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THE THEOLOGIAN'S PSYCHE: .
Notes Toward a Reconstruction of Depth Psychology

. Robert Doran

The need for a dialectical and metascientific cri-
tique of the thought of C. G. Jung and, perhaps even more,
of the praxis of Jungian analysis, can hardly be over-
gstimated. The need becomes even more apparent when we
recognize that Jung seems now to be beginning to be
visited by the fate that awaits.all more or less compre-
hensive genius: that of giving rise to diverse and even
dlalectically opposed interpretations (cf. Kelsey: 1968,
1972 and Sanford, with Hillman: 1972, 1975). The dialec-b
tical reflection I have in mind would be similar in scope,
purpose, and depth of insight to Paul Ricoeur's all but
definitive philosophical interpretation of Freudian psy-
choanalysis. Obviously, the present paper is no place for
t0 massive an enterprise, yet I hope it conveys the gen-
¢ral contours I would think such a critical.intcrpfeta—
tion would take. But more immediately, my concern is the
function that a reconstructed depth psychology can play in
thcology.‘

Jung has by'no méans been ignored by the theological
community., A recent bibliographical essay lists 442 books
and articles devoted at least in part to the felations
between archetypal psychology and theology (see Heisig).

"In an even more recent study it has been claimed not with-

out reason that "Jung's work promises to prove as reliable_
a2 hdndmaid for doing theology today as more metaphysical
schemes proved in the past" (Burrell: 232). As for my-
gself, I have argued elsewhere that the generalized empiri-
c¢al method of Bernard Lonergan provides the horizon needed
for the critical reinterpretatioh of the Jungian maieutic
and for its critical employment on the part of the theo-
légian, and that such a critical-engagement with Jung will
halp the theologian construct a part of theology's



foundations (Doran: 1977a). I have also suggested how a =
dialectical critique of Jung will modify his psychology's
interpretation of the symbolic significance of the person

of Jesus Christ and of the Trinity and his convictions

regarding what constitutes adegquate symbolization of thé:'.'

deity (1977¢c). In the present paper I wish to expand on
my previous methodological considerations, to suggest morg
"explicitly the ontological feferénts of a revised notion
of the unconscious, and to show how a theofy of elemental
symbolism can be developed from the articulation of psyche
and intentionality to fill a vacuum left in those notioné
of psychic symbolism such as Jung's that lack an adequate
‘explicit or even implicit grounding in basic assumptions
about intentionality. 1In the course of the paper, I shall
attempt an initial reconstruction of a central paper of

Jung's.

I. Method and Psyche
A. Psyche and the Functional Specialty, Foundations

I assume a familiarity on the part of the reader with
Lonergan's thought on generalized empirical method and on
the place of foundations among the eight functional spe-
~cialties of theology. Foundations has the twofold task of
" objectifying the horizon within which theological doc-
trines are presented, systematic theology is'developed,
and religious communication is engaged in; and of generat-
ing the appropriate gencral énd special categories‘for
this mediated phase of theology /1/. The general categor-
ies are those shared by theology with other disciplines,

while the special categories are those proper to theology.

As a methodologist, Lonergan restricts himself to "indi- .- - U
cating what qualities are desirable in theological cate- = ¢
gories, what measure of validity is to be demanded of them, -

and how are categories with the desired qualities and
validity to be obtained" (1972a:282).
orly and religiously differentiated consciousness will

provide theoloéy with categories that are in some measure .

The base of intcf;-,
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the realities formulated.

"at the outset of our investigation.

. tions of things in their relations to us /3/.

 %aentionality analysis.

rranscultural, not in their explicit formulation, but in

These categories will possess
the utility of models "built up from basic terms and re-
lationg.that refer to (these) transcultural components in
human living and operation and, accordingly, at their
roots they will possess quite exceptional validity" (285).

- fheir derivation, finally, will flow from the explicit
' -objectification of the basic terms and relations of the

gtructure of: the self—transcénding intentionality of the

thecologian and from the articulation of the same theolo-

bian's dynamic state of religious and Christian subjectiv-
{ty. There will be five sets of special theological cate-

-gories, which we may roughly list as: religion, the reli-
. yious community in history, divinity, revelation and

‘redemption (290f.).

tow the claim that Jung's ihterpretation of Christian
dymbols is a matter of both positive and critical concern
for the theologian concerned with generating or deriving
categories that will be operative in systematic theology

- talves fundamental methodological difficulties which we

wust confront head-on, albeit initially and heuristically,
For systematics is
fgroperly conceived by Lonergan as an explanatory disci-
plinc rather than as a descriptive exercise (1957: Index

undor "Description-Explanation”) /2/. That is to say, the

- waglc terms and relations of systematic theology will aim
- L0 propose hypotheses as to the relations of things to one
another rather than more or less sophisticated descrip-

Now, the
baslc terms and relations of the systematic.theology that

. %oork its stand on a faculty psychology were metaphysical.
¥ut metaphysical terms and relations are not basic but
" derived sets of categories for a systematics based on in-

Here the basic terms and relations
will be psychological, and the psychological base is de-

‘w}acrlbcdfas follows: "General basic terms name conscious

aad Intentional operations. General basic relations name

glements in the dynamic structure linking operations and

N
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generating states. Special basic terms name. God's gift .
of his love and Christian witness." Derived terms and
relations, on the other hand, "name the objects known in

operations and correlative to states" (Loncrgan,'1972a:

343). But Jung's interpretation of Christian symbols,,on' 
this account, would seem to be pertinent neither for baéic'.
nor for derived terms and relations. For Jung's'psycho--<f’

logical concern is not that of Lonergan's intentiocnality

analysis. That is, he is not engaged in naming consciocus .

and intentional operations, nor is he concerned with the ..
links among these operations that gencrate the states of
intelligence in act, reason in act, originating value in

act. Fufthermore, Jung 1is freqguent and insistent that hilg

interpretation of Christian symbols does not claim to namg ..
the objects correlative to the psychclogical states which s

. these symbols reflect (see 1969b:360-362, pars. 554-557).

How can we claim, then, that there is a pertinence of

archetypal péychology, however critically modified it may:

be, for the functional specialty, foundations? Morecover,
even if such a pertinence could be established, how could

it claim to be anything more than descriptive, to say

- rather than to show? Is it not the intrinsic limitatioh‘;ji

of symbolic consciousness that it is incapable of explana-

tory power? Does not explanation ensue only when insight_.'

“into the images produces formulations which prescind from - :

imaginative representation? Does not explanation depend
upon freedom from the vagaries of imagination? Is it not:
true, for example, that the Athanasian rule regarding the-
divinity of the Son and his consubstantiality with the
Father possesses implicit explanatory 51gn1f1cance only

because it is a propdsition about propositions and thus a- |

proposition that has freed itself from the imaginative

representations of earlier and more primitive Christolo- &

gies? /4/. ,

Such is the problem, and our answer will be that
Jung's maieutic of the psyche can be critically modlfled
by Lonergan's 1ntentlonallty analysis in such a way as to
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‘yrovide access to an explanatory account of symbolic con-

sclousness. It is this account, this reflection of a
se¢lf-appropriation of one's own symbolic consciousness,

gnat will allow the derivation of categories that are at

- gne and the same time symbolic yet invested with explana-

gbry significance. In psychic self-appropriation, sym-
tollc terms and relations themselves are derived which fix
oag another in ah explanatory way, just as in the self-
ayptopriation of intentionality general basic terms (op-

'pratlons) and relations linking the operatlons and gener-
+awing states come to fix one another in the elaboration

of a transcendental or generalized empirical method. The

thseological pertinence of Jung's psychology is that, when
', .-itansposed and transformed into an element within gener-
',Qjailzcd cmpirical method, it complements intentionality

analysis by mediating in explanatory fashion the dramatic

.'Zc: aosthetic compbnent of the pursuit of intelligibility,

iruth{ and value, and it thus enables the derivation of
gxplanatory categories which, even while explanatory,
tonotheless are symbolic.

" But what happens to archetypal psychology in the
Light of thehtransposition it undergoes when it becomes a
partion of the self-appropriation that is generalized em-

" pirical method? It will be decisively changed by this
‘-tknnuéosition in that the worldview or myth issuing from
j’Juﬂq's writings will be corrected on certain fundamental
’"‘ﬁccéunts. Nonetheless, this change will be nothing other
. than a reversal of the counter-position in Jungian writ-
. fagg, and a consequent development and enrichment of -

Jung's very real discoveries into a horizon which, it
vuld seem, he may have at times intended without ever

" achieving or being given it, or, if he was brought to it,

vithout ever formulating it satisfactorily. What is this

‘tarlron?
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B. Converted Subjcct1v1t/ . . : - . &“

.Foundations artlculates the basic horizon from which
the theologian engages in doctrines, systematics and com—"
munications. It does so by objectifying the three conver-
sions which constitute the basic horizon or foundational
reality. These three conversions are feligious, moral

and intellectual (see Lonergan, 1972a:267-269, 142).

Religious conversion, the fruit of God's gift of his love,

generally precedes moral conversion, while intellectual

conversion is generally the fruit of both religious and -

moral conversion (267f.) /5/. Neverfheless, intellectual
conversion is then sublated into a higher unity by moral

conversion and both intellectual and moral conversion are

sublated into the higher integration provided by rellglous‘

conversion. Thus:

Because intellectual, moral, and religious .
conversions all have to do with self-transcendence,
it is possible, when all three occur within a
single consciousnass, to conceive their relations
in terms of sublation. I would use this notion
in Karl Rahner's sense 'rather than Hegel's to
mean that what sublates gocs beyond what is sub-
lated, introduces something new and distinct,’
puts everything on a rew basis, yet so far from
interfering with.-the sublated or destroying it,
on the contrary nceds it, includes it, preserves
‘all its proper features and properties, and
carries them forward to a fuller realization
within a richer context.

So moral conversion goes beyond the value,
truth, to values generally. It promotes the
subject from cognitional to moral self-
transcendence. It sets him on a new, existen-
tial level of consciousness and establishes him
as an originating value. But this in no way
interferes with or weakens his devotion to truth.
He still needs truth, for he must apprehend
reality and real potentiality before he can de-
liberately respond to valuc. The truth he needs
is still the truth attained in accord with the
cxigencies of rational consciousness.: But now
his pursuit of it is all the more secure because
he has been armed against bias, and it is all
the more meaningful and significant because it
occurs within, and plays an essential role in,
the far richer context of the pursuit of all
values.

