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Part 1 - 1940

Chapter V: The Knowledge of God

25: The Fulfillment of the Knowledge of God

The knowledge of God occurs in the fulfillment of the revelation of the word of God by
the Holy Spirit, and therefore in the reality and with the necessity of faith and its
obedience. Its content is the existence of God, whom we must fear above all things
because we may love God above all things; who remains a mystery to us because God
has made the divine self so clear and certain to us.

1. Humanity before God

If the life of the church is not just a semblance, the knowledge of God is realized
in it. This is the presupposition that we have first to explain in the doctrine of God. We
have to learn how far we can know God and therefore speak and hear about God.

Barth believes this entire chapter works out the implications of Anselm in
Proslogium 2-4.

CHAPTER II.

Truly there is a God, although the fool hath said in his heart, There is no
God.

AND so, Lord, do thou, who dost give understanding to faith, give
me, so far as thou knowest it to be profitable, to understand that thou art as
we believe; and that thou art that which we believe. And indeed, we



believe that thou art a being than which nothing greater can be conceived.
Or is there no such nature, since the fool hath said in his heart, there is no
God? (Psalms xiv. 1). But, at any rate, this very fool, when he hears of this
being of which I speak --a being than which nothing greater can be
conceived --understands what he hears, and what he understands is in his
understanding; although he does not understand it to exist.

For, it is one thing for an object to be in the understanding, and
another to understand that the object exists. When a painter first conceives
of what he will afterwards perform, he has it in his understanding, but he
does not yet understand it to be, because he has not yet performed it. But
after he has made the painting, he both has it in his understanding, and he
understands that it exists, because he has made it.

Hence, even the fool is convinced that something exists in the
understanding, at least, than which nothing greater can be conceived. For,
when he hears of this, he understands it. And whatever is understood,
exists in the understanding. And assuredly that, than which nothing greater
can be conceived, cannot exist in the understanding alone. For, suppose it
exists in the understanding alone: then it can be conceived to exist in
reality; which is greater.

Therefore, if that, than which nothing greater can be conceived,
exists in the understanding alone, the very being, than which nothing
greater can be conceived, is one, than which a greater can be conceived.
But obviously this is impossible. Hence, there is doubt that there exists a
being, than which nothing greater can be conceived, and it exists both in
the understanding and in reality.

CHAPTER III.

God cannot be conceived not to exist. --God is that, than which nothing
greater can be conceived. -- That which can be conceived not to exist is

not God.

AND it assuredly exists so truly, that it cannot be conceived not to
exist. For, it is possible to conceive of a being which cannot be conceived
not to exist; and this is greater than one which can be conceived not to
exist. Hence, if that, than which nothing greater can be conceived, can be
conceived not to exist, it is not that, than which nothing greater can be
conceived. But this is an irreconcilable contradiction. There is, then, so
truly a being than which nothing greater can be conceived to exist, that it
cannot even be conceived not to exist;. and this being thou art, O Lord, our
God.

So truly, therefore, dost thou exist, O Lord, my God, that thou
canst not be conceived not to exist; and rightly. For, if a mind could
conceive of a being better than thee, the creature would rise above the
Creator; and this is most absurd. And, indeed, whatever else there is,
except thee alone, can be conceived not to exist. To thee alone, therefore,
it belongs to exist more truly than all other beings, and hence in a higher
degree than all others. For, whatever else exists does not exist so truly, and



hence in a less degree it belongs to it to exist. Why, then, has the fool said
in his heart, there is no God (Psalms xiv. 1), since it is so evident, to a
rational mind, that thou dost exist in the highest degree of all? Why,
except that he is dull and a fool?

CHAPTER IV.

How the fool has said in his heart what cannot be conceived. -- A thing
may be conceived in two ways: (1) when the word signitying it is
conceived; (2) when the thing itself is understood As far as the word goes,
God can be conceived not to exist; in reality he cannot.

BUT how has the fool said in his heart what he could not conceive;
or how is it that he could not conceive what he said in his heart? since it is
the same to say in the heart, and to conceive.

But, if really, nay, since really, he both conceived, because he said
in his heart; and did not say in his heart, because he could not conceive;
there is more than one way in which a thing is said in the heart or
conceived. For, in one sense, an object is conceived, when the word
signifying it is conceived; and in another, when the very entity, which the
object is, is understood.

In the former sense, then, God can be conceived not to exist; but in
the latter, not at all. For no one who understands what fire and water are
can conceive fire to be water, in accordance with the nature of the facts
themselves, although this is possible according to the words. So, then, no
one who understands what God is can conceive that God does not exist;
although he says these words in his heart, either without any or with some
foreign, signification. For, God is that than which a greater cannot be
conceived. And he who thoroughly understands this, assuredly
understands that this being so truly exists, that not even in concept can it
be non-existent. Therefore, he who understands that God so exists, cannot
conceive that he does not exist.

I thank thee, gracious Lord, I thank thee; because what I formerly
believed by thy bounty, I now so understand by thine illumination, that if [
were unwilling to believe that thou dost exist, I should not be able not to
understand this to be true.

The only legitimate and meaningful questions in this context are the following.
How far can human beings know God? How far is God knowable? These questions are
legitimate and meaningful because they are genuine questions of church proclamation,
and therefore genuine questions of dogmatics. How human beings know God and how
God is knowable has to be a matter of continual reflection and appraisal for the teaching

church, and one has to say it continually to the hearing church so that one may call it to



new witness. The knowledge of God with which we are here concerned takes place, not
in a free choice, but with a very definite constraint. It stands or falls with its one definite
object. Because it is bound to the Word of God given to the church, the knowledge of
God with which we are here concerned is bound to the God who in the Word gives
knowledge of God to the church for human beings to know the true God. Bound in this
way, it is the true knowledge of the true God. Uncertainty will never be possible in this
constraint of the Word of God and therefore in the knowledge of the God revealed
therein. On the other hand, certainty will never be possible in freedom from the Word of
God and therefore in the alleged knowledge of God that rests upon a free choice of this or
that “God.” It will presuppose the reality and possibility of the knowledge of God as
grounded in itself and as already distinguished from the unreal and impossible knowledge
of all false gods. Therefore, in its polemic against them it will have to show, not that they
are false gods, but only to what extend they are false gods. God shown in the Word as the
true God has already manifested the fact that they are false gods. It will testify both to the
truth of the true God and to the falsity of the false gods simply on the ground that these
facts are previously and finally testified by the Word of God and need from the church
only this repetitive and confirmative witness. That the knowledge of God in its
fulfillment by the revelation of the Word of God is bound to its one, determined and
uniquely distinct object means that God enters into the relationship of object to the
human being as the subject. God gives himself to humanity in the Word as a real object.
God makes humanity accessible for God. God lets humanity consider and conceive of
God. God seeks us in the Word. It is really not the case, therefore, that if we have a
knowledge of God in the form of that experience, we have reached a higher or the highest

step on a way which began with an objective perceiving, viewing and conceiving of God,



as though that were only an early and sensuous mode of thought. The fact that humanity
stands before the God who allows human beings to know God in the medium of the
Word, means that we have to understand humanity’s knowledge of God as the knowledge
of faith.

We must now discuss the assertion that the knowledge of God is the knowledge
of faith. In the first instance, faith is the total positive relationship of humanity to the God
humanity knows in the Word. Faith is humanity’s act of turning to God, of opening up
human life to God, and of surrendering to God. Faith is the Yes that humanity
pronounces in the heart when confronted by this God, to whom humanity knows itself
bound. Faith is the obligation in which, before God, and in the light of the clarity that
God is God and that God is God of this human being, to the point where the human being
knows and explains him or her as belonging to God. We must describe faith as
knowledge. The turning, the self-opening, the surrender in faith, the Yes of faith, faith as
obligation, love, trust and obedience in faith, all this presupposes and includes within
itself the union and the distinction that humanity fulfills between self and the God whose
existence and nature make it all possible and necessary. The orientation that unites and
distinguishes is the knowledge of God in faith. Without it, faith could not be all those
other things as well. As knowledge, it is the orientation of humanity to God as an object.
In the Bible, faith means the opening up of human subjectivity by and for the objectivity
of the divine, and in this opening up the re-establishment and re-determination of human
subjectivity. If God is not object in this particularity, there will be no knowledge of God
at all. God is not God if human beings consider and conceive God as one in a series of
like objects. The primary objectivity of God is the divine reality, as it exists in Trinity.

The secondary objectivity of God is the objectivity that God has for human beings in



revelation, in which God offers the divine self in such a way that human beings know
God consistent with the self-knowledge of God. The difference is that of the particular
form of this objectivity suitable to human beings. For human beings, the objectivity of
God is mediate. God meets us under the sign and veil of other objects. In, with, and under
the sign and veil of these other objects we believe in God and pray to God. We believe in
God in clothed objectivity. That we know God in faith has a double significance. God
stands before humanity as object. Knowledge of God in faith is always this indirect
knowledge of God, knowledge of God in the works of God, and in these particular words.
Faith differs from unbelief, erroneous faith, and superstition is that faith is content with
this indirect knowledge of God. Faith does not think that the knowledge of God in the
works of God is insufficient. Faith is grateful to know the real God in the works of God.
Faith knows God by means of the objects chosen by God. This knowledge of faith,
attested in both Old and New Testaments, is the knowledge of God from the works of
God, is also the content of knowledge in the message of the church of Jesus Christ. The
position of the human being before God is one of grace. Either knowledge of God as
knowledge of faith occurs in this position or it does not take place at all. We have all
other objects as the pre-arranged disposition and pre-arranged mode of our existence
determines them. This is so because we first consciously have ourselves. The problematic
of this two-fold having — of ourselves and of our objects — and the philosophical
ambiguity of this correlation, the claim of our own precedence will always, in some form
or other, be awake and valid and plead for consideration. Only because God posits God
as the object does humanity have the privilege of being a knower of God. Humanity can
only have God as the self-posited object. It is and remains God’s free grace when God is

object for us in both the primary and secondary objectivity of God. God always gives the



divine self for us to know God in this giving, which is always a bestowal, always a free
action. Faith stands or falls with the fact of the action of God directing humanity. God
directs humanity to God, the living Lord, the actual being of God. The knowledge of God
by faith is therefore concerned with God and with God alone. Humanity knows God
because God reveals God as such in the works of God. God willingly makes new
beginnings with humanity. God is effectual in the works of God. This is the content of
the New Testament picture of humanity standing before God and knowing God.

