THEME 1:
THE WORD OF GOD CREATES LIFE
TEXT:  Genesis 1‑2
I. GUIDE FOR READING THE BIBLICAL TEXT
1. SETTING OF THE THEME
1.1. 
God is still meaningful.  This title is a statement about God: He is  life, and hence He is not dead. In this sense, this statement is aimed at answering the great question people were asking themselves after the destruction of the last bastion of the monarchy:  After all that destruction, violence and utter failure, does God still have any meaning for His people? The answer is a decided 'yes.' Indeed, what many had been calling the 'end of God', was in fact an affirmation of Him.

1.2.
The meaninglessness of history comes from selfishness. Although the creation accounts (Gn 1‑2) are beautiful and quite positive in tone, their backdrop, as well as the accounts that follow them, are filled with the negative presence of some dark power: Evil appears as an irrational 'something' in creation. Why is it there? History has proved that it was not God who led humankind to death; rather, it was and is the selfishness of humankind itself.

1.3.
Israel, too, is still meaningful. In order to rebuild the people and keep their hope alive, they had to be reminded that God is defined in terms of life, that His plan is life, that to attain life there must be a society that holds up life as a permanent criterion, that the role of Israel in the past was precisely to be the creator of such a new society, and that the role of the presently‑overthrown Israel remains the same.

1.4.
What lies behind the narratives of Genesis 1‑2.  Although we will be dealing in this first theme with the creation accounts, we must not lose sight of the fact that their aim is not  to teach us the details of the origin of the world and of humankind, but to show us that, from the beginning of history, God is the source of life. And, moreover, that if Israel would only allow God to do so, He could make them a new creation.

2. DEVELOPMENT OF THE THEME
2.1.
Historical Analysis of These Texts.
2.1.1. The "P" source was able to utilize ancient myths in order to delve more deeply into creation.  Gn 1:1‑2:4a is a text that belongs to the "P" tradition. Written in the 5th century B.C. (and hence, after the Exile), it narrates the creation of the universe and of humankind. Is the content of this narrative original to Israel, or was it taken from the mythological accounts of cosmic and human origins of other cultures? We will touch on this point later with some examples.

2.1.2. The "J" source was also able to utilize ancient myths in order to delve more deeply into human being.  Gn 2:4b‑25 is a text that belongs to the "J" tradition, and was written in the 10th century B.C. It is a second account of the creation of humankind which also has parallels in other literatures.

2.1.3. The historical context opens up the meaning of these accounts.  Before we look at the extrabiblical parallels of the two creation accounts, we should again recall the historical context in which they were written, since this context modifies the interpretation we may make of them. As we said, the historical context in which the Pentateuch took final shape was the tremendous crisis which Israel underwent as a result of the fall of the Southern Kingdom. Concretely, this involved: the destruction of Jerusalem, the destruction of the Temple, the loss of wealth, the imposition of tribute, military invasion, the decline and fall of social, cultural and religious organizations. This was the lot of that part of the people who remained in Palestine. We would have to add still more to the lot of Israel in exile. The deportees were the elite of Israel: its political, religious and military leaders; its merchants, artisans and nearly all persons of rank and standing among the people. This deportation left the people who remained in Palestine disorganized, headless, unprotected and more vulnerable to foreign penetration. Those who went into exile were not free to practice their religion or to follow their own cultural ways. Many of them were imprisoned or subjected to forced labor, and those who were not imprisoned had to live in the outskirts of the city. (For further details, see the Introduction to the Pentateuch, heading 6).

2.1.4. When we re‑read this ancient material its meaning becomes clearer.  So long as we ignore this crisis, we will never grasp the true meaning of the first part of Genesis, made up of chapters 1‑11. It is certain that the narratives, myths, sagas, etc., that Genesis contains are not strictly speaking a creation of this time (6th cent. B.C). They may well be very ancient, for the simple reason that Israel, as it kept absorbing various groups of Mesopotamian or Canaanite origin, as well as the Israelite groups who had themselves resided for centuries in Egypt, gathered literary materials from all these places. What Israel did during this later period was to revise these narratives definitively and shape them both in content and in style, so that through them it could craft a response to the problems of the excruciating moment it was living through.

2.1.5. The heritage of heptads or groups of seven.  As for the narrative of Gn 1:1‑2:4a, which is composed in a sevenfold key, we find that this was a typical form in Eastern literatures, consisting of telling the unfolding of an action in a special 'week' of seven days. We find examples of this in the Babylonian Epic of Gilgamesh, which narrates the end of the flood and the sevenfold sending out of the dove (Gilgamesh, Table XI, lines 141‑147). This sevenfold form is also found in two Ugaritic poems, one of which we will transcribe here because of its brevity:

	"Lo, one day and a second day: fire feeds on the house, flame upon the palace; a third , a fourth day: the fire feeds on the house, flame upon the palace; a fifth , a sixth day: fire feeds on the house, flame upon the palace. But on the seventh day, the fire dies down in the house, the flame in the palace" (Text 51:VI 20‑34).


