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THE WAYS OF CONVERGENCE BETWEEN GOD AND HUMANITY 

 Between the radical choice for God or Man, a way of convergence is traced in the 
transcendental anthropology. Karl Rahner tries to approach the two poles of human intuition on 
what he moves towards deeply and on which a balanced consent is not yet arrived: radical priority 
of God or complete evacuation of God, humanity absorbed in the divine sphere or God compared to 
the human accomplishment to its extreme. He is at the crossroad between the context of the ‘Start’  
of twentieth century and the opposite context; between the closing situation which safeguards 
‘Divine Glory’  and the re-articulation of inter-religious pluralism (between von Balthasar and the 
theologians of fundamental Pluralism: Panikkar, Knitter, Hick, Samartha, Griffith, cfr. vol. III). The 
first phase we have terminated in the theological itinerary of this century (vol. I) brought to us the 
birth of a specific ‘ theological rhythmic’ , which take birth as ‘Theology of Word’  (see Part I). It 
took the form of ‘distant edge’ , i.e. under the form of a departing point sufficiently distinct from 
existent theological orientations. The ‘Word’ guides and animates this theological itinerary. But is it 
not rather fragile, very uncertain? Various theologians would attempt to investigate ‘behind the 
Word’  to find a relevant foundation for their proposition of synthesis. For example, they may think 
that the history is more substantial that the word, but… does exist a history which is not ‘Word’  or 
which is, so to say, “ transversal” 1? This history may be called as ‘Revelation’ ! The ‘Word’ does not 
present as an easily expressible ‘synthesis’ . The intention of Barth remains anticipation rather than a 
balanced reconciliation of perspectives and theological dimensions. The trans-ecclesiality of 
theologians of our century permits every inspirer of XX century to overcome the limits of his proper 
denominational structuring. Hans Küng showed thus, widening the problematic of reflection in Karl 
Barth on “ justification” .2 The Christological priority permits to reconsider certain oppositions 
among some ecclesial traditions, very closely framing in their ecclesiological aims.3 

                                                 
1 G. Klein, Theologie des Wortes und die Hypothese der Universalgeschichte, München 1964, S. 12: �Pannenberg beharrt dabei, daß es "eine über bloße 
Worte hinaus reichende Wirklichkeit" gebe: "die Geschichte, die als Gottes Wirken sicher nicht ohne vorangehende und nachfolgende Worte zu verstehen ist, 
die zugleich aber auch die Worte überholt hat" (132). Schon dieser Ansatz enthält eine entscheidende Unstimmigkeit: Wie darf denn die als transverbales 
Phänomen gedachte Geschichte Offenbarung heißen, die als das, was sie unbestritten ist, nämlich als Gottes Wirken, nach Pannenbergs eigener Konzession 
wortlos gar nicht verstanden werden kann? Der eigentlich offenbarende Vorgang lage doch der an sich unartikulierten Geschichte voraus oder folgte ihr nach. 
Das Unvermögen, den behaupteten Vorrang transverbaler Geschichte vor "bloBem" Wort zu sichern, erweist sich im Folgenden nachgerade als ein Stereotyp 
dieses Konzepts� . 
2 R. Curtis, Hans Küng on Karl Barth. A noted Catholic theologian believes that Barth has abandoned the Reformation position, (most recently modified 
Monday, 23-Sep-96. It was published by �Jubilee: A Magazine of the Church and Her People� , July 1965, pp. 39 et seq., in � Internet�  1997, 
http://village.ios.com/~rkc1/kung.shtml: �Küng©s Justification provides a summation of Barth©s doctrine on justification, although scarcely a "hoary" one, about 
which Barth writes to Küng: "I here gladly, gratefully and publicly testify not only that you have adequately covered all significant aspects of justification 
treated in the ten volumes of my Church Dogmatics published so far, and that you have fully and accurately reproduced my views as I myself understand 
them; but also that you have brought all this beautifully into focus through your brief yet precise presentation of details and your frequent references to the 
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 Like Barth, Rahner did not set up a proper ‘school’ . Rahnerian theology of Word, rather than 
in Barth, may find much similarity and harmony in Brunner, especially in his “Anknüpfungspunkt”  
which provoked austere reactions from the father of dialectical theology. Brunner begins with a 
hermeneutical reflection capable of overcoming the radical divergence of Divine with Human. From 
his initial consideration of anti-intellectualist thought of Bergosen, which attributes to intuition the 
role of original source of knowledge (Barvourstück des Verstandes)4, it is possible to affirm the 
unity of source  (“Einheit” ), the ‘ totality’  which stands behind the single expressions of thought: 
“ thought”  (“Gedanke”), “sense”  (“Sinn”), “Logos”  (“Logos”)5,  “beyond any pure logic”  (“ jenseits 
alles bloß Logischen”)6. The living thought (das lebendige Denken) is the task of the thinking spirit 
(das denkende Geist)7, the cosmic thought (kosmische Gedanke), the Logos (der Logos)8. Brunner 
thus intends to demonstrate the transcendental origin of every thinking and of every being (Denken 
und Sein)9, all the presuppositions and the rules of intellectual human activities and founded on a 

                                                                                                                                                                  
larger historical context. Furthermore, your readers may rest assured--until such time as they themselves might get to my books--that you have me say what I 
actually do say and that I mean it in the way you have me say it." Both Karl Barth and Hans Küng see that justification is not the central dogma of 
Christianity. They see that the central dogma is the mystery of Christ, in which is revealed the mystery of the Trinity and the mystery of total creation, which 
was created good, fell, was redeemed and is to be consummated. For Barth, the fall does not mean that the sinner is no longer a human being, that in his sin he 
has lost his essence, his nature, his capacities, his power of choice. Nor is justification, in Barth©s view, a cloak; it is a true transformation. The justified man is 
a work of the divine new creation. But in that very fact, the justified man knows that he had fallen prey to nothingness and knows that he would fall time and 
time again without the work of God. Whatever he has he does not have on his own, since he is a sinner. He only has it as a gift of God©s grace. All he is, as a 
justified man, he receives. But in the Roman doctrine of man©s cooperation in the work of justification, Barth sees that: "The heart and guiding principle of the 
Romanist doctrine of grace is the negation of the unity of grace as always God©s grace to man, as His sovereign act which is everywhere new and strange and 
free. It is the negation of the unity of grace as His grace in Jesus Christ. It is the division of grace by which it is first of all His, but then--and this is where the 
emphasis falls--effected and empowered by His grace, it is also our grace." And against such a view of grace, Barth feels compelled to set his face. He is 
forced to oppose such a view because: "The negative statement of Paul and the Reformers is that no human works, not even those which are demanded by the 
Law, which can seriously be expected of man and regarded as good, either are or include his justification. As works to advance his justification they are not 
expected of him and they are not good." It is Christ alone in whom man is justified and revealed as justified. But Barth does not do away with man; he does 
not make God©s Incarnation a hollow shell. Barth respects graced man as well as the sovereign graciousness of God: "For it is the meaning and reach of the 
atonement made in Jesus Christ, the power of the divine act of sovereignty in grace, that God willed not to keep to Himself His own true being, but to make it 
as such our human being, and in that way to turn us back to Himself, to create the new man."� . 
