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The Broken Body and the Fragmented Self:
Theological Anthropology after Girard

Paul Andrew Fletcher

Recent French post-structuralist thought, through 1ts radical decentering of the self,
has challenged the legitimacy of essentialist interpretations of human nature,
whatever their theological or philosophical origin. My thesis 1s an exploration of the
theological implications of this fracturing of the narratives in which human self-
understanding 1s formed and transmitted. [ begin this exploration with a two-fold
critical engagement. First, I consider the ‘resituation’ of the self in the recent thought
of Derrida and Marion. Second, 1 examine the wide-ranging projects of Jurgen
Habermas and his theological followers in which the self 1s ‘reconstituted’ in the
context of communicative action. In response to the inadequacy of these discourses

for the recontiguration of theological anthropology, I then turn to the work of René¢
Grrard.

Rene Girard argues that mimetic desire governs all human social interaction and
mimetic behaviour inevitably generates conflicts which threaten the very possibility
of communal existence. By taking seriously the violence of intersubjectivity and in
searching for a peaceable alternative, 1 argue, Girard offers us an opportunity to
transcend the violent fragmentation of the human subject celebrated by the theorists
of post-modernity and neglected by their cntical-theoretical partners. His detailed
attention to the constitution of selves through others’ desire offers a significant

resource for the revisioning of theological anthropology.

Girard’s project, however, 1s not uncritically embraced. 1 argue that his work has to
be supplemented theologically and in relation to the “visceral register’ of human
existence. Consequently, I bring Girard’s work into conversation with Maurice
Blondel and Ignatius of Loyola. Through the work of the latter I construct - in
conclusion - three ‘exercises’ in which the viscerality of the self 1s central and

through which an ethically responsible theological anthropology might be revisioned.
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Introduction

In his 1987 film, Der Himmel iiber Berlin, Wim Wenders portrays the trnals and
tribulations - the fragmentation - of modern urban life from a very peculiar, though illuminating,
perspective.1 Wenders presents ‘a quasi-documentary of Berlin, a way of seeing the (at the time)
divided city as a pastiche of individual lives, whose murmurs and acts of despair constitute a
painful vision’ of contemporary metropolitan existence.” This pastiche 1s offered in the context of
the restless dnfting of two angels, Damiel and Cassiel. The angels move effortlessly around (and
literally through) the city providing a supra-mundane vantage point from which to observe the

dissipated and detached lives of individual human beings. The endless angelic vocation, as

>

Damiel concedes, 1s simply to ‘look, assemble, testify, observe.” In the process of observing the
pain and joy of people’s lives and testifying to their actions and omissions, Damiel falls in love
with a circus performer, Marion. This love affair 1s characterised by two things: distance, because
Marion 1s unaware of the angel’s presence (only children have that privileged awareness) and

melancholy, as Damiel yearns for a self-realisation that only mateniality and sensuality can

facilitate. The medium of this endless melancholy, particularly for Damiel, is the angels’

ey = el e

' Der Himmel iiber Berlin, Wim Wenders, 1987. The film was renamed Wings of Desire tor an English-
speaking audience.

“ Robert Phillip Kolker & Peter Beicken, The Films of Wim Wenders: Cinema as Vision and Desire
(Cambndge: Cambnidge University Press, 1993), 138.



existence 1n timelessness and infinite space. This constitutes the ‘angelic condition’, a state in
which stability and the need to be available are constants but within which Damiel feels
incomplete. This 1s demonstrated in a lament at one point in the film when Damiel confesses that
he would love to be able to say ‘Here’ and ‘Now’ rather than ‘Forever’ and ‘Always’. He desires
to participate fully m the ebb and flow of hife rather than continue with an angelic pretence. Thus
the angel falls to earth - enters the human condition - and the complexity and carnality of life are
embraced, a fact attested to in Wenders’ switch from the black and white of eternity to the full
colour of contingency. This fall from black and white disengagement to the immersion within
technicolor, however, i1s a descent into self-actualization rather than sin - a compelling inversion of

the myth of Lucifer’s fall.

