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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 techn1ques, exercises, 

am procedures of education, psychotherapy, am religion, an experimental meeting 

grouni based on a unity of concern and a commonality of methal. The various ways 

of growth which he examines--ranging from behavior therapy to Sufism--are, he says, 

contributions to !. single process 9!. human transformation involving. 

(1) shift in ~entity. 

(2) increased contact with reality. 

(3) simultaneous increase in both participation am'detachment, 

(4) s1Jilultaneous increase in freedom and the ability to sur:remer, 

(5) unification--intrapersonal, interpersonal, between baly and mind, 

subject am object, man and God, 

(6) increased self-acceptance, and 

(7) 
, , 4 

increase in consciousness. 

He concludes his book with the follOWing summary of his positions 

The em-state sought by the various traditiOns, schools, or systems 
umer discussion is one that is characterized by ~ 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, orie of 
living in the body and yet in control of the baly, in the world 
and yet in control of circumstances by means of the power of both 
awareness and imepemence. It is also an experience of self­
acceptance, where "self" does not starn for a preconceived notion 
or image but is the experiential self-reality moment after moment. 
Above all, it is an experience S!f. experiencing. For this 1s what 
consciousness means, what openness means, what surremering leads 
into, what remains after the veils of COnd3tioned perception are 
raised, and what the a1Jil of acceptance is. 
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My argument in this paper is twofold. first, that Bernard Lonergan's 

analysis of conscious intentionality not only constitutes an ess9ntial contri-
I 

bution to the foundational quest of a unified science and art of human change, 

but also' provides the most embracing overall framework offered to date for the 

development of such a theory-praxis r ani secord, that the exigence for self-

appropriation recognized ard heeded by Lonergan, when it extenis to the exis-

tent1al subject, to what Lonergan would regard as the fourth level of inten-

tional consciousness, becomes an exigence for psychic self-appropriation, calling 

for the release of what C. G. Jung calls the transcerdent function, the mediation 

of psyche with intentionality in an intrasubjective collaboration heading 

toward iniividuation. The release of the transcerdent function is a fourth 

conversion, beyoni the religious, moral, ard intellectual conversions specified 

by Lonergan. I .call it psychic conversion. It aids the sublation of intel­

lectually self-appropriat1ng consciousness by moral and religious subjectivity, . . 

and thus is an intrinsic dimension of the fourdational reality whose objectifi-

cation constitutes the founiations 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 d1;sengage the symbolic ani 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 goed must come to participate in an ongoing conspiracy with the psycho­

symbolic dimensions of hpman subjectivity. The attempt to objectify this 

conspiracy will result in a position complementary and compensatory to that of 
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either Lonergan or Jung. First, the kind of psychotherapy inspired by Jung can 

and must be moved into the epochal movement or the human spirit disengaged in 

Lonergan's transcendental method. Only such a context preserves the genuine 

intentionality of Jungian psychotherapy. Secomly, however, the diynamism of 

transcemental method extems 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 intelleotual conver-

sion as articulated by Lonergan is the beginning of a response to this thera-

peutic exigence. In the third am fourth sections of this paper, I will speak 

of the psychic dimensions of the self-appropria tion of moral am 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 foumations of theology. 

I. The Therapeutic Exigence 

I assume as given an appreciation of the meaning of the term "method" 

advanced by Lonerganl "methal" 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, am hypothesis; "methal" which 

takes as its key the subject as subject ani thus calls for "a release from 

all logics, all closed systems or language games, all concepts, all symbolic 

constructs to allow an ab~ing at the level of the presence of the subjeot to 

himself",6 "methal" as horizon ·inviting authenticity. I presuppose also that 

the d1alectioal-foundational thinking which issues from such a horizon is 

acknoWledged as a movement that is qualitatively different from that whioh 
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oooupied the mainstream of Western philosophy from Socrates to Hegel. This 

latter movement seeks a oontrol of meaning in terms of system. It is the move­

ment of the emergenoe of logos from mythos, of theoretioally differentiated 

oonsoiousness from what, because urd.ifferent1ated and preoritioally symbolio, 

bears some affinities with what is known in psyohotherapy as the unoonsoious • 
• J 

This theoretio movement may arohetypally be designated heroio, in that it ~s 

the severing in aotu exeroito of the umbilical oord bird.ing mird. to maternal 

imagination. It aohieved its first seoure triumph in the Aristotelian refine­

ment of Socrates' insistenoe on ~ !! §.2!! definitions. It may have pro­

nounoed its full ooming of age as oreativeand oonstitutive in its Hegelian 

self-reoognition as essentially dialeotical, in its self-identification with 

the dialeotio of reality itself, and in a Wissensohaft der Logik whioh would 

be the thinking of its own essenoe in ard. for itself on the part of this 

dialeotical movement of reality as Geist. That Lonergan's articulation of 

meth<Xl, with its key being the subjeot as subject, captures in a radically 

fouaiational manner the struoture and dynamism of a new movement of historical 

Western mini, of an epochal shift in the oontrol am oonstitution of meaning, 

has not gone unnoticed ani is not a novel appreoiation of his signifioanoe.? 

Thus to propose to complement ani even to oompensate what can only be denomi­

nated an unparalleled achievement surely calls for more than a pol.ite apology. 