3 R. Curtis, Hans Küng on Karl Barth. A noted Catholic theologian believes that Barth has abandoned the Reformation position, (most recently modified 
Monday, 23-Sep-96. It was published by �Jubilee: A Magazine of the Church and Her People� , July 1965, pp. 39 et seq., in � Internet�  1997, 
http://village.ios.com/~rkc1/kung.shtml: �THE POWERFUL, yet not overpowering supremacy of God is Barth outspoken or unspoken concern on every page 
of his treatment of reconciliation. Barth sees the whole process of reconciliation as a fulfilling of God©s covenant with man, and like the covenant itself, as 
God©s free soverign accomplishment through grace. As a result of this concern, Barth questions Roman theology: Does Roman theology really take 
justification as the free soverign act of God? Does it really accept grace as grace? Is its assertion about the unity of grace really more than an assertion? It is to 
these questions put by Barth that Küng responds with a resounding Yes. Küng©s book is not only an exposition of Karl Barth©s doctrine of justification; it also 
contains "An attempt at a Catholic Response." In this second part of Justification, Küng makes an important contribution to Roman theology. In comparing 
Roman doctrine with barth©s doctrine, Küng places in perspective the views of various schools of Roman theology and presents the best fruit of ancient and 
modern thought. It is about Küng©s contribution that Barth comments: "The positive conclusion of your critique is this: What I say about justification--making 
allowances for certain precarious yet not insupportable turns of phrase--does objectively concur on all points with the correctly understood teaching of the 
Roman Catholic Church. You can imagine my considerable amazement at this bit of news; and I suppose that many Roman Catholic readers will at first be no 
less amazed--at least until they come to realize what a cloud of witnesses you have produced in support of your position. All I can say is this: If what you have 
presented in Part Two of this book is actually the teaching of the Roman Catholic Church, then I must certainly admit that my view of justification agrees with 
the Roman Catholic view."  Küng©s book is possible because the Christocentric orientation of theology has again become a major interest in both Protestant 
and Roman thought. This development is primarily due to renewed awareness of Sacred Scripture and patristic theology, an orientation which makes itself felt 
not only in dogmatic theology but in moral theology as well. Küng©s book is a first of its kind in the ecumenical dialogue; it must be followed by many more 
such books. Rather than casting a sympathetic glance to separated brethern, Küng, mirroring Roman doctrine in Barth©s work, has seen that doctrine enriched 
and clarified� . 
4 E. Brunner, Erlebnis, Erkenntnis und Glaube, München 1921, S. 63: «Die ganze scharfsinnige Begriffsanalytik Bergson ist ja nichts anderes, als ein 
Bravourstück des Verstandes». 
5 E. Brunner, Erlebnis, Erkenntnis und Glaube, München 1921, S. 63: «Was ist denn diese Einheit anderes als der ‘Gedanke’ , oder ‘Sinn’ , griechisch 
‘Logos’ , also doch wohl das, worauf die ‘Logik’  und das ‘ logische’  Denken in erster Linie gerichtet ist». 
6 E. Brunner, Erlebnis, Erkenntnis und Glaube, München 1921, S. 114ff. 
7 E. Brunner, Erlebnis, Erkenntnis und Glaube, München 1921, S. 74. 
8 E. Brunner, Erlebnis, Erkenntnis und Glaube, München 1921, S. 73: «Alles lebendige Denken ist an sich schon ein Bekenntnis zum Geist. Es behandelt die 
Wirklichkeit als ein zu Interpretierendes, als etwas, ‘hinter’  dem etwas ist, nämlich Sinn, Geist». 
9 Cfr H. Barth, (conferenza tenuta nel 1919 alla “Aarauer Studentenkonferenz“), Gotteserkenntnis, 1919, in J. Moltmann, Anfänge der dialektischen 
Theologie. 1. Karl Barth, Heinrich Barth, Emil Brunner, („Systematische Theologie“ , n°17, Neudrucke und Berichte aus dem 20. Jahrhundert),  München 
1962; K. Barth, Biblische Frage..., Aarauer Vortrag 1920; etiam P.Natorp, Selbstdarstellung, in R. Schmidt (Hrsg.), Die Deutsche Philosophie der 
Gegenwart, Bd. I, Berlin 1921, S.151-176.  
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ultimate original principle10, (“der Jenseitigkeit der Begründung”)11, all the intellectual life and 
therefore also the thinking spirit depend to a superior authority12, in the rapport between the 
thinking spirit and the universal spirit, between the knowing subject and the objective origin, 
connected between them13. Strangely, the brunnerian vision opens to the final ‘seed of synthesis’  of 
the theological path of XX century: ‘ the sophianic edge’  (cfr. part V of this volume II). 

 The Rahnerian intention of convergence between God and humanity goes back to the level of 
theological interest of XX century where different brains were interwoven even without declaring 
the affinity. Hence there are authors not often considered prominent regarding the typical 
belongingness to XX century, and specifically in its first phase of ‘ rediscovery of God in his 
mystery’ . Without belonging in this world strictly ‘German’  or ‘Germanofono’ , they very well 
understand and present the convergences of priority and of methodological parallelisms. One of 
them is B. Lonergran – less prolific of great inspiring theologians of the XX century14 - with his 
‘Transcendental Theology’15. It refers to a ‘ transcendental method’  as an assumption to ‘doing 
theology’ 16. Among them could be mentioned also the existential-dialectical Russian author Nicola 
Berdjaev17, with his various theological philosophical personal and cultural nuances.18. He would 

                                                 
10 E. Brunner, Erlebnis, Erkenntnis und Glaube, München 1921, S. 80: «All diese Voraussetzungen aber sind wieder in einem noch fundamentaleren, einem 
letzen Prinzipium begründet, das zu ihnen und zu allen Inhalten überhaupt sich verhält wie das Zentrum zu den endlich vielen Punkten der peripherie...Die 
Aufhebung gerade dieser sachlage, das Ziehen der unendlich vielen möglichen Radien, von der Peripherie zum Zentrum, die ‘Beziehung’  aller Gegenstände 
der Erkenntnis auf diese ‘Ursprung’  alles Erkennens und Erkannten, das und nichts anderes ist die Aufgabe einer ‘Philosophie’  die sich selbst versteht». 
