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EDITOR’S PREFACE

The final days of January 2025 were days of grace for
Loyola School of Theology as it celebrated the silver jubilee
of its establishment as an ecclesiastical faculty of theology.
Adding to the solemnity and significance of the occasion, the
Secretary of the Vatican’s Dicastery for Culture and Education,
Archbishop Giovanni Cesare Pagazzi, D.D., graced the week-
long festivities with his presence. His participation affirmed
and strengthened the bonds between the Holy See and LST as
partners in the mission of theological and pastoral formation,
forming learned scholars and ministers at the service of the
Church, especially here in Asia.

In his address, the Archbishop underscored the vital role
of dialogue in the life of the Church today, emphasizing its
necessity both ad intra—within the ecclesial community—and
ad extra—in our engagement with the wider world. He framed
dialogue not merely as a strategy, but as a constitutive dimen-
sion of the Church’s identity, especially as we strive to walk
along the path of synodality. The archbishop warned that “the
theologian who does not dialogue certainly loses the oppor-
tunity to understand the meaning and effectiveness of what
he has studied and written at his desk.” Without meaningful
engagement with others—especially those on the peripheries of
faith, culture, and society—academic theology risks becoming
insular, disconnected from the lived realities of the faithful.

This message powerfully resonates with the challenge
issued by Pope Francis in the Preface to Veritatis Gaudium, the
Apostolic Constitution guiding ecclesiastical faculties and
institutes of higher learning. There, the Holy Father insists
that the cries and questions of the people—their suffering,
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struggles, dreams, trials, and anxieties—are not peripheral to
theological inquiry, but rather possess a profound interpreta-
tive value. “If we want to take the principle of the Incarnation
seriously,” Pope Francis writes, “we cannot ignore these ques-
tions.” Indeed, he adds, “their wondering helps us to wonder
ourselves, their questions question us. All this helps us to delve
into the mystery of the Word of God, the Word that requires
and asks that we dialogue, that we enter into communion” (6).
Theology, then, is not simply about abstract speculation but
about a shared search for truth grounded in attentive listening
and mutual openness—hallmarks of a truly synodal Church.

For the theologian’s work to bear true fruit—fruit that
nourishes the life of the Church and the world—it must be
grounded in various forms of dialogue. These dialogues are not
optional add-ons but essential dimensions of a theology that is
alive, dynamic, and responsive to the signs of the times. First
and foremost is dialogue with God in prayer, where the theo-
logian listens in silence and awe to the Mystery that is both
beyond and intimately within us. Then comes dialogue with
the people, whose lived experiences and questions offer a vast
and indispensable context for theological reflection. Equally
vital is dialogue with other academic disciplines, which can
deepen and challenge theology’s insights, and dialogue with
other religions, which, particularly in our Asian context, opens
paths of mutual respect, understanding, and shared spiritual
wisdom.

Most especially in the context of the Philippines, there is
a pressing need for dialogue with the poor, the marginalized,
and the forgotten of society whose very lives reveal the scandal
of injustice as well as the hope that boldly springs from resil-
ience and faith. Their voices are not merely subjects for theo-
logical investigation and analysis; they are theological loci in
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themselves, offering incomparable glimpses into the suffering
Christ and the liberating work of the Holy Spirit.

In the midst of these complex and sometimes daunting
tasks that comprise dialogue, the Archbishop’s message offers
words of encouragement and comfort. He reminds us not to
fear conflict or tension when it arises, but to embrace it as an
opportunity for deeper understanding and communal growth.
“Synodality is built from dialogue,” he says—underscoring
that every sincere attempt to listen and understand is not only
a step that brings us closer to the truth but also a step that
draws us closer to one another in love. In this way, theologi-
cal dialogue becomes not just an intellectual exercise, but a
spiritual and ecclesial journey of walking together, guided by
the Spirit of Love who leads us into all truth.

In this issue of Loyola Papers, we are happy to share with
you the full text of the address of Archbishop Pagazzi so we
can continue to reflect on his message as one community. We
are also proud to feature the following articles as fruits of the
continuing efforts of our students and alumni to engage in
various forms of meaningful theological dialogue.

The first paper, “A Critical Re-Examination of Karl Rahner’s
Grundaxiom: The Axiomatic Unity of the ‘Economic’ and
‘Immanent’ Trinity” by Fr. Salvador G. Agualada Jr., C.M.F.
offers a well nuanced and rigorous critique of Karl Rahner’s
theological Grundaxiom—the foundational axiom asserting that
“the economic Trinity is the immanent Trinity and vice versa.”
Drawing from historical, philosophical, and doctrinal founda-
tions, the author questions the coherence and implications of
Rahner’s grundaxiom, suggesting that it may potentially risk
conflating God’s inner life with His self-revelation in history or
what theologians often term as “the economy of salvation.” His

critique revisits traditional Trinitarian distinctions, arguing
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that Rahner’s position—while pastorally motivated—may inad-
vertently collapse the mystery of divine transcendence into
human categories of experience. Scholars and students alike
will find in this essay a well-argued appeal for preserving the
ontological mystery of the Trinity without reducing it to its
temporal manifestation. In the context of dialogue, Agualada’s
treatment exemplifies the delicate balance between doctrinal
clarity and rootedness in human experience amid tendencies
in some current theologies to prioritize existential over meta-
physical truths.

In “Intersecting Paths: Balthasar’s Theological Aesthetics
and Filipino Ganda in the Podén and Traslacién,” Rheadh R. Dela
Torre explores the convergence of Hans Urs von Balthasar’s
theological aesthetics with Filipino religious culture, particu-
larly through the lens of the Poén (sacred image) and Traslacion
(January 9 annual procession) of the Black Nazarene (now offi-
cially referred to as Jesus Nazarene, as per a recent instruction
from the Quiapo Basilica). The article delves into Balthasar’s
vision of the transcendent revealed through beauty and
applies it to the Filipino experience of faith embodied in this
popular devotion. By presenting Ganda—the Filipino notion of
beauty—as a lived, relational, and often affective expression
of the divine, the author opens a dialogue between Western
theological traditions and vernacular Filipino spirituality. This
article is a significant contribution to contextual theology, as
it not only affirms indigenous religious expression but also
challenges academic theology to remain rooted in the sensory,
symbolic, and communal realities of the people—a particular
area of theological conversation so dear to Pope Francis.

