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ABSTRACT
FULL, CONSCIOUS, AND ACTIVE PARTICIPATION:
THE LAITY AS ECCLESIAL SUBJECTS IN
AN ECCLESIOLOGY INFORMED BY
BERNARD LONERGAN

Mary Patricia Utzerath, B.S., M.S., M.Div.

Marquette University, 2011

Unresolved problems and tensions regarding the status and role ofitipetaist nearly
a half-century following Vatican Il. While the magisterium focuses sueis related to the
appropriateness or ability of lay persons to carry out roles in thelCthat have traditionally
belonged to the ordained, sociological surveys indicate that the exgeoiday members of the
Church in the United States and in much of the Western world includes intedtayuzation,
confused Catholic identity, marginalization, low levels of commitmegybung Catholics, and
the steady exodus of Catholics. These problems of the laity are syrtiptofymmoblems within
the Church itself.

This dissertation seeks to understand how the full realization ofithasaecclesial
subjects and the full realization of the Church might be possible. Worldihigthe parameters
of the ecclesial vision of Vatican I, it employs the thought of Canadsuitibeologian,
Bernard Lonergan (1964984) to support a framework that both emphasizes the divine initiative
in the genesis of the Church as well as the social reality of gteexe. Lonergan’s interiority
analysis provides the means for transposing abstract notions of humanamatgrace into
existential categories. It thereby provides the tools by which the fudhtieg of the laity and of
the Church can be described in terms of concrete possibilities.

On the basis of Lonergan’s work the author suggests that the fulbtealipf the laity
and of the Church are directly related to the achievement of autheafiaityits members. Such
authenticity requires graced conversion. The author argues that goavedston is not merely
spiritual, but is also a social reality. As such, it flourishes best in &&s@d@tmosphere that
provides opportunities for reciprocal sharing and collaboration between amg) sty and
clergy. The author concludes that graced dialogical collaborationsdvelawy and clergy
provide the condition of possibility for the full realization of both theylaitd the Church.



ACKNOWLEDGMENTS

Mary Patricia Utzerath, B.S., M.S., M.Div.

| gratefully acknowledge the support of many people who encouragedehsgnd
bolstered me throughout my graduate studies and the writing of this dieserta

The first person | want to acknowledge is my dear husband, Jim. | can’t begin to
describe how much his encouragement, heroic sacrifice, help, and loving supparidaat to
me throughout my studies and writing. He is for me the model of authen#ctiviby and self-
sacrificing love.

After Jim | want to thank my children, Steve and Michelle, their sposesand Dan,
and my grandchildren, James, Katie, Meredith, Rowan, and Aedan folotheq support,
understanding, patience, and willingness to accommodate my never-ending bdsyesche

| want to acknowledge also my colleagues in the Department of Mdilbengtatistics,
and Computer Science at Marquette University who have been a source of gao@unta
support, and inspiration. In particular | wish to thank Marian Manyo not only forieed$hip
and collaboration throughout our thirty years of teaching mathematieth&wgbut for her efforts
as assistant chair to provide teaching assignments for me that wouldizeaxiyresearch and
writing time. A former colleague, Marie Schwerm, deserves speciatsHar her on-going
support and encouragement.

| gratefully acknowledge the support and example of Dr. Susan Wood, mstatisse
director. From before we met | have been inspired by her prolific actsbimants, critical
thinking ability, and exceptionally clear and scholarly writing. Dr. Woatigusly agreed to
work with me on my dissertation before | had solidified what it would be abdmutly|
appreciate her efforts to keep me on track and focused throughout taesppbeny writing. Dr.
Wood's scholarship and accomplishments will continue to set the bar fiormmeprofessional

career.



I am grateful and honored that Father Robert Doran, S.J. agreed toebebamof my
committee. | am grateful, as well, for his support and help as | worked ahgestation.
Father Doran graciously read my drafts of Chapters Two through f&&rd aompleted each one.
He also generously provided me with copies of several of his paperd as e file ofDe ente
supernaturali: Supplementum schematid@ionthcoming in Vol. 19 of Collected Works of
Bernard Lonergan). Father Doran is an editor of almost every Lonengérthat | used. Not
only is he the general editor of the Collected Works of Bernard Lonergatsdmaintains the
Lonergan Resource and Lonergan Archive websites. | and all Lonerganrsdvataa
tremendous debt of gratitude to Father Doran for his efforts to thekeork of Lonergan
available and accessible. Father Doran’s contributions to the fielshergan studies and
beyond will surely play a significant role in my future work.

| am grateful to Father Bryan Massingale for the many ways in whsoexaimple and
support have helped to nurture my vocation as a theologian. As an M.Div.tstu8aimt
Francis Seminary, Saint Francis, Wisconsin, | was introduced to thediedifield of social
justice in a course taught by Father Massingale. Prior to geheeamuseing to be a member of
my dissertation committee at Marquette University, Father Mgate had been a member of my
master’s thesis committee at Saint Francis Seminary where Big thas entitled, “A Spirituality
for Social Justice.” In his eloquently-expressed and lived passiondiat gestice, in his efforts
to expose cultures of privilege in the Church and beyond, and in his exampldiafimgethe
experiences, hopes, and wisdom of those who are victims of racism to thoberfotivese
experiences, hopes, and wisdom are foreign, Father Massingale provides dingmyxanple of
the vocation of the theologian.

I am grateful to Dr. Andrew Tallon who graciously and generously agreedato be
member of my committee on the basis of our chance encounter in Marquigtesltyis Raynor

Memorial Library. A widely-regarded expert on Rahner’s philosophy, DtofTalinterests also



include Lonergan and Emmanuel Levinas. | hope to become more familiddmiTallon’s
exceptional work.
Finally, I am grateful to all of my friends who have supported me witlh@raging

words and prayers.



TABLE OF CONTENTS
ACKNOWLEDGEMENTS ... [
CHAPTER
I INTRODUGCTION ...ttt a e e e e e e e e e e e e e e e e e e e e e aeaaeaeeeeas 1
A, PUrpoSe Of PreSENt WOIK ......coooeiiiiiiiiiiiiiiiiiiiiiieiiiiiie e a e e e e 1
B. Lonergan’s CoNtribDULION .........oooiiiiii e 2
LG IV 1= d o o (o] [ To | PP 5
D. Preliminary DefinitioNns..........oooo oo 6
1. Ecclesiological Vision of Vatican ll.............ccooevviiiiiiiiiieeiiiiiiiiiieiveniviniviinnnnns 6
2. Laity in the Ecclesiological Vision of Vatican Il............ccccoooiiiiiiiiiieinnnnns 8
E. Procedure Of DISSEIMALION ........ccccuiiiiiiiiiiiie ettt 9
II.  CHALLENGED LAITY IN A CHALLENGED CHURCH ..., 12
VR 11 700 [§ (o1 1 o] o DT PP POPPPPPPPRN 12
B. Presenting Ecclesial and Lay Problems ...........cooooiviiiiiiiiiiiiiiii 13
1. Sexual Abuse Scandal and Powerlessness of Laity .............cccccvvvvveeeeeiiinnnnns 13
a. Lay Voice Consultative Only..........ccccoeeeiiiiiei 15
b. Clergy Accountability to Laity Not Required.............ccccvvvvvvvvvvnnnnns 16
c. Exercise of Lay Charisms Inadequately Provided for..................... 18
2. Issues Related to Decline in Priestly Vocations .............cccccevvvvevvieeviieeveennee, 18
a. Issue of Lay Secular Character ...........ccccoeciiiiiieiiieeiiieeeeeeee 19
b. Issue of Lay Participation in Church Governance........................... 21
C. ISSuUE Of LAY MINISIIY .....cuviiiiiiiieeeei e 23
3. Confused Identity and “Silent Exodus” of Lay Catholics ............cccccceeennnne 25
a. Confused De Facto Catholic Identity.............ccccoeeiii, 26

b. Silent EXodus of CatholiCS.......covviviii s 27



i. Poor Commitment of Catholic Young Adults ........................ 29
ii. Inadequate Formation of Lay Catholics...........ccccceeiviiiiinnnnnn. 30
C. Underlying Ecclesial and Lay ISSUES ..........cc.ceviiiiiiiiiiiieiieeeiieeiiisivissieessrennneennnnnnnnnnnns 31
1. Theological DiffereNCES...........cooviiiiiiiiiii e 32
a. Ecclesiology of Vatican Il ... 32
i Interpretive ISSUBS .........oooiiiiiii e 32
. ChristomONIStIC BIaS..........coiiiiiiiiiiiieeeeee e 34
b. Laity in Teaching of Vatican Il...............cooovvviiiiiiiiiiiiiiiiiiiiiiiiiiiiiinnns 37
2. Clashing CURUIES...... .. 38
a. American and Western CUltures ..........ccccceeeeiiiiiiiiiiiieieeee e 40
i. Loss of Distinctively Catholic Culture in U.S.................. 40
ii. Influence of Postmodern Culture..........ccccccoovviiiiiiiiiniieenns 40
iii. Lockean Roots of American Culture ............cccoocvvvieniiiinnennns 41
iv. Radical Self-Expressive Individualism...................cc.oeeeeee. 42
V. Problems of I[dentity ..o 43
b.  Ecclesial CURUIES ........cocciiiiiiic e 44
I Clerical CURUIe...........oeiiieeiiee e 45
ii. Paternalistic Bureaucratic CUlture .............ccccoocvvvieiniiinnecnnnn 46
. ClasSICISt CURUIE ..........uiiiiiiiiee e 49
D. Bias as Root Problem for Church and Laity .......... ..o 51
1. Lonergan’s Notion of Bias...........cccccooiiiiiii e 52
a. Bias as Perversion of COmMmMON SENSE...........coveeeiiiiiiiiiiiiiiieeeeeeee 52
D, GroUup Bi@S....oceiiiiiiiiieieeeiie s 54
C. GENETAI BIBS.......uiiiiiiiiiiii it 55
2. General Bias in Marginalization of Laity ..........cccccceeeiiiiiiiiiiiiiiiieeeeeeeee, 56

a. Historical Evolution of Ecclesial General Bias..........ccooccovvviviviinnnnes 56



Vi

b. Present Operation of Ecclesial Group and General Bias.................. 60
E. Conclusion: The Path FOrWard............ccuveeiiiiioiiie e 60
. LAY VOCATION AS ACHIEVEMENT OF AUTHENTIC SUBJECTIVITY............... 63
AL INETOAUCTION ...t e e e e 63
B. Lay Vocation Envisioned by Vatican Il.............coooeeiiiii e 64
1. Lay Vocation as God’s Call to Ecclesial Christian Discipleship......... 65.....
2. Lay Vocation as Participation in One Vocation of Church .......................... 66
3. Lay Vocation as Call to COMMUNION ..........uuviiiiiiiiiiiiiiree s 67
4. Lay Vocation Simultaneously Ecclesial and Secular...............ccccccovvvviennneen. 68
5. Laity Exhorted to KNOWIEAQE...........ovmiiiiiiiiiiiiiieee e 69
6. Lonergan’s Contribution: Linking Lived to Ideal Lay Vocation................. 69
C. The Subject Apprehended in Interiority AnalysSiS.........c..ovvviiiiiiiiiiieieieiiiiiiiiiieiinnnnnnns 70
1. Existendf Concrete SUDJECT ... 71
2. SUDJECE S CONSCIOUS ...eevvviriiiiiiininninneinnnnieene s s aa s e e e e s e e e e e aaeeaaaeaaaaaaaaaaaaens 72
a. Consciousness DefiNed ............uuviiiiiiiiiiiiiiiieeee e 73
b.  Levels of CONSCIOUSNESS.......cooiviiiiiiiiiiiee e 74
3. Lonergan’s Cognitional Theory ... 74
A Belief 76
b. Application: Religious Formation .............ccccovvviiiiiiiieiiieeeeeeeeeee 78
O |V 1= - 1 11T SRS 79
. HOFIZONS ..o 80
D, WOIIAS ... 81
C. Realms of Meaning...........ccccoiiiiii e 82
d. Undifferentiated Versus Differentiated Consciousness................... 84
e. Application: Communicating the Christian Message ..................... 85
5. Lonergan’s Existential SUDJECT............uvvuiiiiiiiiiiie e 87



Vii

a. Fourth Level of CONSCIOUSNESS ..........coviiiiiiiieiiiiiiee e 87
b. EXxistential SUDJECT ...........ooviiiiiiiii e 88
i.  Existential DECISION .........uvviiiiiiiiiciiee e 89
. DIFEEIS i 90
C. Moral Becoming Of SUDJECES ......covviiiiiiiiiiiiiiecccceee e 90
TR == 11 o 91
o VAIUBS e 91
ii.  Judgments Of ValUE .........coovvvvviiiiiiiiiiiiiiieeveeevevenees 92
d. Application: Ecclesial SUDJECLS ...........euiiiiiiiiiiiiiiiiiiiiiiiieee 93
6. Lonergan’s Authentic Existential SUDJECT .............covvveiiiiiiiiieee s 96
a. Authenticity and Passionateness of Being ...........cevvvvvvviiivivviiiniinnnnn, 96
b. Authenticity and Self-transcendence ..........cccccooieeiiiiiiiieiieee e, 98
i. Intentional Self-transcendence.............ccccovvveiiiiiiiiiniiiieees 98
ii.  Transcendental Method ... 98
c. Transcendental Method and Self-appropriation............cccceeeeeeeiennnn. 99
d. Authenticity and Transcendental Method..............cccccevvvvvvvvvvenneee, 101
e. Barriers to AULRENTICITY..........uuuuiiiiiiiii e 102
D. Lay Vocation as Achievement of Authentic SubjectiVity...........cccceeveviiiiiiiinniinnnnn. 103
1. Lay Vocation as God’s Call to Become Oneself ...........cccoevviiviiiiiiiiiiennnne. 104
a. God’s Call Located in Passionateness of Being............cccccevveeeeeeee. 104
b. God’'s Call Manifested in ConcreEXistenz .............ccccceeveunnee. 105
2. Lay Vocation Authentically Realized in Christ..........cccccooiiiiiiiiiiiiiin. 105
a. Committed KNowing in ChriSt..........uueeiiiiiiiiiiiciee e, 106
i. Enlarging HOMzoNS ... 107
ii. Commitment to Self-knowledge..........ccvvuiiiiiiiiiiieiiiieeee, 107

iii. Required for Full Realization of Church’s Mission.............. 108



viii

b. Committed Becoming in ChriSt........c.ccvvvvviiiiiiiiiiieiiieiiiieiiviiiinens 109
B CONCIUSION ...t e e e e e e eeeeas 110
GRACED BECOMING OF AUTHENTIC ECCLESIAL SUBJECTS..........oeeeiiiiiinnn. 112
AL INETOAUCTION ...ttt e e e e 112
B. Transposition of Grace into Methodical Theology .........cccccoiiiiiiiiiiiiicii, 113
1. Process of Transposition to Methodical Theology .............evvevviiiiinninnnnnnnnn 113
2. Difficulties of TranSPOSItION ........cc.uuiiiiiiiieee e 115
C. Grace in Authentic Becoming of Subjects..........ccccoo 118
1. Grace and Healing Vector of Development................uueeuiiieiiieeiimeeinnnnnnns 119
2. ReligioUS EXPEIIEINCE .....ceviiiieiiiiiiie ettt e e e 120
S RN e 121
a. Faith Versus Religious Beliefs..............oviiiiiiiiiiiiiiiiiiees 122
b. Laity Called to Fullness of Authenticity in Faith .......................... 123
N ©70] 1Y/ =T £{ (0] o F TP PP ETTTP P PPPPPPPPPPRPPPRN 124
a. Intellectual CONVEISION .......ouiiiiiiiiiiiiii e 125
D, Moral CONVEISION .......cciiiiiiiiiiiiiec e 125
C. Religious CONVEISION........couuiiiiiiiiiiiiiiiiiiiiiiiieeeeiieee e 126
d. Lay Vocation Realized in Conversion...............ccccccvvvvveviiieneeennnn, 129
e. Barriers to Religious CONVErSIiON.............euvvivieeiiiineeiiiniineiiinnennnnnnns 130
f. PSYChiC CONVEISION .....coooiiiiiiiiiiiieeee e 132
g. Interrelationships Among Different Conversions..............ccccvvvun. 135
h. Conversionand Healing ... 137
5. Lay Formation for Conversion on All Levels............ccccccccviiiiiiiiiieeiieeeee, 138
[ T B = (Yo B L= o €T = T = 140
1. Dialogical EXperienCe Of GIraCe.........cceuvvvveeivieeiieiiiieiiiiiiiiiiineinnienninnenan. 141

2. Grace as Gift of Openness ..., 143



V.

3. Dialogue of Grace Informed by Fifth-level Cooperations..........cccccc......... 146
4. Role of Charisms in DIialogUE...........oociiiiiiiiiieeeeee e 148
5. Dialogue of Grace as Mediation ...............ccovvvviiiiiiieiiieiiieieeeeeeeeeeenanns 149
a. Mutual Mediation...........uviiiiiiiiiiciiie e 150
D.  Self-mediation ... 150
C. Mutual Self-mediation ............cccvviiiiiiiiiii e 153
d. Dialogue of Grace as Mutual Self-mediation ................ccccvvvereeeen. 155
i.  Mutual Self-mediation in ChriSt..........ccccvviiiiiiiiieiiecee 155
ii. Mutual Self-Mediation of Graced Love............ccccccceeiniiiinne 156
6. CONCIUSION ...ttt e e e e e aeeeas 157
E. Lay Vocation Realized Authentically in Dialogue of Grace..............ccccoeeeeeeieeeenn. 160
1. Lay Vocation Realized in Dialogue...........coeviiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiennes 161
2. Lay Vocation Expressed in Dialogue ...........cccooee e 163
3. Lay Vocation Appropriated in Commitment to Dialogue .......................... 165
4. Ecclesial Vocations Diminished Through Lack of Dialogue ..................... 165
Fo CONCIUSION ... 166
LAITY IN AN ECCLESIOLOGY INFORMED BY LONERGAN ........cciiiiiiiiiiiiiinnn. 169
AL INETOAUCTION ...ttt e e 169
B. Ecclesiology Informed DY LONEIgaN ...........ueeeeiiiiiiieee e 170
1. Ecclesiology Informed by Lonergan’s Worldview...............ccooeeeeeeeeeeeenn. 171
a. Vertical Finality and Obediential Potency..........cccccceeeieieiiieeeeennn. 172
b. Cosmic DIMension Of Grace...........ccccceviiiiiiiiiiiiiieeeee e 174
c. Vertical Finality and Emergent Probability .......................oooo 175
d. Cosmic Purpose of Church ..........ccoo 175
e. World-order and Church-order ............cccccoviiiiiiiniiiiic e 176

f.  Necessity of Lay Participation .............c.cccoooeiiii 178



2. Ecclesiology Informed by God’s Solution to Problem of Evil.................... 181
a. Heuristic Structure of SOIULION ..o 182
b. Heuristic Structure of Solution Applied to Church ....................... 186
i. Church’s Supernatural PUrpose ...........ccccceeeeeieeeiii, 186
ii.  Church Contingently Realized in History............ccccooeeinnnnee. 186
iii. Church Constituted by Collaboration ......................cooooee. 187
c. Lay Vocation Directed to Graced Collaboration ............ccccccceeennes 189
d. Role of Institution and Clergy in Graced Collaboration................ 190
3. Ecclesiology Informed by God’s Universal Gift of Salvation.................... 191
a. Holy Spirit as God's First Gift...........ccccoviiiiiiiiiiiiieieeee 191
b. Implications for Ecclesiology ..........cccccccvvviiiiiiiiiiiiiiieeieevviiiies 193
i.  Charisms and INSULION ..........cccvviiiiiiiic e 193
ii. Church-world Relationship.......cccccooeeeiiiiiiiieee, 195
ii.  Church and KingdOm............uuuuuimiiiiieeaee e 196
iv. Relation to World Religions .............cccciii 198
V. Evangelization .........ccccoevvviiiiiiiiiiiii 198
c. Lay Role Informed by Spirit as God’s First Gift ........................... 199
4. Church as Process of Self-CONSHitUtioN ............cocovveeiiiiiiieiiiiieec e 200
a. Church as Concrete Existential Reality ..............ccvvvviiiiiiiininnnnnnnas 201
b. Church Constituted by Communication ................cooevviiiviiiiininnnnns 202
i.  Constitutive COMMUNICALION ........cuvvvieiiiiiiieeeiiiee e 203
ii. Forms of Ecclesial Communication..............ccccvvveiieeeeeennnnns 203
iii. Liturgy and Prayer as Constitutive Communication............. 206
iv. Self Informed in ComMmMUNItY ........ooooviiiiiiiiiiiiiiiiiiees 207
v. Dialogue, Collaboration, and Lay Identity ...............ccccuvvueee. 208
C. Church as CoOMMUNILY ....ccooiiieiiiei i, 209



Xi

i. Community Constituted by Meaning................cccccevvvvvveennee. 209
ii. Church as Process of Self-constitution ..............cccccceeeeennnns 210
iii.  Church as Event of Self-constitution .............c.ccccoecvvveeenennn. 212
d. Role of Laity in Communication of Christ's Message .................. 213
5. Authority inthe ChUrCh ...........ooiiiiii e 215
a. Lonergan’s Analysis of AUtNONItY..........cvviiiiiiiiiiiiiie e, 215
i. Authority as Exercise of Legitimate Power...............cccc....... 215
ii.  Authority and AUthOKtIES ........uueeiiiiiiiieee e, 216
ii. Legitimate AUtNOIILY ..........ueei e 217
b. De Facto Reception of Authority in Church............ccccccoiiiiiiinnnn. 218
C. Conclusion: Lay Vocation Realized in Graced Communication ............................ 219
VI. CONCLUSION: FULL, CONSCIOUS, AND ACTIVE PARTICIPATION ................. 221
AL INETOAUCTION ...ttt e e 221
B. Full, Conscious, and Active Participation..............coooeiiieiiiiiiiiiiiiiiiiieiiieeieeeeiieeeees 222
1. Required for Authentic Realization of Lay Vocation ..............ccccccuvvvveennnee. 222
2. Required for Authentic Realization of Church .............ccccccviiiiiiiiiiiinnnns 223
3. Required for Authentic Realization of All Ecclesial Vocations ................. 224
C. Role of Laity in Authentic Solution to Ecclesial Problems .............ccccccvvvvviiiviiinnn, 224
D. Solution to Problems of Church and Laity ...........coooovviiiiiiiiiiiiiiiiiiiiiieiiiiiee 227
E. Conclusion: “A Perhaps Not Numerous Center” ...........covveeeiiiieieeiiemiiieneiennneennnennnes 228

VII. BIBLIOGRAPHY ...ttt 232



CHAPTER ONE: INTRODUCTION

The years following the Second Vatican Council witnessed an exporgnotigh of
interest in issues having to do with the laity in the Roman CatholiccB8huin part this has been
fueled by three concurrent but divergent trehd@®n the one hand, groups of the laity have
expressed the desire to participate more meaningfully in the life ohilmelCand to have a voice
in Church policy. This desire has found partial realization in a bunggafilay ministry since
the council. A second trend has been that of a measurable decreag@dthiaic identity and
commitment, especially among younger Catholics, as determined by sambkgiveys. A
third trend has been that of repeated emphases in some papal and matpstariants during
this period on distinctions between the roles of the clergy and laity.

The clergy sexual abuse crisis has served to highlight issues abouelapdadtentity
that underlie these three trends. Most prominently, the clergy abusehagldights the fact that
the laity are functionally marginalized in the Church by vidgtithe fact that they have no
deliberative voice in matters of Church policy nor are Church leaderseddaibe accountable
to them. The clergy abuse crisis also points to tensions betweeleribal and paternalistic
cultures that prevail within the Church and the secular culturegtbatn the everyday lives of
the laity. Finally, the crisis highlights problems of confusion, eviemation, among some of the

laity regarding their identity and role as members of the Church.

PURPOSE OF PRESENT WORK

The present work recognizes that problems of the laity are also problémes@urch.
Thus it seeks to envision what might be possible for the laity and for thelChiirseeks to
better understand both how the laity might more fully live their laytimtand how the Church

might better realize its vocation and its mission through the fulkegin of the laity.

! The trends noted in this paragraph will be exathinemore detail in Chapter Two.