2.2. Literary Analysis of Genesis 1‑2.
2.2.1. A jewel of Israelite wisdom.  A literary analysis of Gn 1:1‑2:4a allows us to define it not as ordinary prose, but as artistic and quite elaborate prose, proper of the learned work of an author or authors who, since they belong to the priestly class, are well‑prepared to compose works of this sort.

‑ The art of symmetry.  In the first place, we see that the literary form used in the account is "symmetry," which requires two things: 1) the use of a determined number of elements, and 2) their "harmonious" repetition.

‑ The seven elements.  Seven elements are repeated in the narrative: 1) Introduction ("And God said"); 2) Creative Word ("Let there be") 3) Fulfillment of the Word ("And there was"); 4) Description (of the particular creative act); 5) Naming or Blessing ("And God called...," "And God blessed..."); 6) Divine commendation ("And God saw that it was good"); 7) Concluding formula ("And there was evening, and there was morning...").

‑ Harmonious repetition deepens the meaning.  The harmonious repetition of these seven elements is done as follows:  If we place the first four works of creation (light, firmament, dry land and plants) in one column and the last four (stars, fish‑birds, land animals and man) in a parallel column, we find that each of the first four works logically corresponds to one of the last four works. For example, light corresponds to stars; the firmament, to fish‑birds; earth, to land animals; plants, to man. This correspondence allows us to see the "chiastic" (X‑shaped) form that shapes certain elements in the narrative. Let us look at it in graphic form:
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II   Firmament

6

6
     Birds‑Fish
V


III    Earth
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‑ The use of perfect numbers.  The use of numbers may also be viewed as an artistic element. The number that stands out most clearly is three, not understood as a number in itself, but as the interlocked triads around which the sacred writer groups all the elements of creation. The triangular number, three, encloses the totality of being, and in this sense is the most perfect number. We should also note the presence of the numbers 5 and 10, which were perfect numbers for certain ancient groups, since they correspond to the number of fingers on one or both hands. We have already mentioned the number 7, the days of the week of creation. It, too, is another perfect number, inasmuch as it is the basic building block of the lunar month of 28 days, a natural (and menstrual) life‑cycle well known in both farming and nomadic cultures.

2.2.2. Possible Sumerian literary background.  A literary analysis of Gn 2:4b‑25 allows us to define the Yahwist pericope as a literary piece with the same structure as the "Culture Hymns" of Sumerian literature:

‑ The Sumerian "Culture Hymns" utilize the technique of "suspense."  These Hymns consist of two parts: one, negative (which makes the second, positive part, stand out), and the other, positive (which is always reached in a kind of "crescendo" prepared for by the preceding part). Let us look at this in Tablet I of the Enuma Elish Epic, (these first two words mean "When on high"):

	"When on high the heaven had not been named,

Firm ground below had not been called by name,

Naught but primordial Apsu [fresh water], their begetter,

(And) Mummu‑Tiamat [salt water], she who bore them all,

Their waters commingling as a single body;

No reed hut had been matted,

No marsh land had appeared,

When no gods whatever had been brought into being,

Uncalled by name,

Their destinies undetermined,

Then from its midst were formed the gods,

Lahmu and Lahamu were created, given a name.

And when these waxed great by growing,

Anshar and Kishar were begotten, surpassing them in stature.

The days lengthening grew into years,

and their son Anu became his parents' equal.

Anshar made his son Anu equal to himself.

And Anu begot, also equal to himself, Nudimud...


‑ The Bible would also like us to experience this suspense.  If we apply the foregoing to the biblical text of Gn 2:4b‑7, we find that it describes the situation in which the world was before the creation of man, precisely in a series of negative expressions, in order thus to arouse greater expectations regarding life: "When Yahweh Elohim made earth and heaven, when no shrub of the field was yet on earth and no grasses of the field had yet sprouted, because Yahweh Elohim had not yet sent rain upon the earth and there was no man to till the soil, but a flow would well up from the ground and water the whole surface of the earth, then..."

2.3. Theological Analysis of Genesis 1‑2.
2.3.1. Theological contents of the cosmogonies of neighboring nations.
We have already stated the possibility that the biblical accounts of creation may have had something to do with the parallel accounts of neighboring cultures. What do these cosmogonies basically tell us?

