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Foreword


Mark Coleridge1


I first met Tony Kelly when I was a Melbourne seminarian in the early 1970s. He was a bright young theologian who had not long completed his doctoral work in Rome and had been asked to teach us Christology. We had just moved into new premises in Clayton, and it was all a bit ramshackle. A largish group gathered in what became the student common room of Catholic Theological College, because the lecture theatres were unfinished. We also sat on cushions and whatever else we could find, because the tables and chairs hadn’t arrived. So it was theology with a difference, which I later learnt was a hallmark of Tony’s theologising.


The next time I bumped into him was in Chicago in 1989. I was spending a summer at Catholic Theological Union in South Chicago working on my doctoral thesis and I went into the city where I visited a bookshop. Browsing at a bookstand I looked across and there to my surprise was Tony Kelly. He looked up and, when he saw me, he seemed as surprised as I felt. We had a chat, bade farewell and went our separate ways.


Little did I think in those early days that we would become colleagues and friends as we did. We became colleagues when in the mid-1990s I was Master of Catholic Theological College and Tony the President of Yarra Theological Union. We spoke often of the need to forge a deeper collaboration between two of the three Catholic theological institutes in Melbourne. Back in the early 1970s there had been an attempt to establish a single institute, but those efforts foundered largely because some of the bigger Religious Congregations were reluctant to place themselves directly under episcopal authority. There were no hard feelings, but there was a desire for a greater freedom than they thought the bishops might concede. So we ended up with two institutes which took different paths, even if there was a fair bit of exchange between the two. The third Catholic institute in Melbourne was Jesuit Theological College, a power-house in its own right which had decided to throw its lot in with the ecumenical United Faculty of Theology based in and around Melbourne University. All three institutes were part of the then Melbourne College of Divinity.


Tony and I realised that there was no point in revisiting the possibility of a single theological institute, but we could see the advantage of deeper collaboration; and we worked hard to bring that about, with the aid of Austin Cooper OMI who had been very much part of the original negotiations. Through all of this, a friendship was forged between Tony and me; and that friendship has flourished to this day. Our efforts to shape a deeper collaboration between CTC and YTU weren’t as successful as we had hoped, but the friendship was a more important legacy, at least for me.


It has seen Tony living at Archbishop’s House with me in Canberra when I was bishop there and he was attached to Australian Catholic University in the national capital. It also saw me visit him on the Gold Coast when he was living at the Redemptorist house in Miami and commuting to ACU in Brisbane where he was teaching. The last time I visited him was at Nazareth House in Melbourne. It was the tail end of the COVID time, and I was doing the mandatory RAT in the foyer when my phone rang. It was Tony, calling as he did from time to time. I said, “You’ll never guess where I am”. “Aren’t you in Brisbane?” he replied. “No”, I said, “I’m downstairs at Nazareth House and I’m here to see you”. There was a stunned silence. So we spent quite some time chatting about all manner of things that had happened and people we knew.


Tony’s research and writing through the years have been ceaseless. He has produced a stream of books, seeming one of those who has to have a manuscript on the go all the time in order to structure his life, not just intellectually but even psychologically and spiritually. He has always been an intellectual and spiritual pilgrim, and his books have been reports on where he is on the journey. This little book is no different as Tony moves through the later phase of his now long life.


But his teaching has been no less important than his writing. In fact, in the theological field Tony has been one of the most influential and productive supervisors of quality doctoral work that Australia has known, combining theological acumen with human sensitivity, academic realism and much patience. This has been a unique contribution to the Church and society in this country and beyond.


Australia has been largely the arena of his life and work, but he is very much a man of the Church universal, a citizen of the world in that sense. There is nothing remotely provincial about Tony. He was at his ease on the International Theological Commission, unencumbered by political concerns or personal ambitions. He was a free and good-humoured spirit on the Commission, able to say what he thought with theological gravitas and lightness of touch. He was also one of those who wasn’t afraid of the hard work that the Commission’s brief required.


