


PSYCHIC CONVERSION1

In a recent book symptomatic and expressive of the contemporary drama of
‘existential and religious subjectivity, psychiatrist Claudio Naranjo speaks of
creating "a unified science of human development,"2 "a unified science and art of
human change."3 He attempts to disengage from the diverse techniques, exercises,
and procedures of education, psychotherapy, and religion, an experimental meeting
ground based on a unity of concern and a commonality of method., The various ways
of growth which he examines--ranging from behavior therapy to Sufism--are, he says,
contributions to a single process of human transformation involving:

(1) shift in identitys

(2) increased contact with reality;

(3) simultanecus increase in both participation and detachment;

(4) simultaneous increase in freedom and the ability to surrender;

(5) unification=-intrapersonal, interpersonal, between body and mind,
subject and object, man and Godj

(6) increased self-acceptance; and

(7) increase in coﬁsciousness.b
He concludes his book with the following summary of his positioni

The end=~state sought by the various traditions, schools, or systems

under discussion is one that 1s characterized by the experience of

openness to the reality of every moment, freedom from mechanical

ties to the past, and surrender to the laws of man's being, one of

living in the body and yet in control of the body, in the world

and yet in control of circumstances by means of the power of both

awareness and independence, It is also an experience of self-

acceptance, where "self" does not stand for a preconceived notion

or image but is the experiential self=-reality moment after moment,

Above all, 1t is an experience of experiencing., For this is what

consciousness means, what openness means, what surrendering leads

into, what remains after the veils of cond%tioned perception are
raised, and what the aim of acceptance is.




My argument in thls paper is twofolds first, that Bernard Lonergan's -
analysis of conscious intentionality not only constitutes an essential contri- /
bution to the foﬁniational quest of a unified science and art of human change,
but also provides the most embraciAg overall framework offered to date for the
development of such a theory-praxis; and second, that the exigence for self-
appropriation fecognized and heeded by Lonergan, when it extends to the exis-
tential subject, to what Lonergan would regard as the fourth level of inten~-
tional conscliousness, becomes an exigence for psychic self=-appropriation, calling
for the release of what C. G, Jung calls the transcendent function, the mediation
of psyche with intentionality in an intrasubjective collaboration heading
toward individuation, The release of the transcendent function is a fourth
conversion, beyond the religious, moral, amd intellectual conversions specified
by Lonergan. I call it psychic conversion. It aids the sublation of intel-
lectually self -appropriating consclousness by-moral and religious subjectivity,
and thus is an intrinsic dimension of the founda£1ona1 reality whose objectifi~
cation constitutes the foundations of theology,

The seven characteristics of human transformation listed by Naranjo
may be considered as potential effects of psychic conversion., But its immanent
intelligibility is something different. It is the gaining of a capacity on
the part of the existential subject to disengage the symbolic and archetypal
constitution of moral and religious subjectivity. At a given stage in the self~
appropriation of intentional consciousness, the intention of value or of the
human good must come to participate in an ongoing conspiracy with the psycho-
symbolic dimensions of human subjectivity. The attempt to objectify this

conspiracy will result in a position complementary and compensatory to that of
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elther Lonergan or Jung., First, the kind of psychotherapy inspired by Jung can
and must be moved into the epochal movement of the human spirit disengaged in
Lonergan's transcendental methoad. Only such a context preserves the genuine
intentionality of Jungian psychotherapy. Secondly, however, the dynamism of
transcendental method extemds to this further domain of psychic self-appropri-.
ation, The finality of the methodical exigence is therapeutic. I shall begin
by explicating this latter claim. Then I shall argue that intellectual couvér-
sion as articulated by Lonergan ;s the beginning of a response to this thera-~
peutic exigence. In the third and fourth sections of this paper, I will speak
of the psychic dimensions of the self-appropriation of moral and religious
subjectivity, I will conclude with an argument for the constitutive function
of the psyche in the existential subjectivity whose self-appropriation consti-

tutes a portion of the foundations of theology.

I. The Therapeutic Exlgence
I assume as given an appreciation of the meaning of the term "method®

advanced by Lonergan: "method” that has not to do with the Cartesian universal
procedure for the attainment of certitude by following fixed rules while neglect- .
ing bursts of insight, moral truth, belief, amd hypothesis; "method" which
takes as its key the subject as subject and thus calls for "a release from
all logics, all closed systems or language games, all concepts, all symbolic
constructs to allow an abiding at the level of the presence of the subject to
himself";6 "method” as horizon-inviting authenticity. I presuppose also that
the dialectical-foundational thinking which issues from such a horlzon is

acknowledged as a movement that is qualitatively different from that which




occupied the mainstream of Western philosophy from Socrates to Hegel. This
latter movement seeks a control of meaning in terms of system. It is the move-
ment of the emergence of logos from mythos, of theoretically differentiated
consciousness from what, because undifferentiated and precritically symboliec,
bears some affinities with what 1s known in psychotherapy as the unconscious,
This theoretic movement ﬁay archetypally be designated heroic, in that it is ’
the severing 1in actu exercito of the umbilical cord binding mind to maternal
imagination., It achieved 1ts first secure triumph in the Aristotelian refine-
ment of Socrates' insistence on omni et soll definitions., It may have pro-~
nounced its full coming of age as creative and constitutive in its Hegellan
self-recognition as essentlally dialectical, in its self-identification with
the dialectic of reality itself, and in a Wissenschaft der Logik which would
be the thinking of its own essence in and for itself on the part of this
dialectical movement of reality as Geist. That Lonergan's articulation of
method, with its key being the subject as subject, captures in a radically
fourdational manner the structure and dyn;mism of a new movement of historical
Western mind, of an epochal shift in the control and constitution of meaning,
has not gone unnoticed and is not a novel appreciation of his signific#nce.7
Thus to propose to complement and even to compensate what can only be denomi~
nated an unparalleled achievement surely calls for more than a polite apology.

Perhaps I can begin, then, by recalling that Lonergan himself acknow-
ledges a twofold mediation of immediacy by meaning, The first is that which
has occupied his attention throughout his career as scholar, teacher, and

author, that which occurs "when one objectifieé cognitional process in trans-




cendental method."” The second occurs "when one discovers, identifies, accepts
one's submerged feelings in psychotherapy."8 This statement would seem to

imply that there are two modes or dimensions to our immediacy to the world
mediated by meaning, One mode is cognitional, the other dispositional. TheseA
two modes, moreover, would seem to corrgspond more or less closely to the two
primordial constitutive ways of being the "there" according to Martin Heldegger:
Verstehen ard Befindlichkeit.g' They are interlocking modes of immediacy.
Lonergan also speaks of "a withdrawal from objectification and a mediated return
to immedlacy in the mating of lovers and in the prayerful mystic's cloud of

10 1o this mediated return to immedlacy, this second immediacy,

unknowing.”®
exhausted by these two instances? 1Is it connected with the second mediation
of immediacy by meaning?