‑ As regards Egyptian cosmogonies:  The primeval element is a watery chaos called Nu; the solar deity Atum‑Re creates himself and then by masturbation creates the first couple Shu and Tefnut, who in turn produce the earth god Geb and the sky goddess Nut. When Nut and Geb are coupling, Shu, the atmosphere, steps between them and separates them. Nut arches herself over the earth, which she keeps touching with the tips of her toes and fingers; the earth shakes and produces the mountains; from earth and sky are born the Nile (Osiris) and the Mud (Isis) which makes the fields fertile.

‑ In Assyrian cosmogony:  There exists an eternal, watery mass; Asshur, the supreme god issues from it; there is an order of creation like that of Genesis; the creation of man is decided on in an assembly of gods; Asshur creates humankind.

‑ In Babylonian cosmogony:  The gods and the world proceed from the same watery element; the original divinity is masculine and feminine and from it issued the gods, including the god who was going to create humankind. Marduk, the creator god, kills his parents and from their remains creates heaven and earth. The stars are divinities; the creation is accompanied by the imposing of names. For the creation of man there is a consultation among the gods and the blood of a god is used; the gods celebrate the completion of creation.

‑ The Israelite people, who surely imbibed something from these and other cosmogonies, modified their theological contents:  God is the creator of the primordial element and He is the only one on the scene; He makes all things by his word and his breath; from his hands human beings (not bits and pieces of divinity) issue; the stars are not divinities, but only lights to serve human beings; God and the first Man impose names on things; God deliberates with Himself in order to create man, whom He creates in His image and likeness; finally He desists on the seventh day and hallows it for man as a day of rest.  God does not rest, he only desists from the work of creation, which is completed. There is, accordingly, no "evening and morning" assigned to the seventh day.

2.3.2. Theological contents of Genesis 1‑2 in the context of the 6th‑5th c. B.C.
a) There was a need for reasons to go on living.
The author(s) of the Pentateuch, as we have said, proposed to give the defeated Israelite people an explanation of the causes that had brought them to their present sorry state. And since the aim was to give them an in‑depth explanation, it had to begin at the beginning, with the origin of things and of humankind. But the concern of the author(s) was not to offer an exhaustive and scientific explanation of how things came into being. This would have been of no use, because what the people needed were reasons to go on living, not to understand the mechanisms of the universe. Hence, what concerns us here is to see what reasons remain for living and recovering hope, as we face God, the world and ourselves.

b) Facing God, the Creator of the world and of human beings.
‑ The world is good in itself.  The Priestly source (P) speaks of the creation of the world and also of humankind. In doing so it brings the people face to face with God and never tires of telling them that everything God made was good, that the world was good when it issued from the hands of God, and that therefore God cannot be blamed for the evils that afflict humankind. The phrase that reveals God's goodness manifested in the universe ("and Elohim saw that it was good") is repeated six times in Gn 1 (vv. 4, 10, 12, 18, 21, 31).

‑ The world bears the stamp of the Spirit.  Moreover, the world is good because it proceeds from the Spirit of God (rûah Elohim), which can be nothing else but good, since throughout history He has been responsible not only for setting life in motion but for conserving it, resuscitating it and opposing all who would try to exterminate it.

‑ The world bears the power of the Word.  It is also good because it is the object of God's Word ("And God said"), an expression that is repeated nine times during the creation account  (vv. 3, 6, 9, 11, 14, 20, 24, 26, 29). The people were well aware that it was the power of God's Word that led them to the peak moments of their history.

‑ The world was born "blessed."  Another significant aspect of goodness is the blessing that God bestowed on human being, the crown of His work (Gn 2:3). This means that on God's part His work was so well made that it deserved blessing.

‑ The world is entrusted to Man.  To this same human being, the last work of God, He gave the capacity and opportunity to "name" the creation (Gn 2:19). That is to say, God does not reserve to Himself the dominion or use of things, but entrusts them to human beings.

‑ The world is purified of the gods that dominate it.  In the cosmogony of the Bible God appears as a unique Being who takes back the control of life and puts it at man's disposal. He does not share the creation in competition with other 'gods.' He is the only Lord and thus human beings know the kind of God they must dialogue with. God does not leave any room for uncertainty in this. Sea monsters, land animals and birds of the air, once regarded as 'gods,' have clearly become mere creatures by the end of the creation narrative.

‑ The world is a place of communion between God and Man.  If we wanted to sum up in one word the way that the "P" document presents God, we would say that God defines Himself as the Being who shares His activity with man. He is "communion" with human beings, with whom he always shares, beginning with life itself.

c) Facing the created world.
‑ The world, the place for humankind's fulfillment.  We have just said that the works of creation "were good" and that they were such because they issued from the Word of God and were accompanied by His blessing. Here we would like to stress that this goodness affects not only each work in particular, but all of them together ‑‑ the totality of what we call the world or cosmos.  The cosmos is a depository of goodness (Gn 1:31) and it is the field in which man achieves his fulfillment. Man can never realize his process of humanization without reference to the world.