One reason why his theological voice has been so engaging and incisive is that it rises from a broad and deep human culture. Tony doesn’t do theology in a vacuum. He is a poet and a painter as well as a theologian, which gives him an eloquence not granted to all scholars, showing that how something is said and what is said are more closely connected that is often thought. Tony’s beautiful prose has always been a way of disclosing his beautiful thought and ultimately the beauty of God to which St Alphonsus Liguori was deeply attuned as we see in a text like “Dio bello, Signor del Paradiso”.


Through the years, Tony has always been at heart a priest and a Redemptorist priest at that. I have long thought that Religious are all, in some way, a portrait of their founder, the one through whom God has offered a particular charism to the world. The founder of the Redemptorists, St Alphonsus, “il più santo dei napoletani, il più napoletano dei santi”, was a prismatic character—a priest and bishop, a founder, a moral theologian, a popular preacher, a poet, a painter, a hymn-writer. He gave as a motto for his Redemptorists the words of Psalm 130, “Copiosa apud eum redemptio”, “In him is abundant redemption”. An abundance of redemption is found in the Lord, and an abundance of human and spiritual creativity was found in Alphonsus. The same has been true of Tony Kelly, son of St Alphonsus as he is; and these pages testify to that.


At times that line of the Psalm is translated as “In him is the fulness of redemption”; and there is a certain fulness in these reflections. They are brief late-life meditations in which we find not only a human and spiritual richness but also a theological maturity which has arrived at a simplicity focusing on what really matters. Holy Week, the Paschal Mystery, is where all Christian theology begins and ends. In that sense Christian theology is always essentially kerygmatic, as are these meditations. They are the work of a simplicity achieved.


What holds Tony’s many gifts and achievements together and makes them possible is a rare depth of humanity. Perhaps the first thing those who know Tony well would say of him is that he’s a human being—one in whom we see the humanising and civilising power of the Gospel. The Gospel, like these meditations, focuses supremely on the death and resurrection of Jesus; and in the end it’s not just Tony Kelly or Alphonsus Liguori that we see and hear in these pages but the crucified and risen Christ. That makes these meditations not just a work of theology but a form of witness, which calls to mind the words of Pope St Paul VI that “people today listen more to witnesses than to teachers, and if they listen to teachers it is because they are witnesses” (Evangelii Nuntiandi, 41). Here we find the mature reflections of one who has always been both teacher and witness.


 


1. Mark Coleridge is Catholic Archbishop of Brisbane and was prior to that the Catholic Archbishop of Canberra-Goulbourn living in Canberra. Tony resided in the Archbishops house while working with Australian Catholic University in Canberra.




Introduction:
Mystery of Love, Life and Light


Anne Hunt1


Introduction


Anthony J Kelly’s theological endeavours, which extend over almost fifty years, have resulted in a commendable corpus of publications. Together they demonstrate the broad canvas of his theological interests and his own seemingly ever ‘expanding theology’. They also demonstrate the wide range of genre in which he writes—from the highly theoretical and academic, addressing the subtle refinements and sophisticated argumentation of theological scholarship, through more contemplative and meditative reflections, to more practically oriented theological applications for practitioners in fields such as leadership and religious education—and the similarly wide reach of his audiences, ranging from the heights of academe through the theological novice to the interested lay reader.


One of the areas of sustained interest in his theological endeavours is the mystery of the Trinity. In this paper, we will examine Kelly’s explorations into the mystery of the triune God and the cognitive, constitutive, communicative and effective meaning they offer. They too demonstrate the wide range of genre of his writings and the wide reach of readership he addresses. In analyzing his contributions in this area and situating them methodologically, we aim to highlight the service Kelly has rendered to theological scholarship and to the mediation of the meaning of Christian faith in the contemporary context.


Trinity of Love


The Trinity of Love: A Theology of the Christian God2 was the first of Kelly’s monographs to focus on the mystery of the Trinity. Explaining the title, Trinity of Love, he writes: ‘That, it seems to me, is the fundamental meaning of the Trinity. There was never a time when God is not Love.’3 The theme was to prove a perennially fruitful source of inspiration for Kelly’s theological explorations.


