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TECHNOLOGY, SELFHOOD, AND POSTMODERN HOPING

William S. Schmidt

This paper considers human self-understanding and identity formation as
a fluid process significantly impacted by contextual realities. Current
contextual realities include the philosophical assumptions of post-
modernity which profoundly shift the assumptive base from which human
self-understanding flows. Among the features of post-modernity are: 1.
Erosion of the sense of a timeless authentic core to selfhood; 2. Collapse
of classical metaphysics; 3. Breakdown of meta-narratives, 4. Valuing of
nature over history, and 5. Intensive challenges to Theodicy. These post-
modern vantage points not only challenge our understanding of time,
space, and order, they significantly challenge our understanding of

human identity.

The formerly solid and stable self, whether understood as core of
personhood given by God, or as a socially constructed ego relatively
stable over time has collapsed. In its place we now see selfhood as fluid,
liminal, and continually reshaped by the relationships in which one
participates. These changes are mediated by new and pervasive
technologies of simulation, tele-presence, and electronic intensification.
This electronic and digital saturation of life has profoundly changed our
social and psychological experience of time and space, the real and the
simulated, the serious and the entertaining. In this study I intend to
examine the specific effect of technology upon evolving selfhood within

post-modernity, from the vantage point of Spirituality.

This paper will provide insights around the potential for technology to
both de-center but also re-center human experience and human identity. 1
propose that in moving away from Ontology toward praxis, in re-
examining the nature of memory, as well as demonstrating the possibility
of new forms of mutuality, the technological post-modern world we
inhabit can strengthen hope and human possibility.

Key Words: Technology, Post-modernity, selfhood, identity, spirituality,
hope
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What might be the effect of post-modernity on selthood, and
subsequent hoping? Hope, when understood as a spiritual notion, has fallen
on hard times as have other terms of ultimacy, what Edward Farley calls “the
effacement or disempowerment of deep symbols.”[1] If this is correct, then
what can it mean to hope in a post-modern world? Can the meaning of hope
be re-enlivened and re-animated?

The Manifestations of Post-modernity
There is some dispute as to the period which marks the emergence of

the post-modern. Some identify its origins with the trauma of World War II,
with Auschwitz and Hiroshima its predominant symbols. Others point to the
Vietnam War as accelerating a process of dislodging former sources of
authority. Still others see the technological revolution as intensifying a
process of intense change at economic, social, political and personal levels.

Wherever one places the emphasis, the predominant feature of post-
modern reality is change, and one could say, accelerating change. These
changes are visible in two ways. In the first instance we are experiencing
profound changes to the external landscape of our economic, political,
technical, environmental, and institutional lives. Not only is our outer life
impacted, however, but these profound changes also touch the internal
landscape of our psychological, spiritual, and relational experiences. In other
words, they impact personhood, and the very nature of self-construction.
These inner and outer shifts create a collective psychic environment which
forms the “spirit of the age” within which we seek to find meaning and
construct lives of some cohesion and integrity.

Post-modern Presuppositions

How might the philosophical presuppositions of post-modernity
impact self-construction and subsequent hoping? For us to talk concretely
about contemporary hope, we must engage not only the technical side of
contemporary life, but also the post-modern assumptive base. We must
engage these presuppositions directly, in order for our contemporary hoping
to have relevance.

There are five readily-identified features to post-modern views of
reality[2; 22-35]:
1.Erasure of Self — there has been an erosion of the idea that there is a

timeless, authentic core self to which we return either by growth or spiritual
transformation. The autonomous self-authenticating self or soul has collapsed.
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2.Erosion of classical metaphysics — the notion of an objectively-given

divine reality or objectivity of truth has been seriously challenged.
3.Breakdown of meta-narratives — the reading of history as following a

master plan has less and less coherence. History is no longer seen only
through its grand sweep as a unified story. Post-modernity rejects the
imposition of coherence onto history, because it clamps a false closure onto
open-endedstories, and silences those outside of theprevailing myth of origin
and destiny.

4.Valuing of nature over history — in classic theological models, nature

was devalued as an inferior force in relation to the rational quality of history
and the human control of ‘wild’ nature. In this hierarchical arrangement,
nature was seen “as an inferior mass of directionless energy in need of human
subjugation and oversight.”[3; 30] The postmodern view suggests rather an
emerging sense of equality among all species, with an interconnected web of
life, containing wisdom within its wholeness.

5.Failure of Theodicy — for post-modernity it no longer automatically

follows that the goodness of any conceived Diety means the preservation and
development of humanity. Is the universe really only ordered to serve human
flourishing?

These are among the questions which post-modernity raises and which
hope must take seriously if it is to remain hope, in order to serve our world in
life-giving ways. In short, with the advent of post-modernity has come a re-
orientation toward time and space, a loss of divine Otherness, the loss of the
objective truth claims which this Divine Other affirmed, and a loss of a
cohesive sense of self.