This celluloid juxtaposition of the angelic and the human provides a powerful
commentary on the state and status of subjectivity in a postmodern context. This celluloid
elucidation of the human condition is, however, equivocal in its determinant elements. In the first

place the film presents the spectator with a postmodern anti-narrative:

One 1s confronted not with a unified text, much less by the presence of a distinct
personality and sensibility, but by a discontinuous terrain of heterogeneous
discourses uttered by anonymous, unplaceable tongues, a chaos different from
that of the classic texts of high modernism precisely insofar as it is not
recontained or recuperated within an overarching mythic framework.’

Only from an angelic point of view can any coherence and meaning be insinuated but within this

(spiritual) world existence is monochromatic and devoid of any real delight.

S—

2

F. Pteirl, ‘Postmodernism as a “‘structure of feeling” ° Marxism and the Interpretation of Culture (eds) C.
Nelson & L. Grossberg (London: Macmillan, 1988), 384



The sense of fragmentation, of the death or at least decomposition of umfying meta-
narratives, 1S embodied in the figure of Homer the muse. This old and frail figure holds history
and 1dentity together but his time is limited and in his own wanderings through the city he exhibits
a sense of loss and a heavy burden of mourning for those who have literally lost the plot. Homer,
nevertheless, has one last desire: to write and recount an epic of peace that can be realised in flesh
and blood. Yet while the film presents this noble desire it 1s set within the realm of doubt and
impossibility because everything that surrounds Homer - 1solation, the violence of history and the

division symbolised by the Berlin wall - militates against his vision.

Nevertheless, 1n 1ts endorsement of the supremacy and incomparability of a sensible and
tangible environment, Wings of Desire is also a celebration of the colour of human life. This 1s
reinforced by Damiel’s encounter with Peter Falk who, as a former angel himself, 1s able to
appreciate the significance of the former’s fall: ‘How good 1t 1s to be here, just to touch something
... To smoke, have coffee and if you do it together 1t’s fantastic.” In these sensuous terms the filhmn
1s an attempt to resolve the fragmentation, brokenness and division of social existence in the wake
of Homer and the diremption of the city and its inhabitants. Damiel lacks any history and his
lover-to-be, Marion, 1s an exile whose desire to be an angel - a trapeze artist with wings - 1s foiled
by the economic failure of the circus. The coming together of thewr desire and their bodies,
however, symbolises an immanent resurrection and a return to paradise. ‘We are on our way’

claims Marion as the camera ushers us towards the heavens at the close of the film.

This denouement, however, is the moment of contradiction. Wenders attempts a
resolution of the crisis of subjectivity by reinstating, indeed resuscitating, a subject to whom the
film seemed a last testimony or eulogy. A Romantic unity with colour, sense and sensibility

sublates deficient histonies and deterritonalization and ‘autonomy, i1dentity. liberty, choice and

10



fulfilment™* arise from the release of the spiritual into the matenal 1n the miracle ot an inverse
resurrection. Subjectivity and i1dentity, topics that are portrayed by Wenders as problematic for so

much of the film, are suddenly reconstituted in the arms of another.

It 1s this contradiction in Wenders’ cinematic exploration that serves as a sign of the times.
This 1s true not only for art house cinema but for theological considerations of the self. There has
arisen 1n the last few decades a major threat to the very possibility of a theological anthropology

Thas challenge relates to the destruction or deconstruction of the very subject matter of that sub-

discipline - namely, the self.

The modern self was constituted on the basis of consciousness, ultimately understood as

self-consciousness, and unity and identity were deemed to be secure even in the mudst of the

change and flux of life.

Subject (or ‘suppositum’) 1s the name given to a be-ing whose identity 1s
sufficiently stable for it to bear, 1n every sense of the word (sustain, serve as a
foundation for, withstand), change or modification. The subject remains the
same, while accidental qualities are altered. Since Descartes, the most subjective
of all subjects is the one which 1s certain of its identity, the ego of ego cogito.
The quality of subjectivity 1s thus confined to consciousness.

Attacking both ‘phenomenological consciousness and the logic of identity"'}.6 recent philosophical

and critical-theoretical assessments of subjectivity have forcibly removed the foundations of this

* Nikolas Rose, Inventing Our Selves: Psychology, Power and Personhood (Cambndge: Cambndge

Universtty Press, 1996), 1.
> Vincent Descombes, Modern French Philosophy trans. L. Scott-Fox & J M. Harding (Cambndge:

gambridge University Press, 1980), 76.
1bid.
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theoretical edifice and replaced it with a confusing ‘series of diverse zones, subject to differing

constraints, frequently of an irreconcilable sort.”’ Consequently, according to Gianni Vattimo.