The following article titled, “The Relationship between the
Catholic Church and the State in Vietnam: A Journey Towards
Justice, Charity, and Faith” by Fr. Dao Duc Minh, O.M.L.,
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provides a historical and critical examination of the evolving
relationship between the Catholic Church and the State in
Vietnam. Here, he traces how the local Church has navigated
varying degrees of autonomy, repression, and negotiation
under different governments, highlighting its resilience and
adaptability as it strives to journey with the Vietnamese people,
including their governments, through the various transitions
as a people throughout their history, in the spirit of synodal-
ity. The article is particularly relevant in understanding the
complex interplay between religion and governance, offering
valuable insights for scholars of Church-state relations and
religious freedom. At the same time, it documents a remarkable
experience of a local Church in Asia living in actual dialogue of
life with the people and their concrete realities.

In “Ukrainian Internally Displaced Persons and Their
Journey of Christian Hope,” Sr. Pamela A. Tuason, C.C.N.
explores the stories of eighteen Ukrainian individuals
displaced by the ongoing war, presenting their narratives
as a unique locus theologicus. Framed through a Ricoeurian
hermeneutic, the article thoughtfully examines how these
internally displaced persons confront the trauma, disloca-
tion, and uncertainty of war, while simultaneously nurturing
emotional, moral, and spiritual bonds across the boundaries of
exile and origin. In the midst of loss and fragmentation, what
emerges is a fragile yet valiantly enduring Christian hope—one
that is rooted in community, faith, and the human capacity to
find meaning in suffering. Tuason’s work not only sheds light
on the often-overlooked realities of internal displacement but
also invites deeper theological reflection on the presence of
God in spaces of crisis.

In“Environmental Costs of the West Philippine SeaDispute in
Light of Catholic Social Teaching,” Teofilo Giovan S. Pugeda III
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offers a moral analysis of the West Philippine Sea situation in
light of Pope Francis’ encyclical, Laudato Si’. In this reflection,
the author reframes the dispute, not merely as a political or
territorial conflict but as an urgent ecological and ethical issue.
Drawing from Catholic Social Teaching, he emphasizes the
moral responsibility of all stakeholders and calls for proactive,
restorative action rooted in compassion and justice. The paper
also critiques the limitations of existing international frame-
works, such as UNCLOS, in fully capturing the intrinsic value
of creation and argues for a broader, creation-inclusive appli-
cation of ethical principles in ecological crises. Ultimately, the
paper underscores that solidarity, compassion, and ecological
stewardship must extend beyond human-to-human relations
and calls for dialogue and collaboration, even with geopoliti-
cal rivals, to preserve and protect the shared gifts of creation.
This article is a vital theological and ethical intervention into
current policy conversations surrounding the West Philippine
Sea, offering a framework where care for creation becomes
central to peace and diplomacy.

Next we have “Prudent Cooperators of the Episcopal
College” (Lumen Gentium 28): An Understanding of the Promise
of Obedience in the Rite of Ordination to the Presbyterate”
by Cris Simon B. Abadilla. His theological reflection on
obedience, grounded on a mystagogy of the Ordination Rite,
reclaims its meaning as a profound gift rather than a repressive
constraint. The article underscores that obedience, far from
being a form of blind submission, is a liberating act that aligns
the presbyter’s entire life with the mission of Christ—preach-
ing, sanctifying, and governing. Drawing from the teach-
ings of the Second Vatican Council and the insights of Pope
Francis, Abadilla frames obedience as a reciprocal relationship
grounded in trust, communion, and shared mission between

bishops and presbyters. Thus, rather than a hierarchical
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imposition, obedience becomes a dynamic of cooperation
where bishops act as fathers and friends, and presbyters as
faithful co-workers. This theological and pastoral vision calls
for mutual listening and discernment, emphasizing the crucial
role of the presbyteral council as a vital space for authentic
dialogue. In an age where clerical relationships can often be
strained or misunderstood, this reflection is truly relevant,
inviting a deeper appreciation of obedience as a cornerstone of
ecclesial unity and vitality.

Last but not the least, it is our pleasure to feature Shimbo
Pastory William, C.S.Sp.’s “Negotiating Theological Meaning
in Contemporary Film” where he explores the theological reso-
nance of salvation as portrayed in contemporary films, calling
for a discerning Christian response. Shimbo highlights how
film narratives—often structured around themes of suffering,
redemption, and the triumph of good over evil—mirror the
salvific journey central to Christian faith. Drawing from both
theological insight and media theory, the article demonstrates
that while secular films often distort or marginalize Gospel
values, they can also open spaces for dialogue, evangeliza-
tion, and introspection. Theologically, this underscores the
importance of dialogue between media and theology, culture
and faith, between individual conscience and communal
values, and ultimately between the Church and the world. The
author emphasizes the need for media literacy, particularly
among young believers, to cultivate critical engagement and
safeguard the integrity of faith amid pervasive anti-Christian
narratives. With a synodal spirit, this work affirms that the
faithful must not only interpret and critique but also contrib-
ute to the evolving cultural discourse, embodying the Gospel
through a discerning, hope-filled witness in the media age.

For this issue’s synthesis paper, we are pleased to feature
Septian Marhenanto, SJ.s “Divine Communication in the
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Digital Era: A Theological Reflection on Authentic Presence
and Evangelization” which centers on how divine communi-
cation—rooted in God’s desire for relationship—is revealed
across salvation history and culminates in the person of
Christ. In our contemporary digital age, communication offers
both immense possibilities and pressing challenges. While
technology enables unprecedented connection, it can also
contribute to isolation and the spread of misinformation. Yet,
as Marhenanto insightfully reminds us, grace—like sin—has a
social dimension, and through the intentional, faithful use of
digital tools, the faithful can continue to share God’s presence
in new and powerful ways. As we accompany the digitally
native Beta Generation, we are challenged to ensure that the
message of Christ remains both personal and transformative,
fostering genuine encounters with the Divine in both digital
and physical spaces.

* %k %

In the most recent Quacquarelli Symonds (QS) World
University Rankings by Subject, released in March 2025,
Ateneo de Manila University once again earned recognition
among the world’s top universities for Theology, Divinity, and
Religious Studies—placing in the 101-150 bracket out of 1,747
institutions globally. This marks the second consecutive year
that Ateneo has secured this distinction, remaining the only
Philippine university to be included in the category. Just two
months after celebrating its Silver Jubilee as an ecclesiastical
faculty of theology, this milestone serves not only as a moment
of affirmation but also as a moment of challenge for Loyola
School of Theology to deepen its commitment to rigorous,
relevant, and transformative theological dialogue.