‑ The meaning of the world is in the hands of Human Beings.  The world reconstituted by the Bible is the complete contrary of the sacralized world of other cosmogonies. We say that these other cosmogonies sacralized the world, because they converted all its elements into divinities. We have already noted that the stars in the sky and the birds that inhabited it were divinities; so were the earth and animals that lived in it, along with the sea monsters of the abyss. The world was charged with an oppressive sacredness. Here, sacralizing the world meant putting man in the service of these sacralized creatures which demanded that man serve them totally. In contrast, the Bible does just the opposite: it considers all created beings as elements that should be put in the service of man. He must assign them their reason for existing and not the contrary. With this revolution that the Bible works in the world, man is delivered from all the fears that haunted him with regard to an ill‑understood creation. Man begins to be fully human, because he recovers to a great extent his freedom toward the world. Starting from this, man becomes more responsible for the world and what happens in it, because it is in his hands to give the world a new meaning, its true meaning.

d) Facing Human Being itself.
‑ Two traditions with which to face Human Being.  The distinctive trait of the second account of the creation of man (Gn 2:4b‑25) is that it delves even more deeply into the very being of man. The Pentateuch aims at achieving a  certain complementarity by setting the two visions ‑‑the Priestly ("P") and Yahwist ("J")‑‑ before us. If we put the two traditions together, we see that it takes the contents of both of them to make us understand human being in its fullness

‑ Something more than a microcosm.  According to Gn 2:7, man bears three elements within him: He is made of the "dust of the earth" (= aphar) into which God blew the "breath of life" (= nishemath hayyim), thus making him a "living being" (= nephesh hayyah). All of this, worked out, would take into account the three elements that make up Human Being: the reality of the cosmos, the reality of the animal plane and man's specific difference: Being a Person.

‑ A being prepared to defend life.  All of this means that Genesis sees a Human Being as someone who certainly partakes of the general elements of creation, but who has a particular something that makes him stand out from them. One can see, then, that if man has received something more, it is because he is going to have to bear a greater responsibility. We know that the responsibility he received from the God of life is the responsibility of maintaining this life and making it grow.

‑ The great responsibility of being the "image and likeness" of God.  The Yahwist vision of man which we have just seen in Gn 2:7 is beautifully complemented and clarified by the later Priestly tradition of Gn 1:26, where we are told that God made the Human Being ('Adam) in His image (tselem = exact copy) and likeness (demuth = resemblance, somewhat diminishing the tselem, since God is transcendent), which means, when you get right down to it, that He made him a "person in some way like Himself." Once again the responsibility that rests on man comes to the fore, inasmuch as he is a person like God. If this burden rests on human being in creation, it is simply because God has made him according to his "image" (tselem) and in conformity with his way of being (demuth). To be an image of God has always been and will always be the great socio‑religious argument for understanding and demanding the rights that human dignity entails (Gn 6:8‑10), including that of equality between man and woman (Gn 1:27). Here, we would be remiss if we did not at least hint at, based on Gn 5:1‑3, the possibility that by the phrase, "image and likeness," the Pentateuch is trying to demonstrate that Human Being ‑‑Man and Woman‑‑ are "Sons" of God. This was the idea that could best bring Israelites to relate the crisis of the 5th century with God. How can they believe that God is going to abandon His own "sons"?

e)  Man and Woman face one another.
‑ Throughout history, woman has always lost out.   In every history of oppression, woman has been trampled on, simply because historico‑cultural conditions have favored interests to which she has fallen a victim. The crisis of the 6th‑5th centuries B.C. bears witness to this historical fact, which the Book of Judith would later report in the lament that the Assyrian invaders came threatening to "seize my virgins as spoil" (Jdt 16:4), though she earlier acknowledges that even Israel took vengeance by doing with their enemies' women the very thing they bewailed for themselves: "Their wives you handed over to plunder...and all the spoils you divided among your favorite sons" (Jdt 9:4). The inferiority and oppression of woman is not part of God's plan, but a lamentable creation of man.

‑ Woman reveals God in His totality.  For this reason the Bible, in endeavoring to reconstruct the true plan of God, sets woman on an equal level of dignity and rights as man. She, through her feminine being, is an essential part of human being, not only insofar as she is of Adam (Gn 1:27a) but insofar as she, too, is an "image and likeness" of God (Gn 1:27b). The image and likeness of God would not be complete without her. She reveals the totality of God, whose name being masculine, would not otherwise  reveal it. The plan of God is to create an integral human being in which it is the couple, and not just one of them, who bears the stamp and way of being of God Himself.