. Any human subject whose world is mediated and constituted by meaning
is primordially in a condition of cognitional and dispositional immediacy to
that worlds an immediacy of understanding and of mood. The second mode of
immedlacy is accessible to conscious intentionality in the ever present flow
of feeling which is part and parcel of one's concomitant awareness of oneself
in all of one's intentional operations., "In every case Dasein always has
some n1ocd."'11 This dispositional immediacy is what we intemd when we ask
another, "How are you?" "The mood has already disclosed, in every case, Being-
in-the-world as a whole, and makes it possible first of all to direct oneself
towards something."12 It is this mode of immediacy that is objectified in the
secord mediation of immediacy by meaning, that which occurs in psychotherapy.
What is insufficiently acknowledged by Heidegger,13 hinted at by Lonergan,
and trumpeted by Jung, is that this dispositionally qualified immediacy is

always imaginally constructed, symbolically constituted. In every case it



has an archetypal significance., But this imaginal constitution 1s not accessible
to conscious intentlionality in the same way as is the disposition itself. The
symbolic constitution of immedlacy must be disengaged by such psychotherapeutic
techniques as dream interpretation and what Jung calls "active imagination.®

It is "unconscious,” i,e., undifferentiated. But when disengaged it reveals

how 1t stands between the attitude of waking consciousness and the totality of
subjectivity, This disengagement 1s effected by the release of the transcendent

function, by psychic conversion.lu

The dynamic structure of the transformation
of Befindlichkeit issuing from this release must be integrated into the epochal
movement of consclousness effected in Lonergan's objectification of the struc~
ture of human intentionality. Its 1mp11§ations for theological method must be
stated, Furthermore, its complementary and compensatory function with respect

to the objectification of intentionality will allow for the construction of

a model of self-appropriation as a mediation of both the intentional amd psychic
dimensions of human 1ntefior1ty. Self -appropriation heads toward a secord
immediacy, which is always only asymptotically approached. It consists of

three stagess intentional self-appropriation as‘articulated by Lonergan; psychic
self-appropriation through the release of the transcendent function, facilitating
the sublation of intellectually self-appropriating consciousness by moral
subjectivity; and religlious self-appropriation and self-surrender of both discri-
minated intentionality and cultivated psyche to the mysterium tremendum et

fascinans in the sublation of both intellectual and moral self-consciousness

by religious subjectivity.15
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Perhaps the compensatory function of this model with respect to Lonergan's
may be illustrated by commenting on the following statement:

I should urge that religious conversion, moral conversion, and intellectual
conversion are three quite different things, 1In an order of exposition I
would prefer to explain first intellectual, then moral, then religious con-
version., In the order of occurrence I would expect religious commonly put
not necessarily to precede moral and both religious and moral fg precede
intellectual., Intellectual conversion, I think, is very rare.

Surely there is no dispute that the three conversions are quite different
events, Nor need £here be any argument with Lonergan's preferred order of expo-
sition of these events. But there are very serious difficulties, I believe,
with the overtones of the assertion that, in the general case, intellectual
conversion is the last and the rarest of the conversions; that, in the general
case, the intellectually converted subject is the fully converted subject.

The assertion is modified considerably, though, by a further statement
of the relations of sublation obtaining among the three conversions in a single

consciousness, For the sublatlions occur in a reverse order. And sublation is

* understood, not in a Hegelian fashion with its intrinsic element of negativity,

but along the lines suggested by Karl Rahner., "What sublates goes beyond what

is sublated, 1nt;oduces something new and distinct, puts everything on a new
basis, yet so far from interfering with the sublated or destroying it, on the
contrary needs it, includes 1t, preserves all its proper features and properties,
and carries them forward to a fuller realization within a richer context."17
On Lonergan's account, then, intellectual conversion is, in the general case,
sublated by a moral conversion which has preceded it in the order of occurrence
and to this extent is pre-critical; and both intellectual and moral conversion
are sublated by a religious conversion which has preceded them and is also to

this extent pre-critical.
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| But if religlous conversion and mor§1 conversion precede intellectual |
conversion, it would seem that, no matter how genuinely religious and authen- I
tically moral, fhey are infected with the cognitional myth that the real is a
subdivision of what is known by extraverted looking., More precisely, pre-critical
religious and moral conversion affect a consciousness which, from the standpoint
of the cognitive function of meaning, is either umdifferentiated or has achieved
at best a theoretical differentiation., But beyond the common sense and thecre-
tical differentlations of consciousness there is the exigence for differentiation
in terms of interiority, the satisfaction of which is initiated by the elimina-
tion'of cognitional myth which occurs in intellectual conversion. Lonergan's
account would seem to imply, then, that a consciousness.in the process of
fidelit& to this critical and methodological exigence is then sublated by a
moral and religious consclousness that is at best, from a cognitive standpoint,
theqretically differentiated., Can the sublating then include the sublated,
preserve all its proper features and properties, and carry them forward to a
fuller realization within a richer context? Is it not rather the case that
the exigence to differentiation in terms of interiority results in part from

_ the existential inadequacy of pre-critical moral and religious converslon at
a certaln le§el of intellectual development, no matter how genuinely moral
and religlous these may be? What is there to guarantee that anything more
survives the‘elimination of cognitional myth than a wan smile at one's former
religious and moral nailvete? Intellectual conversion, it seems, 1s such a
radical transformation of horizon, such an about-face, such a repudiation of
characteristic features of the old, the beginning of such a new segquence,

that 1t cannot be sublated by the old, but, if it is to be sublated at all,
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demands the satisfaction of a further exigence,'the extension of the gains.of
intellectual conversion into the moral and religious domains., The sublating
moral and religlous consclousness must be not merely converted consclousness,
but self-appropriating consciousness: existential subjectivity in the realm of
differentiated interiority, and religious subjectivity in the realm'af the
discernment of spirits, the realm of differentiated transcerdence. Neither
moral nor religious conversion is 1dent1cai with self-appropriation at the
fourth level of intentional consciousness, But a moral and religious conscious-
ness that can sublate intellectual conversion must be a morally and religiously
self ~appropriating consciousness, It may well be that

+ « o the end of all our exploring

Will be to arrive where we started 18

And know the place for the first time.
But then the end of all our exploring will not be intellectual conversion alone,
but a mediated return to immediacy through the satisfaction of a further exi-
gence to a second mediation of immediacy by meaning, a medliation which facili-
tates the self-appropriation of moral and religious consciousness and the subla=~
tioﬁ.of the cognitional subject by the existential and religious subject. |

There are five clues provided in Method in Theology which I shall use
to help me discuss‘the experience of this sublating moral amd religious con-
sciousness and the nature of its coming to pass. The clues are:

(1) there is a second mediation of immediacy by meaning, which occurs
not when one objectifies cognitional process in transcendental method, but when
one negotiates one's feelings in psychotherapys;

(2) feelings are the locus for the apprehension of values which mediates

between judgments of fact and judgments of values
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(3) feelings are in a reciprocal relationship of evocation‘to symbéls;
. (4) the unified affectivity or wholeness of the converted religious
subject is the fulfilment of the dynamism of conscious intentionality; andi_

(5) with the advance in the differentiation of the cognitive function
of meaning, the spontaneous reference of religious experience shifts from the
exterlor, spatial, specific, and human to the interior, temporal, gemeric, and
transcenient.

The relating of these clues with Junglan psychotherapeutic insights
will form the web of an argument, then, that the finality.of the methodical
exigence 1s therapeutic, and thus that this exigence intends a second immediacy, .
an informed nalvete, the transformation of intentionality into keryegma, the
dellverance of critically self-appropriating subjectivity into a condition .

where "I leave off all demands and listen,"l? ‘

II. The Therapeutic Function of Intellectual Conversion

Intellectual‘conversion is not the end of all our exploring, but the
beginning of an answer to a therapeutic exigence, |

We need not discuss in detail the nature of intellectual cbnve;sion.
In its full sweep it is the mediation of immediacy which occurs when one answers
correctly and in order the questions: What am I doing when I am knowing? Why
is that knowing? What do I know when I do that? The answef to the first
question reveals the dynamic structure, promoted by questioning, of human cogni-
tional process, The answer to the second question reveals that structure to |
be transcendental and in principle not subject to reviéion.' And what I know
when I faithfully pursue the process is what I 1ntend9d to know when I began
its what is, being, the real, Concomitant with answering these questions is

the elimination of the cognitional myth that the real is a subdivision of the
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already out there now and that it is to be known by looking.