In an age marked by unprecedented complexity, social frag-
mentation, and rapidly evolving cultural and technological
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landscapes, theology cannot afford to be static, insular, or
disengaged. Rather, it must rise to the occasion—faithfully
rooted in the depth and wisdom of its tradition, while also
boldly and critically engaging with the urgent questions,
moral dilemmas, and lived realities of our time. Theological
reflection today must be dynamic, dialogical, and discern-
ing, serving not only the Church but also the broader human
community in its search for meaning, justice, and hope. This
demands a theology that listens attentively to the signs of the
times and responds with intellectual rigor, pastoral sensitivity,
and prophetic imagination.

May our recent jubilee celebration and this global recogni-
tion renew us in our mission—not only to form competent and
compassionate pastors, theologians, and ministers, but also
to cultivate a dynamic, contextual, and prophetic theological
voice. Such a voice is urgently needed today—one that speaks
with integrity to the heart of the Church while contributing
meaningfully to broader global conversations on justice, peace,
human dignity, and the future of faith in our digital, diverse,
and deeply interconnected world—ad majorem Dei gloriam.

Leo-Martin Angelo R. Ocampo, O.P.
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THEOLOGY AND MINISTRY IN ASIA:
INSIGHTS FROM THE SYNOD ON
SYNODALITY

Addpress of His Grace Msgr. Giovanni Cesare Pagazzi, D.D.

Secretary of the Dicastery for Culture and Education at the
Academic Convocation in Celebration of LST’s Silver Anniversary as
an Ecclesiastical Faculty

29 January 2025

Good Afternoon, everyone.

I have been asked to reflect with you on the teachings of the
recent Synod on Synodality and how they might assist theology in
Asia. While this task is undoubtedly a challenge, I will do my
best to offer some insights on the matter.

I would like to begin with a re-reading of some aspects
that characterize the stories of the two disciples of Emmaus
in Luke, and of the meeting of the Apostles in Jerusalem, that
is, the assembly or the so-called Council, narrated in the Acts of
the Apostles. In this regard, a Spanish theologian recently iden-
tified some moments or aspects common to these two stories.
They are:

1) Movement (The disciples walk towards Emmaus/The
Apostles towards Jerusalem);

2) Encounter (The disciples meet the stranger/The Apostles
meet each other with great differences);

3) Conflict (The disciples, in their hearts, do not accept the
sacrifice of Jesus/The Apostles are torn between Judaizing
and pagan customs);
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4) Agreement and Amazement (The disciples around Jesus/The
Apostles around the Holy Spirit).

In his meeting with the bishops of Asia, Pope Francis
confessed that there is something that the latest Synod could
recommend to Asian theologians and that is, above all, to
strengthen and propose new forms of dialogue ad intra and ad
extra. In fact, the Holy Father said to your bishops: “Dialogue is
an essential part of the mission of the Church in Asia, [there-
fore] the Church is called to be versatile and creative in her
witness to the Gospel through dialogue and openness to all.”

I, therefore, invite you to delve into the great challenge of
dialogue, taking into account the four aspects of the stories
that I have described for you and the conclusions of the 2024
Synod.

Movement

In De modo orandi corporaliter Sancti Dominici, a medieval
writing by an unknown friar, it is affirmed that not only
does the soul move the body, but that the body can also move
the soul: “ut anima movens corpus removeretur a corpore.” This
reminds us that when a human being moves, it is not merely
an expression of life, but also a means of transcending through
movement. Man and woman, in their essential totality,
move to perform primary gestures essential for survival and
growth. In the same way, through movement, they can make
their union with the Creator more transparent. It is therefore
of vital importance that the theologian not focus exclusively
on primary gestures—such as research, teaching, and publica-
tion—but, above all, that she or he does theology to transcend,
to “reach the places where new narratives and paradigms are
being formed” (Veritatis Gaudium, n. 4b).

1. Pope Francis, Address to the Bishops of Asia, 17 August 2014.
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Having said this—and emphasizing that the movement
made by the two disciples of Emmaus and the Apostles toward
Jerusalem is, first and foremost, walking—I wish to highlight
that the movement that should distinguish every theologian of
Asia and the world is that of walking: going out, going further,
leaving one’s comfort zone, and entering zones of risk to draw
close to others and offer responses grounded in the science of
God.

Since the beginning of his pontificate, Pope Francis has
consistently called us to become a church that goes out. He
has expressed this appeal in nearly all his speeches, and in
many different ways. It seems that, guided by the Spirit, the
Pontiff is urging us to awaken from the lethargy that too
often weighs down both Christians and theologians. To be
a theologian who goes out means, above all, to move, to walk
while knowing that the guiding compass is always, and without
a doubt, the foundational criterion of Veritatis Gaudium.

Regarding the latter, an Italian theologian defined the first
criterion of Veritatis Gaudium as concentration and integrality.
He explains that it involves understanding the commitment of
the theologian—both existentially and intellectually—starting
from the radiating center of the kerygma. In other words, all
theological research and reflection must be rooted in a prin-
ciple that, both existentially and intellectually, integrates the
original and defining dimensions of personal and social being,
in a way that takes into account the totality of God and the
human person in relation to God.

Recently, Pope Francis emphasized the primary impor-
tance of viewing the totality of a person when approaching
the figure of a saint. Allow me to share his words: “To recog-
nize the word that the Lord wishes to speak to us through
one of his saints, we do not need to get caught up in details
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[...]. What we need to contemplate is the totality of their life,
their entire journey of growth in holiness, the reflection
of Jesus Christ that emerges when we grasp their overall
meaning as a person.” Thus, the first criterion of Veritatis
Gaudium asks us to embrace the totality of the human person,
as “in the deepening of the kerygma is becoming flesh more
and more and better, which never ceases to illuminate the
commitment [of the theologian], and which allows us to
understand adequately the meaning of any theme that devel-
ops” (cf. Evangelii Gaudium, n. 165).

The first commitment outlined in the “Foreword” of
Veritatis Gaudium, in concrete terms, is to promote univer-
sities and  higher institutes of ecclesiastical studies as
places and paths of formation, study, and research that
are truly habitable and meaningful. These institutions
must be marked by two inseparable objectives: on the one
hand, an existential and intellectual immersion in the
Christian experience—living the faith in practice, including its
cultural implications, especially in the peripheries; and
on the other, the acquisition of the skills necessary to weave
meaningful social relationships at all levels, starting from the
conviction that God, in Christ, desires not only the good of
the individual but of society as a whole.

To move, then, is not merely to conform by seeing the Gospel
as a normative witness, but also, to recognize its ongoing
incarnation—historically and culturally—as it becomes flesh
“more and more and better” in the life of the Church and of
humanity. Walking together means encouraging the mystique
of us, a shared spirit which becomes the leaven of universal
fraternity.