‑ Difference seeks complementarity, not superiority or inferiority.  With profoundly human psychological details, the Yahwist helps us understand this complementarity between man and woman by placing Adam alone in the garden where, seek though he might, he could find "no 'fitting' helper" (Gn 2:20). She had to have the same being as the man did, she had to be made of his bone and flesh (Gn 2:21). When man awakes and recognizes her, he bursts into the first little bit of poetry in the Bible, claiming her as his equal, since she, "Ishshah" bears his name "Ish" (Gn 2:23), establishing that both should form an inseparable unity (Gn 2:24). The Yahwist indicates that the difference between them (their nudity) was not meant to be a cause of shame (Gn 2:25); they should always (as "P" suggests) "be fertile and increase and fill the earth," since it is by multiplying life that man "masters the earth" (Gn 1:28).

2.2.3. The great consequence of creation: human being is a creature.
This theme will be developed as a theme for the community meeting. Its importance is so great, within the focus we have chosen, that it is only by discovering and assuming his creatureliness that a human being can understand the great responsibility he has for the existence of evil in history. To the Israelite of the 5th cent. B.C., who questioned himself about the evil that tormented him, the wise man could respond: We have come to this simply because we are creatures. But what does it mean to be a creature?


BIBLIOGRAPHY ON THEME I (GENESIS 1‑2)
(See the Bibliography for Pastoral Introduction to Pentateuch and other particular articles in various biblical dictionaries, books and reviews, as well as introductions and notes in various study editions of the Bible, e.g., the Oxford editions or the single volumes of the Anchor Bible. Bruce Vawter's article "Genesis" in A New Commntary on Holy Scripture,  p. 166 ff. is quite helpful).

II.‑ CLARETIAN RESONANCES
1. IN THE MANNER OF A PENTATEUCH
In a certain sense, our Founder made his Autobiography his Pentateuch. Writing under circumstances in which Catholicism was being threatened (Aut 695) ‑‑in which revolution might break out from one moment to the next and his Congregation might perish with it‑‑ he took heart in remembering the God of life, and shared with us the experience of how he himself had been recreated, vivified and preserved by the Word and the Spirit. Moreover, he felt called upon to renew the face of the earth through this Word and through this same Spirit (Aut 450‑453; EE p. 293 = SSW p. 353).

The Congregation was born of the Word (CC 4) and of the Spirit (CC 39) and it is called to recreate the world through the Word of the Gospel (CC 6, 46) and the charity of Christ (CC 9, 40).

2. BEING A CREATURE
When the Lord thrust Anthony into the forge of the Word and the Spirit, the first thing He did was to situate him in his "creaturehood," or what he would have called his humility: "I have recognized quite clearly that all I can call truly my own is sin. If I am or have anything else, I have received it all from God. My physical being is not my own, it comes from God. He it is who created me, keeps me in being and, through physical concurrence, sets me in motion... I am most happy to be dependent on God rather than on myself" (Aut 344, 347, cf. 342‑351).

Our Constitutions, too, situate the novice as being a creature who has received everything in his vocation and who must make all his gifts bear fruit in mission (CC 64).

3. IN THE "IMAGE AND LIKENESS" OF GOD
Our Father Founder was aware of his own frailty as a creature (SSW pp. 204‑205 ) and also that of others, but he esteemed both himself and his neighbor, "He is an image of God... He who loves God, will greatly love His image ‑‑ which is what our neighbor is" (SSW pp. 205‑206). "My neighbor..., I love you because God has created you in his image for the life of heaven" (Aut 448).

As Shepherd of Santiago Cuba, he wanted to renew the people entrusted to his care, and as a point of departure he began by making them aware of their deep and original identity, reminding each of them that they were "a creature and image of God." Although, to tell the truth ‑‑and in this he was a man of his time‑‑ he focused more on the individual person than on fellowship or koinonía, and saw each soul, one in essence and three in faculties, as an image of the Trinity (cf. Pastoral Letter to the People,  Santiago Cuba, 1853, p. 17).

In its process of renewal, the Congregation has also manifested its esteem for the person  of each Claretian:  "The Congregation's greatest resource is its members. Each of them is precious for the unique gift of his selfhood. Through faith, we discover in the person of each Claretian the image of God (2 Cor 3:18), an unsuspected newness of the Spirit (cf. ibid.), and a missionary vocation that is a grace for the world" (CPR 49).

"This person finds growth and fulfillment by opening himself to communion and by entering into his moment in history. For this reason, it is only in communion and in community mission that we achieve personal development as Claretians" (CPR 50).