11 E. Brunner, Erlebnis, Erkenntnis und Glaube, München 1921, S. 84. 
12 E. Brunner, Erlebnis, Erkenntnis und Glaube, München 1921, S. 83: «Philosophie der Ursprungs ist darum auch die Philosophie der  Freiheit, der Tat und 
Verantwortung, weil sie allein einen Zugang gibt zu jenem fundamentalen Paradox des ‘Autonomos’ , des Ich, das doch zugleich unendlich mehr ist als das 
Ich, einer Autorität, unter der alles Geistesleben steht». 
13 Y. Salakka, Person und Offenbarung in der Theologie Emil Brunners während der Jahre 1914-1937, (Schriften der Luther-Agricola-Gesellschaft“, n°12), 
Helsinki 1960, S. 75: «Brunner unterscheidet diese Ich, indem er das einen unendlich vergrößert und daraus dann, vom endlichen Ich aus gesehen, ein 
wollendes “Du”  macht, dessen befehl lautet: ‘So sollst du denken, so gehören die Dinge zusammen’ . Erst nach Verwiklichung dieses Befehls ist das Denken 
des endlichen Ich ‘dem Logos’  entsprechend’  gewesen. Der universale Geist, der Logos, das Über-Ich, ist reines autonomes Denken; paradox ‘autonom’ ist 
das begrenzte Denken des endlichen Ich». 
14 B. Mondin, Il linguaggio teologico, Alba 1977, p. 172: «Bernard  Lonergan non è uno scrittore molto prolifico lo è assai meno, per es., di von Balthasar, 
Rahner, o Congar, Moltmann e di altri famosi teologi cattolici e prote©stanti. Le sue opere si contano con le dita delle mani. Ma son opere dense di pensiero e, 
in qualche caso, anche assai erudite, frutto di un©indagine storica vasta, assidua e approfondita. Le opere maggiori di B. Lonergan sono due: Insight 1, uno 
studio filosofico originale dei procedimenti conoscitivi (o strutture euistiche, secondo il linguaggio dell©Autore) in particolare del procedimento del senso 
comune, della scienza e della metafisica e Method in Theology 2». 
((1) Tr. it.: L'intelligenza, Edizioni Paoline, Roma 1961. / (2) Tr. it.: Il metodo in teologia, Brescia 1975, Inoltre: Il pluralismo teologico (coll. "Teologia in 
divenire"), Edizioni Paoline, Catkinia 1977.) 
15 B. Mondin, La nuova teologia cattolica, Roma 1978, p. 98: �A buon diritto Lonergan denomina la sua teologia non teologia sistematica, ma teologia 
metodica (p. 307) e avrebbe potuto chiamarla ancora meglio teologia trascendentale, perché il suo obiettivo non è di approfondire e sistemare i contenuti della 
fede (come fa la teologia sistematica) bensì di determinare le condizioni essenziali per fare teologia, ossia le operazioni del teologo.  Mentre la teologia 
sistematica riflette sulla rivelazione e sulle dottrine della Chiesa, la teologia trascendentale riflette sulla teologia e sulle teologie.  "Poiché riflette sulla teologia 
e sulle teologie, deve far menzione sìa della rivelazione che delle dottrine della Chiesa sulle quali le teologie riflettono. Ma benché faccia menzione di esse, 
non cerca di determinarne il contenuto.  Questo compito lo lascia alle autorità ecclesiastiche e ai teologi. Il suo intento è di determinare i risultati specifici cui 
tutte le generazioni future dovranno giungere" (p. 315)� . 
16 B. Mondin, La nuova teologia cattolica, Roma 1978, pp. 92-93: �Le opere maggiori di B. Lonergan sono due: lnsight (tr. it.. L'intelligenza, Ed. Paoline, 
Roma 1961), uno studio filosofico originale dei procedimenti conoscitivi (o strutture euristiche, secondo il linguaggio dell©Autore) in particolare del 
procedimento del senso comune, della scienza e della metafisica e Method in Theology, (tr. it Il metodo in teologia, Queriniana,  Brescia 1975). Come indica 
esplicitamente il titolo, quest�ultima opera è volta allo studio del metodo teologico. Ma lonergan si affretta a chiarire sin dalle prime pagine del suo saggio che 
il metodo di cui egli si occupa e che vuole sviluppare non è il metodo di cui trattano normalrnente gli studiosi del metodo teologico, per i quali è sempre un 
metodo particolare che stabilisce un determinato gruppo di regole per condurre con profitto la ricerca teologica; ma è un metodo nuovo, che egli chiama 
trascendentale in quanto è teso a stabilire le condizioni generali presupposte allo studio approfondito e sistematico della storia della salvezza� . 
17 G. Guariglia, Il messianismo russo, Roma 1956, p. 169: �Nikolaj Berdjaev (1874-1948), deportato in goventù per ragioni politiche, dopo aver tenuto la 
cattedra di filosofia all©Università di Mosea dal 1917 nel 1922, fu nuovamente esiliato. Da allora  è vissuto sempre in Francia dove ha scritto le sue molte 
opere, note a un vasto pubblico. Anch©egli, come l©amico Bulgakov, partito da un marxismo iniziale è giunto al cristianesimo ortodosso sulla linea dello 
spiritualismo di Chomjakov e di Solov©ev. Dopo la grandiosa sintesi messianica di Solov©ev, la sua, che ne vuole essere una prosecuzione, è  una nuova visione 
sintetica del messianismo in luce più profetica dell©altra. A intendere la quale, fra  le moltissime opere sue, gioverà leggere L'Oriente  e l'Occidente (1930), I1 
senso e le premesse del co munismo russo (1937), L'idea russa (1946) e Saggio di metafisica escatologica (1946)� . 