Paul Lakeland identifies post-modernity as calling into question or
radically challenging our understandings of time, space and order, and I
would add, identity [4; 2]. Simon Gottschalk, recognizes the identity
implications of accelerated change, namely, that there results a deconstruction
of the very sense of self[5; 20]. The formerly solid and stable self, whether
understood as core of personhood given by God, or as a socially-constructed
ego stable over time, has collapsed. In its place we now have self understood
as fluid, luminal, and continually reshaped by the relationships in which one
participates. All of this is mediated by new and pervasive technologies of
simulation and tele-presence. An electronic, digital, and media saturation of
life has profoundly changed our social and psychological experiences such as
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time and space, the real and the simulated, the serious and the entertaining[6;
27]. But how specifically has technology impacted evolving selthood?

Technology and Post-modern Selfhood

As suggested, among the most obvious manifestations of our post-
modern milieu is the saturation of an electronic envelope through television,
computers, electronic games, surveillance cameras, smart phones, and tablets
etc., which together generate a grid which simulates and activates feelings,
desires, interactions and fears. In short, this electronic grid generates its own
so-called, “virtual” reality. What, however, is the nature of this reality?

I would suggest that it is not the physicality of electronic presence
which is at issue, but its mediating power. It is the filter through which we
encounter our world, one another, and ourselves. Our dreams, desires and
their fears are shaped by the medium itself. Our perceptions and self-
reflections, even our consciousness itself, is shaped by the images and the
logic which is contained within the electronic instrument.

For example, the cell phone carries within it the logic of availability.
With it the boundary of presence has shifted. There is literally no place where
one cannot be reached, and this carries within it its own force whether we are
conscious of it or not. This is not necessarily a good or a bad force. It simply
means we are now subject to new conditions of availability and participation.
The new technology sets in motion new patterns of dependency and fear, new
forms of merger and mirroring patterns.

Contemporary models of television viewing further illustrate the
fluidity of consciousness that comes with this particular form of technological
immersion. The presence of hundreds of channel options for most users
through cable subscriptions, the presence of multiple televisions in even
modest residences, and the habits such as channel surfing and the popularity
of split screen televisions, generate a multiplicity and fluidity of imaginal
stimulants which can promote fragmented and disoriented consciousness. One
could characterize such consciousness as buffeted by rapidly shifting
intensifications which can flip from indifference to over-invested
identification, from terror to chronic boredom([7; 28].

Our “normal” personal environments now often include consistent
uprootedness, rapid obsolescence, and high-speed transactions likely
replacing longer-term interactions. Narcissistic recognition by others becomes
a much more intense need in a society where identities are paraded.
Participation and belonging in communities and relationships becomes lived
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out more vicariously or even voyeuristically as evidenced by the popularity of
reality television. Commitment anxiety intensifies, even as paranoia becomes
driven not so much by fear of physical harm but by fears of the emotional
needs another might bring, demand, or frustrate within oneself[8; 28-32].

What are the possible effects upon self-cohesion brought about by
technological change? I have been assisted in my reflection by the work of
Kenneth Gergen who himself builds upon the efforts of Walter Ong[9]. Ong
offered an insightful analysis of the shifts in forms of thought which
transpired in thetransition from oral to print cultures. He notes that in oral
cultures meanings are more directly accessible because when face-to-face
contacts are the channel, they allow for a more direct and perhaps clearer base
from which to infer a speaker’s intent and authenticity. Everything from facial
expression to gestures and context is more readily available to an oral
audience. With a print culture, a separation of time and space has entered the
communication. This makes the problem of hermeneutics, of meaning, intent,
of ascertaining the so-called mind of the author, that much more crucial.
One's judgments about reliability became much more logically and rationally-
based rather than based upon their felt-rightness, or narrative proximity.

Now, with technological advances generating a communications
superhighway, inevitable changes to meaning-making and self-construction
again ensue. According to Gergen, the formation of a so-called integral self as
a source of moral action is compromised or at least challenged[10; 103]. This
erosion of integral selthood occurs through the following forces. First, we are
confronted with a multiplicity of voices, information, and conflicting moral
standpoints. We are bombarded by multiple realities and often conflicting
claims on economic, political, environmental and relational levels. This
disparate noise threatens to drown out the inner voice as guide for moral
action.

A second result of technological immersion is an exponential expansion
in our range of relationships, with transience and flux institutionalized. While
on one hand we often encounter our neighbors less and less, we have a
multiplicity of relationships that can span continents. Because information
moves so rapidly, reactions and opinions are shifted with greater frequency.
The life-span of ideas, products, and activities is shortened. As Gergen notes,
already in the early 90s, one in three American workers had been with their
employer for less than five years[11; 104]. His word for this trend is
“plasticity”.
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A third effect is a less obvious result of an inundation of images,
information and narratives. Under such conditions of bombardment, public
sanction and public demonstration becomes a criterion for legitimacy. With
technologies’ ability to extend cultural memory, past cultural products are
easilystored, retrieved, and re-cycled[12; 105]. So, action in the here and now
is increasingly seen as "more of the same" or even predetermined. This makes
the question of authenticity more acute.