The final point is that, in view of all this, what becomes of the knowing human
being? The knowing human being, the faith of this person as direction to God, the human
self-distinction from God and self-union with God, all follows upon the previous action
of God. Knowledge of God as knowledge of faith is in itself obedience. Faith is an act of
human decision corresponding to the act of divine decision, the act of the divine being as
the living Lord, and the act of grace in which faith has its ground. In this act, God posits
God as our object and us as those who know God. However, the fact that God does so
means that our knowing God can consist only in our following this act, in us becoming a
correspondence of this act, in us as considering and conceiving and becoming
corresponding to the divine act. This is obedience of faith.

To summarize, we started out from the fact that we are concerned with the
problem of the knowledge of God as bound to the Word of God. The task we set
ourselves was to understand how this happened. We first established that it is as such
objective and real knowledge. It is not identical with God, but it has its object in God.
This knowledge is the knowledge of faith, in which God becomes object to humanity.
This knowledge is a particular, separating and sanctifying object distinguishing between

itself and the knowing humanity, so that we have to understand knowledge of God



necessarily as an event outstanding in its relationship to other events. We saw that this
objectivizing of God always occurs concretely in the use of a medium, in the putting on
of a veil, in the form of a work of God; and therefore knowledge of God occurs in the fact
that people make use of this medium. However, we are not to think of this medium as
apart from the grace in which God the Lord controls this medium, uses this medium, and
is itself the power of this medium. We can only understand this knowledge of God as the
bestowal and reception of this free grace of God. Finally, one can fulfill this knowledge
of God only in our relationship to this act, and therefore only in an act, the act that is the

decision of obedience to God.

2. God before Humanity

This analysis has shown us all along the line that we can understand the standing
of humanity before God only as a second act. This first act is its presupposition,
determination, and restriction. One can fulfill the second act only in confirmation and
acknowledgement of this first act. However, this first act consists in God standing before
humanity. If God does have the precedence, how can humanity take even a single step
forward? God encounters humanity in such a way that in this encounter God is and
remains God and thus rises up humanity to be a knower of God. That this is the case is
God’s own being and work, which humanity can only follow. If we want to clarity as to
what humanity is and does when humanity knows God, step by step we need clarity as to
whom God is and what the God humanity knows does. If we want to see how humanity
stands before God, we have to see how God stands before humanity. My thesis is this:
The existence of God, whom we must fear above all things because we may love God
above all things, remains a mystery to us because God has made God so clear and certain

to us. This is God before humanity, God as God encounters humanity and acts towards



humanity according to the knowledge of God as bound to the Word of God. God is the
One whom we ought to fear above all and ought to love above all is decisive and
definitive for everything that we can say about what humanity can know about God. God
is the One whom we may love above all things. God exists, and is the object of our
knowledge, as the One whom we ought to love above all things. To be bound to the Word
of God means that we may love above all things the One who speaks this Word to us. We
emphasize the word “may.” Binding to the love of God is permission, liberation, and
authorization. We do not yet believe, trust, obey, or have faith, if our love to God is not
an exercise of this permission. The permission with which we have concern is three-fold.
First, in consists in the fact that God is the One who is worthy of our love, so that in
loving God disappointment does not await us. Second, the permission consists in the fact
that God offers knowledge of God to us, so that we can in fact love God as the One who
exists for us and will bring human beings to love God. Third, it consists in the fact that
God creates in us the possibility, willingness, and readiness, to know God. God is the
One whom we must fear above all things because we may love God above all things. We
must fear above all things the One who speaks this Word to us. This time, the emphasis
falls upon the word “must.” The compulsion of which we speak is three-fold. First in that
because God is who God is, we ought to fear God, so that escape from God is
unimaginable. Second, it consists in the fearful encounter with God, so that God exists
for us in such a way that it is obvious that God wills that we should fear God. Third, it
consists in God opening our eyes and ears to the fearfulness of God, so that we realize
our fear before God. God stands before humanity as the One whom human beings may
love and must fear above all things. God stands before humanity as the One whom human

beings may and must love in such a way that there is no other love and fear and therefore
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no other permission and compulsion. Fear and love are the two concepts that Luther used
in his Smaller Catechism, even if I want to reverse the order from that of Luther.
Knowledge of God is in obedience to God. This obedience is not that of a slave but of a
child. It is not blind but seeing. It is not coerced but free. The New Testament does not
suggest that faith needs obedience to find its completion. The only alternative is to
understand faith as obedience, to the extent that we now distinguish faith from any other
sort of trust of the heart by grounding it in the must of the fear of God that is inseparable
from the may of to God.

We need to consider a second pair of concepts. The One whom we must fear and
may love remains a mystery to us because God has made the divine self so clear and
certain to us. The clarity and certainty in which God offers the divine self to us
correspond to love towards God, as God permits us to have it. How can there be
reconciliation if there is no revelation? Faith means receiving God’s revelation. By
receiving God’s revelation, we make use of the fact that we may love God. However, the
mystery in which God offers the divine self to us corresponds to the fear that we must
have before God. How can there by reconciliation without judgment, and so how can
revelation be without mystery? We begin with the positive fact that God is the One who
has made God clear and certain to us. We are bound to the existence of God on the
strength of being bound to the Word. This does not mean that we have procured for
ourselves in some way or other clarity and certainty about the existence of God. God
makes God so clear and certain to us. So clear that we may love God and no longer be
without God. God sees to it that God not only does not remain hidden from us, but is
known so well that we know our existence only in that relationship of love and fear.

Knowing ourselves, we must also know God. The acknowledgement of the fact that

11



revelation has taken place is faith, and the knowledge with which the revelation that has
taken place begins is the knowledge of faith. For the knowledge of faith, the existence of
God is the problem already solved in and by the clarity and certainty of the existence of
God in His revelation. God is the One who remains a mystery to us. The true God does
not stand before us unless God is and remains a mystery to us. Mystery suggests that we
know God only because God himself to be known by us. In this clarity and certainty, we
may refer to several texts in John 1:9, 1:4, 8:12, 9:5, 12:46, 6:69, 17:3, 14:6, and 14:9-10.
To summarize, where God stands before humanity as the One who awakens,
creates, and upholds human faith, and where God offers the divine self to humanity as the
object and content of the knowledge of his or her faith, God does it in this being and
action. God is the One who remains mystery to us because God has made Himself so
clear and certain to us. In this way, God awakens, creates, and upholds our knowledge of
God as a work of obedience. Within obedience, one cannot destroy the knowledge of
God, because God cannot cease to be the object of knowledge within this obedience. The
truth of this rests in the fact that we do not begin with ourselves, but with God. We are
not making God in our own image. We do not understand humanity in its own light. In all
these determinations, we understand humanity as the one whom God sets before God.
That fact that we know God only through God does not have a basis in an understanding
of the capacity for knowledge. God speaks to humanity in the Word. Thereby, God gives
the divine self to humanity so that humanity may know God. Therein, humanity knows
God. In this covenant, and therefore through the Word of God which sets up this
covenant, there is given to humanity all the truth and reality, the enlightenment and
salvation that God has to say to humanity, that is bestowed by God upon the human being

standing before God. Humanity for its part can then say and hear about God in the
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church. Therefore, to know God in the Word means to know God as God is. The true God
stands before humanity. Humanity knows God in this way or not all. In this Word, God is
Lord, Creator, and the One who promises. God lets us know the true God in this self-
demonstration. God is from eternity to eternity the triune God, God the Father, the Son
and the Holy Spirit. The fact that, humanity is indebted to God for everything and owes
God everything has its ground in the eternal Fatherhood of God, of which any other
fatherhood can be only an image and likeness. That self-demonstration constrains us to
gratitude and indebtedness and to the knowledge of God the Father of our Lord, because
in eternity God is the Father of the eternal Son and the source of the Holy Spirit. Further,
the fact that according to this self-demonstration, God is and does everything for human
beings who still owe everything to God has its ground in the reality that God is eternally
the Son of the Father, eternally equal to the Father, and therefore eternally loved by the
Father. That self-demonstration constrains us to adoration of the faithfulness and grace of
God, and therefore to the knowledge of God the Son as our Lord, because in eternity God
is the only Son, begotten of the Father who is also the source of the Holy Spirit. Finally,
the fact that according to that self-demonstration God is the One from whom we have to
expect everything has its ground in the fact that God is eternally the Holy Spirit,
proceeding from the Father and the Son, and of one essence with them both. That self-
demonstration constrains us to hope, and therefore to the knowledge of the Holy Spirit,
because in eternity God is also the Holy Spirit proceeding from the Father and the Son,
and their unity in love.

In this context, we can understand texts that speak of the hidden quality of God, in
apparent contradiction of the revealed character of God. One thinks of Jeremiah 23:18,

Isaiah 40:13-14, Job 15:8, Romans 11:33-34, I Timothy 6:16, John 1:18, I John 4:12,

13



John 4:37, and 6:46. By proceeding downwards from the triune existence of God, we can
understand how God stands before us. God in revelation offers knowledge of God and we
gain knowledge of God. If God unveils God to us, the revelation has the characteristic of
revelation of the truth beside which there is no other and above which there is none
higher. I know God in consequence of the fact that God knows me. I do not yet know
God here and now as I already know God. Faith cleaves to God by cleaving to the work
of God, taking place in the creaturely sphere. This work as such stands before us always
as a fragment. That s, it is a provisional part or moment of the history of the covenant
between God and us.

We must now try to reach a basic clarity about the nature of this limitation of our
knowledge of God based on the revelation of God and the mode of faith.