Perhaps I can begin, then, by reoalling that Lonergan himself acknow­

ledges a twofold mediation of immediacy by meaning. The first is that which 

has oocupied his attention throughout his oareer as scholar, teacher, and 

author, that whioh ocours "when one objectifies cognitional process in trans-
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cemental methOO." The secom 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 dispositlonal. These 

two mOOes, moreover, would seem to correspom more or less closely to the two 

pr1mordial constltutive ways or belng the "there" accordlng to Martin Heideggerl 

Verstehen ani Befindlichkeit. 9 . They are interlocking modes of immediacy. 

Lonergan also speaks or "a wlthdrawal from objectification ani a mediated return 

to immediacy ln the mating or lovers ani in the prayerful mystic's clooo of 

unknowing. "10 Is thls mediated return to immediacy, this seconi immediacy, 

exhausted by these two instances? Is it connected with the second mediation 

or immediacy by meaning? 

! Any human subject whose world is mediated am constituted by meaning 

is primordlally in a coniition of cognitlonal ani dlsposltional immediacy to 

that world, an immediacy or unierstaniing am of mood. The seconi mOOe or 

immediacy ls accessible to conscious intentlonality in the ever present flow 

of feeling which is part am parcel of one's concomitant awareness of oneself· 

in all of one's lntentional operations. "In every case Dasein always has 

some mooo.;11 Thls dispositlonal immediacy is what we lntend when we ask 

another, "How are you?" "The moOO has alr~ady disclosed, in every case, Being-

in-the-world as a whole, ani makes lt possible first of all to d1rect oneself 

towards somethlng."12 It is this mOOe or immediacy that is objectifled in the 

seconi mediation or immediacy by meaning, that whlch occurs in psychotherapy. 

What is lnsufflclently 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 

\ 
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has an archetypal significance. But this imaginal constitution is not accessible 

to conscious intentionality in the same way as is the disposition itself. The 

symbolic constitution of immediacy must be disengaged by such,psyohotherapeutio 

techntques as dream interpretation and what Jung calls "aotive imagination." 

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

how it stands between the attitude of waking consoiousness am the totality or 

subjectivity. This disengagement is effeoted by the release or the transcernent 

function, by psychic oonversion. 14 The dynamio structure of the transformation 

of Befind1ichkeit issuing from this release must be integrated into the epochal 

movement of consciousness effected in Lonergan's objectification of the struc-

ture of human intentionality. Its implications for theo1ogioa1 method must be 

stated. Furthermore, its complementary am 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 1ntentiona1 and psychic 

dimensions of human interiority. Self-appropriation heads towaro a secorn 

immediaoy, whioh is always only asymptotically approached. It consists of 

three stages. intentional self-appropriat1on 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, am religious self-appropriation am self-surrender ,of both discri­

minated intentionality and ou1tivated psyche to the mysterium tremendum et 

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

by religious sub~ectivity.1S 
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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. In 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 tg precede 
intellectual. Intellectual conversion, I think, is very rare. 

Surely there is no dispute that the three conversions are quite different 

events. Nor need there 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 J that, in the general 
• 

case, the intellectually converted subject is the fully converted subject. 

The assertion is mcxlified considerably, though, by a further statement 

of the"relations of sublation obtaining among the three conversions in a single 

consciousness. For the sublations 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, introduces 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 it, preserves all its prpper fe~tures and pr9perties, 

and carries them forward to a fuller realization within a richer context."i? 

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 religious conversion and moral conversion precede intellectual 

conversion, it.would seem that, no matter how genuinely religious and authen­

tically moral, they 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 undifferentiated or has achieved 

at best a theoretical differentiation. But beyord the common sense ani theore­

tical differentiations of consciousness there is the exigence for differentiation 

in terms of inter1or1ty, the satisfaction of which is initiated by the elimina­

tion of cognitional myth which occurs in intellectual conversion. Lonergan's 

account would seem to 1mply, then, that a consciousness 1n the process of 

fidelity to· th1s critical and methcdolog1cal exigence is then sublated by a 

moral am. religious consciousness that is at best, from a cognitive stam.point, 

theoret1cally differentiated. Can the sublating then inchde the sublated, 

preserve all its proper features and properties, and. carry them forward to a 

fuller realization with1n 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 am. religious convers~on at 

a certain level of intellectual development, no matter how genuinely moral 

ani religious these may be? What is there to guarantee that anything more 

survives the elimination of cognitional myth than a wan sm11e at one's former 

religious and moral naivete? Intellectual conversion, it seems, is such a 

radical transformation of horizon, such an about-face, such a repuiiationof 

character1stic features of the old, the beginning of such a new sequence, 

that it cannot be sublated by the old, but, if it is to be sublated at all, 

• .:;. _.-;--.... .0:- .......... -
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demands the satisfaotion of a further exigence, the extension of the gains of 

intellectual conversion into the moral and religious domains. The sublating 

moral and religious consciousness must be not merely converted consciousness, 

but self-appropriating consciousness. existential subjectivity in the realm of 

differentiated interiority, and religious subjectivity in the realm of the 

discernment of spirits, the realm of differentiated transcendence. Neither 

moral nor religious conversion is ~entical 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-appropr1ating consoiousness. It may well be that 

• • • the eni of all our exploring 
Will be to arrive where we started 18 
Ani know the place for the first time. 

But then the end of all our exploring will not be intellectual conversion alone, 

but a med1ated return to immed1acy through the satisfaction of a further exi-

gence to a seoond med1ation of immediacy by meaning, a mediation which facili-

tates the self-appropriation of moral ani religious consciousness and the subla-

tion 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 and religious con­

sciousness and the nature of its coming to pass. The clues arel 

(1) there a 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 psychotherapy, 

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

between judgments of fact and judgments of value, 
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(3) feelings are in a reciprocal relationship of evocation to symbols, 

(4) the unified affectivity or wholeness of the converted religious 

subject is the fulfilment of the dynamism of conscious intentionality, am 

(5) with the advance in the differentiation of the cognitive function 

of meaning. the spontaneous reference of religious experience shifts from the 

exterior. spatial, specific, and human to the. interior, temporal, generic, and 

transcendent. 