4. INCREASE AND MULTIPLY
For Father Claret, this precept to raise up and perpetuate life is binding on every living creature. But he, who by the demands of his mission was called to a life of celibacy, did not consider himself as an exception to this law, doomed to a kind of sterility: rather, he saw it as an exclusive dedication to the Father of all life.

The Saint regards the devil as a murderer from the beginning  (Jn 8:44b) and as the father of death ‑vos ex patre diabolo estis‑‑ (Jn 8:44a): "We say that in some way the Devil can be called the father of death, which he caused by wounding the first man, and in him all his offspring, with the sword of iniquity: omnis iniquitas est rhomphæa bis acuta:  a two‑edged sword, one edge of which kills the soul and the other the body" (Pastoral Letter to the Clergy,  Santiago Cuba, 1852, p. 17).

But "God is our Father: pater noster qui est in c9lis:  Father of nature and Father of grace" (ibid., p. 18). God is the Father of life and He communicates life to us through creation and through the sacraments. Among these sacraments are some which besides giving life, confer a sharing in the fatherhood of God: Matrimony and Holy Orders. Just as, in order to give natural life, "God makes use of men married by God and consecrated by the Holy Sacrament of Matrimony; so also, in order to give spiritual life or the life of grace, He makes use of men consecrated to his holy service by means of the Sacrament of Holy Orders" (ibid., p. 19). "The priest, by reason of his being a minister of God, sealed with this sacred character as a spouse of the Church, makes her fruitful through preaching and through the administration of the sacraments" (ibid., p. 20).

"People call us Fathers, and indeed so we are or ought to be: spiritual Fathers. And would that we could say with Saint Paul: per evangelium ego vos genui"  (ibid., p 16).

In its process of renewal, the Congregation has reaffirmed and updated our founding experience. Regarding chastity, it highlights its divine fruitfulness:  "This consecration must always evoke the total commitment and self‑giving of Christ the Bridegroom to the Church, His Bride, from which originates that spiritual fatherhood proper of the priest, which was so dear to our Holy Founder (cf. Eph 5:25‑27; 1 Cor 4:15; PO 16; Colegial Instruido,  Vol. II, sect. I, ch. 35, art. 4)" (SH 69).

III. STUDY HELP TO PREPARE THE SHORTER TEXT PROVIDED FOR THE COMMUNITY MEETING 


(This study help is offered only in certain texts)
1. THEME FOR THE COMMUNITY METING: The great consequence of creation: awareness of being a creature

2. TEXTS: Genesis
1:26‑31

2:4b‑7

2:18‑25

3. RESUME OF THE FOREGOING
3.1. A crisis that had to be faced. The annihilation of Judah, the Southern Kingdom (6th cent.), brought on a great overall crisis. This crisis is echoed not only in the Exilic Prophets, such as Ezekiel (592‑570) and Deutero‑Isaiah, ch. 40‑45 (550‑540), but also in the Prophets who remained in Palestine, such as the author of Lamentations (ca. 570), Trito‑Isaiah, ch. 55‑66 (ca. 540), Apocalyptic Isaiah, ch. 24‑27 (ca. 550), etc.

3.2. The  sages reinterpret history. The sages and theologians of the people made an effort to bring the people out of this crisis by giving them an interpretation of the whole history of Israel so that they could clearly situate themselves vis à vis all that had happened. This reinterpretation of history is incorporated into the Pentateuch, which in turn is a résumé of other re‑readings (J, E, P. D) made at other times and under other circumstances.

3.3. This thought has an inner logic. The literary‑theological outline whereby the Pentateuch aims at resolving the spiritual crisis of the people is as follows: From the beginning of the first Book (Gn 1‑11), to offer a panorama or interpretive key that pinpoints responsibilities for the utter failure and misery of the people. Then, after giving this key, to assemble the accounts with a certain developmental logic: accounts of the Patriarchs (Gn 12‑50), accounts of the departure from Egypt (Exodus), accounts of the wandering in the desert (Numbers), accounts of the cultic institutions that arose in the desert (Leviticus) and the accounts‑résumés regarding the figure of Moses which disclose the reasons for leaving Egypt and for the egalitarian and solidarity‑oriented type of society that ought to be lived in the promised land (Deuteronomy).

3.4. Who is responsible for Evil? In the development of the first theme we proposed to study the first two chapters of Genesis, which yielded the following results:

3.4.1. God is not responsible for the evil in the world (nor, consequently, for the crisis of Israel), because from the very beginning His work of creation, including man, was good.

3.4.2. Human Being, despite the beauty of his appearance on the scene of creation, is presented as participating in and reflecting all creation, which is for all practical purposes summed up in himself. This necessary reference to the cosmos is what gives man his creaturely character, based on which human beings can open the doors of their own being to different forms of coveting.