A fourth effect is what can be called transience. The consistent
reminders and reinforcers of one’s identity are no longer as present resulting
in a less unified sense of self. A genuine interior life requires the reliable
availability of others who provide the necessary mirroring and emotional
participation with us to hold and reflect back to us our own emerging self.
Because this participation is increasingly absent in our fluid world, there
results the erosion of an integrated self, with a corresponding loss of an
interior centeredness. This eroding center handicaps our ability to be at home
with ourselves even as it makes moral action in the world less clear. It is not
so much that there is a disappearing interior but an empty or fragmented
one[13; 106].Instead of cohesion or centeredness, one is left with isolated,
unlimited fragments, each with their own voice responding to isolated or
disconnected circumstances.

Exile and Diaspora as Metaphors for Post-modern De-Centering

Jewish spirituality has had some experience with the loss of center, and
their wisdom may well be helpful to offer as we address the question of
cultivating hope in a post-modern world. I propose that the Jewish experience
of the Babylonian captivity and exile in 586 B.C.E., and furthermore the
destruction of the second Temple and the diaspora of 70 C.E., are apt
metaphors for our own dispersal of cohesion and unifying center of meaning.

As the prophet Isaiah reports in chapters 40-55, the Jews taken to the
power center of Babylonwere not threatened with annihilation as we normally
think of it. By all evidence they were treated rather well in Babylon. Most of
them seemed to settle into a normal life. While it is true that the First Temple
was destroyed and the monarchy of David had collapsed, the real danger was
that the seductions of Babylon itself would overwhelm a now de-centered
people. Not only was the center of the people’s faith, David’s Temple and his
kingdom, destroyed, but their very identity as a people was threatened by
assimilation. For Isaiah, the desolation of exile was certainly the loss of a
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homeland, but above all, it threatened the loss of identity. Hence Isaiah’s cry,
“How shall we sing the Lord’s song in a strange land?”

I suggest that Babylon is an apt metaphor for the contemporary
challenge of engaging a post-modern culture which offers its own
assimilations and de-centering pressures. In a culture of rampant
individualism, eroding selthood, unabated consumption, condensed time and
space, and loss of grand narratives, how do we engage this culture, take it
seriously, live in it, but at the same time sing the Lord’s song in it?

Hope as portability

An answer can be found within the very events of the exile in 586
B.C.E. and even the final desolation and destruction of the second Temple in
70 C.E. What is profoundly illustrated in these cataclysmic events is the
principle of portability. A hopeful response to destruction has been at the
heart of the Jewish faith and is visible even at the time of the destruction of
the First Temple. As Jonathan Rosen sees it, the exile and the return which
followed, transformed Judaism from a local religion into one that could cross
borders, and was in a sense preparing itself to live without a land[14; 79]. As
the people returned from exile the Temple was rebuilt, but far more important,
in Rosen’s view, is that Ezra the scribe began to transcribe the fragments of
their faith-story into what we now call the Hebrew Bible.

The Jewish people became aware that words were portable and durable,
and a vision was established which recognized that even exile and destruction
could be overcome with portability and representation, i.e., the written word.
This truth became absolutely vital for the Jewish faith after 70 C.E., when an
even more final destruction occurred and the second Temple was destroyed.
The Talmud is the product of this process of consolidating the identity of a
people who had learned not to exclusively identify faith with a place or a
time.

The great Jewish philosopher Abraham Heschel has noted that Jews do
not need to build temples in space because they recognize that the Sabbath is
a cathedral built in time, not space[l5; 72]. Rosen echoes this view by
suggesting that the Torah and the Talmud are also a Temple, only in this
instance not only spanning time, but also space, built in this instance out of
words, laws, and stories. In connecting Jews from across multiple borders
and across many ages the Torah and Talmud served as a metaphysical
Jerusalem, a virtual Jerusalem, with a durability and an elusiveness all at the
same time. There i1s a creative tension visible within Judaism, between the
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visible and the invisible, between embodiment and disembodiment. From
Rosen’s point of view this tension is worked out in two very different ways
between Christianity and Judaism, with perhaps both directions necessary for
sustaining hope in a post-modern world.

From Christianity we hear that in the beginning was the Word and that
the Word was made flesh/finite. The movement is from Word or Truth toward
embodied existence in the world in the here and now. In Judaism the opposite
movement is visible. Here flesh/finite becomes Word and Truth. When the
Temple, the physical embodiment of God’s presence was destroyed, then faith
and the hope it contained took that former physical presence, that flesh, and
turned it into Word beyond the Temple. Yes, there was loss occurring with
this transition; the loss of a physical center, the loss of a tangible home and
localized identity. But there was also a greater measure of freedom gained, a
larger world inhabited by God’s presence.

The emergence of the Talmud offered Jews a virtual home in the midst
of uprootedness and grew out of the need to pack their identity into words and
move out into the larger world[16; 14].The living word of the Torah and the
Talmud became the basis for the survival of a people who had lost their home
and their center of meaning, the Temple. They became the people of the book
with its profound portability and inherent hopefulness.