SRR T e
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- Similarly, religious conversion goes beyond
" moral. Questions for intelligence, for reflec-
“evijon, for deliberation reveal the eros of the
human spirit, its capacity and its desire for
sclf-transcendence. But that capacity meets
fulfilment, that desire turns to joy, when
* religious conversion transforms the existential
subject into a subject in love, a subject held,
grasped, possessed, owned through a total and so
an other-worldly love. Then there is a new
basis for all valuing and all doing good. .In no
way are fruits of intellectual or moral conver-
gion negated or diminished. On the contrary,
21l human pursuit of the true and the good is
included within and furthered by a cosmic con-
text and purpose and, as well, there now accrues
to man the power of love to enable him to accept
the suffering involved in undoing the effects of
decline. (Lonergan, 1972a:241f.)

There would séem’to be one profound and far-reaching

. difference between intellectual conversion on the one hand

L, and moral and religious conversion on thé other. For in-

- 1eglloctual conversion, in the technical sense in which

“lonergan uses this term, seems to be coextensive with the
golf-appropriation of one's cognitive being. It is not
identlcal with intellectual or cognitive self-transcendence,
for, Lf it were, not only intellectual conversion but know-

~iay {tsclf would be very rare. Intellectual conversion
‘affucts directly, not knowing, but the objectification of
what I am doing when I am knowing, why that is knowing, and
what I know when I do that (25). Thus:

Intellectual conversion is a radical clari-
fication and, consequently, the elimination of
-an -exceedingly stubborn and misleading myth con-
cerning reality, objectivity, and human knowledge.
The myth is that knowing is like looking, that
objectivity is seeing what is there to be seen
and not seeing what is not there, and that the
.real is what is out there now to be looked at.
++..To be liberated from that blunder, to discover
the self-transcendence proper to the human pro-
cess of coming to know, is to break often long-

. inyrained habits of thought and speech. It is
.47+ to acquire the mastery in one's own house that
: ' s to be had only when one knows precisely what
one is doing when one is knowing. It is a con-
version, a new beginning, a fresh start. It

©.% - opens the way to ever further clarifications and:

developments. (238-240)



Moral and religious conversion, on thé contrary, are.

coextensive with a state of moral and religious self-
transcendence, but not with moral and religious self-
appropriation. Moral conversion ‘“changes the criterion of

one's decisions and choices from satisfactions to values,"

whereas religious conversion "is bcingvgrasped by ultimatae

concern. It is other-worldly falling in love. It is

total and permanent self-surrender without conditions,

qualifications, reservations" (240). Such decisive trang- |,
formations can be effected without the subtle capacity for -

detailing what has occurred that accompanies intellectual

conversion. Intellectual conversion marks initiation into

a distinct realm of meaning, the realm of interiorly dif-
ferentiated consciousness (81-85, 272). Moral and reli- |

gious conyersion generally occur without such differéntia:_
tion. They are self-transcendence at the fourth level of -

intentional consciousness, but without self-appropriation
at this fourth level (see 1972a: chap. 1). Intellectual
conversion, however, is more than self-transcendence at
the first three levels of intentional consciousneés. IE .
is the understaﬁding of understanding that is reflectively
grasped as virtually unconditioned and then afflrmed in
the judgment, "I am a knower" (1957: chap. 11). It is not
knowing, but the position on kndwing that constitutes a .
part of the explicit base of a critically verified phil-
osophy (385-390). It is properly referred to by Loncrgan:
as a conversion that may be called a pérsonal philosbphic.
experience (see 1974:79). '

Now initiation through intellectual conversion into
interiorly differentiated consciousness as a realm of

meaning distinct from common scnse and: theory is also an

introduction to a third historical stage of meaning in thae &
Western tradition. "In the first stage conscious and 1n-=53

tentional opcratibns follow the mode of common sense. In
a second stage besides the mode of common sense there is

also the mode of theory, where the theory is controlled by

a logic. In a third stage the modes of common sqnse and
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f{héory remain, science asserts its autonomy from philos-

wphy, and there 6ccur philosophies that leave theory to
sglence and take their stand on interiority" (1972a:85) .
i Lnitiation occurs through a basic clarification of

‘epaerations that had occurred also in the first two stages
) 55 meaning, namely the operations. involved in knowing.

vhis clarification in the mode of interiority is simul-
tanoously intellectual conversion. But also among the
pperations that occurred in the first two stages of mean-
inq'hre the operations of morally and religiously converted
5ubjoéts. As we have seen, these operations occurred in
satu exercito and may have given rise to the kinds of clar-
tfication that issue from common sense and theoretical ob-
jectifications, but they were not objectified by interiorly

. differontiated consciousness. As occurring but not ob-
" yectified, they did not in fact need, include or sublate

intellectual conversion. What needs, includes, and sub-
{ates Intellectual conversion is self-appropriating moral

i, and religious consciousness. The question arises, then,

a3 to whether an objectification characteristic of the

,lhifd stage of meaning is possible regarding the opera-
“tiony of existential subjectivity. What would constitute
moral and religious self-appropriation as distinct from
"fmaral_and‘religious conversion? The key to our answer is
itd be found, I believe, in a fourth conversion. I call it

psychlc conversion. Psychic conversion, when joined with

U ahe three conversions specified by Lonergan, enables us to
;__lncato the foundational role of a transformed archetypal
‘psychology.

Pirst, then, I must spe01fy what I mean by psychlc

- tonVUrsion. ~Then I must show why it is the key to moral
_.and religious self-appropriation, and briefly indicate its
“eole in the sublation of‘intellcctual conversion by moral

tonversion and of intellectual and moral conversion by
teligLous conversion.
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C. Psychic Conversion

Like intellectual conversion, psychic conversion is

an entrance into the third stage of meaning. "It can oc~

cur before or after intellectual conversion, but its cor= -

rect objectification depends on intellectual conversion,

What then is psychic conversion and what does it effect in

and for the subject? ’ » ‘
The movement into interiorly differentiqted consciouur

ness occurs througH an objectification of the data of con-ﬁ

sciousness. Consciousness is the subject's presence to
himself or herself in all the operations of which he or
she is the subject. But there are two interlocking modal-
ities to the data of consciousness: a cognitive modality

and an affective or dramatic modality. Cognitional analy-

sis mediates the first, whereas what we might call imaginﬁl ; 

analysis mediates the second. Imaginal analysis can take
many forms, and in our own day one of its principal mani-

festaticons occurs in those forms of psychotherapy which

link affective or dramatic subjectivity with the spontane- -

ous images and symbols originating from the psychic depths
in dreams and in various states of hypnagogic expericnce.
One way, then, to the mediation of the affective or drama-
tic éomponenf of the data of consciousness is through the
interpretation of dreams. ' ) ,
Beyond cognitional anslysis, however, there is inten-

tionality analysis. The concern of intentionality analyf"".'

sis 1is not limited tb the cognitive moments of our con-
scious being but extends beyond the levels of experience,
understanding, and judgment to a fourth level of conscious-
ness, the level of evaluation, deliberation, decision and
action or praxis. Lonergan refers to consciousness at
this fourth level as existential subjectivity. Moral and
religious conversion refer to such subjectivity. Thus it
is more accurate to speak of the first component of the

data of consciousness as an intentional component, the -~

component which intends self-transcendence in both knowing

and dbing.

i ¥
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' © .. purthermore, the affective or dramatic or aesthetic
gomponent is best understood as psychic, for it is this

‘componen€~that is illuminated when we understand our

- dreams correctly. There is a drama to insight, to the
zj}turthof qdestions that intend truth, and to the process of
- ,éwaluation, deliberation and decision that seeks to dis-

- geiminate what is truly worth while from what is only ap-
“ﬁércntly good. The dramatic or psychic component, while
fyortinent for and attending every aspect-of intentionality,
<+ heeomos particularly central and crucial at the level of

. existential subjectivity, for such subjectivity is con-
._Ccrned with value, and values are apprehended in feelings

wnich themselves are certified by symbols. Thus:

Intermediate between judgments of fact and
judgments of value lie apprehensions of value.
Such apprehensions are given in feelings. The
feelings in question are not the...non-
intentional states, trends, urges, that are
related to efficient and final causes but not
to objects. . Again, they are not intentional
regponses to such objects as the agreeable or
disagreecable, the pleasant or painful, the
gatisfying or dissatisfying. For, while these
are objects, still they are ambiguous objects
that may prove to be truly good or bad or only
apparently good or bad. Apprehensions of value
occur in a further category of intentional
response which greets either the ontic value of
a person or the gqgualitative value of beauty, of
understanding,. of truth, of noble deeds, of
virtuous acts, ‘of great achievements. For we

© -are so endowed that we not only ask questions
leading to self-transcendence, not only can
recaognize correct answers constitutive of in-
tentional self-transcendence, but also respond
with the stirring of our very being when we
ylimpse the possibility or the actuality of
moral self-transcendence. (37f£.)

. ‘Not only do feelings respond to values.
"'They do so in accord with some scale of prefer-
¢nce. So we may distinguish vital, social, cul-
tural, personal, and religious values in an as-
cending order. Vital values, such as health
and strength, grace and vigor, normally are pre-
"ferred to avoiding the work, privations, pains
involved in acquiring, maintaining, restoring



104

them. Social values, such as the good of order
which conditions the vital values of the whole
community, have to be preferred to the vital
values of individual members of the ccmmunity.
Cultural values do not exist without the under-
pinning of vital and social values, but none the
less they rank higher. Not on bread alone doth
man live. Over and above mere living and oper-
ating, men have to find a meaning and value in
their living and operating. It is the function
of culture to discover, express, validate,
criticize, correct, develop, improve such mean-
ing and value. Personal value is the person in
his self-transcendence, as loving and being
loved, as originator of values in himself and
in his milieu, as an inspiration and invitation
to others to do likewise. Religious wvalues,
finally, are at the heart of the meaning and
value of man's living and man's world. (31f.)

Further:

A symbol is an image of a real or imaginary
object that evokes a feeling or is evoked by
a feeling....

The same ObjGCtS need not evoke the same
feelings in different subjects and, inversely,
the same feelings need not evoke the same sym-
bolic images....There is in the human being an
affective development that may suffer aberra-
tions. It is the history of that process that-
terminates in the person with a determinate’
orientation in life and with determinate af-
fective capacities, dispositions, and habits.
What such affective capacities, dispositions,
habits are in a given individual can be speci-
fied by the symbols that awaken determinate
affects and, inversely, by the affects that

- evoke determlnate symbols..,..

