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Introduction


From Dualism to Nondualism



Claim

The trinitarian and dialectical contours of Amos Yong’s theology warrant the intervention of Žižek’s Hegelian dialectics to resolve the incoherence between philosophical and theological claims. Namely, between (1) a non-substance metaphysic (i.e., critical metaphysic1
), relational ontology, and dialectical methodology and (2) a substance metaphysic (i.e., classical metaphysic),2
 fixed divine subjectivity, and dualistic/non-speculative transcendence (i.e., transcendence as external to the world). In short, whereas Yong’s philosophical claims are pointed toward the speculative aspect of the dialectic, his theological claims are grounded in a classical metaphysic, revealing the location of dissonance.

In resolve, Yong’s theology is revised to establish a coherent relationship with his philosophy and, along the way, reconcile the dichotomous use of (1) non-substance or substance, (2) relational or non-relational, (3) dialectical or non-dialectical, and (4) speculative or non-speculative, depending upon the type of context or claim involved. Put differently, reconciliation consists of the sublative movement from the latter to the former of each set.

Žižek implicitly addresses such problems with his demonstration of the speculative, for he understands his work as practicing, not presenting, dialectics.3
 As Žižek explains, “we should read the term ‘dialectics’ in the Greek sense of dialektika (like semeiotika or politika): not as a universal notion, but as ‘dialectical [semiotic, political] matters’, as an inconsistent (non-All) mixture.”4
 Meaning, dialectics is not a “universal notion” or isolated method to be coldly applied to specific situations; rather, it is a way of conceptualizing the world with the realization that everything is already a non-universal, non-isolated event. Thus, it is important to understand dialectics as indicative of ontological incompletion and reflection thereof. Fredric Jameson makes a similar point about dialectics not being a sterile “system” or “method.”5
 And Andrew Douglas sees dialectics as theoretical reflection upon the human experience of being “mired in the struggle.”6
 The payoff is a Christian philosophical theology that maintains systematic coherence wherein divine subjectivity emerges through archaeology and teleology7
 with transcendence as the inherent dynamism of the self-overcoming dialectic amidst concrete particularity. In short, God shapes, and is shaped by, the World.

Slavoj Žižek is thus the catalyst of choice for the critical extension of Yong’s theological claims into philosophical alignment. In this vein, Žižek exemplifies the process of allowing one’s claims to go “to their end”8
 thereby opening one’s assumptions to dialectical critique within the overall transition from the classical to the critical.9
 The result is a speculative theology that consists of a relational ontology, complex substance, and dialectical rhythm that sustains a logic capable of immanentizing Yong’s trinity, dialectic, and transcendence. In other words, reinscribing the external remainders that exist within Yong’s theology, for example, God as existing in a supernatural—versus natural—dimension, into a philosophical theology that is ontologically complex and relational. As a result, for example, the traditional separation of the immanent from the economic (in trinitarian theology) is discerned to be a dualistic projection. Žižek’s commitment to the speculative mode of the dialectic impacts Yong’s theology insofar as the conceptual and paradigmatic transformation of his theology opens the reality of human/finite participation in the actualization of divine/infinite subjectivity akin to a communicatio idiomatum of the (non-)Whole. It is here, in the speculative mode of dialectics, that the theologian can reasonably posit God as being relational.

For the sake of clarity, my working definition of metaphysics is the relational constellation of Thought, Language, Being, and Reality. Within that, substance metaphysics has to do with a metaphysic that consists of Being as a static substance that exists on its own regardless of accidents, contingencies, and predications. For example, in Christian theology, the possibility of perpetuating a (classical) substance metaphysic is attached to the way(s) in which the documents and creeds of the early ecumenical councils are interpreted and disseminated. Contemporary interpretations of the various concepts and categories used to specify the divine nature of the trinity are best interpreted retroactively rather than proactively. This means that contemporary understandings of what the divine nature consists of are critically retrieved, not read forward. Therefore, a definitive understanding of divine nature is not bound to the particularities of ancient confessions such as Nicaea, Constantinople, or Chalcedon. While these councils are necessarily taken into consideration given their historical importance, their metaphysical paradigms are critically engaged in the third millennium.