The relating -of these clues with Jungian psychotherapeutic insights 

will form the web of an argument, then, that the finality of the methcxiica1 

exigence is therapeutic, am thus that this exigence intends a secom immediacy, . 

an informed naivete, the transformation of intentionality into kerygma, the 

deliverance of critically self-appropriating subjectivity into a comition 

where "I leave off all demams am listen. ,,19 

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 conversion. 

In its full sweep it is the mediation of immediacy which occurs when one answers 

correctly am in ozder the questiOns a What am I doing when I am knowing? Why 

is that knowing? What do I know when I do that? The answer to the first 

question reveals the dynamic structure, promoted by questioning, of human cogni­

tional process. The answer to the secord question reveals that structure to 

be transcementa1 and in principle not subject to revision. And what I know 

when I faithfully pursue the process is what I intended to know when I began 

ita what is, being, the real. Concomitant with answering these questions is 

the elimination of the cognitional myth that the real is a subdiv1sion of the 
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already out there now and that·i t 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 

previous conscious orientation as an umerstarrling Being-in-the-world •. It is 

a knOWing of what had previously been unknown,. of the dynamic structure-in-

process of the subject's cognitional act1vity. It is a self-consc10us appro-

priation of what had prev10usly been unappropriated am inarticulate, "uncon­

scious. ,,20 The ex1gence for different1a t10n 1n terms of 1nter1 ori ty has a 

cognitive dimension, located in the incommensurability of theoretically differen-

tiated consciousness am the umifferentiated consciousness of common sense. 

But the answers to the critical questions also help to thematize an event of 

archetypal significance in human history. namely. the her01c severing of 

the umbi11cal cord to maternal imagination whioh resulted 1n the theoretic 

control of meaning. the emergence of logos fran mythos on the .pa.rt of Western . 

mim. This archetypally significant ~vent 1s repeated in the ontogenetic 

development of the contemporary conscious subject who ach1eves 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 preference 

to mythos and on science in addition to common sense. They remer conscious­

ness present to itself in its heroic achievement, by thematizing that achieve-

ment which some two thousam years have brought to maturity. 

That the raising am answering of these questions. however, is a 

matter of personal decision, that interiorly differentiated cognitional 
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oonsoiousness is never something one simply happens upon and always something 

one must decisively pursue, indicates, I believe, that the psyohic demand met 

by heeding the invitation of Insight ref1eots a profound moral crisis. Inte1-

1eotua1 conversion may be viewed, then, also as an answer to an ethical ques-

tion, a question perhaps previously unnecessary, one not found in man's historical 

memory, a new ethical question which man never raised before beoause he never 

had to raise it, a moral question unique to a consciousness which has brought 

to some kind of oono1usion the demands of the theoretic or systematio exigence. 

The questions promoting intellectual conversion are not raised out of mere 

ouriosity, but because of a rift in subjectivity, which, if left unattended, 

will bring catastrophe to the individual, to the scientific community, to the 

economy. to the polity, to the nations, to the world. It is the rift manifested 

cognitive1y 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 guilt of Orestes or Prometheus, whose stories were told at the beginning 

of the heroic venture of Western mind. What Lonergan has captured in his 

articulation 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 

towaxd healing the -n :;;.;j rift which threatens civilization with utter 
1\ 
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destruction. It is a rendering known of the previously wr:lifferentiated struc­

"ture of a differentiation which itself had already occurred. 

But it is only a beginning. In large part it articulates what we have 

already done, clarifies what has happened, themat1zes what has occurred. But 

1t does not heal the rift 1n subjectivity. The knower remains )~isolated, cut 

off from h1s roots in the rhythms and processes of nature, separated from h1s 

psych1c grouMl, alienated from the or1ginal darkness wh1ch nourished him at the 

same time as it threatened to smother him, guilty 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 overcom1ng the gros and claiming a rightful autonomy. 

But it is not to know the way toward wholeness, which can only come from a 

conscious reconcilia tlon with the darkness J in fact, the knowledge of knowledge 

may even be the susp1cion that all such reconciliation with the darkness is 

purely and simply regression, a cancelling of the victory of the knower, a 

repu:liation of a bitterly won autonomy. Yet, we must ask, was not the cogni-

tively manifested exigence for such reconciliation what gave rise to the qu~s­

tions leading to intellectual conversion? And is there not a second mediation 

of immediacy by meaning which might complement this first one? Being aId. 

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 
I 

and reasonable affirmation 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 r.ealm of the Mothers without regression ani self-destruction? Faustian, 

you say. Perhaps, but not necessarily so. Much, inieed all, depenis on the 

nature of the pact agreed on before the descent, ard. on the character 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. 