It is not too far-fetched in my estimation to see the technological
revolution, the so-called computer age, as generating a new global diaspora.
We are now able to be everywhere, with an infinity of information and
knowledge sweeping us along. In this ever-expanding tidal wave, we can be
easily de-centered and lose our wholeness, our sense of home. At the same
time, we may yet find wholeness and its spiritual twin hope in the midst of
scatteredness, in the midst of the electronic diaspora.

If post-modernity has the power to shift the boundaries of reality, time,
space, order, and identity, then hope is surely subject to the same forces. If
reality becomes virtual, then perhaps hopehas its own virtuality, its own
erosion and de-centering, but perhaps also its own participation in this shifting
world.

Dynamic perspectives of hope

If hope is to be relevant as a spiritual force within post-modernity, it
would be useful to try to define and describe it in clear and precise ways. I
would therefore begin by defining hope as follows: hope is a commitment to
the horizon of transcendence[17].
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Hope is a deep impulse in us that extends our spirit into the open
possibilities before us. There is a transcendence beckoning us, calling us,
drawing us into a here and now realization of ourselves as persons, as
communities, and as a world. These open possibilities, the sky of our
existence, are not simply an openness to this or that choice of one action or
another. It is an openness to creative possibilities, to cohesions of meaning in
which beauty, truth, and justice can be realized. We are drawn by Hope into
the fuller realization of ourselves as embodiments of beauty, truth and justice.

Simultaneously, within hope, the sky of our existence must meet the
ground of our lived reality. It is in this encounter of earth and sky, of the
particular with the possible, that hope lives or dies. If we focus only on the
sky, on the factor of transcendence, then, our hope becomes reduced to
escapism, otherworldliness and ultimately life and world denial. If our focus
is only on the ground, then we run the risk of falling into stoicism or a
reduction of our being into what is immediately at hand. We become
swallowed up by immediacy and hope dies. Hope is a commitment to the
horizon of transcendence.

There are two fundamental dangers to hope of which we must remain
aware in order for hope to retain its empowering capacity. The first danger to
hope is subjective, in which we reduce hope to a human virtue, like courage,
confidence or optimism. This is simply a belief in human possibility and has
no real depth or true vision. It does not embrace reality in its fullness, but
plows ahead either through naivete, or ungrounded boldness.

The second danger to hope is objective. Here we rely on belief in a
particular outcome in whether its secular or sacred forms. As a secularist, |
objectively reduce hope to a belief in progress, a belief that the forces of
improvement will carry us into our utopian future. Or, if I am naively or
innocently spiritual, my belief in divine intervention or divine guarantees
reduces hope to an otherworldliness in which God works it all out in the end.
Neither of these forms of pseudo-hope has staying power and neither is
adequate for a post-modern world.

Elements of dynamic hoping

If hope must avoid dangers of collapse into optimism or blind belief,
what does engaged and transcending hoping look like? There are three
paradoxical elements which define this dynamic rhythm of hope[18; 95-110].
The first element or paradox of hope is between the burden and trauma of our
current state and the yearning for a new reality. All states of suffering whether
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individual or communal are the context of hope. Hope and suffering, hope and
fragmentation, hope and incompletion, all share common ground. There
where we struggle, where we are victimized, where darkness has enveloped
our hearts or our land, there the seed of hope resides. African-Americans in
slavery lived in hope as is readily visible in their music. Hope was nourished
in the hearts of the German Medical students Hans and Sophie Sholl and their
collaborators, who resisted the Nazi ‘juggernaught’ and paid with their lives
for their quiet protest. They called their organization the White Rose, a
symbol of incrediblevulnerability yet beauty in the midst of sheer terror and
oppression.

Whenever the dark night is entered either individually or communally,
then hope beckons. This dark night can include the experiences of loss, the
search for meaning, the entrapments of addiction, the erosion of community,
and the onslaught against the earth. This first paradox of hope is that it
embraces reality and truly faces what is. Into this darkness enters Spirit, what
I would call the Spirit of Imagination. The spirit of imagination declares that
the boundaries of reality are wider than they seem[19; 209]. This does not
mean that the particulars of one’s reality fade, but that they are stretched
toward a larger horizon. This is the horizon of transcendence where new
possibilities and creative impulses break into awareness. Hope engages both:
it fully embraces the real, even as it opens itself to that which is beyond our
current struggle.

A second paradox of hope is that is must both wait and act. Hoping
involves waiting[20; 152]. When we hope we wait for resolution, liberation,
and release, an easing of our state of suffering. But this waiting is not a
passive act in which we are indifferent or neutral. Hopeful waiting involves a
leaning into the dilemma, not a shrinking from it. It requires a dual holding
capacity: a holding of the tension of the here and now, and a holding of the
prospect of transcendence. Even in conditions where no physical activity is
possible, the waiting called for in hope is active in that it guides its inner
resources toward the horizon of transcendence. Our attitudes, our feelings, our
deepest wishes are the inner activity essential for hoping.