In contrast, speculative metaphysics is the combination of determinate (finite) and indeterminate (infinite) modes of existence. While inheriting the substance version of metaphysics, speculative metaphysics goes beyond such by welcoming the transcendent quality of being insofar as the finite and the infinite are inextricable within a non-substance metaphysic. The speculative, therefore, sublates the reductive claims of (1) subjective 
determination in modern empiricism’s claim that truth must be empirically proven and (2) objective 
indetermination in the sense of Truth as ultimately inaccessible. Speculative metaphysics thus works itself out through a dialectical approach insofar as the concepts used by Thought to make sense of Being are involved in its actualization. Hence, according to Alain Badiou, “metaphysics demands the courage of thought.”10



To reiterate, though, dialectics is not an abstract method to be applied at will as if form were separate from content.11
 It is an impression of the relationality and rationality of all categories and concepts involved in the movement of Thought and Being within Becoming.12
 The speculative dialectic, then, is not driven by a thing but by nothing/negativity, thus able to disrupt discrete formalizations of categories and concepts, releasing them back into their native environment of the liminal space between possibility and actuality, that is, amidst the evolution of the concept (Begriff). All of which emphasizes the always available space of potential. The creativity of the negative is thus a doubling, the reflexive capacity of the negative to create change in position and perspective, which enacts the positive impact of negativity.13
 Speculative Reason (Vernunft) thus manifests in and through the actuality of being, thereby refuting the one-sidedness of subjective finitude and/or objective infinitude insofar as the finite and the infinite are simultaneous dynamics in relationality. The speculative version of dialectics, then, involves “the whole terrain of thought.”14



Honing in, the creativity of negativity is observed in its doubling, that is, in its reflexive capacity, that creates a parallax shift, or a change in perspective, wherein negativity is kinetic to life.15
 Indeed, for Hegel, negativity is “the principle of all self-movement,” shattering impositions of stasis.16
 This speculative capacity of negativity is garnered by Žižek’s dialectical materialism when he writes that “the axiom of true materialism is not ‘material reality is all there is’, but a double one: (1) there is nothing which is not material reality, (2) material reality is non-All.”17
 The non-All signals the non-reductive description of materialism wherein the Hegelian negative breaks out of reified empiricism, positivism, and/or idealism. A speculative metaphysic thus integrates the dialectical impacts of the material upon the immaterial and vice versa. Meaning, objectivity is established in the approach of the subjective thus highlighting the importance of Kant’s transcendental critique within Hegel’s philosophy of Spirit.18
 Otherwise, “we regress to the standard metaphysical notion of Truth as a substantial In-Itself, independent of the subject’s approach to it.”19
 Žižek’s dialectical materialism is therefore a speculative movement based upon Hegel’s “tarrying with the negative” that includes the deconstructive and constructive capacities. Lastly, my use of “network” throughout signifies the becoming aspect of being and reality in a conceptual model premised upon the priority of change and development
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Notes


	1. I plan on using “non-substance,” “critical,” and “speculative” interchangeably as representative of the aim of Amos Yong and the contribution of Slavoj Žižek. As Joseph Carew writes on Slavoj Žižek: “What thus makes Žižek’s speculative real-idealism/ideal-realism . . . so penetrating and deserving of attention today is its ability to combine a profoundly idealist epistemology with a dynamic realist metaphysics in one single gesture, which shows us one path that contemporary metaphysics could take: namely, a critical one.” Joseph Carew, Ontological Catastrophe: Žižek and the Paradoxical Metaphysics of German Idealism (Ann Arbor, MI: Open Humanities Press, 2014), 273.