There is a distinctively therapeutic function to this event., Not only
is it a radical transformation of the subject in his subjectivity, but it is
a movement toward an expanded or heightened self-knowledge precisely at a moment
when such an increment is demanded because of the inadequacy of the subject's ’
vrevious conscious orientation as an understanding Being=-in-the-world, It is
a knowing of what had previously been unknown, of the dynamié structure-in-
process of the subject's coghitional activity, It is a self-conscious appro-
rriation of what had previously been unappropriated and inarticulate, "uncon-
scious."20 The exigence for differentiation in terms of interlority has a
cogﬁitive dimension, located in the incommensurability of theoretically differen-
tiated consclousness and the undifferentiated consciousness of common sense.
But the answers to the critical questions also help td thematize an event of

archetypal significance in human history; namely, the herolc severing of

the umbilical cord to maternal imagination which resulted in the theoretic

control of meaning, the emergence of ;gggg,frOm mythos on the part of Western
mind, This archetypally significant event is repeated in the ontogenetic
development of the contemporary conscious subject who achleves a theoretic
differentiation of the cognitive function of meaning. The answers to the
critical questions tell us what we have done in insisting on logos in preferencg
to mythos and on sclence in addition to common sense. They render conscious=-
ness present to itself in its heroic achievement, by thematizlng that achieve~
ment which some two thousand years have brought to maturity.

That the raising and answering of these questions, however, is a

matter of personal decision, that interliorly differentiated cognitional
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consciousness 1s never something one simply happens upon and always-something :
one must decisively pursue, indicates, I believe, that the psychic demand met
by heeding the invitatlon of Insight reflects a profound moral crisis. Intel-
lectual conversion may be viewed, then, also as an answer to an ethical ques-
tion, a question perhaps previously unnecessary, one not fourd in man's historical
memory, a new ethical question which man never raisedvbefore because he never
had to raise it, a moral question unique to a consciousness which has brought
to some kind of conclusion the demands of the theoretic or systematic exigence.
The questions promoting intellectual conversion are not raised out of mere
curiosity, but because of a rift in subjectivity, which, if left unattended,
will bring catastrophe to the }ndivmdual, to the scientific community, to the
economy, to the polity, to the nations, to the world, It is the rift manifested
cognitively in the split between theoretically differentiated consciousness

and common sense, but also experienced psychically as the lonely isolation of
heroic consciousness from all that has nurtured it, as the self-chosen separa-
tion of»the knower from the primal parental ground of his being, as the aliena~-
tion of the light from the darkness without which it would not be light, even
as the gullt of Orestes or Prometheus, whose storles were told at the beginning
of the heroic venture of Western mind., What Lonergan has captured in his .
articulafion of intellectual conversion is, in part, a cognitional thematizing
of the psychically necessary victory of the knower over the uroboric dragon

of myth, of the desire to know over the desire not to know, of the intention

of being over the flight from understanding. This thematization is a help

in subjectivity
toward healing the ~+'ni.:f riftﬁrhich threatens civilization with utter
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destruction., It is a rendering known of the previously undifferentiated struc~
‘ture of a differentiation which itself had already occurred,

But it is only a beginning., 1In large part 1t articulates what we have
already done, clarifies what has happened, thematizes what has occurred. But
it does not heal the rift in subjectivity. The knower remains ;isolated, cut
off from his roots in the rhythms and processes of nature, separated from his
psychic groundi, alienated from the original darkness which nourished him at the
same time as it threatened to smother him, gullty over the primal murder of an
ambiguously life-giving power. The difference is that he now knows what he
has done, for to know what I am doing when I am knowing is also to know what
the knower has done in overcoming the gods and claiming a rightful autonomy.
But it i1s not to know the Qay toward wholeness, which can only come from a
conscious reconciliation with the darkness; in fact, the knowledge of krowledge
may even be the suspiclion that all such reconciliation with the darkness is
purely and simply regressién. a cancelling of the victory of the knower, a
repudiation of a bitterly won autonomy. Yet, we must ask, was not the cogni-
tively manifested exligence for such reconcillation what gave rise to thé ques-
tions leading to intellectual conversion? And is there not a second mediation
" of immediacy by meaning which might complement this first one? Being and
~ knowing are isomorphic, says the knower. If‘so, is it not possible that the
discovery of the imaginal roots out of which the powers of intelligent grasping
and reasonable affi:mation have violently wrested their birthright'might dis-
close a sphere of being which itself can not only be encountered again--for
merely to re-encounter it is the romantic agony--but intelligently grasped,

reasonably affirmed, and delicately negotiated? Might the hero not revisit
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the realm of the Mothers wlthout regression and self-destruction? Fausfiaﬁ,
you say. Perhaps, but not necessarily so, Much, indeed all, depends on the
nature of the pact agreed on before the descent, and on the chgracter of its
signers, If religious conversion has preceded intellectual conversion, the
descent need not be Faustian. Faust's is not the only kenosis buried in the

memory of man,
,

ITI. The Psyche and an Ethlic of Wholeness

Central to the work of C, G, Jung 1s the tenacious insistence that
every answer to the question of the meaning of human life must be uniquely
individual if it is to have any final significance. Any failure to answer
the question in terms of collective identifications is a fallure to under-
stand the question itself, The central notion of Junglan ghought is the not;on
of 1nd1v1dua£ion as an ongoing process of self-discrimination gni self=-
differentiation from everything collective, external amd 1nterngl. Nonethe-
less, any charge of individualism, solipsism, sheer relativism, or subjec~
tivism levelled against Jung would miss the point. There are operative in
Jung's thought certain directives for the process of individuation which might
be called both heuristic and transcendental. The discovery of individual
meaning universally depends on theif employment. These directives, phrased
in a language influenced by my own attempts at restatement of Junéian psycho-
logy.21 ares

(1) conscious intentlonality 15 always in a process of commerce with

an available furd of symbolic meanings constitutive of its dispositional imme-

diacy; this fund is constituted by both personal and archetypal factors;
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(2) conscious intentionality must attend to this source out of which
it continually emerges anew;

(3) it must also negotiate its demands intelligently, reasonably, and
responsibly;

(4) thereby the whole of subjectivity will be afforded an optimum
degree of life and development, as the subject éontinues on the journey to

individuation,
The Jungian understanding of the moral crisis of the rift in subjectivity

is detailed in two books by Erich Neumann: The Origins and History of Consclous=-

ness and Depth Psychology and a New Ethic., Throughout the following exposition

of Neumann's position, which Jung affirms in forewords to both books, it

should be kept in mind that the incommensurability of theoretically differen-
tiated conscliousness and common sense is the cognitive manifestation of the

rift in subjectivity which Neumann understands in terms of a specifically psychic

rift,
The theme of The Origins and History of Consciousness is that psychic
ontogenesis is a modified recaplitulation of the phylogenetic development of

human consclousness, Thuss

« « o the early history of the collective 1s determined by inner primordial
images whose projections appear outside as powerful factors--gods, spirits,
or demons~-which become objects of worship. On the other hand, man's col- -
lective symbolisms also appear in the individual, and the psychic develop-
ment, or misdevelopment, of each imdividual is governed by the same primor-
dial images which determine man's collective history. . . . Only by viewing
the collective stratification of human development together with the indi-
vidual stratification of consclous development can we arrive at an under-
standing of Esychic development in general, and individual development in
pe.rticular.2 ‘

Thus the history both of mankind and of the individual is governed by certain

- o e gty iy e
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"syﬁbols, ideal forms, psychic categories, amd basic structural patterns"23 which
Jung @as called archetypes and which opgrate according to "infinitely varied modes."zu
The history'even of Western philosophy and science represents a series of cognitive
manifestations of these archetypal patterns, which are the ground of all meaning.