First, when God offers knowledge of God to us as the triune God, God permits
something God has created or an event in the time and place God created to speak for
God. On the ground of and through its union with the Word of God, this creature is the
supreme and outstanding work and sign of God. The existence of this creature in his unity
with God means the promise that other creatures may attest in their objectivity what is
real only in this creature, which is the objectivity of God. Note how the New Testament
puts this in Revelation 3:14 and Colossians 1:15. What from the first point of view is
simply the fulfilling and consequence of the incarnation, is, from the second, the
accomplished selection of a creature by God’s disposition and grace, and from the third,
the promise given to the creature in general. When God becomes visible for us through it,
God accepts the fact that God will remain invisible, as the One God knows as eternal
Trinity. God becomes known to us, but in the means and sign that God uses to be known

by us, and therefore in a means foreign and improper to the nature of God. When God
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raises us into the reality of God through the speech of this creature, God lowers Himself
to us. All of this is already true of the humanity of Jesus Christ. We might call this a
sacramental reality, when there is unveiling there is also veiling. When God establishes
divine lordship it means the self-humiliation and self-alienation of God. When God
reveals the divine self, the revelation confirms divine hiddenness as well.

Second, the limitation of our knowledge of God, which is also its determination,
consists in this: when God offers knowledge of God to us in the truth of the Trinity, what
happens is this. Humanity knows God, from outside, for in an incomprehensible way
there is an outside in relation to God, as Thou. We know God as God allows humanity to
know God as Thou. However, we know God neither as God knows us nor as we know
each other. We must not be surprised if we know God as Thou only in such a way that at
the same time God remains unknown to us as I. We can see this sacramental reality of
God in Exodus 3, where God meets Moses in the form of a thorn bush that burns without
burning away. It becomes holy ground because God meets Moses there, in a sign of the
presence of God. We have no objective definition of God except as God permits human
beings to know God within a human world.

Third, we shall now try to see and understand the same order along a third line of
approach. When God allows human beings to know God as the triune God, God lowers
this divine self to the time human beings experience. In revelation, God lowers the divine
self to a place and time where human beings can know God according to the measure of
human cognition. God lowers the divine self and God lets human beings know this divine
self in truth as the One God is, yet, not at all, as God knows the divine self, but rather in a
temporal way. Temporality means in repetition, in a cognition that progresses from

present to another, which constantly begins afresh in every present, in a series of single
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acts of knowledge. The fact that God stands before humanity and humanity knows God
does not happen at a moment in time. It happens in the whole circumference of this
center, in the whole circumference of sacramental reality, in a succession of attestations
and cognitions, which all expect and indicate each other. The whole truth is always truth
for us temporally. Truth always needs repetition. It has to become truth afresh in a new
attestation and cognition. Again, it does so in such a way that our standing before God in
truth is a walking before us in ever-new forms of the one revelation of God with us.
Again, it does so in such a way that while God’s revelation is always ready for us, we on
our side are never ready. For God has not finished with us, but given us time. In our
creaturely time, although it is our time, and therefore the time of our sin, God has given
us divine time. God allows us our time in order that in it God may always have God’s

time for us, revelation time.

26: The Knowability of God

The possibility of the knowledge of God springs from God, in that God is the truth and
God gives the divine self to humanity in the Word of God by the Holy Spirit, so that
humanity may know the truth. It springs from humanity, in that, in the Son of God by the
Holy Spirit, humanity becomes an object of the divine good-pleasure and therefore
participates in the truth of God.

1. The Readiness of God

We can have no right understanding and no right explanation of the revealed
Word of God without understanding and explanation of the knowledge of God whose
Word is attested in the Bible and proclaimed in the church. We must begin with the fact
that there is a readiness of God to have humanity know God. If humanity does not have a
readiness for God, the question of the knowability of God will never become a problem
for us. The grace of God makes it possible for humanity to know God. This grace means
in the revelation of God, in the power and effectiveness of which there is knowledge of

God, we have to do with a divine encroachment. However, the very attempt to fulfill the
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revelation of God for ourselves can blind our eyes in a most destructive manner to the
fact that it actually has been and is fulfilled by God, and therefore from within, as the first
step on the way of God. The first encroachment that we allow ourselves by trying to
obtain the presence of God titanically will thus involve the second. Disillusioned by the
failure of this undertaking, we resist and withdraw from the presence of God as it
becomes real on God’s initiative and by the work of God’s self-revelation in God’s own
divine encroachment. Grace is the majesty, freedom, undeserved quality, unexpected
quality, the newness, the arbitrary character, in which the relationship to God and
therefore the possibility of knowing God becomes open to humanity by God. Grace is the
orientation in which God sets up an order that did not previously exist, to the power and
benefit of which humanity has no claim. In its singularity, humanity can only recognize
and acknowledge this grace as it is actually set up, as it is powerful and effective as a
benefit that comes to humanity. Grace is God’s good-pleasure. Precisely in God’s good-
pleasure, we find the reality of our being with God and of the being of God with us
consists. Jesus Christ is God’s revelation, and the reality of this relationship in Jesus
Christ is the work of the divine good-pleasure.

No analogy in human experience can make God as Lord, Creator, Reconciler, and
Redeemer accessible to us. My opponent here is Roman Catholic theology, where God is
knowable even without revelation.

If analogy could provide knowledge of God, then in principle humanity is able to
know all being, even God as the incomparably real being. Therefore, if God is, and if we
cannot deny the being of God, creation, or our being, necessarily we must affirm the
knowability of God apart from revelation. For, it consists precisely in the analogy of

being that comprehends both God and us.
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One would think there was nothing simpler and more obvious than this. Why is it,
then, that our statement on the knowability of God is not so simple and self-evident that
we cannot settle for the last time the question of a basis of our knowledge of God in
ourselves and in our relationship to the world, but seems as though it must continually
arise again in different forms and phases?

First, nowhere do our images of God have the force of yielding knowledge of
God. Even taken together they are not so impressive, as to compel us to admit, that
humanity’s ability stands in a relationship to the real God, and one can therefore claim as
a natural knowledge of God. In none of its forms are the achievements of natural
theology so imposing that they compel us to state that God is naturally knowable.

Second, is the practical desirability or necessity of this hypothesis so evident and
urgent that we must try to find a readiness of God other than that which is present in the
grace of Word and Spirit?

Humanity does not seek after God. Humanity is full of sin and evil, shaped in
iniquity. Everyone has sinned and come short of the glory of God. Therefore, the only
proper terms for humanity is that it is under the sign of death, darkness, and incapacity.
Yet, what unites humanity with God is grace from the side of God and faith from the side
of humanity.

The biblical witness points us to God in revelation and therefore to the true God.
However, to understand to what it points, and what this pointing means, we must be clear
from where it points and to what end. First, from where does it point? The Bible points
from none other than the standpoint of revelation. Second, to what end does the Bible
point? The Bible points to the end of humanity in the world. The revelation of God

confronts another person disclosed by revelation. However, this otherness of humanity is

18



the truth of humanity. Revelation is the truth, the truth of God and the truth of human
beings in the world. Hence, our answer to this question is that the biblical witnesses point
also to humanity in the world in order to interpret the revelation of God in its necessary
and compulsive direction and relation to the one to whom God addresses it. This suggests
that revelation will characterize human existence and all that it involves, including the
whole place in which humanity exists, as one that one cannot legitimately withdraw from
the claim of revelation. After all, the most real and original right under which humanity
stands is the right that God has over humanity who claims human existence in revelation
from God and lives in the service of God is the truth and unveiled reality of human
existence. By pointing to humanity in the world, the biblical witness points through
humanity to the human being of the revelation of God. They do not consider taking
humanity in the world seriously and addressing humanity in its self-understanding.
Rather, the biblical witness says to humanity that humanity no longer really exists as
such. Human self-understanding is a monstrous misunderstanding. For the original and
proper truth of humanity becomes open through the revelation from God. The biblical
witness points through humanity to the One with whom God is well pleased, to the man
Jesus of Nazareth, to the judgment fulfilled in Him, to the grace that humanity has found
before God in Christ. They point to Christ as the origin and future of human beings in the
world. The self-understanding humanity develops is not of interest to the biblical witness.
The biblical witness points to a lost truth that comes to humanity in revelation.
Consequently, we make synthetic statements rather than analytical statements concerning
humanity. Such prophetic and apostolic pointing is toward the future truth of humanity
from the standpoint of the revelation of God. From that standpoint, we can properly

understand Psalm 8 and Psalm 104, two nature psalms. Now, we can put and answer our
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last question independently: To what is the reference properly made when the Bible
refers to humanity in the world? Their pointing to humanity in the world is an
eschatological pointing; but as such, it intends us to take it seriously. We can even see a
creation history in the Bible. Genesis 1 & 2 already contains theological reflection upon
human life in the world. We find in Romans 1:18-32 an accusation against humanity that
goes well beyond the self-understanding humanity possesses. The proclamation of
kerygma is the proclamation of revelation and of something new. The proclamation is the
truth of revelation proclaimed by the apostle of Jesus Christ. Proclamation is not timeless,
general, and abstract truth. It does not have the character of anthropology, philosophy of
religion, or apologetic. One cannot understand the biblical witness concerning human life
in the world apart from proclamation. Of course, Paul does make contact with the human
being in the world, but not from the standpoint of something already present on the
human side of the equation, but rather, newly understood in the proclamation. We can see
this in Acts in 17. The apparent failure of his preaching in Athens is the normal crisis to
which human beings come when the Word confronts them. The Bible neither imposes the
necessity nor even offers the possibility of reckoning with a knowability of the God of
the prophets and apostles that the revelation from God does not give. To that extent, the
Bible offers a Christian natural theology.

Fourth, we started out from the proposition that apparently nothing is more simple
and self-evident than the knowledge that we find the knowability of God only in the
readiness of God to have others know God. We can accept knowledge of God gratefully
only out of the free grace and mercy of revelation from God as the inaccessible made
accessible to us. Therefore, a theology that seeks another knowability of God is

incontestably impossible in the sphere of the church. Incontestably, because from the
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very outset a theology of this kind looks in another direction than where God becomes
known in Christ, and therefore involves a violation of the Christian concept of God. Why,
then, is all this not so simple and self-evident? This question raises the matter of the
readiness of humanity for knowledge of God, a point that will require an independent

investigation.