A third paradox of hope is that it is particular and persistent[21; 101].
For hope to be hope it must be here and now, not in the sweet by and by.
Hope is a way of being in an immediate situation ofdifficulty and struggle, a
way of engaging one’s distress in its immediate manifestations. This
precludes hope from being simply a belief or a stance or a principle that one

209



JlyXxoBHicTb 0cO0UCTOCTi: METO10JI0Tisl, TEOPis i NPaKTHKA 1 (48)-2012

blindly hangs on to. Its other pole, however, is hope’s durability over time.
Although it is fully here and now, it persists beyond the immediate actual
situation. It has a staying power, a tenacity, which is rooted in a recognition
of a larger and wider and deeper reality than the one currently defining one’s
life. As Edward Farley states, “hope is an existential refusal of the domination
of the tragic.”’[22; 102] But what is the basis for such hoping? What makes
the horizon of transcendence reliable?

Edward Farley correctly notes that historically hope has been grounded
predominantly in ontology or being, rather than in its praxis considerations. In
other words, we have tended to look to metaphysical supports for hope, rather
than toward historical and contextual understandings. Farley’s appropriate
post-modern emphasis is that we do not negate or deny the ontological, but
rather emphasize what he calls the “interhuman”, the matrix of life where
deep symbols such as hope are sustained and nourished by the life and history
of persons and their communities. What then shall ground hoping?

A first basis for hope rests upon our understanding of the future. If we
gravitate toward deterministic theologies or mechanistic views of nature, then
our hoping will be seriously compromised. If we imagine that the future is
fixed, that reality just grinds on inexorably, then we relate to the future as if it
were the past. On the other hand, if we meet the universe as open and
changing, then the future is a future of possibility. Experience tells is that
reality is fluid and moving, with all that is finite being subject to change.
Every system, every empire, every condition of life, every state in which I
find myself is not fixed or immutable but shares the open dynamism of the
universe.

A second basis for hope is memory, or what Farley calls the “power of
the past.”’[23; 104] This particular basis for hope has come under intense
assault from post-modernity which tends to dismiss the past as irrelevant at
best or oppressive at worst. But the appeal to memory and tradition can cut
bothways. The ownership of the past, the narratives of persons and peoples,
can be high-jacked and manipulated by contemporary power systems to
justify their own exploitations. On the other hand, the liberating symbols of
prophetic traditions, of revolutionary movements, and narratives of
transcendence are all available to us from the past, and these narratives are a
necessary resource for hope to flourish. The narratives of prior liberations and
transformations give impetus to our current struggle to embrace hope.
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A third basis for hope is the mutuality of co-journeyers. Hope is an act
of community[24]. When we hope we enter into a solidarity with fellow-
sufferers who themselves have been touched by a vision of a transformed
future. Even when we are driven by our suffering or entrapment into an
isolation, we hope in the embrace of a spiritual community, a cloud of
witnesses, that reaches from the past into the present. All hoping is carried by
this spiritual community which anticipates its fuller future.

The fourth basis for hope is the transcendent itself. This is not to be
understood in an otherworldly sense where some external agent such as God,
or nature, or fate/karma takes care of it. This deepest resource of hope is the
creative power of the universe itself which infuses all that is with its innate
potentialities. This centering, balancing wholeness-bringing force in the
universe is the agency by which justice, peace, and love, is accomplished.
This transcending, wholeness-bringing energy infuses the finite and the
particular, in other words, is immanently available, and at hand. This is the
true basis of hope and it is on this basis that we can meet our postmodern
world with openness, clear-sightedness, and in trust.

The Cultural Challenge to Hope

If the predominant features of post-modernity are the rapidity of life

and societal change, the erosion of a sense of time and space, and the de-
centering of a sense of self and our place in the universe, then what does it
mean for hope to engage this de-centering and flattening force?

Throughout human history in times of great change there have been
movements to deal with this anxiety-producing reality. What they essentially
have in common, however, is a certain world-withdrawal. This stance of
world-denial has two essential forms, the one reflected in the figure of
Augustine, whose City of God of harmony and truth is ultimately constructed
outside of history. The other model in our attempt to come to terms with
change and trauma has been apocalyptic, in which we either take to the hills
as numerous groups have attempted over the centuries, or we sit and wait for
a second coming with dreams of a divine utopia awaiting us.

Neither approach seems particularly hopeful, primarily because both
are world-denying and world-rejecting. The belief represented in these views
is that ultimately the world does not matter. Catherine Keller calls this
approach one in which we don’t mind if the earth is destroyed, because
“Daddy will give us a new one.”[25; 134] Keller goes on to call for what she
calls a “counter-apocalyptic” stance. What she means thereby is that we
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engage more directly the fiery visions of our apocalyptic texts and allow them
to impact us for today. Apocalypse should not be a deferral of hope or its
displacement into the beyond but an invitation to historicize and embody hope
in the here and now. This is the truest actualization of spiritual hope. There is
a powerful strand to this effect in our spiritual traditions which we call the
prophetic. It is from this point of view that one must allow hope to encounter
our actual dilemma.