The first part of Neumann's study describes @he mythic projections of these '
archetypal patterns, Then he goes on to argue for the psychic ontogenetic recapi~
tulation of these symbolic patterns in the consciousness of the individual. Mythic
préjections reflect developmental changes in the relation between the ego--the center
of the field of differentiated consciousness=--and the realm of the unknown and
undifferentiated archetypal base out of which differentiated consciousness arises.

Just as unconscious contents like dreams and fantasies tell us something about

the psychic situation of the dreamer, so myths throw light on the human stage

from which they originate and typify man's unconscious situation at that stage.

In neither case 1s there any conscious knowledge of the situation projec}gd,

either in the conscious mind of the dreamer or in that of the mythmaker,
Moreover, the various archetypal stages of the relation between the ego and 1its
collective psychic bése form elements of the subjective development of modern man.
"The constitutive character of these stages unfolds in the historical sequence of
individual development, but it is very probable that the individual's psychic struc-
ture is itself built up on the historical sequence of human development as a'uhole."26
Thaf the same stages occurred at different periods in different cultures reflects
their archetypal structure rooted in a common and universal psychic substructure
ldentical in all human beings.

The developmental process begins with an original undifferentiated unity
which gives way first to a seﬁaration of ego from bgse--the.hero myth--and in these
latter days of Western civilization to a very dangerous split, a rift in subjectivity.
After the separation, the ego consolidates and defends its newly won position,
strengthens its stability, becomes conscious of 1ts differences and peculiarities,

and increases its energy. Phylogenetically, such a consolidation is represented




17

coghitively, I believe, by the theoretic or systematic differentiation of conscious~
ness in Western philosophy and science. The ego even succeeds in harnessing for its
own interests some of the originally destructive power of the unconscious so that
the world continuum is broken down into objects which can be first symbolized, then
conceptualized.‘and finally rearranged, Thus there emerges "the relative autbnomy
of the ego, of the higher spiritual man who has a will of his own and obeys his
reason,"27 and with this, I submit, a gradual unthematized discrimination of the
cognitive, constitutive, effective, and communicative functions of meaning. The eni
of this development 1s the capacity "to form abstract concepts and to adopt a con~

sistent viéw of the worhd"ze

-=that is, the satisfaction of the theoretic or systematic

exigence, Physiologically, Neumann posits, the process involves the supercession

of the medullary man by the cortical man, involving a "continuous deflation of the

unconscious and the exhaustion of emotional components" linked witﬁ the sympathetic

nervous system.29
My present interest i1s in Neumann's analysis of the cultural disease to

which this altogether necessary separation of psychlic systems has biought us, For

the division of the two systems has become perverse. The perversion is manifested

in two directions: a sclerosis of the ego, in which the autonomy of the conscious

system has become so predominant as to lose the link to the archetypal base, and in

which the ego has lost the striving for the wholeness of subjectivity; anmd a possession

of the creative activity of the ego by "the spirit", resulting in the illimitable

expansion of the ego, the megalomania, the overexpansion of the conscious system,

the spiritual inflation of Nietzsche's Zarathustra. The first directioﬁ is the

more common, Here, spirit is identified with intellect, consciousness with thinking.

Feeling, the body, the instinctual, are suppr'essed or, more tragically, repressed.

Consciousness is sterilized and creativity doomed to frustration in a culture whose
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institutional structures have become autonomous from the human needs they were

originally constituted to meet. The transpersonal is reduced to mere illusion,

to personalistic ego data; archetypes become concepts, symbols signs. Not only is

ego life emptied of meaning, but the deeper layers of the . psyche. : are activated

in a destructive way so as to "devastate the autocratic world of the ego with

" transpersonal invasions, collective epidemics, and mass psychoseé."Bo The affective

collapse of the archetypal canon 1s.éoincmdent with the modern decay of values,

The alternative courses open to the individual seem to be either regression to

the Great Mother through external or internal recollectivization, or isolation

in the form of exaggerated individualism, The contemporary relevance of Neumann's

analysis for the American way of life 1s all too obvious in the light of our recent

and stil)l . too gradual awareness of the real character of our political 1life,
Following the collapse of the archetypal canon, single archetypes take possession
of men and consume them llke malevolent demons. Typical and symptomatic of this
transitional phenomenon is the state of affairs in America, though the same holds
good for practically the whole Western hemisphere. Every conceivable sort of
dominant rules the personality, which is a personality only in name. The gro-
tesque fact that murderers, brigands, gangsters, thleves, forgers, tyrants, anmd:
swindlers, in a guise that decelves nobody, have seized control of collective
life 13 characteristic of our time. Their unscrupulousness and double-dealing
are recognized-~and admired. Their ruthless energy they obtain at best from
some archetypal content that has got them in its power. The dynamism of a
possessed personality is accordingly very great, because, in its one-track prim-
itivity, it suffers from none of the differentiations that make men human. Wor-
ship of the "beast"” is by no means confined to Germany; it prevails wherever
one-sidedness, push, and moral blindiness are applauded, 1,e., wherever the
aggravating complexities of civilized behavior are swept away in favor of bes=~

tial rapacity. One has only to look at the educative ideals now current in the
West, '

The ethical consequences of this situation as they affect the individual in
his relation to the collective are detailed in Depth Psychology and a New Ethic.
Neumann argues strongly and well that the wholeness of subjectivity, conceived as

the consequence of healing the rift described above, is the ethical goal upbn which
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the fate of humanity depends,
The turning of the mind from the conscious to the unconsciéus, the possible
rapprochement of human consciousness with the powers of the collective psyche,
that is the task of the future. No outward tinkerings with the world and no
social amelioration can give the quietus to the daemon, to the gods or devils
of the human soul, or prevent them from tearing down agaln and again what con-
sciousness has bullt, Unless they are assigned thelr place in consciousness and
culture they will never leave mankind in peace. But the preparation for the
rapprochement -lies, as always, with the hero, the individual; he and his trans-
formation are the great human prototypes; he is the testing ground of the collec-
tive, just as conscliousness is the testing ground of the unconscious,