2. The Readiness of Humanity
In the first part of this section, we have understood the ability to know God

consists first in the readiness of God to have humanity know God, something that arises
from the grace of revelation. However, in this readiness of God, we have already
embraced the readiness of humanity. Humanity is already ready to know God. We are not
guilty of presumption if we assume this.

The person committed to natural theology holds one’s own against grace, but
knowing that the best way to do it is not to contradict the proclamation of grace, but to
put oneself into an orderly relation with grace. Such a person does not want to deny
grace, but to affirm it. I see little evidence of people building upon what they have
learned, and then recognizing the grace of God. For example, Israel, who had
experienced the grace of the covenant, rejected Jesus. The Pharisees, the best of the lot,
could not see the grace of God in Jesus. Therefore, positing of revelation as a divine act
of grace is all human beings have. The Spirit must open our eyes in order for us to have
the intuition or insight as to the fact that this alien grace or intervention is truly of God.
Although I can grant that faith as a way of looking at the world is an insight or intuition, I
want more emphasis upon developing good reasons for them. The ability to present a

reasonable position in light of the culture in which one lives is too important to set aside.
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We cannot reinterpret humanity as an enemy of grace into a friend of grace. So
far, we have considered only the Christological perspective and the light it sheds on
human life in the world. No anthropological or ecclesiological assertion is true in itself
and as such. Its truth subsists in the assertions of Christology. We can certainly say to
humanity that humanity can believe. However, if we want to understand and say truly
what this means, we must understand and say it of the One in whom humanity believes.
We can say to humanity that individuals become something other than their self-
understanding suggested through the judgment and grace of God. In Christian doctrine,
we have always to take seriously the basic Pauline perception of Colossians 3:3, that our
life is our life hid with Christ in God. With Christ means never at all apart from Him,
never at all independently of Him, and never at all for itself. Humanity never exists for
itself. The Christian person is the last to try to cling to understanding his or her own
existence apart from Christ. Humanity exists in Jesus Christ alone. Humanity also finds
God in Jesus Christ alone. The being and nature of humanity in and for themselves as
independent bearers of an independent predicate, have, by the revelation of Jesus Christ,
become an abstraction that can be destined only to disappear. Therefore, if we want to
press forward to a positive answer to our question, the Christological aspect of the
problem must now be permitted at once ruthlessly and totally to replace every other. We
can anticipate the positive answer to our question by stating simply that the readiness of
humanity included in the readiness of God is Jesus Christ. Therefore, Jesus Christ is the
knowability of God on our side, as He is the grace of God itself, and therefore also the
knowability of God on the side of God. The Son of God has taken to Himself the
accusation that God directed against us, the judgment that God passed upon us. He has

borne the punishment that was rightly ours. As the Son of God, He could enter into our
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place, into the place of every individual person, of the whole human race. As the Son of
God, He has actually done it. It is easy to reply at once with the fact that, at this point, we
have come to the possibility, necessity, and reality of faith. In doing so, we shall again
say something that is no doubt correct. How can the victory of grace, won in Jesus Christ
over human enmity against grace, be relevant, valid and saving for us except as we
believe in Jesus Christ? Basically, then, the right answer can only be that as the one and
only man ready for God, Jesus Christ has not only lived, died, and risen for us once in
time, so that the abounding grace of God might be an event and at the same time
revelation among us. He also, at the same time, is the One who stands before His Father
now in eternity for us, and lives for us in God as the Son of God.

Faith is not a standing, but a being suspended and hanging without ground under
our feet. Conversely, in faith, we abandon whatever we might otherwise regard as our
standing, namely, our standing upon ourselves, because in faith we see it is a false and
unreal standing, a hanging without support, a wavering, and falling. We abandon it for
the real standing in which we no longer stand on ourselves, and in which we obviously do
not stand on our faith as such, but on the ground of the truth of God and therefore on the
ground of the reconciliation that has taken place in Jesus Christ and is confirmed by
Christ to all eternity.

The affirmation of a natural and original knowledge of God and union with
humanity with God, that does not need grace and its revelation, is simply the necessary
self-exposition and self-justification of humanity as such. We can understand natural
theology only as the attempt, in opposition to the rule just formulated, to confer again on

humanity as such an independent word and right in the sphere of faith and the church,
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and therefore not only to fail to assert the unique sovereignty of Jesus Christ in this
sphere, but even to contest it.

Proclamation and theology cannot take both Jesus Christ and humanity seriously,
but only Jesus Christ and humanity in God. They cannot testify to the work of the Holy
Spirit and then to the work of humanity that has its root and summit in natural theology,
but only to the work of the Holy Spirit. They cannot serve two masters, but only the one

real Master.

27: The Limits of the Knowledge of God

Only God can know God. We do not know God in virtue of the views and concepts with
which in faith we attempt to respond to the revelation of God. However, we also do not
know God without making use of the permission God gives and obeying the command of
God to undertake this attempt. The success of this undertaking, and therefore the veracity
of our human knowledge of God, consists in the fact that the grace of God adopts and
determines our viewing and conceiving to participation in the truth of God.

1. The Hiddeness of God

Nothing is more misleading than the opinion that the theological statement of the
hiddenness of God says roughly the same thing as the Platonic or Kantian statement,
according to which we are to understand the Supreme Being as a rational idea withdrawn
from all perception and understanding. We find in the Christian tradition a statement of
the incomprehensibility of God. We find this in the First Epistle of Clement 33:3,
Athenagoras, Justin Martyr, Anselm, the Fourth Lateran Council (1224), Aquinas, and
the Reformed Confessions.

Let us first try to come to a closer understanding of the content of the statement of
the hiddeness of God. The assertion of the hiddenness of God tells us that God does not
belong to the objects that we can always subjugate to the process of our viewing,
conceiving, and expressing, and therefore subjugate to our spiritual oversight and control.

In contrast to that of all other objects, the nature of God is not one that lies in the sphere
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of our power. Human beings cannot fully apprehend God. We must not base the
hiddenness of God on the fact that we cannot apprehend the Infinite and Absolute. What
we shall have to say is that God is not a being whom we can spiritually appropriate. Put
another way, we are masters of what we can apprehend. Put another way, we are
originally and properly one with what we can apprehend. Of ourselves, we do not
resemble God. We are not masters of God. We are not one with God. We are not capable
of conceiving God. However, this means, with a backward reference so to speak, in
respect of the views to which we must relate our concepts, that no human being has ever
seen God. However, God is invisible and inexpressible because God is not present as the
physical and spiritual world created by God is present. God is present in this world
created by God in the revelation in Jesus Christ, in the proclamation of the Christ, in the
witnesses and sacraments of Christ. Christ is visible only to faith. The emphasis in the
confession of the hiddenness of God is not primarily that of humility but first and
decisively that of gratitude. Because God forgives us our sins, we know that we need
forgiveness, and that we are sinners. Because God views and conceives the divine self in
the Word, we know that God is not viewable and conceivable in any other way, and that
therefore we are incapable of viewing and conceiving God of ourselves. The assertion of
the hiddenness of God denotes our impotence. Early church writers were already clear
that there are no words, not even the most simple of basic Christian words, in the use of
which we do not have to take into account this inner limitation of all human language. It
is most important to establish all this expressly. After all, it follows inevitably that the
inner limitation that divides and separates our viewing, thinking, and if we overlook,
forget, and deny speaking as such from the being of God, and if this happens in

responsibility towards the revelation of God, we lose the external limitation. Further, we
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also lose the character of the revelation of God as the source and norm of our knowledge
and speech about God, and the unconditioned subordination of the latter to this source
and norm. It therefore lies in the nature of this revelation that we can meet it only with
the praise of thanksgiving. To thank means to accept with the confession that we have not
won or deserved what we have received, that we have not foreseen this accepting, and
that we have had no claim to it. To thank means to acknowledge that it is a question of
accepting a pure gift, whose reality has no basis elsewhere than in the goodness of the
Giver, in view of which we can only glorify this kindness of the Giver. By thanking God
for the revelation of God, we shall glorify God in the hiddenness of God. In the
revelation of God in Christ, the hidden God has indeed made God apprehensible, even if
indirectly, to faith, and through a sign. The pertinence of theology consists in making the
exposition of revelation its exclusive task. How can it fail to be humble in the execution
of this program, when it has no control over revelation, but revelation has constantly to
find 1t? If we presuppose this happening, theology is as little vanity as the “old wife’s”

stammering. If she may stammer, surely theology may also try to speak.

2. The Veracity of Humanity’s Knowledge of God
Knowledge of God is the presupposition and goal of all Christian doctrine. If the

church lives, if its faith and its confession are real, it comes from the knowledge of God
and comes to the knowledge of God. If it is also a human undertaking and action, if it
also arrives at its goal, this is in consequence of the fact that God does not wish to have
self-knowledge without also giving humanity the grace shown in revelation. We must
first establish the fact that subsequently, secondarily, and improperly, humanity is
included in this event in the height, being, and essence of God, so that God is now the

object of self-cognition and the object of cognition by humanity. We can say such things
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based on a philosophical definition of the absolute. In self revelation of God as Father,
Son, and Spirit, we can see the fact that God is the object of our cognition. We can find
God as the One who in the depths of the being of God is none other than the One who
loves us, and therefore bestows the divine self upon us, positing God as the object of our
cognition. However, because we find God as this One, it does not mean that we can see
why and how God is this One. With this as a starting-point, we must now consider the
success of the human undertaking to view and conceive God, and therefore the truth or
veracity of our human knowledge of God. The success of this undertaking, if it attains
success, obviously consists in the veracity of the human knowledge of God, namely, in
the fact that, knowing God, we do not have to do with something else or someone else,
but validly, compulsorily, unassailably and trustworthily with God. Our undertaking to
view and conceive God will not, then, involve self-deception, and our attempt to speak of
God will not involve the deception of others. The undertaking and the attempt are on the
way to success as true as it can be as our knowledge, which cannot coincide with the self-
knowledge of God. The veracity of our knowledge of God is the veracity of the revelation
of God. This statement we now have to expound. The truth of the revelation of God
consists first and decisively in the fact that it is God’s revelation. The revelation of God is
authentic information about God because it is first-hand information, because in it God is
witness and teacher of God. The fact that the revelation of God has to do with us makes
our knowledge of God true. We must go further. The veracity of the revelation of God
verifies itself by laying claim to the thinking and speaking of humanity. Our thinking,
which we execute in views and concepts, is our responsibility to ourselves. Our speech is
our responsibility to others. In this twofold responsibility, it claims us. We cannot be