Far from being abie to be summed up and centred in consciousness, or in the
knowledge each of us has of himself and the responsibility each conceives for
himself, the individual personality is an ensemble, perhaps not even a system, of
different strata or ‘pulsations’ as we might call them (Nietzsche calls them

‘passions’) that are at odds W1th one another and give rise to equilibria that are
never more than prov1510nal

[f Vattimo 1s correct, and he 1s only one of a mynad of thinkers to follow this line of thought. then
the suggestion that the self 1s but an ‘ensemble of pulsations’ provides a major challenge to
theological appraisals of the state and status of subjectivity. Old certainties are threatened, if not
ureparably damaged, and a theological response 1s essential. The demand for a response,
however, 1s not simply the result of a need to provide a competent rejoinder to recent theoretical
developments. The requirement to respond arises from the remarkable socio-political changes in

the post-war west that have transformed the site and status of subjectivity.

The cnisis of subjectivity- that which Frank Farrell calls its disenchantment - s, according
to Eric Alliez, a ‘crisis of habitat.” "’ Fragmentation and the ‘suppression of distance’' ' between

strangers who have no shared home are the conditions 1n which the contemporary urban self has to

" Wiad Godzich, ‘Foreword: The Further Possibility of Knowledge’ in Michel de Certeau, Heterologies:
Dzscourse on the Other (Minneapohs: Umversity of Minnesota Press, 1986), 1x.
® Gianni Vattimo, ‘The Decline of the Subject and the Problem of Testimony’ 7he Adventure of Difference:
Philosophy after Heidegger and Nietzsche trans. C. Blamires & T. Harmson (Baltimore: Johns Hopkins
Umver31ty Press, 1993), 45.
” Frank B. Farrell, Subjectivity, Realism and Postmodernism: {he Recovery of the World in Recent
thlomphy (Cambnidge: Cambnidge University Press, 1994).
" Eric Alliez, ( ‘apital [imes: Tales from the Conguest of Time trans. G. Van Den Abbeele (Minneapolis:
Unwer51ty of Minnesota Press, 1996), 228.
' Frederic Jameson, ‘Cognitive Mapping’ Marxism and the Interpretation of Culture (eds) C. Nelson & L.
Grossberg (London: Macmillan, 1988), 351



forge a home and a habitat.'* If Erasmus could suggest, in the late Renaissance period, that “The
city 1s a huge rnonastery’”13 then the postmodern urban landscape represents a move from the
recreational and shared space of the Benedictine cloister to the rigidly separated life of the cell in a
privatised version of the Strict Observance of the Trappists. Yet these “cells’ do not represent a

stable and constant space for the practice of askesis and a vocational cultivation of the self

Rather, as Alliez contends

In the city, there are no more places, only emplacements relative to
displacements, with no instance more “profound” than the speed of circulation
within a space empty of any ultimate and o gina] dimension, a space that annuls
itself in the explicating itself ouside of itself: in analysis, in the dccomgosmon of
motion 1nto units of distance and time. The city is a cinematic entity.

The rise of capitalism and the concomitant creation of a particularly modern conception
of time and history (that Alliez exposes) transformed the fe/os towards and through which human
beings moved. Time, objectified in the course of Enlightenment thought,]5 (literally) brought with
it the mechamism through which ‘human beings made history"']6 - for it was by means of the
machine that they did so. In the context of late-capitahsm, and the dissolution of any unifying
telos, it 1s time that creates human beings: ‘For us, 1t 1s the time of the workday - and the
subordination of work to time: the time of wages, the capitalistic (in the strict sense) time of

products, of time that is stocked up, moved forward, negotiated 1in an abstract commerce that

& Indeed, Giorgio Agamben claims that the exilic ‘extstence’ of the refugee and the camp internee 1s the
paradigm for contemporary political life in western democracies. Cf. Giorgio Agamben, Homo Sacer:
Soverergn Power and Bare Life trans. Daniel Heller-Roazen (Stanford: Stanford University Press, 1998).

Quoted by Michel de Certeau, The Practice of Everyday Life trans. S. Rendall (Berkeley: Umversity of
Callforma Press, 1984), 93.

Enc Alliez, Capital Times: Tales from the Conqguest of Time, 228. Alliez’s emphasis.