Affective development, or aberration,

‘involves a transvaluation and transformation

of symbols. What before was moving no longer
moves; what before did not move now is moving.
So the symbols themselves change to express the
new affective capacities and dispositions.

..Inversely, symbols that do not submit to
transvaluation and transformation seem to
point to a block in development. (64-66)

Symbols, moreover, fulfill a need that 1og1c cannot

satisfy, the need for internal communication.

Organic and psychic vitality have to reveal
themselves to intentional consciousness and,
inversely, intentional consciousness has to
secure the collaboration of organism and psyche.

TR
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“Again, our apprehensions of values occur in

. intentional responses, in feelings: hexe too
it is necessary for feelings to reveal their
objects and, inversely, for objects to awaken
feelings. It is through symbols that mind and
body, mind and heaxrt, heart and body communicate.

In that communication symbols have their

proper meaning. It is an elemental meaning, not
yet objectified....It is a meaning that fulfils

«+ 1ts function in the imagining or perceiving sub-

" Jject as his conscious intentionality develops
or goes astray or both, as he takes his stance
to nature, with his fellow men, and before God.

. It is a meaning that has its proper context in
the process of internal communication in which
it occurs, and it is to that context with its
associated images and feelings, memories and
tendencies.that the interpreter has to appeal
1f he would explain the symbol. (66£.)

I have quoted so extensively from Lonergan in order
to dumonstrate that he provides most of the material for

Ve_,ndlcnting what I mean by psychic conversion. Psychic
”»COnvoysion is the release of the capecity for the internal
Lcoémunication of symbolic consciousness. It is effected
“whon one gains the habit of negotiating one'sAdfeams as
 c£bhcrs of the dramatic component that attends one's in-

tentional operations as a knowing and acting subject. Its

'  piogressive and cumulative result is an integrated affec-

tlvlty which expresses itself as a complementarity of in-

"~tentionality and psyche, the conscription of psyche into

Iatentionality's orientation toward intelligibility, truth

~am! value, and at the same time the synchronizing of in-

&antionallty s projects with the potentialities of one' s
dsvcloplng affectivity.

‘and especially its increasing capacity for objectivity or

The development of affect1v1ty,

'dc:achneht, is reflected in the movement from the permea~

" tioa of one's dreams by the bizarre to their bearing the
“aesthetic qualities and directness that reflect increasing
individuation (see p..65). ‘
I have argued elsewhere that psychlc conver51on meets
&!l the specifications for conversion laid down by Loner=-

‘ Qﬂh: and yet that it is different from the religious,

noral and intellectual conversions which he has treated
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(see Doran, 1977a:240-246). In the same work, I have in-
dicated that psychic conversion extends the relations 6f
sublation that obtain among the levels of consciousness

to include the sublation of dreaming consciousness and its
imaginal sphere of being by empirical, intelligent, ra-
tional and existential consciousness.‘ Rather than repeat
these arguments here, I will proéeed to the argument that
psychic conversion is the key to moral and religious self-

appropriation.

D. Existential Self-appropriation

The basis of my position is clear already. Briefly
the argument may be summarized in the following five steps:
1) aesthetic subjectivity is the basis of moral and
" religious subjectivity; A 7 _
2) our-affective responses to symbols and, inversely,
the symbolic images evoked by our feelings are what forﬁ
~and structure aesthetic subjectivity;
3) this reciprocal relationship of affectivity and
symbol manifests itself in elemental fashion in our dreamy;
4) the capacity for negotiating these elemehtal sym-
" bols is the fruit of psychic conversion; ' -
S)vpsychic Conversion thus enables the appropriation
of the aesthetic base of our moral and religious responses,
This aesthetic base enables in turn an explicit reading of
the intentionality of the heart that is existential sub-
jectivity; The capacity for this readiﬁg is moral and
religious self-appropriation. , o
Since a detailed presentation of each of these steps
would involve a grecat deal bf repetition, let me simply
build on what we have already scen. . 4
Attendant upon the component of intentidnality moving
toward self-transcendence ih our raising of questions for
intelligence, truth and deliberation, there is a dramatic
component to the data of consciousness that is revealed in
'feelings. The conflict between the desire to know and the

flight from understanding, and between making values o:'
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:-satisfactions the criterion of our decisions, constitutes
.- 'a drama of the emergence or failure of emergence of the

authentic subject. The desire to know, Lonergén tells us,
can invade,the very fabric of our dreams (1957:4), that is,
it affects not only the intentionality of the intelligent
intelligibility that is spirit, but also the psYchic-and
bodily undertow that conditions all incarnate spirit. The
drcaﬁs of an intelligent spirit will be permeated with in-
telligence and meaning. That our dreams are ciphers of
our intentionality is due to the psychic‘component that
attends intentioenality in its pursuit of meaning, truth
For we pursue or fail to pursue the objectives
of intentionality, not as pure spirits, but as spiritual,
psychic and bodily subjects. What discloses itself in

dreams is the status of our desire, and our desire is not

”pure instinct, but the polymorphic desire of an incarnate

Csplirit.

The drama of our intentionality is the drama of
the conflict between detachment and disinterestedness in
our desire to know and in our constitution of ourselves
and the world, on the one hand, and the attached and in-
torfering desire of -our sensitivity, our individual and
group bias, and our flight from furthef theoretical and '
philosophic questions that Lonergan calls general bias, on
It is this dialectic of desire that re-

The dialectic of desire

tho other hand.
veals itself in our dreams /6/.
ag &ffectively experienced is aesthetic subjectivity.

" While the dialectic of desire attends and is perti-

rent to every level of intentional consciousness, its spe-

.elfic importance reveals, itself only when we come to con-

slder the fourth leVel, existential subjectivity, where

the, issue is value, and where what is at stake is charac-
te¢r, In fact, it may be said that the dialectic of desire
attends the pursuit of meaning and truth precisely because
®eaning and truth are themselves values and because their
realization calls for a decision on the part of the exis-
tuqtial'subject for self-transcendence in oq%'s}cognitive

being., It is for existential subjectivity that values as
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such are the issue, and, as we have secen, the base of thg e%gmmltnent to all value and both of these commitments into.

value experience lies in an affectivity structured in. .. ™ 1kg surrender of Cognlthc and affective being into the

_terms of and certified by symbolic consciousness. This tands of God.

aesthetic subjectivity, the dialectic of desire, is the

base of our moral and religious being (see Doran: 1977d, ¢. The Three Orders of Elemental Symbols

1977e).. Thus the access to the dialectic of desire pro- ' - There are three different kinds of dream symbols

vided by psychic conversion will enable us to appropriate . H_,pckeonal, archetypal, and anagogic. The differences and

our subjectivity at this fourth-level_of 1t§ intentional colations among these three orders of symbols are best

consciousness. : . ) .
~approached from a discussion of the unconscious.

£ chic conversion is the key to moral and reli- . . - .
It psychi nv * Y ell "The unconscious is one of the most ambiguously em-—

i £- jat " sublation of i - , o :
gious self-appropriation, then the’sublatlon of intellec- . | ployed notions in the human sciences. I believe that the

i X si £ i 1 . : : . ‘s
tual conversion by moral conversion and of intellectual %oy to the precise and legitimate employment of the ter-

and moral conversion by religious conversion is greatly’ . . . . . e s
i 7 d g ! ninology of the unconscious lies in a careful discrimina-

aided and facilitated by psychic conversion. As we have ‘zion of the notion of energy.

i onversion is attendant upon intellec- oo ' .
.seen, intellectual conversion is attendan P llec As Lonergan has indicated, frequently the expression,

tual self-appro riation, whercas moral and religious con- RS o . , .
PpIop ! g e - the unconscious, 1s used to refer to what is or has been,

s i dent of d ior to moral and reli- - . . ‘o .
version are independent of and prio moral an eli .in fact, conscious but not objectified /7/. This aspect

i e1f~- iation. In fact, the a to be . .
gious self-appropriation. In fact here would seem to be of subjectivity, I believe, would better be called "the

i i ! ject £ intellectual 1f- . . . .
a dynamic moving the subject from intellectual se undifferentiated." But vwhat is truly unconscious is all

appropriation to moral and religious self-appropriation, aneryy in the universe that is not present to itself, the
14

if indeed Lonergan is correct about the relations of sub- - - S, . .
if inde Lonerge enorgy that emerges into new forms and laws in accord with

i ain am \ o i ‘that for ' o . ' . .
lation that obtain among the three conversions that emergent probablllty but not in accord with potentially

him constitute foundatioral reality. For self- innalligentAemergent probability (see Lonergan, 1957:123-

ok 28 1 N

a iat 1 of one' e i it , ) ,
ppropriation at the level of one's cognitive being, 1 128, 209-211). Proximately to consciousness, this energy

. . i .
would seem, can be securely sublated into existential [;&akos the form of neural-~ thSlOlOglCal process in the body.

I ' igi i e exten .
(moral and religious) consciousness only to th £ L Hore remotely, it is universal energy, the entire non-

as c as ri orous ;
that such consciousness h been subjected to as g ';conuc‘ous COSMOS.

a maieutic as intelligent and reasonable consciousness. '
g How energy begins to bccome consc;ous when it becomes

» \ f exis- . .
If I am correct in emphasizing the_aesthetlc base © L psychic energy, and psychic energy emerges in the dream.

. . r ~ 1 4 1 i s . . . '
tential consciousness, then the key to this maieutic i ¥lch Jung, we may distinguish between the ego of the con-

psychic conversion. Thus, while psychic conversion, in

‘ _ ]  sclous subject and the totality of subjectiVity, conscious
3 i st i inci i o) g . . .

_ its occurrence, is at least in principle independent of and unconscious, that Jung calls the self (see inter alia

;Jung, 1972:123-241). But in terms of our discussion of

'ifencrqy, when neural-physxologlcal energy enters into

any of the three conversions specified by, Lonergan, being

ey

b R U N 1L PR

simply the release of the capacity for the interxrnal com-
munication of symbolic consciousness, its role in founda—;ii

. et conaciousness through the dream, a portion or aspect of
tional reality is specified by the aid it provides in the

A'{hu unconscioue dimension of the self has become conscious.

task of sublating intellectual conversion into one's Od our analysis, these dream symbols are personal They
N B . ; 14 .