III. The Psyche m iW. Ethic !lI. Wholeness 

Central to the work of C. G. Jung is the tenacious insistence that 

every answer to the question of the meaning of human life must be uniquely 

iniividual 1£ it is to have any final significance. Any failure to answer 

the question in terms of collective identifications is a failure to umer-

stam the question itself. The central notion of Jungian <thought is the notion 

or iniividuation as an ongoing process of self-discr1mination am. self­

differentiation from everything collective, external and internal. 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 transceniental. The discovery of individual 

meaning universally depenis on their employment. These directives, phrased 

in a language influenced by my own attempts at restatement of Jungian psycho­

logy.21 are I 

(1) conscious intentionality is always in a process of commerce with 

an available fund of symbolic meanings cons~itutive of its disposit10nal imme-

diacy, this fund 1s const1tuted by both personal ani 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 continues on the journey to 

individuation. 

The Jungian utderstan:iing of the moral crisis of the rift 1n subjectivity 

is detailed in two books by Erich Neumann, ~ Origins and History of Conscious­

~ and Depth Psychology and ~ 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-

tlated consciousness and common sense is the cognitive manifestation of the 

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

rift. 

The theme of The Origins and History of Consciousness is that psychic 

ontogenesis is a modified recapitulation of the phylogenetic development of 

human consciousness. Thus I 

• • • the early history of the collective is determined by inner primordial 
images whose projectiOns appear outside as powerful factors--gods , spirits. 
or demons--whichbecome 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 individual 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 conscious development can we arrive at an umer­
standing of rYChlC development in general, and il1iividual development in 
particular. 2 . 

Thus the history both of mankind and of the individual is governed by certain 
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"symbols, ideal forms, psychic categories, am basic structural patterns,,2) which 

Jung has called archetypes and which operate according to "infinitely varied modes."24 

The history even of Western philosophy and science represents a series of cognitive 

manifestations of these archetypal patterns, which are the groum of all meaning. 

The first part of Neumann's study describes the 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 imividual. Mythic 

projections 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 is there any conscious knowledge of the situation projecz~' 
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 its 

collective psychic base 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-
. 26 

ture is itself built up on the historical sequence of human development as a whole." 

That the same stages occurred at different periods in different cultures reflects 

their archetypal structure rooted in a common and universal psychic substructure 

identical in all human beings. 

The developmental process begins with an original undifferentiated unity 

which gives way first to a separation of ego from base--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 its differences and peculiarities, 

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

of the ego, of the higher spiritual man who has a will of 'his own am obeys his 

reason,"27 am with this, I submit, a gradual unthematized discrimination of the 

cognitive, constitutive, effective, and communicative functions of meaning. The em 

of this development is the capacity "to form abstract concepts and to adopt a con-

\ 28 sistent view of the world" --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 ani the exhaustion of emotional components" linked with the sympathetic 

nervous system,29 

My present interest is in Neumann's analysis of the cultural disease to 

which this altogether necessary separation of psychic systems has brought us. For 

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

in two directionsl 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, ani in 

which the ego has lost the striving for the wholeness of subjectivitYJ ani 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 d1i:ection is the 

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

Feeling, the bOOy, the instinctual, are suppressed or, more tragically, repressed. 

Consciousness is sterilized and creativity doomed to frustration in a culture whose 



18 

institutional structures have become autonomous from the human needs they were 

originally const1tuted to meet. The transpersonal is reduced to mere illusion, 

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

ego life emptied at meaning, but the deeper layers at the .'. psyche. - >. are activated 

in a destructive way so as to "devastate the autocratic world at the ego with 
. 30 

. transpersonal invasions, collective epidemics, and mass psychoses." The affective 

collapse at the archetypal canon is coincident 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 reoollectivization, or isolation 

in the form of exaggerated individUalism. The contemporary relevance of Neumann's 

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

and still.". too gradual awareness of the real character of our political life. 

FollOWing the collapse of the archetypal canon, single archetypes take possession 
of men and consume them like 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 ruies the personality, which is a personality only in name. The gro­
tesque fact that mu:rderers, brigands, gangsters, thieves, forgers, tyrants, and' 
swindlers, in a guise that deceives nobody, have seized control of collective 
life is charaoteristic at our time. Their unscrupulousness and double~ealing 
are recognized--a.nd 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 GermanYI it prevails wherever 
one-sidedness, push, and moral blindness are applau:1.ed, i.e., wherever the 
aggravating complexities of civilized behavior are swept away in favor of bes­
t1al rapacity. One has only to look at the educative ideals now current in the 
west. 31 

The ethical consequences of this situation as they affect the individual 1n 

his relation to the collective are detailed in Depth Psychology and ~ 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 upon which 
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the fate of humanity depems. 
. . 

The turning of the )I1im from the conscious to the unconscious, 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 am no 
social amelioration can give the quietus to the daemon, to the gcxis or devils 
of the human soul, or prevent them from tearing down again am again what con­
sciousness has built. Unless they are assigned their place in consciousness am 
culture they will never leave mankim in peace. But the preparation for the 
rapprochement lies, as always, with the hero, the imiv1dual. he and his trans­
formation are the great human prototypes. he is the testing ground of the collec­
tive, just as consciousness is the testing ground of the unconscious.)2 

The categorial am ontic ethic which accompanied the separation of the 

psychic systems has disintegrated am is now dead. It is an ethic which "liberated. 

man from his primary condition' of unconsciousness and made the imiv1dual the bearer 

of the drive towards consciousness."); To this extent it was not only psychically 

necessary but constructive. The initial phases of the development of an autonomous 

ego must be sustained. by the demams of the collective am its sanctions, by its 

juridical structures am dogmas, its imperatives ani prohibitions, even its suppres-

sions am atteniant sufferings. But soon enough 1dentification with the ethical 

values of the collective leads to the formation of a facade personality, the per-

§9., ani to repression of everything dark, strange, unfamiliar, ani unlived., the 

shadow. The ego is cumulatively identified with the facade am 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 is subtly but publicly acknowledged. as impossible~ Thus 

Neumann can claim. "Almost without exception, the psychic development of mcxiern 

man begins with the moral problem am with his own reorientation, which is brought 

about by means of the assimilation of the shadow ani the transformation of the 

persona."34 As the dark and unfamiliar, the "inferior function," is granted freedom 

am a share in the life of the ego, identification of the ego-persona with collective 
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value orientation 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, ani 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 aC.gepted as the basis of ethical conduct. No longer is St. 