L ONERGAN’S CONTRIBUTION

In seeking to answer the questions of what the full realization ofitheatal of the
Church consists and how they are interrelated, the present work empléysiglet of Canadian
Jesuit philosopher and theologian, Bernard Lonergan (189@4). Although Lonergan
considered himself to be a “Roman Catholic with quite conservative dpwaligious and
church doctrines?he nevertheless was critical of the cultural syndrome within Roman
Catholicism that he labeled “classicistlh Lonergan’s analysis, classicism is a worldview
largely informed by Aristotelian metaphysfcsSuch a worldview is characterized by a static
concept of normative culture, by an understanding of history that doexkaa\tolution and
development into account, and by the notion that knowledge of things is knowldtige of
ultimate causes based on normative, universal, and certain prir?ciples.

Lonergan attributed the positivistic approach of the manualist and Thotrastiiions
that prevailed in Catholic philosophy and theology prior to and even beyond Vatioan |
classicisnf. He described a positivistic approach as one that emphasizes the meteyhile
ignoring the historical and cultural contexts of the fAc8uch an approach treats doctrines as
formulas to be memorized and repeated verbatimLonergan’s opinion a positivistic approach

to doctrines is problematic for two reasons: first, in its neglectito€al history it fails to provide

2 Bernard F. Lonergaiethod in Theology1971; repr., Toronto: University of Toronto Press
1994), 332. Citations are to the 1994 edition.

* See ibid., 32627.

* Lonergan makes this point in many places. Onb saarce is Lonergan, “The Transition from a
Classicist World-view to Historical-mindedness,”ArSecondCollection ed. William F. J. Ryan, S.J. and
Bernard J. Tyrrell, S.J. (Philadelphia: Westminstezss, 1974), 3.

®Bernard J. F. Lonergan, “Theology in Its New Cantein ibid., 57-59.

® LonerganMethod 326-27.

" LonerganUnderstanding and Being: The Halifax Lectures osight, ed. Elizabeth A. Morelli and
Mark D. Morelli, rev. and aug. by Frederick E. Cewith Elizabeth A. Morelli, Mark D. Morelli, Rober
M. Doran, and Thomas V. Daly, Collected Works ofigd Lonergan 5 (Toronto: University of Toronto
Press, 1990), 222.

8 LonerganMethod 330-31; See Lonergai/erbum: Word and Idea in Aquinasd. Frederick E.
Crowe, Robert M. Doran, Collected Words of Bernandergan 2 (Toronto: University of Toronto Press,
1997), 22224.



a contextualized understanding of doctrihesid, second, in its emphasis on knowing facts it
fails to adequately address the understanding of the kribviran these reasons, Lonergan
rejected a notion of the unity of Catholic faith based on “everyone subsgctibthe correct
formulae.™

Lonergan’s motivation throughout his long career was to move Catholic philoangh
theology away from such a positivistic approach and classicist wewdwiorder to bring them
“to the level of one’s time® so that they could respond to the exigencies raised by modern
science, modern historical consciousness, and modern philoSopbpergan’s efforts in this
regard focused on the renewal of Catholic philosophy and on the creation ifoal mietheology
as a particular application of his general transcendental methedwélimajor worksinsight'*
andMethod in Theolody represent the achievements of his efforts.

Lonergan’s reconstructed philosophy is based on his approach to the human subject in
interiority analysis, where interiority refers to “one’s suhijétt, one’s operations, their
structure, their norms, their potentialiti¢s. Because Lonergan’s interiority analysis focuses on
human intending and human acfst offers an analysis of the human person in his or her

dynamic, concrete, historical existence. His interiority analysidaenss‘mental acts as

experienced and as systematically conceived” to be a logicdffirshergan’s reconstructed

° LonerganUnderstanding and Bein@22.

19| onergan writes, “No repetition of formulas cakeahe place of understanding.” Lonergan,
Method 351.

% bid., 327. Lonergan associated classicism wittpositivistic approach to doctrines with “the
shabby shell of Catholicism.” Ibid.

12| onergan, “The Original Preface of InsightfETHOD: Journal of Lonergan Studi&s no. 1
(March 1985): 2.

13 Lonergan, “The Scope of Renewal,”fhilosophical and Theological Papers: 19698Q ed.
Robert C. Croken and Robert M. Doran. Collectedof Bernard Lonergan 17 (Toronto: University of
Toronto Press, 2004), 2835.

1 Lonergan/nsight: A Study of Human Understandjmgv. and aug. repr., ed. Frederick E. Crowe
and Robert M. Doran, Collected Works of Bernard éan 3 (London: Longmans, Green & Co., 1957,
Toronto: University of Toronto Press, 1990). Gdaas that follow are to the 1990 edition.

'3 onerganMethod 366.

'®Ipid., 83.

7 1bid.

' Ibid., 261.



philosophy is informed by answers to the questions, “What are we doing when we airggRiow
“Why is doing that knowing?” and “What do we know when we dditZ&nswers to these
guestions provide not only a cognitional theory based on experience, understanding, and
judgment; an epistemology; and a metaphysics; but also provide the means byheshiginan
subject can appropriate his or her own conscious operations. Such appropmiadion,

provides the subject with a grasp of transcendental method which can beraaunmathe
precepts: Be attentive, Be intelligent, Be reasonable, Be respefisibihe transcendental
precepts are foundational to Lonergan’s understanding of human authéhticity.

Whereas Lonergan’s reconstructed philosophy begins with a considerat@nhoiman
person as a knower, his reconstructed theology begins with a considerdkierhoman person
as a lover, more specifically, with the human person as being unrestrictéallg ias the result
of God's gift of love in grace. Lonergan’s religious interiority lgsis is thus concerned with the
experience of God’s gift of lov&. Recognizing that the experience of God'’s gift of love is
received in and leads to community, Lonergan’s religious interianayyais is also concerned
with “the history of the salvation that is rooted in a being-in-f&¥evith how Christian being-in-
love functions to promote the kingdom of God, with authentic or unauthentic apporriat
Christianity, and with development within ChristiarfityLonergan defines Christian authenticity

25 His reconstructed

as “a love of others that does not shrink from self-sacrifice anersg
philosophy and theology based on interiority have much to offer not only to the stilngylaity
as knowers and lovers in response to God’s gift of love, but also to a study biutich C

considered as the community constituted both by the gift of God’s love and by the

communication of the message of God'’s love.

19 Ibid.

20 |pid., 83, 53.
21 See Ibid., 265.
22 3ee Ibid., 290.
2 |pid., 291.

24 bid.

25 |bid.



Lonergan did not intend that his reconstructed Catholic philosophy and theology should
do away with Scholastic metaphysics or relativize Catholic doctrinefieiRae intended that his
reconstructions would meet the critical exigencies brought about by themtodeto the
subject, modern science, and modern historical-critical awarendssrarhaining in continuity
with what is valid in Scholastic metaphysics and Catholic doctrines. fispygj Lonergan
recognized that any revision of Catholic theology had to maintain contimititythe past. He
expressed the purpose of his efforts in the phrasg¢era novis augere et perficéigo add to
and perfect the old by means of the new), from the ency@tairni Patrisof Pope Leo XII1%°

Accordingly, Lonergan’s reconstructed Catholic philosophy and theology are not
intended to replace neo-Scholastic philosophy and theology. Rather, theteaded to be
“transpositions” of neo-Scholastic philosophy and theology into intgrioAs transpositions
they provide more a change of structure than of content. Whereas the dldestroasists of
abstract principles, logical propositions, and immutable objects, thetngsture consists of
human acts and operations. Whereas the old structure offers explanateaigyoin terms of
causes, ontology and accident, the new structure explains reality in tetmesoplerations of the

human person in worlds mediated

by meaning.

METHODOLOGY

This work seeks to better understand the role and vocation oftthadacclesial
subjects from the perspective of Lonergan’s interiority analysis. In so da@itspiseeks to better
understand how the Church might more fully participate in God’s saving plaih &hamanity.

It seeks to understand the conditions by which the full realization ofighetation both
depends on and participates in an authentically-realized Church. Although tielgsiand

conclusions obtained are relevant to all Catholic laity and to the wodlel-@furch, the

% See LonergarVerbum 222, andnsight, 769.



empirical analysis of this work focuses primarily on the experienkztgfin the Church of the
United States. Following Lonergan’s concern to perfect the old by meansnefiwhéne

intention of this work is to remain in continuity with the ecclesioldgitsion of Vatican Il while
seeking to relate this vision to the conscious, concrete lived expeoétay persons as members
of concrete ecclesial communities.

The analysis employed in this work will consist of two fundamental sbepsely on
Lonergan’s process of transposition into interiority. The first Steijpat of explicating
Lonergan’s thought on the authentic human subject and on the individual, communal, and
universal manifestations of grace. The second step is that of apibigingsults of step one to
illumine the nature and mission of the Church and of the lay vocation from tipeg@rs of
interiority. Both steps require careful, authentic exposition, die&cnalysis, and synthesis.
Ultimately, the approach of this work seeks to be grounded in Lonergan'’s tisablogthod in
which the seven functional specialties research, interpretatidoryhidialectic, foundations,
doctrines, and systematics are followed by communication:

[R]esearch is concerned to make the data available. Interpretatiletermine their

meaning. History to proceed from meaning to what was going forward. Diategtc

to the roots of conflicting histories, interpretations, researches. Foursitd
distinguish positions from counter-positions. Doctrines to use foundations teriarri

for deciding between the alternatives offered by dialectic. Systantatseek an
understanding of the realities affirmed in doctriffes.

PRELIMINARY DEFINITIONS

Ecclesiological Vision of Vatican Il

Because this work is about laity in the Catholic Church, it will prodceéhin the
parameters set by the ecclesiological vision of Vatican Il. Maticdoes not offer a definition of
the Church but instead sets out the dimensions of a theological descrigherGfurch in the

first two Chapters ofumen GentiunfiThe Dogmatic Constitution on the Church]. The first

%" LonerganMethod 349.



chapter ol.umen Gentiunis titled, “The Mystery of the Church® Although the council never
defines what it means by mystery, it compares the mystery of thelCanalogously to that of
the incarnate Word as follows:
But, the society equipped with hierarchical structures and the niystidy of Christ, the
visible society and the spiritual community, the earthly church and thehchndowed
with heavenly riches, are not to be thought of as two realities. Ownitr@xy, they form
one complex reality comprising a human and a divine element. For this reason the
church is compared, in no mean analogy, to the mystery of the incarnaté®word.
To identify the Church as a mystery, then, is to acknowledge both the divthhuman elements
of the Church. The nature of the mystery is such that to remove eithévitieeast the human or
to emphasize one aspect over the other is to destfby it.
Although the council describes the Church in different ways, it is impipgays Joseph
Komonchak, to keep in mind that there are not several ecclesiologies arVvihtiout only
one®! He emphasizes that the hermeneutical key by which the ecclesidlvgyican Il should
be interpreted is provided hyimen Gentiurs statement above, namely that the Church is “one
complex reality comprising a human and a divine elenf@nAh understanding of the Church as
one reality that is both human and divine serves to avoid two possiig. eltravoids the error
of an overemphasis on the human element that would amount to social reductittrzitso
avoids the error of an overemphasis on the divine element that losesfslghtiuman condition.

As we shall see, an ecclesiology informed by Lonergan avoids both etrerspHasizes that the

Church results from God'’s saving initiative in the missions of Jesust@nd the Holy Spirit. It

% Lumen GentiumChapter |, in Austin Flannery, O.Fhe Basic Sixteen Documents: Vatican
Council Il Constitutions, Decrees, Declaratigmsv. ed. in inc. language (Northport, New York: @&ils
Publishing Company, 1996), 1.

29 Lumen Gentiummo. 8, in FlanneryThe Basic Sixteen Documerfis

%0 Joseph A. Komonchakyho Are the ChurchPhe Pére Marquette Lecture in Theology 2008
(Milwaukee: Marquette University Press, 2008), 22.

%1 Komonchak, “Ecclesiology of Vatican II” (SpeechatBolic University of America, Washington,
D.C., March 27, 1999), 3ittp://publicaffairs.cua.edu/speeches/ecclesiol8dydn accessed May 18,
2010.

%2 |bid.




simultaneously emphasizes that the Church that results from God’s gatiaiye is a “human

social response to God’s grace and wdrd.”

Laity in the Ecclesiological Vision of Vatican Il

Vatican II's descriptions of the laity are not without ambiguity. THoisexample,
Lumen Gentiundescribes the laity to be

all the faithful except those in holy Orders and those who belong t@muslistate

approved by the church: all the faithful, that is, who by Baptism arepoated into

Christ, are constituted the people of God, who have been made sharers in theiyown wa

in the priestly, prophetic and kingly office of Christ and play their pacairrying out the

mission of the whole Christian people in the church and in the World.
Although this passage describes the laity in contradistinction to tlyy elad religious, in
another passage that emphasizes the Church’s hierarchical stiugioes Gentiunmcludes
non-ordained religious among the laityAs employed in the present work, the term ‘laity’ will
include non-ordained religious, but will otherwise be consistent with thegipliisn of the laity
above. Thus, the term ‘laity’ will denote those non-ordained faithful whmeoeporated into
the Church through Baptism.

Lumen Gentiuncharacterizes the laity in terms of their “special charattEris being
secular’® This characterization has proven to be ambiguous. Recent magistetialeds and

some commentators have taken this characteristic to be an ontologitiaalogical definition

of the laity>” while other commentators, interpreting this characterization moesely

¥ KomonchakFoundations in Ecclesiologged., Fred Lawrence, supplementary issue of the
Lonergan Workshopournal 11 (Boston: Boston College, 1995), 151.

* Lumen Gentiunmo. 31, in Austin Flannery, O.Plhe Basic Sixteen Documems.

% Lumen Gentiunincludes non-ordained religious among the laitgwit states, “This [religious]
state of life, from the point of view of the divia@d hierarchical nature of the church, is notdsben as a
middle way between the clerical and lay state#f@f IRather it should be seen as a way of lifeviich
some Christians are called by God, both from theggl and the laity, . . Fumen Gentiunmo. 43, in ibid.,
67.

% Lumen Gentiummo. 31, in ibid., 49.

" Two magisterial documents that treat the secuilaracter of the laity as ontological and
theological are Pope John Paul Il, Post-Synodalsfgic ExhortatiorChristifideles Laici{On the
Vocation and the Mission of the Lay Faithful in t6aurch and in the World] no.15, Vatican trans.
(Boston: St. Paul Books & Media, 1988), 37; andhEMatican Offices, “Instruction on Certain Quegto



descriptive, take a stand against an ontological and theological @t&iqn of the secular
character of the laity® The affirmation inGaudium et Spe®astoral Constitution on the Church
in the Modern World] that “the earthly and the heavenly city penetrataratier,®® calls into
guestion not only a theological and ontological interpretation of theasezhdracter of the laity,

but any typological or sociological description of the laity based on aasesadred dichotomy.

PROCEDURE OF DISSERTATION

In seeking to address the question of the full realization of the layimogdthin a full
realization of the Roman Catholic Church this dissertation begins in CHapdewnith an
analysis of the present situation of the laity from the perspectithe @xperience of laity in the
United States. It identifies three problems confronting the Roman Ca@ualich that point to
related problems for the laity. These problems are the sexual abudal saduch highlights the
related problem of marginalization of the laity, the priest shortage, vaigtlights the related
problem of confused lay identity, and the steady rate of lapsing and declinemitocamt
among lay Catholics. In light of Lonergan’s analysis of bias, this chapieesathat these
problems are symptomatic of the presence of group and general bias in ttie tBatihave
become embedded in Church structures and that continue to reinforce the pd<iirrch

leadership vis-a-vis the laity. Following Lonergan, this chapter cdeslthat a solution to the

Regarding the Collaboration of the Non-ordainedHfal in the Sacred Ministry of Priests” (Washingjo
D.C.: United States Catholic Conference, 1998)C8mmentators who argue for such an interpretation
include Aurelie A. HagstronThe Concepts of the Vocation and the Mission ot #iy (San Francisco:
Catholic Scholars Press, 1994), see 58; and Hamstiiche Secular Character of the Vocation and Missi
of the Laity: Toward a Theology of Ecclesial Layri¥itry,” in Ordering the Baptismal Priesthood:
Theologies of Lay and Ordained Ministed. Susan K. Wood, S.C.(Collegeville, MN: Liturgical Press,
2003), 15274; Ferdinand Klostermann, “Chapter 1V: The Laity,”"@ommentary on the Documents of
Vatican Il vol. 1, ed. Herbert Vorgrimler (New York: Crosath 1989), see 236-38.

¥ Richard R. Gaillardetz makes this argument in RidiR. Gaillardetz, “Shifting Meanings in the
Lay-Clergy Distinction,”Irish Theological Quarteriy65 (1999); see also Giovanni Magnani, S.J., “Does
the So-Called Theology of the Laity Possess a Twodl Status?” itvatican Il: Assessment and
Perspectivesvol. 1, ed. Rene Latourelle (New York: Pauli€88), 597 ff; see also Zeni Fox, “Laity,
Ministry, and Secular Character,” @rdering the Baptismal Priesthopdd. Susan K. Wood, S.C.L.
(Collegeville, Minnesota: Liturgical Press, 200B21-51.

% Gaudium et Spe@astoral Constitution on the Church in the Modéforld] no. 40, in Flannery,
The Basic Sixteen Documer27.
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present problems of the Church and of the laity will depend on the gracedeanbint of
authentic subjectivity of its members.

Chapter Three begins by offering an account of the lay vocation envisionétibsn 1.
It then proceeds to explicate Lonergan’s notion of authentic subjedtivatgler to interpret the
lay vocation in light of Lonergan’s interiority analysis. In light @inlergan’s interiority analysis,
human authenticity is understood to be the achievement of self-appropriatiaifand s
transcendence through a commitment to authentically become onasgifcd@nmitment is
realized by following the transcendental precepts: Be attentive t@kgent, Be reasonable, Be
responsible. Authentic appropriation of the lay vocation is seen to tongie commitment to
authentically become oneself in Christ. This chapter treats thevaaoment of authentic
subjectivity as a development from lower to higher levels of consciaisnes

Chapter Four continues the analysis of authentic subjectivity begun meChdree.
Whereas the analysis of Chapter Three treats the achievemaeitheritic subjectivity as a
development from below upwards, Chapter Four examines the realizatioheftaut
subjectivity under grace as a development from above downwards. Based orah@nerg
Scholastic teachings and on his own transposition of grace into inigribatauthor argues in
this chapter that the experience of grace is necessarily did]agisae dialogue is understood to
consist of reciprocal communication. Thus, the author argues that gir@oeived, experienced,
and appropriated in a “dialogue of grace” in which the reciprocahuorication consists of
God’s gift of love and the response of love directed to God and to others of graced.gédrsons
author argues that participation in the dialogue of grace is negéastre authentic realization
of all ecclesial vocations, including the lay vocation. This chagésttifies the necessary
condition of authenticity to be that of self-sacrificing love agésealt of graced conversion. The
author further argues that participation in the dialogue of grammnitioned by participation in

dialogical relationships within the Church. This chapter concludeshhatll authentic
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realization of all ecclesial vocations, including the lay vocatiajyires participation in ecclesial
dialogues in which both clergy and laity are willing to listen to and to beeinéled by others.

Chapter Five broadens the analysis of the lay vocation by focusing onlésial
dimension. It seeks to understand the ecclesial dimension of the lapradndight of an
ecclesiology informed by Lonergan’s transposition of grace into intrioficcordingly, it
examines the graced, concrete, existential reality of the Church frapert$gectives of
Lonergan’s worldview, his understanding of God’s solution to the problem oheil
understanding of God’s universal offer of grace, his understanding of thehGtsucommunity,
and his understanding of authority. It argues that all of these perspenfiven an
understanding of Church in which the lay vocation necessarily participatealiym and
dialogically in the meaning that constitutes the Church.

Chapter Six argues that the full, authentic realization of the laytivadaoth requires
and supports the authentic realization of the Church. It argues that themé&mdbsolution to
the problems outlined in Chapter Two consists concomitantly in the autheadtization of all
ecclesial vocations and in an authentic realization of the Churchtetates that the authentic
realization of all ecclesial vocations and the mission of the Charglires the participation of
clergy and laity in mutual dialogical collaboration. Chapter Six recogiw ultimately the
solution to the problems of the Church and laity are beyond the ability oihhpensons to solve,
and certainly beyond the ability of any group of laity. These problems can ordjvbd by
God. All any individual or group can do is to prayerfully and responsibly coopeitaté&od
and collaborate with others to the best of their ability to overcome phelsiems with greater
good. Groups of such cooperation and collaboration serve as the conditiogibilipoby

which the Church and its mission will be authentically realized by God.
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CHAPTER TWO: CHALLENGED LAITY IN A CHALLENGED CHURCH

In his last public audience, Pope Pius Xl is reported to have said, “ThehCthe mystical Body
of Christ, has become a monstrosity. The head is very large, but the body is sfiriHi&kgoes
on to say, “the only way that you can rebuild it is to mobilize the lay people. Yowaiugpon
the lay people to become, along with you, the witnesses of CHfrist.”

INTRODUCTION

The Second Vatican Council (1962-1965) was a watershed event for Roman Catholic
laity because, in effect, it theologically repositioned them in thedBlitr It accomplished this
through emphasis on the fundamental equality and dignity of all the faatidubn the primacy
of the relationship of believers to Christ over hierarchicatioglahips within the Church. These
emphases represent a departure from those of the centuriesmyebedCouncil when the laity,
if they were considered at all, were considered to be inferior torael the direction of the
clergy.

Despite the gains in status and role afforded the laity by Vatieamllthe subsequent
greater participation and collaboration by some of the laity in theridexa@ssion of the Church,
unresolved problems and tensions regarding the status and role ofitipeidsist nearly a half-
century following the council. Nor do these problems and tensions belongieefsido the
domain of the laity. Because the laity are by definition members @hhbech, problems and
tensions associated with the role and status of the laity simultéyewarsfest and exacerbate

ecclesial problems and tensions and impact, as well, the role and stheiolained® The

“0W. Alexander CarterdA Canadian Bishop’s Memoi(®orth Bay, ON: Tomiko Publications,
1994), 56-51.

“l Kenan B. Osborne, O.F.MVjinistry: Lay Ministry in the Roman Catholic Chutdts History and
Theology(New York: Paulist Press, 1993), 563!.

“?The necessary relationship between a theologlyeokaity and ecclesiology was well stated by
Yves M.-J. Congar, O.P., “At bottom there can dmyone sound and sufficient theology of laity, &t
is a ‘total ecclesiology.” Yves M.-J. Congar, Q.Pay People in the Church: A Study for a Theology of
the Laity trans. Donald Attwater (Westminster: Newman Rr&857), xxxii. Although problems of lay
identity and role in the Church correlate with gesbs of religious and ordained identities and ralleis
dissertation will focus almost exclusively on tledationship between ecclesial and lay issues.
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analysis of this chapter, accordingly, will seek to correlate ptiegpecclesial problems with
those of the laity. By ‘presenting’ here is meant that which is imreddiapparent. In
recognition of the fact that presenting problems usually point to umtgpyoblems, this
analysis will proceed by ‘excavating’ beneath presenting problentbgalhile looking to see
how unearthed ecclesial problems correlate with problems and tensionatagseth the laity.
While a good part of this excavation will take place under the CharitteiUnited States, many
of the findings and much of the analysis will apply as well to thetdke€hurch and to the

universal Church.

PRESENTING ECCLESIAL AND LAY PROBLEMS

The analysis of this chapter will begin with three serious probpeesently confronting
the Roman Catholic Church, namely: the scandal of sexual abuse of mimtesgyytogether
with lax, irresponsible, and sometimes criminal handling of this abuse lgyGatholic bishops;
the current priest shortage; and what Johann B. Metz has referreal ‘teilast exodus” of

members of the Churcf.

Sexual Abuse Scandal and Powerlessness of Laity

The sexual abuse of children by priests reached the status of a putndialsoahe

United States in 200¥. In subsequent years the scope of the Catholic sexual abuse scandal,

43 Johann Baptist Met&aith in History and Society: Toward a Practical filamental Theology
trans. David Smith (New York: The Seabury Pres80)9137. Metz was referring to the situation in
Germany in the 1970s. That an “exodus” continngbé United States can be seen from an extensive
survey by the Pew Forum on Religion & Public Lifanducted from May 8 through August 13, 2007.
According to this survey, approximately one-thifdespondents who said they were raised Catholic no
longer describe themselves as Catholic. It shbaldoted that the sexual abuse crisis has playadst a
minor role in the current exodus and that the catdefecting from the Church has remained relagivel
stable since at least the 1980s. See Pew Foru§, tlandscape Survey, February 2008.”
http://pewforum.org/US-Religious-Landscape-Surves®urces.aspfaccessed June 24, 2010).