2. Pope Francis, Apostolic Exhortation Gaudete et Exsultate, March 19,
2018.



Loyola Papers 6, no. 1 (2025) 5

Encounter

In Saint Luke’s accounts concerning Emmaus and Jerusalem,
the movement “ends” with a meeting: the two disciples with the
stranger, and the Apostles with each other in the great assem-
bly. This reminds us that—although we may be theologians
who go out—we must, above all, speak with those we have met
and foster the beautiful gift of dialogue. “Truth is l6gos which
creates did-logos, and hence communication and communion,”
as Pope Benedict XVI said (cf. Caritas in Veritate, n.4).

Dialogue, in Veritatis Gaudium, is decisively presented, to
avoid misunderstandings and inappropriate preconceived
resistance, as “an intrinsic requirement for experiencing in
community the joy of the Truth and appreciating more fully
its meaning and practical implications” (n. 4b).

A theologian who does not dialogue certainly loses the
opportunity to understand the meaning and effectiveness of
what he has studied and written at his desk. Without dialogue,
he cannot witness how knowledge moves from theory to lived
experience—from the desk to the person. In this regard, Pope
Francis’ words can be enlightening, showing us a way to meet
the person and the people. The Pontiff says:

The first thing to do [...] is to heal from simplification.
Reality is complex; challenges are varied; history is
full of beauty and at the same time marred by evil.
When someone cannot or does not want to deal with
its dramatic complexity, then he or she easily tends to
simplify. Simplification, however, mutilates reality;
it gives rise to empty and unilateral thinking and it
generates polarization and fragmentation.’

In short, there is no dialogue.

3. Pope Francis, Address to the Participants at the International
Congress on the Future of Theology, 9 December 2024.
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Another thing necessary to promote dialogue is “to review,
from this standpoint and in this spirit, the structure and
method of the academic curricula proposed by the system of
ecclesiastical studies, in their theological foundations, in their
guiding principles and their various levels of disciplinary,
pedagogical and didactical organization” (cf. “Foreword,” n.
4b). From the perspective of the new evangelizing stage of the
Church, the “cultural laboratory,” represented by ecclesiasti-
cal studies, is strongly urged to offer an evangelically relevant
and historically incisive contribution to the creation of that
“culture of encounter between authentic and vital cultures”
which elaborates from within, with evident chiaroscuro, today’s
story. If this decisive criterion is not taken into account, [any
dialogue with reality] is illusory (cf. “Foreword,” n. 4b).

Pope Francis provided three fundamental guidelines to
help dialogue, namely “the duty to respect one’s own identity and
that of others, the courage to accept differences, and sincerity of
intentions. The duty to respect one’s own identity and that of
others, because true dialogue cannot be built on ambiguity or
a willingness to sacrifice some good for the sake of pleasing
others. The courage to accept differences, because those who are
different, either culturally or religiously, should not be seen or
treated as enemies, but rather welcomed as fellow-travelers,
in the genuine conviction that the good of each resides in the
good of all. The sincerity of intentions, because dialogue, as an
authentic expression of our humanity, is not a strategy for
achieving specific goals, but rather a path to truth, one that
deserves to be undertaken patiently, in order to transform
competition into cooperation.”

4. Congregation for Catholic Education, The Identity of Catholic
School for a Culture of Dialogue, 25 January 2022, n.30.
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In this sense, the Final Document of the Synod stated, that
“The dialogue, the encounter and the exchange of gifts typical
of a synodal Church are called to open up to relationships with
other religious traditions, with the aim of establishing friend-
ship, peace, harmony and sharing moral and spiritual values
and experiences in a spirit of truth and love” (n. 41).

Conflict

Whenever there is dialogue between two individuals or
parties, conflict is almost inevitable. Sometimes, these are
merely formal things that can be resolved quickly; other
times, they concern deeper issues of content, thus generating
more serious tensions. An indispensable principle for building
social friendship is that unity is superior to conflict. Pope Francis
pointed out that “This is not to opt for a kind of syncretism,
or for the absorption of one into the other, but rather for a
resolution which takes place on a higher plane and preserves
what is valid and useful on both sides” (Fratelli Tutti, n. 245).

Therefore, a theologian must not be afraid of conflict, nor
must he escape it when it occurs during dialogue. Conflict,
when approached constructively, can help both sides grow and
offers an opportunity to strengthen unity, not uniformity.

When conflict arises, some people simply look at it and go
their way as if nothing happened; they wash their hands of it
and get on with their lives. Others embrace it in such a way
that they become its prisoners; they lose their bearings, project
onto institutions their own confusion and dissatisfaction and
thus make unity impossible. But there is also a third way, and
it is the best way to deal with conflict. It is the willingness to
face conflict head-on, to resolve it, and to make it a link in the
chain of a new process (cf. Evangelii Gaudium, n. 227).
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That said, there are two types of conflict that, sometimes,
drag down even our theologians. The first is the product of
those voices that do not share our faith and our choices. Do
you remember the biblical story, in the second book of Samuel,
when David was fleeing from Absalom and, having reached the
city of Bacurim, a man of the same family as the house of Saul
came out, called Shimei, son of Gera. He cursed David, shout-
ing: “Get out, get out, you man of blood, you worthless man!
[...]. The Lord has given the kingdom into the hand of your son
Absalom. See, your evil is on you, for you are a man of blood.”
David’s response to such imprecations still amazes us today.
The King, when one of his men proposed to kill Shimei, said:
“Let him curse, for the Lord has told him to. It may be that the
Lord will look on the wrong done to me and that the Lord will
repay me with good for his cursing today” (2 Sam 16:5-14).

Indeed, today there is no shortage of criticism or misunder-
standing. In many countries, theology does not enjoy state and
academicrecognitionasascience. Across the globe, some think-
ers continue to denigrate any attempt by theology to answer
the essential questions of the human person and of humanity.
What should we do? Surely, following David’s example, we must
listentoourdetractorsandhonestlyask ourselvestowhatextent
our theological reflection—while respecting its own scientific
method—responds to the needs of both society and the church.
We cannot be afraid. Perhaps the Spirit wants to tell us some-
thing for the sake of theological research itself.

The second conflict theologians must confront is the growing
divide among themselves—particularly between those who
remain excessively self-referential or rigidly attached to a
singular, exclusive way of doing theology, and those who have
embraced Pope Francis’ call to engage theology in dialogue
with other human and scientific disciplines. The latter group
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seeks to integrate theology with key aspects of culture, liter-
ature, music, art, and more, enriching theological reflection
through interdisciplinary openness. It is worth remembering
that the sole—but stimulating and guiding— indication offered
in Veritatis Gaudium’s “Foreword” concerns the interpretation
and use of the principle of interdisciplinarity. This principle
is not to be understood in its “weak form of simple multidis-
ciplinarity”—essentially a horizontal approach—but rather
in its “strong form of transdisciplinarity,” that is, the collo-
cation and fermentation of all knowledge within the space
of Light and Life, offered by the Wisdom of the Revelation
of God.” This vertical perspective is both open and founded
in making the transcendence of God in human history through
Christ (cf. Veritatis Gaudium, n. 4c).