N

3 MR
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coﬁe from the personal unconscious, which includes.all,l
that is forgotten and repressed by consciousness as well
as elements that have never before.been conscious in )
either a differentiated or undifferentiated fashion. But .
other dreams reflect more universal and generalizable mo-
tifs of developmcnt and decline. These dreams, as well as
those that are either synchronistic w1th or prophetlc of
outer events, are the products of the emergence into con-“
sciousness of energy that is not only ego-transcendent but,‘
self—transcendent; Their images imitate nature in their
reflection of generic motifs of life, death, and rebirth,
They are archetypal . images, and the encergy that is theirfl
ground corresponds to what Jung calls the collective or '
impersonal unconscious or, less happily, the objective
psyche. Finally, there are ccftain dreams, recorded in
the annals of all the great world religions, thaﬁ can be
said to o;iginate with an experienced directness from tﬁo ”
recalm, not of cgo-transcendent energy nor even of self- B
transcendent energy, but of absolute transcendence, from
the absolute limit of the process of going beyond that is
God. Such dreams are hermuneutlc of the divine call. In
them, the encrgy that is the cosmic and then the personal(-'i
'unCOHSClOuS,.lS the transparent medium of creative and .
redcmptive powexr. The sywbols of such dreams are- properly.u
called anagogic,'ln that they are not so much mlmetlcally
expressive of nature or even of history as the whole mean-
ing of nature and history is contained or summed-up within
them and offered in a revelatory fashion to the conscious-’;
ness of the dreaming subject as his or her ultimate drama-»h
tic context of existence. These dreams are no longer a.' ‘
commentary on life or an imitation of nature, bdt the con~
text or system of relationships that constltutes the lnef- S
fable mystery that is the final meaning of exxstence,.tha -
context within which all of 1life is contained and which

. now offers itself to the subject in the form of a concrete
call. . There is a tofality about such symbols that reflccﬁ#”

the final limit of the dialectic of human desire, the

1Y

-

“g¢ Christ and Satan" (1977:78) /8/.
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Sleluctlc of unconditional love and cosmic hate that is at
«dabe the final and basic option of every human subject.

wuug Joseph Flanagan correctly remarks that "in the ana-
Jquc phase ‘of meaning, a single symbol can become so con-
:anyratcd in meaning as to contain within itself an un-

V,xxmtcca feeling of desire or dread. The classical example

u! this in the Western literary universe are the symbols
If we may still

apeak of anagogic symbols as the emergence of the uncon-
sgtous into consciousness, we do so only improperly, i.e.,
Qith reference to the psychoid medium of these dreams and

isb our own absolutely spiritual unconscious, and not with
- rgforonce to the first and quite personal agent of such

reoans /9/.

II. Jung and Method

f&. Thc Way of Individuation: Jung

Indlvxduatlon, the process of becoming one's own

‘asit {sce Jung, 1972:173), can be set within the context

3ot by the incorporation of psychic conversion into the
{oundational reality proposed by Lonergan. It then be-

. gomes the psychie and aesthetic correlative of the ser-

;;groprzatton of- tntentzonalzty
In 1946 Jung wrote an essay that has since come to be

‘figqafded as'programmatic for the future developments of
‘archotypal psychology.‘ This essay is entitled, "On the
©: ¥ature of the Psyche" (1969a:159-234).

; :;ihu dovclopmcnt of the notion of the archetypes since
.iéunq 8 own work spotlights this essay as the springboard
D{ the later refinements (see Goldenberg, 1975:199-220)
_ilﬂ/: *In the present section I propose to employ this

A recent survey of

$3¥aY to demonstrate in a very initial fashion how Jungian
fsychology can be reconstructed from the horizon estab-

f‘lahcd by generalized empirical method.

Jung presents the process of individuation as a pro-
Yrudsive and cumulative reconciliation of opposites. The
ﬁv?Onltes are named spirit and matter or instinct. The
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operator of their ongoing integration is the psyche.:, Thc& :
ﬁyyothcsis would speak, however, not of an unconscious
';ubjnct, but of the dissociation or dngOClablllty of the

ilntegratlon or reconciliation of the opp051tes is por—‘ ,r

traycd in the dramatic form of psychic 1mages and symbols,
"On the Nature of the Psyche" begins by refuting the " gayche into complexes. Dissociation can result from one

of wio quite different occasions: the repression of origi-

contention of some turn-of-the-century.psychblogists that
nally conscious contents because of their incompatibility

only what is conscious is the proper concern of the psy- |
chologist. For example, Wilhelm Wundt objected to the : j 'Q;;h ego-consciousness, and (more often for Jung) the
-hypothesis of the unconscious on the grounds that the . ‘func:ionlng of processes that never entered into ego-

notion of unconscious representations without a subject is _7cansciousness at all because the ego could not assimilate
_them. - In either case, the complexes may possess the
i:gaorgy to cross the threshold, and if so they do affect

Q;«anconéciousness and are reflected in the symptoms known

an anomaly. For Jung this objection is easily met by
speaking, not of representations, but of complexes or con=-
tents. These are to be thought of, not as inborn ideas
wo psychopathology (175).

The notion of the threshold is a metaphor originally
. wsed In physiological studies of sensation. When intro-
‘. duced into psychology it raises the possibility that
; ‘th¢ro is a lower as well as an upper threshold for psy-
‘ #hicv events, and that consciousness, the perceptual system
par ¢xcellence, may therefore be compared with thé percep-
tible scale of sound or light, having like them a lower
Q'and upper limit" (176). Moreover, it méy be that we can
.'}thcnd this notion of threshold to the outer limits, not

but as patterns of behavior, not as perceptions but as .
forms of behavior, as "sketches, plans, or images which,

though not actually 'presented' to the ego, are yet just

as real as Kant's hundred thalers." Jung calls them
archetypes (1969a:165f.; and Frey-Rohn, 1974:34f£.) /11/.
They are "fundamentally analogous forms of perception that -
are to be found everywhere" (Jung, 1969a:165).

These impers onal complexes constltute at least for'

{
the moment the hVOOthOSlS of the unconscious psychic which %
foxms a matrix or background to (ego-)consciousness. This _%
background Jung characteristically refers to as "a pre- ..5;%;;,_ s ogo-consciousness alone but of the péyche in general,
consciousness” (168) /12/. 1In this context he introducesj'-dhi'b ‘sa that there are "'psychoid‘ processes at both ends of
the notion of threshold. AAthreshola divides ego- E ftho psychic state" (176). . '
consciousness from the entire psychic(background. “The - - - The hypothesis of the unconsc1ous can be verified

indispensable raw material of all knowledge--namely psy~' “ﬂoaly if there are unconscious contents that can be inte-

"chic reactions--and perhaps even unconscious 'thoughts' & ™7 3qratcd into consciousness by an interpretative method.

and 'insights' 1lie close beside, above, or below conscioug~ 7 tha drcam has been one of the principal mediators of this
Tintﬁgration, but whereas for Freud dream contents are ex-
* ¢lusively linked with the instinctual sphere, for Jung

thelr specifically psychic component has lost the compul-

ness, separated from us by the merest 'threshold' and yet -

apparently uhattainable.”, This psychic system "may pos-

AN AN s

sibly have everything that consciousness has,'iﬁcluding '
perception, appercebtion, mamory, imagination, will, af- - Q{l'ﬁAf q§1V0 character of instinct and can be applied in different
R : Sways by "the will. It can even function, under the direc-
. tien of "the w111 " in ways "contrary to the original in-
‘stinct* (181) /14/. The psychic, then, is "an emancipa-
“tion of function from its instinctual form and so from the

fecEivityL feeling, reflection, judgment, etc., all in
subliminal form" (Jung, 1969a:172) /13/. 1In this Senseiii-
"the possibility of an unconscious subject becomes a seri-

- ous guestion" (165).

AP AL
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compulsiveness which, as a sole determinant of the func-.
- tion, éauscs it to harden into a mechanism. The psfchica
_'conditidn or quality begins where the function loses its
outer and inner determinism and becomes capable of more
extensive and freer application, that is, where it beging
to show itself accessible to a will motivated from other
sources" (181lf.). _ . : .

So much for the lower limits of .the psyche. . What

about the upper limit of these psychic phenomena emanci- . .°

pated from physiological compulsion? Jung is reticent on

the issue. "With increasing freedom from sheer instinct,"

Jung says, "the partie supérieure (the psychic) will ulti- =

mately reach a point at which the intrinsic energy of the -
function ceases altogether to be oriented by instinct in
the original sense, and attains a so-called 'spiritual'
form” (182). This wculd seem to be due to the fact that
‘the instinct in question is human instinct, which "may

easily mask a sense of direction other than biological,

which only becomcs apparent in the course of devclopment"»‘l’

(182).

The psychic, then, for Jung is a sphére of disposablo°

energy, intermediate between physiological determinism and
. spirit. The.psychic is intrinsically linked hith both of
these extra-psvchic spheres, reaches ever further into
each of them, and links them with one another under the
. guidénce of "the will," which is familiar. with other'goals

besides the instinctual.

Is the unconscious for Jung,.then, psychic at all, or.j:’
is it psychoid? Is not the psyche even for Jung coextgd-g;

sive with consciousness? Does not the term, the uncon- ..

scious, refer to those physiological processes which have
‘not entered, and in some cases cannot and will not enter, -
into the sphere of disposable energy where energy becomcsf
at once psychic and conscious? Jung is forced to deal
‘with this question, but in doing so he sets up a model

which includes in the unconscious the personalistic fringes

of consciousness, the Freudian findings and the psychoid .

functions.

. '(g;.?)‘?;‘, . - T e - oo -

- The first two sets of "contents" of the unconscious,

st conceived, are psyéhic, but in a manner quite different
from the contents of ego-consciousness. They include un-

gifferentiated and unintegrated4feeling—toned complexes
which can recede ever further from ego- -consciousness. As:

ikoy do so, they assume an ever more archaic, mythologlcal

* and even at times numinous character. -With increasing
_.dguuociatlon, they seem "to sink back to a more primitive
;liarchaic—myﬁhological) level, to approximate in character
W\lo thovunderlying instinctual pattern, and to assume the

qualities which are the hallmark of instinct: automatism,

_ ponsusceptibility to influence, all-or-none reaction, and

36v£orth“ (187). Yet they are not psychoid but psychic.

‘*Yhoy are little luminosities endowed with an "approxima-

tive consciousness" (189f.). They correspond, in fact, to
“tiny conscious phenomena" (199). Thus the psyche Zs af-.
ter all consciousness, but its contents are, says Jung,

partly conscious and partly unconscious. The psyche is a

*tonscious-unconscious whole" whose lower reaches begin

E]
~¥ith emancipation from instinct.