4 The scandal was exposed Bye Boston Globi an article that described attempts of Church
leaders of the Boston archdiocese to shuttle atprérose record of pedophilia they were awarérofn
parish to parish over 34 years during which timebesed at least 130 children. Michael Rezendes,
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which includes not only the sexual abuse of minors by priests but alsctimang tz
mismanagement and cover-ups by Church leaders, enlarged to include the Chilnaltin

other countries including Canada, Ireland, England, Australia, as wellagies in Europe,

Latin America, Asia, and Africa. Among other things, the scandal helpeghtiaght the
powerlessness of the laity within the Church to influence or effiexgaution to the sexual abuse
crisis. As early as the 1980s, for example, many Church members in the Staites, almost

all of them lay, had offered expert advice and assistance to bishops imdfiedaf pedophile
priests® The continued mishandling of pedophile priests into the early 2000s tesiiftee fact
that these offers were largely ignof8dTheReporton the crisis in the United States issued by a
12-member National Review Board (NRB) of prominent lay people commissiortbée hinited
States Conference of Catholic Bishops (USCCB) in 2004 expressed titmp{Breater
involvement of the laity in Church governance might well have lessenedheotixtent of the
current crisis and the magnitude of the laity’s negative resporis& taln the words of James E.

Post, cofounder of Voice of the Faithful (VOT®)The laity remains on the margins of decision

“Church allowed abuse by priest for yearbtie Boston Glohelanuary 6, 2002,
http://www.boston.com/globe/spotlight/abuse/stdfi@8602_ _geoghan.htfaccessed June 24, 2010).

4> See Gerard Mannion, “A Haze of Fiction,”@overnance, Accountability, and the Future of the
Catholic Churched. Francis Oakley and Bruce Russett (New Yodat@uum, 2004), 175; Kimberly D.
Elsbach, “Looking Good vs. Being Good,”@hurch Ethics and Its Organizational Context: Leam
From the Sex Abuse Scandal in the Catholic ChurdhJean M. Bartunek, Mary Ann Hinsdale, and ame
F. Keenan (Lanham, MD: Rowman & Littlefield Pubksh, Inc., 2006), 71.

6 Rev. Thomas P. Doyle maintains that the 1985 tdmowrote on the problems of clergy sexual
abuse while he was a canon lawyer working at théc®ia Embassy in Washington was ignored by the
bishops. He is quoted as saying, "The Cathodicanchy has stonewalled any attempts to do anyddind
study on this issue, and they've had offers ta.tdloNlichael Paulson, “All faiths question handjiof
abuse: Debate over celibacy as factor is rancdrdine Boston Globeyiarch 13, 2002,
http://www.boston.com/globe/spotlight/abuse/stdfid4302_abuse.htifaccessed June 25, 2010).

" National Review Board for the Protection of Childrand Young People (NRBA, Report on the
Crisis in the Catholic Church in the United Staf@gashington, D.C.: United States Conference of
Catholic Bishops, February 27, 2004), 128tp://www.uscch.org/nrb/nrbstudy/nrbreport.gd€cessed
May 22, 2010). The NRB was created by the Chéotethe Protection of Children and Young People and
approved by the Catholic bishops of the UnitedeStaluring their meeting in June of 2002. It isrgkd
with advising the United States Conference of dattRishops (USCCB) on policies and practices eslat
to the protection of children and young peoplehimm €hurch. It is responsible for ongoing analg$ithe
causes and context of the sexual abuse crisis.piitpose, functions, and current membership oNiR8
can be found dtttp://www.usccb.org/ocyp/nrb.shtrfdccessed May 22, 2010).

8 “\oice of the Faithful is a lay organization oftfgful Catholics, who organized in 2002 as a
response to the sexual abuse crisis in the Cat@blizch. We started in the basement of a church in
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making in the Catholic Church, its role in the governance and guidanceatbiuttod

disproportionately small relative to its education and taleffits.”

Lay Voice Consultative Only

One of the aims of Vatican Il was to promote a fuller participatiohefdity in the life
and mission of the Churcf. The council recognized that the laity as members of the faithful
have responsibility and are charismatically endowed for partiogpatithe building-up and
mission of the Church. Accordingly, the council specifically encouraged the laity to “digclos
their needs and desires to [their] pastors,” and reminded thehaitthey “are entitled, and
indeed sometimes duty-bound, to express their opinion on matters which concern theteod of
church.®
To help facilitate the exercise by the laity of their respoligds to disclose their needs
and express their opinions on matters concerning the Church, and to adaist tbgarticipate

in the building-up and mission of the Church, Vatican Il encouraged theigistadaht of councils

at all levels, but stopped short of mandating their establishthéibcesan and parish councils

Wellesley, Massachusetts, and have since expandddwide with more than 30,000 members.” Taken
from the web site of Voice of the Faithful (VOTE}tp://www.votf.org/whoweare/who-we-are/100
(accessed 6/23/2010).

49 James E. Post, “The Emerging Role of the Cathglity,” in Common Calling: The Laity &
Governance of the Catholic Churadd. Stephen J. Pofé@/ashington, D.C., Georgetown University Press,
2004), 224.

%0 Many interpret the call iBacrosanctum conciliufn
The Constitution on the Sacred Liturgy] no. 14tfoe “full, conscious, and active participation”aif the
faithful in the liturgy as not only one of the fireforms of Vatican I, but as the interpretivénpiple by
which the ecclesial reforms of the council showddrdad. See Massimo Faggioli, “Quaestio Disputata:
Sacrosanctum Conciliuiand the Meaning of Vatican IITheological Studieg1 (2010): 43752.

*1 For examplel.umen Gentiunsays, “Allotting his gifts ‘at will to each indigtual’ (1 Cor 12:11),
he also distributes special graces among the taittifevery rank. By these gifts, he makes theararfd
ready to undertake various tasks and offices ferémewal and building up of the church . .Lutnen
Gentiumno. 12, in FlanneryThe Basic Sixteen Document3.

2| umen Gentiummo. 37, in ibid., 56.

*3 For exampleChristus DominugThe Decree on the Pastoral Office of Bishopsia€hurch]
recommends as “highly desirable” that pastoral cosishould be established in every diocese. These
should be presided over by diocesan bishops anddsinelude the participation of specially chosen
clergy, religious, and laity. Their function wile “to investigate and consider matters relatingastoral
activity and to formulate practical conclusions ceming them.Christus Dominuso. 27, in ibid,301.
Apostolicam Actuositatefithe Decree on the Apostolate of the Laity] alscammends the establishment




16

have become well established in the ensuing years in the United&gtateding to a 2004
survey by the USCCB'. While service on diocesan and pastoral councils may provide the
opportunity for some lay Catholics to share responsibility for the tifieraission of their parish
and diocese, their responsibility is limited by the stipulation in the1883 Code of Canon Law
that parish pastoral councils are consultative only and not genuinelgraélie>®> Thus, in
practice it is up to the discretion of the bishop (in the case of a dippastoral council) or
pastor (in the case of a parish council) to take the opinions and adeicdsy the laity through
these councils, or via some other means, under advisement. Bishops arsd-@amstior the final

arbiters and policy-setters in all Church-related matters.

Clergy Accountability to Laity Not Required

The laity’s voice is muted in the Church not only because it has no delibgreties,
but also because neither bishops nor priests are required to be accountattyo’thim
particular, bishops are not required by the Code of Canon Law to be actetmthie faithful, to
the priests beneath them, or to each other, but are answerable only toetie Raiher than

requiring a de jure accountability of bishops to those beneath them, the d@88eQuires only

of diocesan pastoral councils in which clergy,gielus, and laity can participate. It further recoemds
that such councils be established on other leiredkjding the parish level as well as national and
international levels. Apostolicam Actuositatemo. 26, in ibid., 434 Ad Gentes DivinitufDecree on the
Church’s Missionary Activity] recommends that, “Hzegtter coordination, the bishop should, as far as
possible, establish a pastoral council in whichgylereligious and lay people would have a partigh
elected delegatesAd Gentes Divinituso. 30, in ibid., 486.

> This survey reports that by 2004, 60 percent efdioceses and eparchies (Eparchy is the Eastern
Right equivalent of a diocese.) in the United Stditad established diocesan pastoral councils amat ab
85percent of parishes had established parish pastmuncils. In addition 70 percent of the regping
bishops indicated that other forms of councils endsultative bodies are active in their dioceseparchy.
USCCB Committee on the Laity, “Report on Diocesad Rarish Pastoral Councils,” March 12, 2004,
http://www.usccb.org/laity/summary.shtifdccessed May 20, 2010).

%> See canon 536 § 2, in John P. Beal, James A. @yrithd Thomas J. Green, ediew
Commentary on the Code of Canon L@@New York: Paulist Press, 2000), 708.

* The NRBReportcited the general lack of accountability of bisk@ptheir response to the crisis
as one factor that contributed to the crisis. NREBReport 125.

" Canon 381 § 1 teaches that the exercise of pofadiocesan bishops is subject only to the
control of the Supreme Pontiff. See Beal, Coridem GreenNew Commentary on the Codd.8-19.
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58 There is no

that bishops act in accord with “holiness, charity, humility and simplicitijeo
explicit injunction in the Code for bishops to act with transparency amdiatdility.

The council offered three primary “checks” on the exercise of dtyhmyr clergy: the
biblical concept of office as serviéethe exhortation that the ordained correct each 8ttaerd
the exhortation that pastors consult and listen to those whom they'sefiese checks serve as
a kind of honor system for the exercise of authority of pastors; the@ctioe ability depends
almost solely on the good will of those to whom they pertain. As the cdxgge crisis reveals,
these checks are insufficient to keep Church leaders accountable. dGhabtde laity can and
have exercised a de facto check of the authority of their bishops and plastagh public media
and by means of financial and legal consequences, clearly it is up todfegioisof diocesan
bishops and pastors whether to involve the laity in decisions thatltmeyare canonically
responsible for.

The prospects for increasing the voice of the laity are not likelyprove soon. Rather,
the present trend in recent Church documents appears to be towardsimgititei
marginalization of the laity through reinforcing the limited role adcils involving lay people,
such as parish councils, diocesan councils, and diocesan §ynimtsa Beal observes,

“requirements that church authorities consult before acting have leeg¢edtias burdensome

formalities to be endured before giving effect to decisions already rffadedubling in this

*% Canon 387, in ibid., 524.

%9 SeelLumen Gentiummo. 24, in FlanneryThe Basic Sixteen Documer8-34.

% presbyterorum Ordini§Decree on the Ministry and Life of Priests] noir8ibid., 332-33.

®L| umen Gentiurmo. 37 in ibid., 5657.

%2 For example, the 1997 “Instruction on Certain Qines Regarding the Collaboration of the Non-
ordained Faithful in the Sacred Ministry of Priésteiterates the stipulation of Canon 526 82 tliatesan
and parochial pastoral councils and parochial fieacouncils, all of which include lay members, maly
enjoy a consultative vote and not a deliberativie varticle 5 § 2, 3, in Eight Vatican Officesndtruction
on Certain Questions,” 21; See also John BeagHHll Not Be So Among You! Crisis in the Church,
Crisis in Church Law,” irGovernance, Accountability, and the Future of tla¢h@lic Church 213n21.

®3 John Beal, Ibid., 92.
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regard are findings of recent surveys that show a trend among yauriegts to be less and less

interested in collaboration with the laffy.

Exercise of Lay Charisms Inadequately Provided for

Vatican Il affirmed that each of the faithful receives speshalrisms and has the
corresponding “right and duty” of exercising them for the building-up of the Church tivede
direction and supervision of their past&tsThe council required that pastors determine the
authenticity and conditions of use of these gifts, “not certainly withva tdequenching the Spirit
but to testing everything and keeping what is gd8dJnfortunately, the 1983 Code makes no

provision for the exercise of lay charisfs.

Issues Related to Decline in Priestly Vocations

The steady decline in the number of priests in the United Stptents to a number of
problems within and without the Church that are beyond the scope of thetztesly to
analyze. Of interest for the present study are two issues regtrdilay role in the Church that
indirectly result from the declining number of priests and correspondingsertalelegation to

lay persons of certain pastoral and administrative functions thdtemdexercised solely by

% william V. D’Antonio and othersAmerican Catholics Today: New Realities of Theiitfrand
Their Church(Lanham, MA: Rowman & Littlefield Publishers, 200710-11.

% Lumen Gentiunmo. 12, in FlanneryThe Basic Sixteen Documeni3; Apostolicam Actuositatem
no. 9, in ibid., 416.

% Apostolicam Actuositatemo. 3, in ibid., 4067.

7 See James H. Provost, “Title I: The Obligationd Rights of All the Christian Faithful (cc.208-
223),” in James A. Coriden, Thomas J. Green, anthlRbE. Heintschel, edsThe Code of Canon Law: A
Text and Commentargtudy ed. (New York: Paulist Press, 1985),438 There is no primary listing for
“charism” in the index of Beal, Coriden, and Greeds.,New Commentary on the Code of Canon.Law

% According to the Center for Applied Research inApestolate (CARA), the total number of
American diocesan and religious priests fell fro3y632 in 1965 to 39,993 in 2010, a 31.8 percent
decrease. Correspondingly, worldwide the totahiner of diocesan and religious priests fell frond Z28
in 1970 to 409,166 in 2010, only a 2.5 percentel@ee. CARA, “Frequently Requested Catholic Church
Statistics, http://cara.georgetown.edu/bulletin/index.ht@ecessed June 25, 2010).
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priests® These issues, the secular character of the laity and thg ablkty persons to exercise
the power of governance, have been raised in connection with questions of dpgiaggress or
ability of lay persons to carry out roles in the Church that have tnaglitycdbelonged to the

ordained.

Issue of Lay Secular Character

The laity are described negativelylionmen Gentiunas all the faithful who are neither
religious nor in holy order®. In its attempt to provide a positive description of the laitynen
Gentiumturned to what seemed distinctive about the laity, namely, their possegsitsecular
character:’

To be secular is the specigr@pria et peculiari} characteristic of the laity. . . . It is the

special vocation of the laity to seek the kingdom of God by engaging in teraffaied

and directing them according to God’s will. They live in the world, in each amg eve
one of the world’s occupations and callings and in the ordinary circumsiairsmsal
and family life which, as it were, form the context of their exise”

At issue are whether this characterization should be understood iroéogaral sense or
as a merely sociological description, and whether it restrictsiftegié’ lay participation in the

life and mission of the Church to the secular afénét should be noted in support of a non-

delimiting, non-exclusive, and non-ontological interpretation, thatelad¢io for this statement

%9 |n 2004, for example, more than a quarter of tieeemhan 550 parishes in the United States
without resident pastors were entrusted to laygrexs Of the remaining 550 parishes in the UniteedeS
without a resident pastor in 2004, a quarter ofrtlneere entrusted to deacons and half were entristed
religious sister or brother. D’Antonio and otheksperican Catholics Today18. CARA reports that in
2009 the number of parishes in the United Stataisvilere entrusted to the care of a deacon, rebgsaier
or brother or lay person had declined to 517. @AKo reports that worldwide in 2009 there were
51,330 parishes without a resident priest pasiifrthose parishes 3,253 were entrusted by a bishte
care of a deacon, religious sister or brotherapiplerson. SeEARA, “Frequently Requested Catholic
Church Statistics.”

O Lumen Gentiunmo. 31, in FlanneryThe Basic Sixteen Documents,

" bid., 49.

2 A comprehensive discussion of the problem of frexi#ic character of the lay person can be
found in Giovanni Magnani, “Does the So-Called Tlbgy of the Laity Possess a Theological Status?”
The question of whether it was the intention of¢bancil fathers or of the ‘received text’ to preate
‘secular character’ to the laity as a distinctivel @elimiting feature of their apostolate is nodyeto
answer on the basis bimen Gentiunmo. 31 alone. See ibid., 606; Edward Schillebegtke Mission of
the Churchtrans. N. D. SmitliNew York: Seabury Press; A Crossroad Book, 1998},101; Hagstrom,
“The Secular Character of the Vocation and Missibthe Laity,” 153.
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indicates that the Council’s intention was to give a typological desorip8 opposed to an
ontological definition”? An interpretation of the lay secular character is made even mowaiiiffi
by the fact that the category ‘secular’ remains ambiguous in the coxcitaments. For
example, wheredsumen Gentiunappears to make a clear distinction between Church and world,
Gaudium et Spesituates the Churdh the World, refers to the interpenetration of the Church
and world, and describes the mission of the Church as sééulaereby challenging the
Church/world dichotomy that had informed earlier conciliar docuréntshe ambiguity of the
Church / world distinction in conciliar documents, together with the courtikaowledgement
that the clergy may legitimately be engaged in “secular aevit makes interpretations of both
‘lay’ and ‘secular’ in the lay secular character problematic.

Efforts to restrict the participation of the laity by treating tiseicular character as
ontologically constitutive can be seen in several recent magistecuments. For example, in
his apostolic lettetChristifedes laic{On the Vocation and the Mission of the Lay Faithful in the
Church and in the World] (1988), Pope John Paul Il cautions that the officeslendf the laity
need to be exerciseth“conformity to their specific lay vocatiavhich is different from that of
the sacred ministry’”® The 1997 “Instruction on Certain Questions Regarding the Collaboration
of the Non-ordained Faithful in the Sacred Ministry of Priestd|s éar “a full recovery of the

awareness of the secular nature of the mission of the laity,” atidreathat in any collaboration

3 vatican Council Il Acta synodalia Sacrosancti Concilii Oecumenici Wauii Secundivol. 3,
Periodus tertiapars 1Sessio publicdV (Vatican City: Typis Polyglottis Vaticanjsl973), 282. See also
Hagstrom, “The Secular Character of the Vocatiath ldlission of the Laity,” 153; Magnani, “Does the-So
Called Theology of the Laity Possess a Theoloditatus?” 606; and Schillebeeckte Mission of the
Church 91-101.

4 Gaudium et Speso. 40 teaches that the Church as a whole is toléaven in the world. See
Flannery,The Basic Sixteen Documeri?7.

> John Markey has convincingly argued tBaudium et Spepromulgated at the end of the
Council, “offers both a summary and self-interptieta.of the more than three years of Council
deliberations on a wide variety of issues and mpidohn J. Markey, O.FCreating Communion: The
Theology of the Constitutions of the Chu(ktyde Park, NY: New City Press, 2003), 84

® Lumen Gentiummo. 31, in FlanneryThe Basic Sixteen Documerts,

" Pope John Paul IChristifideles Laicj 57; emphasis in the original.
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between the ordained and the laity particular care should be taken “to sdfdnguaature and

mission of sacred ministry and the vocation and secular character of fhiHay.”"

Issue of Lay Participation in Church Governance

A second issue regarding the role of laity in the Church is whethpelaons can
participate in the power of governance of the Church. The council undetsherfact that the
People of God is a priestly peopidyut it also emphasized the essential difference between the
common priesthood of the faithful and the ministerial priesthood of thenelas follows:

The ministerial priest, by the sacred power that he has, forms and govepriestig

people; in the person of Christ he brings about the Eucharistic saanficeffers it to

God in the name of all the people. The faithful indeed, by virtue of theif roy

priesthood, share in the offering of the Eucharist. They exercise thahpadéstoo, by

the reception of the sacraments, by prayer and thanksgiving, by the witadsslylife,
self-denial and active charify.
This statement relates the sacred powacia potestgsof the ordained, at least in part, to
ecclesial governance. However, the conciliar documents did not attemptefatecthe
possession of sacred power with the pre-conciliar doctrines on thetdistwers of orders and
jurisdiction® Nor did the conciliar documents indicate whether (or not) lay peopld c
exercise some share in thacra potesta¥’.

The question of the possibility of lay people sharing in the power of goveriratite

Church remains unresolved. Some theorists maintain that only the ordainedidcanch

"8 Eight Vatican Offices, “Instruction on Certain Gtiens,” 3.

" Lumen Gentiummo. 10, in FlanneryThe Basic Sixteen Documerid,

% Ipid., 15.

81 From the time of the decretists of the twelfthtoey until Vatican II, the Church’s power was
divided into the power of orders and the powewofgdiction. These two powers were understooceto b
related, with the power of jurisdiction regulatitige exercise of the power of orders. The 1917 Code
restricted exercise of the power of jurisdictiorcterics, in part because of the close relationbeipveen
the two powers, but also to keep secular autheritiem meddling in the freedom of the Church. Saten
P. Beal, “The Exercise of the Power of Governancedy People: State of the Questioiifie Jurist55
(1995): 4-10.

% bid., 17.
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exercise the power of governariceyhile other theorists maintain that the power of governance
can exist apart from orders, and that it is possible for lay pers@x@rcise governanéé. The
1983 Code states that “Lay members of the Christian faithful can comjmraperar) in the
exercise of the power of jurisdiction according to the norm of the ¥avBé&cause of its

ambiguity this canon has been variously interpreted as either exchudisggiving rise to the
possibility of lay participation in the powers of governaffcdt should be noted that it is
possible for lay persons to be appointed as ecclesiastical jtidgesio serve as chancelléfs,
censors? and defenders of the boffd Moreover, as James Coriden has pointed out, lay persons
engaged in administrative functions in parishes and dioceses often sfactodie the power of
governancé' Nevertheless, the question of lay participation in the power ofganee, a
guestion that has acquired new urgency in the face of the priest steorthtie increase in the
number of Catholic parishes, congregations, and institutions directed leatyrs, remains
unresolved? John Beal observes, “Uncertainty whether the law permits layepeppxercise
power of governance or jurisdiction continues to impose a ‘glass ceiling’ ontopipies for lay

people in church governance at all levéfs.”

8 These theorists include Wilhelm Bertrams, Klaug$diorf, Eugenio Correco and their followers.
Ibid., 18-35, 69-76.

8 These theorists include Jean Beyer, Javier HenReldro Lombardia and their followers. Ibid.,
35-52, 76-84.

8 Canon 129 § 2, in Beal, Corriden, and Green, &isy, Commentary on the Code of Canon Law
184-85.

8 As noted above, the theorists who interpret Car®h§ 2 to reject the possibility of lay
participation in the power of governance includdh&im Bertrams, Klaus Morsdorf, Eugenio Correco and
their followers. See Beal, “The Exercise of theveoof Governance by Lay People,”-6%.

87 Canon 1421 § 2, in Beal, Corriden, and Green, dldsy Commentary on the Code of Canon Law
1624.

8 Canons 482 and 483 do not require the chancellbeta cleric except in cases that involve the
reputation of a priest. See ibid., 639.

8 Canon 830 does not require the censor to be & .clSee ibid., 983.

% Canon 1435 does not require the promoter of jeistitd defender of the bond to be a cleric. See
ibid., 1630.

%1 James A. Coriden, “Lay Persons and the Power ee@mnce, The Jurist59 (1999): 340.

%2|n 2004 more than a quarter of the more than %8Bipes in the United States without resident
pastors were entrusted to lay persons. Many pgishtrusted to non-resident pastors are effegtigdl
by lay persons. D’Antonio and othefsnerican Catholics Today 18.

% Beal, “It Shall Not Be So Among You!” 92.
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Issue of Lay Ministry

Related to the issue of lay participation in the power of governartbe issue of lay
ministry. Ministry is described ibumen Gentiunas participation through the Spirit in the
priestly, prophetic, and royatuneraof Jesus Christ: The Council insisted that an essential
difference exists between how the laity and ordained share fniameuneraasLumen Gentium
no. 10 clearly states: “Though they differ essentially and not only ireelete common
priesthood of the faithful and the ministerial or hierarchical progsttare none the less
interrelated; each in its own way shares in the one priesthood of.Chris

Ecclesiastical ministry is restrictedlimmen Gentiunto the work of the ordained:

Christ, whom the Father sanctified and sent into the world (see Jn 10:36hrtaghthis

apostles, made their successors the bishops sharers in his consecrati@msianc and

these, in their turn, duly entrusted in varying degrees various membhesabiurch with
the office of their ministry. Thus the divinely instituted ecastcal ministry is

exercised in different degrees by those who even from ancient times havalbesbn c

bishops, priest and deacdfis.