18 N. Zernov, La rinascita religiosa russa del XX secolo, Milano l978, pp. 161-162: �Là egli (Berdjaev) preparò e scrisse il suo primo lavoro Sub'ektivizm i 
individualizm v doš� estvennoj filosofii (Soggettivismo e individualismo nella filosofia sociale), che venne pubblicato nel 1901 a Pietroburgo. Il suo autore si 
trovava allora sotto l©influsso del marxismo. Al ritorno da Vologda egli trascorse un certo periodo di tempo in Germania, occupandosi di filosofia. Nel 1904 
Berdjaev si stabilì a Pietroburgo e, insieme con Bulgakov, redasse la rivista �Voprosy � izni�  (Questioni di vita). Nonostante la sua breve esistenza (un anno in 
tutto) la rivista riuscì a raccogliere un gruppo di poeti, filosofi e letterati tra i più interessanti: V. Rozanov, G. � ulkov, V Briusov, Vja� eslav Ivanov, Fedor 
Sologub, Andrei Belyj, A. Blok, L. Šestov, M. Geršenzon, P. Novgorodcev, E. Trubeckoj, F. Zelinskij, B. Kistjakovskij, V. Ern, e altri... Nel 1907 Berdjaev 
lascia la Russia e si reca a Parigi, dove avviene il suo incontro con il modernismo, e con altri movimenti filosofici e religiosi. Fino all©età di settanta anni; egli 
rimase un filosofo e pubblicista libero, originale e radicale e, ma fermamente in cammino verso l©Ortodossia. I passaggi filosofici che riflettono la sua 
evoluzione sono i libri scritti in questo periodo: Duchovnyj krizis intelligencii (La crisi spirituale dell©intelligencija, 1910), Filosofija svobody (Filosofia della 



4                                                      André Joos, Teologie a confronto, volume II (SEMSIP1A) 

propose in his work a type of ‘all-in ecclesial dogmatics’ 19 and not a sort of �pan-messianism�20. For 
him the fundamental anthropological key remains to be the pivot of the Christian prospective which 
opens in the XX century21. Some think that Berdjaev did not understand profoundly ‘ the tragically 
existentialist’ 22 and he reaffirms the significance of Word further than the distressing ‘history’ . This 
rash judgement is overturned by the Berdjaevian consciousness on the dead end of counter position 
(tragic) of human liberty and the divine prospect23. We can see in him an indication of something 

                                                                                                                                                                  
libertà, 1911), Smysl tvor� estva (Il significato della creatività, 1916). Dopo la rivoluzione egli fu per un certo tempo professore di filosofia all©Università di 
Mosca e diresse la Libera Accademia di cultura spirituale. Esiliato dalla Russia nel 1922, continuò a insegnare e a pubblicare a Berlino, poi a Parigi, dove si 
trasferì nel 1925. Nello stesso anno Berdjaev fu a capo della già ricordata rivista �Put©�  (1925-1940), che divenne in pratica portavoce della sue concezioni 
filosofiche e religiose. Berdjaev morì nel 1948 a Clarnartt  vicino a Parigi, dove passò gli ultimi anni della sua vita con la moglie, Lidja Judifotna, nata Rapp, e 
la di lei sorella Evgenja. Non ebbe figli� . 
19 B. Schultze, Russische Denker, Wien 1951, S. 379: �Berdjaev versucht ein großartiges, kosmisch-universales Bild von Christus und der heiligen Kirche vor 
den staunenden Blicken seiner Leser erstehen zu lassen.Doch geht er zu weit im Bestreben, audl jene Grenzen der kirchlichen Allgemeinheit aufzuheben, die 
durch die freie Entscheidung des Menschen wider Gott gezogen sind. Ja er bietet in Wirklichkeit nur ein unvollständiges Bild der Kirche, da er sie ihrer 
sichtbaren Einheit und Universalität und ihres sichtbaren Oberhauptes beraubt. Berdjaev wollte es nicht für wahr haben, daß die Existenz der Kirche auf der 
Autorität des sich offenbarenden Gottes ruht, insbesondere auf der gottmenschlichen Autorität Jesu Christi. Dem Prinzip der Autorität in der Kirche galt sein 
Kampf. Er suchte die äußere Autorität zu verinnerlichen, hob sie dabei aber auf. Richtig hat er jedoch gesehen, daß nur ein einziger Weg zum Heile und zur 
Verklärung führt: "Christus hat das Leiden zum Wege des Heiles gemacht. Die Wahrheit ist in der Welt gekreuzigt. Der einzige Gerechte ist am Kreuze 
gestorben." Das war ihm Trost beim Anblick des tragischen Menschenschicksals: "Der Mensch fühlt sich im eigenen Leiden erleichtert, wenn er Mitleid mit 
dem Leiden anderer zu spüren beginnt. Was wohl vor allem hilft, das Leiden zu überwinden, ist die Betrachtung des Kreuzes."� . 
20 Cfr la strana interpretazione messianista, con totale incomprensione di ciò che significhi l�intento ecumenico del XX� secolo, estesa a tutti gli autori russi o 
quasi, di  G. Guariglia, Il messianismo russo, Roma 1956, pp. 172-173: �Quanto alla posizione di Berdjaev nei riguardi della Chiesa russa di fronte alla 
Chiesa universale, le idee del filosofo possono essere sintetizzate in questa frase: �L©ecumenicità si deve intendere decisamente come interiorità, spiritualmente 
e in connessione con la libertà. I1 penetrare nella pienezza ecumenica della verità di Cristo è un processo organico, interno, celato e non si può pensare senza 
la libertà dello spirito� . Egli quindi sostiene un superconfessionalismo spirituale senza speciali unioni esterne di Chiese. �Non possiamo pretendere di costruire 
nel secolo XX la Chiesa ecumenica con le forze umane  � egli afferma al proposito� . La Chiesa ecumeniea non è mai esistita e non esisterà; unioni 
intereonfessionali possono valere eome simboli del nascere di un nuovo spirito ecumenico fra l©umanità cristiana, ma non possono pretendere di edificare la 
Chiesa che, alla fine, sarà anzitutto genuinamente ecumenica � . Con Berdjaev dunque il messianismo è diventato sempre di più un vago misticismo e la 
vocazione della Russia sarebbe di entrare nell©ecumenicità del cattolicesimo, ma in una maniera soltanto interiore� . 
21 D. H. Kelder, Nicolai Berdyaev, 1874 - 1948, in � Internet�  1999, http://members.xoom.com/dirkk/berdyaev/quotes.htm: �Christianity has always taught of 
the weakness and fall of man, of the sinfulness and weakness of human nature. At the same time, Christian anthropology recognizes the absolute and royal 
significance of man, since it teaches the incarnation of God and the divine possibilities in man, the mutual inter-penetration of divine and human natures. But 
for some deep reason, hidden in the secret of times and seasons, Christianity never revealed in its fullest what one might venture to call a Christology of man, 
that is the secret of man©s divine nature, a dogma of man, analogous to the dogma of Christ. Christianity has revealed the nature of the Holy Trinity and the 
nature of Christ, but very little of the nature of man. ... And yet in Christian revelation the truth about man©s divine nature is really only the reverse of the 
medal of truth about Christ©s human nature. The Christology of man is inseparable from that of the Son of God: Christ©s self-consciousness is inseparable from 
that of man. The Christological revelation is also an anthropological revelation. And the task of humanity©s religious consciousness is to reveal the 
Christological consciousness of man. (MCA, 80) God wisely concealed from man His will that man should be called to be a free and daring creator and 
concealed from Himself what man would create in his free courageous action.... The world has not yet seen a religious epoch of creativeness. The world 
knows only the religious epochs of the Old Testament law and New Testament redemption. (MCA, 100)� . 