Kelly’s explicit goal in Trinity of Love was to expound the mystery of the Trinity in a way which is more apt to appeal and more effective in mediating meaning to contemporary consciousness than the classical explication of this central mystery of Christian faith. Pressing scripturally-given psychological data into service and, in particular, the Johannine confession that God is Love, Kelly proceeds to effect a transposition from the medieval metaphysically-fashioned doctrinal system of Thomas Aquinas into a more phenomenologically-based psychologically-fashioned account of the Christian experience of God revealed in Jesus Christ.4 For, as Kelly explains: ‘These three vivid impressions, of “Father”, “Son”, and “Spirit” respectively, shape any approach to the New Testament data concerning the early church’s experience of God. To omit any of these three impressions would do violence to what is documented: God is ‘with us’ in the Son, “within us” in the Spirit, all-embracingly “around” us as the Father.’5


Kelly finds the key to the transposition he seeks to achieve in a correlation between the foundational Christian experience of God as Love—as Being-in-Love—and human being-in-love, in other words, a correlation between the divine self-communication as self-giving Love and the dynamics of our human self-transcendence in self-giving love. As he explains:




This original mystery of divine Love, communicated in time, is illumined by analogy with what we can find in ourselves. We are our best selves when we are ‘in love,’ when we are most self-transcending to what is truly good and loveable. So too is God; but God does not arrive at this love or simply have it: God is this Love, in utter self-transcendence in the self-expressive Word, and as unrestricted self-giving in the gift of the Spirit.6





Bernard Lonergan’s analysis of the conscious intentionality of the self-transcending subject wherein the peak state of consciousness is self-transcending being-in-love provides the methodological schema for the transposition.7 In this way, Thomas Aquinas’ magisterial doctrinal schema, in which the divine reality is articulated in metaphysically refined terms of sheer unlimited divine Be-ing, as pure act (Ipsum Esse subsistens, Actus Purus), in Kelly’s schema is articulated in terms of sheer Being-in-Love (Ipsum Amare subsistens, Actus Purus of Loving). Teasing out the dynamics of divine Being-in-Love, the divine mystery is constituted as Father, Son and Spirit: originatively Love as Father, expressively Love as Son, and communicatively Love as Spirit, three subjects in the one conscious infinite act of Being-in-Love.8


Kelly demonstrates that the psychological analogy, originally articulated in richly experiential terms by Augustine of Hippo (354–430 AD) and then by Thomas Aquinas (c1225–1274 AD) in metaphysically elegant but austere terms that were to serve for centuries as the classic explication of the mystery of the Trinity, when transposed in terms of the intentionality of pure Being-in-Love, in fact proves remarkably fruitful. It firstly yields a plausible explication of the immanent trinitarian processions and of the unique meaning in the self-constitution of the divine mystery as Being-in-Love of each divine person. Divine Being-in-Love expresses itself in a judgement grounded in the divine evidence of the infinite value of the divine Love (the Son), and proceeds from that into all the activity of loving (the Spirit): the Lover, the truth of Love, and the gift of Love. These ‘processions’ ground the relationships within the three-fold subjectivity of the divine Being-in-Love: the Father as originating love, the Son as judgement of value expressing that love, and the Spirit as originated loving.


Transposed in this way, the psychological analogy also affords fresh insights into the relevance of the mystery for our human lives, which Kelly elucidates. The divine indwelling which believers enjoy is an entry into the divine consciousness of Being-in-Love. This divine Being-in-Love is communicated to global and not merely individual experience, prompting a global consciousness, a global being-in-love. A globally-oriented Christian faith thus emerges stimulating a fresh sense of belonging to and engaging in human history. Here Kelly, seeking to dispel oft-stated criticisms that the psychological analogy is self-centred, individualistic, intellectualist, and hopelessly remote from our experience, demonstrates to the contrary its fruitfulness in social, cultural, interfaith and global contexts.9 Indeed, as Kelly explains and seeks to demonstrate, “in the deepest meaning of the word, the Trinity is the agenda of Christian life.”10