In at least five passages conciliar documents link the ministriesofifying, teaching, and
governing of the ordained to their possessiosanfa potestad’ Related to these passages is the
understanding that participation by the laity in the sanctifying, teachimbgoverning ministries

of the ordained can only take the form of ‘cooperatibrYet, as Elissa Rinere points out, the

words “minister” and “ministry” are applied to lay activity ninetenets in the documents of

 Ministry is described in terms of “gifts . . . tugh which, by [Christ’s] power, we provide each
other with the helps needed for salvation . .Luthen gentiunmo. 7, in FlanneryThe Basic Sixteen
Documents8. That all baptized members of the Church shatiee threemuneraof Jesus Christ is stated
in Lumen gentiunmos. 10, 11, 12, 34, 35, and 36. Nos. 10, 11 3dmstate that all the faithful share in the
priestly function of Jesus. Nos. 12 and 35 desdnitow the faithful share in the propheaticinera Nos. 12
and 36 describe how the faithful share in the kimgunera See ibid., 1419, 52-56. The Latin words
munusandmuneraare used through the documents of Vatican |l assteirial words. They do not have
precise translations in English. See Elissa Rinere., “Conciliar and Canonical Applications of
‘Ministry’ to the Laity,” The Jurist47 (1987): 205, n. 7.

% Lumen Gentiummo. 10, in FlanneryThe Basic Sixteen Documerid.

% Lumen Gentiummo. 28, in ibid., 39.

" These passages includemen Gentiummos. 10, 18, 27resbyterorum Ordinisios. 2, 6.

% See, for examplé,umen Gentiunmo. 33, in ibid., 51.



24

Vatican I, including instances of lay cooperation in the hierarchicalerd’® as well as instances
where the laity fulfill thenuneraof the People of God, such as in evangelizafidim, witness of
life,"**in full-time service to the Churdff?in catechetic&®®in Catholic Action’**in missionary

195 and even in the ordinary activity of human fife.

activity,
The post-conciliar Church in the United States has witnessed a drasgtit the
number of lay people serving their Catholic communities both in voluntary ariaistervice
and in what the National Conference of Catholic Bishops of the United Statesiad “lay
ecclesial ministry®’ In part, but only in part, the rise in lay ecclesial ministry can bieuated
directly to the priest shortag® For example, the priest shortage has made it necessary in some
cases to entrust the pastoral care of parishes without residenspgaday person$?
Despite, or likely in response to, the rise in numbers of lay eccleisiatens, official

Catholic documents following Vatican Il have sought to limit the use ofvtird “ministry” to

refer only to the fulfillment of thenuneraof the hierarchy. For example, the 1983 Code of

% Rinere, “Conciliar and Canonical Applications,”20These instances inclu§acrosanctum
Conciliumnos. 29, 35, 112, 12Zhristus Dominugo. 27;Gravissimum Educationi®eclaration on
Christian Education] nos. 7, 8.

ig;’Apostolicam Actuositatemp. 6, in FlanneryThe Basic Sixteen Documend 1.

Ibid.

192 Apostolicam Actuositatemo. 22, in ibid., 430.

193 Ad Gentes Divinituso. 26, in ibid., 481.

1%% |bid.

195 Ad Gentes Divinitugos. 2326, in ibid., 47782.

19| umen Gentiurmo. 33, in ibid., 51Gaudium et Spasos. 38, 79 (in which service in the armed
forces is called a ministry), in ibid., 268, 266.

197n their 2005statement on lay ecclesial minishyy USCCB defines lay ecclesial ministers as
“those men and women whose ecclesial service isctexized byauthorizationof the hierarchy to serve
publicly in the local churcHeadershipin a particular area of ministrglose mutual collaboratiowith the
pastoral ministry of bishops, priests, and deacBreparation and formatiomappropriate to the level of
responsibilities that are assigned to them. USQ@Bnmittee on the LaityCo-Workers in the Vineyard of
the Lord: A Resource for Guiding the Developmeritayf Ecclesial MinistrfWashington, D.C.: United
States Conference of Catholic Bishops, 2005), dfphases in the original.

198 Although the growth of lay ecclesial ministry metyears following Vatican Il coincides with a
period of decline in numbers of priests (and relig), such growth cannot be attributed to thisidecl
Rather than being motivated by the priest shortdgese who serve the Church in lay ecclesial nmipist
often report that they are motivated by what thegatlibe as a sense of vocation rooted in theiridrapgb
work within the Church. Zeni Fojew Ecclesial Ministry: Lay Professionals Servihg Church(Kansas
City, MO: Sheed & Ward, 1997), 26; Dennis Beemaah ainersNo Turning Back: A Lay Perspective on
Ministry in the Catholic Church in the United Statgen. ed., Graziano Marcheschi (Chicago: National
Association for Lay Ministry, 1996), 20.

199ysccB,Co-Workers11.
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Canon Law sharply restricts the use of “ministry” as it applieayt@cttivity. Although the Code
recognizes that members of the laity may be invited to cooperate in thechieal ministry, it
does not refer to any activity of the laity taken on their own initiabveirther the mission of the
Church in either the religious or secular spheres as mintSthe 1997 “Instruction on Certain
Questions Regarding the Collaboration of the Non-ordained Faithful in éned3dinistry of
Priests,” teaches that, while the laity may “as$i56r “collaborate*'?in the sacred ministry of
priests, it is only by ordination that the full, univocal meaning of ministry, utaetss the “the
work by which the Church’s members continue the mission and ministry ot,Cbhtains'*?
The instruction accordingly stipulates that the lay faithful may not assitles such as “pastor,”
“chaplain,” “coordinator,” “moderator” or other titles that may conftisar role with that of the
ordained** In its restriction of the meaning of ministry to the work of the ordained i
continuing the mission and ministry of Christ, this instruction effegtimalrows the scope of lay

participation in the sanctifying, teaching, and governing functions of thee€beyond that in

the documents of Vatican II.

Confused Identity and “Silent Exodus” of Lay Catholics

Vatican Il teaches that to be fully incorporated into the Church azedgberson must
possess the Spirit of Christ, accept all the means of salvatien @i the Church as well as its
organization, and be joined to the visible structure of the Church by the profe§aith, the
sacraments, ecclesiastical governance, and commtifidie 1983 Code of Canon Law defines
full communion of the baptized with the Catholic Church in terms of begirg “joined with

Christ in its visible structure by the bonds of profession of faith, of thrarsaats and of

10 Rinere, “Conciliar and Canonical Applications,”®21

11 Eight Vatican Offices, “Instruction,” 3.

112 1hid., in title and throughout.

"2 bid., 14.

114 bid.

1151 umen Gentiunmo. 14, in FlanneryThe Basic Sixteen Documerg$.
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ecclesiastical governancE® This teaching and definition specify the de jure identity of those
who are members of the Catholic Church. However, many who consider thensélees
members of the Catholic Church do not meet these criteria. In thesenmsan speak of a de

facto, social, or subjective Catholic identity.

Confused De Facto Catholic Identity

A 2005 Gallop survéey® of those in the United States who consider themselves to be
Catholic measured Catholic identity in terms of positive respdogée following questions:
“Being Catholic is a very important part of who you are,” “It is importantdu that younger
generations of your family grow up as Catholics,” and “You can’t imagine giblsing
anything but Catholic™® The researchers found that most-@® percent) of those who identify
themselves as Catholic attach a quite high importance to their Catteoitity;*° with older
Catholics as a group feeling their Catholicism more strongly than youngeli€sias a grouff*

The problem of the confused Catholic identity of the laity becomes apparentwe
look at survey results about their beliefs and understandings obtesligoundaries. Although
most who identify themselves as Catholic identified creedal befiath as belief in Jesus’
resurrection from the dead (84 percent), sacraments (76 percentjodévdilary the Mother of

God (74 percent), and helping the poor (84 percent) with the core of Catholicisyn, man

considered the Church’s moral teachings, requirements regardingniti@ySabligation, having

118 canon 205, in Beal, Corriden, and Green, édiswy Commentary on the Code of Canon Law
248.

117 See D’Antonio and otherémerican Catholics Todayg5n1.

18 The results of this survey were analyzed and coespaith similar surveys dating to 1987 by
William V. D’Antonio and Dean R. Hoge, fellows dfe Life Cycle Institute of the Catholic University
America, James D. Davisdon, professor of socioktgyurdue University, and Mary L. Gautier, senior
research associate and research associate profe$3ARA, Georgetown University. The results are
published in D’Antonio and otherdmerican Catholics Todayhe 2005 Gallop survey is reproduced in
“Appendix C”, in Ibid., 173-83.

"bid., 10, 19-20.

2% 1bid., 20.

21 bid.
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one’s marriage blessed, and the priesthood less imp&ftabnly a slight majority of those who
identified themselves as Catholics (53 percent) believed that theliCahurch “contains a
greater share of truth than other religions do.” In fact, the vast tyapbiCatholics (86 percent),
including most younger Catholics, believe that it doesn’t matterhwigiigion you belong t&*
This evidence of what could be termed religious relativism raisegutngtion of why Catholics
remain Catholics. Survey results suggest that Catholics remdistedfiwith the Church not so
much on the basis of beliefs, but on the basis of their “comfort zones.” Ovef BHICatholics

indicate that they would not be comfortable outside of Catholitiém.

Silent Exodus of Catholics

Johann Baptist Metz was writing in the mid 1970s when he referred to th “sile
exodus” of Catholics from the German Catholic ChdféhSociological surveys show that the
phenomenon of silent exodus of Catholics has been an ongoing problem, as wellCithtiie
Church in the United States which has a current retention rate,raatestiby the Center for
Applied Research in the Apostolate (CARA), of about 77 peréérthe problem of
disaffiliation is not, however, a dramatically escalating problem arfi@tigolics in the United
States®’ Nor is the problem of disaffiliation confined to the Catholic Church. A 26p8rt by

the Pew Foundation shows that 28 percent of American adults have lefthhie fehich they

122 For example, 76 percent of those who identifiesiriselves as Catholic felt that it was possible to
be a good Catholic and still not attend Mass e®myday. More than half felt that it was not neaeg$o
obey Church teachings on divorce, remarriage, antidl dontrol. D’Antonio and othergymerican
Catholics Today24, 27, 35.

2% |bid., 31.

124 Fifty-six percent of young Catholics said they lcbibe just as happy in some other church
compared to thirty-seven percent of those oversadg-three. Ibid., 32.

125 Metz, Faith in History and Sociefyl37.

126 The retention rate measures the percentage of thibs were raised Catholic (that is, who were
Catholic at age16) who continue to self-identifyGagholic after age 16. CARA, “The Impact of Raligs
Switching and Secularization on the Estimated 8fzbe U. S. Adult Catholic Population,”
http://cara.georgetown.edu/Winter%202008.(atfcessed 6/3/10), 8.

127 The rate by which Catholics leave the Church kasained fairly stable, increasing only
incrementally since1952. CARA, “Impact of Religio8witching,” 4-6.
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were raised?® This fact points to cultural influence as one factor that conésbuat the silent
exodus of Cathaolics, an influence that will be explored below.

When asked why they left, nearly three-fourths of former Catholicstsatidhey just
gradually drifted away. Almost two-thirds of those who left also citedtitttaction with or
disbelief in Catholic teachings, such as teachings about homosexuality obitrihi ,cor the Bible.
Two-fifths of fallen-away Catholics said that their spirituabd® were not being m&t. Of
special concern is the fact that half of the Catholics who leave b age twenty-on€?

A problem related to and equally as troubling as the silent exodus of Caikdhie
observed gradual decline in the strength of Catholic commitment innibed5tates, especially
in young adult Catholics aged twenty to thirty-nifie The low-level commitment of young
Catholics is worrisome because research has found that the value$tatelsagicquired from
ages fifteen to twenty tend to be quite stable throughoutfif€hus, analysts expect a
continuing gradual decline in commitment to the Church based on generatiterandiés> At
the lowest level of commitment are Catholics who, unhappy with the Chuodotiisconnected
from parish life, still identify themselves as Cathofi¥sAndrew Greeley describes those

Catholics, who are only minimally affiliated with the institutio@durch and have limited

128 pew Forum, “U.S. Religious Landscape Survey” (Eaby 2008), 5.

129 These statistics are from Pew Forum, “Faith inkFlBhanges in Religious Affiliation in the U.S.”
(Poll conducted April 27, 2009¢tp://pewforum.org/Faith-in-Flux.aspaccessed 6/3/10), 236.

130 CARA, “Impact of Religious Switching,” 6.

131 A 2005 Gallop pole shows that 21 percent of Cathalverall are strongly committed and active
in Church life, while the remainder are moderatéb4 percent) to poorly-committed (15 percent)e-P
Vatican Il Catholics reported the highest commitbena group (43 percent). None of the young
Catholics aged twenty to thirty-nine reported thaty were strongly-committed. Overall, the percgataf
Catholics who report some level of commitment leamained relatively stable from 1987 to 2005, despit
the clergy-abuse scandals. However, there hasdreewerall decline in thievel of commitment of
Catholics, especially in Sunday Mass attendancé&ntdnio, American Catholics Todag9, 41-42,
72-73.

132 pean R. Hoge and otheiépung Adult Catholics: Religion in the Culture dfdize (Notre Dame,
IN: University of Notre Dame Press, 2001), 20.

133 p'Antonio and othersAmerican Catholics Today43.

134 Fifteen percent of Catholics reported a low-lesfetommitment in 2005. D’Antonio and others,
American Catholics Today0-41; See also Hoge and otha&fsung Adult Catholicsi4.
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knowledge of Catholic doctrine and teachings, as “communal CathtficEthploying
Greeley’s term we can say that, although the level of overall conemitof Catholics in the
United States appears to be relatively stable, the number of “com@aithallics” is increasing
while the number of highly-committed Catholics is decreasing.

In Metz'’s opinion, the “silent exodus” of Catholics he observed in Germasyhea
result “of letting the people become too little the subject of thar¢h ... of letting the Church
become the ‘Church for the people’ rather than the ‘Church of the pedileMetz’s opinion
appears to apply as well to the experience of American Catholicslaarty Gallop survey
results published in 2005 which revealed that lay persons desire moteipasisement. More
than half of the Catholics surveyed felt that Church leadersudref touch with the laity and that
priests don’t expect lay people to be lead&sin Dean Hoge’s analysis, “If church leadership
wants to strengthen Catholic identity, what is done must contribute ¢tonffidence and strength
of the individual believer. People who experience empowerment throu@tiieh will become
stronger Catholics'®®

Poor Commitment of Catholic Young Adul®he weak affiliation and poor participation
of many young Catholics aged twenty to thirty-nine is considered by many, mghmling adult
Catholics, to be a serious probléth.For example, only one-fourth of young Catholics attend
Mass on a weekly basis. A majority disagrees with the Church’s teaatmirngexuality and
reproductive issues. Many have learned to be responsible for theirlationship with God.

They distinguish between the beliefs and practices they consider ¢entrailr faith and ones

135 Andrew M. GreeleyThe Communal Catholic: A Personal Manifeitew York: Seabury Press,
1976), 11.

136 Metz, Faith in History and Societyl 37.

137D’ Antonio and othersAmerican Catholics Todayt 10.

138 Hoge and other&/oung Adult Catholic33.

139 pAntonio and othersAmerican Catholics Today7, 81-82.
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they consider peripheral. Fewer than half feel that the teaching &utbfdtie Vatican is very
important:*°

This is not to deny that a sizeable minority of young adult Catholics, aboetr@hp is
very religious and faithful in the practice of their faith through elcample, Sunday Mass
attendancé!' Yet, even these faithful young adult Catholics experience a discyeipanorld
view from that of older Catholic hierarchy. For example, in addition tgdising with the
Church on sexual and reproductive issues, many of these committed your@adialics tend
to disagree with the official Catholic position on the ordination of women. e/glder members
of the hierarchy tend to view morality in terms of sexual orientation amavi, these
committed young adults tend to view morality in terms of social jistid servicé!?
Moreover, young adult Catholics who desire to be actively involved in Chiedhdreasingly
report encountering priests who do not want to share authority with lay p&ople.

Inadequate Formation of Lay CatholicResearchers have found that strong faith as a
child tends to be the strongest predictor that a person will remiééoad Catholict** This leads
to the question of the significance of religious education in a persaothiddaination. Both a
1997 study by Dean Hoge and associates and a 2009 Pew Study found only a slight positive
correlation between attending religious education classes @d,aociparticipating in Catholic
youth groups, or attending a Catholic high school, and whether or not a persmsrema
Catholic*® What Hoge and associates did discover was that most of the peopiee¢hégwed

reported that their overall religious education experience wasfomeak content and poor

1% pid., 81.

Y1 1bid.

2 |bid., 82.

% |bid., 81-82.

14 Forty-six percent of lifelong Catholics report iy had very strong faith as a child. Pew
Forum, “Faith in Flux,” 23.

145D’ Antonio and othersAmerican Catholics Todap1-82; Pew Forum, “Faith in Flux,” 22.
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pedagogy*® Despite having participated in religious education programs, mahyl€atoung
people report feeling vulnerable and insecure because of their inabditiiculate their faith
tradition when challenged or when asked to give an account of their bekeignenical
encounters?’ In the words of one young adult Catholic, “In college, | remember being
confronted in an elevator by a born-again Christian. | felt very inse¢ige&knew his faith but |
could not articulate mine:®

On-going Catholic formation of adults remains a serious need. Otreallhurch
provides too few opportunities for credible and relevant adult religiousigdnt’® Except for
RCIA, many Catholic adults often have few opportunities for disdige@mentoring, group
deliberation, and faith sharing. Too often opportunities for communiyycegurovided by
parishes or Church groups are not integrated with Catholic faith ouapieflection*® Apart
from liturgical celebrations, the experience of being Catholic for mattyolies in the United
States is an individual experience. Answering the question of why faitiation is an “urgent”
need for American Catholics, Mary Ann Glendon writes,

The answer is that poor formation presents a special danger in a Skeietyrs where

Catholics have lost most of their old support networks, and where educatitiein

areas is relatively advanced. If religious education falls short gfaheral level of

secular education, Christians run into trouble defending their bel@afen-to
themselves>

UNDERLYING ECCLESIAL AND LAY |SSUES

The presenting ecclesial problems described above of the sexual akisséherdecline
in priestly vocations, and the confused identity and silent exodus oftthariguably point to

underlying ecclesial and lay problems and issues. Recognizing thatrdiiesdyses are

%6 Hoge and other&/oung Adult Catholigsl36-39. See also D’Antonio and otheksjerican
Catholics Today82-83.

“"Hoge and other&/oung Adult Catholigsl43.

148 ||h;

Ibid.

9 bid., 235.

130 For example, ibid., 140-42.

31 Mary Ann Glendon, “The Hour of the Laityfirst Things127 (November 2002): 27.
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possible, this study will identify and analyze underlying ecclesial prabéerd lay issues under
the rubrics of theological differences and cultural clashes. Undeulthe of theological
differences it will examine how the failure of Vatican Il to achieumidied ecclesiological
synthesis has been used to support ecclesiologies and theologies of the itk tiet balance
intended by the Council. Under the rubric of cultural clashes it will eehow in the Catholic
Church of the United States a confluence of cultures informed by vastyediffcultural
meanings contributes to different ways of understanding the meaning ewahcs of the Church
and of its discipline, organization, and teachings. As we shall see in Chhape, Lonergan’s
interiority analysis provides an explanation for the ways that meamiregjdns in cultures,
communities, and individual lives. Lonergan’s interiority analysishelp us to better
understand the dynamics at work in the theological differences and cuolasta¢s that we will

examine below.

Theological Differences

Ecclesiology of Vatican Il

Interpretive IssuesAny interpretation of the documents of Vatican Il needs to take into
consideration the fact that the theological climate and debates obthisil were shaped by two
ecclesiological tendencies, one that understood the Church primaailyisible hierarchically-
organized perfect society of salvation established by Christ withibMa#luthority concentrated
in the Pope, and one that understood the Church as a communion animated by the &1y Spir
Because the council’s teaching was often worked out through compromiseesanted in a

descriptive rather than in a systematized way, the documentdicAV# do not present a

132 gee, for example, Edward J. Kilmartin, S.J., “Rayrticipation in the Apostolate of the
Hierarchy,” inOfficial Ministry in a New Ageed. James H. Provost, Permanent Seminar Studies 3
(Washington, D.C.: Catholic University of Amerid®81), 94-99; also Hermann Pottmeyer, “The Church
as Mysterium and as Institution,” 8ynod 1985: An Evaluatioed. Guisepe Alberigo and James Provost.
Concilium:Religion in the Eighties, English Language Editdgrcus Lefébure (Edinburgh: T & T Clark,
LTD, 1986), 107
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unified ecclesiological synthests. However, while different ecclesiological emphases can be
identified in the conciliar documents, theologians are obliged to rtet@eoverall ecclesial

vision of Vatican Il as expressedlinmmen Gentiumumber 8, according to which “the earthly
church and the church endowed with heavenly riches, are not to be thoughwofeaslities.

On the contrary, they form one complex reality comprising a human and a divinailEthe
Lumen Gentiunbegins its ecclesiological reflection by describing the Chureh as
sacrament of communidn’ In so doing it both affirms that the source of the Church’s life is the

communion of the Trinity and that the purpose or mission of the Church it Bnd express
God'’s plan to draw humanity into saving communion in Jesus through the actienHlth

Spirit. The final organization dfumen Gentiumn which the Church is first described as
sacrament, as mystery, as the Body of Christ, and as the People of Godtbéierarchical
nature is described, is intended to emphasize the relationshipseselrelio Christ and with each
other within the hierarchically-structured Churdtumen Gentiurs emphasis on the Church as a
sacrament of communion together with its emphasis on the relationshipeweétsewith Christ
and with each other in Christ illustrate why many post-conciliar theolog@r=ur with the
Extraordinary Synod of 198% that the category of communion is the central and fundamental

ecclesiological category dumen Gentiunr’

¥ jlmartin, “Lay Participation,” 99.

14| umen Gentiurmo. 8, in FlanneryThe Basic Sixteen Documerfis Arguing that the council
fathers intended to present a single ecclesiolggselting out its various essential elements, Josep
Komonchak writes, “That it is easy to construcbaerent ecclesiology out of all this | am not sgyinut
that is the task of theologians; it is enough Far €ouncil to have set out the dimensions that tebé
integrated.” Komonchak, “Ecclesiology of Vaticdh(speech, The Catholic University of America,
March 27, 1999), Zittp://publicaffairs.cua.edu/speeches/ecclesiol®dydn (accessed May 18, 2010).

15| umen Gentiurmo. 1, in FlanneryThe Basic Sixteen Documeris

%6 The 1985 Synod of Bishops was convoked for thegse of evaluating the impact of Vatican Il
on the Church. See Synod of Bishops 1985, “Thesk&xtraordinary General Assembly: Twentieth
Anniversary of the Conclusion of the Second Vati€auncil; The Final ReportOrigins 15, no. 27 (Dec.
19, 1985): 44450.

157 See Georgia Masters Keightley, “Vatican Il: Theu@ii’'s Self-Understanding,” idatican II:
The Continuing Agenda&d. Anthony J. Cernera (Fairfield, CT: SacredrdEaiversity Press, 1997), 3;
andDavid McLoughlin, “Authority as Service in Communmni@ in Governance and Authority in the Roman
Catholic Church: Beginning a Conversatiaed. Noel Timms and Kenneth Wilson (London: Sqgcfet
Promoting Christian Knowledge, 2000), 130.
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It is important to reiterate that the council intended to presentamtesimlogy**® The
Church, which is a sacrament of communion with God and of unity among humanity, is “one
complex reality” which is both human and divifié. In speaking of the Church as a sacrament
the council affirmed the necessity of the Church’s institutional streiéh constituting part of the
visible, human reality of the Church which serves as an effective sign abremunion with
Christ® Thus, it is a mistake to think that the elements of communion ecclasjmiesent in
the documents of Vatican Il serve merely as another structural mlodefside that of a
hierarchical ecclesiology. Rather, the hierarchical strucfutteedChurch is understood to be at
the service of communion so that the Church can be a sacrament, i.e., a sign @memhstf
communion with God and with humanif§f. The interpretive problem is, ultimately, one of
balance in which the Church’s hierarchical structure is held not to bedan gself, but to be
necessary in order that the Church can be an effective sign of communiorodim&of unity
among humanity®

Christomonistic Bias.Several commentators have identified what they refer to as a
christomonistic bias in the council’s failure to fully incorporate thle of the Holy Spirit in its

ecclesiology®® A christomonistic bias can be seen in conciliar texts that limitalleeof the

138 Komonchak argues, “There is no evidence whatéatrthe Council fathers thought that they
were juggling various images, notions, or modelthefChurch.” Komonchak, “Ecclesiology of Vatican
I, 3.