22 B. Schultze, Russische Denker, Wien 1951, S. 371: �Berdjaev wollte Existenzialist sein; aber er hat im Grunde die tragische Situation des Menschen nicht 
begriffen, wie sie der heilige Ignatius von Loyola im Exerzitienbüchlein so meisterhaft mit wenigen Strichen zeichnet, da er am Schluß der 
Sündenbetrachtungen den Sünder zu Füßen des Gekreuzigten niederknien läßt. Berdjaev entfaltet in seinem letzten Buch die "existentielle Dialektik des 
Göttlichen und Menschlidlen©© und äußert dabei viele schöne und tiefe Gedanken; aber er hat doch den tiefsten Inhalt jenes "existentiellen gott-menschlichen 
Zwiegesprächs" nicht verstanden, das der arme sündige und reuige Mensch in der Stille der Exerzitien mit seinem gekreuzigten Herrn und Schöpfer führt, 
"wie ein Diener mit seinem Herrn" oder "wie ein Freund mit seinem Freunde". 3. Mit diesem tragischen Mißverstehen hängt es zusammen, wenn vor 
Berdjaev auch das tiefere Geheimnis der Kirche verborgen blieb. Denn Christus und Kirche werden durch dieselbe Glaubenserkenntnis erfaßt. Zwar hat er die 
Zusammengehörigkeit Christi und seiner Kirche sehr wohl gesehen und manchen Aspekt der Ekklesiologie außerordentlich vertieft; doch wurde seine 
Stellung zur Kirche notwendigerweise vom Subjektivismus seiner Christusintuition beeinflußt� . 
23 U. Hedinger, Der Freibeitsbegriff in der Kirchliche Dogmatik Karl Barths, Stuttgart 1962, S. 172: �Berdiajew warnt von einer Gegenüberstellung von 
Freiheit und Gnade, von menschlicher Freiheit und göttlicher Freiheit fúr den Menschen. Eine Gegenüberstellung bedeutet Objektivierung der Gnade 1".  
Faktisch kommt bei Barth die Einheit von Guade und Freiheit noch mehr zur Geltung als bei Berdiajew; denn Barth kennt keinen Begriff der Freiheit, der 
auch Freiheit gegen Gott bedeutet 2. Schon die geschöpfliche Freiheit ist ja Geschenk Jesu Christi. Die Gnade, das heisst der Freiheitszuspruch des 
versöhnenden Gottes, kann darum nicht in Konkurrenz treten mit der geschöpf lichen Freiheit. Gnade und (geschöpfliche) Freiheit müssen von Barth nicht als 
polare oder �paradoxe Spanung�  aufgefasst werden, wie das etwa L. Ragaz tut 3� . 
((1) N. Berdiajew, Das Reich des Geistes und das Reich des Cäsar, 1952, S. 116: �Das, was man Gnade nennt, wirkt innerhalb der menschlichen Freiheit als 
ihre Erhellung�  (ibidem). Es wäre interessant, zu untersuchen inwiefern Feuerbachs Wort, die Gnade sei in Luthers Schrift �De servo arbitrio�  der 
�vergegenständlichung freie Wille�  eine gewisse Berechtigung hat (s. L. Feuerbach, Das Wesen des  Christentums, Leipzig 1901. S. 350; vgl. auch S. 287); 
sollte gerade eine einseitige Gegenüberstellung von göttlicher und menschlicher Freiheit Feuerbach zu diesem Urteil veranlasst haben? Barths Freiheitslehre 
zeichnet sich dadurch aus, dass sie, unter Wahrung der Souveränität der göttlichen Freiheit, im wesentlichen gerade nicht auf einer Gegenüberstellung 
göttlicher und menschlicher Freiheit beruht». / (2) S. N. Berdiajew, Von der Philosophie des freien Geistes, 1930, S. 151: Freibeit gründet bei Berdiajew im 
Menschen, im �Ungrund�  (s. N. Berdiajew. Von der Bestimmung des Menschen, 1935, S. 174 n. 44); vgl. jedoch auch N. Berdiajew, Philosophie des freien 
Geistes, 1930, S. 163, wo Freiheit von Gott als Freiheit, sich an Gott zu wenden und Gottes Liebesbedürfnis zu erwidern, verstanden ist� . / (3) Auch Ragaz 
bemüht sich energisch, die Gegenüberstellung von Gnade und Freiheit zu überwinden. Ragaz hält daran fest, dass das Reich Gottes Gabe und nicht Verdienst 
ist. Dieser primären und wesentlichen Bestimmung tritt bei ihm sofar die andere entgegen: �Das Reich ist ebenso, wie es die Sache Gottes ist, die Sache des 
Menschen. Die Gabe ist ebenso Aufgabe, das Geschenk  ebenso Verdienst –man darf sich so zugespitzt ausdrücken�  (L.  Ragaz, Die Bibel eine Deutung V, 
Jesus, 1949), S. 139). �Das Evangelium ist eine lebendige, eine existenzielle Wahrheit; es ist nicht ein System, es ist nicht eine Theologie oder ein Dogma, 
sondern eine Botschaft. Es ist vor ihm bald Augustinus, bald Pelagius, bald Luther, bald Erasmus, bald dialektische Theologie, bald religiös-soziale Botschaft 
wahr, alles in lebendiger Bewegung, alles in fliessender Wirklichkeit, alles in paradoxer Spannung�  (L. Ragaz, a. a . O., S. 139f.). Barth würde sicher nicht 
leugnen, dass die Botschaft der freien Gnade die Freiheit hat, auch durch Pelagius und Erasmus zu sprechen. Trotzdem könnte er die Botschaft des Reiches 
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hidden (anonymous), not yet circumscribed, which is preparing itself as future Christian presence24. 
The ‘Christological concentration’  which Barth would develop later, where the Total-Other will 
become immanent25, moves also the Berdjaevian intuition.  But the intention more significant which 
Berdjaev proposes in the anthropologic-transcendental prospective is that of the higher relativity 
which stands right before us: a more effective compenetration of divine and of human26.  

The summarising view on ‘ three moments’  which are fundamental in human walk27 reminds us the 
attempt of Panikkar (cfr. vol. 3, part I, section B). The ‘New’ prospects itself as an insistent waiting, 
move of the ‘Spirit’  that must break down the crusts of old ‘Christianity’  almost dismantled28. Here 
we can identify certain parallelisms of orientation in other authors like D. Stanilaoe of the 
Rumanian Orthodox theological academy of Bucarest. J. Macquarrie might accompany the 
Rahnerian idea in his own mode, going out from the strict exclusivism which Barthian intent 
crystallised in his obstinacy towards every ‘ religion’29.�

                                                                                                                                                                  
Gottes nicht im Sinne solcher polarer Spannung auffassen. Sie ist nach ihm gerade als Gnade auch Freiheit, gerade als Gabe auch Aufgabe (wobei das 
Verdienst allerdings radikal auszuschliessen ,wäre).) 