Another perspective that was to prove programmatic for Kelly’s ongoing endeavours also emerged clearly in Trinity of Love with his emphasis on the significance of the cross and resurrection for trinitarian meaning and theology. For Kelly, the cross and resurrection reveals the Trinity as Love that keeps on being Love, even in the face of rejection and destruction, even in the face of the power of evil, and that there in those paschal events, precisely as Love that keeps on being Love, it overcomes the power of death and evil and is manifest as victorious in the resurrection. Kelly would have us see that the cross reveals that this divine Being-in-Love refuses to be anything other than itself. It was an insight to which Kelly would often return in later writings: the love, pre-eminently revealed in the cross and resurrection, that refuses to be anything but love, that keeps on being love, no matter its reception or rejection.


At a time when the psychological analogy was distinctly out of favour in trinitarian theology and the fashion changing in favour of social models or salvation-historical approaches, Kelly’s theological achievement in Trinity of Love was a critical retrieval of the classical tradition of trinitarian theology and, its linchpin, the psychological analogy, by transposing the essential elements of classical trinitarian theology into the phenomenality of being-in-love.


Trinity of Love demonstrates the strengths that Kelly would bring to his ongoing theological endeavours. First, Kelly brings a firm grounding in the tradition of trinitarian theology and an incisive comprehension of its riches and its potential. His many references to the tradition are subtle, nuanced, and sophisticated. He is appreciative of Augustine’s richly experiential explication of the mystery of the Trinity in terms of the psychological analogy. In Thomas Aquinas’ synthesis he recognises ‘an elegant and metaphysically austere exercise in classical analogical thinking’ that is ‘productive of a striking systematic coherence’.11 This deep grounding in the theological tradition and Kelly’s insights into its strengths and limitations is further demonstrated in the articles addressed to the academy, particularly ‘To Know the Mystery: The Theologian in the Presence of the Revealed God’12; ‘The Presence and Absence of God’13; ‘God: How Near a Relation?’14; ‘Trinity and Process: The Relevance of the Basic Christian Confession of God’15; ‘Knowing the Unknown God’16; ‘The Gifts of the Spirit: Aquinas and the Modern Context’17; ‘Is Lonergan’s Method Adequate to Christian Mystery?’18; ‘The “Horrible Wrappers” of Aquinas’ God’19; “‘God is Love”: a Theological Moral Reading of 1 John’20; ‘The Trinity and Moral Theology’21; ‘A Multidimensional Disclosure: Aspects of Aquinas’s Theological Intentionality’;22 ‘Augustine’s Trinitarian Interiority: The Truth in the Heart’23; and ‘Mary and the Creed: Icon of Trinitarian Love’.24 Second, Kelly brings a profound respect for biblical scholarship and a deep appreciation of it as a rich and vital resource for theological exploration. In Trinity of Love and in his later theological endeavours, most evidently of all in Experiencing God in the Gospel of John,25 is exemplified what Vatican II in its Constitution On Divine Revelation, Dei Verbum, called for when it described the study of ‘the sacred page’ as ‘the very soul of sacred theology’ (Dei Verbum, §24). Third, Kelly brings to his endeavours his own careful and patient scholarship; and fourthly, an evident care and attention to clarity and grace in expression and explanation.


Faith in a World of Connections


In An Expanding Theology: Faith in a World of Connections,26 Kelly undertakes a distinctly different exploration, focussing much more explicitly on relating Christian faith to ‘a contemporary worldview’. The Trinity figures as one of the seven circles of connection for, as Kelly comments, ‘Any effort to relate Christian faith to a contemporary worldview would be very limited if it left out the central doctrine of the Trinity’.27 Methodologically, instead of the strategy of analogy by way of the psychological analogy, it is the strategy of interconnection that Kelly here engages.28