The final document of the Synod specified that “ecclesial
synodality, therefore, commits theologians to do theology
in synodal form, promoting among themselves the ability to
listen, dialogue, discern and integrate the multiplicity and
variety of requests and contributions” (n. 67). I invite you not
to be afraid of transdisciplinarity.

Agreement and Amazement

The story of Emmaus reveals the moment of agreement
between Jesus—no longer a stranger—and the two disciples,
culminating in their astonishment at recognizing him in
the breaking of bread. Similarly, the account of the Apostles
in Jerusalem highlights a final decision made after dialogue,
and the shared amazement of feeling guided by the Holy
Spirit. As the most recent Synod affirmed, such agreement is
reached “in prayer and fraternal dialogue, recognizing that
ecclesial discernment, care for decision-making processes and
the commitment to be responsible for one’s own actions and

to evaluate the outcome of our own decisions are practices
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with which we respond to the Word, that shows us the ways of
mission” (cf. n. 79).

Agreement will become simpler only when we put into prac-
tice the fourth and final criterion of Veritatis Gaudium, which
“concerns the urgent need for ‘networking’ between those
institutions worldwide that cultivate and promote ecclesiasti-
cal studies, in order to set up suitable channels of cooperation
also with academic institutions in different countries and with
those inspired by different cultural and religious traditions”

(4d).

This must be thought of and implemented—as illustrated
in Evangelii Gaudium—according to the model of the “polyhe-
dron, which reflects the convergence of all its parts, each of
which preserves its distinctiveness,” (Evangelii Gaudium, 236;
VG 4d) also taking responsibility for historical conflicts in the
commitment to an effective, and not simply compromising
“resolution [of them] which takes place on a higher plane and
preserves what is valid and useful on both sides” (4d).

The amazement, however, should be the force that inspires
dialogue and the seal that confirms what has been agreed.
Dialogue, serenity, and joy are clear signs of communion
between the parties. Synodality has a dimension that reveals
something of the nature of the Church and, at the same time,
is constitutive of its unity in the multiplicity of its expressions.
This is the convergence of the notion of the Church as koinonia,
which is realized in each local Church and her relationship
with other Churches, through specific structures and synodal
processes.’

In this regard, “theology has a particular competence and
responsibility. Through constant dialogue with the social,

5. Cf. Commissione Teologica Internazionale, La sinodalita nella
vita e missione della Chiesa, n. 116.



Loyola Papers 6, no. 1 (2025) 11

religious, and cultural currents of the time, and with openness
towards other sciences which, using their own methods, study
these developments, theology can help the faithful and the
Magisterium to see the importance of the movements, events,
and trends in human history, and to discern and interpret the
ways in which the Spirit may be speaking to the Church and
the world.”

Synodality is built through dialogue, with the understand-
ing that acceptance will not always follow. The proclamation
of the Gospel inevitably coexists with rejection by some. We
must respect those who are ad intra of the church who, while
sharing the same faith, hold differing views on non-essential
matters. Likewise, we must show respect toward those who are
ad extra—who do not share our faith in Christ in order to allow
their voice to be heard and reflected on as well.

Thank you.

6. Cf. Commissione Teologica Internazionale, La sinodalita nella
vita e missione della Chiesa, n. 53.
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Introduction

Among Catholic theologians, Karl Rahner is regarded as a
preeminent figure in the revitalization of Trinitarian theol-
ogy, whose work profoundly shaped the way other theologians
think about the Trinity and its relevance for Christian life and
mission. In God for Us: The Trinity and Christian Life, Catherine
Mowry LaCugna commends Rahner for having done so much
“to reawaken interest in trinitarian theology... [which] is
a profound meditation on the essential unity of ‘theology’

]

and economy.” Certainly, LaCugna is just one among many
“ecumenical” theologians who ascribe to Rahner—especially to
the milestone publication of his book, The Trinity—the profound
and lively contemporary understanding and appreciation of
the theology and place of the Trinity in our Christian life. In
her “Introduction” to Rahner’s The Trinity, she underscores the
seminal importance of Rahner’s landmark opus for Catholic
dogmatic theology when she writes: “Rahner’s book launched
one of the most significant theological developments of the

last few decades: the restoration of the doctrine of the Trinity

1. Catherine Mowry LaCugna, God for Us: The Trinity and Christian
Life (New York: HarperCollins Publishers, 1973), 222.
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to its rightful place at the center of the Christian faith.”? For
Neil Ormerod, this was the aim of Rahner’s work: “to bring
Trinitarian doctrine and theology back into the centre of
Christian theology, in particular bringing it into direct contact
with Christology and the theology of grace.”

Rahner himself commented in his “Remarks onthe Dogmatic
Treatise ‘De Trinitate” and in his The Trinity that despite the deep
and genuine mysticisms of the Trinity in the lives of such great
saints as Bonaventure, Ignatius of Loyola, John of the Cross,
and Blessed Elisabeth of the Holy Trinity—to cite a few of those
he mentioned—*“Christians, for all their orthodox profession
of faith in the Trinity, are almost just ‘monotheists’ in their
actual religious experience,™ that “should the doctrine of the
Trinity have to be dropped as false, the major part of religious
literature could well remain virtually unchanged.” Rahner
took offense at neo-scholasticism for constructing a doctrine
of the Trinity that is allegedly fundamentally disconnected
from the revelation and experience of God in salvation history
and that has nothing to do with the goals and ends of Christian
life, which is salvation in God.

The purpose of this paper is to provide a critical re-exami-
nation of Rahner’s grundaxiom on the identity of the economic
Trinity and the immanent Trinity by presenting arguments
that support the first part of Rahner’s Rule (as some people call
it) while challenging the second part. Consequently, we will

2. Catherine Mowry LaCugna, “Introduction,” in Karl Rahner, The
Trinity (New York: The Crossroad Publishing Company, 1967), xxi.

3. Neil Ormerod, “Wrestling with Rahner on the Trinity,” Irish
Theological Quarterly 68 (2003): 213.

197

4.Karl Rahner, “Remarks on the Dogmatic Treatise ‘De Trinitate
in Theological Investigations, IV (New York: Seabury Press, 1974), 79. Cf.
Rahner, The Trinity, 10.