But now further clarifications are in order, for Jung

Qintlnguishes between the personal. and the collective un-

conucious{ The collective unconscious consists of ves-
tiges of biological ‘evolution and heredity closely con-
twwcted with 1nst1nct. There is an image with fixed quall—
tios that corresponds to every instinct. Insofar as the

_human animal functions instinctively, he or she is equip-

pod with such instinct-types or'instinctually related

“imaginal patterns. But, says Jung, these types or arche-
" types ‘"are not just relics or vestiges of earlier modes of

!ugctioning; they are the ever-present and biologically

'fnéccssary regulators of the instinctual sphere" and repre-

sont "the meaning of the instincts” (201). Jung claims to

"have found at least an indirect access to these instinc-

tual patterns in human activity, through the gradual dis-

'COYery‘of certain well-defined themes 'in the dreams and
!9“Fasies of his patients. These themes manifest and
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rendexr capable of conscious recovery the process which
- Jung named individuation. Among the most salient charac-
teristics of these images are the following: "chaotic mul-
tiplicity and order; duality: the'opposiﬁion of the light ;
and dark,ﬁupper and lower, right and left; tpe union of

opposites in a third; the gquaternity (square, cross); ro- .. . %"

tation (circle, sphere); and finally the centring process
and a radial arrangement that usually followed some qua-

ternary system....The centring process is, in my experi-

ence, the never-to-be surpassed climax of the whole devel-
opment, and is characterized as such by the fact that it.}Afﬁ:
brings with it the greatest possible therapeutic effect"
(203). These fantasies and dreams guided by unconscious

regulators "coincide with the records of man's mental ac-

Ay

tivity as known to us from tradition and ethnography" (203).-'

Furthermore, the whole centering process seems ruled by "a
dim foreknowledge not only of the pattern but of its mean;
-ing" (204). On the basis of such experience, Jung pestu-
lated that "there are certain collective unconscious con-
ditions which.act as regulators and stimulators of crea-

tive fantasy-activity and call forth corresponding forma- |

tions by availing themselves of the existing conscious
material” (204). The regulators are the archetypes which, -
Jung says, may be in the end identical with the human in- .
stinctual patterns (205) /15/. Yet when they appear in

'imaginai form, they are endowed with an element of spirit,
in that their character is numinous or spiritual or mysti- -
cal. They can mobilize religious convictions and draw the

1
subject under a spell from which he cannot and would not- '~’?

break free, so deep and full is the experience of meaning-
fulness he enjoys (205). - ,

Nonetheless one is not to draw the conclusion that
the effects of archetypal experience are always positive.

Such experience can be healing or destructive, since spir-
it, as represented in the archetypal image, has as such no
moral significance. Spirit and instinct "belong together .
as eorrespondences,...subsis% side by side as reflections - * .

B oA R W B B A A 03 St
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A.in'our own'mindé of the oppoéition'that underlies all
'27'p§ychic energy” (206), but "instinet is not in itself bad
‘gqy sors than spirit is good. Both can be both" (206).

. Individuation and Generalized Empirical Method

© . 1t seems to me necessary to introduce here the dis-

" glnctions we have already established in our methodologi-
. ‘¢al comments, so as to make clear the relation of Jung's
vprcnontation to our own formulations. What Jung encour-

ages us to suggest is, first, that there is an upper and

3,4 lower threshold dividing ego-consciousness from the un-
'idiffcrentiated, and a further upper and lower threshold

dividing the whole of consciousness (understood in terms

‘of gclf-presence and including both ego-consciousness and

:hd‘whole realm of the undifferentiated) from pfocesses
that, to use Jung's terms, are psychoid, that is, non-

psychic but understood by analogy with the psyche. The

upper threshold divides psyche from spirit, the lower
psyche from matter. Our terminology would alter Jung's
formulation to the followihg: perhaps beyond the structure

© " of consciousness, at both ends of the spectrum that

gtretches from the dream to the highest reaches of exis-
tential consciousness in agapic love and in the mystic's
¢loud of unknowing, there are processes that, at the lower

 fv¢nd, are literally and entirely unconscious and, at the
©upper end, are.purely spiritual. Our "spectrum of the
" . structure of consciousness" is Jung's "psyche in general,"
_56ur "unconscious" is Jung's lower psychoid aspect, while
-:‘ﬁlu'higher psychoid aspect would refer to what I would
;fcall spiritual processes that originate independently of

the conscious subject they may affect. These spiritual

- processes are the domain referred to by what Christian
#pirituality has come to call the discernment of spirits.
... 7%The "psyche in general" for Jung means what we, following

tonergan, would call the subject.
Thus when Juné speéks of the unconscious he means

.. sometimes what we also mean by the unconscious, sometimes
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andi

what we have chosen to call the undifferentiated,
In

sometimes the upper psychoid realm that is spirit.
failing to distinguish these realms as sharply as they
should be discriminated, Jung posits a notion of the to-'
tality of subjectivity or the self that is inflationary,
that extends beyond what our stricter terminology would

" allow: so much so that in one place Jung refers to the
self as "a borderline concept,
which no limits can be set" (L968c:355).
tion may hold for the self's reachings into the upper and

expressing a reality to

Such a descrip-

lower psychoid spheres, but should not, strictly speaking;
be used of the self, which is "just this" /1l6/.
moreover, the hypothesis of the unconscious seems to refer

For Jung,

in part to an aspect of the psyche, whereas for us the
psyche is the beginning of consciousncess, and the uncon-
scious is both extfapsychic and, except for the personal

unconscious, even extra-subjective. For Jung's psychic
unconscious,
or what Lonergan calls the "twilight of what is conscious
but not objectified" (1972a:34), and I reserve the term,

the unconscious, for what is altogether beyond the lower -
reaches of the disposable psychic energy at any point in

for what Jung calls the psychoid in its lower

The introduction of the

time, i.e.,
or physico-chemical dimensions.
directing power of will, morecover, approaches our‘notion
of the dialectic of desire. Psyche then becomes "essen-
tially conflict between blind instinct and will (freedom
of choice)" 1969a:183).

-more complicated than this, but this conflict would repre-

(Jung,

sent at least one of its dimensions. »

As we can see, Jung understands the process of indi-
viduation as a progressive and cumulative reconciliation
The

of the opposites of spirit and matter or instinct.
Spir-

~ operator of their reconciliation is psychic energy.

it and matter are, as such, both psychoid. The archetype

~is an intrinsic constituent of spirit, but it is at the

same time the meaning of the instinctual counterpole. It

I substitute the term, the undifferentiated,“.

The dialectic of desire is’
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. tgased in the psyche of the dreaming subject.
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fdggplays this meaning through the archetypal images re-
These
{mngcs'will display the process of the reconciliation in
tho form of a story or narrative whose intelligent recapi-
tulation constitutes the recovery of individuation through
woaning. The images seem to reflect a foreknowledge of
thae goal or of certain steps along the way to the goal,.

" And yet the coincidence of spirit and matter can be de-
: “‘geructive as well as therapeutic, even morally evil as

wopll as good. Clearly we are opened upon intellectual
difficulties of great proportions which cannot be resolved
wlthin the framework of scientific psychology alone. We
gaem to be led by the very process of discovery to a
standpoint that is beyond psychology, beyond the scien-
thic‘disengagement of a purely immanent process of sub-
jective psychological development. The context seems to
e set by this analysis for integrating psychology not
" only with intentionality analysis but also with spiritual-
{ty, and especially with the tradition of the discernment
‘of spirits. ‘

But can we be more precisevon the notions of the e01—
tective unconsc1ous and the archetypes? I believe we can
agjain draw upon the methodologlcal considerations of the
first‘portlons of this paper for a more satisfactory for-

aulation of the discoveries of Jung than Jung himself was
able to provide for them.

The collective unconscious, then, like the personal
'unconsc10us, should be considered as psychoid, not as
~;n_syc.hlc. Whereas the personal unconscious is all energy
“in the‘ncural—physiological bodily process of the subject

that +is not present to itself, the collective unconscious
s all energy beyond these neural-physiological processes
that is not present to itself. The collective or, better,
hqmrsonalorcosmic unconscious is at bottom all energy in
thp universe that is neither psychic energy and thus at
least inchoatively censcious, nor non-conscious energy in
as

the bodies of conscious subjects. Impersonal energy,
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well as that which constitutes the personal unconscious, . - elusters that refer to and evoke human action as a whole
can come into consciousness by becoming psychic energy,

i.e. by emerglng into the dream. -1In the dream's imagcs'

and egspecially as it displays the story of a conflict be-
“eween desire and reality. Anagogic symbols are no longer
there are revealed not only the repressed and forgotten )
meanings and cvaluations that often show themselves in the

parts of a whole, however associative, as are archetypal

N
.-gi;

tnages, but the containers of the whole of human action,
- displaced-fashion highlighted by Freud and accounted for - ' - gymbols-that seem to be or reflect or negate the Logos,
. the shaping word of the universe and of history (see Frye:
. 9%-128) /17/. Again, as Joseph Flanagan has indicated,

¢hrist and Satan functlon symbolically in an anagogic ra-

by the processes of neural interaction, but also at times
“variations on a ground theme of the emergence of the au- .
thentic subject. .These variations are tranepersonal and ;
thematic in their impact'and'meaning and, since the ground " ther than archetypal fashion for the Christian psyche and
theme is a cross-cultural one, the variations on the themehQ,f
and even at times the symbols through which the variationu")

will be narrated are found cross- culturally and are dis- hgt: C. Individuatioh and the Problem of Evii
b .