His aim in An Expanding Theology is to project a sense of the trinitarian dimension of human experience, envisioned in its radically cosmic dimensions. Having observed that ‘contemporary paradigms of science and the theological paradigm of God seem to be converging’,29 Kelly offers trinitarian perspectives that are relevant and conducive to current ecological and cosmological discourse. He then re-casts the classical categories of trinitarian theology in contemporary cosmologically-attuned terms which resonate with modern ecological and cosmological concerns and scientific understandings, and which underscore the intrinsically relational character of reality. For example, in reference to the visible and invisible missions, Kelly writes:




The ‘invisible missions’ are ‘invisible’ precisely because they energize the indefinable totality of the universe. . . . On the other hand, the ‘visibility’ of the missions suggests a sense of the universe in terms of God’s embodiment. The mystery of Love incarnates the Word in the whole cosmic body of creation as the form and structure of creation. It en-worlds itself as Spirit in all the self-transcending dynamics that characterize our cosmic becoming. And, in the presence of ‘the Father,’ intimated as the sources of both Word and Spirit, it offers itself as the absolute future of the whole of temporal existence. In this way, the trinitarian God is ‘enworlded’ as the relational ground of a cosmos of growing connections and relationships.30





By means of the strategy of interconnection, Kelly points to ‘a new set of trinitarian connections drawn from the book of creation as read through modern eyes’.31 The trinitarian communion, for example, is expressed in terms of ‘the limitless field in which interpersonal, ecological and cosmic communion can be realized.32 Again, Kelly homes in on the practical and ethical ramifications, in Lonergan’s terms, the constitutive, communicate and effective functions of trinitarian meaning. He concludes: ‘To experience God in such a way is to find oneself as a “connected self”, a self-to-be-realized in relation to the other. This ‘other’ today admits of a global, ecological and cosmic extension. . . . It implies an agenda for the transformation of ourselves, our communities, our global coexistence.’33


A Trinitarian Moral Theology


In a highly academic forty-page essay, ‘A Trinitarian Moral Theology’,34 Kelly turns his attention to contributing to a distinctly trinitarian understanding of the Christian moral life. It was a novel turn, for a consideration of the Trinity has not usually figured in this area. In a counter to the Kantian critique that nothing of practical relevance can be acquired from the doctrine of the Trinity, Kelly insists: ‘If Christians are baptised in the name of the Father, the Son and the Holy Spirit, that way of naming the mystery in which we live and move and have our moral being cannot be an irrelevant consideration.’35 Undertaking three case studies, he engages critically with the thought of Thomas Aquinas and with that of contemporary scholars Thomas O’Meara, Gregory Jones, Stephen H Webb, and Leonardo Boff. With an academic audience in view, Kelly demonstrates, in scholarly detail and argument, the explicative value of the psychological analogy in trinitarian theology, in a theology of grace and, concomitantly, for the Christian moral life.


He returns to mine the explicative potential of the psychological analogy, in which the human activities of intelligence and judgement in the service of truth and self-transcending love provide not only the analogy for understanding the Trinity but for a systematic intelligibility of the dynamics of grace. Kelly presses further and maintains that, practically speaking, through the gift of grace, the activities of intelligence and judgement also serve as modes of participation in God’s knowing and loving and of our being conformed to the image of the triune God. As Kelly explains: ‘This participation results in a dynamic conformation to the divine persons, an imago Trinitatis in this sense, so that we are enabled to act as God acts, to do what God is doing, to understand in the light of the Word and to determine ourselves according to the transcendent value and impetus of love.’36 Christian moral action thus emerges as a real participation in the moral consciousness of the Trinity itself.


Kelly demonstrates that the systematic intelligibility which the psychological analogy affords, when applied to the moral life, underscores the role of both understanding and love in moral decision-making, in other words, its proper intelligence and its proper affectivity. Kelly argues:




If . . . theology gives due weight to the divine processions occurring through the modes of intelligence and of love, then moral theology begins to serve a moral wisdom, a judgment living from a loving connaturality with the divine will. From this conformity to the Trinity in grace flow the practical judgments of prudence within the concreteness of history, of justice in the structuring of society, of fortitude in counter-cultural witness, and of temperance intent on an ecology and economy appropriate to the world as it is known and loved.37





Kelly insists that the psychological analogy in this way patently disallows a de-intellectualising of the moral life which so often stymies contemporary debates on questions of value and morality. Both dimensions of our self-transcending intentionality, intelligence and affectivity, are recognized as necessary constituent elements in the moral decision-making and the very practical demands of a Christian moral life. Here, in bringing trinitarian considerations—and indeed the psychological analogy—to moral theology, Kelly is at his most creative and thought-provoking.