39| umen Gentiurmo. 8, in FlanneryThe Basic Sixteen Documerfis

180 Richard R. GaillardetZ[he Church in the Making: Lumen Gentium, Christosninus,
Orientalium EcclesiarumRediscovering Vatican Il (New York: Paulist Pre2306), 44, umen Gentium
emphasizes that the total human reality of the €haonsists not only in its institutional structubet also
in the witness of its memberJhis is evident througholitumen Gentiunbut especially in its organization
which defines the Church as a People in Chaptef@d it defines the Church as hierarchical in G&iaB.

%! bid., 105.

182 Gaillardetz, Church in the Making44.

183n its failure to fully incorporate the role ofetHoly Spirit, a christomonist approach to
ecclesiology differs from a proper Christologicppaoach. Yves Congar was the first to describe a
“christomonistic” bias in Western Trinitarian thegly. See Yves Congar, "Pneumatologie et
‘christomonisme' dans la tradition latine?Beclesia a Spiritu sancto edocted. Gérard Phillips (Paris:
Gembloux, 1970), 41-63. The impact of a christoistimbias on Catholic ecclesiology and theology of
the ordained has been described in Kilmartin, “Payticipation,” 98-106; David Coffey, “The Common
and the Ordained Priesthood heological StudieS8 (June, 1997): 209-36; and Gaillardetz, “Shiftin
Meanings.”
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Holy Spirit to conserving what Christ did for the Chutth Although a christomonistic approach
to ecclesiology can be identified in both the hierarchical and communiorstarténgs of the
council, a more pneumatologically-balanced Trinitarian ecclesi@bgiophasis can also be
found in the documents. This more balanced Trinitarian understanding mxotirét the
mission of the Holy Spirit to the Church is a continuation of Christ's nmgs@ee.umen
Gentiumno. 48) and affirms that the Holy Spirit is the source of all ministtiié Church
(Lumen Gentiunmos. 12, 13§%°

Richard Gaillardetz sees a christomonistic bias in the concilidritepon the
differences between the common and ordained ministries. He cautionari‘émeclusive
reliance on the Christological dimensions of ministry ultimatedydg a Christomonist
framework which cannot take into account the full integrity of non-ordaineibimyi.”® A
christomonistic approach to the ordained ministry supports an understandingoésiiy office
asrepraesentatio Christf’ and contributes (albeit inadvertently) to a conception of the ordained
that situates them “over against” those who are not ordained, and apaantidacing the
Church'® A more pneumatologically-balanced Trinitarian approach to minidirynafthe

charismatic basis of all ministry and understands the ministries lothmtaity and the ordained

184 For examplelLumen Gentiunmo. 27 says, “the Holy Spirit preserves unfailintglat form of
government which was set up by Christ the Lordisnchurch.” Lumen Gentiunmo. 27 in FlanneryThe
Basic Sixteen Documen®8; See Kilmartin, “Lay Participation,” 107.

185 See Kilmartin, “Lay Participation,” 108-13. Refieg to the imbalance between a
christomonistic versus a pneumatological approatché documents of Vatican Il, Kilmartin writest]tfe
result is not sufficient to justify the conclusitimat Vatican Il moves beyond a fundamentally
christomonistic understanding of ordained ministripid., 107.

1% Gaillarditz, “Shifting Meanings,” 130.

187 An understanding of the priestly office @praesentatio Christan be seen ihumen gentium
no. 10, which says, “in the person of Christ [thaisterial priest] brings about the Eucharisticrifae
and offers it to God in the name of all the pedpleumen gentiunmo. 10, in FlanneryThe Basic Sixteen
Documents14.

188 Kilmartin, “Lay Participation,” 107. John Bealmplains that the conciliar over-emphasis on the
Christological dimension of ordained ministries bagn codified in Canon Law in terms of a “sheer
overagainstness” of the relationship between tbiggland the rest of the faithful. See Beal, habNot
Be So,” 97. See also, Eamonn Conway, “Operativeoldgies of Priesthood,” ihhe Structural Betrayal
of Trust Concilium2004/3, ed. Regina Ammicht-Quinn, Hille Haker avidureen Junker-Kenny (London:
SCM Press, 2004), 76.



36

to be “ordered to one another without the one simply being under the contrelathén.** In
this conception the ordained priest is seerepsesentatio ecclesiaerdained to a ministry of
full leadership of the Church in which he represents both the Church and trousgtt the
Spirit}® From the perspective of the council’s more pneumatologically-baldhogthrian
ecclesiology, the possibility of lay participation in hierarchicsk$acannot be automatically
ruled out!™

The failure of the council to achieve a more pneumatologically-informedalian
ecclesiology and to fully integrate its understanding of Church as cormmwith its
understanding of Church as hierarchical institution has contributed tepr®bif interpretation
and of the implementation of conciliar reforms in the post-conciliar péfioBlor example, it is
fair to say that the post-conciliar period has witnessed an incriagiridical-hierarchical
emphasis on distinctions between lay and ordaifiadd a more juridical-hierarchical
interpretation of Church authority. A juridical-hierarchical apphoacChurch authority is
apparent, for example, in the increased post-conciliar centralizdt®muoch government
through the strengthening of the cufidlt is also apparent in various magisterial documents that
re-interpret and co-opt the notion of ‘communion’ to serve the intereite ofiversal

institutional ChurcH/> The trend to a more juridical-hierarchical interpretation dfdéa |1

189 Kilmartin, “Lay Participation,” 107.

'"%1bid., 109-10.

! bid., 111.

172 5ee Pottmeyer, “The Church as Mysterium and agutisn,”107.

173 See discussion of the issue of lay ministry above

17 See, for example, Gotfried Cardinal Daneels, “@pa® Primacy and Decentralizatio®tigins
(October 30, 1997): 33841; Archbishop John Quinn, “The Exercise of thenacy,” Commonwea(July
12, 1996): 1220, and QuinnThe Reform of the Papacy: The Costly Call to ClaistUnity (New York:
Crossroad, 1999).

5 For example, although the 1985 Extraordinary Sywfoiishops identified communion as the
fundamental ecclesiological categorylaimen GentiumJohn Markey’s thorough analysis of the Synod’s
“Final Report” shows that it identified ‘communioalmost exclusively with institutional aspects loé t
Church. John J. Markey, “Community and Communidm:Analysis of the Understanding of Community
in Some ‘Communion Ecclesiologies’ in Post-VatithtRoman Catholic Thought and a Proposal for
Clarification and Further Dialogue” (Ph.D. dissra@uate Theological Union, Berkeley, California96
169-185, esp. 18-25; See also Joseph A. Komon€hhk, Theological Debate,” iBynod 1985: An
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arguably underlies the problem of the continued marginalization oditlyehrough their lack of
deliberative voice and through the general lack of accountabilitysbbps to them. This trend
can be seen in efforts to restrict the participation of the laity misiny on the basis that they do
not possess the sacred power of the ordained. This trend can also Inetlseatiiénce of the
Code of Canon Law on the possibility of a charismatic basis for ministrgh Slence

effectively strips the laity of the right to exercise their @ras for the good the Church.

Laity in Teaching of Vatican Il

The failure to fully integrate an understanding of Church as communiontadiimathe
Spirit with a juridical-hierarchical ecclesiology made it diffit for the council to address the role
of the laity and relate this role to that of the ordained in the life assion of the Churcl®
Unable to reach a theological consensus on the identity and role lafty, the council had to be
satisfied with compromise statements expressed in terms of parathateframed the issues
while holding the different views in balanced tension. Thus, rétla@ offering a theological
definition of the laity, the council offered both positive and negative ig¢iscrs of the laity.
Paositively, it described the laity to be members of the faithful who pssseecular character.
Negatively, it described the laity to be those members of the faithfuare not ordained’!

These characterizations have proven to be insufficient for adequateisnoténg the role
of the laity in the life and mission of the Church. For example, while the ¢oeoagnized that

the laity, as members of the faithful, have responsibility and are ctzditslly endowed for the

Evaluation 53-63; Ronaldo Mufioz, “The Ecclesiology of the Intdimaal Theological Commission,” in
ibid., 3743, esp. 42.

78 The conciliar teaching on the laity is locatechpipally in three documents, although elements of
this teaching are found in other documents as vilglle main aspects of the council’s teaching orlattg
can be found in Chapter 4 bimen Gentiugwhich lays out the closest thing to the Coundlisology of
the laity. Apostolicam Actuositateioes not introduce any substantial variations ftamen Gentiugnbut
does provide more detail§&Saudium et Spesheds important light on the role of the laitytbwot the world
and in the Church.

177 As was pointed out in Chapter Oheimen Gentiunsometimes includes non-ordained religious
with the laity (See.umen Gentiunmo. 43, in FlanneryThe Basic Sixteen Documens), while at other
times it distinguishes non-ordained religious fritra laity and from the ordained (Seemen Gentiunmo.
31, in ibid., 48-49).
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building-up and mission of the Churtfijt also described the sacred power that priests receive
as a power “whose purpose is to build up the churéhBecause the laity are not ordained and
do not receive the sacred power given to priests at ordination, the quest@aarto the exact
nature and capacity of lay participation in the building-up of the Church fdrmday
participation is related to that of the clergy.

As a consequence of its inability to synthesize an adequate theologyaifiththe
council could neither affirm nor deny whether the laity are able to gi#ne sanctifying,
teaching, and governing roles proper to the orddiffethstead it could only emphasize that,
although the common priesthood of the faithful and the ministerial priestidle ordained
share in the one priesthood of Christ, the two priesthoods differ “esseatidlnot only in
degree.’ Effectively, the council left the identity and role of the laity in tfeedind mission of

the Church in limbo.

Clashing Cultures

In keeping with the council’s understanding that “the earthly churchhenchiurch
endowed with heavenly riches are not to be thought of as two realitiesdther as “one
complex reality comprising a human and a divine elem@&nahy analysis of the present
situation in the Church must include the human actions and meanings thatutentrithe
Church in its concrete realization. The survey data presented igbmvattempt to get the pulse
of the present condition of the concrete realization of the Catholic Chuthe United States. It
shows that many Catholics in the United States, especially young adulli€sathave a poor

understanding of and are not able to articulate the doctrines of fkeiarid the distinctiveness

18 «Allotting his gifts ‘at will to each individual{1 Cor 12:11), he also distributes special graces
among the faithful of every rank. By these gifts,makes them fit and ready to undertake varicksta
and offices for the renewal and building up of ¢herch . . . "'Lumen Gentiunmo. 12, in ibid., 17.

179 preshbyterorum Ordinisio. 6, in ibid., 327.

180 Kilmartin, “Lay Participation,” 89115, esp. 107, 115.

181 Seel. umen Gentiurmo. 10, in FlanneryThe Basic Sixteen Documeritg.

82| umen Gentiunmo. 8, in ibid., 9.
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of the Catholic Church, have limited biblical literacy, are becoming mhet@ched from the
institutional Church, and want a greater voice in the ecclesial decibairatfect them. The use
of surveys and sociological analysis to help understand the presetivsitnahe Church is very
much in keeping with Bernard Lonergan'’s ideal of integrating theology héthiman sciences.
He stressed that such integration is necessary in order to generdatéameled plans and
policies for promoting good and undoing evil both in the Church and in séety.

It is widely recognized among social scientists and scholars biutinanities that our
understanding of human societies is best approached by studying culture. In Lenengéysis
a culture carries the meanings and values of the way of life of aysti¢idthe culture’s
meanings and values, in turn, are communicated through customs, rites, symbets, st
language, and arts, in brief, through all the ways in which persons convey,ttégliriterpret,
and act out meaning® A culture, for example, shapes the meanings and values that determine
what is beautiful or praiseworthy as well as meanings and values tlatrimeted to certain
gestures such as a handshake, a bow, a wink, or direct eye contact. The ncaanaty a
given culture are so ingrained that they can be taken for grantedioremsancritically to be so.
The meanings and values embedded in our culture(s) influence not only how wenhfeitla
meanings and values, but how we interpret ourselves and our‘#orld.

As the meanings-values matrix that mediates understanding of self dddoutiure

serves as an important perspective from which to analyze the presentirgnsrobtthe laity and

183 | onerganMethod, 366.

184 | onergan, “Dialectic of Authority,” irA Third Collection edited by Frederick E. Crowe, S.J.
(New York: Paulist Press, 1985), 7; See also, tgene “The Absence of God in Modern Culture,’An
Second Collectionl02.

185 onergan, “Dimensions of Meaning,” ®ollection,2™ ed. rev. and aug., ed. Frederick E. Crowe
and Robert M. Doran , Collected Works of Bernarshvérgan 4 (New York: Herder and Herder, and
London: Darton, 1967; Toronto: University of TororRress, 1993), 102. Citations are to the 199%oadit
Lonergan’s understanding of culture is very simitathat of Clifford Geertz who says, “The culture
concept to which | adhere ... denotes an histdyitansmitted pattern of meanings embodied in syis)b
a system of inherited conceptions of meanings emelldd symbols, a system of inherited conceptions
expressed in symbolic forms by means of which [Eappmmunicate, perpetuate, and develop their
knowledge about and attitudes toward life.” ClitfdGeertz,;The Interpretation of Culture: Selected
Essays by Clifford Geer{dlew York: Basic Books, Inc., 1973), 89.

18| onergan, “The Absence of God,” 102.
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of the institutional Church considered above. While space does not peronitprehensive
study of all the various cultures and sub-cultures that influence howediffgroups of members
of the Church experience Church, it is instructive to identify and examiseas cultures that
impact the relationship between clergy and laity and the relationstwedre Catholics and the

institutional Church in the United States.

American and Western Cultures

Loss of Distinctively Catholic Culture in U.8nmediately prior to Vatican Il, it was
possible to identify a distinctive, homogeneous Catholic sub-cultune idnited States.
Although Catholics had achieved cultural assimilation in terms of edacatid prosperity by
1960, concern by Catholics over the secular drift of American culturentjmng hostility
directed to Catholics, especially concerning the compatibility betwa#olism and
democracy, and a still strong (but weakening) Catholic devotional lifegrewfficient to
support an insular and even triumphalistic Catholic idetftityMuch of that changed after the
1960s as the result of increased social mobility and the cumulativesedfdiroad social and
cultural changes in American society in the 1960s, 70s, antf®8Dmiring these decades, which
coincide with the first twenty-five post-conciliar years, Cattsiicthe United States took on
more and more the cultural attitudes of the population at large. Socibkgitgsis shows that
in the United States from 1970 through the mid 1990s the level of Catholic conminitwerds
their religion declined along with, but more quickly than, tH&mtestants, so that by the mid-
90s both groups reported about 25 — 30 percent regular weekly atteffdance.

Influence of Postmodern Cultur&@he cultural experience of most people in the United

States and Western world today is often described as postmodern. Although possnoide

187 Jay P. Dolanin Search of an American Catholicigidew York: Oxford University Press, 2003),
168-70; Hoge and othergpung Adult Catholic$-9.

188 |bid., 9-11.

189 The proportion of Catholics who considered thernesl'strong” declined from 45 percent to 37
percent from 19741990. Ibid., 11.
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not a uniform and monolithic phenomenon, as a cultural condition it can be chaegcieterms
of suspicion of totalistic ideologies, emphasis on the relativityl ddalwledge and values,
emphasis on individual identity, and movement toward religion as a privatgtaet than a
community commitment?®

Lockean Roots of American Culturr Robert Bellah’s analysis, the present American
culture has been shaped to a considerable extent by the thought of John Losketeabhing,
Bellah says, “is one of the most powerful, if tlie most powerful, ideologies ever invented:”
Bellah maintains that the influence of Locke’s ideology, which prontb&edght to life, liberty,
and the pursuit of happiness through individual appropriation of property frostetieeof nature,
is evident in the founding documents of the United StafeSome features of the American
Lockean culture of self-interest as described by Bellah includgecion of all limits on the
freedom and autonomy of individuals, except as freely agreed to in a sociattentered into
on the basis of self interest; a corollary negative understanding of fresegitira ability to do
whatever we want as long as it doesn’t violate a social contralyt étered into; the acceptance
of a limited government whose purpose is primarily to protect the propfarigividuals; and a
rejection of everything that is not voluntarily agreed to on the basiason”

According to Bellah, several features of America’s Lockean ®iftarve as cultural
barriers to a correct understanding the nature and role of the Churdh amssion*** One such
barrier consists of the fact that in American culture alldoeiations, including family and
church, are more or less influenced by Locke’s notion of social contrhas, flor example,

“Instead of the individual ‘belonging’ to the family, it is the family whis coming to be at the

190 bid.,14-15. A very good summary of the postmodern turreligious thought is provided by
John MacquarrieTwentieth-Century Religious Thoughew ed. (Harrisburg, PA: Trinity Press
International, 2002), 447/6.

191 Robert N. Bellah, “Cultural Barriers to the Undarsling of the Church and Its Public Role,” in
Faith and Cultureed. James A. Scherer and Stephen B. Bevans, Newetibns in Mission &
Evangggzation 3 (Maryknoll, NY: Orbis Books, 1999P5, emphasis in the original.

Ibid.
1% |bid., 105-6.
% |bid., 104-16.
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service of the individual,” and, instead of seeing membership in atchsrformative of one’s
identity, Christians become consumers, shopping for the church that besteiuitentity:*®

The propensity of a Lockean culture to view authority in terms of power aitchgerb
coercion creates another American cultural barrier to correctly uaddisg the nature and role
of the Church and its mission. American culture does not recognize validigutinany sphere,
including that of church. Bellah notes that in American culture, “Even witleifiamily any
notion of legitimate authority is remarkably weak”Because they do not recognize objective
religious authority, Americans tend to view religion and moralitgwagly private matters and to
consider all religions as equally valid.

Radical Self-Expressive IndividualisrBociologist and philosopher Charles Taylor
argues that the current culture of the North Atlantic countries, imgjutie United States, reflects
a shift that began in the 1960s towards what he describes as a geethsiwf “authenticity” by
which he means:

the understanding of life that emerged with the Romantic expressi¥igra last

eighteenth century, that each of us has his or her own way of realizing ome’s ow

humanity, and that it is important to find and live out one’s own, as againsndering

to conformity with a model imposed from outside, by society, or the previous gengrat

or religious or political authority?’

Characterized by the expression, “Do your own thing,” an ethic of autleizs given
rise, Taylor argues, to a “new expressivist self-awareness” thatrhs “mutual display™*® In

“mutual display” the meaning of one’s actions are in part co-determined byhtres in one’s

arena of action’® Mutual display thus creates a “common mood or tone that will color

% bid., 106.

% |bid.

197 Charles TaylorYarieties of Religion Today: William James Revikitestitute for Human
Sciences Vienna Lecture Series (Cambridge, MA: Blaniversity Press, 2002), 83.

% Ibid., 85-86.

199 As an example: Suppose that my friends and having a ‘private’ conversation as we walk
down the street. Although the conversation isgigywe are simultaneously aware of the presence of
others and that our actions and conversationriafdtand, consequently, help to shape the meaihithg o
common space which we and the others presentlypgcchearby others help to shape the meaning of our
common space insofar as they form, perhaps ungfigtimn audience for our actions. Similarly wenfior
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everyone’s actions’® Taylor identifies “mutual display” as a new way of being together
somewhere “between solitude and togethern&ss.”

The culture of authenticity described by Taylor follows the Lookeajectory described
by Bellah but severs the taken-for-granted boundaries of a Lockeareaultth as “the citizen
ethic, centered on the good of self-rule,” “family values,” and “the valubardfwork and
productivity.”?? The result is a radical individualism that considers the self thebsource of all
rights and values. Radical individualism interprets principlesuttiat respect, individual
privacy, nondiscrimination, and freedom of choice to have their basatifulfillment.?® The
consequence for religion of radical individualism is not only ect&n of what is perceived to be
coercive religious authority, but the promotion of a feel-good, superfitialo-it-my-way
spirituality?®* The pervasiveness of this new ‘expressivist,” individualist miraiseng young
people helps to explain the growing disconnect between young people and tigoinati
Church as well the futility of any attempt by Church leaders to persuadguire behavior
solely on the basis of the Church’s authority. Taylor observes, “much lefatiership of the
Catholic church, led by the Vatican, is trying to resist the challemgeonolithic authority that is
implicit in the new expressivist understanding of spiritualfy.”

Problems of IdentityBecause the radical individualism fostered by an expressivist
culture of authenticity is not aware of or engaged with concerns beyasaldhthe self, it
presents a formidable barrier not only to identification with imstihalized religion, but also to

self identity. This is understandable if we consider that, “to definselves, to determine in

an audience for their actions. The mutual presehoghers helps to motivate, shape, and direct our
actions. Thus our common space becomes a spawetoél display. Ibid.

290 |hid., 86.

201 |bid., 87.

292 |hid., 90-91.

203 My statement extrapolates from Taylor’s statem#ntfact the need to train character has
receded even farther into the backgrowawthough the morality of mutual respect were erdéddn the
ideal of authentic self-fulfillment its&lfMy emphasis). lbid., 92.

%% |pid., 94, 1001, 113.

2% |bid., 98.
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what our originality consists, we ... have to take as background some sense of what is
significant.*® But acquiring some sense of what is significant requires input from and
engagement with others. Just as social identity as defined by Bedjenekmann is
dialogically mediated through socializatithhso the making of self identity is, according to
Taylor, dialogical and mediated through othf8fdt is on this basis that Alison Benders can
write, “the primacy of self-determination has become a crisis of igleatitbut who we are, a
crisis of purpose about what to do, and a crisis of ultimacy about what lifesrfi&a

When we examine Lonergan’s authentic existential subject in ChEptee, we shall see
that it is only through self-transcendence achieved through self-agtropthat persons can
arrive at truly authentic personal identity, purpose, and meaHirfepr the purpose of the
present chapter it is important to recognize that self-appropriation pékee in a culture and is
shaped, at least in part, by the meanings that inform the culture. Tlespodarriving at
authentic personal identity is made more difficult in the face of ctinfliecneanings informed by
different cultures. One way to interpret the overall weakeningeo€#tholic identity of
American Catholics is to see it as symptomatic of a clash of cuituvesich the meanings of
self, of religious faith, of church, and of incorporation into the Church revabstty different

interpretations.

Ecclesial Cultures

Many different cultures co-exist within the global and American Catl@iiurches.
Although the ethnic European immigrant cultures that helped to shapenttrecan Catholic

Church of the nineteenth and early twentieth centuries have largelyssenated into

2% Charles TaylorTheEthics of AuthenticityCambridge, MA: Harvard University Press, 1995, 3

27 peter L. Berger and Thomas Luckmafihe Social Construction of Reality: A Treatisehia t
Sociology of Knowledg@New York: Anchor Books, 1966), 1381.

298 Taylor, Ethics of Authenticity34-35.

299 plison Benders, “Beyont¥lyspace Grounding Postmodern Identity in Lonergan’s littety
Analysis,” Lonergan Workshof1 (2008): 67.

#9pid., 11.
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American Culture, their ethos and cultural outlook continue to inform &spaed pockets of
American Catholic culture today. African-American cultures and Hispgadiures, as well as
the cultures of more recently-immigrated Catholics from alispafrthe world continue to enrich
and challenge American Catholic culture. Additionally, there exisinvihe Church groups of
men and women whose experience of being gay, lesbian, bisexual and transgendesedveite
to marginalize them within mainstream and Catholic cultures. Whbtralso consider the
experience of American women in the Catholic Church, or cultural gaps Ipetttesdominant
secular culture of the United States and the Roman Culture of tlwaivathich, according to
John Allen, does not fully understand or appreciate the conventional wiscloenieace, or
secular frame of reference of United States cufttir&pace does not permit the dialectical
analysis that would identify ways in which these various cultanesoutlooks both enhance and
contribute in some way to tensions and prejudice in the American CatholichChinstead,
among all of the different cultures and outlooks operative in the Ameaita world-wide
Catholic Church, this study will focus on two dominant ecclesial cglfur@mely, clerical culture
and paternalistic bureaucratic culture. Because these two aktclégires are informed by
meanings that are vastly different from those of Western seculaedon@nd expressivist
cultures, they contribute in a significant way to the clashing of culturesierped by American
and Western Catholics today.

