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  INTRODUCTION




  "I tell you, if these keep silence, the stones will cry out" (Lk.19:40).1 This rather challenging statement of Jesus seems to suggest that the seemingly inanimate and deaf stones are in a way endowed with the power of speech. "Having said this, he spat on the ground, made a paste with the spittle, put this over the eyes of the blind man, and said to him, `go and wash in the pool of Siloam (the name means `one who has been sent'). So he went off and washed and came back able to see" (Jn.9:6-7). The therapeutic effect of the soil as manifested by this miracle may inspire some to develop a whole theology of naturopathy from it. "Yahweh then gave the donkey the power to talk, and she said to Balaam, `what harm have I done you, for you to strike me three times like this?'' (Num.22:28). The allusion here too, is to the power to talk which is uncharacteristic of the animals.




  Our purpose in taking recourse to these biblical passages is not to give a textual exegesis of them. They seem to invite us to an allusive glimpse into the strange and unknown capacities of the physical realities, the trans-material potentialities of matter and the unexplored dimensions of existence. There is many a knowledge that is unattained and events that we think to be impossible because they do not fit into the normal pattern of operation of our intellect and experience. In the dominant rationalistic mode of the pursuit after truth, the answers that we obtain are often in conformity with the questions raised. This approach will be satisfied, for instance, at the discovery of the laws of nature which govern the flight of a bird. Despite its awe-inspiring potentialities at the penetration of the problems, this approach is defective because of its lack of penetration into the fundamental presuppositions of the very question. Where often the answers are considered to be the termination points of the questions, it fails to reach out to the mystery behind the problems. Real disclosure of truth may overturn the logic of our questions. To cross the boundaries set by rationality and to enter the domain of the more mysterious and the more awesome, one may have to encounter the truth obtained through answers to the questions which are unraised. Shouting stones and speaking donkey are answers to the questions which are unraised. In such an encounter one realises that there is more in the background of epistemology whereby epistemology is brought closer to the rich domains of ontology. Such instances of the different but unique interaction between epistemology and ontology may discover a new depth and incomprehensible dimension to every familiar object, resulting in a new mystification of the entire physical reality.




  That there is an opaque depth to every ordinary phenomenon has been a predominant insight in several religious and philosophical traditions. While the poetic perception of this depth may lead to the romanticisation of nature, the mystical experience of it may result in the divinisation of the world. The awareness of the mysterious depths of the physical reality has been pushed forward to its speculative conclusion in the discovery of an ultimate reality, often termed as God. The mindset which penetrates into the unseen behind the seen has articulated its experience in divergent theosophies which are cosmocentric in nature. The parallel approach guided by the metaphysical principle, "as the operation is, so the agent,” has also generated its own divine categories with its methodically characteristic preference for analysis over synthesis. While monism and pantheism have been the fate of the former, dualism and transcendentalism were the inevitable corollary of the latter. The absolutist claims of these doctrines not only render these theories often rivals for supremacy, but betray the very content of them to be parochial. The uncritical ontologisation of the experience of the depth in the form of pantheism and monism paves the way to the anarchic identification of God and world, and the naive dualism and transcendentalism may be causative of fragmentation and alienation between God and world.




  Notwithstanding the substantial speculative achievements of this cosmocentric or at least cosmically conditioned theosophies, the conceptual limitations exhibited by them pause before us serious questions concerning their developmental strategy and speculative methodology. Despite the mystical perception of a depth in each physical reality, the subsequent process of ontologisation has been marked by a considerable amount of ignorance of the very content of the physical reality. A basic presupposition that can be traced back to the very beginning of speculative philosophy and predominantly explicitated by the Platonists is that matter is passive, dead, inert, void and formless. The concepts of space, time, etc. were considered insignificant in the scholastic thought as they were only the accidental properties of a being. Even in the East, despite its overrated promulgation of the panchabhuta doctrine, one cannot claim to have made a proper apprehension of the underpinnings of the physical reality. An inadequate understanding of the structure and constitution of the physical reality and an underestimation of its implications in the speculative process have produced a lot of conceptual loopholes and imaginative jumps in several metaphysical doctrines. This basic epistemological vagueness at the starting point of our pursuit after truth has in a way resulted in a conceptual crisis as regards the ultimate questions, and brought us to the verge of the present cultural inferno.