24 D. H. Kelder, Nicolai Berdyaev, 1874 - 1948, in � Internet�  1999, http://members.xoom.com/dirkk/berdyaev/quotes.htm: �We are entering an epoch of a new 
spirituality, that will correspond to the new form of mysticism. It will no longer be possible to argue against a heightened spiritual and mystical life that human 
nature is sinful and that sin must first be overcome. A heightened spiritual and mystical life is the road to the victory over sin. And the world is entering a 
catastrophic period of choice and division, when these will be required of all Christians, an uplifting and intensification of their inner lives. The external, 
everyday, moderate Christianity is breaking up. But eternal, inward, mystical Christianity is becoming stronger and better established. And within mysticism 
itself a ©paraclete© type is beginning to predominate. The epoch of new spirituality in Christianity, can only be an epoch of a great and hitherto unheard of 
manifestation of the Holy Spirit. (FS, II,111) We are standing on the threshold of a world-epoch of religious creativeness, on a cosmic divide. (MCA, 103) We 
must have the virtue of living dangerously. The third creative revelation in the Spirit will have no holy scripture; it will be no voice from on high; it will be 
accomplished in man and in humanity - it is an anthropological revelation, an unveiling of the Christology of man. (MCA, 107)� . 
25 B. Schultze, Russische Denker, Wien 1951, S. 367: � In immer neuen, tiefen und geistreichen Formen wandelt Berdjaev das trinitarische und christologische 
Thema ab, zeigt es in seiner inneren Verschlungenheit und Fülle: "Das göttliche Mysterium ist nicht in einer Zweiheit beschlossen, es setzt die Dreifaltigkeit 
voraus. Die Beziehung Gottes zu seinem Andern wird in einem Dritten verwirklicht. Der Liebende und der Geliebte finden Lebensfülle im Reiche der Liebe, 
welches das Dritte ist. Das Reich Gottes, das Reich des erleuchteten Menschen und des erleudlteten Kosmos wird nur durch einen Dritten verwirklicht, durch 
den Heiligen Geist, in dem sich das Drama vollzieht und der Kreis sidl schließt." 1 Oder auch: "Das ewige Antlitz des Menschen ruht im Schoße der 
Göttlichen Dreifaltigkeit. Die zweite Hypostase der Gottheit ist die göttliche Menscheit. Das Christentum überwindet das Anders-Sein, die Fremdheit, stellt 
eine absolute Verwandtschaft her zwisten Gott und Mensch. Das Transzendente wird immanent. In Christus als dem Gottmenschen wird die freie Tätigkeit 
nicht nur Gottes, sondern auch des Menschen offenbar." 2� . 
(1 Philosophie des freien Geistes, II, S. 19. / 2 Ebd., S. 29.) 
26 D. H. Kelder, Nicolai Berdyaev, 1874 - 1948, in � Internet�  1999, http://members.xoom.com/dirkk/berdyaev/quotes.htm: �The Third Epoch or "Eighth Day 
of Creation". Religious discussion centres upon the possibility of new revelation and a new spiritual epoch. All other questions are secondary. The new 
revelation is not at all a new religion, distinct from Christianity, but rather the fulfilment and completion of the Christian revelation, bringing it to a true 
universality. This we do not have as yet. But we cannot simply wait for the revelation of the spirit. It depends upon man©s creative activity as well. It is not to 
be understood as only a new revelation of God to man: it is also the revelation of man to God. This means that it will be a divine-human revelation. In the 
Spirit, the divisions and contradictions of the divine and the human will be overcome, while the distinction between them will be maintained. This will be the 
crowning of the mystical dialectic of the divine and the human. (DH, 221) The opening of a new epoch of the Spirit, which will include higher achievements 
of spirituality, presupposes a radical change and a new orientation in human consciousness. This will be a revolution of consciousness which hitherto has been 
considered as something static. The religion of the Spirit will be the religion of man©s maturity, leaving behind him his childhood and adolescence.... (DH, 
222) In the religion of the Spirit, the religion of freedom, everything will appear in a new light: there will be  authority nor reward: the nightmare of a legalistic 
conception of Christianity and of eternal punishment will finally disappear. It will be founded, not upon judgment and recompense, but on creative 
development and transfiguration, on likeness to God. (DH, 223)� . 
27 D. H. Kelder, Nicolai Berdyaev, 1874 - 1948, in � Internet�  1999, http://members.xoom.com/dirkk/berdyaev/quotes.htm: �The religion of the Spirit is the 
expectation that a new human and humane sociality will be revealed, radiating love and charity. It is also the expectation of the revelation of a new relationship 
between man and the cosmos, of cosmic transfiguration. The process of the decomposition of the cosmos ... is nearing its end. { but}  least of all does this 
mean an optimistic concept of the destiny of history. The discovery of light does not mean a denial of darkness. On the contrary: before the advent of the 
epoch of Spirit man will have to pass through deepened shadow, through the epoch of night. We are living through the tragic experience of the 
de-spiritualization and devastation of nature, as it were, the disappearance of the cosmos (the discoveries of physics), the de-spiritualization and devastation of 
history (Marx and historical materialism), the de-spiritualization and devastation of the mind (Freud and psycho-analysis). The end of the war and revolution 
has disclosed terrible cruelty: humaneness is vanishing. It is as though the Creator has withdrawn from creation. He is present only incognito (a favourite 
expression of Kierkegaard). But all this may be understood as a dialectic moment in the revelation of the Spirit, and a new spiritual life. One must die, in order 
to live again. Man and the world are being crucified. But the final word will belong to the Resurrection. (DH, 224)� . 
28 D. H. Kelder, Nicolai Berdyaev, 1874 - 1948, in � Internet�  1999, http://members.xoom.com/dirkk/berdyaev/quotes.htm: �The dawn of the creative religious 
epoch also means a most profound crisis in man©s creativity. The creative act will create new being rather than values of differentiated culture; in the creative 
act life will not be quenched. Creativity will continue creation; it will reveal the resemblance of human nature to the Creator. In creativity the way will be 
found for subject to pass into object, the identity of subject with object will be restored. All the great creators have foreseen this turning-point. Today, in the 
depths of culture itself and in all its separate spheres, this crisis of creativity is ripening. (MCA, 120)� . 