Clerical Culture. That a culture of clericalism exists in the Church is evidentdny
observerd! In theirReport the National Review Board of the USCCB blamed the role of

clericalism in contributing to misplaced loyalty, a culture of segrsay of criticism, the

21 3ee John J. Allen, JAJl the Pope’s Men: The Inside Story of How theidgat Really Thinks
(New York: Doubleday, 2004).

22 For example, Andrew M. Greeleljriests: A Calling in Crisi§Chicago: The University of
Chicago Press, 2004); Michael L. PapeSlerical Culture: Contradiction and Transformatiomhe
Culture of the Diocesan Priests of the United St&atholic Churci{Collegeville, MN: Liturgical Press,
2004); Donald B. Cozzen$he Changing Face of the Priesthood: A Reflectiomhe Priest’s Crisis of
Soul(Collegeville, MN: Liturgical Press, 2000); Rudsghaw,To Hunt, To Shoot, To Entertain:
Clericalism and the Catholic Lait§San Francisco: Ignatius Press, 1993).
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“massive denial” of bishops in the face of credible evidence ofalns the haughty attitude of
some bishops in dealing with the cri§i$.Clerical culture is so pervasive in the Catholic Church
that for clergy and laity alike it is often taken for granted uacgiftely?* Michael Papesh
describes the social contour of American clerical culture as fallows

Ordination establishes the priest as a new being with esoteric pogver a
community authority. Clothing that sets him apart and identifies him wathrifversal
priestly caste, to which he now belongs, publicly designates his new sthtuslefical
culture then sends the ordained to a particular community of often thousanes,of
women, and children of all ages and walks of life. It authorizes him to lead buerequi
him to live apart, most often alone. . . .

For all they have in common, priests are a highly varied group. Yet, in the ma
they come to leadership with theological education, extensive relationsthdsistinops
and fellow-priests, institutional loyalties, and both personal and institutiona
administrative aims largely foreign to the experience of those thegy32

Clerical culture is linked to a cultic model of priesthood that empésisie sacramental role of
priests and an ontological and exclusive separation of ordained frorftiaity.

Paternalistic Bureaucratic CultureThe clerical culture of the Church is supported by
the hierarchical and bureaucratic structure of Church governance.t,lolésical culture
resembles bureaucratic culture in many ways. John Beal argues tha¢sliodbe United
States are “administered” like business corporations and makesection between the
business-model of ecclesiastical organization and clerical culAsehis business orientation
has permeated the ecclesial organization, bishops and their assaditibessan administration

have been shaped by institutional cultures and ethos remarkably sinthase of their

counterparts in corporate boardroorfi€.”

“3NRB, A Report,104-5.

214 papeshClerical Culture 17.

213 |pid.,74.

218 D’ Antonio and othersAmerican Catholics Today11; Conway, “Operative Theologies of
Priesthood,” 77.

217 Beal, “Weathering ‘The Perfect Storm,” @ommon Calling169.
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As an institution the Church exhibits many of the features of Max Webe#gsnabdel of
a monocratic bureaucraéy. According to Weber, a monocratic bureaucratic institution is most
fundamentally characterized by a centralized authority with the diffeféces arranged
hierarchically so that the lower levels are subject to the camibkupervision of the ones
immediately highef-® The authority structure of a bureaucracy comes about through the
assignment of authority to prescribed roles, a process that Webébeessr “formalization®®
In a monocratic bureaucracy the process of formalization alwaygs@aauthority system
structured along the lines of dominance and subordination. Because $he mlaureaucracy
are formalized, individuals in bureaucracies are defined by theth@gplay and are expected to
play only the roles assigned to them. Any refusal to accept an assignddeatens the
institution because the role is part of the very structure of #titution. Recognizing that
institutions are actually structured or built around their formalizezsnolakes it easier to
understand that clerical-lay relationships based on dominance and sulmmdim#ie Catholic
Church are part of its institutional structure. Because thesmnslaips form an integral part of
the Church’s institutional structure, even well-intentioned effortsampte collegiality,
participation of the laity, and mutuality will encounter institutioresiistance’*

Two tendencies of bureaucratic organizations pose problems for tihenCHr he first is

the tendency to become increasingly more bureaucratic, a phenomenon Welisedlascr

#8The Church, of course, cannot be reduced to abaracy. However, | accept Provost's
observation that “the dominant mode in church jicads clearly bureaucratic.” Provost, “Toward a
Renewed Canonical Understanding of Official Minystin Official Ministry in a New Age211.

29 Talcott Parsons, “Introduction,” in Max Web@he Theory of Social and Economic
Organization ed. Talcott Parsons, trans. A. M. Henderson aidoft Parsons (New York: Oxford
University Press, 1947), 58; see also Provost, ‘Grova Renewed Canonical Understanding,™2@0

220\Weber,Theory ofSocial and Economic Organizatio40.

221 Gotthold Hasenhiittl, “Church and Institution,”ihe Church as Institutigred. Gregory Baum
and Andrew Greeleyzoncilium Religion in the Seventies (New York: Herder arefdier, 1974), 17.
Robert Merton identifies one source of institutiomsistance to the collegial exercise of authdritthe
phenomenon he terms “sociological ambivalence.tokding to Merton, sociological ambivalence, which
arises as a result of clashes between “opposingatore tendencies in the social definition of arols
inherent in the very roles and offices of an orgation. Merton observes that officials initiallpramitted
to democratic values often abandon those valudse#sattention turns to maintaining the organizatand
their place within it. Robert K. Mertosociological Ambivalence and Other Ess@yew York: The Free
Press, 1976), 12, 8, 82.
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‘increasing dominance?®? In the U.S. Catholic Church this tendency can be observed in the
multiplication of offices, bureaus, committees, and personnel at dioaeslgparish levels.
Increased bureaucratization compromises ministry because itathtolenpersonalization of
Church administration while casting those who receive ministry frgtodle of clientd”® The
capital expenditure required to maintain bureaucratic overhead puisrésicratic
administrators of the Church, most often clerics, in the compelling andis@aatompromising
role of having to protect the bureaucratic investment and capitia¢ €€hurch. This is very
likely one factor that motivated some bishops to cover up allegationsuzl sbouse of minors
by priests**

The leadership structure of the Church is still very much influebget$ Roman roots
where bureaucracy was not a pure type but existed in combination withquasiism?? The
influence of patrimonialism can be seen in the way clerical auttsonitigie Church as addressed
as “father.?® |tis also apparent in the paternalistic government style of the Church whic
“requires subjects to be unquestioningly and, often, obsequiously deferettia\isdom,
knowledge, and power of the ruléf”Sociologist Ingo Hermann argues that the Church’s

paternalistic bureaucratic structure makes it very difficultdadership in the Church to

222 julien Freund, “German Sociology in the Time ofdWseber,” inA History of Sociological
Analysis ed. Tom Bottomore and Robert Nisbet (New YorksiB&ooks, 1978), 176. Weber's
observation of the tendency of bureaucracies tosvencteasing dominance corresponds to Bertrand de
Jouvenel’s hypothesis that all power, whether iggite or not, is expansionary by nature. Seer&muit
de Jouveneldn Power(Boston: Beacon Press, 1962), 127.

23 James Drandiuthority and Institution: A Study in Church CrigMilwaukee: The Bruce
Publishing Company, 1969), 589.

224 peter Phan takes this position. He observesritiae case of the clergy sexual abuse crisis “the
office of pastoral governance was exercised aparate function by itself, for the good of the atiuas a
social and legal institution. . . .” Peter C. PhagNew Way of Being Church: Perspectives fromasin
Governance, Accountability, and the Future of tla¢hGlic Church 181

ZZ Provost, “Toward a Renewed Canonical Understanti.

Ibid.

27 Beal, “It Shall Not Be So Among You!” 94. Beals#sves, “in a society of unequals, the service

of hierarchical authority almost inevitably takbe form of paternalism.” Ibid.
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understand and deal rationally with either internal or external corfffichis is due in large
part to the fact that ecclesial conflicts are interpreted Wyoaities as threats to the Church’s
authority and structuré® Beal observes, “When circumstances or persons challenge the wisdom
and power of the ruler, and then these circumstances cannot be easily remediied quickly
discredited or coopted, the system itself falls into crf$fs The fact is that the paternalistic,
hierarchical government of Church has historically tended to resigt s and calls for
reform from below by co-opting, discrediting, or banning critiésThis kind of response is
evident in the banning of meetings on church property of Voice of thdl#gMOTF) by
Cardinal Law in Boston and other bishGs.
Classicist Culture.As we saw in Chapter One, Bernard Lonergan describes the
worldview and culture that in his opinion remained operative in the Ghuetll into the
twentieth century as classicfét. According to Lonergan, a classicist worldview and culture are
based on an understanding of reality conceived according to fixed, iblenntures and lavis*
Describing how a person with a classicist worldview interpretsvtirl Lonergan writes:
[S/He] knows that circumstances alter cases but [s/he] is fardeepdy convinced that
circumstances are accidental and that, beyond them, there is some sulydtanos or
root that fits in with classicist assumptions of stability, immutahifikity. Things have
their specific natures; these natures, at least in princigdodre known exhaustively
through the properties they possess and the laws they obey; and over and above the
specific nature there is only individuation by matter, so that knowledgeedhstance of
a species automatically is knowledge of any instance. What is trpeciés in general,
also is true of the human species, of the one faith coming through JemisdaCkine one

charity given through the gift of the Holy Spirit. It follows that the diies of peoples,
cultures, social arrangements can involve only a difference in theidredich church

2% |ngo Hermann, “Conflicts and Conflict Resolutienthe Church,” irDngoing Reform of the
Church ed. Alois Miller and Norbert Greinach@oncilium Religion in the Seventies 73 (New York:
Herder and Herder, 1972), 108

“Ybid.; Beal, “It Shall Not Be So Among You!” 94.

2% |bid.

31 |bid.

232 post, “Emerging Role,” 214, 218.

23| onergan, “Theology in Its New Context,” fSecond Collectiqrs7.

234 Lonergan, “An Interview with Fr. Bernard Lonerg#h,J.,” ed. Philip McShane, dSecond
Collection 210.



50

doctrine is expressed, but cannot involve any diversity in church dodsitie iThat is
semper iderf™

Because classicist culture conceives itself in absolute and tnegrterms, it fails to
appreciate its own particularity and historical contingefitwhich leads it to interpret events
and others in a biased, self-referential W&yThe theology supported by a classicist worldview
views all things theological in terms of a divinely-ordained ontology am¢karat new
theological conclusions via deduction from first theological ppiles. Concerned primarily with
the certitudes of faitf® such a theology is, says Lonergan, “static, abstract, universallyequal
applicable to all places and to all timé&”Because classicist theology considers its viewpoint
normative and dogmatic, it eliminates, ignores, or sharply curtailseatjrig in a positivistic
way, categories of development, history, culture, experience, aasuwbié contributions of
human studies.

In viewing the present structure of the Church as normative, acidassclesiology
tends to identify what is culturally- or historically-conditioned withat is essential and
permanent in the Church. In neglecting the Church’s lived realityrensbicial theory capable
of interpreting it, an ecclesiology informed by classicism is necéssagiuced to dogmatism
and, especially in its post-Vatican Il realization, becomes, says Komnlgriahauriously abstract

ecclesiology” in which “the ‘essence’ of the Church is said to be ‘dystimperceptible except

2% onergan, “Doctrinal Pluralism,” iRhilosophical and Theological Papers:19698Q ed.

Robert C. Croken and Robert M. Doran, Collected M¥af Bernard Lonergan 17 (Toronto: University of
Toronto Press, 2004), #34.

238 | onergan, “Absence of God in Modern Culture,” 101.

%37 |n this respect the term “ethnocentrism” can belied to the classicist cultural syndrome
described by Lonergan. Edward Stewart and Miltenritt describe the phenomenon of ethnocentrism as
follows: “When one’s own culture is considered cehto all reality, the values, assumptions, and
behavioral norms of that culture may be elevateithéqposition of absolute truth.” Ethnocentrism
contributes to a narrow and defensive identityception of others in terms of stereotypes, andrpéj@
evaluations of those from other cultures. See EdwWa Stewart and Milton J.Benneftmerican Cultural
Patterns: A Cross-Cultural Perspectjwev. ed. (Yarmouth, ME: Intercultural Press, J1Q91), 161.

238 | onergan, “Theology in Its New Context,” 57.

% |bid., 63.
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by faith in the ‘forms’ of its empirical self-realization¥® Such an ecclesiological syndrome is
characterized by Komonchak asané-sided ecclesiology of mystéfy.

In Lonergan’s analysis a classicist worldview contributes to addimetclesial “integrism
in which problems are solved by laying down principles and deducing conclu&forishergan
continues,

However true such principles, however accurate such conclusions mayebsiitg that

they can become relevant to concrete situations only through familiatfityhe

situation, only through adequate insight into its causes and its potestiaitlg through
the ingenuity that discovers lines of solution and keeps developing and adhgtmin
accord with an ongoing process of chaffge.
To the extent that a classicist ecclesiology neglects the kadidyrof the Church and conceives
of its present structures as normative, it subsumes the laity,eet@dstractly, into existing

ecclesiastical structurdéand remains incapable of envisioning the kinds of structural changes

that might allow for a fuller participation of the laity in the lifedamission of the Church.
BIAS AS ROOT PROBLEM FOR CHURCH AND LAITY

It is not difficult to detect similarities between the christomanistclesiological bias
described above and the ecclesial cultures of clericalism, pasdmialireaucracy, and
classicism. More than similar, they serve to reinforce each atttetogether they provide
powerful barriers to the full participation of the laity in the lifelanission of the Church. In
John Beal's analysis:

The christomonistic communion ecclesiology of the conciliar documents eme\iised

code provides the ideological superstructure, and centralized bu@asegboth the
universal and local levels of the church provide the practical tnficiare for

240 K omonchakFoundations in Ecclesiologp2-53.

241 |bid.,56, emphasis in the original. In other gls&omonchak has linked Lonergan’s
understanding of classicist culture with James &#sen’s notion of “theological reductionism,” by igh
Gustafson means “the exclusive use of Biblical doctrinal language in the interpretation of the €hu’
See James Gustafsdireasure inEarthen Vessels: The Church as a Human Comm(iéw York:
Harper & Row, 1961), 100.

42| onergan, “Absence of God,” 114.

243 |bid.

24 Mufioz, “The Ecclesiology of the International Thapcal Commission,”38-40.
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delegitimizing, marginalizing, and sometimes demonizing the ‘voice’ dofditiegful and
blunting its effectiveness as a catalyst for remedial action tstaleeline in and improve
mediocrity of the church’s performance as a religious organizéfion.
In describing how the ideological superstructure of the Church, supportechbgtamonistic
communion ecclesiology,

works together with the practical bureaucratic infrastructureso€tiurch to marginalize the

voice of the laity, Beal points to a phenomenon identified by Lonergan as bias.

Lonergan’s Notion of Bias

Lonergan describes bias fundamentally as “the priority of living ovekritbe/ledge
needed to guide life and over the good will needed to follow knowl€ddat'the personal level,
bias usually manifests itself as a refusal or inability to understentairc data or aspects of
oneself or others because of the self-interest of egoism, an irrgirepadice, or an emotional
blind spot?*” Whatever its cause, personal bias can lead to uncritical or inaepgbpriation

of beliefs or of one’s experience. It can also lead to alienation, suspérid rationalizatioff?
Bias as Perversion of Common Sense

Bias is not only operative in individuals. In Lonergan’s analysis indiViciaa both
results from and contributes to bias in groups, societies, and cultures. gdroaealyzes the role

of bias in social groups and cultures in terms of his notion of common sensesdribeate

24> Beal, “As Idle as a Painted Ship upon a Painteda®’,” inThe Structural Betrayal of Trus®4.
Karl Rahner defines ideology as “a kind of closaffy an absolutizing of a part of reality.” He Bgthree
ways in which a theology can become an ideologyhéd)deology of immanence makes our experience to
be the rule for all reality; 2) the ideology ofieEmanence absolutizes the purpose or goal of aesgdech
as absolutizing an eschatological vision) in sugfagt as to overlook or trivialize the present cdiodi
and 3) the ideology of transcendence, while adwogatpenness to everything in general,” avoids
commitment to anything in particular.” Karl Rahn&Christianity and Ideology,” ifFundamental
Theology: the Church and the Warlell. Johannes B. MetZpncilium6 (New York: Paulist Press, 1965),
42, 42-43.

248 | onergan)nsight 715, 750.

247 |bid., 214-31. Forms of personal bias will be examined inerdetail in the Chapter Three.

?* Ibid., 220.
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common sense as the practical intelligence that informs how we &tterprexperiences, interact
with others and carry out our day-to-day tasks of livffign Lonergan’s understanding, common
sense functions as a kind of interpretive lens through which we apprbieandrid in which we
live. As itinforms the cultural meanings, mores, and customs needed fgatirayiour social
world, common sense determines our relationships to the objects and mitharsvorld®>® But
common sense is not a static given. Rather, it is a dynamic structupetthahanges us and is
changed by u§! Moreover, it is called “common” because it is acquired, applied, andigwdif
with others to create “common ways, common manners, common undertakings, common
commitments ®?

One of the functions of common sense is to provide for the good of order@&k so
group®> A social group in Lonergan’s understanding is defined implicitly by itekpattern of
relations and constituted by the realization of these relatidriEhe good of order of a social
group is a pattern of relationships that promotes the best conditidhg farotection and
fulfillment of the members of the grodp. In Lonergan’s analysis, tensions naturally arise in a
social group between the practical common sense that regulates thie Bmotioning of the
group and the individuals and basic intersubjective groups, such as familiemaymot want to
subsume their feelings and actions to the good of order of the sociafgro8mce a group is
determined by its pattern of relations, resistance to these patterrsghyntied individuals or
subgroups produces a corresponding change in the group’s identity as embddiedmmon

sens€>’ Group bias describes one possible way in which a larger group’s prastizabn

249 pid., 201.

0 gee |bid., 204.
21 bid., 234-37.
22 bid., 240.

253 bid., 238.

24 1bid., 247.

2% bid., 238.

28 |bid., 247-48.
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sense can be modified via challenge to its established patternatioineby one or more

subgroups.

Group Bias

While the practical common sense of a community may be a single wheitesaaal
group that is part of the community tends to interpret the common sense ofrtimgiity to its
advantag€e”® Group bias thus refers to the propensity of a group to prefer insights atidgbra
solutions that favor its ends and to have a blind spot for insights astit@raolutions that reveal
its shortcomings or work against its aifis. Group bias often leads to the uneven social
development of groups and subgroups and to the consequent stratification oftinenggm
along lines of power in ways that don’t correspond to the good of GfdeBroups in the lower
strata of the community may be denied a voice or opportunities forssuabde those in the
upper strata enjoy success and privilégen seeking to preserve their status quo the powerful
groups of a community determine whose insights are worthy of consideratroplementation.

Ultimately, group bias represents the failure of the common sensgrofiato grasp the
larger issues and long-term consequences of its actions. In dym&ipiocal fashion, group
bias also serves to further distort the group’s common s&hsérguably, group bias explains
the haughty attitudes, misplaced loyalty to the institutional Chamdho priests, and the outright
denial with which some bishops responded to evidence of clergy abuse early in tiegiafo
the clergy abuse scand&l. Group bias also explains a cultic understanding of priesthood,
whether embraced by clerics or laity, that emphasizes the supeoiopitiests over against the

laity.

%8 |bid., 248.

%9 bid.

%0 pbid., 248-49.

1 gee Ibid.

%2 See Ibid., 251.

23 The list of attitudes attributed to some bishapthis sentence are taken from NFEBport
104-5.
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General Bias

Group bias operates to preserve the status of privilege of groupaltatekonergan
refers to as the shorter cycle of hist8¥yBecause the tendency of group bias is to preserve
privilege, it tends to exclude any development that may threatemgxistvilege structures.
Over time the distortions of common sense arising from group bias of aaplagn become
ossified in the codes and traditions of the larger group so that furtherienaltithe larger
group’s common sense is influenced by, accommodates, and contributes to the grthat tsias
already present.

General bias is the net result of the evolution of group bias over whatdan refers to
as the longer cycle of histof§f, Over successive generations general bias fosters a residue, a
poisoning of the social environment and common sense that Lonerganoefer'social
surd.?®® The cumulative effect of general bias produces what Lonergas tefas the longer
cycle of decline, which remains impervious to reform because “foy egéorm, every
revolution, every lower viewpoint overstates both the case in its oxen &&d the case against
those it would supersed&”

General bias does more than distort the practical intelligence of comemse. It serves
to reduce the domain of practical intelligence as a consequence of the ctgreliatination of
insights and possible courses of action over a long period of time by whiclorisistated.
General bias thus restricts available insights and narrowsetiveaints available to common

268

sense>>" Under general bias the practical intelligence resources avéitaibigviduals and

groups are constrained by current practice and by theories formulatednaliad this

%64 onergan|nsight, 252.
265 |pid., 251-57.

266 |pid., 255, 71312.

57 bid., 258.
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56

practice?®® General bias thus leaves individuals, groups, and” societies tmétly

comprehend or to provide coherent solutions to their protl€ns limited domain of analytical
options due to general bias is very likely to blame in analysee @lehgy abuse crisis that focus

the blame on homosexualft{,on a “culture of dissent™ or on media hyp#?

General Bias in Marginalization of Laity

Every culture, including the ecclesial culture of the Roman Catholic Ghisrsubject to
the distortions of common sense and the social surd associated withdheaitiatcumulation of
general bias. Thus, it is reasonable to expect that the Church’stselainderstanding
includes various forms of general bias that arose in tandem withdhsgien of its present
structure. Of special interest for this study are the consequehgeneral bias that continue to
marginalize the identity and role of the laity and, as a resuigr@w the Church’s self-
understanding and impede its missi6hWhat follows is a brief attempt to highlight several
historical developments that helped to shape the present form of eccl#tar@ with its

accompanying general bias.

Historical Evolution of Ecclesial General Bias

Evidence shows that from the period of the early Church until the beginning ofitite f

century the major focus of Christians was on their relationship withtGmison their mutual

2% |hid., 254-56.

279 |bid.

"1 See Eileen McNamara, “For church, a false issTie¢’ Boston Globg4/24/2002),
http://www.boston.com/globe/spotlight/abuse/stdfié2402_mcnamara.ht(accessed 6/24/10).

"2 gee Peter Steinfels, “Sexual Abuse & the Chur€lofhmonwea(March 26, 2004): 15.

23 See Howard Kurtz, “Vatican’s blame-the-media mbdée Washington Po$#/6/2010),
http://newsweek.washingtonpost.com/onfaith/gueses&2010/04/vaticans _blame-the-media_mode.html
(accessed 6/24/2010).

2" For an excellent, thorough analysis of how theeian of the institutional Church led to the
marginalization of the laity see OsborMinistry, 48-511. My analysis below is largely based on this
work. Briefer analyses can be found in KomoncHhadyndations in Ecclesiog$-12; and Congat,ay
People 22-52.
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relationship to the worl&> Although role distinctions during this period were not absent, they
were more tangential than centf&l.By the end of the second century, however, the process of
clericalization, influenced by the socio-political context of the Gieoman world, was already
under way as Church leaders became increasingly associated withidheofotdo or rank
while ordinary Christians began to be considered as subordihatenan Osborne observes,
“Once the church leaders took on the identity obaido, and once the Christians generally
perceived their leaders in terms ofamo, the theological justification of this status beg&f.”
From the time of Constantine in the fourth century to the twelfth centuegtefh
Church leadership became associated with both moral and governing powesscatian that
theological and philosophical reasoning eventually linked with the ontologitare of
ordination?’® During this period the power and prestige of ecclesial leadesssgréhat the
power of the bishops eclipsed even that of royal authority. As clenmns € enjoy a privileged
status of leadership both in society and in the Church, ordinary lay péitsoss who did not
have status in the social-political order) became increasingly depenrdelerical powef®°
From the time of Constantine through the fifteenth century, Church and soaieisiiy
co-existed as Christendom; there was no empire without Church and no Chttaaht wi
empire?®" The issue of the balance of power between kingship and papacy played a dominant
role during this period. Until the second half of the first millennium, it vaasnconplace to hold
that both kingship and papacy were of divine orf§fiHowever, by the end of the first

millennium the view arose that only the pope’s power came directly fronf&dd Osborne’s

interpretation, the consequent reduction of the king to the lay state “calipsealed the fate of

27> OsborneMinistry, 115-42.
278 pid., 115, 160.