The categorial and ontic ethic which accompanied the separation of the
psychic systems has disintegrated and is now dead, It 1s an ethic which "liberated
man from his primary condition of unconsciousness and made the individual the bearer
of the drive towards consciousness."33 To this extent it was not only psychically
necessary but constructive. The initial phases of the development of an autonomous
ego must be sustalned by the demands of the collective and its sanctions, by its
Juridical structures and dogmas, its imperatives and prohibitions, even its suppres-
sions and attendant sufferings., But soon enough identification with the ethical
values of the collective leads to the formation of a facade personality, the per-
sona, and to repression of everything dark, strange, unfamiliar, and unlived, the
shadow, The ego is cumulatively identified with the facade and the shadow is pro~-
jected upon various scapegoats., In our time, the distance between the two systems
has become so wide that even the pseudo-solution of conscious identification with
the collective ethic 1is subtly but publicly acknowledged as impossible, Thus
Neumann can claim: "Almost without exception, the psychic development of modern
man begins with the moral problem and with his own reorlentation, which is brought
about by means of the assimilation of the shadow and the transformation of the
persona."Ba As the dark and unfamiliar, the "inferior function,” is granted freedom

and a share in the life of the ego, identification of the ego-persona with collective
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value orlentation ceases, "The individual is driven by his personal crisis into
deep waters where he would usually never have entered if left to his own free will.
The old idealized image of the ego has to go, and its place is shaken by a perilous
insight into the ambiguity and many-sidedness of one's own nature."35 Only the
total personality is acgepted as the basis of ethical conduct. No longer is St.
Augustine's prayer of gratitude to God possible that he is not responsible for his
dreams.36
Neumann proposes, then, the foundations of a new ethic whose aim is "the
achievement of wholeness, of the totality of the personality." He continues:
‘In this wholeness, the inherent contrast between the two systems of the conscious
mind and the unconscious does not fall apart into a condition of splitness, and
the purposive directedness of ego-consciousness is not undermined by the opposite
tendencies of unconscious contents of which the ego and the consclous mind are
entirely unaware. In the new ethical situation, ego-consciousness becomes the
locus of responsibility for a psychological League of Nations, to which varlous
groups of states belong, primitive and prehuman as well as differentiated and
modern, and in which atheistic and religious, instinctive and spiritual, destruc~
tive and construg%ive elements are represented in varying degrees and coexist
with each other.
' Theoretical=-I interpret: categorial or ontic, as opposed to transcendental-heuristic
38

or ontological=--prescriptions for ethical conduct are declared impossible,”” since
it is "impossible to predict the psychological form in which evil will appear in the
life story of any given individual."39 Working through and negotiating our own
individual darkness in an independent and responsible manner--becoming more fully
conscious, in Jungian terms--now ranks as an ethical duty, implying that ego-
consciousness is regarded as "an authority to create and control the relationship

to wholeness of everything psychic."uo Psychic wholeness takes the place of subli-

mation, The latter is always "purchased at the cost of the contagious miasma which
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arises out of the repression and suppression of the unconscious elements which are

15 |

not susceptible to sublimation." Sublimation thus contributes to a "holiness"

which 1s nothing other than a flight from 1life, The heart of the ethical implica-
tions of the Jungian myth are contained in the following formulation of principles
of values

Whatever leads to wholeness is "good"; whatever leads to splitting is "evil.”
Integration is good, disintegration 1s evil., Life, constructive tendencles
and integration are on the side of goods death, splitting and disintegration
are on the side of evil, . . . Our estimate of ethical values is no longer
concerned with contents, qualities or actions considered as "entities"; it is
related functionally to the whole., Whatever helps that wholeness which 1is
centred on the Self towards integration is "good," irrespective of the nature
of this helping factor. And, vice versa, whatever leads to disintegration is
"evil"-~gven if it is "good will," "collectively sanctioned values" or any~-
thing else "intrinsically good,"¥2

In my lengthier study of the theologically foundatlonal role of psychic self-

a.pprop:»:ia.tion,u'3 I have argued that it is precisely at this point that the Jungian
myth collapses. Neuménn's (and Jung's) campaign against the collective ethic is
strikingly reminiscent of St. Paul's difficulties with the Law., But the outcome
is in each instance jﬁst aststrikingly different, It is worthy of note that, as
Jung's thinking advanced, he came more and more to view the individuation process
,.on the analogy of alchemy.uu The latter is even viewed, perhaps quite correctly,
as a mistaken projection onto matter of a striving for the gurum non vulgi of
psychic wholeness, What Jung and, to my knowledge, all commentators on Jungian
psychology, have missed, however, is that alchemy must be considered as one of the
most remarkable failures in the history of human ingquiry, a sustained insistence
on asking the wrong question, And the question is wrong, not only in its projected
form, but in its very origins, if indeed its origins lie where Jung placed them.
The ;chievement of a differentiated wholeness, while it may be the deepest desire

of the human heart, is also a useless passion, completely beyond the capacity of
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human endeavor to achieve., The bitterness of Jung's Answer to Job is expréssi&e bf
this very frustration, This is a very interesting book on Wotan, but Jung called
him Yahweh,

This 1s not at all to deny that one must take seriously to heart everything
prescribed by Neumann except his fundamental ethical principle. We have indeed entered
a new epoch in the evolution of human consciousness, It is an epoch marked by a new
control of meaning in terms of interlority. It is ethically imperative on a world-.
historical scale that ego-consciousness engage in a consclous confrontation with the
forces of darkness buried in the human psyche, come to terms with these forces in
truthful acknowledgment, and cooperate in their transformation through acceptance
and negotiation., But at this point Lonergan's transcendental analysis of moral con-
version becomes equally lmperative, For it is only at the summit of moral self-
transcendence in the love of God that wholeness becomes something of a possibllity
for man, There alone, "values are whatever one loves, and evils are whatever one
hates,"” because there alone!"affectivity is of a single piece."45 The problems raised
by Neumann, moreover, bring to light an element that is unfortunately all but missing
in Lonergan's analysis of this summit: the experience of the forgiveness of sin,

Only this experience, issuing from the realm of transcendence, is enough to render
possible the embracing of the darkness called for by Neumann as ethlcally imperative
for our age. The darkness has already been embraced in a kenosis quite different
from Faust's, and in that divine embrace has been rendered powerless. ‘Its very
spontaneous tendency to separate man from the love of God has been transformed into
a beneficent factor by the healling embrace of that love, Thus it is not the hero's
descent into the psychic depths that can save the world from suicide, but only the

restoration in our troubled times of the genuine contemplative spirit.
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IV, Religious Self-Appropriation
and the Psyche

Lonergan emplbys various phrases, some borrowed from other authors, to
describe religious conversion, With Paul Tillich, he speaks of "being grasped by
ultimate concern."l+6 With St. Paul, he speaks of God's love flooding our hearts.
through the Holy Spirit given to uzis.""7 In terms of the theore%ical'stage of meaning
represented by Augustine and Aquinas, religious conversion is operative grace as
distinct from cooperative grace. But these theoretic categories are also reinter-
preted in scriptural imagery. "Operative grace is the replacement of the heart of
-stone by a heart of flesh, a replacement beyond the horizon of the heart of stone.
Cooperative grace is the heaft of flesh becoming effective in good works through
human frgedom."48 In Lonergan's own terminology, suited more to the stage of meaning '
vhen the world of interiority becomes the ground of theory, religious conversion
is "otherworldly falling in love. It 1s total and permanent self-surrender without
conditions, qualifications, reservations."49 As such it is "being in love with
God," which is "the basic fulfilment of our conscious intentionality. That fulfil-
ment brings a deep-set joy tha£ can remain despite humiliation, failure, privation,
pain, betr;yal, desertion, That fulfilment brings a radical peace, the peace that
the world cannot give, That fulfilment bears fruit in a love of one's neighbor
that strives mightily to bring about the Kingdom of God on this earth," °