Augustine's prayer of gratit1.de to Goo possible that he is not responsible for his 

dreams. 36 

Neumann proposes, then, the foumations 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 
mim am the unconscious does not fall apart into a coniition of sp1itness, and 
the purposive directedness of ego-consciousness is not undermined by the opposite 
tendencies of unconscious contents of which the ego and the conscious mind are 
entirely unaware. In the new ethical situation, ego-consciousness becomes the 
locus of responsibility for a psychological League of NatiOns, to which various 
groups of states belong, primitive and prehuman as well as differentiated and 
mOOern, and in which atheistic and religiOUS, instinctive and spiritual, destruc­
tive and constru~1ive elements are represented in varying degrees and coexist 
with each other.) 

Theoretica1--I interpret. categoria1 or ontic, as opposed to transcementa1-heuristic 

or onto1ogica1--prescriptions for ethical conduct are declared impossib1e,38 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 imepement am 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 

40 to wholeness of everything psychic." 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 

not susceptible to sublimation. "41 Sublimation thus contributes to a "holiness" 

which is nothing other than a flight from life. The heart of the ethical implica-
. I 

tions of the Jungian myth are contained in the following formulation of principles 

of value. 

Whatever leads to wholeness is "goOO" I whatever leads to splitting is "evil." 
Integration is goOO, disintegration is evil. Life, constructive tendencies 
and integration are on the s1d.e of goOO J death, splitting am disintegration 
are on the s1d.e 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 is 
centred on the S elf towards integration is It goOO ," irres pecti ve of the nature 
of this helping factor. And, vice versa, whatever leads to disintegration is 
"evil"--even if it is "goOO wil14" "collectively sanctioned values" or any­
thing else "intrinsically goOO. II 2 

In my lengthier study of the theologically foundational role of psychic self­

appropriation,43 I have argued that it is.precisely at this point that the Jungian 

myth collapses. Neumann'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 just aststrikingly different. It is worthy of note that, as 

Jung's thinking advanced, he came more and more to view the in:liv1d.uation process 
. 44 
on the analogy of alchemy. The latter is even Viewed, perhaps quite correctly, 

as a mistaken projection onto matter of a striving for the aurum n2n vulgi of 

psychic wholeness. What Jung and, to my knowledge, all commentators on Jungian 

psychology, have missed, however, is that alchemy must be cons1d.ered as one of the 

most remarkable failures in the history of human inquiry, 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 achievement 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 12 Job is expressive of 

this very frustration. This is a very interesting book on Wotan, but Jung called 

him Yahweh. 

This is 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 interiority. It is ethically imperative ,on a world-. 

historical scale that ego-consciousness engage in a conscious 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 imperative. For it is only at the summit of moral self-

transcendence in the love of God that wholeness becomes something of a possibility 

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 ~ortunately 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 remer 

possible the embracing of the darkness called for by Neumann as ethically imperative 

for our age. The darkness has already been embraced in a kenosis quite different 

from Faust's, am in that divine embrace has been rendered powerless. Its very 

spontaneous tendency to separate man from the love of Goo has been transformed into 

a beneficent factor by the healing 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 9f the genuine contemplative spirit. 
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IV. Religious Self-Appropriation 
ard !h.!!. Psyche 

Lonergan employs various phrases, some borrowed. from other authors, to 

describe religious conversion. With Paul Tillich, he speaks of "being grasped by 

ultimate concern. ,,46 With st. Paul, he speaks of Goo's love flooling our hearts 

through the Holy Spirit given to us. 47 In terms of the theoretical stage of meaning 

represented. by Augustine ard 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 beyord 'the horizon of the heart of stone. 

Cooperative grace is the heart of flesh becoming effective in gool works through 
\ ' 

human freed.om.,,48 In Lonergan's own terminology, suited. more to the stage of meaning 

when the world of interiority becomes the groum of theory. religious conversion 

is "otherworldly falling in love. It is total and. permanent self-surremer without 

coniitions. qualifications, reservations.,,49 As such it is "being in love with 

Goo,"' which is "the basic fulfilment of our conscious intentionality. That fulfil-

ment brings a deep-set joy that can remain despite humiliation, failure, privation, 

pain, betrayal, 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 

, 50 
that strives mightily to bring about the Kingdom of Goo 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 proluct of' our knowledge' 

and choice. "On the contrary, it dismantles and abolishes the horizon in which 

our knowing and. choosing went on ani it sets up a new horizon in which the love of 



God will transvalue our values and the eyes of that love will transform our knOWing."51 

As conscious but not known, the experience of this love is an experience of mystery, 

of the holy.· It belongs to the level of consciousness where deliberation, judgment 

of value, decision, 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 am heightened and enriched 

but not superseded, as ready to deliberate and judge and decide and 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 animae. "52 

For Lonergan, there is a twofold. expression of religiOUS conversion. Spon­

taneously it is manifested in changed attitudes, for which Galatians 5.22f. provides 

a descriptive enumeration' "The fruit 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 expression and Lonergan correlates this variety . 

with the predominant stages of meaning operative in self-understanding and in the 

sponteneouslyassumed stance toward reality--i.e., with the manner in which one's 

world. is mediated by meaning. He constructs a series of stages of meaning based 

on a cumulative differentiation of consciousness. In the Western tradition there 

have been'three such stages of meaning, and they can be ontogenetically reproduced 

in the life-history of a contemporary individual. 

