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Trinity, Analogy,
and Coherence

The following is a comparison of possible connections
between trinitarian theology and process theology to
show how they can supplement each other. The main

thesis is that the concepts of analogy and coherence make it pos-
sible to translate each tradition in terms of the other, and in so
doing, to shed light on peculiar problems within each tradition.
For trinitarian theology, the problem is often understood as the
problem of the "three" and their relations to each other and to the
world. For process theology, the problem is whether to under-
stand God as a single actuality or as a society. And for both
together, the problem is how to relate God and the world so that
God is not a part of the world, nor just its "idea," nor solely its
untouchable, transcendental ground. The common basis of com-
parison is the question of an internal relationship between God
and world. I show how analogy represents the process of coher-
ence in a way that allows us to express how a structural possibil-
ity for the trinity exists within the process paradigm. The thesis,
then, is that it is feasible to develop a trinitarian theological differ-
entiation within the process paradigm that understands God as
one actuality in everlasting self-differentiation.

In his famous chapter 11 of Science and the Modern World
(SMW), with the laconic title "God," Whitehead compares his
attempt at a concept of God with Aristotle's metaphysical model of
the unmoved mover. When Whitehead observes an "analogous
metaphysical problem" in Aristotle that "can be solved only in an
analogous fashion" (.SMW 174), he is not arguing for a reappropri-
ation of Aristotle's unmoved mover. It is not the ancient solution
that determines the analogy; on the contrary, it is the structure of
the process of inquiry. God is required for the essence of the
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universe, as principle of concretion; or better: the Principle of
Concretion is named God by Whitehead.

Thus, Whitehead treats the "world and God under one com-
bined view by determining the appropriate and even necessary
categories for comprehending the world. In these categories,
God's being gives expression to itself, and for that reason the cat-
egories frame the world. The question is not whether we need a
concept of God to prevent a breakdown of the principles framing
the world (Process and Reality [PR] 343), but which categories can
be employed in a discussion of the concept of God that lead to
comprehension of the world. The categories for comprehending
the world are elucidated through the conceptualization of God.
Likewise, the concept of God is illumined through the compre-
hension of the world within the same categories. For while
Whitehead introduces God to illuminate the structures of the
world, he actually understands God more as the expression of
these structures, their uppermost realization, their pure gestalt.
God's being embodies in itself the ground of these structures, and
at the same time, as their reason, God is their actualization. This
form of development of an analogy lets Whitehead establish a
connection to Aristotle, insofar as he can give expression to the
principle that everything that is in existence represents the cate-
gories of existence. To be sure, the resemblance to Aristotle's con-
ception is limited, because Whitehead does not try to grasp God
as the ground of the universe. The conceptualization of God,
rather, must have the capacity for God's radical otherness, even if
God represents the principle of the world.

Developing a notion of analogy for the relationship between
God and the world unfolds a coherent concept of God that is suit-
able and not unreasonable to the Christian experience of faith and
tradition. Theology tried to understand how God is related to the
world, and whether God's relation to the world is a way to think
of God as trinitarian. The categories gained in religious reflection
were never intended to be a positive insight into God's mystery,
but rather they made possible a new insight into the world. The
aids for understanding the incomprehensible God extracted from
secular reason serve at the same time to elucidate the world as one
to which God is engaged. Thus, we can realize God's engagement
with the world is not unreasonable.

It is this kind of development of analogy as a mutual explana-
tion of God and the world that advances both trinitarian theology

and a process theological view. Analogy and coherence can sup-
plement, interpret, and criticize each another and, therefore, bene-
fit both trinitarian theology and process theology.

TRINITY

The classical way of determining theologically God's world rela-
tion made the doctrine of God's one, substantial essence preemi-
nent over God's trinitarian relational being.1 God's being in
relation to the world was as a "thought," or an external relation,
in which God is not intrinsically touched by the world. This leads
to the separation of God and world. However, the assumption of
God's intrinsic movement requires a real relation of the trinitarian
God to the world. This leads to criticism of that understanding of
freedom and sovereignty by which God seems to be self-suffi-
cient, producing a world through an arbitrary act of love. But can
God be eternally self-sufficient in an untouchable glory? Does not
God really need the one loved, in the suffering of God's love?
Could a loving God ever have been without a world?

This requires that we determine anew God's world-reference
in such a way that it could be named a real relation, but with a
nonarbitrary reason within God. This is adequately found only in
a trinitarian refinement. Thus, the crucial questions in a new deter-
mination of the relation of God and the world sharpen into the
problem of whether and how and in what respect the category of
an internal relation is constitutive for reality in such a way that it
can determine the relation of God and the -world, precisely
because God is in se its prime realization.