The experience of this love is that of "being in love in an unrestricted
fashion" and as such is the proper fulfilment of the capacity for self-transcendence
revealed in our unrestricted questioning, But it is not the product of our knowledge
and‘choice. "On the contrary, it dismantles‘and abolishes the horizon in which

our knowing and choosing went on and it sets up a new horizon in which the love of
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God will transvalue our values and the eyes of that love will transform our knowing."51
As consclous but not known, the experience of this love is an experience of mygtery,
of the holy, It belongs to the level of consciousness whére deliberation, judgment
of value, declsion, and free and responsible activity take place, "But it is this
consciousness as brought to a fulfilment, as having undergone a conversion, as
possessing a basis that may be broadened and deepened and heightened and enriched
but not superseded, as ready to deliberate and judge and decide ard act with the easy
freedom of those that do all good because they are in love. So the gift of God's
love occupies the ground and root of the fourth and highest level of man's inten-
tional consciousness, It takes over the peak of the soul, the apex gg;ggg,"52
For Lonergan, there 1s a twofold éxpression of religious conversion, Spon-
taneously it is manifested in changed attitudes, for which Galatians 5.22f, provides
a descriptive enumeration: "The frult of the Spirit is love, joy, peace, patience,
kindness, goodness, faithfulness, gentleness, self-control.” But another kind of
expression is directly concerned with the base and focus of this experience, the
mysterium tremendum et fascinans itself, There is an enormous variation to be dis-
covered in the investigation of such éxpression and Lonergan correlates this variety"~
with the predominant stages of meaning operative in self-understanding and in the
éponteneously assumed stance toward reality--i.e., with the manner in which one's
world is mediated by meaning. He constructs a serles of stages of meéning‘based
on a cunulative differentiation of consclousness., In the Western tradition there
have been three such stages of meaning, and they can be ontogenetically repraduced
in the life-history of a contemporary individual,
The first stage of meaning is governed by a common sense differentiation

of consclousness. The secomd is familiar also with theory, system, logic, and
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science, but is troubled because the difference of this from common sense is not
adequately grasped, The third stage 1s prepared by all those modern philosophies
governed by the turn to the subject, which thus take their stand on.human interiority.
Here consciousness becomes differentiated into the various realms of meaning--common
sense, theory, interiority, transcendence, scholarship, and art--and these realms

are consciously related to one another. One consciously moves from one to thé

other by consciously changing his procedures.

In all three stages, meaning fulfills four functions. First, it is cogni-
tive in that it medlates the real world in which we live out our lives., Seconmdly,
1t 1s efficient in that it governs our intention of what we do, Thirdly, it is
constitutive in that it is an intrinsic component of culture and institutions,

Amd fourthly, it is communicative in that, through its various carriers-~spontaneous
intersubjectivity, art, symbol, language, and incarnation in the lives and deeds

of persons-~individual meaning becomes common meaning, and, through the transmission
of training and education, generates history.

In the first stage, these functlons are not clearly recognized and accurately
differentiated. So the blend of the cognitive and constitutive functions, for
example, brings about the constitution not only of cultuﬁes and Institutions but
also the stor& of the world's origins in myth, And just as the constitutive func-
tion of meaning pretends to speculative capacities beyond its range, so the effi-
cient function of meaning preten&s to practical powers which a more differentiated
consciousness denominates as magic. Religlous expression at this stage 1s a result
of the projective association or identification of religious experience ;ith its
outward occasion, The focus of such expression is on wh;t ﬁe, by hindsight, would

call the external, the spatial, the specific, and the human, as contrasted with
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the internal, the iemporal, the generic, and the divine., What is indeed temforal,
generic, 1nterna}. and in the realm of transcendence is identified as spatilal,
specific, external, ard occurring in a realm other than that of transcemdence.
Thus there result the gods of the moment, the god of this or that place, of this

or that person, of Abraham or Laban, of this of that group, of. the Canaanites, the

" Philistines, the Israelites.

The key to the movgment from the first stage of meaning to the second is
located in the differentiation of the functions of meaning. - The advance of technique

will enable the association of the efficient function with polesis anmd praxis and

reveal the inefficacy of magic. But more far-reaching in its implications is the

differentiation of the cognitive function of meaning from the other three functions.
As the key to the religlous expression of undifferentiated consciousness lies in
insight into sensible presentations and representations, so the limitations of such
congciousness to the spatial, tpe specific, and external, and the human will recede
to the extent that the sensible presentations and representations are lihguistié.53
This does not mean, however, that a self-consclous transposition to interiority,
time, the generic, and the divine occurs. Rather we have a movement away from all
immediacy in favor of objectification, The return to immediacy in terms of interi-
ority, time, the generic, and the divine must awalt the emergence of the third stage
of meaning,

The second stage of meaning, then, is characterized by a twofold mediation
of the world.by meaning: in the realm of common sense and in that of theory. The
split is troubling, It was interpreted by Plato in such a way that there seem to
be two really distinct worlds, the transcendent world of eternal Forms and the tran-

slent world of appearance. In Aristotle, it led to the distinction, not between
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“theory and common sense, but between necessity and contingence. The basic concepts

of genuine~-l,e,, universal and necessary--sclience were metaphysical, and so the
sciences were concelved as continuous with philosophy.

The introduction of the theoretical capacity into religious living is
represented in the dogmas, theology, and juridical structures of Western religioh.
But just as the two tables of Eidington--"the bulky, solid, colored desk at which
he worked, and the manifold of colorless 'wavicles' so minute that the desk was
5“-~reveal the presence of a conflict between common sense and
science, so in the realm of religion, "the God of Abraham, Isaac, and Jacob is set
against the God of the philosophers and theologlans. Honoring the Trinity and
feeling compunction are set against learned discourse on the Trinity and against
defining compunction, Nor can this contrast be understood or the tension removed
within the realms of common sense and of theory."55 And so, religiously as well as
scientifiéally, there is demanded a movement to a third stage of meaning, the stage
of the differentiation of conscliousness through the appropriation of human interi-
ority.

The scliences then come to be regarded, not as prolongations of philosophy,
but as autonomous, ongoing processes; not as the demonstration of universal and
necessary truths but as hypothetical and ever betﬁer approximations to truth through
an ever more exact and comprehensive umderstanding of data. Philosophy is no\longer
a theory in the manner of sclence but the self-appropriation of 1nten£ional conscious~
ness and the consequent distinguishing, relating, and grounding of the various realms
of meaning, the grourding of the methods of the sciences, apd the ongoing promotion

of their unity. Theology then becomes, in ever larger part, an understanding of the

“diversity of religious utterance on the basis of the differentiation and inter-

relation of the realms of common sense, theory, interiority, amd transcendence.
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The third stage of meaning, -then, is the stage of the appropriation of human
interiority. The cognitive dimensions of the exigence for this appropriation have
been more than satisfactorily treated by Lonergan. The result of the cognitive step'.
'1n this process is intellectual conversion., I have begun to suggest what the moral
dimensions would entail. That the self-appropriation of the existential subject is
something quite other than that of the cognitional subject is not at all obvious from
Insight, but the work of Lonergan from 1965 to the present reveals a notable develop-
ment in thls regard, one perhaps best capsuiized in "Insight Revisited."”
In Insight the good was the intelligent and reasonable. In Method the good is
a distinct notion., It is intended in questions for deliberation, Is this worth
while? Is it truly or only apparently good? It is aspired to in the intentional
response of feeling to values., It is known in judgments of value made by a vir-~
tuous or authentic person with a good consclence., It is brought about by deciding
and living up to one's decisions, Just as intelligence sublates sense, just-
as reasonableness sublates 1nZelligence. 80 deliberation sublates and thereby
unifies knowlng and feeling.
Not only, then, 1s'mhere a fourth level ofiintentional consciousness quite distinct
from the first three, but the primordial entry of the subject onto this fourth level
is affective, "the intentional response of feelings te values.” Furthermore, affec~
tive response for Lonergan is symbolically certifiable, in that a symbol is "an image
of a real or'imaginary object that evokes a feeling or is evoked by a feeling."57
Thus moral self-appropriation will be to a large extent the negotiation of the symbols
interlocked with one's affective responses to values, It will be psychic self-
appropriation., Neumann discusses the moral dimensions of this movement, while
sharing in the Jungian fallure to differentiate wholeness as human achievement from
wholeness as God' gift. At the point in psychic self-appropriation where the issue
becomes one of good and evil, the movement of appropriation shifts from the realm
of interiority to the realm of transcendence, where God is known and loved, The

initial move into psychic self-appropriation at the religious level, when the direc~