responsible to ourselves and others without at the same time being responsible to the
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revelation of God, as those whom this revelation concerns. We must go still further. We
have seen that to the will of God to reveal the divine self corresponds the power of God
to do so. As there is no contradiction against the will of God, so also there is no real
hindrance against the power of God. We are saying that the claim made upon us by the
revelation of God does not demand anything impossible, and therefore that it is not an
impotent and ineffectual claim. Again, for the sake of the veracity of our knowledge of
God, the veracity of the revelation of God will necessarily make us humble. By the grace
of God, we shall truly know God with our views and concepts, and truly speak of God
with our words. However, we shall not be able to boast about it, as if it is our own
success, and we have performed and done it. We have known and spoken, but God will
have credit for the veracity of our thinking and speaking. There remains for us the task of
defining more precisely the character and bearing of this participation of our knowledge
in the veracity of its goal. We have good grounds to ask about the veracity that is proper
to it be reason of its goal, in virtue of its participation in the truth of the revelation of
God, in virtue of the divine unveiling as the goal of the way of God and our way. What
sort of participation is it?

First, we can understand it only as participation in the revelation of God. First, it
does not have its necessity in itself. It does not happen on its own account. An object
evokes it. Our knowledge of God as participation in the veracity of the revelation of God
consists in an offering of our thanks. This means further that it can consist only in an
acknowledgment of the revelation of God. It takes place in the sphere of our humanity
and claims our very best, and therefore our best thinking and speaking to this end.
However, this does not mean that it is abandoned to our arbitrary selection of this best

according to our own choice and pleasure. True gratitude enquires, and it does not
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enquire in a soliloquy, but it enquires after God, to whom it wants to show gratitude.
However, this means that it cannot take place except in joyfulness. There can be no
acknowledgment of the revelation of God unless we ourselves are involved. However, we
are placed strictly under the rule of the object and become obedient. If the revelation
reaches us, if it becomes for us the necessary basis of our knowledge, this does mean that
it approaches us from without. It also means that it does actually come to us and therefore
into us. It does not cease to transcend us, but we become immanent to it, so that
obedience to it is our free will. However, because God remains transcendent to us even in
the revelation of God, the subjectivity of our acknowledgment of the revelation of God
means our elevation above ourselves. This makes our knowledge of God a joyful action.

Second, now if the participation of our knowledge of God in the veracity of the
revelation of God consists in the offering of our thanks, we shall have to go rather further
back and say that it will always be also an act of wondering awe. Awe refers to the
distance between our work and its object. This distance is certainly overcome. However,
it is still a distance that is overcome only by the grace of God, the distance between here
and there, below and above. In awe, we gratefully let grace be grace, and always receive
it as such.

Third, this relationship is to be regarded as a positive relationship, that is, one in
which there exists a real fellowship between the knower and his or her knowing on the
one hand the known on the other. However, if this fellowship is not to be denied, in what
doe sit consist? We approach the topic of analogy. If in this fellowship, there can be no
question of either parity or disparity, there remains only what is generally meant by
analogy: similarity, partial correspondence and agreement. However, how does this

partial correspondence and agreement arise? Both in God and in our work, God is
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Another. In revelation, God controls the property that belongs to God, elevating our
words to their proper use, giving God to be their proper object, and therefore giving them
truth. This analogy of truth comes into being in virtue of the decision of the grace of God,
which is to this extent the grace of revelation.

We must take a final step. We must now be clear that this positivity is definitely
restricted. This goal of our knowledge of God also means its limit to forward progress. If
our knowledge of God is true, our words stand in a correspondence and agreement with
the being of God. It can only be a question of similarity, of analogy, and therefore of
partial correspondence and agreement between our words and the being of God.
However, we still have to explain the partial that denotes that the goal is also the limit of
our knowledge of God. Therefore, in this connection, the partial that we have to use in
explanation of the concept of analogy means that it is a question of these two parts that,
in themselves and in their relation to each other, are quite incalculable. God is always
God and humanity is always humanity in this relationship. Unveiling and veiling thus
designate the way that God goes with us, not a contradiction that God pronounces against
us, into which God impels us, and which we have to suffer and bear as such. From first to
last on this way it is a question of the one saving fulfillment of fellowship between God
and us. In the fulfillment of this fellowship God has to be hidden from us to be revealed
to us, to become revealed and yet to remain hidden, so that becoming revealed, the Yes
that God says to us, is the goal and end of the way of God, no matter how hidden it may
be under the No. Our concern is with the success of the undertaking to answer the
revelation of God in faith based on human views and concepts, and therefore with the
veracity of human knowledge of god. We have tried to explain this along three lines.

First, we have tried to define the veracity under consideration as the veracity of God
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revelation that claims us and sustains us in it. Second, we have explained that this
participation of ours in the veracity of God is the relationship of thanks, in which our
knowing receives the character of a permission of our viewing, conceiving, and speaking.
Third, we have discussed this similarity in relation to is origin, emergence, and actuality,
all of which have confronted us with the reality of revelation. These three lines of thought

in their mutual relationship still need to be finally consolidated and secured.

Chapter VI: The Reality of God

28: The Being of God as the One who Loves in Freedom

God is who God is in the act of revelation. God seeks and creates fellowship between
God and us, and therefore God loves us. However, God is this loving God without us as
Father, Son, and Holy Spirit, in the freedom of the Lord, who has the life of God within
the being of God.

1. The Being of God in Act

God is. Dogmatics can say little more than this. Dogmatics need to be quite
careful when, like Melanchthon in his Loci of 1521, tries to base the doctrine of God
upon the general idea of God rather than revelation. Questions concerning the being of
God involve the action and work of God as revealed in the Word of God. The subject of
this section is God, and not the general philosophical notion of Being. We cannot discern
the being of God in any other way than by looking where God gives us the self of God to
see, and therefore by looking at the works of God, at this relation and attitude, in the
confidence that in these works, we do not have to do with any others. We focus on the
works of God and therefore with God and his being as God. What does it mean to say
God? What or who is God? If we want to answer this question legitimately and
thoughtfully, then we cannot turn our thoughts anywhere else than to the act of God in

revelation. What God is as God is something that we shall encounter at the place where
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God deals with us as Lord and Savior. The act of revelation as such carries with it the fact
that God has not withheld the self of God from humanity as true being. God has given no
less than the self of God to humanity as the overcoming of their need, as light in their
darkness. In the revelation of God, which is the content of the Word, we have to do with
the act of God. Generally, this means an event or happening. However, as such, this event
is in no sense one that one can transcend. The event is not an event that has merely
happened and is now a past fact of history. The revelation of God is this as well.
However, it is also an event happening in the present, here and now. However, the event
that took place is an accomplished fact. The event is also future in that the event that lies
completely and wholly in front of us, that has not yet happened, but which simply comes
upon us. The historical completeness of this event, the full contemporary character of the
event, also makes it truly future. The event or act of God is final, one that one cannot
surpass or compromise.

The being of God is life. The emphatic description of God in both testaments is of
God as the living God. The act of God is pure and simple. What is the specific freedom of
the event, act, and life of God in the revelation of God? Acts happen only in the unity of
spirit and nature. If one is to deny such a unity concerning God, then there is no true, real
history of the acts of God in any genuine sense. God would have no decision or work.
God would not bring revelation or reconciliation. We could not speak of creation or
redemption as happening or decision. We could have no eternal witness of the Son
through the Father, no eternal procession of the Holy Spirit from the Father and the Son,
and no inner life of god. Now that we are clear about this, we are free to state the
opposite truth that the specific freedom of the event, act and life of God in the revelation

of God and in eternity is the freedom of the Spirit. The being of God is being that knows,
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wills, and decides of itself and moves itself. If God is only a higher degree of the
movement that we know well enough as our own, the difficulty becomes to what extent
beyond this that we can understand God as self-motivated, and therefore to what extent
there necessarily has to be a particular idea of God. The danger is that when we speak of

God, do we simply speak of ourselves, only shouting or with an exclamation mark?

The revelation of God draws its authority and evidence from itself, rather than any
human foundations. The commandment, grace, and promise of God have a unique force
because they have no reference to human strength or weakness. The work of God is
triumphant because it is not bound to our work, but precedes and follows it. The
righteous demands of God on humanity, and the faithfulness of God in covenant with
humanity, are irresistible and irrevocable because of their confirmation they need only
God, and no corresponding relation of humanity.

Human beings can discern the ways of God in the world only as God addresses
humanity in specific, finite, and temporal ways. In this sense, we need to bring the event
or act of revelation into relation with human hopes, dreams, and desires. The act or event
of revelation will point the way to the fulfillment of these hopes, dreams, and desires.

Every statement of what God, and explanation how God is, must always state and

explain what and how God is in the act and decision of God.

2. The being of God as the one who loves

The essence of God that human beings see in the revelation of the name is the
being and act of God as Father, Son, and Spirit. We must ask what this name has to say to

us about the particular being of God in the act of God.
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God is the one who seeks and creates fellowship between God and us. God does
not have to do it. God already has what God seeks. Creation is already a seeking and
creating of fellowship. Revelation heightens this seeking and creating of fellowship. This
seeking and creating finds its crown and final confirmation in the future destiny of
humanity as redeemed in Jesus Christ, in his destiny for eternal salvation and life. What
God does in all this, God is: and God is no other than the one who does all this. God wills
to be ours. God wills that we should belong to God. God wills to belong to us and God
wills that we should belong to God. God wills to be who God is in this relationship of
fellowship. The life of God leans toward this unity with our life. God has nothing higher
than this to give than a relationship with God. In the gift of a relationship with god, God
has given us every blessing. We recognize and appreciate this blessing when we describe
the being of God in the statement that God is the one who loves. That God is God
consists in the fact that God loves. In the expression of this love, God seeks and creates
fellowship with humanity. The act of God is that of the one who loves.