',:ovan for the secular psyche of Western people /18/.

covered to have been operative in-other ages and perhaps - 3 a ot Cen
o un oes not treat the symboli lgnifi
even at times in qulte archaic cultures.’ o g ¥ ic significance of

. Christ and of Satan in Christi iti i
Furthermore, Jung's work shows us that the emergence 1an tradition as anagogic

gymbols, but makes of them ar
of the authentic subject is a matter of the concrete re- m ! chetypal symbols on the same

conciliation and integration of the opposites of spirit
and matter. Spirit in the subject is intelligent, reason- -

plane as, e.g., the royal king and queen of alchemical
. lore who symbolize for Jung the androéynous nature of the

':pn}che (sce 1969b), or the gold £ i i -
able, and responsible consciousness, the single transcen-. ' K en flower of Taoist litera

dental intention of 1ntelllglb111ty, truth and value, the .~
‘unrestricted desire to know and the capacity for a univer-
sal willingness. Matter is limitation. Spirit in the
subject is a participant, I suggest, in purely spiritual-
. processes that transcend the subject's individuality but

;tluro which Jung interprets as symbblizing the wholeness of
1ndiv1duated llfe (see 1967:1-56, esp. 22-25). Such sym-

bola are taken from nature and imitate nature, albeit in a‘

goneric and highly associative manner, which allows them

- to reflect a wholeness in nature. If Christ and Satan are

considered as archetypal rather th i
that, through this participation, affect the subject's v Faon anagegie, however

emergence or failure of emergence into authenticity. The -
images released 1n the psyche through the recon01llat10n,f
not of spirit in the subject and matter in the subject, .
" but of spirit and matter that, both transcend the subJect'

and involve the subject as a participant in their inter- B T

" they are necessarily incomplete) for one is light and the
- other darkness. Neither reflects a wholeness in nature

vuuch as is symbolized in the nuptial coniunctio Oor even in

Pthc golden flower. On the archetypal level, only a con- .
““Junction of Christ and Satan would seem to reflect the
wholeness of nature that the associative clusters that are

actlon, are Jung's archetypal images. On our account, ... & " archetypes symbolize. And this i iselv h J
% . is precisely how Jung

though it would be more accurate to speak of some of R T ¢
R roats these two symbols, as needing one another if they

are adequately to represent the self,.the wholeness, that
Lis the goal of individuation: Christ for Jung is neces-

; f‘;i!nrily inadequate as a symbol of th > i ith-
the human drama to take place; they are the associative @ ".-.g . .. ‘ o © self, for he is with
} . : _ 7% C.24; 1 -out sin and darkness.

these images as archetypal and of others as anagogic.

Archetypal images are the recurrent and often cyclical
_ symbols taken from nature that enable the communication of %

Only the reconciliation of God's

2
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two sons, of the.hostile divine brothers, wili provide for
Jung the symbolization of individuated totality that will
satisfy his postulate of a progressive reconciliation of
opposites cumulatively heading toward the realization of
the self (see 1968b). A ’

Implicit in this conceptual scheme, of>course, is the
arrahgemént of gobd and evil among the opposites to be
reconciled by the imaginal processes of the psyche. 1In a
sense, then, it may be said that Jung is noﬁ faithful to
the insight expressed in’"dn the Nature of the Psyche," '
where spirit and matter, both in the subject and beyond
the subject but involving the subject as a participant in
their interaction, werc seen best to represent or summar-
ize the understanding of the opposites reconciled by psy-
chic energy /19/, and where it is clearly stated that ‘
neither of the opposites so conceived is in itself good or
bad. "Both can be both" (1969a:206).
can make severalvfurther criticisms.
ad hominem, the postulate of the reconciliation of spirit

‘More precisely, ve
. First, and somewhat

and matter necessarily moves Jung into specifically meta-

physical and theological territory whexrg he is not at homc.j‘

Secondly, there is a quite definite distinction between
"good and bad" on the one hand, and "good and evil" on the
other. And thirdly, the adeguate treatment of the problem
of evil calls for several distinctions which never seem to
have been recognized by Jung. I have in mind the sort of.
distinctions Lonergan draws among moral impotence (1957:
627-630), basic sin and moral evil (666-668). At the root
of all these criticisms, though, is the need for cla?ifi-
cation of the notion of Ehe self, and I limit myself to

this task in the present context.

D. What is the Self?

Jung has much to say about symbols of the self, but
tells us not enough about what it is that these symbols
What, from the standpoint of generalized em-
.Is it not the subjebt?_ Do .

symbolize,
pirical method, is the self?

» lE’:

T S

chic conversion.

.divined only by religious discernment.
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not-the symbols of wholeness’which for Jung symbolize the

_golf reflect the totality of subjectivity in its concern

tor receptlve attentiveness to the data of sense and of

'conscxousness, for meaning, for truth, for value and for

the qbsolutely transcendent origin and goal of nature and
of history? This will be my option, that the self, undex
the aspect of totality, is the subject as the latter has
boen disengaged by Lonergan, and as Lonergan's analysis is
complemented by the additional sublation effected by psy--
And the most notable thing abéut this
s¢lf or subject is that it can be authentic or inauthen-
tic; that its authenticity consists in self-transcendence
in knowing, in doing, and in religion; and that it truly
knows itself only when it reflectively recognizes that it
is authentically itself solely in the self-transcending

“intention of intelligibility, truth, and value /20/. This

total self or subject transcends the limits of differen-
tilated consciousness or ego and reveals its ego-
transcendence in dreams that originate from the personal

unconscious. But beyond the personal unconscious and thus

beyond the self, there extends the vast, indeed cosmic,

reach of the collective or objective unconscious which is
aot only ego-transcendent but self-transcendent. The self,
then, finds its lower limit at the threshold that divides
the personal from the colleétive unconscious. The upper
limit of the self is constituted by another and quite dif-
ferent threshold, one which marks the boundary between the

highest intention of agapic love on the part of existen-

“tla; subjectivity'and the spiritual processes that can be

Nonetheless, de-
gpite the thresholds which limit the self or subject to
hiting fjust this," its lower and upper sélf—transcendent
recachings make of it a tension of limitation and trans-

. cendence, and its genuineness.consists in negotiating this

tension (see Lonergan, 1957:469-479),
Generalized empirical method, then, allows us to sub-
stitute the intentionality categories of limitation and

'
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transcendence for Jung's characterization of the intra-
subjective opposites as matter and spirit. Let us keep
matter and spifit as our formulation for the self~
transcendent opposites in whose interaction the self.is
an intrinsic participant, in fact, an instrumental opera-
tor of integration or of disintegration, but let us speak
of limitation and.transcendence as artieulating the way
matter and spirit become the opposites in the intentional
subject or self. .

Psyche, then, becomes onec dimension of this totality
of subjectivity, a dimension which is manifest at each
level of intentional consciousness in the dramatic and
affective component of all empirical or inattentive, in-
telligent or stupid, reasonable or silly, responsible and
constructive or irresponsible and sociopathic conscious-
ness. But what qualifies the subject as subject is inten-
tionality, the orientation to self-transcendence at each
level, and the successive sublations of lower levels by
higher ones in the Dur uit of authenticity.” And what
qualifies the psychic component of this intentional striv-
ing as authentic or inauthentic is the manner in which it
participates in the negotiation of the tension of limita-

"tion and transcendence, and the extent to which it shares
in the detachment and disinterestecdness, the universality
~ and cosmic context, of the single transcendentalbintending
'of the 1ntclllg1ble, the real and true, and the good. The

self, the totality of subJect1v1ty, is both genuine and
authentic to the extent to which the organic, psychlc and
intentional systems arc operating, first, in harmony with
one another; second, in the interests of cognitive, real
and religious self-trans cendence; and third, for the pro-
mption of the religiously discerned integratioh of spirit
and matter as this integration is issued into being by
world- and self-constituting projects on the part'of the
developing, self-transcending subject. 4

This transposition of the Jungian notion of the self
into the categories of an 1ntentlonallty analysis
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complemented by the maieutic of the psyche which such enu
analysis fenders possible, highlights the most important
fact about the self: that it can‘be self~-transcending
cognitively, existentially, and religiouéiy, or that it
can flee understanding and shun truth in the name of any
one or some or all of the counter-philosophies which deny

"its capacity for meaning and objectivity:; that it can

allow its action in the world to be governed by dramatic,
cgoistic, group or general bias; and that it can hide
from and eventually come to hate the call to hoiiness
which alone reveals its ulterior finality. This dialectic
of the self-transcendence and the self-containment of the
gelf is not properly emphasized by Jung; nor does he pay
sufficient attention to the fact that symbols which open

up upon the authentic self are visited upon subjects whose
intentional orientation is away from meaning, truth and
value, only for the sake of calling them to radical con-
version. This latter fact may not completely escape Jung,
but it is not brought to the center and core of his artic-
ulation of the process of rendering conscious the individ-
uation that is the psychic meaning of total human develop-
ment. By bringing this fact to its proper blace in a
theory of individuation, we provide the only adequate
context for discussing the problem of evil. This discus-

sion would show us clearly, I beliéve, that'good and evi;

~cannot be among the opposites generally qualified as
‘transcendence and limitation, the opposites whose progres-

give reconciliation constitutes the process of 1nd1v1dua-
tion. To place them among the opposites involves a cate-
gory mistake on the part of Jung, and, insofar as under-

1ng an obstacle to such development Jung's category mis~
take is also an obstruction . to the individuation process
which he labored so dlllgently to understand, formulate
and promote, and which he correctly judged to be, not only
a psychologlcal but indeed a moral and religious impera-
tzve of our time.
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III. Conclusion

v Lonergan's intentionuli@y analysis and Jung's psy*-
chology take on an cxplicitiy dialéctical relation to one
another when the sub*eot'must regotiate the evil he avows
of himself.
fore in the area of moral and religious authenticity are
present in elther case from the Vcry beginning, so that
the entire relation of these two conceptions of human de-

velopment and transformation may be considered dialectical,

Lonergan describes and explains throughout his work the
exigencies of what in his later writings is called self-

which constitute the law

transcendence. These exigencies,

of the éubject as intenticnal, are less consistently
glimpsed and even less'heartily affirmed by Jung, despite
the access he provides the subject to trustworthy ciphers

I submit, operative in Jung's

in their regard. There is,

thought a less than adccuate notion of what makes for

wholeness[ despite his correct insistence on the central-

ity of the issue. )
The further and nysterious outposts of Jungian
thought constellate a numter of problems for the theolo-

gian: the problem of methed; the ques tlon of the relatlon

between osychology and religion; the proper way to speak
about good and evil; the relation of symbols of the self
to images of God; the nature of whoienéss; and the contri-
bution of psychic deliverances to a theological doctrine
of God. The theoclogian is not helped by the fact that
dung's forays into explicitly theological territory most
evidence the necd for a dialectical critique of Jung's
entire ¢orpus. I have no desire to deny or undermine the
extraordinary significancc of, Jung for theology,.and I

share, the frequent com-

plaints of Jungians that theology has yet to appreciate
188ff.). I share, too,
alrcady cited, that

though perhaps ifor other reasons,

this significance (see von Franz:
the assessment of David Burrell,

"Jung's work
doing theology today as more metaphysical schemes proved

But the underlving dynamics which come to the'

promises to prove as reliable a handmaid for
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in the past" (232). But, Burrell adds,
p:g;a;ive scheme must be carefully monitored and critical-

"Every such inter-

ly employed, yet that defines the theologian's task" (232).
The beginning of this critical monitoring must focus on

the religious significance of the process of individuation
which is simultaneously lived and discovered under the
auspices of a Jungian analysis.