1



29

tion is as here indicated, occurs in the experience of the forgiveness of one;s sins, -
the only genuine-~-in fact, the only possible--complexio oppositorum of good and evil,

Thls experience is of wholeness, of the affective integrity of subjectivity. wWith

this experience, religious conversion can begin to sublate moral and intellectual

conversion in the movement of self-appropriation, i.e., at the third stage of meaning,
It is not only religious expression, but religious expemience itself, which
is affected by the movement into the third stage of meaning. Prior to this‘major
breakthrough, one's religious living is pre-critical, and so will involve the pro-
Jection characteristic of the first stage of meaning. It will be in terms of what
interiorly differentiated consciousness, by hindsight, is able to denominate as
spatial, specific, external, and human as opposed to what is temporal, generic,
internal, and transcendent., To the extent that one's appropriation of interiority
proceeds from intellectual conversion to self-appropriation at the fourth level
of intentional consciousness, the spontaneous reference of religious experience will
be to what is temporal, generic, internal, and transcéndent. It will proceed as
discernment of spirits., Such discernment has the same archetypal manifestations
in dreams and other symbolic productions as has any other expression of the evalu-
ativq capacity of the existentlal subject. That these expressions do not occur
in Jungian phenomenologies of individuation is due only to a deficlency in Jung's
understanding of existential subjectivity and the conspiracy 1t can engage in

with the psyche,

V. Psychic Conversion as Foundational

If in addition to the mediation of immediacy by meaning which occurs when

one objectifies cognitional process in transcendental method, there i1s that which

'occurs when one discovers, identifles, accepts one's submerged feelings in psycho-
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therapy, then intentional self-appropriation must be complemented by psychic.seif-
appropriation. As related to the question of the process and function of theology,

this would mean that, whereas Lonergan has developed a method for theology based on

~the mediation of intentional consciousness, we nust attempt to show the implications

for theology of the psychic mediation. The principal implication will be a fourth

conversion foundational for theology, psychic converslon, aiding the relations of
sublation among the three conversions specified by Lonergan. 'Through the twofold
mediation of immediacy theologlcal reflection will be able to accept the possibili-
ties which now, perhaps for the first time in its history, are available to 1it,

For in our age not only are we confrontei with the relativity of conceptual schemes
of all kinds, in every area, but also, precisely because of this seemingly very
uncertain and ambivalent state of affairs, the individual is given "the (often
desperate, yet maximally human) opportunity to interpret life and experiencing
directly. The historical crossroads of such a time 1s: elther the reimposition

of certain set valﬁes and schemes, or a task never before attempted:s to learn how,
in a rational way, to relate concepts to direct experiencing; to investigate the.
way in which symbolizing affects and 1s affected by felt experiencing; to devise

a social and scientific vocabulary that can interact with experiencing, so that
communication about it becomes possible, so that schemes can be considered in rela-
tion to experiential meanings, and so that an objective sclience can be related to
and guided by experiencing."58 What Eugene Gendlin here envisions for."objective
science” can also be the goal of theology. To envision a theology whose schemes
are related to and guided by experiencing, however, does not, within the horizon
provided by self-appropriation, rule out of court a theology whose concern is with

"things as they are related to one another" in favor of a theology preoccupied with
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"things as they are related to us.” Rather, basic terms and relations, as péycho-

logical, are also explanatory, Suéh is the ultimate significance of fidelity to

. the methodical exigence,

The present essay, then, reflects an ongoing project to complement the
work of Lonergans it reports on a further essay in aid of.self-appropriation. For
beyord the intellectual conversion which occurs in self-conscious fashion when one
answers correctly and in order the-questions, "What am I doing when I am knowing?
Why 1s that knowing? What do I know when I do that?", there is the self-appropria-~
tion which begins when one attentlvely, intelligently, reasonably, and responsibly
learns to negotliate the symbolic configufations of dispositional immediacy. This
latter self-appropriation 1s effected by the emergence of the existgntial subject
into a mediated symbolic consciousness, in which individual, cultural, and reli-
glous symbols are treated--in what Paul Ricoeur has lucidly displayed as thelr

archeological-teleological unity-in-tension59

--as exploratory of existential subjec~
tivity and as referring to interiority, time, the generic, and the realm of trans-
cendence rather than as explanatory or aetiological and:as referring to exteriority,
space, the specific, and the human, Psychic conversion is the recovery of imagi-
nation in its transcendental time-structureéo through the psychotherapeutic eluci-
dation of the symbols emerging sp&ntaneously from one's psychic depths,

I share the conviction which led John Dunne to write The Way of All the

Earth, the conviction that something like a new religlon is coming into being.

Is a religion coming to birth in our time? It could be., What seems to be
occurring 1s a phenomenon we might call "passing over," passing over from
one culture to another, from one way of life to another, from one religion
to another. Passing over is a shifting of standpoint, a going over to the
standpoint of another culture, another way of life, another religion., It
is followed by an equal and opposite process we might call "coming back,"
coming back with new insight to one's own culture, one's own way of life,
one's own religion, The holy man of our time, it seems, is not a figure
like Gotama,or Jesus or Mohammed, a man who could found a world religion,
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but a figure like Gandhi, a man who passes over by sympathetic understanding
from his own religion to other religions and comes back again with new insight
to his own.  Passing over amnd coming back, it seems, 1is the spiritual adventure
of our time,61
The present eésay reflects an effort to aid this adventure and the articula-
tion of 1t§ truth, If theology is reflection on religion, then sﬁch articulation
would be the theology appr0p£iate to our age. Dunne says quite correctly, however,
that the ultimate starting and ending point is really not one's own religion, but
one's life. At present I am attempting to highlight the contributions of depth
psychology to the exploration of this homeland and the significance of these.contri-
butions for religious experience and for the reflection on this experience which
is theology. The project here reported on is not only complementary to the work
of Lonergan..however, but also compensatory, in the same way as the psyche, as it
manifests itself in dreams, is compensatory to the attitude of waking consciousness.
"The relation betweeﬁ‘consciouéness and unconsclous is compensatory. This fact,

which 1s easily verifiable, affords a rule for dream interpretation. It is always

helpful, when we set out to interpret a dream, to ask: what conscious attitude
62

~does it compensate?"

Waking consciousness, as it moves from directed attention through insight,
judgment, and decision, has been the sharp focus of Lonergan's work, Since theology
;s a matter of knowledge and decision, such a focus has enabled him to articulate
the structure of'theologicai method, Since I accept without reservation Lonergan's
account of "what I am doing when I am knowing” and his eightfold differentiation
of theological operations, the work I envision is complementary to his. But since
I wish to lay emphaSis on a different but equally valid souice of data=--which can
st1ll be grouped under Lonergan's notion of data of consciousness, since they

concern interiority--the work would be compensatory to his, just as feeling 1is




33

compensatory to thinking as a psychological function or as dreams arﬁ éompenéatbry
to waking consclousness as a psychic state,
| If the first step in interpreting a dream is to asks what conscious atti-

tude does it compensate?, and if the work I envision is to be unders?ood as com~-
pensatory to Lonergan's in a sense analogous to the compensatory effect of dreams,
then it is only proper to‘iniicate what attitude or atmosphere this work would
compensate.