	2. Viz., trinitarian persons defined by substance metaphysics wherein a person is understood as an isolated, existing object of consciousness. Here I am borrowing and paraphrasing John Milbank’s critique of Wolfhart Pannenberg’s trinitarian theology which he identifies as a “trinitarian logic of substantial relations.” Not that I agree with Milbank’s critique or am correlating Yong to Pannenberg; rather, I simply like the phrasing of the particular idea of “substantial logic of trinitarian theology.” The resolution would be to transition from a substance logic to a speculative
 dialectical logic. John Milbank, “The Second Difference: For a Trinitarianism without Reserve,” Modern Theology 2:3 (1986): 213.

	3. It is this speculative mode of the dialectic that Žižek identifies as one of Hegel’s greatest contributions. “On a first approach (according to the official doxa), Hegel’s thought is the ultimate example of the One overcoming its self-division through the Three (the ‘synthesis’ by means of which the One re-appropriates its alienated Otherness). It is thus true ‘Hegel proposes a position of the three which is necessarily engendered by the two’; however, it is precisely through this engendering that Hegel affirms a Two which is no longer the pre-philosophical mythical Two, the Two of a symmetrical polarity, but the Two of the non-coincidence of the One with itself.” Slavoj Žižek, Less Than Nothing (London and New York: Verso, 2012), 840. The most important critical line of thinking here is “that Hegel affirms a Two which is no longer the pre-philosophical mythical Two, the Two of a symmetrical polarity.” Meaning, Hegel’s dialectic is not the to-and-fro movement between two fixed “things” rather it is the movement of the Whole insofar as the “One” itself is a non-fixed, non-static concept. In short, all identities are composites (of sorts) which make identity possible as well as highlight the potential for movement and change, that is, life within identity, subjectivity, personhood, and so on.

	4. Slavoj Žižek, Absolute Recoil: Towards a New Foundation of Dialectical Materialism (London and New York: Verso, 2014), 1.

	5. Fredric Jameson, Valences of the Dialectic (London and New York: Verso, 2009), 3.

	6. Andrew Douglas, In the Spirit of Critique: Thinking Politically in the Dialectical Tradition (New York: State University of New York Press, 2013), 4.

	7. This dialectic of archaeology and teleology is theorized by Paul Ricoeur as a hermeneutic of subjectivity, whereas I see it as a matter of ontology. See Paul Ricoeur, Freud and Philosophy: An Essay on Interpretation (New Haven and London: Yale University Press, 1970), 342ff.

	8. In addition to the many references of logically going “to the end,” Žižek self-identifies in the following way: “I always perceived myself as the author of books whose excessively ‘witty’ texture serves as the envelope of a fundamental coldness, of a ‘machinic’ deployment of a line of thought which follows its path with utter indifference towards the pathology of so-called human considerations.” Slavoj Žižek, The Žižek Reader, eds. Elizabeth Wright and Edmond Wright (Oxford and Malden, MA: Blackwell Publishers, 1999), viii, quoted in Rex Butler, Slavoj Žižek: Live Theory (New York and London: Continuum, 2005), 13. There is no doubt that Žižek is following the example set by Hegel. As M. W. Jackson makes clear, Hegel self-identifies as “going to the end” which “he himself referred to as ‘the severe style’ (der strenge Stil) that makes no concession to the reader.” M. W. Jackson, “Hegel: The Real and the Rational,” in The Hegel Myths and Legends, ed. Jon Stewart (Evanston: Northwestern University Press, 1996), 19. In explicit terms, Žižek claims that Hegel is the one who, in reference to the incarnation, constructed a “philosophy which thought the implications of the four words [‘He was made man’] through to the end.” Slavoj Žižek, “The Fear of Four Words: A Modest Plea for the Hegelian Reading of Christianity,” in Monstrosity of Christ: Paradox or Dialectic? ed. Creston Davis (Cambridge, MA and London: The MIT Press, 2009), 26. See also Žižek, Less Than Nothing, 237.

	9. By “transition” I mean, in the Hegelian sense, “sublation” insofar as classical interpretations represent a necessary foundation for a critical reinterpretation; therefore, “sublation” is the positive, funding content of classical doctrines that are negated yet preserved to the degree that a critical reinterpretation simultaneously thinks with and beyond a reified theological tradition.