> The point being that with the turn to the subject objectification is a necessary consequence. As Heidegger
puts it, ‘the essence of subjectivism is objectivism, insofar as everything becomes an object for the subject.’
Martin Heidegger, Nietzsche, Volume IlI: The Will to Power as Knowledge and as Metaphysics (ed.) David
Farrell Krell, trans. Joan Stamburgh et al. (New York: Harper & Row, 1987), 221

Helga Nowotny, Time: The Modern and Postmodern Experience trans. Neville Plaice (Cambnidge: Polity
Press, 1994), 47

I3



introduces the consideration of its capitalization under the conditions of infinite duration.”'’ What
has occurred is the reversal of Enlightenment progress, or to be more precise, the deceleration of
progressive time - the infinite duration of the ‘extended 1)1‘6:3611{’.18 It 1s not simply the case that,

as the graffiti artist put it, ‘the future is no longer what it used to be’ but that the future is

increasingly overshadowed by the problems which are opening up in the present.
The future no longer offers that projection space into which all desires, hopes and
fears could be projected without many inhibitions because i1t seemed sufficiently
remote to be able to absorb everything which had no place or was unwelcome in
the present. 2

Helga Nowotny sees the ‘future drawing closer to the 1_'>ro;::sel'_1t"'20 in the techno-scientific quest to
conquer time and 1ts exigencies. She points to G.H. von Wright’s conviction that ‘Time i1s man’s
flight from contradiction.””' The pertinent question, then, 1s whence comes this contradiction

from which human beings are attempting to flee in the postmodern context?

The contradiction which is being fled from in this way arises, among other things,
from the fact that the insatiable desire for technological and scientific innovations,
and the rapid pace at which they are to be converted into economic growth,
produce both the unforseeable element and the essence of the innovation, and 1n
addition also seek to bring under control all the consequent effects of this very
innovation.*

The name of the game is to control both innovation in order to produce desire (and guilt) and
comprehend and command in advance the repercussions of such an innovative creed.

Consequently, the future 1s chosen: ‘But this future which 1s to be created is already taking place

L —

' Eric Alliez, Capital Times, 227

'St Helga Nowotny, 7ime: The Modern and Postmodern Lxperience, 45-74.

" Ibid., 50.

* Ibid., 51

- Ibid., 50. Cf. G H. von Wright, Time, Chance and Contradiction (Cambridge: Cambridge University
Press, 1968).

** Ibid., 51

{4



23

now, 1s being determined in the extended present.””” It is the extended present that chooses ‘the

future and not vice versa.””' The relation between present and future has undergone a massive
shift, the outcome of which is that the future is put into operation - now'> An Image comes to
mind of Walter Benjamin’s angel of history who, rather than being irresistibly propelled "into the
future to which his back is ’lrurnt::d".,,26 1s limping backwards, the stumbling due to the fetters around
his legs that 1ssue from the extended present. It is the managers - the manipulators - of techno-

scientific innovation who direct the angel’s course, not the storm blowing from paradise nor the

gift of providence.

This loss of possibility, and the ‘infinite duration” of the present that takes its place in the
reign of determinism suggests that the present condition in which humans live, survive and
prosper 1s marked by a series of spatio-temporal fractures that have resulted in a quite
unprecedented crisis of identity. Moreover, any possibility or future is commodified and
controlled and selves are subject to a status founded on ‘value’ or price - the irreducible is reduced
to the value given within a specific currency. In this study I will attempt a theological response to
the fragmentation of the self that takes into account both recent theoretical reflection on the
subject and the existential challenge that faces a theological enquiry. My hope in this study is
modest. 1 wish to question contemporary solutions - both philosophical and theological - and add
a somewhat different perspective that takes seriously the state and status of the self and the vitality

of a tradition that is often ignored in constructive appraisals of theological anthropology.

>3 Ibid.

“* Ibid., 52.