For, as Burrell says, in

whis journey one will not fail to meet God (221). But one
will also meet much that is not God and that even is
against God. The crux of the matter is the negotiation of
evil, and so the ultimate monitoring of the theologian is
vxistential and religious before and even while it is
gpeculative or intellectual. In terms of the tradition
that is my own, the Roman Catholic and Ighatian tradition,
tt is best cohceived as discernment of spirits.

One further statement of Burrell's_déserves mention
and approval: "Rather than Jung's explicit statements
about God, it is his language conveying the pursuit of
individuation which offers the most fruitful model for
dlscovering a religious way 'of speaking" (184). The re-

gources of this model need to be carefully disengaged by

the rellglous thinker equipped with sharper tools of

philosophical analysis than those enjoyed by Jung. Easy
adaptation of religion to analytical psychology--a tempta-
Flon encouraged by Jung's religious suggestiveness--is to
bu disparaged on both religious and psychological grounds,
L0 say nothing of method. that the
theologian's mohitoring of Jung's work and praxis both

bwgins and ends: what is the rclation between'the process

It is here, again,

" of individuation as articulated in analytical psychology

and that of rellglous development and transformation as

_objcctlfled in that portion of theological foundations
dealing with religious and moral conversion?

The relation
That
genuine religious conver510n, as this is understood by

{g zntlmate, yet it is clearly not one of identity.

Christian: theology, can and I dare say does scmetimes oc-

£ur within the course of a Jungian analysis, I do not wish
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‘to deny. .But my focus in this paper has becn on the re-~

spective formulations of an analytical psychology of in-

dividuation and a foundational-theological objectification

of conversion. -The languages depart over the issue of
evil, and, before this, over the notion of the self. For
Christian faith, Jung's articulation of the problem of
evil--and so his formulations of the self and of whole-
ness—-are unacceptable. This, I £ind, is an inescapable

conclusion, one I have wanted to avoid but have not been

able to while still remaining faithful to my understanding

of what Christianity, as a religion proclaiming redemption
from evil, means. For analytical psychology this convic-
tion probably remains hopelessly tied to the "0ld King" of

a declining age, to the splitting of opposites symbolized

by the astrological sign of Pisces, and to that portion of

Christianity which must be relinquished as we move toward

a new and more universal religion (von Franz: chap. 9).

But I find that to relinguish this portion of Christianity

in favor of Jung's apocatastasis model of the integration

of evil and gecod is. not only to’ rellanlSh Christianity in
tobo but to regress, to pursuc avenues prcv;ously traveled

in the history of religions, avenues which from our pres-

cnt vantage point can only be termed blind alleys in the

evolution of religious consciousness. SO many of Jung's

insights ‘into the psychological aberrations of some Chris-

tian spirituality are unfortunately attended by a recom-
mended alternatlve that 1s no less an aberration, and that
perhaps even cxcceds in illusion the mistake it was in-
tended to replace.
religion to Jung's myth is 1rrctr1evably dialectical. One
cannot entertain both in their rcspcctlve totalities with-

out internal self-contradiction. No final resolut;on is

possible except through dialeétic.

There are, nonetheless, definite parallels between '
individuation and the self-appropriation to which Loner=-
gan's work invites us. The principal similarity is of
course that both are processes of self-knowledge and

The ultlmatc relatlon of the Christian’
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* things,

wltimately one of self-enclosure.

- g§enulineness as a knower and as a-moral agent.l
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telf-transformation. Jung's writings no more thaﬁ Loner-
,gan’s can be understood without a change being effected
in thc subject studying them. "The only test avallable
for Jung's science is that to which we put a road map:
docs it succeed in getting-us there? A working meaning
for the term individuation is reserved for those who allow
(Burrell: 185). But

despite the relative lack of attention paid to the posi-

chcmselves to submit to- its demands"

. tive significance of symbolic consciousness in Lonergan's

formulations, he is working from and promoting a more ac-
curate understanding of the totality that is the self than
{o Jung. What Jung proviaes to a subjectivity tutored by
tonergan is access to the symbolic ciphers of the psyche‘
regarding the economy of the subject's pursuit of the au--
thenticity of self~transcendence. Lonergan offers the
thcologian essentially what he offers anyone who reads‘
him: an avenue to the intentionality that, among other
founds théology. Jung presents to such a subject
¢ complementary access to symbolic ciphers of‘personal

development and transformation. The contribution is not
only not negligible but serves to offsct the one bias that .
lonergan may'not purge us of, the intellectualist bias

that would regard thg intellectual pattern of experience

a8 somehow a privileged domain of self-transcending

- activity /21/.

The relationship is further complicated, however, by

“the fact that Jung's model of wholeness, one of ego-

transcendence, is not also one of self-transcendence but
Jung fails to appre-
clate how significant it is to the process of becoming,

or living our way into the self, that the self is an in-
tentional self, intent on and capable of affirming true
weanings and making good decisions--where "true" and
*good" denote self-transcendence as the criterion of one's

Philosophi= "

icallY, Jung is a Kantian, and an amatcur one at that.

Yurthermore, his remarkably thorough knowledge of the



human psyche is not matched by a sufficiently penetratihgv"

knowledge of the spirit which psyche mediates with the*
body in the movemrent toward wholeness. Thus the self-=
transcending dynamism of the psyche is only inconsistently
glimpséd and affirmed by Jung. ' This dynamism is an orien-
tation toward intentionality, a potential readlness for
conscription into the eros of the pure question lntent on
meaning, truth and value. " But an explicit conscription '
cannot take place without psychic conversion, and this
conversion is neither identical with nor unrelated to the
intellectual, moral and religious conversions which con-
~dition authenticity. The lines between psyche and spirit -
are not clearly drawn by Jung} nor does his articulatioﬁ
of their dialectic completely escape a romanticist resolu-
tion in the capituiation of intentionality to nature's
rhythms. Such romanticism, however, is not conversion and
consequently falls short of authenticity.

The relation of psyche and spirit or transcendence
can be put very succinctly: psyche is the whole realm of
the imaginal, while spirit or transcendence is the doméin
of operations intent on intcliigibility, truth and value.
Ultimately only'the intentionality of spirit is respon-
sible for authenticity or inauthentioity, for it is this
intentionality which gqualifies a person as good or evil.
Again we f£ind the focus for the most important bit of
monitoring that must be done by the theoloqian if Jung's .
work 1is to realize its théological fruitfulness. I am
inauthentic when I am not what the very constitution of my
intentionality prompts me to be: contemplatively attentive,
intelligent in my inquiry for meaning, reasonable in my
exigence for truth and rosponsibly self—transceﬁding in

my decisions. Psyche's images are the most accurate ci-

phers of my relativevself~transcendencé or self-enclosure.
They are,.as such, utterly trustworthy, humbling, demand— -
But to pursue them for their own sake

ing and evocative.
is to losec one's very sclf. A romanticist conception of

individuation is a hopeless cul-de-see. It dooms one to

~ psychologists save Otto Rank /22/.
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71,Ch° endless treadmlll of self-analysis that is psychology

(Jcc Progoff 258)
nlzed in all .depth psychological analyses of the trans-

Psychology is not life--a fact recog-

ference phenomenon, yet missed in the theoretical or meta-
psychological constructions - of all the leading depth
Ultimately it must be
said that Jung does not provide a road map for getting os
there, if "there" is individuated I<fe, and the reason
liecs in the problems constellated at those furthest out-
posts of his thought that he has pointed us to in hlS
paper, "On the Nature of the Psyche."
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NOTES

/1/ In a book I am writing on the foundations of
Christian theology, I will attempt to indicate more pre-
cisely the role of foundations in the work of interpreta-
tion, history, and dialectic. For our present purposes,
it is sufficient that we work with Lonergan's notion of an
indirect influence of foundations on interpretation, his-
tory, and dialectic, and a direct influence on doctrines,
systematics, and communications (see Lonergan, 1972a:268).

/2/ . Strictly speaking, Lonergan leaves it to the-
theologian to determine the explanatory status of his
categories (1972a:285). It is obvious, however, that
Lonergan judges that the theologian whose subjectivity has
been tutored through the cognitional and existential an-~
alysis of Insight and Method in Theolegy will be in pos-
sesion of more than a model with exceptional foundational
validity.

. /3/ The argument that such is Lonergan's conception
of an ideal for systematic theology is bolstered by his
recent and persuasive suggestion that such a philosophy of
God as that proposed in chap. 19 of Ins<ght be included
within systematics (see 1973).

/4/ "Terminalis denigue ratio non solum omnem trans-

cendit imaginem sed etiam gquodammodo omnem intelligibili-
tatem in imagine perspectam. Sicut enim equationes campi

electromagnetici a Maxwell inventae ita ex imaginibus ortae

sunt ut tamen nulla sit imago quae iis correspondeat, ita
etiam regula ab Athanasio rosita nisi conceptus et iudicia
non respicit. Eadem enim de Filio quae de Patre dicuntur,
excepto Patris nomine. Quod non solum ab imaginibus prae-
scindit sed etiam in nullo imaginabili vel perspici vel
intelligi potest" (Lonergan, 1964:86).