	10. Alain Badiou, “Metaphysics and the Critique of Metaphysics,” Pli 10 (2000): 188. The definition of metaphysics that I propose here is largely informed by Alain Badiou in said article.

	11. Frederic Jameson rightfully claims that the “dialectic is not enhanced by its association with the truly vulgar and instrumental idea of method, a temptation we would do well to resist but which is certainly reinforced by the omnipresence of Verstand or that reified thinking of which ‘method’ is so striking an example.” Frederic Jameson, The Hegel Variations: On the Phenomenology of Spirit (London and New York: Verso, 2010), 4.


	12. For Žižek’s discussion on overcoming the “prephilosophically naïve” understanding of “thought as a reflection/mirroring of being (of ‘independent, objectively existing, reality’),” see Slavoj Žižek, The Parallax View (Cambridge, MA: The MIT Press, 2006), 6.

	13. For example, the pain experienced through political oppression turns into the critical moment necessary for motivating and sustaining political change, and so on. What was first understood as mere negation (pain) is doubled (reflected upon), thus opening up the possibility of real change.

	14. Slavoj Žižek, The Ticklish Subject (London and New York: Verso, 1999), 231.

	15. The creativity of the negative can be seen in its doubling, in its reflexive capacity, which creates a “parallax shift” by way of a change in position and perspective, revealing the constructive capacity of negativity. For example, the pain experienced through political oppression turns into the critical moment used to motivate political change. In other words, what was first understood as simple negation (pain) is doubled (reflected upon), opening a path toward change.

	16. G. W. F. Hegel, Science of Logic, trans. George Di Giovanni (Cambridge: Cambridge University Press, 2010), 382.

	17. Žižek, Less Than Nothing, 742.

	18. See Hegel, Science of Logic, 30ff. Žižek sublates “the standard metaphysical notion of Truth as a substantial In-Itself, independent of the subject’s approach to it.” Žižek, “The Fear of Four Words,” 77.

	19. Žižek, “The Fear of Four Words,” 77.

	20. Regarding my use of “network,” I am particularly interested in Mark C. Taylor’s use of “complex adaptive networks.” As Taylor claims, “deregulated, decentralized, and distributed networks effectively collapse distance and compress time to create a world in which to be is to be connected. As connectivity spreads, complexity increases and, correlatively, instability and uncertainty grow. These developments, in turn, lead to a longing for simplicity, certainty, and security. Neofoundationalism in all of its guises across the globe represents, among other things, an effort to satisfy this desire.” Taylor, After God, 3 (emphasis added). Manuel Vasquez argues that network theory is the appropriate model for conceptualizing the present conditions of “complexity, connectivity, and fluidity” as well as “segregation, surveillance, and control.” Manuel Vasquez, “Studying Religion in Motion: A Networks Approach,” Method and Theory in the Study of Religion 20 (2008): 153. For a brief yet insightful history of the term “network,” and how it has been employed and defined by various disciplinary fields, see Ernesto Estrada, The Structure of Complex Networks: Theory and Applications (Oxford: Oxford University Press, 2011), 3–14. To read Yong’s use of network theory in context, see the following examples: Yong, “Tongues of Fire in the Pentecostal Imagination: The Truth of Glossolalia in Light of R. C. Neville’s Theory of Religious Symbolism,” Journal of Pentecostal Theology, Issue 12 (April 1998): 48; Amos Yong, Discerning the Spiri
t(s)
: A Pentecostal-Charismatic Contribution to Christian Theology of Religions (Sheffield: Sheffield Academic Press, 2000), 252; Yong, Spirit-Word-Community, 17; Amos Yong, Beyond the Impasse
: Toward a Pneumatological Theology of Religions (Grand Rapids: Baker Academic, 2003), 15–16; Amos Yong, In the Days of Caesar
: Pentecostalism and Political Theology (Grand Rapids: W. B. Eerdmans, 2010), 5–6; Amos Yong, The 
Spirit of Creation
: Modern Science and Divine Action in the Pentecostal-Charismatic Imagination (Grand Rapids: W. B. Eerdmans, 2011), 64.