We make a commitment to the horizon of transcendence when we
cultivate a prophetic imagination[26; 39-58]. A prophetic imagination is an
imagination which has been awakened to the reality of contemporary life, and
it encounters that reality with discernment. Within the lives of persons and
communities there lives a Spirit which we could call a Spirit of Truth or a
Spirit of Wisdom. This Spirit moves and stirs within us and our communities
sometimes very faintly as a still small voice, and sometimes it screams from
the rooftops its lament or its truth. Even, or perhaps especially,
inenvironments where darkness, fragmentation or alienation reigns, there
Spirit moves. For the one able to listen and discern its voice, a hope will be
born and the prevailing order will be challenged. For some the voice will
register very personally and emerge out of one’s personal conditions of
deadness, un-freedom, and emptiness. For others, the voice of Spirit will
emerge out of communal disintegration, fragmentation and alienation. Out of
this distress and the personal and cultural bankruptcy that it reveals, a horizon
of transcendence presents itself, that both indicts the here and now, even as it
prompts a quest for the new and the transformed. Hope is a “force field” of
the Spirit and generates in us an awakening to our condition and towards
pathways of transformation[27; 245].

As is true in every era, there is a prevailing cultural vision that we
could equate with flatland, with exploitative, dignity-denying, freedom-
robbing ways of being. The children of Israel in Babylon experienced it, the
exploited peoples of all ages experienced this flattening of their being; now in
our era we must contend with the flatland of a rampant consumerism, and
performance-driven, identity-robbing sameness, and meaning-emptying
ideologies. Spirit awakens us to our own personal entrapment by these
ideologies of consumption, ideologies of constant availability, or ideologies
of success-driven, relationship-denying life-styles.

Into this entrapment comes the force field of spirit we call hope, giving
rise to a different vision of life. A first form of this vision, this hope, may be
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resistance to the prevailing powers. The powerful call of Isaiah in Is 55 puts
the challenge as follows:

“Oh, come to the water all you who are thirsty;

though you have no money, come!

Buy corn without money, and eat,

and at no cost wine and milk.

Why spend money on what is not bread,

your wages on what fails to satisfy?”

Feminist theologian Mary Grey suggests that Isaiah is calling for
resistance to Babylon[28, 24]. Isaiah is crying out: “don’t eat the food of
Babylon, don’t drink the wine, refuse the excesses and don’t be seduced by
the culture. The God of Israel offers you a different food and drink, in
opposition to the excesses of Babylon.”

What might resistance to a post-modern Babylon look like? A first
form of resistance is to restore the connections between natural rhythms and
human lifestyles. It means finding a greater congruence between the
biological patterns of our lives and the demands we place upon ourselves. The
objectification and instrumentalization of the body is a Babylon pattern. We
must resist treating our bodies as objects, subject to manipulation for
aesthetic, experimental, or economic reasons. In modern Babylon bodies are
exploitable to enhance their looks or their performance, and Spirit invites us
to resist this exploitation. Whenever our bodies become commodities which
find their worth only by virtue of how well they look, how well they work,
how richly they consume, then we are trapped in a Babylon mode.

Wherever and whenever we experience the flattening of our being, our
spirit, something in us resists. But far too often we ignore this initial
resistance, either until our own suffering cries out to us and awakens us, or we
are awakened by the suffering or prophetic utterance of another. The witness
of the prophetic imagination is that we are called to enter into subversive
practice and to nourish cultures of resistance. To practice resistance means to
live from a different vision. The horizon of transcendence is the name we give
that vision and it presents itself to us in all conditions of bondage and of the
flattening of our being.

In addition to the commitment to the establishment of natural rhythms
in which the limits and patterns of our bodies are honored, I would like to
offer a very specific way of committing ourselves to a horizon of
transcendence, and this is to develop a Sabbath consciousness. Our Sabbath
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understandings have traditionally been focused upon a specific day which
may have certain activities and rituals such as worship, rest, and relating. But
its central mandate for the Hebrews was holiness. This call to holiness is a
call to enter into a different relation to time and space.

To have a Sabbath consciousness means to be committed to the
presence and domain of the sacred in the movements and flow of our lives,
where transcendence is given room, and where space is made available for it.
Perhaps every day needs its Sabbath consciousness, its rhythm of not just rest
or soul quietude, but a recognition of one’s place in creation, an awareness of
one’s being held by a deeper and encompassing Spirit. This awareness,
cultivated daily, by creating the time and space for it, brings the horizon of
transcendence into the immediacy of one’s flesh and blood existence in the
here and now.

Many methods have been and continue to be used in its service. We
call these methods prayer, ritual, worship, cultivation of sacred spaces,
meditation, cultivating relationships, reflection, devotion, journaling,
quietude, silence, retreat, environmental and /or social activism, etc. What
they have in common is a recognition that spirit must be held, evoked, stirred,
and named, for it to flourish and ultimately to guide one and engender hope. If
every day we cultivate a holding of holiness in our heart and mind and body,
then this horizon of transcendence will live within us in the midst of all
circumstances. Even if we are facing a seemingly insurmountable limit, our
hope will be born as the limit is held within the space of the sacred in our
lives.