  Barring these philosophical appropriations of truth, does the religious knowledge, especially of Christianity with its supernatural foundations on revelation, offer us a complete and integral account of truth? In fact, a glimpse into the very landscape where revelation and revealed knowledge find its shape and expression compel us to answer in the negative. Often, the conceptual panorama of the speculative knowledge serves as the epistemological background in which the hermeneutic of religious knowledge takes place. Besides, the frequent tension between the natural and the revealed knowledge explicit throughout history offers the critics further scope to question the infallibility of the many claims of revelation. Hence the concept-laden categories of revelation cannot be expected to offer us an easy outlet from this epistemological imbroglio.




  Despite the absolutist or sometimes the contrary reductionistic strategy of speculative knowledge and the supernatural nature of revelation, a basic methodological presupposition in both of these approaches has been the dialectical relationship between God and the world in unraveling the mystery of each other. The mystery of the `invisible' God can be explained by unfolding the physical mystery of the visible universe and vice versa. Avoiding the pitfalls of the above mentioned uncritical ontologisations, building upon this fundamental presupposition by discovering a new integral epistemology may throw us into the so far undreamt wonderlands of knowledge by imparting us answers to questions which are unraised.




  In human history, truth can appear in unexpected manners, on untrodden paths, through unknocked doors. Authentic turning points and revolutionary transformations in human cultural history were in a way unplanned and uninvited. At the root of such strange methodology of historical evolution is the parallel experience of a pedagogical truth in the intellectual history of the humans. In congruity with this natural principle, today at the dawn of the new age stands the extraordinary experience of a pedagogical truth encountered at the bosom of the natural sciences. To the philosophical ascent from the physical to the metaphysical, there corresponded a scientific descent from the macroscopic to the microscopic. Reaching the bottom of the microscopic world, today scientists encounter with a bottomless abyss. The English poet-physicist John Updike has well expressed the paradoxical experience of the physicists. "The most miraculous thing is happening. The physicists are getting down to the nitty-gritty, they've really just about pared things down to the ultimate details, and the last thing they ever expected to happen is happening. God is showing through."2 Kit Pedlar reassures:




  As a biologist I had imagined the physicists to be cool, clear, unemotional men and women who looked down on nature from a clinical, detached view point - people who reduced a sunset to wavelengths and frequencies, and observers who shredded the complex of universe into rigid and formal elements. My error was enormous. I began to study the works of people with legendary names: Einstein, Bohr, Schrodinger and Dirac. I found that here were not clinical and detached men, but poetic and religious ones who imagined such unfamiliar immensities as to make what I have referred to as the `paranormal' almost pedestrian by comparison.3




  The twentieth century scientific insights into the origin, nature and end of the universe as implied by the revolutionary scientific theories of the Big Bang, Quantum cosmology, Chaos Theory, etc., impart us with a new worldview. The implications of the major tenets of this world are so extensive and far reaching that there could be hardly any authentic discipline that can withstand the test of the times without bearing an imprint of the scientific account of the truth. Much more vital are its challenges to the speculative disciplines like philosophy and theology. Removing the basic ignorance that has been characteristic of the speculative process and reformulating some of the basic assumptions of the speculative process, the emerging scientific worldview enables the reconceptualization of several philosophical and theological doctrines. In such a revisioning of the reality, mutually enriched by science, philosophy and theology, the speaking donkey and shouting stones would seem to be less supernatural and less miraculous, if not quite natural.