5.Rahner, The Trinity, 10-11. Cf. Rahner, “Remarks on the Dogmatic
Treatise ‘De Trinitate,” 79.
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draw on the work of other theologians to provide an in-depth
analysis and nuanced evaluation of Rahner’s grundaxiom.

Overview of Karl Rahner’s Grundaxiom in The Trinity

Rahner’s trinitarian theology, developed systematically
in his book, The Trinity,° and partly in his article, “Remarks

122

on the Dogmatic Treatise ‘De Trinitate,” is encapsulated in
his famous but controversial axiom, “[t]he ‘economic’ Trinity is
the ‘immanent’ Trinity and the ‘immanent’ Trinity is the ‘economic’
Trinity” (22; emphasis in the original), or “the Trinity of the
economy of salvation is the immanent Trinity and vice versa.”’
This identification between the “economic” and “immanent”
Trinity is, for Rahner, “axiomatic,” his basic axiom (grundax-
iom). First, let us define the key terms in Rahner’s axiom. For
Rahner, the “economic” Trinity refers to God’s activity and
presence in the world, manifested in the joint mission of the
Son and Spirit in the works of redemption and sanctification
in salvation history, and is thus the historical manifestation
of the eternal self-communication of God within the spheres
of time and history. The “Immanent” Trinity, on the other
hand, refers to the divine persons of Father, Son, and Spirit in
reciprocal relationships to one another “within” the Godhead.®

In The Trinity, Rahner presents his three chief Christological
and Trinitarian convictions:

6. Cf. Since this section primarily tackles Rahner’s The Trinity, I
will merely mention the book’s page number(s), whenever I quote it
or refer to it, to conserve space. I will also only discuss a few of the
book’s most pertinent arguments in support of his axiomatic unity
between the “economic” Trinity and the “immanent” Trinity, and
not all of the Trinitarian arguments of the entire book.

7. Rahner, “Remarks on the Dogmatic Treatise ‘De Trinitate,” 87.

8. Cf. LaCugna, “Introduction,” xiii-xiv; LaCugna, God for Us,
211-212.
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[1] that only the Logos, the Son of God, the second person of the
Trinity, could have been incarnated (11, 120); “[t]he second
divine person, God’s Logos, is man, and only he is man” (23);

[2] “that the incarnation of precisely this person can tell
us... about the peculiar features of this person within the
divinity” (11); and

[3] that God’s self-communication to human beings, which
is precisely what we mean by uncreated grace, is God’s
communication of his very self to humans and not merely of
some “created” effects of grace (22).

Rahner argues that we can have knowledge of the immanent
Trinity by considering the economic Trinity, that “the doctrine
of the ‘missions’ is from its very nature the starting point for
the doctrine of the Trinity” (48), that “the experience of faith
which assures us that the incomprehensible God is really, as he
is in himself, [is] given to us in the... twofold reality of Christ
and his Spirit” (55). To prove this claim, Rahner tries to demon-
strate that the “missions” of the Son and the Spirit ad extra are
not mere “appropriations” but are revelatory of the inner life
of the immanent Trinity. For him, the Incarnation “belongs to
the Logos alone” (23), and is not just appropriated to him, even
if it is “casually effected by the whole Trinity” (23). Likewise,
grace should not be understood solely as “created” effects in us
caused by God in an efficient way, or that it is merely “appropri-
ated” to the third person of the Trinity (the Holy Spirit), even if
it is the work of the entire Trinity; rather, it is to be considered
as God’s self-communication (22-23).

For Rahner, the Incarnation, which is the “mission” of the
Logos alone (24-25), is “a dogmatically certain ‘instance” of
proper roles in the economy (27). The proposition that any of
the three divine persons could have been incarnated is, for
Rahner, not supported and “demonstrated” by the Scriptures
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and the Church Fathers, and hence “false,” so that it cannot
be argued “that ‘hypostasis’ is in God a univocal concept with
respect to the three divine persons” (29). Also, according to
Rahner, such a proposition “would create havoc with theol-
ogy” as “[t]here would no longer be any connection between
‘mission’ and the intra-trinitarian life” (30). If this happens, the
redemptive mission of the Logos would tell us nothing about
his eternally-begotten relationship with the Father. Hence,
“we cling to the truth that the Logos is really as he appears in
revelation, that he is the one who reveals to us... the triune God,
on account of the personal being which belongs exclusively
to him, the Father’s Logos” (30). Since, the human nature of
Jesus “is the constitutive, real symbol of the Logos himself...
the Logos with God and the Logos for us, the immanent and the
economic Logos, are strictly the same” (33).

Likewise, Rahner asserts that the Trinity revealed in salva-
tion history is the same Trinity that exists eternally, and this
unity is grounded in the experience of God’s grace (34-38). For
him, if God’s communication is a sel~communication, which is
what uncreated grace is, then it is the entire Trinity that is
communicated, whereby “each one of the three divine persons
communicates himself to man in gratuitous grace in his own
personal peculiarity and diversity” (34-35), and where “these
three self-communications are the self-communication of
the one God in the three relative ways in which God subsists”
(35). God indeed “relates to us in a threefold manner, and this
threefold, free, and gratuitous relation to us is not merely a
copy or an analogy of the inner Trinity, but this Trinity itself,
albeit as freely and gratuitously communicated” (35).

Furthermore, for Rahner, this self-bestowal of God to human
beings happens not out of a mere efficient causality, which is a
result of created grace, but rather by virtue of a quasi-formal
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causality, which means none other than the indwelling of the
Trinity in the human, God’s very offer of himself to man, some-
thing that, for Rahner, is intrinsic to human nature (35-37).
“God’s self-communication is truly a self~communication. He
does not merely indirectly give his creature some share of
himself by creating and giving us created and finite realities
through his omnipotent efficient causality. In a quasi-formal
causality he really, and in the strictest sense of the word,
bestows himself” (36).