27" bid., 143.

278 |pid,

2 bid., 164-74.

280 |hid., 218-19.

281 pid., 377.

282 |pid., 312-13.
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the repositioning and depositioning of the lay person in the church for almoftradl second
millennium of Christian existence,” because it essentially divide@tyaato two groups, lay and
clerical, with only the clerical having the status of divine origin, attie lay state was
considered to be inferid®* Moreover, this division was justified as divinely will&dIn the
twelfth-century the two-fold division of Christians was codifietbiChurch law by Gratian (d.
1179)%6

By the thirteenth and fourteenth centuries medieval society had changays that
both increased the prominence of lay people in society and undermined thenpagahy. A
powerful change factor during this time was the increase in lagditeand the growth of lay
professional elite and intellectudfé The thirteenth century saw the rise of national monarchies
whose governments were entirely f8y.The willingness of these governments to criticize papal
power and to take a controlling role in local Church governance hageiduade Church
leaders that the world and its lay inhabitants were hostile tdehgy. In his bulClericis laicos
February 24, 1296, issued in response to French King Philip IV’s taxation oleriyg, Pope
Boniface VIII expressed a view of the laity that might very welbnede favorably with some in
today’s Roman Catholic Church hierarchy: “Antiquity teaches us, arekgerience of the
present time makes clear, that the laity are hostile to thgycleasmuch as, and not content with

their own bounds, they aim at what is forbidden théth.”

*%%|pid., 314.

2% |bid.

88 |n hisDecretum Gratian wrote, Duo sunt genera christianordn(there are two kinds of
Christians). About the lay condition Gratian wrbks licet .. his concessum esiri’ other words, the lay
condition as a concession to human weakness. a@rati [cretum Gratiani: Concordia Discordantium
Canonum Causa Xll, Quaestio I, C. VII, in Jacques-Pauydi,Patrologia Latinal87, inPatrologia
Latina Databasgean electronic version of the first ed. of J. Rgihd’s Ratrologia Lating published
between 1862 and 1865 (Chadwyck-Healey, Inc.: 1996)

287 Joseph H. LynchThe Medieval Church: A Brief Histoff.ondon: Longman, 1992), 319.

288 |bid., 319-20; Collin Morris, “Christian Civilization (1050-D0),” in The Oxford Illustrated
History of Christianity ed. John McManners (Oxford: Oxford University $,€1990), 22&9.

289 pope Boniface VIII, Clericis laicos Eng. Trans., in Oliver J. Thatcher and Edgar idNeial,A
Source Book for Mediaeval Historgelected Documents lllustrating the History of Eagrdn the Middle
Age(New York: C. Scribner’s Sons, 1905), 311.
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The Protestant Reformation and the Catholic Counter-Reformediobe interpreted
from many political, geographic, and religious perspectives. Interpretd episode of
renewal, the Reformation arguably expressed, among other things, an uaggettinpiks on the
privileged position of the clergy to rule the 1afj. The polemical circumstances of the early
counter-reformation period motivated apologists to stress papal legdéburch uniformity
under clerical control, and, consequently, to place emphasis on clericad the universal
Church. Catholic apologists argued that Christ founded the Church wittblefauthority as a
perfect monarchic society with a divinely-willed hierarchicalaite®* Writing about this
development Congar says, “Whilst Protestantism was making the Church e webplt a
priesthood and Catholic apologists were replying by establishing the higst$uof priesthood
and institution, the Church in more than one place was finding herself redubedstate of a
priestly system without a Christian peopf&.”

Evidence that a clerical-hierarchical approach to ecclesiologiynzied into the
twentieth century can be found in the encyclical léfiehementer Nodebruary 11, 1906) in
which Pius X states:

It follows that the Church is essentially amequalsociety, that is, a society comprising

two categories of persons, the Pastors and the flock, those who occupy a rank in the

different degrees of the hierarchy and the multitude of the faithful. 8oatliare these
categories that with the pastoral body only rests the necessary dggutitaority for
promoting the end of the society and directing all its members toward=nihahe one

duty of the multitude is to allow themselves to be led, and, like a docile ftd|dw
the Pastor§™

29 5ee Patrick Collinson, “The Late Medieval Churad é#s Reformation (140€.600),” in The
Oxford lllustrated History of Christianity23739; OsborneMinistry, 117, 392.

21 pid., 442-46; See also Michael A. Fahey, “Church,"Sgstematic Theology: Roman Catholic
Perspectivesed. Francis Schissler Fiorenza and John P. G@lliinmeapolis: Fortress Press, 1991), 2:32.

292 CongarLay People41.

293 pope Pius X, Vehementer Nog€ncyclical on the French Law of Separation, Fel.18D6,”
no.8, emphasis in the originalttp://www.vatican.va/holy_father/pius_x/encyclis@ocuments/hf p-
x_enc_11021906_vehementer-nos_en.htadcessed June 29, 2010).
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Although Vatican Il corrected this view by stressing the equality andtdighall the baptized, it
was not successful in eradicating the general bias underlying this vighe post-conciliar

developments already alluded to in this chapter indicate.

Present Operation of Ecclesial Group and General Bias

The point of this brief historical sketch that describes how a clénistidutional model
came to dominate the Church’s self-understanding is to show that group aral esehave
been operative historically in securing, ratifying, and reinforcing thitignoef Church hierarchy
vis-a-vis the laity. Arguably, group and general bias are embedded aed/edeis the clerical,
paternalistic bureaucratic, and classicist cultures of the ClamaHfind theoretical support in a
christomonistic interpretation of ecclesiology. One way in which group and gbizeraperate
in the Church is to support the ecclesial conditions and theory titanbge the insufficient
development and actuation of the laity. In depriving the entire Churchiiiie issmtl mission of
the benefits of the insights and potential contributions of the fribyip and general bias prevent
the Church from fully realizing its call and mission to be a sacramewgbfomunion with God
and of unity of the entire human rac&’” Thus, in a way analogous to Lonergan’s definition of
bias as “the priority of living over knowledge,” we see that to the estenChurch, influenced
by group and general bias, makes the preservation of its instituticegiityforemost, it is

engaged in trying to live its mission without sufficient contributionrafiledge by the laity.

CONCLUSION: THE PATH FORWARD

Is there a way out of the present ecclesial conditions of groupesiadad bias? In light
of Lonergan’s observation that the influence of bias remains inquesto reform because “for

every reform, every revolution, every lower viewpoint overstates bottafein its own favor

2% umen Gentiunmo. 1, in FlanneryThe Basic Sixteen Documerits
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and the case against those it would supers@darjuments for reform are apt to, and indeed do,
fall on deaf ears. Because group and general bias result in a desaraiacommon sense, their
reversal requires what Lonergan refers to as “a higher viewpaip#lde of rising above and
critiquing the imbedded prejudices and the rationalizations that suhpart® This higher
viewpoint, says Lonergan, will be “a heightened grasp of historical or@idiscovery of
historical responsibilities?®’ He refers to the higher viewpoint needed to overcome the effects of
group and general bias in the longer cycle of decline as “cosmofbligifortunately,
cosmopolis is not a likely achievement in the presence of group anéligeiast which by their
very nature resist reversar.

Lonergan argues that ultimately the only possible solution to the lopderof decline
is the graced achievement of human authentic subjectivity of which cossispmffruit>®
Chapters Three and Four of this dissertation will examine Lonergan’sstemtding of human
authentic subjectivity which reaches its fullness in the dynamicaftdiging in love with God.
We have seen in this chapter that group and general bias are at tHectord ecclesial
problems that include the marginalization of the laity in the Roman @athlolrch. Lonergan
argues that the evil of bias can only be overcome through cooperation of hungewith God
and collaboration with each other. But to be fully able to cooperate withr@&ag aollaborate
with others, human beings must be authentic subj¥c®f the necessary human development in
love required for overcoming the problem of bias and its accompanying saaldlonergan

writes,

For it is only inasmuch as [people] are willing to meet evil with good, totlosie
enemies, to pray for those that persecute and calumniate them, that theusddmh

29| onergan)nsight, 258.

29 hid., 266.
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potential good. It follows that love of God above all and in all so embracesdiieof
the universe as to love all [people] with a self-sacrificing f§%e.

Only authentic subjects are fully capable of the self-sacrificinig heeded to meet evil with
good and to reverse the evil of social surd. We shall see in subsequeatsctigitself-
sacrificing love of authentic ecclesial subjects is hecessatlidaralization of authentic

ecclesial communities.

302 )hid., 726-21.
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CHAPTER THREE: LAY VOCATION AS ACHIEVEMENT OF AUTHENTIC
SUBJECTIVITY

If now we turn our attention to the Catholic Church as a historical datung)égisthat it is
largely composed of members who have not yet effectively become sudbjects.

INTRODUCTION

Chapter Two examined several presenting and underlying problems of the Roman
Catholic Church and its lay faithful. The presenting problems wertedrea related pairs and
included the sexual abuse scandal and powerlessness of the laity; the idgatiestly vocations
and unresolved issues surrounding the exercise of lay ecclesiakyniaigt the confused identity
and lapsing of Catholics. The underlying problems included differences @sietatjies and in
theologies of the laity arising from different interpretation¥afican 1l, and confused Catholic
identity arising in part from conflicts between and among secular angietceltures. Chapter
Two argued that general bias, defined by Lonergan as a distortion of commorhaéhsedmes
institutionalized over time, persists as a root problem in the Church. Idatttateooth general
and group bias have become institutionalized in the Church so that they hudit sunol are
supported by christomonistic theology of the ordained priesthood, a cleritakcaind a
clerical-institutional model that does not envision or foster the fukldgwment of the laity as
Christian ecclesial subjects. Maintaining that the Church is ur@hlét realize its mission to
the extent that the laity remain underdeveloped as ecclesial subjects|lawing Lonergan,
Chapter Two proposed that the solution to the ecclesial problems ighiggalimust include the

graced achievement of authentic ecclesial subjects.

! Basil Christopher Butler, 0.S.B., “Lonergan andlEsiology,” inFoundations of Theology:
Papers from the International Lonergan Congresg,d @d. Philip McShane, S.J. (Notre Dame, IN:
University of Notre Dame Press, 1971), 14. Basili€opher Butler (d. 1986) was a Council Fathdis
last assignment was as Auxiliary Bishop in WestiainsSeenttp://www.catholic-
hierarchy.org/bishop/bbutlerb.htrfdccessed July 6, 2010).
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The present chapter is the first of two chapters that will exam@eetlization of the lay
vocation in light of Lonergan’s notion of authentic subjectivity. Thes@nt chapter will begin
by examining how the lay vocation is envisioned in the documents of Vaticamiill then
examine aspects of Lonergan’s notion of the authentic subjectivity. | Hrgile that Lonergan’s
authentic subject realizes the lay vocation, in part, through a commitoeetome him or
herself in Christ. It will examine ways in which the authentic becowiinige laity can be
encouraged in formation. This chapter lays the groundwork for Chapter Fiohrwith examine
more fully the religious dimension of authentic subjectivity and aviue that the full realization
of the lay vocation in authentic becoming requires grace received as tbegmessed in

committed loving.

LAY VOCATION ENVISIONED BY VATICAN I

The laity cannot be understood apart from the Church because they exist as suc
precisely as members of the Church. Thus, to correctly interpret thaelaity and role
envisioned by Vatican Il we must take into consideration how the Vatican llstadds the
Church’s nature, source, membership, and purpbgmen Gentiundescribes the nature of the
Church as that of a sacrament of communion with God and of unity among all pebple.
describes the Church as “a people made one by the unity of the Fathen thadsthe holy
Spirit,” indicating thereby that the source of the Church'’s life is that of tinityTrilt identifies
as members of the Church those who are incorporated or joined to Gleddé€sial body through

baptism? It specifies that to be fully incorporated into the Church a baptizsdmpenust possess

2 Lumen Gentiummo. 1, inFlannery, The Basic Sixteen Documeitsn Komonchak’s analysis,
Lumen Gentiurs description of the Church as communion referthéocommon participation of all
members of the Church in the Trinitarian mysteryofl, “which grounds the new People of God as a
‘communion of life, love, and truth,” (LG 9) whidl differentiations of Church members, includihg t
hierarchical and ministerial, must presuppose asgect.” Komonchak, “Concepts of Communion: Past
and Present,Cristianesimo nella storid 6, no. 2 (1995): 331.

% Lumen Gentiummo. 4, in FlanneryThe Basic Sixteen Documers

* Lumen Gentiummo. 11, in ibid., 15.
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the Spirit of Christ, must accept all the means of salvation given ©hhech as well as its
organization, and must be joined to the visible structure of the Church pyoflession of faith,
the sacraments, ecclesiastical governance, and comniukgomembers of the Church the laity
are understood by Vatican Il to be incorporated into and therefore to paeticighe Church as
sacrament of communion with God and among all people; to be joined to Chrisesefdre

into participation in the triune life of God with all the members ofGherch in the Holy Spirit;
and to be both called and sent to participate the mission of the Churchlwhien Gentium
describes as that of proclaiming and establishing the kingdom of Qitisf &od on earth so

that all of humanity might partake in redemption and salvation.

Lay Vocation as God’s Call to Ecclesial Christian Discipleship

Vatican Il does not refer to the ecclesial activity of thylea terms of function or role,
but in terms of their vocation received through baptism and confirmaSinating the reception
of the lay vocation within the People of Gbdhe Council describes this vocation as a call “by
the Lord himself® to be dedicated to Chri€tjn order to “bear witness to Christ all the world
over,™ and to help in building up the Churth. Thus, the lay vocation is fundamentally a call to
ecclesial Christian discipleship, that is, to following Christ in unitythe Church?

To be called to ecclesial Christian discipleship is equivaleéathe called to holiness.

The Council describes Christian discipleship in terms of witness tet@hiChristian holines.

Just as Christian discipleship has an ecclesial dimension, so too dstsiChpliness. The

® Lumen Gentiummo. 14, in ibid., 20.
® Lumen Gentiummo. 5, in ibid., 4.
" SeeLumen Gentiummo. 33, in ibid., 5152; Apostolicam Actuositatemo. 2, in ibid., 4056.
8 Seel.umen Gentiummo. 33, in ibid., 5152.
° See ibid.Apostolicam Actuositatemo. 3, in ibid., 406.
' umen Gentiurmo. 34, in ibid., 52.
* Apostolicam Actuositatemp. 3, in ibid., 406.
12| umen Gentiurmo. 33, in ibid., 552.
12 Seeibid.; Apostolicam Actuositatenp. 3, in ibid., 4067.
Ibid.
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Council teaches that the holiness of its members is a participatiod expression of the one
holiness of the Church. The Church’s one holiness “is expressed in many waysrgyvideals
who, each in their own state of life, tend to the perfection of chalityds the Christian faithful
grow in holiness they help others to grow in holinfésBecause holiness is realized in the
perfection of love, “the true disciples of Christ are noted both for loveodfa®d love of their
neighbor.*” Thus, holiness “is conducive to a more human way of living even in societpher

earth.8

Lay Vocation As Participation in One Vocation of Church

The lay vocation is an ecclesial call; it originates within ther€ut is received and
lived in union with the Church, and it is directed to the Church’s life ansioni§ Given the
fact that the Church snepeople?® with onemission “of proclaiming and establishing among all
peoples the kingdom of Christ and of G8¢alled tooneholiness in following Christ it
makes sense to speak of treevocation of the Church in which all participate. Referring to
Chapter 5 oLumen GentiumnGaillardetz argues:
The chapter on the universal call to holiness suggests that at the nio&t\d of
Christian life there is only one primordial vocation for all Christians, tuation to be a
baptized disciple of Jesus. All other ways of Christian living becamg\s particular
embodiments of this one vocatith.

If indeed all the faithful participate in one vocation, it followst ttha faithful participate

in some way in the particular vocations of all other Christians. Fusinee “all of us are made

5| umen Gentiunmo. 39, in ibid., 5859.

1% bid.

" umen Gentiummo. 42, in ibid., 63.

81 umen Gentiummo. 40, in ibid., 60.

19 SeeApostolicam Actuositatem. 3, in ibid., 4067.

2 LLumen Gentiunmos. 9-13, 32 in ibid., 1219, 49.

2 Lumen Gentiunmo. 5, in ibid., 4.

2| umen Gentiunmo. 41, in ibid., 60.

% Richard R. Gaillardet£cclesiology for a Global Church: A People CalletiaSentTheology in
Global Perspective Series (Maryknoll, NY: Orbis B902008), 196.
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members of his body (see 1 Cor. 12:27), ‘individually members one of anotber & 5),* it
makes sense that the vocations of all member of the Church are enhano@dished to the
extent that each member of the Church is faithful or not faithfulstehier particular Christian
vocation. Specifically, it follows that the full realization of the atian of the ordained depends
on the full realization of the vocation of the laity and vice versagwhe full realization of the
one vocation of the Church, expressed in its mission, depends on the fultiabtdoth lay

and clerical vocations.

Lay Vocation as Call to Communion

Because baptism incorporates the faithful into the Church which is arglgnstrument
of “communion with God and of the unity of the entire human r&tesimultaneously joins
each of the faithful into a bond of communion. The lay vocation is thus a patitici in
communion. The communal nature of the lay vocation derives essentiatiyofiptism, for
through baptism the faithful are drawn into the life of the Trinity, hawésCfor their brother and
are, therefore, related to each other in the Holy Spirit as sisters ahdrkfdt Vatican Il teaches
that by virtue of the bond of communion which the members of the Church shares gilvani
to one is shared by &fi. Thus, the lay vocation is not the possession of an individual, but is
received by individuals for the sake of others. Specifically, theisths lay persons receive are
not for themselves alone, but are intended to be shared “for the good of humariiy and t
development of the churcfR®”

As supernatural gifts, the virtues of faith, hope, and charity have a commurell as a
personal dimension. This means that the individual reception and apijoopiahese

supernatural virtues is intrinsically and constitutively connectdlkitoof a people and

4| _Lumen Gentiummo. 7, in FlanneryThe Basic Sixteen Documents, 7
> Lumen Gentiummo. 1, in ibid., 1.

%6 Seel.umen Gentiunmo. 32, in ibid., 4950.

" SeelLumen Gentiunmo. 13, in ibid., 19.

8 Apostolicam actuositatemo. 3, in ibid., 407.
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participates in their bond of communion. About the communal dimension of.taitbn
Gentiumsays, “Thepeopleunfailingly adheres to this faith, penetrates it more deeply through
right judgment, and applies it more fully in daily |if€."Thesensus fideior sense of the faith by
which the faithful “cannot err in matters of belief,” is an attrbot thewholebody of the
faithful.®*® Similarly, hope has a communal dimension; the laity, both individually and
collectively, “become powerful heralds of the faith in things to be hopedrfeofar as their lives
reveal their profession of faith. The Council highlights the communal dimension of charity in

132

its teaching that the laity, as members of “the entire assembhaoity,”“are called to show

forth in their lives and in their “ordinary work the love with which God twved the world*

Lay Vocation Simultaneously Ecclesial and Secular

Lumen Gentiundentifies secularity as “the special characteristic” of #itg.F*
Accordingly,Lumen Gentiunidentifies ‘the world’ as the primary arena in which the laitg liv
their vocation, stating, “[iJt is the special vocation of the laity &kdte kingdom of God by
engaging in temporal affairs and directing them according to God’s*Willlimen Gentiundoes
not, however, exclusively consign the domain in which lay vocation is lived tedtd. For
example, it notes that, “the laity, whoever they are, are called@g inembers to apply to the
building up of the church and to its continual sanctification all the powechwiney have
received” from God? For this reason among others, it is difficult to support a definition of the
laity that understands the lay secular character in an ontologits¢ sind thereby restricts the

domain of the lay vocation to the secular arena of the world. Such a inestriimtlerstanding is

29 Lumen Gentiummo. 12, in ibid., 17, emphasis added.
% |bid., emphasis added.

31 Lumen Gentiunmo. 35, in ibid., 53.

32 Lumen Gentiunmo. 13, in ibid., 19.

33 Lumen Gentiunmo. 41, in ibid., 63.

3% Lumen Gentiunmo. 31, in ibid., 49.

% bid.
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especially problematic in light of the fact tliagaudium et Spegescribes the relationship between
Church and world in terms of their mutual penetratioRecognizing that the Churchiisthe
world, Gaudium et Speeaches that the lay vocation is a call to Christian disciplestlb of

the circumstances of one’s lif&.Informed by both.umen GentiunandGaudium et Speshe lay

vocation can be described as being simultaneously ecclesial and secular.
Laity Exhorted to Knowledge

Vatican Il teaches that the ability to “see all things in the ligtiaith” is foundational
knowledge for the lay vocatiol. Beyond the knowledge they have in faith and beyond their
general education and practical and technical training, the Council exhgoesjale to be
formed and educated for their apostolate. Lay persons should be fornitedlgpand receive
“solid grounding in doctrine . . . : in theology, ethics, and philosophy, at least, poopdrto the
age, condition and abilities of each ofie.Moreover, their education should be “steadily
perfected.*” It is by virtue of their knowledge that the laity “are entitled, antbéd sometimes
duty-bound, to express their opinion on matters which concern the good of the ¢AuFtie.”
Council further teaches that in addition to theoretical knowledgéaitiyeshould cultivate “good

human relations” and “genuine human valus.”
Lonergan’s Contribution: Linking Lived to Ideal Lay Vocation

The vocation of the laity described in the documents of Vatican Il is mdheautiful

but is presented at times in idealized and theoretical ways thabddigious to many of the

3" Gaudium et Spes, no. 40, in ibid., 207.

% “The laity are called to participate actively hetentire life of the church; not only are they to
animate the world with the spirit of Christianithiey are to be witnesses to Christ in all circumsts and
at the very heart of the human communit@audium et Spesio. 43, in ibid., 21213.

% Apostolicam Actuositateno. 29, in ibid., 437.

% bid.

*Ibid.

“*2Lumen Gentiummo. 37, in ibid., 56.

43 Apostolicam actuositaten. 29, in ibid., 437.
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barriers described in Chapter Two to actualizing this vocation. The iaeelized aspects of the
vocation of the laity described by Vatican Il, such as the call to heliaes presented abstractly
and stand in need of application to the concrete situation of the ldylfaiBome of the
theoretical aspects of the lay vocation, such as the lay sebaliacter, create restrictions to the
realization of the lay vocation that do not square with the concretegasiofilay ecclesial
ministry or with the existential unity of the ecclesial subjelabuwes his or her Christian and
secular life as one life. Lonergan’s contribution in this regarido@ito provide the means,
through his understanding of the existential subject, for linking therete and specific to the
ideal and theoretical. Lonergan’s notion of the subject will provigieans for overcoming the
problem of whether the secular character of the laity should be consideyatbkpgical or as
merely descriptive. It will also provide a means for understandingtm¥ay vocation might
best be fostered and appropriated by taking into consideration the corssuilotancrete realities
of the laity as ecclesial subjects. Considered from the peirspetionergan’s notion of the
human subject, the uniqueness of the lay vocation will be seen to resdday ecclesial
subject and in the specific and concrete intersection of the etelediather contexts and

relationships in which each lay person lives and becomes him or herself.
THE SUBJECT APPREHENDED IN INTERIORITY ANALYSIS

Lonergan describes his analytic approach to the subject as inyegiweallysis, where by
interiority he means “one’s subjectivity, one’s operations, theicstre, their norms, their
potentialities.** By operations here Lonergan includes “seeing, hearing, touching, smelling,
tasting, inquiring, imagining, understanding, conceiving, formulating, refiganarshalling and
weighing the evidence, judging, deliberating, evaluating, deciding, speakitiggWff These

operations provide the data for Lonergan’s theory of consciousness tht exglore below.

* LonerganMethod 83.
> bid., 6.
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Because all of these operations are transitive and therefore havéesuddbjects, Lonergan
refers to his theory of consciousness as “intentionality aisaffsThus, intentionality analysis is
part of Lonergan’s interiority analysis.