In answering this question, a trinitarian conception of God
can solve the problem of interpreting God's internal relationship
with the world without denying God's primordiality over against
the world. To speak within trinitarianism, God as Father is not pri-
marily to be understood as in opposition to a world, but in relation
with the Logos. Thus, it would be possible to interpret the world-
relationship of God out of the intrinsically trinitarian self-relation-
ship, and to see in the one relation a model for the other. The
history of theology specifically offers the following perspectives.

The First Ecumenical Council in Nicaea spoke of the
homoousios of the incarnated Logos with the Father; this meant a
decisive change from the metaphysical categories of the ancient
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world. It implicated a revolution in thought, conferring on the
category of relation an equal rank to the hitherto dominant cate-
gory of substance. We can only observe this change in terms of
the Middle and Neoplatonism that held sway in the time between
100 B.C.E. and the Council of Nicaea. A hierarchically ordered
world was grounded in the inaccessible One in contrast to the
principles of multiplicity (namely nous, "world-soul," and the
unformed multiplicity of hyle). The absolutely undifferentiated
One is, thus, strongly the prime-ground of the world, with no real
relation to the other principles. Nous and world-soul are unneeded
(although, in fact, given) manifestations in the pluralistic world
with "nothing" in common with the absolute One.2 Although this
absolute unity, standing above all possibility of differentiation,
became the image for a Christian understanding of the divine one-
ness of essence, in the concept of the Trinity the notion of
homoousios undercut this monolithic understanding of unity.

In the trinitarian context, the possibility was open for a rela-
tional worldview. By means of the concept of "ex-sistence;"
namely, to be by being grounded in another being, the category
of a relational constitution of reality became possible. Richard of
St. Victor developed the idea of the unity of the divine persons as
ex-sistentiae, as beings who are intrinisic to one another, so that
they are emerging out of one another. His now famous definition
of person in this context is: persona est divinae naturae incom-
municabilis existentia.

This concept no longer relies on a notion of a substantial ens
per se, or ens in se, as the founding category of thought. Its
"essence" consists in being not out of oneself, tantamount to a
substance, but out of the relation with another. Each divine person
is essentially only out of, and in relation with, the other persons.
This nonsubstantial, relational understanding of God's internal,
trinitarian being can now be understood as an element in the
foundation of God's internal relationship with the world.

ANALOGY

Analogy is that element of the tradition where the quest for the
relations in God, of God with the world, and the world itself intrin-
sically appears. The only "official" definition for analogy in a the-
ological context was formulated by the Fourth Lateran Council
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(1215) in' the process of determining a relation between God and
the world.3 The Council comments upon a theological disputation
between Joachim of Fiore and Peter Lombard about the correct
understanding of the unity of the trinitarian community in God.
Both the disputants and the Council agreed that God is to be
understood not only as trinitarian, but also as one. The problem
was how to determine this unity of the divine persons. Joachim
reproached Peter Lombard for adding the one substance of God as
a fourth person. The Council sided with Lombard in noting that
God is one reality shared equally and totally by the three divine
persons. It agreed with Joachim of Fiore that the unity of the
divine persons is fundamentally unlike the unity of human beings
within a community. Human beings ought to be "one" as the Son
is "one" with the Father (Jo 17:22). But the meaning is transformed
in a sense of divine analogy in which the oneness of the three per-
sons is ever more dissimilar to human and mundane oneness.
Because the understanding of unity has to be conceived as based
in God and the assumption of the world in God's community, the
analogy itself must be grounded in God. Thus, the Council could
hold tight to a unity sui generis, which is not to be deduced from
elsewhere, but is a natural oneness of the three persons, equal in
the beginning.

Commonly, analogy is understood as a relation of similarity,
a relation aimed at an abolition of dissimilarity. This understand-
ing came to have such enormous influence that all attempts to
think nonanalogously militated against analogy itself. I want to
reverse this tendency in a way that is suggested by the Lateran def-
inition of analogy. The formula runs, " . . . inter creatorem et crea-
turam nonpotest tanta similitudo notari, quin inter eos maior sit
dissimilitudo notanda" (DH 806).

This is the core of the appeal to analogy: that the dissimilar-
ity is ever more vast than similarity, and that this analogy beween
God and world (and internally in the world) is founded in God's
relational being, in the trinitarian community itself. In God's ever-
vaster dissimilarity to the world, unity is not determined prior to
the divine relations, but through them. An ultimately trinitarian
horizon allows us to speak of an internal relationality of the world
insofar as the world derives from God.

On dissimilarity, therefore, is bestowed a self-reliant weight
vis-a-vis similarity in the "one" analogy: the dissimilarity is ever-
vaster, not subsumable under similarity, inconceivable, ever ahead