First, the reality of God as the one who loves concerns itself with a seeking and
creation of fellowship for humanity for its own sake. The love of God has only to be the
love God has to be everything for us.

Second, the reality of God as the one who loves concerns itself with a seeking and
creation of fellowship without any reference to an existing aptitude or worthiness on the
part of the one loved. The love of God does not have the condition of any reciprocity of
love.

Third, the reality of God as the one who loves is an end in itself.

Ritschl defined the love of God as the constant will that summons another person

to the achievement of his or her own supreme destiny, and in such a way that the one who
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loves follows her or own final purpose. For him, the rule of God consists in the moral
association of the human race through the motive of universal love. This rule is the
sunnum bonum of the human race. As God wills both the universal end of the human race
and the peculiar purpose of God, God is love. God loves sinners in light of their eternal
destiny. Of course, the danger of this approach is that the rule of God becomes little more
than human self-consciousness in its elevated moments.

Fourth, the reality of God as the one who loves is necessary, for love is the being,
essence, and nature of God. We cannot tie the love of God to the existence of an object
outside of God. The actuality of love of God is in the action of God and in the living God.
The revelation of the name discloses the nature of God. God loves. God loves as only
God can love. God’s loving is itself the blessing that as the one who loves God
communicates to the loved. God’s loving is itself the ground of love of God toward
humanity.

We have defined the being of God as a being in act, and therefore we have
defined God as person. The One who loves us, who seeks and creates fellowship between
God and us, also informs us what a person is. Some theological traditions, such as
idealism, discuss the personality of God prior to the Trinity, thereby separating revelation

from the discussion of the personality of God.

3. The being of God in freedom

We now need to reflect upon the depth in the divine being, without which our
reflections upon the life of God would be incomplete. We have discussed the life of God
and then the love of God. We have discussed the being of God in act and then of the
being of God as the one who loves. The being of God as one who lives and loves is being

in freedom. In this way, freely, God lives and loves. In this way, God is God, and
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distinguishes God from everything else that lives and loves. In this way, God is
distinguished from other persons. God is the one, original, and authentic person through
whose creative power and will alone all other persons are and are sustained. Freedom is
more than the absence of limits, restrictions, or conditions. Freedom in its positive and
proper qualities means to be grounded in one’s own being, to be determined and moved
by oneself. This is the freedom of the divine life and love. Aseity is not the act of God in
self-realization. When we have established this first proposition that God is the one who
is free within the divine self, we can express the aseity of God in a second proposition,
that God is the one who is free from all origination, conditioning, or determination from
without, by that which is not God. Against the background of these presuppositions we
will now attempt a general explanation of the divine freedom in this secondary
connotation of the idea, as the absoluteness of God. The fact that God is free in
relationship to all that is not God means noetically that one cannot classify God or
include God in the same category with anything that God is not. However, behind this
noetic absoluteness of God there stands decisively the ontic absoluteness of God. This is
decisive because in the revelation of God it is really a question of the ontic absoluteness
of God, from which the noetic absoluteness of God inevitably follows. Therefore, God
can indeed be sufficiently beyond the creature to be his or her creator out of nothing and
at the same time be free enough partially or completely to transform its being or to take it
from it again as first God gave it. However, God can do even more than this. God can so
indwell the other that, God is its creator and the giver of its life. God does not take away
this life. God is free to maintain distance from the creature and equally free to enter into
partnership with the creature. God is free to lift the creature itself, in the most vigorous

sense, into unity with the divine being of God.
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In this section, we have written about the aseity of God and of the primary and
secondary absolutness of God. The only reason we have to distinguish between the living
and loving of God is because God is not merely the idea of love, but the one who loves in
the very act of existing. We do not mean that God first lives, and then God loves. God

loves, and in this act, God lives.

29. The Perfections (afttributes) of God

God lives the perfect divine life in the abundance of many individual and distinct
perfections. Each of these is perfect in itself and in combination with all the others. For
whether an individual and distinct perfection is a form of love in which God is free, or a
form of freedom in which God loves, it is nothing else but God as one, simple, and
distinctive being.

The being of God consists in the fact that God is the one who lives in freedom. I
want to discuss the doctrine of the attributes of God in this way. We might also write of
perfections, appellations, or virtues. The old problem of the doctrine of the attributes of
God is so far-reaching that, in this section, we must first devote to it a general treatment,
and then develop it concretely in the two following sections.

Let us first attempt to define the problem as such. According to Scripture, all of
the glory of God has concentrated, gathered up, and unified itself in God as the Lord of
glory. We next turn our attention to the question of the possibility, legitimacy, and
necessity of speaking here of perfections, of the glory of God as a multiplicity of
perfections, and therefore of the latter in their individuality and diversity.

First, the multiplicity, individuality, and diversity of the divine perfections are
those of the one divine being and therefore not those of another divine nature allied to it.

Second, the multiplicity, individuality, and diversity of the perfections of God are

those of the simple being of God, which is not therefore divided and then put together

again.
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Third, the multiplicity, individuality and diversity of the perfections of God are
rooted in the being of God and not in the participation of God in the character of other
beings.

The further fundamental question to which we must now turn is this: to what
extent do these many individual and various perfections of God exist? How do we come
to recognize them as such, and to speak of them based on the revelation of God, and in
responsibility to this revelation, without reservation in respect of their truth? The problem
of the derivation and distribution of the divine attributes is part of traditional theology.
Each attribute is the characteristic being of God as God reveals who God is in the act of
revelation. Contrary to this, some seek a psychological framework, such as in the intellect
and will of God, or in the feeling of God. Others seek a basis for the attributes of God in
the religious consciousness, as suggested by Schleiermacher. Others seek an historical
intuition for the attributes of God, as we might think of in Ritschl. However, we need to
focus our point of departure for reflecting upon the attributes of God upon the way God is
present in revelation, in which God is partly revealed and partly concealed. This unity
and this distinction correspond to the unity and distinction in the being of God between
the love of God and the freedom of God. God loves us. Because we can trust the
revelation of God as the revelation of the being of God, God is the one who loves. As
such, God is completely knowable to us. However, God loves us in the freedom of God.
Because here too we can trust the revelation of God as a self-revelation, God is free. God
is completely unknowable to us. That God loves us and that God does so in the freedom
of God are both true in the grace of the revelation of God. The two fundamental features
of the being of god necessarily indicate the two directions in which we shall have to

think, now that it can no longer be a question of analyzing our knowledge of God as such,
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but of presenting the One already known. In the following sections, then, we shall have to
treat of the perfections of divine love and the perfections of divine freedom. Three
decisive points are at stake.

First, it is in the nature of the case that when we speak of the love of God we have
occasion to think chiefly of God in the fellowship of God with the other.

Second, the division of the divine perfections according to this twofold principle
can involve the temptations of attempted epistemological deduction.

Third, the order in which I formulate these two series of divine attributes is a

matter of importance.

30. The Perfections of the Divine Loving

The divinity of the love of God consists and confirms itself in the fact that within the
divine self and in all the works of God, God is gracious, merciful, and patient, and at the
same time is holy, righteous, and wise.

1. The Grace and Holiness of God
God is the one who in the Son, Jesus Christ, loves all the children of God. The

being of God is the loving of God toward all that God has created. God is all that God is
as the one who loves. All the perfections of God are the perfections of the love of God.
The freedom of God is no less divine that the love of God. The love of God is divine only
as far as God exercises it in freedom. The love of God is no less divine than the freedom
of God. The freedom of God is divine only as far as this freedom is the freedom in which
God loves.

We begin our consideration of divine love with a study of the concept of divine
grace as it stands directly confronted with, controlled by, and purified by, the concept of

divine holiness.
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Grace is the distinctive mode of the being of God in so far as it seeks and creates
fellowship by its own free inclination and favor, unconditioned by any merit or claim in
the beloved, but also unhindered by any unworthiness or opposition in the latter. It is in
this distinctive characteristic that we recognize the divinity of the love of God. The
Hebrew word for this is chesed and the Greek word is charis. Grace is a gift. This must be
our a priori definitive description. The giver, God, makes God the gift, offering the divine
self for fellowship with the other, and thus showing the divine self in relation to the other
to be the One who loves. Everything depends here on the immediacy of the relation and
on the fact that the being and action of God. People in the Bible pray in the following
way.

Psalm 109:26 (NRSV)

*Help me, O Lorp my God!

Save me according to your steadfast love.

Psalm 106:4 (NRSV)

*Remember me, O Lorp, when you show favor to your people;

help me when you deliver them;

Psalm 119:88 (NRSV)

% In your steadfast love spare my life,

so that I may keep the decrees of your mouth.

Psalm 143:8 (NRSV)

¥ Let me hear of your steadfast love in the morning,

for in you I put my trust.

Teach me the way I should go,

for to you I lift up my soul.
In prayer, people in the Bible will also pray, “Be gracious unto me.” Grace means
turning, not in equality, but in condescension. The fact that God is gracious means that
God condescends, God, the only One who is really in a position to condescend. The
inmost being of God in grace is that God wills not to remain in this position. The
conception of grace in the Bible involves the counterpart that receives it from God is not

only not worthy of it but utterly unworthy, that God is gracious to sinners, that the being

of God is gracious, an inclination, goodwill and favor that remains unimpeded even by
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sin, by the resistance with which the creature faces God. Grace shows its power over and
against sin. Grace presupposes the existence of this opposition. It reckons with it, but
does not fear it. This opposition from humanity cannot limit grace. It overcomes it,
triumphing in this opposition and the overcoming of it. We find this view in Paul:
Romans 5:15, 17, and 20. The Roman Catholic conception of divine grace is in
opposition to what I have just said. Forgiveness cannot be an object of uncertainty. It
cannot be accepted and treated lightly. It meets us, not in spite of, but in and with all the
holiness, righteousness, and wisdom of God. It claims us, cleansing, judging, and
redeeming us. It is also our true and final consolation. God is in it. God reveals the
essence of God in this streaming forth of grace. This is how God loves. This is how God
seeks and creates fellowship between God and us. By this distinctive mark, we recognize
the divinity of the love of God. In this way, graciously, God acts outwardly towards those
whom God made in a way consistent with who God is from eternity.