  Kai Nielson, a self-proclaimed chronic atheist, professed, “For somebody living in the twentieth century with a good philosophical and good scientific education, who thinks carefully about the matter, for such a person it is irrational to believe in God.”4 Philosophically and scientifically, how far tenable are such arguments? This book is an attempt to spell out some of the theological implications of the sweeping changes on the scientific scenario. The contemporary experience of the natural sciences envisages a very substantive and constructive interaction between science and theology, which forces the revisioning of several perennial theological themata, in physical, biological and cosmological categories. How to interpret the profound insights of the Christian revelation in a worldview that is almost imperialistically dominated by science? In a scientific culture, how do we still meaningfully talk of the biblical conception of God creating the world? What are the natural, cosmic and secular implications of the summit points of Christian revelation like the Holy Trinity, the Incarnation, Eschatology, etc.? Does the evolutionary perspective add any new nuance to the theological vision of the human nature as imago Dei? These are some of the questions that form the subject matter of this book.




  Before entering into such a discussion we need to be clarifying the methodological and linguistic assumptions behind this enterprise, which we do in the first chapter of the book. The basic rationale behind the intersection of science and theology is their common concern with a fundamental quest for understanding. The fundamental epistemological assumption linking science and theology in this quest for understanding is "the human rationality and its fundamental unity."5 Theology, whose concern with the fundamental questions, despite its limitation as a systematic reflection upon the revealed set of truths, makes it an active partaker in a holist web of rational inquiry. The basic theological claim of the divine unity of creation necessarily entails a coherent and unified conception of reality. The epistemological, methodological and linguistic commonalities between science and theology in terms of theories, paradigms, faith, etc. promote this integrated and unified vision. The inherent metaphysical elements, boundary questions, sense of mystery, etc. in scientific theories are gateways between theology and science for a totalistic view of reality. "(T)he metaphorical bedrock invisible beneath the deep water spanned by the bridge (between theology and science) is more than what theology and science have in common, it is what human beings are, and what the world is." 6




  A prime scientific enhancement of theology today is related to epistemology and methodology. Epistemological and methodological enhancement is an area where current theology owes a great deal to the natural sciences. Theology has of late come to speak of the ongoing nature of revelation, the primary source of theology. Scientific research is a contemporary field of the ongoing divine revelation. The many epistemological obstacles of divine self-disclosure posed by the post-enlightenment and the diverse and irreconcilable contents of revelation exhibited by the pluri-religious acquaintances can be effectively addressed if the language and symbols of revelation are reconceived, incorporating the new images, metaphors and perspectives provided by science. A meaningful articulation of the theological truth in a scientific age necessitates it. "We need to apply our reason to our sources - the Bible, the tradition... The contemporary person needs to hear the word that is eternally uttered by the creator to his creation in a language that he or she can understand and respond to."7 Besides imparting new exegetical tools, scientific research enhances theology with new conceptual milieus and horizons of meaning to scriptural texts.




  "Clarifying the role of Biblical texts in the light of modern and post-modern scientific worldviews"8 would not only liberate theology from Biblical literalism and its consequent superstitions, but give it a new self-understanding as a dynamic and ongoing hermeneutical enterprise. A unified theological methodology can dispel the traditional epistemological dichotomy between reason and faith. Heisenberg reassures: "I doubt whether human societies can live with so sharp a distinction between knowledge and faith."9 Beyond the frontiers of epistemology, the contemporary experience of the natural sciences envisages a very substantive and constructive interaction between science and theology which forces the reconceptualization of several perennial problematic issues of theology, in physical, biological and cosmological categories.