The subversive possibilities are endless. The cultivation of holiness, the
seeking of Sabbath, may prompt us to change our relationship to the
technological principalities and powers of our lives. Perhaps one might
choose to daily at some point turn off cell phones, lap tops, and twitter feeds
etc., as a form of reminding oneself of sacred time. Perhaps a sabbath ritual
will include an intentional turning off the computer or the T.V. to engage
one's immediate companions in a dialog one would otherwise not have had.
Perhaps one will gain the freedom to claim rest, renewal, or reflection time.
Perhaps one will find subversion in saying no to the latest, hottest, fanciest
gadget that the temples of consumption have served up for us.

Perhaps subversion will take the form of becoming gatherers of stories:
human stories, faith stories, animal stories, ethnic stories, mythic stories, rock
stories, family stories. Even if the so-called grand narrative no longer holds
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sway, the multiplicity of stories of our world form a grand mosaic, a tapestry
which is itself a part of the horizon of transcendence. When we commit

ourselves to salvaging, holding, and honoring of this narrative tapestry, then

transcendence breaks into the story currently being written and this story

gains a depth and a continuity with other emerging stories. Our stories are

then no longer disjointed islands of experience, but gain a meaning, a worth,

and a dignity. Such a narrative becomes a journey sustained by hope, guided

by hope, and fulfilled in hope.
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YV oaniti cmammi mosa tioe npo QopmysaHHs CAMONIZHAHHA U [10eHMUYHOCMI
JMOOUHU — AK  HecmadilbHO20  npoyecy, Ha AKUU  30IUCHIOIOMb  3HAYHUL — 6NIUG
KOHMEKCMYanvbHi  peaii. Ilomouni konmexcmui peanii exaouaomv  @PinocopcoKi
NPURYWEHHSI PO NOCMMOOEPHI3M, KL 6 KOPeHi MIHAIOMb O0ONYCMUMY OCHO8Y TH00CHbKO20
camonisnanns. Ceped ocobaugocmell NOCMMOOEPHIZMY — 8UOLIAIOMb  HAcmynui: 1.
3neocobnennsn inougioyanvnocmi, 2. Pyunysanus xnacuunoi memaghizuxu, 3. Pozoinenns
Ha YacmuHu mema-Happamugis, 4. Yaeneuns npo llpupooy sk 6inbut snauyujuti peHomeH,
Hixc icmopis, 5. Biomosa 6i0 Teoodiyei. L]i nocmmoodepuicmcoKi moyku 30py He milbKu
KUOQoms GUKIUK HAWOMY PO3YMIHHIO YAcy, NpPOCMOpY [ NOPAOKY, BOHU KUOAIOMb
Oazamo3HauyHUll BUKIUK HAULOMY PO3YMIHHIO IH0OCbKOI I0eHmMUYHOCIL.

Paniwe yinicne i cmabinone A, axe posyminu ax a0po ocobucmocmi, oane i
bozom, abo sk cmeopene coyiymom ezo, 8i0HOCHO cmabinbHe NPOmMA2OM 0082020 HACY,
spyunysanoca. Ha tioeo micye nputiuiio po3yminHs ocooucmocmi sk HecmadiibHOI,
noOpo208oi I MaKoi, AKa 3a3HAE NOCMIUHUX 3MIH Y 83AEMUHAX TIOOUHU 3 THUUUMU TH0ObMU.
Lfi 3MiHU BUKIUKAHI HOBUMU MEXHONO02IAMU BIOMBOPEHHS, MmeNe-NPUCYMHOCMI |
eleKMPOHHOI  IHmeHcugikayii, saKki Habyau nowupenHs 6 cycnitbemsi. Hacuuenicmo
HCUMMSL CYUACHUX TH00eU YUMU eNIeKMPOHHUMU | YUPDPOBUMU MEXHONOLIAMU 8 KOPEeHI
SMIHUIA HAwle COYianbHe | NCUXON02iuHe BIOHOWEeHHS 00 4acy i NpoCmopy, peaibHo2o i
MOOeNb0B8AH020, CEPUO3HO20 | PO38aANCANbHO20. Y Oamiti cmammi asmopom 3pobiena
cnpoba nposecmu 00CNIOHCEHHSI NeBHO20 BNIUBY MEXHOI02TI HA PO38UMOK 0COOUCMOCTI 8
enoxy noCmmoO0epHizMy 3 MOYKU 30PY OYXOBHOCHII.

Y cmammi posxkpusaemwvcs 3cepeunHu nNOMeHYiuHI MONCIUBOCMI MEXHONO02IU 3
Memow OeyeHmpy8arHs i NOBMOPHO20 30CEPEONCEHHs V8acUu HA JOOCbKOMY 00C8IOI 1
JIIOOCHKILL [0eHmuyHocmi. Aemop cmammi NPUnyckae, wo 3a 00NOMO20I0 Nepexody Gio
OHMON02Ii 00 NPaAKMuKu, 8i0 NPOBEOeHHs NOBMOPHO20 OOCIIONCEHHS NPUPOOU nam'ami i
maKoc  0eMOHCMpayii  ModcIusocmell  HO8oi  opu  83AEMHOI  3ANeHCHOCMI, )
MEXHON02IYHOMY NOCMMOOEPHICMCLKOMY C8iMi, 6 AKOMY MU JHCUBEMO, MOJCHA 0yoe
SMIYHUMU HAOIIO 1§ 8IPY 8 THOOCHKI MONCIUBOCHII.