	21. Yong, Spirit-Word-Community, 16. See also Yong, Discerning the Spirit(s), 120n27.

	22. Yong, Spirit-Word-Community, 79.

	23. Yong, Discerning the Spirit(s), 120n27.

	24. Amos Yong, The Spirit Poured Out on All Flesh: Pentecostalism and the Possibility of Global Theology (Grand Rapids, MI: Baker Academic, 2005), 163–4. See also Amos Yong, “Possibility and Actuality: The Doctrine of Creation and Its Implications for Divine Omniscience,” The Wesleyan Philosophical Society Online Journal 1:1 (2001). http://home.snu.edu/~brint/wpsjnl/Yong01.htm


	25. Yong, “Possibility and Actuality.” 

	26. Yong, “Possibility and Actuality.”

	27. Yong, Spirit-Word-Community, 243.

	28. Žižek, For They Know Not What They Do: Enjoyment as a Political Factor (London; New York: Verso, 1991), 100.

	29. Yong, Spirit-Word-Community, 86.

	30. Yong, Spirit-Word-Community, 91.

	31. Yong, Spirit-Word-Community, 93.

	32. Yong, The Spirit of Creation, 118–19. Yong identifies C. S. Peirce as a nondualist in The Spirit Poured Out on All Flesh, 291.

	33. Yong, The Spirit Poured Out on All Flesh, 291.

	34. Yong, The Spirit of Creation, 150–1.

	35. Yong, Discerning the Spirit(s), 93.

	36. Yong, The Spirit of Creation, 71.

	37. Yong, Discerning the Spirit(s), 106–7.

	38. Yong, Spirit-Word-Community, 107.

	39. Christopher Stephenson, “Reality, Knowledge, and Life in Community: Metaphysics, Epistemology, and Hermeneutics in the Work of Amos Yong,” in The Theology of Amos Yong and the New Face of Pentecostal Scholarship: Passion for the Spirit, eds. Wolfgang Vondey and Martin Mittelstadt (Leiden and Boston: Brill, 2013), 81. This critique shows up in two other places in Stephenson’s work: his unpublished dissertation and recent monograph. See Christopher Stephenson, Types of Pentecostal Theology: Method, System, Spirit (Oxford: Oxford University Press, 2013); and Christopher Stephenson, “Pentecostal Theology According to the Theologians: An Introduction to the Theological Methods of Pentecostal Systematic Theologians,” PhD diss., (Marquette University, 2009).

	40. This critique is akin to Walter Hollenweger’s critique of theological doctrines put forth by Pentecostal institutions: “[M]ost Pentecostal denominations’ official statements use out-dated confessional concepts of the turn of the century and pseudo-rationalist thought patterns of the last century which in no way express their dynamic and inspiring spirituality, and which are only magnified by a sometimes frightening Pentecostal triumphalism.” Walter Hollenweger, Pentecostalism: Origins and Developments Worldwide (Peabody, MA: Hendrickson Publishers, 1997), 202.


	41. Stephenson, “Reality, Knowledge, and Life in Community,” 81.

	42. This retention of infinite subjectivity as other than the world is confusing given Yong’s statement elsewhere that “[w]hatever else one may think about the details of Whitehead’s cosmology, that we no longer think in the static categories of Hellenistic philosophy scarcely needs to be argued. Given this shift to an ontology of becoming, the fluid nature of thought and language is assumed to reflect the dynamic nature of reality itself.” Yong, Spirit-Word-Community, 177–8. This critical appraisal seems to separate, in the end, finite from infinite realities.

	43. Yong, The Spirit of Creation, 163.

	44. L. William Oliverio, “An Interpretive Review Essay on Amos Yong’s Spirit-Word-Community: Theological Hermeneutics in Trinitarian Perspective,” Journal of Pentecostal Theology 18 (2009): 310.