29 J. Macquarrie, Twentieth-Century Religious Thought, London 1971,  p. 144: �One suspects that Barth here is influenced in his understanding of religion by 
his prejudice that the revelation of God in Christ is the one exclusive revelation, and that the ideas of God in the non-Christian religions are simply man-made 
projections. Such exclusivism will be strongly opposed in my own account of these matters. But the fact that Barth is able to hold that the Christian religion 
too comes under the judgment of the revelation indicates that once again we have to do with something  more than just an arbitrary definition of religion. 
There is indeed a tendency for religion to become autonomous so that it subordinates and adapts to human use the God-given revelation, thus usurping the 
divine initiative� . 
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After the ‘Death of God’  – the emptying, i.e. of the religious contents of the word ‘God’- we need 
to find a way to enter into dialogue with the humanity that became strange (from our part – 
ecclesiastical or ecclesial, or we have became aliens to the today’s humanity). The difficulty seems 
to consist above all in the fact that the ‘ religious system’ does not correspond to the capacity to 
understand to explain the experience of the contemporary people. The concept exists in the function 
of the system of thought that it integrates. If the key-concept ‘ to die’  means that the system has 
become stiffer, it could collapse. The question on the ‘death of God’  is not much that of the ‘Word 
that does not serve anymore but that of the system which stands behind that Word’ . If it does not 
serve to delude to be capable of substituting the Word (if cannot re-introduce it) it needs to question 
the system itself?  May be, it is an analogous attempt lie in ambush: i.e. willing to swiftly substitute 
the ‘system’ with ‘another system’? This seems to be a reproach that the radical orientation makes 
the substitution of the metaphysical system with the universal historical system.30 But why such an 
operation will not have success? The response can be: “because the time is not ripe”  or “because it 
risks adopting another system already in force and therefore very much outworn and outdated”. The 
‘ theology of history’  would have this main disadvantage: it would assume a system of the past 
century already fossilized at the rise of the new impulses in the human relationality. The sole mode, 
therefore, is to enter into ‘non-structured’  dialogue with the mentality of the time (see the previous 
notes). Practically it needs to do -for the Christian presence today- as an artist who ‘ is inventing’  a 
new piece of art: he sense what he has to express, having to translate in an expression of which ‘he 
does not have as a clear and precise model’  i.e. structured.31 To create setting off from an ‘already 
reduced system’  render the expression predictable without changing (or taking into account the 
eventual change of the law of game), the stabilized rules. “Have something to tell and not knowing 
how to tell it”  call back the other prospective: that of “walking unexposed”. What is not structured 
is not necessarily “profound well of the past”  (perhaps pre-human), but the possibility of new ways 
of expressions and of communication. To be ‘not structurally present’  does not mean to be 
incoherently present’  (and -after all- absent) in the scene of the events. The way of ‘human person 
in his own account’  perhaps will contain a way out in a predetermined sphere and in a non-
structured insertion “all to be discovered”? Could this itinerary that stirs beyond what is known to 
be systematized open up to the most unsuspected perspectives? The ‘history’ , will it probably be too 
discounted and too systematically articulated to serve from base for an ampler synthesis, at the 
service of our century? This seems to be the fear of the radical authors (cfr. the various moments of 
the discussion on history/histories). �

 ��� � � � �	 � � �� � � !"  � ) � � * �� � �& � � �	 � �	 � � �" � � � & ' � � � !# & ��
� � �	 � � �!# � � � !	 � #  � �� � �� � !	 �  

                                                 
30 J. M. Robinson - J. B. Cobb, New Frontiers in Theology, London 1967,  p. 210: �Fundamental among the questions posed by Hamilton©s paper is that of the 
nature of modernity. Pannenberg presents his thought as completely open to all that the modern world has to teach him and as a means of persuading 
open-minded modern men of the superior truth of Christianity- Yet to Hamilton the whole enterprise seems strangely out of keeping with the modern temper. 
To him it seems that the course of secularization has proceeded to such a point that there is little place any longer for theological system building. The 
theologian must enter the world and express his solidarity with it rather than work out the implications of his traditional faith and offer the results for 
acccptance. He can engage in unstructured conversation with secular man, can learn from him, and in unexpected ways make his own witness� . 
31 U. Eco, Trattato di semiotica generale, Milano 1975, p. 253: �Quando il pittore ha incominciato a lavorare, il contenuto che voleva esprimere (nella sua 
natura di nebulosa), non era ancora sufficientemente segmentato. Così egli ha dovuto INVENTARE. Ma anche l�espressione ha dovuto essere inventata: come 
si è detto in 2.14.6. si dispone dell©espressione adatta solo quando un sistema del contenuto si è differenziato al giusto grado. Così abbiamo una situazione 
paradossale in cui una espressione deve essere stabilita sulla base di un modello di contenuto che non esiste ancora sino a che non sia stato in qualche modo 
espresso. Il produttore di segni ha una idea abbastanza chiara di cosa vorebbe dire ma non sa come dirlo; e non puo sapere come sino a che non avrà scoperto 
esatamente cosa. L©assenza di un tipo di contenuto definito rende difficile elaborare un tipo espressivo; l©assenza di tipo espressivo rende il contenuto vago e 
inarticolato. Per cui, tra il veicolare un contenuto nuovo ma prevedibile e il veicolare una nebulosa di contenuto, c�è la stessa differenza che lntercorre tra 
creatività retta dalle regole e creatività che cambia le regole� . 