As we can see, we are barely beginning our process. And in this first community meeting we are going to try to delve more deeply, because of the importance of this theme, into man's "being‑a‑creature," and into its consequences.

4. DEVELOPMENT OF THE THEME
4.1. Setting. We have said that the aim of the creation accounts is to lead man to gain an awareness of his creaturely being.  With this reality, which both "J" and "P" have probed in their creation accounts, we are already in a position to take a run through history and arrive at an understanding of how it is that man can say "No" to God, and of the consequences that derive from following his own selfish interests. Hence, it is of the highest importance that we re‑order both "P" and "J" around the notion of the "creatureliness of man."

4.2. Both "J" and "P" explain to us how man is a creature. As a point of departure, let us say that both "J" and "P" show us that man belongs to the cosmos and partakes of its laws. Let us examine this point:

4.2.1. The efforts of "J" to bring man back to his cosmic origin. The "J" tradition singles out, as a point of departure in proving the "creatureliness" of man, his very name, "Adam," which is closely linked by a play on words with "Adamah," the earth (Gn 2:7a). And as if this were not enough, it clarifies that it was from "the dust of the Adamah from which Adam was taken" (Gn 2:7a). This relationship develops in a "crescendo" as it is pointed out that man also has the breath of life (nishemath hayyim), as the other high creatures of the Adamah (the beasts) do (Gn 2:7b). Man is tied to the cosmos in a relationship that is so vital, that it is as if he had a twofold umbilical cord: one tied to the earth and the other to animality, understood as a higher organization of creation. It is true, of course, that "J" at once calls attention to the fact that man is above and beyond all these other beings, because he is a new creation, a special living being, a nephesh hayyah (Gn 2:7b). In the "J" tradition, man feels that he is flesh and bone, like the other creatures who are nearer than he to the Adamah. Hence, when he recognizes the woman as being identical to him in cosmic being, he testifies that she is bone of his bone and flesh of his flesh (Gn 2:23).

4.2.2. The crude yet beautiful realism of the "P" tradition: the sexual reality of Human Being.  For its part, the "P" document speaks of the cosmic connection of man by singling out in him the common elements that put him on a par with other created beings: his being male and female (Gn 1:27), being fertile and multiplying (Gn 1:28). The term used for "male" is "zakar," which is related to the male sexual organ or act of penetration; the term used for "female" is "neqebah," which is related to the female sexual organ or receptacle of life. The man was called zakar". While the verbal root calls his to mind , the contraposition and complementarity wth "neqebah" allows us to say, at least, that this "image of God" is both sexed and complementary (male and female). Hence the striking dialectical tension between the singular and the plural in v. 27:"In the image of God He created him/male and female He created them." In this single stroke, as Porsch wrote, a whole world of gnosticism, of cynicism and asceticism, of driving sexuality and of sexual anguish, falls to the ground, because human being, as sexed, is Gop's image.

 4.3.  Nevertheless, human beings are distinct in form from other beings.  Secondly, let us say that human beings are also differentiated from the cosmos and that, as such, they can go beyond its laws and give them another meaning and thus acquire a certain independence from the cosmos. We have already seen that "J" means to say this with the expression "nephesh hayyah," a special living being, a person (Gn 2:7b). We have also seen that "P" speaks of the "image and likeness of God" (Gn 1:26), an exclusive quality of human being. This quality of being a creature‑image‑of‑God creates a new reality in man, a new capacity for relationship with a higher being, which is God. This is why "P" assigns to human being a relationship of obedience toward God, a relationship which, if not fulfilled, leads to death.

4.4. Being distinct in order to transform. Since human beings are not totally enclosed within the cosmos, they not only surpass it but also have the capacity to transform it:  God "placed the man in the garden of Eden, to till it and tend it"(Gn 2:15; cf. 2:5); He brought man to give each creature a name, which is its identity, destiny and property (Gn 2:19), and to rule and master created things (Gn 1:26, 28).

4.5. Being cosmic entails being subject to spending and recovering energy. Being part of the adamah, the cosmos, means that human beings are subject to the process of spending and recovering energy. They spend energy in developing, procreating, growing old. They recover energy by eating (Gn 1:29), resting (Gn 2:20; cf. Gn 2:1,3 and Ex 20:10,11), having trees "pleasing to the sight and good for food" (Gn 2:9). In this type of cosmic status, though good in itself, the door is always open to the abuses of selfishness.

4.6. A creature with conscience and responsibility. If we want to define the "creaturely being" of man, we have to bear in mind these two elements: first, the cosmic connection that man acquires as part of creation, and second, the supracosmic reach that man has as a specific living being, in the image and likeness of God. Every human being who reaches this capacity of his being, redimensions himself; and in so doing he becomes aware of being able to identify where his dependencies, his voids, his needs, his appetites, his responsibilities and their solutions, lie.