	45. Yong, Spirit-Word-Community, 105 (emphasis added).

	46. In full, Yong writes: “I am interested in how pneumatology informs and relates to the ‘object’ of theological knowledge, broadly considered, i.e., God-self-world. (God is certainly not an object, but our experience of God is thematized and in that sense, objectivized, for purposes of reflection, understanding, and communication).” Yong, Spirit-Word-Community, 8.

	47. Wolfhart Pannenberg asserts, “In contemporary theology one frequently encounters the opinion that rational insight into the ground and content of faith is not only denied us as a matter of fact, but is even injurious to the essence of faith. Faith, one likes to say, must remain a risk. Against this view, I have asserted that the essence of faith must come to harm precisely if in the long run rational conviction about its basis fails to appear. Faith then is easily perverted into blind credulity toward the authority-claim of the preached message; into superstition, owing to its seeming contradiction of better judgment; or even into a tediously wrought work of faith. Therefore, it is precisely for the sake of the purity of faith that the importance of rational knowledge of its basis has to be emphasized.” Wolfhart Pannenberg, Basic Questions in Theology, vol. 2 (Philadelphia: Fortress Press, 1971), 28.

	48. Žižek, Less Than Nothing, 66.

	49. In the words of LeRon Shults, “a timeless immaterial substance, whose absolute subjectivity is the predetermining first cause of all things.” LeRon Shults, Reforming the Doctrine of God (Grand Rapids, MI: William B. Eerdmans Publishing Company, 2005), 1.

	50. The difference between a classical and postmodern doctrine of God can also be understood in the difference between structuralism and poststructuralism, with the former providing “simplicity, security, and certainty” and the latter providing contingency, complexity, and plasticity. Taylor, After God, 3.

	51. I am in agreement with Žižek when he claims that “quantum physics . . . undermines our common notion of external reality: beneath the world of simply existing material objects we discover a different reality of virtual particles, of quantum oscillations, of time-space paradoxes, etc., etc.—a wonderful world which, while remaining thoroughly materialistic, is anything but boring. It is, on the contrary, breathtakingly surprising and paradoxical.” Slavoj Žižek, “Dialectical Clarity versus the Misty Conceit of Paradox,” in The Monstrosity of Christ: Paradox or Dialectic? ed. Creston Davis (Cambridge, MA and London: The MIT Press, 2010), 240.

	52. As Mark C. Taylor makes clear, “If the real world is a relational network, it cannot be comprehended through conceptual grids that create divisions and oppositions rather than links and connections. For knowledge to be possible, the structure and development of cognition must be consistent with the structure and development of investigated phenomena. If the mind is wired one way and the world another way, the world as such remains unknowable.” Taylor, After God, 30.

	53. Stephen Houlgate, “Hegel, Desmond, and the Problem of God’s Transcendence,” The Owl of Minerva 36:2 (Spring/Summer 2005): 144.

	54. Yong posits the “complex” ontology of “all reality” yet leaves out the “essential complex determinations” of God. Yong, Beyond the Impasse, 134.

	55. “[T]heology’s conviction both that its proper subject matter is God’s relationship to all of creation, and, as a corollary, that it (theology) is accountable dialogically to all other branches of human experience and knowledge.” Yong, Spirit-Word-Community, 100–1.

	56. LeRon Shults highlights the three major “conceptual shift[s]” that have occurred in the twentieth century; namely, the revision of “matter, person, and force,” changing the future of constructive theology by cutting through the four predominant dichotomies of mind/body, subject/object, God/world, and spirit/matter. In sum, “the basic unit of analysis in contemporary conceptions of personhood is no longer the isolated individual, and the notion of the intellect and will as ‘faculties’ of a substantial soul has been challenged by neurobiology and other sciences. To be a person is to be in relation.” The result of such critical reconceptualization is a critique of discrete categorization, altogether. LeRon Shults, “Spirit and Spirituality: Philosophical Trends in Late Modern Pneumatology,” Pneuma 30 (2008): 273, 277.

	57. Yong, The Spirit Poured Out on All Flesh, 136.
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