The first stage of meaning is governed by a cOJl\Jllon sense differentiation 

of consciousness. The second is familiar ala 0 with theory, sys tem, logic, and 
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science, but is troubled because the d1fference of th1s from common sense is not 

adequately grasped. The ,third stage is prepared by all those mcxlern philosophies 

governed by the turn to the subject, which thus take the1r stam on human interiority. 

Here consciousness becomes d1fferentiated into the various realms of meaning--common 

sense, theory, interiority, tr8.nscemenoe, scholarship, am art--a.nd. these realms 

are consciously related' to one another. One consciously moves from one to the 

other by consciously changing h1s procedures. 

In all three stages, meaning fulfills four functions. First, it is oogni­

tive in that it mediates the real world in which we live out our lives. Secondly, 

it is 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. 

And fourthly, it is communicative in that, through its various carriers--spontaneous 

intersubjectivity, art, symbol, language, am incarnation in the lives am deeds 

of persons--in:lividual meaning becomes common meaning, and, through the transmission 

of training am education, generates history. 

In the first stage, these functions are not clearly recognized and accurately 

differenthted. So the blend of the cognitive am constitutive functions, for 

example, brings about the constitution not only of cultures and institutions but 

also the story 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

oient function of meaning pretends to practical powers wh1ch a more differentiated 

consciousness denominates as magic. Religious expression at th1s stage is a result 

of the projective association or identification of religious experience with its 

outward occasion. The focus of such expression is on what we, by hindsight, would 

call :t:!ll!. external, the spatial, the specific, and the human, as contrasted with 
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the internal, the temporal, the generic, am. the divine. What is inieed temporal, 

generic, internal, and in the rea.lm at transcendence is identified as spatial, 

speoific, external, aM occurring in a realm other than that: of transcenienee. 

Thus there result the gOOs of the moment, the goo 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 movement from the first stage of meaning to the seconi is 

located in the differentiation of the functions of meaning •. The advance of technique 

will enable the association of the efficient function with pOiesis ani 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 religious expression of undifferentiated consciousness lies in 

insight into sensible presentations aM representations, so the limitations of such 

consciousness to the spatial, the specific, and external, ani the hwnan will recede 
I ' 

to the extent that the sensible presentations aM representations are linguistio.53 

This does not mean, however, that a self-conscious transposition to interiority, 

time, the generic, am the divine, ,occurs. Rather we have a movement away from all 

immediaoy :in favor of objeotifioation. The return to immediacy in terms of interi-

ority, time, the generic, ani the divine must await the emergence of the th1rdstage' 

of meaning. 

The secom stage of meaning, then, is oharacterized by a twofold mediation 

of the world by meaningl in the realm of common sense ani 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 transcerrlent world of eternal Forms ani the tran-

sient world of appearance. In Aristotle, it led to the distinction, not between 
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theory and oommon sense, but between neoessity and oontingenoe. The basio oonoepts 

of genuine--i.e., universal am neoessary--soienoe were metaphysioal, am so the 

soienoes were oonoeived as oontinuous with philosophy. 

The intrOOuotion of the theoretioal oapaoity into religious living is 

represented in' the dogmas, theology, and. juridical struotures or Western rel1gion. 

But just as the two tables of Etldington--"the bulky, solid, oolored desk at whioh 

he worked.. and the manifold of oolorless 'wavioles' so minute that the desk was 

mostly empty spaoe"54-~eveal the presenoe of a oonfliot between oommon sense and 

soienoe. so in the realm of religion, "the Goo of Abraham. Isaao. and Jaoob is set 

against the Goo of the philosophers ani theologians. Honoring the Trinity and 

feeling oompunotion are set against learned disoourse on the Trinity am against 

defining oompunotion. Nor oan this oontrast be un1.erstoOO or the tension removed 

within the realms of oommon sense am of theory.,,55 And so. religiously as well as 

soientifically, there is demamed a movement to a third stage of meaning, the stage 

of the differentiation of oonsoiousness through the appropriation .of human interi-

ority. 

The soienoes then oome to be regarded, not as prolongations or philosophy, 

but· as autonomous, ongoing prooesses, not as the demonstration or universal and 

neoessary truths but as hypothetical and ever better approximations to truth through 

an ever more exaot am oomprehensive umerstanding of data. Philosophy_.is no longer 

a theory in the manner of science but the self-appropriation of intentional conscious-

ness aId the oonsequent distinguishing, relating, am grounding of the various realms 

of meaning, the grounding of the methoo.s of the sciences, am the ongoing promotion 

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

diversity of religious utterance on the basis of the d1fferentlationand inter-

relation of the realms of common sense, theory, interiority, and transcenience. 
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The th1rd 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 

in 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 this regard, one perhaps best capsulized in "Insight Revisited." 

In Insight the good was the intelligent and reasonable. In Methai the good is 
a distinct notion. It is intended in questions for deliberation, Is this worth 
while? Is it truly or only apparently goai? It is aspired to in the intentional 
response of feeling to values. It is known in juigments of value made by a vir­
tuous or authentic person with a goai conscience. It is brought about by deciding 
and living up to one's decisions. Just as intelligence sublates sense, just-
as reasonableness sublates in6elligence, so deliberation sublates and thereby 
unifies knowing and feeling.5 . 