Let me delve deeper into two key insights from the preced-
ing paragraph. Rahner’s expression—“quasi-formal causal-
ity”—is an important expression for him in trying to explain
how God can become and remain an intrinsic, constitutive
principle of the human person without ceasing to be divine,
and without the human ceasing to be a creature. To understand
how this is possible, we must distinguish between two kinds
of causality or causes: efficient and formal. Whereas in effi-
cient causality, God effects something different from himself,
such as in the act of creation, in formal causality, God exerts
a different kind of causality, which Rahner calls “quasi-for-
mal causality.” In his self-bestowal to a spiritual subject, God
does not create an effect different from himself, but rather
communicates himself, a self-communication in which God
becomes the intrinsic co-constitutive element of the human
subject on account of the divine self-communication to this
creature. Thus, God becomes the formal cause of the spiritual
subject’s supernatural acts, without ceasing to be God and
without the human ceasing to be human. Rahner appends the
prefix “quasi” to ensure that despite God becoming and acting
as the formal cause of our graced acts, he remains the wholly
infinite, transcendent, and sovereign God; that God does not
lose himself in his divine self-communication to the human but
rather preserves absolutely intact his divine essence and his
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radical freedom.’ An essential insight that follows consequently
from this idea or is fundamentally rooted in it is Rahner’s
The Trinity’s third Christological and Trinitarian conviction
previously mentioned (22): that, in God’s self-communication
in grace to the human, God is not communicating something
about himself but his very self, which is the primary meaning of
grace. In Foundations of Christian Faith, Rahner contends that, in
the divine self-communication to the human, “God in his own
most proper reality makes himself the innermost constitutive
element of man,” that “what is communicated is really God in
his own being,” that what God offers is “himself in his own
reality,” that “God... does not give some numinous, mysterious
gift which is different from himself, but... gives himself.”*

In closing, let me reiterate that for Rahner, there are “two
distinct yet related ways... of the free gratuitous self-commu-
nication of God... in Jesus Christ and in the ‘Spirit’ (83), two
distinct yet interrelated and mutually conditioning modes of
free, gratuitous self-communication of God. The mysteries
of the Incarnation and grace are two manifestations of the
one-self-communication of the one God, and the distinctions
among Father, Son, and Spirit that are experienced in the
history of salvation “must belong to God ‘in himself’, or other-
wise this difference, which undoubtedly exists, would do away
with God’s self-communication” (100).

Critique of Karl Rahner’s Basic Axiom (Grundaxiom)

In spite of the robust, almost universal attraction of
Rahner’s grundaxiom, many theologians have found themselves

9. Karl Rahner, Foundations of Christian Faith. An Introduction to the
Idea of Christianity (New York: Crossroad, 1978), 120-122; Karl Rahner,
“Some Implications of the Scholastic Concept of Uncreated Grace,”
in Theological Investigations, I (London: Darton, Longman & Todd Ltd.,
1974), 330-331.

10. Rahner, Foundations of Christian Faith, 116, 117, 119, 125.
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only willing to accept the first part of the axiom and could not
bring themselves to embrace the second part.

THE “ECoONOMIC” TRINITY IS THE
“"IMMANENT"” TRINITY: AGREEMENT

The statement that the “economic” Trinity is the “imma-
nent” Trinity does not seem to pose any problem for most
theologians. In fact, for Walter Kasper, it can be argued that
“what Karl Rahner sets down as a basic principle, reflects a
broad consensus among the theologians of the various church-
es.”! As initially examined, the identity of the “economic” and
“immanent” Trinity means that God absolutely and entirely
gives Godself to the human without remainder, and that,
therefore, what is communicated, revealed, and given in the
economy of salvation is God as he is in himself."> Reiterating
Rahner’s basic idea, John J. O’'Donnell, in his book, The Mystery
of the Triune God, says: “God does not want to offer something
other than himself but himself. The Giver and the Gift are
identical in the act of revelation.”” For Rahner, the historical
dimension of God’s self-communication establishes the order of
theological knowledge, as we always theologize on something
revealed—revealed in salvation history. The divine economy of
salvation, manifested in the missions of Christ and the Spirit
in the world and history, is the starting point for knowledge of
the eternal mystery of God, the only legitimate starting point
for a theology of God.

Even the International Theological Commission, in its 1981
document entitled “Theology, Christology, Anthropology,”

11. Walter Kasper, The God of Jesus Christ (London: SCM Press Ltd,
1984), 274.

12. Cf. LaCugna, “Introduction,” xvi.

13. John J. 0’Donnell, The Mystery of the Triune God (London: Sheed
& Ward Ltd., 1988, 29.
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has given its imprimatur to this expression. Following Rahner
and others who agree with him in the first part of the axiom,
the Commission affirms that the Trinity revealed in salvation
history is the same Trinity that exists eternally, and that it
is this immanent Trinity that is communicated freely and
gratuitously in the economy of salvation. Indeed, the economic
Trinity is “for us the only definitive source of all knowledge
of the mystery of the Trinity;” thus, “[t]he elaboration of the
doctrine of the Trinity had its beginnings in the economy of
salvation.”** Similarly, Luis Ladaria observes that “[i]n the life
of Jesus, in the revelation of the ‘economic Trinity, we see
opening before us the mystery of the immanent Trinity.”*®

Rahner’s trinitarian theology is premised on the belief that
God is by nature self-communicating: the Father communicates
the divine essence by “uttering” the Son in the Incarnation and
bestowing the Spirit who makes possible our human response
in grace. If God is by nature self-communicating, then God,
who necessarily what God is, must communicate Godself,
otherwise—and at the risk of being tautologous—he would
cease being self-communicating. From this perspective, if the
Triune God revealed by Jesus in the economy of salvation is not
who God is in se, then God has not really communicated himself
at all. For Rahner, God’s self-communication as grace must—if
it is a real self-communication—reflect the divine nature and
thus the Trinity, for the gift that God truly offers to the human
is nothing but God’s own self, his very self. “[T]he God who is

14. International Theological Commission, “Theology, Christology,
Anthropology,” International Theological Commission Texts and
Documents 1969-1985 (San Francisco: Ignatius Press, 1989), 215.

15. Luis Ladaria, The Living and True God (Miami: Convivium Press,
2010), 42.
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revealed to us appears before us just as he is. Otherwise, there
would not be a true revelation.”*

For if it true that God really has communicated himself in
our salvation history, i.e., if the one Holy Mystery has offered
himself (and not something other than himself) in the incar-
nation and grace, then it follows, as Rahner argues, that God
in his own life must also exist in these three modes of being.
If God has held nothing back in his revelation, then God in his
own life is as he is in his revelation. If God in his revelation
is three-fold, then God in his infinite Being is trinitarian
Mystery."”

God’s self-communication in the world through Christ and
the Spirit must take place in accord with the immanent self-ex-
pression of God the Father to the Son in the Spirit. Indeed,
what we see God doing in the world and history mirrors the
relationships of the Father, Son, and Spirit in eternity.