Thus Dunne speaks of climbing a mountainvin order to discover a vantage
point, a fastness of autonomy., The most complete autonomy comes, he says, from
the knowledge, not of external things, but of knowledge 1tself,

A knowing of knowing would be like a view from a mountaintop., By knowing
all about knowing itself one would know in some manner everything there is to
know., It would be like seeing everything from a great height, One would see
everything near and far, all the way to the horizon, but there would be some
loss of detail on account of the distances, The knowing of knowing would mean
being in possession of all the various methods of knowing, It would mean know-
ing how an artist thinks, putting a thing together; knowing how a scientist
thinks, taking a thing aparts knowing how a practical man thinks, sizing up
a situation; knowing how a man of understanding thinks, grasping the principle
of a thing; knowing how a man of wisdom thinks, reflecting upon human experience,

« « « At the top of the mountain, as we have been describing it, there is
a kind of madness--not the madness that consists in having lost one's reason,
but a- madness that consists in having lost everything except one's reason,

" The knowing of knowing, to be sure, seems worthy of God and worthy of man, The
only thing wrong is that man at the top of the mountain, by escaping from love
and war, will have lost everything else. He will have withdrawn into that ele-
ment of his nature which is most characteristic of him and sets him apart from
other animals., It is the thing in him which is most human. Perhaps indeed he
will never realize what it is to be human unless he does attempt this withdrawal.
Even s0, the realizatlon that he has lost everything except his reason, that
he has found pure humanity but not full humanity, changes his wisdom from a
knowledge of knowledge into a knowledge of lgnorance. He realizes that he has
something yet to learn, something that he ggnnot learn at the top of the moun-
tain but only at the bottom of the valley. .

Nobody familiar with Lonergan can read these words about the knowing of knowing
without thinking immediately of one of the most daring claims any thinker has ever

offered for his own work, true as it is: "Thcroughly understand what it is to
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understand, and not only will you understand the broad lines of all there is to‘be
understood but élso you will possess a fixed base, an invariant pattern, opening
upon all further developments of understanding."64 Nonetheless, Lonergan is seekiﬁg
greater concreteness on the side of the subject, the domain of "the pulsing flow of
life."65 To the extent that his work aids one in inching toward this greater con~
creteness, one is saved from the madness of having 1os£ everything but one's reason,
Nonetheless, there is much in the pulsing flow of life that enters into one's life
without providing data for one's knowing of knowing. One may become aware of the
dark yet potentially creative power at work in the valley and expend his efforts,
perhaps first by means of a diffefent kind of withdrawal=--into a forest or desert,
in imitation of Gotama or Jesus, rather than up to a mountaintop--at the negotiation
and transformatlon of this dark power of nature so that it is creative of his own
1life. If‘he succeeds in this very risky adventure, it will be only because he will
have undergone a profound conversion,

Conversion is the central theme in Lonergan's brillliant amd, I believe,
revolutionary recasting of the fourdations of theology. Amd such 1t must be, for
nobody who has gone to the top of the mountain can accept as the foundations of
his knowledge anything exclusive of what happened to him there. He has échieved
an intellectual autonomy as a result of which he will never be the same. But there
i1s a different converslon that occurs in the valley or the forest or the desert.

It is both complementary and compensatory to the conversion that takeslplace at

the top of the mountain, to intellectual conversion. Nor is it the same as what
Lonergan calls religious or moral conversion, I have called it psychic conversion.
Its effect is a mediated symbolic consciousness, andiits roie in theélogical reflec-

tion is foundational as alding the sublation of intellectual conversion by moral and
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religious conversion, Psychic conversion surrounds the other three conversions
in much the same way as the "unconscious,” according to Jung, surrounds the light
of consclous waking life, More preclsely, it permeates these conversions in much
the same way as psyche permeates intentionality or as dispositional immediacy is
interlocked with cognitional immediacy., It provides one with an atmosphere or
texture which qualifies one's experlences of knowing, of ethical decision, and of
prayer. This atmosphere is determined by the imaginal or symbolic constitution
of the immediacy of one's mediated world, "The 1mag1nai" is a genuine sphere of
being, a realm whose contents can be intelligently grasped and reasonably affirmed.
The complemehtary aspect of psychic conversion with respect to intellectual
conversion appears in its role as faclilitator of the working unity of intellectual
conversion with moral and religious conversion, Its compensatory aspect appears
primarily in its function within a second mediation of immediacy by meaning, and

thus in the disclosure it provides that'gg is not necessary for critical conscious-

ness that all immediacy be cognitively mediated, or that intellectual mediation is

not the sole mediation, Second immediacy can only be approached through the comple-
mentarity of the two mediations. Psychic conversion thus corrects what I believe

to be an implicit intellectualist blas in Lonergan's thought, especially in‘Insight.
According to this implicit(bias, the intellectual pattern of experiénce is the
privileged pattern of experience. While the emergence of a fourth level of inten-
tional consciousness and thus of a notion of the good as distinct from the intelli-

gent and reasonable in Method in Theology implicitly corrects this blas, the explicit

compensation comes from highlighting the psychic dimensions .of this fourth level,

the level of existential subjectivity.
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When I refer with Dunne to a new religion coming into being in our age,.
what I am indicating is in part the convergence of insights from the various world
religions in the lifertory of many individuals who seek religious truth today.

As Dunne has indicated, this search will probably be analogous to Gandhi's experi-
ments with truth, The conversion I call psychic may provide one's criterion for
evaluating these experiments and remder the subject capable'of reflecting on and
articulating the truth he has discovered. It may enable him, in Dunne's phrase, to
turn poetry 1nto'truth and truth into poetry., The latter poetry he may wish to
call his theology,

One may find that the further steps in self-appropriation reveal the need
for.a qualification of one's previous intellectual self-appropriation. While one
will not revise the structure of cognitional process which he has learned to arti-
culate for himself through the work of Lonergan, he may be brought to revise his
formulation of the notion of experience provided by Lonergan., The latter notion
may be too thin, too bodiless. Having come back into the valley from Lonergan's
mountaintop-;or rather from his own mountaintop--he may re-experience, or re-cognize
that he experiences, in a manner for which the atmosphere of the mountaintop was
too rarefied.

This, however, may also lead to qualifications of the notion of theological
method which he has learned from Lonergan. He will accept the basic dynamié
and operational notion of method provided by Lonergan on the basis of fhe structure
of intentionality and of the two phases of theology as mediating and mediated; but
psychic conversion may influence his choice as to whai qualifies as data for theology;
the base from which he engages in hermeneutic and history; the horizon determining

his view of, and influencing his decislon about, the tensions of religious and



37

theological dlialectic; the bases from which he.derives theological categories, posi-
tions, and system; and the way in which he regards the mission of religion in the
world._ The functional specialties will remain, their interrelationship being deter-

" mined by the structure of intentional consciousness, but their nature may be modi-

fied as a result of one's exploration of the "objective psyche,” the home of the
imaginal, the transcendental imagination, memoria. The task of the philosopher or
i theologlan educated by and indebted to Lonergan may now be to descend the mountain
of cognitive self~appropriation so as attentively, intelligently, reasonably, and

responsibly to appropriate and articulate the rich psychic bases of human experience.

Such an appropriation and articulation will enable the coming-to-pass of that fully.

awake naivete of the twice-born adult which Paul Ricoeur calls a second, post-

critical immediacy.66

Robert M, Doran
Marquette University
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conversion.” That Fr., Gregson's suggestio hits things off better should be obvious
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