  The contemporary cosmological data connote a picture of the divine far advanced from the "God of the gaps" or a deistic or pantheistic God. The Big Bang theory which portrays the emergence of the world from a primeval explosion and Stephen Hawking's no boundary theory which envisages a world with no place for a creator, pregnant as they are with theological overtones, postulate a new why and how of creation. Thus doing theology in the contemporary cosmological context entails new conceptual frameworks and new divine postulates and attributes. The theological trends of Neo-Thomism, Process Theology, Eco-Theology, etc., are consequent attempts to explore the so-far undreamt polyvalence of divine action. Science has recently conceived of the anthropic principle, which says the universe is characterized by a set of particular set of laws and fundamental constants that have the inherent property of allowing the development of life and living matter and so of ourselves. The observation of the continuous and inherently creative natural process where matter self-organizes through the interplay of chance and law has its theological message for a renewed understanding of divine immanence. The interconnectedness and dependence of the physical reality suggested by the Quantum Field Theories redefine the ongoing activity of a God who is immanent in the laws and constants of nature. The Chaos Theory, the Fine Tuning of the universe, Force Theories, etc., echo clear signals to orthodox theological assertions against marginalized theological views of divine nature. A theological appropriation of the cosmological and astronomical data helps us "to articulate authentically and truthfully who we really are, what the world and universe really is, and who God really is or is not."10




  "(T)heories of evolutionary biology" according to Cloe-Turner, "do help us understand more precisely, the shape God's purpose takes in the world."11 In biology, the ground-breaking evolutionary theory of Darwin "has given us conceptions far more noble, and opened the way to an argument from design infinitely more beautiful than any ever developed by theology."12 Evolutionary biology paves the way for a revised theological anthropology with its startling assumptions of our intrinsic connectedness to the world, of the vital processes of the fecund earth, of the complexity, autonomy and self-creativity of matter, etc. By implication, evolutionary biology, disproving the matter-spirit dualism and expounding an elegant, aesthetic and reenchanted universe, spells out the A B C of an organic theology. The biologically established organic interconnectedness of the earth, the neurobiological insight into our brain's capability of imagining a preview of things, called "preparedness," etc., add new nuances to the theological vision of the human nature as imago Dei.




  The metaphysical and ethical implications of genetic engineering have ever been a source of constructive disturbance to theology. The recent experiments with cloning, carrying deep metaphysical insinuations on unexplored potentialities of matter and thereof nature, is a contemporary example to such creative "scientific-scandals" to theology. According to National Council of the Churches of Christ in USA, the ongoing creation includes "unraveling... intricate powers compressed in genes of DNA molecules."13 Modern cosmology has relativized the position of the humans in the world with its view of the expanded universe, numerous time-scales and its mysterious outlook towards matter, consciousness, etc. This liberates theology from its anthropocentric preoccupations caused by the subjectivist philosophies and restores a broad cosmic and universalist purview of reflection. As Elizabeth A Johnson has commented, "Dialogue with contemporary cosmologies" enables theology "to rediscover the vniversality of its task... and to give an account of the whole world as God's creation."14 Specific theological concepts like redemption, resurrection, universality of the cross, etc. gain cosmic depth and meaning in such a universal vision.




  "I hope... to hasten the arrival of the day when eschatology, will be a respectable scientific discipline and not merely a branch of theology."15 Dyson's hope has been justified by the theological implications of the speculated heat death of the universe, second law of thermodynamics, which states that the free energy of the universe is diminishing, the phenomenon of proton decay, time dilation Relativity Theory, etc. Re-envisioning the theological doctrine of eschatology with a critical integration of the scientific insights can provide it greater scientific and rational plausibility. More than confirming Einstein that religion without science is lame, today every new scientific discovery is to be viewed analogically as a new kairos in a scientific epiphany. Given the scientific reframing of the scope and methods of theology against oversimplified models of reality and the scientific enrichment of the theological mysteries with the new opaque depths and dimensions of mysteries discovered by natural sciences, we cannot resist the temptation of entering into a substantive dialogue between the natural sciences and the central assumptions of Christian theology.




  Our approach in this interdisciplinary enterprise would be dialogical as well as hermeneutical. An uncritical accommodation of the inexhaustible theological doctrines into science or an unreflective intersection of the various and even unestablished scientific hypotheses into theology would prove to be detrimental to an authentic picture of truth. Hence a meaningful intersection of science and theology presupposes a constructive synthesis and creative appropriation of each other. It may be such a monumental fusion of the two deceptively contradictory but substantively complimentary horizons of the natural and the revealed knowledge that the unceasing human quest for truth is standing in need of.