23 Cf Tbid.

*® Walter Benjamun, ‘Theses on the Philosophy of History’, //luminations, trans. Harry Zohn (London:
Fontana Press, 1973), 249
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In pursuit of this goal 1 will, imitially, utilise the contradiction portrayed in Wenders’
speculation on the possibilities for human existence as a mise-en-scene within which to place this
theological rejoinder. Practically, this entails an analysis in Part One of two prevalent solutions to
the present crisis of subjectivity: namely, an acceptance of the fragmentary character of the self
from which arises an attempt to radically resituate the self after, and in line with, its
deconstruction and, alternatively, an undertaking to reconstitute subjectivity that arises as a
reaction to -indeed against - the dissolution of a subjective ground for dialogue and community.
This entails an analysis in Chapter One of the attempt by Jacques Derrida, in particular, to revision
subjectivity on the basis of the negation of religion. In its wake, he proposes a ‘religion without
religion’ shom of any theologico-metaphysical overlay or any commitment to dogma. doctrine or
articles of faith. As a counterpoint to Dernda’s nondogmatism, I consider the philosophical
theology of Jean-Luc Marion. Marion reconfigures subjectivity in relation to an ecclesiastical
hierarchy and, in contrast to Derrida, he locates the only authentically theological subject in the
hands of the bishop and his concomitant ecclesial dogmatism. These alternatives, 1 will argue, are
seriously deficient solutions. As two distinctive attempts to resituate the self, I argue that Demda
and Marion’s dissolution of the self (negative anthropology) and its theological complement
(negative theology) embody a tendency towards political and ecclesial quiescence. Neither figure
provides the resources for an ethically and theologically responsible anthropology. In Chapter
Two I move on to consider the attempt by Jiirgen Habermas to reconstitute subjectivity on the
basis of an rationality that is distinct from the instrumental and purposive rationality that has been
dominant in the modern era. In order to complete rather than reject the project of modermity,
Habermas proposes the delimitation of this type of rationality and its supplementation with
another rationality based on human intersubjective discourse. Habermas, a leading scholar of the
second generation of the Frankfurt school and intensely interested in the revival of the public
nature of subjectivity, attempts through an analysis of communication to provide the grounds for
non-coercive relations to others in the context of a broad understanding of the role and

significance of reason. In line with Habermas’s philosophical reflections, I then move to examine

16



the theological bed-fellow of this attempt to reconstitute the self - a theology of sociality where
mutuality and understanding are central theoretical motifs. Both perspectives are charged with a
tacit disregard for difference, contingency and contestation. This is particularly true of theological
responses in which the (often) purely formal outline of this reconstitution of subjectivity is
overlooked or its significance underestimated. Crucially, in the context of theological

anthropology, this reconstitutive project ignores the bodily, visceral nature of subjectivity.

As an alternative to these contemporary projects I turn, in Part Two of this study to the
work of Ren€ Girard. Girard provides an alternative approach to the present crisis of subjectivity.
While taking seriously the fragmentation of the self within western societies, Girard’s analyses of
culture, religion and 1dentity offer, I argue, a way through and beyond these two prevalent
alternatives. His analyses of violence, culture and religion offer significant resources for the
interrogation of the human condition i which conflict and the problem of recognition are
constants. Girard’s work 1s not, however, uncntically embraced and tor the purpose of delineating

a theological anthropology I critically evaluate and augment his hypothesis.

The modification and, more importantly, the augmentation of Girard’s work 1s executed
in Part Three. There I examine the two major contributions to an understanding of the self that are
explicitly theological in character - the existential analysis of the early Martin Heidegger and the
phenomenological examination of action and practice carmed out by Maurice Blondel. 1t 1s
Blondel’s work, I believe, that provides a theological supplement to the cultural cnticism of
Girard. Blondel’s rapprochement with Girard is then situated within the rubnc ot the spintual
exercise, through which Girard’s explication of desire i1s placed within the context ot grace and

nature and through which the motif of performance 1s given prominence.

17



Finally, as a conclusion to this study, I attempt to outline the possible configuration of the
subject and the framework within which the self might be set 1n a theological anthropology after
Girard. | attend, in particular, to some examples of desiring practice that are performed in relation
to both scripture and tradition. These practices also take seriously the multifaceted nature of
subjectivity and the various ‘registers’ of the self are thoroughly integrated into a theoretical
engagement with desire. Moreover, these performances attempt to reclaim the body in theological
anthropology by means of attending to the movement of the bowels. To begin, however, I will

now move to the first of Wenders’ subjects - the resituating of the self.