We now place this concept of the grace of God alongside that of the holiness of
God. Our notion of grace is not able to grasp in its clarity and richness all that grace is in
God. If we have concern about the truth of the God who is wholly grace, we cannot cling
to our idea of grace as though our understanding of God had no need to grow, as though
this idea of ours enabled us to acquire control over God. We are not making any crucial
change of theme when we go on to speak of the holiness of God. We simply continue
speaking of the grace of God. If we are to go on to speak of the one rich grace of God, we
must develop further concepts. The common factor linking the biblical concepts of the
grace and the holiness of God is seen in that both point to the transcendence of God over
all that is not God. When we speak of grace, we think of the freedom in which God turns

in good will and favor towards another. When we speak of holiness, we think of this
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same freedom that God proves by the fact that in this turning towards the other God
remains true to God and makes the will of God prevail. The bond between the concepts
of grace and holiness consist further in the fact that both point to God’s transcendence
over the resistance that the being of God and action encounters from the opposite side.
That God is gracious does not mean that God surrenders God to the one to whom God is
gracious. God neither comprises with the resistance of humanity, nor ignores it, nor calls
it good. Therefore, the one to whom God is gracious comes to experience the opposition
of God to humanity. Possibly the most emphatic text on the holiness of God is in
Hebrews 10:26-31. To believe in God means that we bow to the opposition of God to us,
accepting, and allowing the good will of God toward us to be our ground of confidence
and hope. The holiness of God consists in the unity of the judgment of God with the
grace of God. God is holy because the grace of God judges and the judgment of God is
gracious. The holiness of humanity and of human actions, of things and places, is
constituted by their serviceableness in the fellowship founded and initiated by God
between God and humanity. Unholiness is unserviceableness to this end. The holiness of
God describes the form of the attitude in this fellowship. Sin is whatever disturbs and
makes this fellowship impossible. For this reason, the attitude of God in this fellowship is
characterized by holiness, exclusiveness, the condemnation and annihilation of sin. The
holiness of God involves peril to the people with whom God has fellowship. Ritschl went
against this view by saying that the wrath of God in the Old Testament has the restriction
of occasional outbursts. He thereby undermined the eschatological reality of divine
wrath, which in turn logically removes divine grace and love. If God does not meet us in
jealous zeal and wrath, then God does not meet us at all. In that case, all our asseverations

about divine love, God would in fact leave humanity to itself. In the manifestation of
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wrath and judgment comes the pardon, reconciliation, calling, and commissioning of the
prophet, which was obviously from the outset the secret meaning of this whole revelation
of the holiness of God. To accept the grace of God means to respect the holiness of God,
and therefore to accept, heed, and keep the laws of God, to fear the threats of God, to
experience the wrath of God and to suffer the punishment of God. Otherwise, acceptance
of grace is indistinguishable from heathen quietism. However, respect for the holiness of
God, if it is not a vain heathen religion of fear, can only mean directly to accept the grace

of God in thankfulness, to allow it to bring contentment and replenishment.

2. The Mercy and Righteousness of God

In the relationship between this love and its object, and therefore in the grace of
God, we have to do with the turning of a need. The free inclination of God to those God
has created, denoted in the biblical witness by grace, takes place under the presupposition
that the creature is in distress and that God’s intention is to espouse the cause of
humanity and to grant humanity assistance. Because the gracious love of God consists in
this inclination, it is merciful. The being of God is mercy. The mercy of God lies in the
readiness of God to share in sympathy and stamps all the being and doing of God. It lies
in the will of God, springing from the depths of the nature of God and characterizing it, to
take the initiative for the removal of this distress. The love and grace of God are not just
mathematical or mechanical relations, but have their true seat and origin in the movement
of the heart of God. Rooted in the original, free, and powerful compassion of God is that
which characterizes everything God is and does. From the outset, God is open, ready and
inclined to the need, distress, and torment of another. The compassionate words and
deeds of God are not grounded in a subsequent change, in a mere approximation to

certain conditions in the creature that is distinct from God, but are rooted in the heart of
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God, in the life and being of God as God. The heart of God is suffering, even when we
think that we are the sufferers and that we have a right or obligation to lament. The heart
of God is wounded, and wounded through our heart. How can we reverse the relationship
and behave as though we have to suffer in the void, distinctly, eternally, or on our own
account? In the recognition and confession of the mercy of God, we dissolve what we are
accustomed to take so seriously as the tragedy of human existence. There is something
far more serious and tragic, the fact that our distress is freely accepted by God, and that in
God it becomes real agony. That this is the case is due to the mercy of God.

We now turn to the righteousness of God. Our point of departure must be that the
righteousness of God is a determination of the love, and therefore of the grace and mercy,
of God. The love, grace, and mercy of God have the determination of righteousness
necessarily, as they have that of holiness. It does not follow logically that God is
righteous, that what God wills, does, and realizes in this fellowship is what corresponds
to the worth of God. How can God be good both to the good and to the evil? How then,
can God have mercy on the wicked and yet at the same time and in this very way be
righteous? This is how Anselm poses the problem in Proslogion 9-11. The revelation of
God is wholly the Law, manifesting the will of God as righteousness, and distinguishing
it from all unrighteousness. The activity of God is wholly the execution of this Law. God
cannot affirm the nature of God any more strongly than as the righteous God, which God
demonstrates that grace that pardons the sinner. For this grace is thoroughly the proof of
the existence of the righteous God. It is so from every point of view: its foundation in the
will of God, its execution in the death of Jesus Christ, and its application to believers.
God does not need to yield the righteousness of God a single inch when God is merciful.

Faith in the righteousness of God means necessarily a choice and decision in favor of the
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righteousness of God as opposed to our righteousness. In this connection, it is important
to notice that the people to whom God in the righteousness of God turns as helper and
Savior is everywhere in the Old Testament the harassed and oppressed people of Israel,
which, powerless in itself, has no rights, and is delivered over to the superior force of its
enemies. In Israel, it is especially the poor, the widows, the orphans, the weak and the
defenseless. The righteousness of God, the faithfulness in which God is true to who God
is, is disclosed as help and salvation, as a saving divine intervention for humanity
directed to the poor, the wretched and the helpless as such. On the other hand, with the
rich, the full, and the secure as such, according to nature of God, God can have nothing to
do. The righteousness of God triumphs when humanity has no means of triumphing. It is
light when humanity lies in darkness and life when humanity walks in the shadow of
death.

The people who live by the faith that this is true stand under a political
responsibility. Such people know that the right enjoys the special protection of the God of
grace. As surely as they live by the grace of God, they cannot evade this claim. They
cannot avoid the question of human rights. They can only will and affirm a state based on
justice. By any other political attitude, they reject the divine justification.

We are warned against the too convenient and facile way of thought that has
simply divested the concept of divine righteousness of the notion that is necessarily
bound up with the concept of judgment, that of a decision about good and evil. The
righteousness of God is a righteousness that judges and therefore both exculpates and
condemns, both rewards and punishes. How far is the mercy of God at the same time the
righteousness of the judgment of God? How far is the righteousness of God recognizable

in the fact that as belonging to God, the divine righteousness is also saving and victorious
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mercy? The revelation of God in Jesus Christ supplies to this question the answer that the
condemning and punishing righteousness of God is in itself and as such the depth, power
and might of the mercy of God. If we are earnestly to cleave to God, if we are to accept
the salvation accomplished in God and offered to us through God, we are really to look
forward in faith rather than backward, we cannot try to overlook or evade by reservations
the essential realization that God also is angry, condemns and punishes. If we truly love
God, we must love God also in the anger of God, condemnation and punishments, or
rather, we must see, feel, and appreciate the love of God to us even the anger,
condemnation and punishment of God. We cannot avoid the conclusion that it is where
the divine love, grace, and mercy the meaning and intention of Scripture as a whole attest
with supreme clarity. The unique event of Jesus Christ embodies that love, grace, and
mercy. According to the unmistakable witness of the New Testament itself, they
encounter us as a divine act of wrath, judgment, and punishment. We find this emphasis
on God taking on the wrath of God in the cross in several New Testament texts: John
3:16, Titus 2:14, Galatians 4:4, and Romans 8:3. This sending means a self-offering
grounded in the free will of the Father and the Son in fulfillment of the divine love turned
toward the cosmos and the world of humanity. However, it is the case that God in the
suffering or sending of the Son, and the Son himself in accepting this mission and
allowing himself to be sacrificed, has exposed himself to an imposition. In this love, God
has been hard upon God, exacting a supreme and final demand. God did not spare the
Son. Christ was rich, and for our sake, He became poor, as in II Corinthians 8:9. The Son
did not snatch at being equal with god, but humbled Himself, as in Philippians 2:6-7. In
what consists this sternness of God against God, this self-abasement of God in the Son?

According to Philippians 2:7 it consisted in the fact that in a self-emptying, in a complete
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resignation not of the essence but of the form of the Godhead. God took up our human
form, the form of a servant, in complete likeness to other people. Humanity found God in
the fashion of a man. Like all people, He was born of a woman. However, what does it
mean to take the place of humanity, to be a person, to be born of a woman? It means for
the Son, that He came under the Law, that is, that He stepped into the heart of the
inevitable conflict between the faithfulness of God and the unfaithfulness of humanity.
God took this conflict into the being of God. God bore it in God to the bitter end. God
took part in it from both sides. God endured it from both sides. God was not only the God
who is offended by humanity. God was also the person whom God threatens with death,
who falls a victim to death in face of the judgment of God. If God really entered into
solidarity with us, it meant necessarily that God took within God, in likeness to us, the
flesh of sin. God shared in the status, constitution and situation of humanity in which
humanity resists God and cannot stand before God but must die.