   




  PART ONE




   




  SCIENCE AND THEOLOGY




  Retrospect and Introspect




  1. ENGAGEMENT IN RETROSPECT




   




  An ancient Chinese proverb says that the yang - one of the two polar opposites in the cyclic motion of the Tao - having reached its climax retreats in favor of the other, yin. If the methodic ideal of purity dominant in the systematic thought reduced the modern pursuit of truth into a one-way-traffic, whereby "every specialist contemplates reality solely through the spectacles of one's own specialization,"16 the post-modern strategy of the human quest for understanding has retrieved in the opposite direction showing an unprecedented level of systematic interdisciplinary attention. Science and theology are two major components of this new approach. Dispelling the 19th century myth of the warfare between science and religion, they seem to be ready to join their hands today in exploring the real. Theologian Juergen Moltmann observes, "They (science and theology) have become companions in... the search for the new directions which both must work for, if human beings and nature are to survive at all on this earth."17




   




  1. FROM ESTRANGEMENT TO ENGAGEMENT




   




  An analysis of the historical relationship between science and theology is necessary for the meaningful intersection of both. Because, "knowing the history of the theology-science relationship - the patterns, that endure as well as the unique adaptations to changing circumstances - provides an indispensable perspective for understanding current activity in this interdisciplinary field."18




  The Medieval World Drama





  The Integration of the Aristotelian metaphysics with the Christian theology achieved by St. Thomas Aquinas gave a new form and shape to both science and theology until the 17th century. The recent studies into the nature of the historical interaction between science and religion reject the traditional conception that the middle ages made no substantial contribution to science. Recent studies have brought to light the significant advances made in medicine, technology and physics. There were elements of continuity as well as discontinuity between medieval and early modern science.19




  The medieval science operated still within the framework of the Aristotelian system. As their primary focus was on the logical relationship among ideas, they had only a secondary interest in the testing of the hypothesis by experiments. Science still remained a branch of philosophy. In the Aristotelian teleological viewpoint, observation and experimentation were not the criteria of truth. The geocentric worldview formed the crux of the medieval cosmology supported by the Christian theology and the Aristotelian system. Supreme significance was attributed to humanity and his place in the creation. They postulated a metaphysical as well as geographical separation between the divine and the world. Every entity from the greatest to the least had its status and purpose in the graded hierarchy of reality – God, planet, angels, man, women, animal and plants.20 Medieval science also believed in a law-abiding universe although the laws were understood more in a moral sense. The medieval writers had a strong faith in the rationality of the humans. As such they were opposed to skepticism. With the radical trust in the power of the human rationality, they hoped to know the true essence of the world and the world must be totally intelligible to the humans. Barbour observes that in medieval times there was no doubt about the reality of the external world as has been in the modern philosophy, since Descartes.




  In the graded hierarchical order of the organization of the cosmos, the role of the humans deserves special attention. For the medieval thinkers, humans were the centre of the cosmic drama. Nature was almost subservient to the mankind. As the world was designed to serve the wishes of the humans the non-human beings were given only an instrumentalist value. The cosmic drama rotates around God’s redemptive act for the salvation of the humanity, the paschal mystery of Christ. The medieval thinking also postulated a dualism within the human as composed of the mortal body and the immortal soul. As free and rational beings our duty and fulfillment lie in conforming at once to reason and to God’s will. Everything else must be subjected to critical scrutiny for its significance in our pilgrimage to the divine. Thus humans were placed in radical contrast with the other creatures as regards their ontological status.




   




  The Enlightenment Period




  




  The first significant interaction between science and theology - either on a positive or negative note, begins in the enlightenment period of the 17th and 18th centuries. The collapse of the Aristotelian system and the emergence of the mechanistic worldview were two central developments of the enlightenment period. The compartmentalization of science and theology was largely consequent of this period. Galileo's Dialogues and Newton's Principles of Mathematics were the two most significant scientific works of this period.