18






Chapter One:
Resituating Subjectivity

Introduction

The purpose of this chapter (and the next) 1s to outline the present state of some major
strands of philosophical and theological anthropology. The reason for undertaking such a task 1s
not simply to portray possible responses to the kind of existential crises of space and time that |
sketched 1n the introduction. There have been a number of attempts, particularly within
continental philosophy over the last three decades or so, to dissolve the specifically modern self.
The challenges that such projects pose for theology are huge. That 1s not to say that they are
wrong-headed but that theologians have to engage with the varnied implications of such ventures.
Here 1 will briefly contextualize contemporary discussions with an overview of the relationship
between the death of God and the demise of the subject. This will provide a backdrop to an
encounter with one of the two strategies that I delineated with reterence to Wenders’ portrayal of

subjectivity in Der Himmel iiber Berlin - the resituation of the subject.



This encounter will proceed in two movements. First, I will indicate the manner in which
deconstruction, and Jacques Derrida in particular, understands how it is that the subject 1s
dissolved and then resituated. This contemporary theoretical perspective is the most important
and (1in)famous example of the postmodern critique and reassessment of modern anthropological
discourse and effectively demands a wholesale reappraisal of essentialist and existentialist
interpretations of human nature. Second, I will outline the very different approach to the subject
offered by Jean-Luc Marion. Marion’s haghly distinctive contribution to philosophical theology
includes, I will demonstrate, a negative anthropology that i1s predicated on the pnmacy of the gift.
This aspect of Marion’s work 1s often disregarded as attention 1s more often given to his retnieval
of negative theology. Nevertheless, I will argue that Marion’s negative anthropology 1s just as
important an ingredient in his construction of an ecclesiology and euchanst-centred theology as 1s
his engagement with traditional apophaticism. In response to these dissimilar postmodern
approaches to the question of the self, I will then cntically evaluate the theological and socio-
political implications of their work. Before doing so, however, I will first consider the fate of the

subject who requires resituating.

1.1: The Dissolution of the Subject

The pivotal feature of the modemn subject 1s disclosed in Montaigne’s assertion in the
Essays that ‘1 have no other business but myself. [ am eternally mediating upon myselt,
considering and tasting myself."’1 Here the emphasis is clearly on the interior, private character of
Montaigne’s identity and it is the prominence of this inner life that results in the modern
‘thinning’ out of the world.” ‘Meaning, clarity, and truth,” as Charles Winquist suggests, ‘all

become the domain of the subject. A reversal into modermity occurred in this move. Inner reality

| Montaigne, The Complete Essays of Montaigne, trans. D. M. Frame (Stanford: Stanford Unmiversity Press,
1957), 11, 17, p. 499.

* Frank Farrell, Subjectivity, Realism and Postmodernism: The Recovery of the World in Recent Philosophy
(Cambridge: Cambndge University Press, 1994), 2-3.



was valued over the external world.”> From the perspective ot the absolute self-presence and
secunty that Montaigne perceives in the mner life - that non-negotiable, privatised realm of
certainty - contemporary theory seems to have moved towards an anarchic celebration of a

‘fragmented diaxc;hronjcity."4 The postmodern context, in contrast to Montaigne’s assured manner,

1s marked by a moment of ineluctable privation:

Postmodemnism opens with the sense of irrevocable loss and incurable fault.
This wound 1s inflicted by the overwhelming awareness of death - a death that
“begins” with the death of God and “ends” with the death of our selves.”’

The ‘death of our selves’ signals a crnisis of identity that 1s the existential subject matter of
Wenders’ films and that is identified, theoretically at least, with the destruction of a ‘metaphysics

of presence’. The latter is established on the basis of a self-presence secured through selt-

consciousness. To quote Hegel:

The truth of consciousness is the self~consciousness and the latter is the ground of
the former, such that in existence all consciousness of another object 1s self-
consciousness. | know of an object that is mine (it is my representation); in doing
so I know of myself.6

The world, interaction and others are little more than provisions that feed self-awareness and the
building blocks that assist the advancement to consciousness. The displacement of consciousness
as the foundation for the development of individual particulanity and individual awareness ot

identity has occurred, not least, as a response to Nietzsche’s proclamation of the death of God.

Mt

3 Charles Winquist, Desiring Theology (Chicago: University of Chicago Press, 1995), 10.
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The relationship between the death of God and the death of the self is well documented.
The first part of this relation consists in the death of God being a ‘combination of Luther’s
Reformation insistence on a personal relationship with God and Descartes’ decisive tumn to th<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>