Kniwouoei cnosa: mexnonocisa, nocmmooepHizm, 0coba,  I0eHMU4HiCmb,
0yX08HiCMb, HAOIA.
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B oannoti cmamve peub uoem o ¢opmuposanuu camonozHanus U UOEHMUYHOCMU
yenoseka KaKk HecmabuibHO20 npoyecca, Ha KOMopblll OKA3bl8AIOm 3HAYUMENbHOE GUSHUE
KOHMEKCMYaibHble  peanuu. Texywue KoHmekcmHvle peanuu GKIOYAIOM 6 cebs
Qunocogckue npeononodicenus o0 nocmmooepuHuMe, KOmopvle 6 KOpHEe MEHAIom
donycmumyro  OCHO8Y  uenogeyeckoco  camonosuanus.  Cpedu  ocobennocmeti
nocmmooepHuzma evioensiom cireoyiowue: 1. Obeznruyuanue uHousudyarbHocmu, 2.
Paspywenue xnaccuuecxoii memagusuxu, 3. Pazdenenue na wacmu mema-pacckazos,; 4.
IIpeocmasnenus o Ilpupooe kax b6onee 3navumom ghenomene, uem ucmopus, 5. Omkaz om
Teoouyeu. Imu nocmmoOoepHucmcKkue Mmoyku 3penus He moabKo OPOCalom bl308 Haulemy
NOHUMAHUIO B8PEeMEeHU, NPOCMPAHCMBA U NOPAOKA, OHU MHO203HAYUMENbHO Opocaiom
861306 Haulemy NOHUMAHUIO Yel08e4eCKOU UOeHMUYHOCU.

Ilpeocoe yenvnoe u cmadbunvroe A, Komopoe NOHUMANLOCL KAK A0pO JTUYHOCMU,
Odannoe eil Bocom, unu kax co30aHHoe COUYUYMOM 220, OMHOCUMENbHO CMAOUIbHOE 8
meuenue 00712020 8pemeHuU, paspywunocs. Ha eco mecme mvl menepv paccmampueaem
JUYHOCMb KAK HecmabuivbHoe, Nopo208oe U npemepnesarouee noCmosHHvle USMEeHeHUs 8
Xo0e 63auMOOMHOWEHUL YeNI08eKa C OpY2UMU TI00bMU. MU U3MEHeHUs 8bI36aHbl HOBbIMU,
ROAYYUBUUUMU PACHPOCIPAHEHUE MEXHONOSUIMU 80CNPOUIBEOCHUsl, mele-NPUCYMCEUs] U
9IeKMpPOHHOU uHmencugurayuu. Hacvluyennocms dHcusHu COBPEMEHHBIX NH00el IMUMu
INEKMPOHHBIMU U YUDPOBLIMU MEXHONOSUAMU 8 KOPHE USMEHUNd Haule COUYUATbHOe U
ncuxono2uieckoe  OmMHOUleHue KO  6peMeHu U  NPOCMPAHCMBY,  PealbHOMY U
MOOenupyemomy, CepbesHoMy U pazeilekamenvHomy. B oanmoii cmamwve asmopom
NpeOnpuHAma NONbIMKA NPOBECMU UCCTIe008AHUE ONPEOeNeHHO20 BIUAHUS MEeXHON02UU HA
passumue IUYHOCMU 8 INOXY NOCMMOOEPHUIMA C MOYKU 3PEHUsI OYXOBHOCTU.

B cmamve packpwieaemcs usnympu nomenyuanbHvle 803MOACHOCMU MEXHOIO2UU C
yenvio OeyeHmpuposanusi U NOBMOPHO20 COCPeOOMOUeHUsl GHUMAHUSL HA Yello8e4ecKOM
onvlme U 4en08eyecKol UoeHmuyHocmu. Aemop cmamvu npeononazaem, Umo
nocpeocmeom nepexooa Om OHMONO2UU K NpAKmuke, Om NpogedeHUus NOo8MOPHO20
UCC1e008aHUsl NPUPOObL NAMAMU U MAK Hce 0eMOHCMPAYUU BO3MONCHOCHU HOBbIX (Pop
83AUMHOU 3asucumMocmu, B mexHonocuueckom nocmmooepHUCmcKoM mupe, 8 KOMOpoM
Mbl HCUBEM, MONCHO YKPENUMb HAOEHCOY U BEPY 8 UeN08eYeCKUe 803MONCHOCMIU.

Knrouesvie cnoea: mexuonocus, nocmmoOepHusM, JUYHOCMb, UOEHMUYHOCHIDb,
0YX08HOCMb, HAOEHCOA.

Yiapam C. HImiar — JoxTtop dinocodii Jloitonscbkoro yHiBepeutety, (M. Yikaro,
CILIA)

Peyenzenm — wunen-xopecnonoenm HAIIH Ykpainu,0okmop nedazociyHux Hayx,
npoghecop I'.11. Illeguenxo
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