  The new scientific method of mathematical observation and scientific experimentation came to prominence in the works of Galileo. The Copernican hypothesis of heliocentrism acquired more acceptance in the scientific world through this method. As a devout catholic, Galileo found no conflict between scientific and religious beliefs. According to him Scripture reveals not scientific facts, but truths that are above reason. His famous dictum was: the Bible teaches us how to go to heaven and not how the heavens go. Galileo justified the Copernican stand with the help of his telescope and experiments. The serious threat to the Aristotelian system was thus posed by Galileo and the Church vigorously defended the authority of Aristotle. Although the Galilean episode is considered as the starting point of the conflict between science and religion, it cannot be overlooked that Galileo remained a strong believer till his end. According to him, the Book of Nature and the Book of Scripture can never come in conflict with each other. Galileo also attempted a non-literal interpretation of several of the passages of the Bible. While upholding the truth and message of the Scripture, Galileo stood for its soteriological significance and countered the astronomical reading of it. The entire concern of his mathematical system was to justify the Copernican view of heliocentrism.




  Galileo also presented a scientific account of the universe as matter in motion quite in tune with the mechanistic worldview. Matter and motion are the two fundamental aspects of every reality. Change no longer meant a transition form potentiality to actuality but rearrangement of particles in time and space.21 Galileo also distinguished the primary qualities of mass and motion from the secondary qualities of colour, temperature, etc., which were mere subjective reaction of the senses to the objective world. Galileo said: “I can not believe that there exists in the external bodies anything, other than their size, shape and motion which could excite in us our taste and sound. And indeed I should judge that if ears, tongue and nose be taken away, the number, motion and shape of bodies would remain, but not their taste and sound… and I again judge that heat is altogether subjective.”22




  In medieval cosmology, the terrestrial world is a world of change and decay, whereas the celestial world is eternal and changeless. The beings obtain greater perfection as they approach the divine in the celestial world. The new cosmology drastically challenged these assumptions and obliterated the distinction between the corruptible and the incorruptible by applying the uniform natural categories to the whole universe. The unique position of the humans was questioned for the first time. The assumption of the special providence of God towards humans was also modified. However the special status and dignity of the humans thanks to his rationality was still upheld. According to Barbour, in this period human beings were still considered the great exception in world that was increasingly seen as mechanical system of particle in motion. In the Galilean cosmology God, the supreme good was replaced by God the first cause and the earth was demoted from center of the universe to a spinning, minor planet. For Galileo nature once created was assumed to be self-contained and independent. The middle age theology had permitted the direct and active intervention of God in nature. However the contradiction between the Scripture and science is only apparent and what we need, according to Galileo, is a good interpretation explaining the Book of Scripture in agreement with the experimented truth of science. However, the new cosmology was resisted for its implicit challenges to Scripture and Aristotle and led to the unhappy episode of the persecution of Galileo.23




  The emergence of the Newtonian mechanics on the scientific scene with its material reductionism and determinism further widened the gap between science and theology. Mechanical philosophy of nature claimed that everything could be explained in terms of matter, motion and force. All phenomena of our experience are nothing but events due to masses in motion under the influence of force. Newton demolished the Aristotelian bifurcation of universe with his new mathematically quantified account of gravitation. Newton gave solid scientific foundations to the works of Galileo. His discovery of the gravitational force was a mathematical revolution in physics. As a believing Christian Newton had no tension between science and religion. He attributed to the presence of God the ordered motions of the material objects. For Newton science was a form of worship. The brilliance of Newton as vivid in his scientific accomplishments is well presented by Timothy Ferris, as he says, “See the great Newton, he who first surveyed the plan by which the universe was made; saw nature’s simple yet stupendous laws, and proved the effects, though not explained the cause.”24 Richard West Fall’s twenty years of pursuit of Newton resulted in the following confession:




  The more I have studied him, the more Newton has receded from me. It has been my privilege at various time to know a number of brilliant men, men whom I acknowledge without hesitation to be my intellectual superiors. I have never, however met one against whom I was unwilling to measure myself, so that it seemed reasonable to say that I was half as able as the person in question or a third or a fourth, but in every case a finite fraction. The end result of my study of Newton has served to convince me that with him there is no measure. He was become for me wholly other, one of the tiny handful of supreme genius who have shaped the categories of the human intellect, a man not finally reducible to the criterion by which we comprehend our fellow being.25




  On the other hand, the theological preoccupation of this era was the quest for a religious creed that could withstand rational assault. As a result much theology depended heavily on natural philosophy.26 According to Michael J. Buckley, theologians of this era "were engaged in the paradoxical enterprise of proving a personal God from impersonal nature."27 An unpleasant outcome of the development of such an apologetic physico-theology was that it tended "to celebrate God the Creator, God the Craftsman, God the Architect, God the Mathematician, at the expense of God the Redeemer."28 The heavy reliance of theology on argument from design in the 18th century was the example of theology's interaction with the sciences on a wrong footing. The argument from design suffered a severe setback with Hume's posthumous Dialogues Concerning Natural Religion. It is in this context that the 18th century free thinker Anthony Collins remarks ironically that, "it would never have occurred to anyone to doubt God's existence if theologians had not tried so hard to prove it."29




   




  Nineteenth Century




  The 19th century witnessed a very complex interaction between scientific thought and theology. The dramatic expansion of physics with the theories about light, electricity, thermodynamics and the developments in chemistry from atomic theory to periodic table, etc., were the major scientific developments of this period. However, the most noteworthy challenge that theology had to address during the period came from biology with the publication of Darwin's The Origin of Species. If Newtonian physics paved the way to a mechanistic worldview, the ground-breaking evolutionary thesis of Darwin conceived of the world as a dynamic and progressive process. Unlike the Newtonian worldview, the evolutionary theory shook the foundations of the arguments from design. Natural selection became the natural explanation to the adaptation of the organic structures. We shall discuss the theory of evolution in detail in the second part of this book.




  The evolutionary theory and the immediate theological responses to it led to the popular "warfare" myth between science and theology during the 19th century.30 Given the baggage of interpretations associated with the theory of evolution and the plethora of theological responses,31 one will be inclined to think along with Claude Welch that the warfare myth does not reflect a proper comprehension of the interaction between science and religion during this era. The real relationship between science and theology has been distorted like caricatures, even in the case of the Galilean and Darwinian revolutions. The trend of this period was a massive effort at mediation or synthesis, a uniting of theology and sciences, of religion and culture, and demythologizing within theology, whereby theological assertions take on new kinds of meaning. There have been several religiously consonant interpretations and theological responses to the theory of evolution. Aided by the new exegetical tools and hermeneutical insights, there have been radical changes in the self-understanding of theology. 32 Even Darwin himself is not represented adequately well in the intellectual circles of the debate between theism and atheism in the context of the theory of evolution. Presenting himself as agnostic, Darwin admitted a general providence in the design of the natural laws though he rejected the particular design. In Darwin’s own worlds: In my most extreme fluctuations I have never been an atheist in the sense of denying the existence of God… (There is) the extreme difficulty or rather the impossibility of conceiving this immense and wonderful universe, including man, with his capacity for looking far backwards and far into futurity, as the result of blind chance or necessity. When thus reflecting I feel compelled to look to a First Cause having an intelligent mind in some degree analogues to that of man, as I desire to be called a theist.33




  Apart from the challenges from biology, the natural sciences of the 19th century have directly impacted the enhancement and reevaluation of the nature of theology and theological methodology. Unlike the enlightenment quest for universal objectivity, the 19th century movement was toward a science of critical history. It is the contention of Welch that a sharper awareness of the role of human subjectivity in epistemology, ethics and religion was part of this awakening. This awareness showed theology that its language is a set of historically and culturally conditioned expressions of the religious self-consciousness: (T)his (is) an epochal demythologizing of theology.... This has frequently been described as the anthropological turn or, as I prefer to call it, a Socratic turn to the self, away from the objectivism of both the enlightenment and scholasticism toward `a subjective view of the religious object'; that is, toward a recognition that any significant speech about God has to be talk in which the self is concerned, talk about God as the object of devotion, or of utter dependence, or of passionate concern and fidelity.34