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Before beginning our further reflection on the theology of XX century, it could be useful to 
get back to a great figure parallel to Barth (and Rahner): von Balthasar (see volume III). It could be 
said that these three have a sort of ‘paternity’  of the theology of our time. But what could be this 
paternity? Barth, first of all, is the ‘ father’  of theology of XX century because he is the protagonist 
of the rediscovery of ‘Word’  or because he unites the ‘Word’  to a more profound source. This 
foundation could be the intention of the Word as ‘predestination’ .32 The predestined mind conveys 
the ‘ living Word’  in a language that is no more relative but unconditional. Is it the predestination 
that gives the Word its absoluteness? In this case Barth would preannounce the ‘amplified mind’ of 
Rahner (see Ch II part I). Or the key of the barthian theology is found in the safeguard of the 
integral faith because it balances “ the objectivity and the passion”? 33 In this case, Barth allows to 
gather the intent of the global strategy of safeguard of von Balthasar (see vol. III of “ teologie a 
confronto” , “ Salvaguardare o riarticolare” , part I, charter I). Yet, it will be pointed out that the 
objectivity of the being finally takes root in the subjectivity of God. In such sense ‘ the passion’  of 
Barth for the ‘ immaculate’  purity of the ‘sovereign Word’  could prove too superficial. This 
‘perfection of immaculate purity’  seems to draw up the two authors we have spoken above: non-
contaminated Word and ‘non-ambiguized’  Beauty. �
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Barth and Balthasar would encounter in a platform of ‘beauty’  of their mutual theologies, properly 
in the common ability to combine objectivity (of God) and passion of theological involvement. The 
beauty here would not be full wisdom but the ability to preserve with balance the elements that 
appear often contrasted (‘overwhelming passion and neutral objectivity’ ). The ‘beauty of the 
predestination’  is a stable beauty in its equilibrium to guarantee with the equidistance among 
opposite poles. Wouldn©t be it perhaps  the reason for which von Balthasar is detached (also 
emotionally) from Rahner, who would have put this beauty ‘naked’ in his attempt to liberate the 
whirlpool of the transcendentalizing process of the human adventure, loosening in this way both 
‘safeguard’  and ‘predestination’? In his binomial, von Balthasar has already anticipated the way of 
aesthetical substantiality: passion and objectivity! This aesthetics certainly won©t be open and ‘ in the 
path of accomplishment’  of the Wisdom in the Sophia (see the base of encounter between God and 
the humanity in the thought of P. Florenskij, in this volume, part V, ch. II). The beginning of our 
walk through the ‘seeds of synthesis’  already includes the recapitulation that ‘closes’ or ‘concludes’ 
the theological contribution of this century. Also, the divine-human Sophia presents one priority 
reference to the ‘beauty’ . But it makes us wonder whether von Balthasar has gathered indeed the bet 
of the ‘beauty’ . In any case, the two moments of the theology of the XX century cannot be ignored, 
and just as an anticipation of procedure of consecutive orientations in the further comparison that 
we will have to take on examination. The prevailing anxiety of the integral safeguard seems so auto-
contemplative that von Balthasar won©t hesitate to say: “Barth is hyper-Christian, therefore he is not 
                                                 
32 G. Cristaldi, Ritorno di K. Barth, in, �Vita e pensiero� , 1985 n� 11, p. 63: � Il metodo seguito da Balthasar è scandito nelle due sezioni che costituiscono la 
parte seconda: �presentazione�  (Darstellung) e � illustrazione�  (Deutung). Nella presentazione si ascolta Barth. Potrebbe essere chiamato il momento 
fenomenologico. Un momento fenomenologico però in cui non può essere assente un©intenzionalità interpretativa, come si dice già all©inizio di questa prima 
sezione (pp. 73-77). L© � intenzione�  è ripresa all©inizio della seconda sezione: � illustrazione� . È il momento esplicitamente ermeneutico, nel quale si cerca di 
inviduare � la chiave di lettura dell©intera teologia di Barth�  (p. 192): è la dottrina -- abissale, accecante, coinvolgente, ma in fondo consolante, -- della 
predestinazione. Tutto il cammino viene ripreso e focalizzato nel suo punto culminante� . 
33 G. Cristaldi, Ritorno di K. Barth, in, �Vita e pensiero� , 1985 n�  11, p. 64: �Balthasar ha potuto scrivere con così felice pertinenza su Barth, perché gli è 
vicino come genialità teologica. �La teologia di Barth e bella � , asserisce Balthasar. E prosegue: �E non soltanto nel senso esteriore, nel senso cioè che Barth 
scrive bene. Egli scrive bene perché unisce due cose: la passione e l©obiettività. E precisamente la passione per la causa teologica, e l©obiettività, quale si addice 
a una cosa così eccitante com©è la teologia. Obiettività (Sachlichkeit) significa immersione nell©oggetto. E l©oggetto di Barth è Dio, quale si è rivelato al mondo 
in Gesù Cristo, e del quale dà testimonianza la Scrittura... La cosa si edifica da sé. È però talmente affascinante e coinvolgente l©intero uomo che qui la vera 
obiettività deve coincidere con una commozione, che tutto pervade ed è perciò propriamente inesprimibile... Questa unità di passione e obiettività è la ragione 
della bellezza della teologia barthiana�  (p. 41). Ora anche la teologia di Balthasar, che ora si esprime nella sinfonia della grande trilogia, è bella. E per le stesse 
ragioni, per cui è bella la teologia di Barth� . 
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Christian.” 34 How characteristic it sounds to us this declaration when it is recycled for attacking the 
objective of H. Küng as “no even Christian” , for other ample motives but always moving from the 
pivot of the safeguard balanced and nurtured by the proper articulation.35 But it remains, however, 
to observe if the key of the ‘perfect beauty’  is less segregating than the ‘Word’  in the barthian 
notion. The moment of the© beauty© in Balthasar will find its moment of greater comparison, really 
in the peak of the ‘aesthetical culture’ : the Apocalypse.36 In it is manifested and reported the radical 
vanity of the ‘aesthetical culture’ . 
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Transcendental anthropology moves not only between the rediscovery of God and the verification 
on the human emancipation, but also among this reflexive comparison and the more recent 
theological re-articulation toward the XXI century. The pluralistic way of theology rises also from 
this maturation.  

                                                 
34 H. U. von Balthasar, la teologia di K. Barth, Milano 1985, p. 86 
35 Interview of V. Messori to U. von Balthasar, in «to Happen», 1985 15 otts., p. 9 . See also the embarrassing posterior rectifications 
36 M. Cacciari, Chronos apocalypseos, in �Hermeneutica�  1983 n�  3, pp. 45-46 �L©apocalisse e il momento in cui il colmo dell©insecuritas si rovescia in 
perfetta securitas, è consumazione di ogni insecuritas. Ma, più essenzialmente, questo simbolo dice il momento della completa disperazione nei confronti della 
�cultura estetica� : cultura dell©Erkennen storicistico, cultura del sapere-dominio, comprehendere-begreifen, tecnico-scientifico. Non si dà apocalisse che al 
culmine di questa cultura, allorché essa è percepita nel completo dispiegarsi delle sue possibilità, della sua volontà di potenza. Volontà vana non perché 
fallimentare nelle sue intenzioni o naufragante, ma esattamente per il motivo opposto: che essa è volontè di render-vano, infondare, sradicare. La confusione 
ovunque regnante tra apocalisse e catastrofe spiega questa condizione con drammatica, immediata evidenza. L©apocalisse, in se disperazione per la scomparsa 
di ogni religio, scomparsa che vanifica l©ente, è assunta a figura della vanitas, a impresa, quasi, della Melanchoia. Il pensiero chronolatrico del nihilismo 
fagocita il suo opposto - nocciolo della negazione dialettica... Il �Ma�  apocalittico - che rompe il continuum di Chronos - può risuonare soltanto in questa 
disperazione. Non può inventare altre parole. Non può manifestarsi come stabile Festa, ex-statica rispetto alla vanitas della �cultura estetica� � . 