/5/ "I should urge that religious conversion, moral
conversion, and intellectual conversion are three quite
different things.
to explain first intellectual, then moral, then religious
conversion. In the order of occurrence I would expect

religious commonly but not necessarily to precede moral and

both religious and moral to precede intellectual, Intel-

lectual conversion, I think, is very rare" (Lonergan, 1972b: -

233£.).°

/6/ Paul Ricoeur distinguishes three levels of crea-

tivity of symbols and relegates dreams to the lowest, that
. of "sedimented symbolism: here we find various stereotyped
and fragmented remains of symbols, symbols so commonplace
and worn with use that they have nothing but a past. This
is the level of dream-symbolism, and also of fairy tales
and legends; here the work of symbolization is no longer
operative. At a second lcvel we come upon the symbols

In an order of exposition I would prefer - £
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that function in everyday life; these are the symbols that
are useful and are actually utilized, that have a past and
a present, and that in the clockwork of a given society
gerve as a token for the nexus of social pacts; structural
santhropology operates at this level. At ‘a higher level
come the prospective symbols; these are creations of mean-
ing that take up the traditional symbols with their mul-
tiple significations and serve as the vehicles of new
smcanings. This creation of meaning reflects the living
substrqte of symbolism, a substrate that is not the result
of social sedimentation....This creation of meaning is at
the same time a recapture of archaic fantasies and a liv-
ing interpretation of this fantasy substrate. Dreams pro-
vide.a key only for the symbolism of the first level; the
'typlcal'.dreams Freud appeals to in developing his theory
of symbolism do not reveal the canonical form of symbols
but mgrely their vestiges on the plane of sedimented ex-
pressions. The true task, therefore, is to grasp symbols
in their c;eative moment, and not when they arrive at the
end og their course and are revived in dreams, like steno-
graphic grammalogues with their 'permanently fixed mean-
Ing'" (504-506). Ricoeur here undervalues the symboliza-
tion of the dream, which, when attended to and cultivated
more often responds as a critic of Ricoeur's second levelr
uymbol§ and as an agent of his third level symbols than as
a dumping ground for his first level symbols. Dreams both
tell ;nd promote a story, and the story they tell and pro-
&ote 1s the story of the dramatic component of the life of
the intentional subject. Had Ricoeur turned to Jung ra-
‘ther than to Hegel for the teleological counterpart to the
?rcudlag archeology of the subject, he would have discov-— .
ered this to be the case. Tt is Jung's lasting signifi-
cance to have discovered and at least begun to precise a
toleo%ogy of the subject working from the data of dreaming
consciousness (see Adler: 1961).

/7/' "It is much better to take full cognizance of
one's feelings, however deplorable they may be, than to
brusp them aside, overrule them, ignore them. To take
tognizance of them makes it possible for one to know one-
self, to uncover the inattention, obtuseness, silliness,

‘lrresponsibility that gave rise to the feéeling one does

not want, and to correct the aberrant attitude. On the

‘other hand, not to take cognizance of them is to leave

t?g@'in the twilight of what is conscious but not objec-
tified. 1In the long run there results a conflict between

" the"self as conscious and, on the other hand, the self as

objegtified" (Lonergan, 1972a:32f.). Lonergan adds: "This
twilight of‘what is conscious but not objectified seems to
b?_the"meanlng of what some psychiatrists call the uncon-
g%lous (34, footnote). He then gives references to books
lI'OF abgut Jung, Karen Horney and Wilhelm Stekel. The
cziilcatlons.ln regard to Jung are, we shall see, partly ‘
sclffct but 1ngomglete._ For Jung, consciousness 'is not
s Presence in 1n§entlonal operations, but the ego, i.e.,
complex characterized by relative differentiation and the
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capacity for objectification and control. The unconscious
includes what Lonergan would call what is conscious but
not objectified, but it includes much else besides.

/8/ I am indebted to Fr. Flanagan for introducing

me to Northrop Frye's distinction of archetypal and ana-
gogic meaning, which I have transposed into the context of
my own concerns in’ this paper (see Frye, especially the '
second essay, "Ethical Criticism: Theory of symbols, " pp.
95-128). . .

/9/ On the spiritual unconscious and its relation
to the collective and personal unconscious, see Woolger
(256-272). Woolger's concern is not with anagogic images,

but with the condition beyond all imagery, the condition
of the mystic's cloud of unknowing. For the transition
from imaginal negotiation to the via negativa, there is
demanded the stretching of the psyche to harmony with a
cosmic or universal willingness. I hope to show in a fu-
ture work that the final imaginal cluster to be negotiated
before this transition concerns the figure of the father,
an image that is not developed with any sophistication in
Jungian psychology.

/10/ . Ms. Goldenberg says of the new generation of
Jungians: "Their psychology stems mainly from the direc-
tion Jung too} in 'On the Nature of the Psyche,’ in which
the relations among psyche, spirit and matter are explored”

(212).

/1x/ In the 1946 essay, Jung's concern is almost ex-
clusively with the impersonal complexes or the collective
- unconscious. :

/12/ “Jung consistently rejects the exclusive use of
the term "subconscious"” or "subconsciousness" (see, e.g.,

Jung, 1963a:239).

/13/ _Obviously the unconscious is being considered .
here as one system, with as yet no differentiation having
been introduced among what we have named the undifferen-

tiated and the personal and collective unconscious in the
strict sense in which we have distinguished these three as-

pects of the background. .

/14/ In a footnote Jung tells us that his reference
to the will "is purely psychological and has nothing to do
with the philosophical problem of indeterminism" (1969a:
181, footnote 44). Here we see Jung a victim of the
strictures of the seccond stage of meaning, where theory is
the supreme differentiation of cognitional consciousness.
In the stage marked by interiorly differentiated conscious-
ness, the Aristotelian division of the sciences presupposed
by this remark of Jung's no longer obtains. Now philosophy
has given way to method; and method's task is the ongoing
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- uynification of the sciences. Phiiosophy become method "is

neither a theory in the manner of science nor a somewhat
technical fprm of common sense, nor even a reversal to
presocratic wisdom. Philosophy finds its proper data in
{ntentional consciousness. Its primary function is to
promote the self-appropriation that cuts to the root of
philosophic differences and incomprehensions. It has fur-

_ther, secondary functions in distinguishing, relating,

grounding the several realms of meaning and, no less, in
grounding the methods of the sciences and so promoting
their unification™ (Lonergan, 1972a:95). On such a sup-
position, Jung's statement may be reformulated as follows:
The psychic, as opposed to the physiological or purely
Instinctual, marks the entrance of previously compulsive
drives into the sphere of conscious intentionality, where
vhat has so become conscious can be understood intelli-
qently,.affirmed reasonably and negotiated freely and
rosponsibly. This relationship to intentionality charac-
terizes the psychic as opposed to the physiological ox

.organic.

-4 It is obvious that Jung has a quite non-

reductionistic notion of instinct, in contrast with, e.qg.,
¥reud.  James Hillman has capitalized on this notion of
instinct in his development of the notion of soul-making.
Yor Jung there are five basic instinctual groups: hunger,
gsoxuality, the drive to activity, reflection and crea-

tlyity. "The firs; four are comparable to Konrad Lorenz'
major groups: feeding, reproduction, aggression, and
tlight....Lorenz does not mention the fifth instinct, cre-

aLivi;y; but then he speaks from observations of animal
behavior, while Jung speaks from the study of people.

) "If we accept the hypothesis of a creative
instlgct,.then this instinct, too, must be subject to
psychization. Like other drives, it can be modified by
the psyche and be subject to interrelation and contamina-
tion with sexuality, say, or activity. (But neither one's
soxual qrive, nor productive activity in the world, nor
raflective consciousness, nor contentious ambition is the

fround or manifestation of one's creativity.) Moreover,

a8 an instinct, the creative is able to produce images of
}cs goa% and to orient behavior toward its satiation. As
an instinct, the creative is a necessity of life, and the
satisfaction of its needs a requirement for life. In the

_human being, creativity, like the other instinct, requires

fulfillment. According to Jung's view of man, activity

-and reflection are not enough; there is a fifth component,

ag basic.ip man as hunger and sexuality, the quintessentia
0” crcat;vlty:.:.(Jung’s) major concern in both his thera-
py and his writing was with the manifestations and vicis-

"~ 8itudes of the creative instinct and with disentangling it

from the other four" (Hillman, 1972:33f.). That the crea=~

-tlve instinct is coextensive with the process that leads

4¢] indiyiduation is obvious from Hillman's list of the
¢onceptions Jung uses to deal with it: "the urge to whole-
ftss, the urge toward individuation or personality
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cendent function, the natural religious function, or, in
short, the drive of thc¢ self to be realized" (34). [To
employ the word, instinct, in this regard is to highlight
.the physiological and biclogical dimensions of an incar-
nate spirit. . . :

/16/ One is reminded here of Paul Ricoeur's com-
plaint about the impreciseness of Jung's language: "Psy-
choanalysis is limited by what justifies it, namely, its
decision to recognize in the phenomena of culture only
what falls under an economics of desire and resistances.

I must admit that this firmness and rigor makes me prefer
Freud to Jung. . With Freud I know where I am and where I
am going; with Jung everything risks being confused: the
psychism, the soul, the archetypes, the sacred" (1970:176).

/17/ I am suggesting that some such distinction as
Frye's between archetypal and anagogic symbols is crucial
for understanding the domain of reality upon which we are
opened by Jung's discoveries.

/18/ See /8/ above. The pertinence of the distinc-
tion of anagoyic and archetypal symbols for our present
discussion appears precisely here. I have discussed the
implications of the distinction in 1977c.

/19/ "Opposites arc extreme qualities in any state, .
by virtue of which that state is perceived to be real, for
" they form a potential. The psyche is made up of processcs
whose energy springs from the equilibration of all kinds
~of opposites. The spirit/instinct antithesis is only one -
of the commonest formulations, but it has the advantage of -~
reducing the greatest rnumber of the most important and
‘most complex psychic processes to a common denominator"
(1969a:207). In treating the opposites, the logical dis-
tinction of contraries and contradictories escapes Jung.
Spirit and matter are contraries, good and evil contradic-
tories. ) i

- /20/ Besides the aspcct of totality, Jung includes

under the notion of the self also the aspect of the center, . §

The self is simultaneously the wholeness of subjectivity
and the center of subjectivity. This latter aspect is, I
believe, most profoundly treated in Jung (1967). Our
transposition of the notion of the self into the context
of generalized empirical method does not neglect this sec-
ond aspect. I have called attention to Lonergan's con-
tribution to the shift to this center by speaking of the
therapeutic function of intellectual conversion in Doran
(1977a). 1In a similar vein, my colleague Vernon Gregson
speaks of Lonergan's work as intentionality therapy (see
1975). 1Intellectual conversion joined with and comple-
mented and sublated by psychic conversion will orient the ;
subject toward this center. 3

development, the spiritual drive, the syﬁbol-makihg trahg—*l_%ﬁ‘+"
2

_/2;/Lf" Lonergan's recent emphasis on healing as a
chelgpmen@ from above downwards, foreshadowed in the
felationship between loving and knowing discussed in

~ Mzthod in Theology, represents a clear breakthrough on his

part beyond this possible bias jsee Lonergan, 1975:55-68).

.22/ "Man is born beyond psychology and he dies be-

yond it but he can live beyond it only through vital ex-
yperience of h}s own--in religious terms, through revela-
tion, conversion or re-birth" (Rank, 1958:16). -
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