Indeed, the divine economy of salvation through Christ
and the Spirit fully expresses what God is in himself; hence,
no matter how mysterious God is and remains, this God will
not turn out to be different from the God revealed in salvation
history. The identity of the economic and immanent Trinity
means that what God has revealed and communicated in
Christ and the Spirit is the reality of God as God is eternally,
immanently, for what is given in grace “is not merely a copy
or an analogy of the inner Trinity, but this Trinity itself, albeit
as freely and gratuitously communicated,” since “[t]hat which
is communicated is precisely the triune personal God” (35-36).
Echoing Rahner’s thought, Walter Kasper, in his book, The God of

16. Ladaria, The Living and True God, 50. Ladaria also writes: “If he
did not give himself to us as he is, he would not be giving himself.
If he did not manifest himself as he is, he would not be revealing
himself to us” (Ibid., 56).

17.]. O’Donnell, The Mystery of the Triune God, 35.
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Jesus Christ, explains: “[This] self-communication in the history
of salvation would not truly be God’s self-communication
unless it also belonged to God in himself, unless the economic
Trinity were also the immanent Trinity.”*® For Kasper,

God’s action through Jesus Christ in the Holy Spirit is
therefore truly God’s saving action only if we are dealing
with God himself and if God himself is there for us as
he is in himself. The economic Trinity would thus be
deprived of all meaning if it were not at the same time
the immanent Trinity."

Moreover, from the soteriological point of view, the
“economic” Trinity must be the “immanent” Trinity; other-
wise, salvation would not be possible because only God saves.
“This salvation would be undermined if we did not really have
to do with God himself.”* Luis Ladaria, in his book, The Living
and True God, sums it up: “There is thus a correspondence
between the economic and the immanent Trinity, they are the
same, they are not distinguished adequately. In this respect,
there is no doubt that the postulate set forth by Rahner, at
least in its first part, is both legitimate and necessary.””
Kasper concludes that the economic Trinity “has meaning and
significance only if God is present in the history of salvation
as the one who is from eternity; more accurately, if God does
not simply show himself to us as Father, Son and Spirit in the
history of salvation, but is in fact Father, Son and Spirit from
all eternity.”” John Galvin recapitulates the argument in this

section in these words:

18. Kasper, The God of Jesus Christ, 301.

19. Ibid., 274.

20. O’'Donnell, The Mystery of the Triune God, 3
21. Ladaria, The Living and True God, 56.

22. Kasper, The God of Jesus Christ, 276.
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The basic principle is that the way God reveals himself
corresponds to the way he is in reality. In more technical
theological vocabulary, the “economic Trinity” (God
as he reveals himself in the history, or economy, of
salvation) is the same as the “immanent Trinity” (God
as he is eternally in himself). Were this not so, God’s
self-communication would not be genuine self-gift and
self-revelation. Thus our threefold experience of God,
the holy mystery — as incomprehensible ground of his
own self-gift, as present for us in our concrete history
in Jesus Christ, and as transforming us in the innermost
core of our existence—rightly leads us to speak of Father,
Son, and Spirit, not only in our experience of God, but in
the one God himself.”

THE “IMMANENT"” TRINITY IS THE “ECONOMIC"” TRINITY:
DISAGREEMENT

The problem* lies in the second part of the axiom, of
whether the “immanent” Trinity can really be strictly identical
with the “economic” Trinity. In two separate places, LaCugna
poses the questions in their simplest expressions: “Is God with
us exactly identical to God as such?”? “Must there not be a

23. John P. Galvin, “The Invitation of Grace” in Leo J. 0'Donovan
(ed.): An Introduction to the Themes and Foundations of Karl Rahner’s
Theology (New York: Seabury Press, 1980), 68.

24, Kasper seems to admit only that “the identification of the
immanent and economic Trinities as established in... [Rahner’s]
axiom is, susceptible of several meanings and open to various
interpretations,” and enumerated some of the possible misinter-
pretations (Cf. Kasper, The God of Jesus Christ, 275-276). Instead of
readily saying that the “vice versa” principle is wrong, Ladaria, in
his interpretation of Rahner’s dictum, also contents himself rather
with determining “what this axiom does not mean” (Cf. Ladaria, The
Living and True God, 57).

25. LaCugna, God For Us, 216.
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certain asymmetry between God ‘in se’ and God ‘pro nobis?""%
It is easy to understand where this question is coming from.
One who holds the strict identity of the immanent Trinity and
the economic Trinity will find it extremely difficult to avoid
the almost foregone conclusion that the world and history are
the stage on which God determines himself as God and, there-
fore, God necessarily depends on creation to be God, and that
creation exists by necessity.”” The first part of the statement
robs God of his absolute freedom, sovereignty, and transcend-
ence; the second part strips creation of its gratuity. Indeed,
“even though it is quite clear that the revelation of the Trinity
in the saving economy is founded on the immanent Trinity,
the latter might exist without its economic manifestation.””
Rahner’s “vice versa” principle fails to provide any clue on how
to maintain the freedom and gratuitousness of God’s self-com-
munication in the world and history.

In this side of the equation, we truly find a risk of conceiv-
ing an un-Christian image of God, for God will be viewed as a
God who has to create the world and be incarnated in history
in order to realize his own trinitarian being. If we maintain,
thus, that there is no “gap” between the immanent and the
economic Trinity, then it both implies a necessity on God’s part
to create the world for God’s self-communicating ad intra would
require a self-bestowal ad extra, and follows that the divine
economy of salvation reveals all and contains all that is in the

26. LaCugna, “Introduction,” xiv. Rahner (in the words of
LaCugna) believes that “[there] is only one trinitarian self-commu-
nication, which has both eternal and temporal aspects. Rahner does
not mean... that eternal and temporal realms are strictly identical,
only that no gap may be inserted... between ‘God’ and ‘God for us.””
LaCugna, God for Us, 216.

27. For O’Donnell, “[t]his would be the doctrine that God can only
be God, can only realize himself as divine by involving himself in
history” (0’Donnell, The Mystery of the Triune God, 38).

28. Ladaria, The Living and True God, 57.
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immanent Trinity. Yet, God’s nature as God, absolutely free
and sovereign and transcendent, dictates that we singularly
affirm that “God may be self-communicating ad intra, but God
need not bestow Godself ad extra (creation being one moment
of God’s self-communication).”” Indeed, the immanent Trinity
reveals and communicates Godself in the economy of salvation
freely and gratuitously, in the freedom of love. For Ladaria,
“the identity does not mean that the immanent Trinity only
exists in the economic Trinity, that God becomes triune insofar
as he communicates himself to humanity, or that the Trinity of
persons is the result of his free decision for the purpose of this
self-communication.”*® The immanent Trinity manifests freely
and gratuitously in salvation history. Creation and Incarnation
are gratuitous acts of God, a God who is not perfected with
creatio