Not only, then, is there a fourth level of;:·1ntentional consciousness quite distinct 

from the first three, but the primOJ:'dial entry of, the subject onto this fourth level 

is affective, "the intentional response of feelings to 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 failure to differentiate wholeness as human achievement from 

wholeness as Gai's gift. At the point in psychic self-appropriation where the issue 

becomes one of goai and evil, the movement of appropriation shUts from the realm 

of interiority to the realm of transcendence,: where Gai is known and loved. The 

initial move into psychic self-appropriation at the religious level, when the direc-
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tion is as here blicated, 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. 

This experience is of wholeness, of the affective integrity of subjectivity. With 

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 expeDience 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 transcendent. 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 at the evalu­

ative capacity of the existential subject. That these expressions do not occur 

in Jungian phenomeno~ogies of individuation is due only to a deficiency in Jung's 

understanding of existential subjectivity and the conspiracy it can engage in 

with the psyche. 

V. Psychic Conversion ~ Foundational 

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

one objectifies cognitional process in transcendental method. there is that which 

occurs when one discovers, identifies, accepts one's subinerged feelings in psycho-
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therapy, then intentional self-appropriation must be complemented by psychic self-

appropriation. As related to the question of the ~ocess aM function of theology, 

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

. the mediation of intentional consciousness, we must attempt to show the implications 

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

conversion foumational for theology, psychic conversion, aiding the relations of 

sublation among the three conversions specified by Lonergan. Through the twofold 

mediation of immediacy theological reflection will be able to accept the possibili-

ties which now, perhaps for the first time in its history, are available to it. 

For in our age not only are we confronted with the relativity of conceptual schemes 

of all kims, in every area, but also, precisely because of this seemingly very 

uncertain am ambivalent state of affairs, the imividual is given "the (often 

desperate, yet maximally human) opportunity to interpret life am experiencing 

directly. The historical crossroads of such a time is. either the reimpoSition 

of certain set values am schemes, or a task never before attempted. to learn how, 

in a rational way, to relate concepts to direct experiencing; to investigate the 

way in which symbolizing affects am is affected by felt experiencing, to devise 

a social am 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 science can be related to 
58 . . 

am guided by experiencing." What Eugene Gendlin here envisions for "objective 

science" can also be the goal of theology. To envision a theology whose schemes 

are related to am 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 psyoho-

logical, are also explanatory. Suoh is the ultimate significanoe of fidelity to 

the methodical exlgenoe. 

The present essay, then, refleots an ongOing projeot to oomplement the 

work of Lonergan, it reports on a further essay in aid of self-appropriation. For 

beyond the intelleotual oonversion whioh ocours in self-oonsoious fashion when one 

answers oorreotly and in order the questions, "What am I doing when I am knowing? 

Why is that knOWing? What do I knOlf when I do that?", there is the .self-appropria­

tion whioh begins when one attentively, intelligently, reasonably, and responsibly 

learns to negotiate the symbolio oonfigurations of dispositional immediaoy. This 

latter self-appropriation is effeoted by the emergenoe of the existential subjeot 

into a mediated symbolio oonsoiousness, in which individual, oultural, and reli­

gioUs symbols are treated--in what Paul Riooeur has lucidly displayed as their 

aroheologioal-teleological unity-in-tension59_-as exploratory of existential subjeo-

tivity and as referring to interiority, time, the generio, and the realm of trans-

oendenoe rather than as explanatory or aetiologioal and as referring toexteriority, 

spaoe, the speoifio, and the human. Psyohio conversion is the reo overy of imagi­

nation in its transoendental tlme-structure60 through the psyohotherapeutio eluoi-

dation of the symbols emerging spontaneously from one's psyohic depths. 

I share the conviotion which led John Dunne to write ~ Way of All ~ 

Earth, the oonviotion that something l1ke a new religion is ooming into being. 

Is a relig10n oom1ng to birth in our t1me? It oould be. What seems to be 
ooourring is a phenomenon we might call "passing over," passing over from 
one oulture 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 oulture, another way of life, another re11g10n.It 
is followed. by an equal and oppos1te process we might call "oom1ng baok," 
ooming baok with new insight to one's own oulture, one's own way of life, 
one's Olfn re11gion. The holy man of our time, 1t seems, is not a figure 
like Gotama, or Jesus or Mohammed. a man who oould fown a world religion, 



32 

but a figure like Gandhi, a man who passes over by sympathetic understarrling 
from his own religion to other religions and comes back again with new insight 
to his own. 6Passing over am coming back, it seems, is the spiritual ad venture 
of our time. 1 

The present essay reflects an effort to aid this adventure am the articula­

tion of its truth. If theology is reflection on religion, then such articulation 

would be the theology appropriate to our age. Dunne says quite correctly, however, 

that the ultimate starting am 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 homelanl am. the significance of these. contri-

but10ns for religious experience and for the reflection on this experience wh1ch 

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 a tti tooe of waking consciousness. 