First, the fact that the Son of God took our place on Golgotha and thereby freed us
from the divine anger and judgment, reveals first the full implication of the wrath of God,
of the condemning and punishing justice of God. It shows us what a consuming fire burns
against sin. It thus discloses too the full implication of sin, what it means to resist God, to
be the enemy of God, which is the guilty determination of our human existence.

Second, because it was the Son of God who took our place on Good Friday, what
had necessarily to happen could happen there. There could happen there, that which
could not have happened to us without causing our annihilation. That is to say, the
righteousness of god in condemnation and punishment could take its course in relation to

human sin.
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Third, because it was the Son of God, because it was God who on Good Friday
suffered for us, the destruction that took place there of the suffering and death that
resulted from human disobedience to God could justly satisfy and indeed fulfill the
righteousness of God.

Fourth, because it was the Son of God, that God who took our place on Good
Friday, the substitution could be effectual and procure our reconciliation with the
righteous god, and therefore the victory of the righteousness of god, and therefore our
own righteousness in the sight of god. Only God, our Lord and Creator, could stand
surety for us, could take our place, could suffer eternal death in our stead a the
consequence of our sin in such a way that it was finally suffered and overcome and
therefore did not need to be suffered any more by us. No creature, no other human being
could do that. However, the Son could do it. Jesus Christ could take our place with this
effectiveness because as the Son of God, God became a person and had therefore the
freedom and power to be in humanity as that individual who became the Head and
Representative of us all. Therefore, Jesus Christ could not only speak to us in the name of

God, but also, in our name, to speak to God.

3. The Patience and Wisdom of God

After speaking of the grace and mercy of God, we reasonably consider next the
perfection of the divine patience as a special perfection of the love and therefore of the
being of God. We might refer to several passages in the Old Testament: Ezekiel 34:6,
Joel 2:13, Jonah 4:2, Nehemiah 9:17, Psalm 86:15, 103:8, and 145:8. Love in general
does not necessarily bear the character of grace or of mercy. We must now continue that
it does not necessarily bear the character of patience. Patience exists where God gives

space and time with a definite intention, where God allows freedom in expectation of a
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response. God acts in this way. God makes this purposeful concession of space and time.
God allows this freedom of expectancy. The abyss in the heart of God is so deep that in it
the reality distinct from God can be contained in all its wretchedness. It does not have to
perish. God allows independent beings to live as the object of divine mercy, to live under
the divine righteousness, to live under the full and strict outworking of what the
encounter with God and by the intervention of God for these independent beings entails.
We shall see at once that this patience is the divine being in power and not in weakness if
we consider in detail the testimony of scripture to the revelation of God from this
particular standpoint. One example is the story of Cain in Genesis 4:1-17, in which God
does not will the death that Cain deserves. Another example is the flood story of Genesis
6-9, in which I Peter 3:20 rightly points out that the fact that God saves one family shows
the patience of God. An impatient God would be petty, human, weak, and finally a false
god. What is the real intention of God when God exercises patience? We might even ask
where the patience of God is. The New Testament has a decisive testimony to this reality.

Hebrews 1:3 (NRSV)

*He is the reflection of God’s glory and the exact imprint of God’s very

being, and he sustains all things by his powerful word. When he had made

purification for sins, he sat down at the right hand of the Majesty on high,
The patience of God does not leave humanity to fend for itself. The jealous zeal of God in
and for those whom God has made is something that the Incarnation of the Word
powerfully shows. It is also clear that God does not experience disappoint or self-
deception with respect to the sincerity, or insincerity, of the human penitence for which
God waits with patience. Even the judgments and punishments of God, the whole
severity of the conduct of God toward Israel, do not contradict the truth that God actually

wills to maintain and not destroy those God has made. They are all temporary and as such

symbolic judgments and punishments. They are not the outbreak of the genuine wrath
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and judgment of God. They are not the eternal death, the abandonment and precipitation
into nothingness, which Israel and with Israel, all humanity has deserved. They are all to
be included in the sway of the patience of God. That which we all deserved God has
suffered in our place and in Israel’s place by the only righteous One, who achieved a
perfect penitence — although God had no need of this attribute — by not refusing to take
within God the genuine wrath and judgment of God.

That God within the being of God and in the works of God is gracious and
therefore holy, merciful, and righteous, patient and wise, is the proof and essence of the
divinity of the love of God according to the main theme of the section and the
explanations already adduced.

These perfections of God and the fact that God turns to those whom God has
made and takes their misery to heart, could still stand perhaps in the shadow of a slight of
suspicion. They are true, no doubt, but it might easily be otherwise. Why is it that God is
gracious and merciful? We cannot try as it were, to justify God from above, measuring
God by this or that standard of value and reasonableness. Nor is it as if there is no answer
to this Why? In God, or as if we cannot understand this answer or know God as the One
in whom there is an answer to this question. The answer is that God is wise. The wisdom
of God characterizes the whole activity as reliable and liberating, as something in which
we can have confidence, just because the wisdom of God consists in and finally evinces
itself as the firmness and self-consistence of God. The special contribution imparted by
the concept of wisdom to the clarifying of grace and holiness, mercy and righteousness, is
that God is not the slave of the patience of God when in the dealings of which these other
ideas speak God gives us time, and therefore allows space and ground as the Creator,

Sustainer, and Lord of the world.
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31. The Perfections of the Divine Freedom

The divinity of the freedom of God consists and confirms itself in the fact that within
God and in all the works of God is One, constant, and eternal, and therewith also
omnipresent, omnipotent, and glorious.

My presentation of the divine freedom has the character of an attempt or
suggestion, since we cannot appeal directly to biblical texts in this matter.

1. The Unity and Omnipresence of God
We begin with the unity of God. All the perfections of the freedom of God can be

summed up by saying that God is One. To this extent, all the perfections of the love of
God, real and operative in the freedom of God, and all the perfections of the divine being
taken together, can be summed up in this one conception.

First, we take unity in the sense of uniqueness. What do we mean when we say
that it belongs to God to be unique? God alone is God. God is the only one of the kind
God is. There is not another God, either a second god or many gods. In comparison with
everything else, God is unique. Whatever its nature and mode of existence, it is not God.
It cannot stand beside God as a second of the kind God is or a multiple of the kind God
is.

The other side or meaning of the unity of God is that God is simple. This signifies
that in all that God is and does, God is wholly and undividedly God. At no time or place
is God composed out of what is distinct from God. Being simple in the sense described,
God is incomparably free, sovereign and majestic. In this quality of simplicity are rooted,
fixed and included all the other attributes of the majesty of God: the constancy and
eternity of God, the omnipresence, omnipotence and glory of God. Nothing can affect
God, or be far from God, or contradict or withstand God, because in God there is no
separation, distance, contradiction or opposition. God is Lord in every relationship,
because God is the Lord God, unconditionally One as Father, Son and Holy Spirit, and in

the whole real wealth of the being of God. For every distinction of the being of God and
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working is simply a repetition and corroboration of the one being and, in the one being,
of all that God was from eternity and therefore from all time, and of all that God will be
in eternity and therefore for all time. When we say that God is one, unique, and simple,
we mean something different from when we ascribe unity to any other quantity. Anything
else to which we can ascribe unity is one side by side with one or many others which as r
comparable with it and belong with it to a species it is one instance in a genus. It is,
therefore, only relatively unique. However, God is an instance outside every genus. God
is unique, in a way that is itself unique and one cannot denote by any concept. Everything
else is only relatively simple. However, God is simple without the least possibility of
either internal or external composition. The unity of God is the freedom of God, the
aseity of God, the deity of God. “Monotheism” is obviously the esoteric mystery behind
nearly all the religions with which we are familiar, as well as most of the primitive
religion. “Monotheism™ is an idea that one can directly divine or logically and
mathematically construct without God. The artifice adopted by Islam consists in its
developing to a supreme degree what is at the heart of all paganism, revealing and setting
at the very center its esoteric essence, that is, so-called “monotheism.” In the love of God
above all, God reveals the being of God as the One who is incomparable and therefore
unique; which means that God reveals the being of God as the true and essential God. We
might note two important biblical texts in this regard, Deuteronomy 4:32-40 and 6:4.
None of this has anything to do with the ambiguous charm of the number “one” or the
subjective and objective monism of human self-consciousness and world consciousness.
The freedom of /god and therefore the simplicity of God are the freedom and simplicity

of the love of God. In Scripture, the utterly simple is God in the actuality, the superior
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might, the constancy, the obviousness, or even more simply, the factuality, in which God
is present as God and deals as God with the humanity God has created.

Since God is one, unique, and simple, God is for this reason omnipresent.
Omnipresence is a determination of the freedom of God. It is the sovereignty in which, as
the One God is, existing and acting in the way that corresponds to the essence of God,
God is present to everything else, to everything that is not God but is distinct from God.
The presupposition of all divine sovereignty is that of the divine omnipresence. The
whole divine sovereignty is based on the fact that for God nothing exists that is only
remote. All of this considers divine spatiality. The perfection in which God omnipresent,
and therefore not nowhere but somewhere, does mean indeed that God is everywhere
undividedly and completely as the One God is and in all the fullness of the being of God.
It does not mean that God is in the least hindered from being present everywhere in a
particular way. Otherwise, it could not be the perfection of the freedom and love of God.
God is present to other things, and is able to create and give them space, because God
possesses space apart from everything else. The space everything else possesses is the
space that God gives it out of the fullness of God. The fact is that first, God has space for
God and that subsequently, because God is God and is able to create, God has space for
everything else as well. In distinction from this basic form of the divine omnipresence, it
is also the omnipresence of God. The love that God has in God as the triune God has also
turned and manifested itself in freedom outwards.

We have spoken about the general and special presence of God in creation. By the
general presence, we understood the presence of God in creation in its totality. By the
special presence of God, we speak of the presence of God in the definite and distinct

action of God in the work of revelation and reconciliation within creation.
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A third distinction with the presence of God is the presence of God in the Word of
God as revelation and reconciliation in Jesus Christ. God is present in these other places
too. Indeed, God is present everywhere. However, God is present in them and
everywhere because and as God present here. God is first 