4.7. The frailty that being human entails. Human beings are called to happiness, but within their limits as creatures. They have the ability to go beyond the other creatures of the cosmos. This means that their limit is not set by instinct, but by their own reason , whereby they can do whatever they will.  They can even abuse it as often as they will.  Hence in their creaturely being they encounter their innate frailty. In this creaturely being, which is positive and full of extraordinary things both in the cosmic and supracosmic orders, the door is open for all kinds of selfishness and concupiscence to enter and tempt human beings. At everyman's door, at the door of his freedom, stands his creaturely being with lusts regarding which he will have to make a decision, a decision which he will not always learn how or even care to make. As a created bring, man will always have an inner void to fill. When he attempts to fill it, he can do so in a way that is correct or incorrect, just or unjust, moral or immoral, in keeping with the socio‑religious and socio‑cultural parameters of each age.


IV.‑ GUIDE FOR THE COMMUNITY MEETING ON THEME I
(In this THEME I, the dynamics of the community meeting are explained; in the remaining themes, only the questions will be indicated)
1. PRAYER
(The meeting can begin with a song or with the PRAYER OF THE ROAD TO EMMAUS. The group or one of its members might also be invited to say a spontaneous prayer)
2. ORIENTATION
(The director or facilitator of the meeting invites the participants to comment very briefly on what the reading of the biblical text proposed for personal study meant or suggested to them. For example:

‑ the expression that most impressed them

‑ the image of God that seemed to be stressed the most

‑ an attitude of one's own that was called into question

‑ the personage with whom one felt most identified

‑ how one felt encouraged or called by some particular passage

‑‑ some social or personal situation on which light was thrown...)
3. READING OF THE TEXT ON WHICH THE COMMUNITY WILL FOCUS:
	(Given in written form in the leaflet)  Gen 1:26‑31;  2:4b‑7;  2:18‑25


4. DIALOGUE BASED ON THE BIBLICAL TEXT
(The headings or questions offered are indicative. The facilitator can propose those that he deems more appropriate. He can propose others that are more suited to the reality of the group and to the social context in which they live. The dialogue of the community meeting should focus mainly on the situational and existential keys)
4.1. Biblical Key
a) What is the image of God that is presented in the creation account?

b) Which traits of man/woman are stressed in the relationship:

‑ with God the Creator

‑ with creatures

‑ with his/her companion?

c) How is life described throughout the creation accounts?

4.2. Claretian Key
a) What is our Fr. Founder's attitude regarding creatures and especially toward human beings created "in the image and likeness of God?"

b) How does Claret live and express his own service to life?

4.3. Situational Key
(Let us try to take stock of, to recall the situation of our world. Let us share some experience, some fact, some tendencies that we discover in our society. Confronting these situations with the message of the Word, let us try to discover the presence of the Spirit who encourages life and the presence of the forces of evil that are at work to destroy it. Inserted into this reality, let us listen to the call that God is addressing to us through the Word).
a) In fraternal dialogue, it would be good for us to try to enumerate some traits in our society that characterize the relationship of:

‑ man / woman  ‑  other creatures

‑ man  ‑  woman

‑ man / woman  ‑  God

b) We might also call to mind some facts, places or actions of some persons or groups:

‑ where life and its growth can be seen to be in keeping with the plan of God.

‑ where the plan which God had in creating the world by his Word is denied or trampled on.

4.4. Existential Key
(This is the time to share the echo of the biblical text in ourselves: what it awakens in us, what it urges us to do, what it denounces in our lives and in our attitudes, how it becomes a blessing for ourselves and for our community, what prayer it brings to our heart and to our lips, how it questions our apostolic action, to what point it orients our missionary itinerancy, how it invites us to walk alongside our brothers and sisters, etc.)
a) How am I living, and how has the Word of God thrown light on my experience of:



‑ relating with other creatures?

‑ relating with other men and women?

‑ relating with God the Creator?

b) What characteristics should our missionary service have in relation to these themes?

c) Where are we most urgently called to give service to life, and how are we to do it?

5. SUGGESTIONS FOR THE CELEBRATION
(The community meeting can end with a time of prayer, for which we now offer a few suggestions)
a) Song or prayer:  Psalm 104 or Psalm 8.

b) A moment of silence  to lift up in prayer the experience we have just had and to discern the message that it held for me personally and for our group.

c) A slow and reflective reading of  Wisdom 13:1‑9; Autobiography 448 and 450.

d) Invitation to shared prayer  (thanksgiving, intercession...).

e) Common prayer: Our Father, Hail Mary or some other appropriate prayer.

f) Dismissal
g) A song of thanksgiving.
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