Re-learning the Nicene Creed


In another monograph, seven years after Trinity of Love, Kelly writes in a very different tone and with a different audience in view. The mood is meditative, the reach wide-ranging. This time his audience is not the scholar or even the theological student but the interested believer who has little if any theological background or vocabulary. The task is thus not one of theological speculation or refined argumentation, but is more kerygmatic and pastoral. Here he wears his scholarship especially lightly. The vocabulary and conceptuality are modified accordingly. Systematically, but gently, Kelly expatiates on the meaning of the articles of faith, craftily interweaving references from the biblical witness, classic statements of faith, conciliar pronouncements, and theologoumena to elucidate their significance and relevance, introducing the reader to the deep and profound reaches of the theological tradition.


Kelly explains his approach in terms of aiming at felt meaning, a felt whole:




By focusing on the basic meaning of the creed we will have a chance to learn it again ‘by heart,’ so to speak. The challenge is to present it as a felt whole, like the way a favourite poem or song is learned, and becomes a permanent and deep possession. . . . I have deliberately chosen a more openly reflective style of expression, perhaps closer to prayer than the technical expressions of theology. By getting a feel for the creed as a whole and in its various parts, we can come to a keener appreciation of how it is a formula—a ‘little form,’ literally—of the limitless reality of the love that has found us and called us together.38





Again, as in Trinity of Love, the image of God as Love is the unifying theme, with the creed itself functioning rather like a hologram with each article manifesting an aspect of the divine love, as Kelly explains:




Though there is an ordered sequence of ‘articles’ of faith, the creed is more like a hologram. Each article is related to the rest, and is explicable only in relation to the others. . . . To that degree, each article could be a starting point from which to elaborate the whole meaning of faith. . . . But the creed is a totality of a special kind. Its unifying factor, its fundamental field of meaning, can be nothing but the Christian confession, ‘God is love’ (1 Jn 4:8), enacted in the self-giving of Christ, and enfolding all creation to itself.39





Kelly identifies seven key terms which serve to elucidate the field of meaning encompassed by the creed: Father, Son, Cross, Resurrection, Spirit, Church, and ‘the life of the world to come,’ each of them expressing an aspect of the reality of God as triune self-giving love. In terms of the three persons of the Trinity, Kelly reflects on the Father as love in a primordial and ultimate way, all-inclusive and all-embracing; the Son as the unique and climactic self-utterance and self-expression of God in the world; and the Spirit as love that is communicative, now breathed into history as a new form of life.


In terms of Lonergan’s methodological framework, Kelly in this monograph is not concerned to the degree that he was in Trinity of Love with the cognitive function or dimension of meaning, with its associated concerns for technical precision, conceptual clarity and systematic cohesion in the articulation of the articles of faith in an objective manner, but rather with the constitutive, communicative and effective functions of meaning.40 Faith, he explains, ‘is not isolated from the intellectual or moral concerns of life. It is to be lived not as stupidity, but as an integrating wisdom’.41 He insists that our beliefs should ultimately be ‘world-transforming words’. ‘Most of all, the words of faith have to be backed by the works of love and justice. If they are not world-transforming words, our faith is edged out of the world-in-the-making into increasing impotence.’42 Similarly, he would have us understand that our faith has political ramifications: ‘Faith is ill-advised to think it can be itself without making a political difference. . . . The creed’s ‘under Pontius Pilate’ invites believers today to be ready for the inevitable political reaction to a realistic following of the Crucified.’43


While treading gently, he does not shy away from alluding to the experiences and issues that are so often a cause of angst and rejection of the faith. When reflecting on the meaning of the Father Almighty, for example, he writes consolingly:




In the eternity of love, no one is left behind, no one generation is closer to God than another. Those who have died out of the world, those who have given their lives for the sake of others, are not mere raw material for progress. They have died into the depths of the love’s mystery at work, and are contained in its presence. God forgets no one, least of all those buried in a mass grave. . . . For the ‘Father, the almighty’ is affirmed only through adoration, and in surrender to the infinite self-giving love that leaves nothing and no one outside its purpose.44





Kelly’s own refined aesthetic consciousness and particularly his poetic gifts are especially evident in The Creed by Heart. On the Father as Creator of all that is, for example, Kelly writes:




Belief in creation attunes faith to recognise the universe as a great symphonic event. Nothing in all its manifold dimensions of order and spontaneity, of nature and history is outside the scope of God’s creative activity. God’s making includes the past, present, future; and all the dynamics of cosmic emergence, biological evolution, spiritual freedom, intellectual achievement, artistic expression, and ethical action. God creates not merely ‘things,’ but all the variety and levels of conscious existence, in which the great symphony of creation springs into awareness.45





Particularly evident in The Creed by Heart is Kelly’s gift as a teacher of the mysteries. He is not content to leave his readers in the misty poetic reveries of what, in Lonergan’s terms, is the vista enjoyed by the aesthetically differentiated consciousness or in the uncomplicated realm of the common sense of faith. He softly but persistently presses for the move from the realm of common sense to that of theory and indeed to that of interiority, albeit pressing lightly and gently couching his explanations. Again in Lonergan’s terms, he presses for his readers’ ever deeper intellectual, moral and religious conversion through reflection on the meaning of the faith professed in the creed. So, for example, he explains the genesis of the creed as the outcome of reflection on the foundational experience:




From beginning to end, the creed is an interpretation and condensation of the biblical witness. That original experience of the Risen One provoked a search for the right words and the right way to tell what had happened and what it meant. It inspired a long religious and theological development which, eventually, would be crystallised in the words of the creed. The sober, decisive wording of faith all too easily hides the ecstatic wonder at the heart of it. Jesus is this One Lord because all was revealed when the Crucified One was raised from the dead. Faith had met the Lord.46





Kelly is also concerned to have his readers appreciate the techniques and strategies of theological discourse, and the nature—and the limitations—of our speech about God. For example, describing the use of analogy, he explains: ‘Our speech about God is always analogical language as it shuffles between what is known in our experience and what is unknown in the divine reality itself.’47 But, he then adds: ‘Provisional clarity eventually leads to darkness. In comparison with the defined and limited realities of our world, God is ‘no-thing’. God is not contained within any category or concept or model.’48


With similar care for the crafting of his account of the complex notion of the Son as ‘begotten of the Father’, he explains the notion of ‘begotten’ as an apt metaphor to describe the Son’s procession from the Father:




How can we speak of this divine process of self-communication? Here, as elsewhere in speaking of God, we have to use human analogies. Implied in the human metaphors of fatherhood and sonship is the metaphor of generation or begetting. Following the ancient scholastic analysis, we say that one living being begets another when the offspring immediately originates from the other in an identical nature. Hence a rock does not beget moss, since the moss is living and the rock is not. Nor do we say that the animal body begets hair or fur: since there is no identical nature implied. Nor do we say that a grandparent begets a grandchild since there is no immediate relationship as with parent and child, but literally a generation removed. But when a living son immediately comes forth from a living parent in the same nature we can say the father begets and the child is begotten. Hence the metaphor of generation, as opposed to that of mere making or producing, is favoured. In the procession of the Son, we have one living reality immediately originating from another in the likeness of nature. Hence, a divine begetting.49





At this point, Kelly then introduces the reader to the apologist, Justin Martyr, and the analogy of the spoken word, another privileged analogy in the theological tradition:




Understanding the generative reality of God . . . demands a deft use of analogy, since God is not a species of biological life, and is outside male or female genderisation. Early in Christian thought (in the writings of Justin Martyr, for instance) such analogical thinking began to be explored. The generation of the Son was clarified in terms of the divine speaking of the Word, as an inner word, a spiritual conception. God conceives of all that God is and can be in the Word. When this word is understood as God’s perfect self-utterance, theology can throw some light on how the Son is ‘generated,’ ‘conceived,’ or ‘begotten’ by God.50





Similarly, regarding the notion of consubstantiality—of the Son as one being with the Father—a term recently re-introduced, with a measure of vexation, into the English translation of the Nicene Creed for use in the celebration of the Mass in English, Kelly nimbly explains:




Hence, Christ is, in person, not just a symbol of God, nor a man adopted in some way into a special religious relationship, but the very self-communication of the divine. God gives into the world, in a loving self-emptying, what is most intimate to the God-self, the beloved Son, as God from God and light from light. The implication is clear: God is self-giving in a way that limitlessly exceeds all human forms of self-giving. In Christ, God has not just done something for us, but is given and present as the divine Someone, the Son, the Word.51





Kelly subtly rebuts those critics of Nicaea who would insist that Nicaea’s use of the term, homoousios, epitomises the hellenisation of Christian faith, arguing instead: ‘At the point where the creed sounds most philosophical, it is in fact breaking free from any purely philosophical notion of God. The Christian notion of God is not of an infinite, solitary, self-sufficient excellence; but the reality of a divine being-in-love, realised in self-giving and relationship.’52


Again, with the skill of both the scholar and the teacher, Kelly explains the psychological analogy:




The basic human psychology of being conscious of ourselves by knowing and loving has often been explored as a way of throwing some light on how and why God is trinitarian life. It suggests that the Father is God knowing himself in the Word, and loving this self-expression in the Spirit. Thus, God is self-known in the Word (including all that God is and can be and will be ‘for us . . . and our salvation’) and self-possessed in the Spirit in the sheer joy of communication. Thus, the Word/Son is the unbounded expression of the divine identity and meaning, and the Spirit is the ecstasy of joy and love which follow. In such a scheme, the Spirit comes from the Father through the Son, who, in receiving all that God is, breathes the Spirit with the Father (filioque).53





A brief account of the Filioque controversy follows, together with suggestions for resolution of this most distressing point of Christian disunity. ‘Ecumenical discussions go on’, Kelly notes, and then, in a more meditative tone, he suggests: ‘Ultimately, the only resolution is to refocus all our theological efforts on the reality of God as love; and, more deeply, in that reality of divine love—through prayer, reconciliation, and forgiveness, and an adoring trust in the Holy Spirit.’54


In Creed by Heart, Kelly thus demonstrates not only his erudition and deep knowledge of the theological tradition, but his capacity to express creatively and imaginatively the mysteries of faith and mediate meaning to the interested lay reader. The result is a beautifully crafted and evocative explication of the core mysteries of Christian faith.


The Resurrection Effect


Kelly takes a new methodological tack and a distinctly phenomenological turn in The Resurrection Effect: Transforming Christian Life and Thought.55 It is, after all, the phenomenality of the resurrection event—what Kelly refers to as ‘the resurrection effect’—that is necessarily prior to and indeed initiates a theology of the Trinity and its theoretical and practical considerations. In retrospect, the focus on the event of the resurrection was clearly adumbrated in Trinity of Love.


Here again Lonergan’s methodological scheme proves most fruitful for both author and reader. In terms of Lonergan’s transcendental precepts—Be attentive, be intelligent, be reasonable, be responsible—Kelly is here focussed on being attentive to what is given in its own right and in its own light. He explains:




In this respect, I have endeavoured to stress the necessity of the first, ‘Be attentive’, so that attentiveness is focused on what most demands attention—an event that is not the product of our knowledge and choice, but one that dismantles and abolishes the horizon of what our previous knowing and choosing presupposed. The resurrection introduces a new horizon in which the transformative act of God’s love affects every dimension of our consciousness, to transvalue our values and engender new dimensions of meaning in our understanding of God, our selves, and our world.56
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