  Given the complexity of the scientific and theological developments of the 19th century, we could hold that more than the popular myth of the warfare between science and theology, the real trend of this period was a massive effort at mediation or synthesis, a uniting of theology and science, of religion and culture, and at the same time a demythologizing within theology, whereby theological assertions take on new kinds of meaning.35




   




  Twentieth Century




  




  Theory of Relativity, Chaos Theory, Quantum Mechanics and the reevaluation of causality, the Cosmological Anthropic Principle, the role of chance in biological systems, etc., are the major scientific developments of this century equally significant theologically as well. As the remainder of this book dwells on the 20th century scientific developments, here we will focus on just one aspect of the contemporary interaction between science and theology, i.e., the cultural aspect. The intricacies of the relationship between science and theology cannot be understood without due consideration of the larger dynamism of the contemporary culture.




  According to Wesley J. Wildman, at "the root cause of the problematic character of modern western culture is a profound confusion, a schizophrenic uncertainty, about - how to be in the world."36 The cultural traits of the modern times have its influences on the science-religion relationship as well. As Wildman says, “the interaction between science and religion within the modern West exhibits the same awkward tension that, strains the culture as a whole.... the tension between the religious and critical tendencies of human life with interesting directness, because of the contrast between the spiritual and critical tendencies of human rationality immediately evident there.”37




  As science has almost imperialistically dominated the modern culture, Wildman must be right in his observation that the religious quest of the culture also promotes the intersection of science and religion. As we will be discussing later on, the schizophrenic tensions and critical spirit prevailing in the contemporary culture have enabled a critical accommodation of the scientific and religious truths into each other. As Wildman observes: “Religion is less apt these days to tremble at every new instance of a scientific discovery that sits awkwardly with theological ideas. Indeed, theology appears more resilient in the face of secular assertiveness generally.... disciplined, creative minds can fruitfully relate religion and science in almost any circumstance. Unchecked pessimism in the science-religion relationship is as inappropriate as unrelieved optimism.”38




  2. TYPOLOGY OF SCIENCE-RELIGION INTERACTION





  The nature of the interaction between science and religion has been extremely complex. Looked at from a historical point of view, it has exhibited diverse and often contradictory tendencies and facets of interaction between the two. The four fold typology of the interaction between science and religion formulated by Barbour is worth analyzing here. Barbour sums up the entire science-religion interaction in terms of conflict, independence, dialogue and integration.39




  



  
The Conflict Model of Interaction





  The conflict nature of the interaction between science and religion is consequent of two extreme mindsets in science and religion, viz., Biblical Literalism and Scientific Materialism. Biblical literalists and scientific materialists are of the opinion that a person cannot be a believer in God and in the Theory of Evolution simultaneously. The contention of the scientific materialists is that the evidence for evolution is totally incompatible with any form of theism. Both science and religion are locked up in a mortal combat. According to materialism matter holds the ultimate key to the fundamental reality of the universe. Only scientific knowledge can be a true form of knowledge as it alone is based on the empirical data. For want of any experimental verification and evaluation religious knowledge is not a tenable form of knowledge. For the materialists, Science alone is objective, open minded, universal and progressive. Religious traditions by contrast are said to be subjective, close-minded, parochial, uncritical and resistant to change…. Positivists too asserted that scientific discourse provides the norms for all meaningful language. They claim that only meaningful statements are empirical proposition, verifiable by sense data. Statements in ethics, metaphysics and religion were said to be neither true nor false but meaningless pseudo-statements, expression of emotion or preference devoid of cognitive significance.40
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