"The relation between consciousness am unconscious is compensatory. This fact, 

which is easily verifiable, affords ,a ltUle for dream interpretation. It is always 

helpful, when we set out to interpret a dream~ to askl what conscious attitooe 

does it compensate?" 62 

Waking consciousness, as it moves from directed attention through insight, 

joogment, am. decision, has been the sharp focus of Lonergan's work. Since theology 

is a matter of knowledge' and decision, such a focus has enabled him to articulate 

the structure of theological method. Since I accept without reservation Lonergan's 

account of "what I am doing when I am knOWing" am. 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 source of data--which can 

still be grouped wder Lonergan's notion of data of consciousness, since they 

concern interiority--the work would be compensatory to his,just as feeling is 
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compensa tory to thinking as a psychological function or as dreams are compensatory 
I 

to waking consciousness as a psychic state. 
. . 

. I 
If the f1rst step in interpreting a dream is to ask. what conscious 

twe does it compensate?, ani if the work I envision is to be umersJoal as 
I 

atti-

com-· 

pensatory to Lonergan's in a sense analogous to the compensatory effect of dreams, 

then it is only proper to irdicate what attitme or atmosphere this work would 

compensate. 

Thus Dunne speaks of cllmbing a mountain in 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 itself. 

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 am 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 methois of knowing. It would mean know­
ing how an artist thinks, putting a thing together; knowing how a scientist 
thinks, taking a thing apart; knowing how a practical man thinks, sizing up 
a situation; knOWing how a man of umerstarding thinks, grasping the principle 
of a thing; knowing how a Dian of wisdom thinks, reflecting upon human experience. 

• • • At the top of the mountain, as we have been describing it, there is 
a kind ofmadness--not the madness that consists in having lost one's reason, 
but ~madness that consists in having lost everything except one's reason. 
The knowing of knowing, to be sure, seems worthy of Goo. 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 so, the realization 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 ignorance. He realizes that he has 
something yet to learn, something that he g~nnot learn at the top of the moun-
tain but only at the bottom of the valley.. . 

Nobaly familiar with Lonergan can read these words about the knowing of knowing 

without thinking'1mmedia~ely of one of the most daring claims any thinker has ever 

offered for his own work, true as it iSI "Thoroughly understard what it is to 



urderstand. and not only will you urderstand the broad lines of all there is to be 

urderstood but also you will possess a fixed base. an invariant pattern. opening 
64 . 

upon all further developments of urderstanding." Nonetheless. Lonergan is seeking 

greater concreteness on the side of the subject. the domain of "the p~lsing 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 lost 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 creatlvepower at work in the valley and expend his efforts. 

perhaps first by means of a different kind of withdrawal--into a forest or desert. 

in imitation of Gotama or Jesus. rather than up to a mountaintop--at the negotiation 

and transformation of this dark power of natUre so that it is creative of his own 

life. 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 brilliant and. I believe, 

revolutionary recasting of the foundations of theology. And such it 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 achieved 

an intellectual autonomy as a result of which he will never be the same. But there 

is a different conversion that occurs in the valley or the forest or the desert. 

It is both complementary and compensatory to the conversion that takes place 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. and its role in theological reflec­

tion is foundational as aiding the sublation of intellectual conversion by moral am 
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religious conversion. Psychic conversion surrounds the other three conversions 

in much the same way as the "unconscious," according to Jung, surrourxis the light 

of c,onscious waking life. More precisely, 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 experiences of knowing, of ethical decision, am of 

prayer. This atmosphere is determined by the imaginal or symbolic constitution 

of the immediacy of one's mediated world. "The imaginal" is a genuine sphere of 

being, a realm whose contents can be intelligently grasped ani reasonably affirmed. 

The complementary aspect of psychic conversion with respect to intellectual 

conversion appears in its role as facilitator of the working unity of intellectual 

conversion with moral am religiOUS conversion. Its compensatory aspect appears 

pr1ma.rily in its function within a second mediation of immediacy by meaning, and 

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

~ that all immediaCY be cognitivelY mediated, or that intellectual mediation is 

not the sole mediation. Secorxi 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 bias in Lonergan's thought, especially in Insight. 

Accord ing to this implicit bias. the intellectual .. pa ttern of experience 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 !n Theology implicitly corrects this bias, the explicit 

compensation comes from highlighting the psychic dimensions of th1e 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 iDiicating is in part the convergence of insights from the various world 

religions in the 11fe-story of many irdividuals who seek religious truth today. 

As Dunne has irdicated, this search will probably be analogous to Gamhi's experi­

ments with truth. The conversion I call psychic may provide one's criterion for 

evaluating these experiments and remer the subject capable of reflecting on and 

articulating the truth he has discovered. It may enable him, in Dunne's phrase, to 

turn poetry into truth and truth into poetry. The latter poetry he may wish to 

call his theology. 

One may fird that the further steps in self-appropriation reveal the need 

for,a qua11fication 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 ~is 

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 qua11fications of the notion of theological 

method which he has learned from Lonergan. He will accept the basic dynamic 

and operational notion of method provided by Lonergan on the basis of the structure 

of intentionality am of the two phases of theology as mediating am mediated. but 

psychic conversion may influence his choice as to whatqua11fies as data for theology, 

the base from which he engages in hermeneutic am history. the horizon determining 

his view of, and influencing his decision about, the tensions of re11gious am 
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theological dialecticl the bases from which he derives theological categories, posi-

tiona, am systeml 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 mcxli-

fied as a result of one's exploration of the "objective psyche," the home of the 

imaginal, the transcemental imagination, memoria. The task of the philosopher or 

theologian oo.ucatoo. by am imebtoo. to Lonergan may now be to descem the mountain 

of cognitive self-appropriation so as attentively, lntelligently, reasonably, am 

responsibly to appropriate am 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 immed1aCy.66 

Robert M. Doran 
Marquette University 
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