Key to Lonergan’s intentionality analysis is the fact thatojperations it studies not only
make objects present to the subject, but also make the operating poégent to him or
herself*’ The goal of interiority analysis is not merely to obtain a theoratitéérstanding of
intentionality analysis, but, primarily, to assist persons to attend tséhess by objectifying
their subjective experiences of consciously operdfing. other words, the goal of interiority
analysis is self-appropriatidi. As we shall see, self-appropriation is foundational to the

achievement of authenticity.

Existenz of Concrete Subject

The first thing to note about Lonergan’s interiority analysis is thativimeerned with the
human person as utterly concrete. Lonergan is critical of any approach tiadthefshuman
persons that begins with a standardized notion of human nature abstractiyetdand defined
in terms of static ontological essence and faculty psychdfoge argues that a correct
understanding of the human person has to be informed by, although certainly ek tonthe
concrete, existential, and specific. Lonergan’s human subject is ah @etson living and
operating at a given time in a certain place in concrete materigipmela institutional, social,
and cultural circumstances. To express the concrete, existentibtetlity of the human person

Lonergan uses the wordXistenZ' which includes the “psychological, sociological, historical,

*® Ibid., 7-8.

“"lbid., 8.

*® See ibid., 83.

** bid.

%0 About faculty psychology Lonergan writes, “Thesabthing wrong with faculty psychology, but
it is not enough for our present purposes, beciuses not take us near enough to the concrete .héoe
to be in the concrete if you wish to study develept Abstractions do not move, do not developnato
change.” Lonergan,opics in Education: The Cincinnati Lectures of 9@ the Philosophy of Education
ed. Robert M. Doran and Frederick E. Crowe, red. aung. ed of unpublished text by James Quinn and
John Quinn, Collected Works of Bernard LonergarfTidronto: University of Toronto Press, 1993), 83.
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philosophic, theological, religious, ascetic, perhaps for some evercatyhtit it is all of them
because the person is all and involved inll.”

Precisely because Lonergan’s subject is apprehended in consseieieapprehended
on the moveé? Lonergan likens the dynamic, interactive, and intersubjective humaarexdsof
the subject to a drantd.Human persons are thinkers, creators, and actors whose thoughts,
works, and actions are motivated and directed by purpose. Moreover, thegthivdrking, and
acting of human persons are collaborative enterprises, both informed by famchedrwith, or at
least in the shadow of, others. Thus, in the course of the drama of human éifiraghers, and
the world are changed through the insights, works, and actions ohdedfreers which help to

shape future possibilities for thinking, creating, and acfing.

Subject as Conscious

Lonergan’s interiority analysis employs a very different framewartkapproach from
that of the neo-scholastic metaphysics he had learned as a studenteasMVeear-scholastic
metaphysics treats the human person in terms of ontological substancenaipdegtiinteriority
analysis treats the human person as truly a psychological subjecomgmouisly acts® In
Lonergan’s analysis, consciousness is the key to the distinction betwetamsaland subject.

“Substance prescinds,” Lonergan writes, “from the difference between theeopeaing that is

*1 Lonergan, ExistenzandAggiornamentg in Collection,2™ ed. rev. and aug., ed. Frederick E.
Crowe and Robert M. Doran , Collected Works of BednLonergan 4 (New York: Herder and Herder, and
London: Darton, 1967; Toronto: University of ToromRress, 1993), 222. Citations are to the 1993oexlit
see also Lonergan, “Faith and Beliefs,'Hhilosophical and Theological Papers: 194980 33.

°2 Lonergan, ExistenzandAggiornamentg 223.

*3 See Lonergarinsight 210-12.

** |bid.

%5 Lonergan’s discovery of the centrality of actaiaflerstanding in Aquinas’s rational psychology
helped to pave the way for his understanding okcimusness and his cognitional theory as developed
Insight Recalling in 1971 his transition from facultgyighology to what he later called intentionality
analysis in the process of writimigsight Lonergan said, “The basic inquiry was cognitiothelory and,
while | still spoke in terms of a faculty psycholgdn reality | had moved out of its influence ands
conducting an intentionality analysis . . . . Therting point is not facts, but data.” Lonergaimsight
Revisited,” inA Second Collectiqr276.

* See Lonergariopics in Education83.
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merely substance and the luminous being that is conscious. Subject denlotedings
being.® Thus to understand Lonergan’s position on the subject it is necessagjntavtib

consciousness and its role in constituting the “luminous being” of the conscioaa Bubject.
Consciousness Defined

Lonergan’s understanding of consciousness is not that of Husserl, MarcetBes
Hobbes, Locke, Hume, Kant, or other empiricist modern thinkers who, Lonergses aage all
guilty in some way of conceiving knowledge in terms of “taking a look” and of utzaeliag
consciousness in terms of inward perception or self-apprehefisioi.onergan’s analysis
consciousness is simply the self-presence or self-awarenessciirapacies the activities and
experiences of an awake persdrConsciousness as self-presence is not a reflective look into
oneself, nor is it an objective representation or knowledge of orfésd®ather, consciousness is
the unreflective, but concrete, self-presence of the acting $6bj&o say, “l am,” is to allude to
the self-awareness that is one’s consciousnédthiough consciousness is not the same as self-

knowledge, it is the condition of possibility for self-knowledge as w# séa below.

>" Lonergan, ExistenzandAggiornamentg 223.

*8 For example, see Lonergafgpics in Educatioyi 180-86, at 185. See aldnsight 437-41.

%9 Lonergan’s notion of consciousness is so foundatito his position on the subject that many
references by Lonergan could be cited that desdribéis well explained in Lonergaiopics in
Education 81-82. See alstnsight 345-47; andMethod 8-9. Robert Doran points out that much of what
depth psychologists mean by “the unconscious” spwads to what Lonergan would call consciousness
that is not objectified. Robert M. Dorafheology and CultureTheological Foundations 2 (Milwaukee:
Marquette University Press, 1995), 139.

¢ Lonergan)nsight, 350.

®® |bid. Fred Lawrence makes the helpful clarifioati“Modern thinkers tended to misconceive
consciousness, which is the range of awareneds awitpe of operation which, while it is conscioissnot
synonymous with consciousness as a whole, butapbrt of its structure and operation: perceptiBg.
perception | mean the act of explicit awarenessf @xpress advertence to whatever it may be.
Consciousness however as an internal self-preserasareness has to itself not only a dimension of
explicit, foreground awareness, but a tacit or gasknd dimension — namely, the most radical preseiic
ourselves to ourselves — that can never be madeierhaustively.” Fred Lawrence, “The Fragilibf
Consciousness: Lonergan and the Postmodern Coforeire Other, Theological StudieS4 (1993): 59.
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Levels of Consciousness

A constitutive feature of consciousness for Lonergan is its dynamism ot*fldhe
dynamism of consciousness is propelled by a process of questioning and angwénmaves
the subject from perception to wonder, to understanding, to marshaliifenee and judging, to
deciding, and to communicating. Lonergan uses the metaphor of levels toeldserib
qualitatively different ways in which consciousness and its operationsech@oggh the action
of this dynamism. He describes at least four levels of consciousriesawake subjeéi. The
first three levels provide the structure for his cognitional thashyle the fourth level is
foundational for his notion of the existential subject. We will begih Withergan’s cognitional

theory.

Lonergan’s Cognitional Theory

Lonergan’s cognitional theory, in which he describes the process of coming tarknow
terms of operations on the first three levels of consciousness, is faunadiabi his position on the

subject®® Lonergan refers to the first level of consciousness as the erfaiviesbecause it has

%2 onerganTopics in Education83; Lonergan, “Horizons and Transpositions,Pimilosophical
and Theological Papers:196498Q 413.

% In a paper written sometime in late 1977 or e4#ly8 and discovered posthumously Lonergan
says that the structure of his four levels of camsgness is open at both ends to the possibilindafitting
additional levels for a total of six levels. Seenkogan, “Philosophy and the Religious Phenomerian,”
Philosophical and Theological Papers, 198980 400. Lonergan made other occasional referemcas t
fifth level. See, for example, Lonergdthilosophy of God, and Theolo@yhiladelphia: The Westminster
Press, 1973), 38. Whether Lonergan intended tliésend sixth ‘levels’ in the same sense as thst four
levels remains a disputed question. For a discnssithe possibility of a fifth level of conscimess see
Doran, “Consciousness and GrAddETHOD: Journal of Lonergan Studiéq4, no. 1 (1998): 5175;
Michael Vertin, “Lonergan on Consciousness: Is Erefifth Level?’METHOD: Journal of Lonergan
Studiesl?, no. 1 (1994):136; Patrick H. Byrne, “Consciousness: Levels, Stidna, and the Subject as
Subject,”"METHOD: Journal of Lonergan Studié®, no. 1 (1994): 1350; Doran, “Revisiting
‘Consciousness and GraceMETHOD: Journal of Lonergan Studids8, no. 2 (1995): 1559; Tad
Dunne, “Being in Love,METHOD: Journal of Lonergan Studid8, no. 2 (1995): 16¥76; Vertin,
“Lonergan’s Metaphysics of Value and Lovégnergan Workshoft3 (1997): 189219.

® For a concise exposition of Lonergan’s cognitichabry see Lonergan, “Cognitional Structure,”
in Collection 205-21. | draw primarily from this article in the bfigiscussion that follows. However, the
points of this discussion can be found in many afiérgan’s writings, most completely in the firgt te
chapters ofnsightwhich examine insight as activity.
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to do with the conscious operations of experiencing, such as sensing,ipgrégiagining,
feeling, speaking, and movifig.On this level we experience in rudimentary fashion things that
either originate from within or from outside of ourselves. On the emblieioal of
consciousness we simply become aware of data into which we can inquire.

Movement to the second level of consciousness, the level of intelligesdiousness, is
propelled by questions such as, what is it? why? and, how often? The secorditleatebm
which insight occurs and where we come to some understanding of what we haveneeg®rie
Operations on the second level include inquiring, imagining, understanding, ¢ogceiv
formulating, and reflecting.

The third level is that of rational consciousness. Movement téetresis propelled by
some form of the reflective question, is it so? Operations on the théidielude marshaling
and weighing evidence and judging. Operations on the third level helgletetmine the truth
or falsity and the certainty or probability of the concepts and congsctve formulate on level
two %8

In Lonergan’s cognitional theory, the levels of empirical, intelligand rational
consciousness are dynamically interrelated. This means not only thatthdans on each level
call forth operations on the other levels, but that knowing cannot be reducegdhiogiess than
the dynamic working-together of experience, understanding, and judgment.tidalggrhuman
knowing cannot be uncritically reduced to simply perceiving, or simply unddmstaror simply
conceiving, as these operations are only part of the unified, dynarm&sprof coming to
know %

The role of judgment is a crucial piece of Lonergan’s cognitional yhéathile insight

forms an object in thought on the basis of what is experienced, judgmentidegewhich

% LonerganMethod 9.

% Ibid.

7 Ibid.

% |bid., Lonergan|nsight, 298.

% Lonergan, “Cognitional Structure,” 207, 241P.
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objects of thought are truly objects of knowledyeludgment does this through the “virtually
unconditioned.” As Lonergan explains, a conditioned is something proposed to ltigeimte
from within or without that needs to be verified before we can judge tisatdt Once the
conditions necessary for our verification have been marshaled and wauffisient evidence to
judge that our understanding is correct, the conditioned becomes a virtuallyltiooea
Thus, the process of arriving at the virtually unconditioned is essgirtliall of marshalling and
weighing the evidence and then verifying through judgment that what mkeviiei understand
through insight truly is so. Until judgment occurs a subject is méngliing. It is only once
judgment occurs that the subject can be said to KhdWhen people confuse unverified insights
with knowledge they are guilty of uncritically thinking.

The virtually conditioned explains the provisional way in which we come to know.
Often our first concepts await verification. And just as often we mapbionted with new
evidence or new questions that compel us to reevaluate our original judgmeite ektent that
our present understandings admit of further evidence or questions, they as@pabviWhile
our knowledge of facts (“Today is Monday.”) is not provisional, most of our ¢tiedmowledge
and beliefs are held in provisional way, subject to revision as new @®AgEW questions

become available.

Belief

The experience of any one individual is limited. Consequently, most of what we &now i
appropriated from a common fund from which we draw by believing. One such fund of
knowledge from which we draw, often uncritically, is common sense. The comimaldly-

meanings of common sense partially inform even the knowledge we acqourgtttour direct

0 Lonergan)nsight, 364.
"t See ibid., 3056.
% bid., 364.
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experience. Other funds of common knowledge from which we appropriate badlatiei the
vast bodies of knowledge associated with theoretic specialties agidmét

Just as it is possible for people to uncritically confuse unedrifisights with
knowledge, it is similarly possible to appropriate beliefs uncriticalVe have seen that for
Lonergan the critical step in the process of coming to know is that of werifyijudging that an
insight, which itself is not knowledge but merely an attempt to concigewehat has been
experienced, is correct. The verification of insight occurs in theegs of establishing that the
insight is a virtually unconditioned. Similarly, a critical appropriatibbadiefs involves a
judgment or verification that establishes the reliability of the®af belief as a virtually
unconditioned? The conditions that need to be fulfilled in establishing the riétiabf the
source of belief include 1) that the proposition to be believed has beentelyccoanmunicated
from its remote source, and 2) that the remote source promoted the poopositifully and
without mistakée? It is possible for people operating uncritically at the level ofrnomsense to
confuse an immediate source of the propositions to be believed (for exangalrent, a teacher
or a priest) with the remote source (for example, policy, law, thearémowledge, Tradition) of
those propositions and, consequently, to accept or reject those propositiorisamrract basis.
This possibility points to the importance of the exemplary cretilwfiimmediate sources of
beliefs, especially of the beliefs of religious faith. Even fidical thinkers the credibility of the
faith tradition of the Church resides to some extent in the witnesslwélievers, its pastors, and

its institutional self-understanding and expression.

" 1pid., 727-28.

" Lonergan describes the process of critically cgminbelieve in five steps: 1) A preliminary
judgment of the value of the belief based on tliab#ity of the source for the belief; 2) A refiiae act of
understanding that grasps the value of decidirgeti@ve as a virtually unconditioned; 3) The judginer
verification that indeed the belief has value basedhe reliability of the source; 4) The deciston
believe; 5) The assent to the belief. See ibi29-35, esp. 72930.

®Ibid., 732.
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Application: Religious Formation

The fact that knowing is a dynamically interrelated process of tipesaon the
empirical, intelligent, and rational levels of consciousnessrhportant implications for the
formation of Catholic Christians. It suggests that an indoctrinagpnoach to religious
education is insufficient by itself to help Catholic Christians to ‘knibwir faith. Lonergan
writes, “If at the present time among Catholics there is discerngdespread alienation from the
dogmas of faith, this is not unconnected with a previous one-sidedness thatted imsithe
objectivity of truth as to leave subjects and their needs out of actéunt

In light of Lonergan’s cognitional theory, which sees coming to know as a dynamic
process of experiencing, understanding, and judging, Christian formatidmewailbre effective
to the extent it augments instruction with reflection on experiemgéngludes sharing of
insights. Experience here is broadly defined to include one’s prayeriadiydéargical prayer,
one’s day-to-day living, and one’s past. An important source of reflectiba experience of
serving others. In light of the importance Lonergan’s cognitional theétaghas to reflection and
judgment, it makes sense that opportunities for collaboration imgeuthers, combined with
reflection on such service, should be part of the structured formatioriemqeefor Christian
discipleship. Recognizing the importance of questioning in coming to know, i@hfistmation
will be well served if motivated and challenged by questions from all witizipate in the
formation proces§. Finally, Christian formation must take into consideration the importahce
the credible and faithful Christian witness of mentors, facilisatieachers, and pastors, as well as

of all the ways in which the Church manifests itself.

% Lonergan, “The Subject,” iA Second Collectiqrv1.

" This suggestion is based on the fact that movefnemt one level of consciousness to the next is
motivated by questions. Lonergan was asked imt@miiew how to go about getting a person unstock i
the process of coming to know. Lonergan repli@&y; asking further questions.” Lonergan, “An Intexwi
with Fr. Bernard Lonergan, S. J.,” 215.
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Meaning

The concrete and particular lives of subjects are informed, iatethrand, indeed,
constituted by meanin{. Because Lonergan’s theory of the subject is concerned with concrete
existential subjects, his approach to meaning is phenomenologieal ttedh abstract, that is, it is
based on the roles that meaning plays in the drama of human’fiving.onergan’s analysis
meaning is either immediately or mediately acquired. The meaning at®hbje see, hear, or
touch can be immediate as, for example, when we touch something hot. At tharsgrtieet
meaning of objects we see, hear, or touch can be mediate because oud sampurge and
common sense, both culturally mediated, help to inform how we interpret objgetaning is
also mediated when we use our imagination, memory, language, or logic tarfgsle, recall
something from the past, describe something not present, read literatomdate theory, state
doctrines, or anticipate something in the futlire.

Mediated meanings can be embodied and carried in a number of ways, including in
language, images, art, song, and ritual action, and in the lives and dedusrgf What all of
these ways in which meaning is mediated have in common is the fact thatetfeyms of
communication and depend, even if only indirectly, on human intersubjeéfivitithough
meanings are communicable, we should not assume uncritically that theyaalunRather,
they vary from culture to culture, from place to place, from one epoch to arfotine person to
person, and from one circumstance to another in the life of the same persomgah@ne
interiority analysis recognizes that just as the human subjectaseterand dynamically on the

move, so too is the meaning that informs human living. As concrete and dynamieatfiagn

"8 Lonergan describes the functions of meaning asitivg, effective, constitutive, and
communicative. Lonergan, “The World Mediated bgdving,” inPhilosophical and Theological Papers:
1965-1980 108-10. See also LonergaMethod 76-79.

" Lonergan, “The World Mediated by Meaning,” 107.

8 | onerganMethod 29.

8 Ibid., 57; Lonergan, “The World Mediated by Meagin110.

8 | onerganMethod 57; Lonergan, “The World Mediated by Meaning,0312.
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that informs human living is both affected by and simultaneously affeciisténpersonal, social,
cultural, historical, situational, and personal contexts in whichciwmsmunicated and

appropriated.

Horizons

We have seen that conscious human subjects operate dynamically tcelatityw r
However, people are selective in the meanings they apprehend and intencenidftsaa
person’s consciousness is restricted to a large extent by whashe is interested in. Not even
all of the data we experience with our senses makes it into our @gsisess, but only that which
concerns u& Following Edmund Hussett,Lonergan uses the term ‘horizon’ to refer to the
bounded range of interests and scope of knowledge of a f2r3te. things in my horizon have
some meaning to me. What is beyond my horizon is that part of the universe that oocern
to, and is, therefore, meaningless to me.

It can happen that part of a person’s own subjective reality is beyond that' perso
horizon. When this is the case

the reality of the subject or part of the reality of the subjestdeyond the horizon; he
[or she] does not really know himself [or herself]. It is insofahasstibject does not

8 Lonergan’s notion of what concerns us is relatedeidegger’s notion ddorge See Lonergan,
Topics in Educationd4, 88.

8 Lonergan refers to Husserl's notionsAtfschattungprofiles) andHorizont (horizon) in defining
his own notion of horizon. Lonergahopics in Education84; see also Lonerga®henomenology and
Logic: The Boston College Lectures on Mathemalicgjic and Existentialisgred. Philip J. Mc Shane,
Collected Works of Bernard Lonergan 18 (Torontoivdrsity of Toronto Press, 2001), 258.
Lonergan’s relationship to Husserl is complicatédthough Lonergan employs phenomenological
description to support his analysis of consciousmes finds certain Husserlian concepts such as
intentionality,AbschattungandHorizonthelpful, he rejects the totality of Husserl’s pberenological
approach because it doesn’'t move from descripti®xplanation. See Lonergdnsight 440; Lonergan,
Method 212.

% Lonergan, “Horizons,” in Philosophical and Theatad Papers, 1968980, 11. Lonergan
describes the range of a person’s horizon mordgaigaising the terms, “known known,” “known
unknown,” and “unknown unknown.” The “known knowrgfers to those things in the universe about
which | can ask and answer questions. The “knomknawn” consists of those things | don’t presently
know but am aware of and can ask questions ab®be “unknown unknown” consists of those things
about which | am not aware at all. A person’s famiconsists of the known known and the known
unknown, but does not include the unknown unknowonergan,Topics in Education89;
Phenomenology and Logi283.
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really know himself [or herself] that we have . . . the fundamental probfe
incommunicability. Insofar as the subjects are beyond their own horizon, you cahnot g
at them; they have not got at themselves, and it is through their gettthgfhol
themselves that you can get at tH8m.
To the extent that the reality of the subject lies beyond his or hepohdhe subject is unable to
comprehend certain aspects of his or her reality on personal, interpettseoiatical,
philosophical, theological, and other levels. For example, a person witbdisa@tf-knowledge
might be able to recite a catalogue of sins but might not be able gniaehis or her own
sinfulness. Such a person can say, “I love you,” without fully understatidreglf-gift and
commitment that such a statement should entail. Similarly, suats@pmight be able to repeat

the words of the Apostles’ Creed but not fully understand the meaning of ttie bewause his

or her horizon does not include sufficient requisite knowlélge.

Worlds

Lonergan refers to the universe of all there is to be known as “thd.Wowithin the
horizon of a subject lie smaller worlds, or spheres, of objects and p&rsshih the subject
attends and pay more or less attentfoithe worlds of a subject are thus subsets of “the world.”
Lonergan distinguishes two kinds of worlds that form the context in wtacijact apprehends
meaning: worlds of immediacy and worlds mediated by meafivde experience the meanings
of a world of immediacy through our senses and physical bodies. The world cdrinsrdne of
immediacy. But adults, too, can retreat into a world of immediacy, fong@egawhen they take
time to enjoy nature. In worlds of immediacy meaning is carried ®ctsband persons
immediately presenit. As infants learn to communicate they are gradually exposed to the world

interpreted by language, culture, and custom. This is the world mediated by me&singants

% LonerganPhenomenology and Logi282.

%7 See ibid., 28283.

8 |onergan, ExistenzandAggiornamentg 224.

8 LonerganPhenomenology and Logi288.

22 Lonergan, ExistenzandAggiornamentg 224-25.
Ibid.
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develop, their world mediated by meaning gradually enlarges in the dieofi@rhat is past,
possible, real, theoretical, and imaginary. As their world enlargdteitetitiates to

accommodate various exigencies and needs related to personal devekmhenaicticality?

Realms of Meaning

The horizon of each subject often includes many different worlds mediatedaning.
Lonergan uses the terms “realms of meaning” and “differentiations e€iousness” to help
characterize the different worlds that lie within the horizon of anyngsuiject? In brief, a
realm of meaning describes a set of objects and their relations ceddficen a certain
perspective which is limited by the horizon in which we seek to know and degelioy a
certain exigency of knowledge based on what we need to or want to’kmweordingly, the
realm of common sense is concerned with practical exigency. It considgragand things in

their relation to us and helps us to negotiate the situations of ouo-day-lives’

The realm of
theory is motivated by the systematic exigency, that is, by our need tohavethings are
related to each other. While the realms of common sense and of theogaal/the same
persons and things, the realm of theory is concerned with theoretigatematic knowledge of
those persons and things while common sense is interested in how those pedsthings are

related to me. The realm of theory typically uses a specidiingdiage developed and

understood by a community of people with the same theoretical interest.

°2|bid., 225; Lonergarylethod 28.

% The notion “differentiations of consciousness” hdeng and complex history in the development
of Lonergan’s position on the subject. Although tiotion was anticipated in earlier works, Lonergjest
applied the term “differentiations of consciousriésghe 1960s. Influenced in part by the workRaéget,
Lonergan worked out a theory of differentiationsohsciousness to explain the evolution of stages o
meaning and their role in historical developmenindfviduals and cultures by the time he finisivéthod
in 1971. Sedethod 27-29, 85, 25662, 303-19. For a history of the genetic development of
differentiations of consciousness in Lonergan’sutiifd see Frederick E. Croweveloping the Lonergan
Legacy: Historical, Theoretical, and Existentialéfhesed. Michael Vertin (Toronto: University of
Toronto Press, 2004), 80n7,-911, 94-104, 1068, 109.

% LonerganMethod 81-83.

*|pid., 81.

% Ipid., 82-83.
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But theory alone is not sufficient knowledge of persons and things and of howehey a
related to each other. How do we know that our knowledge and theory are elg@ctikeliable?
This question expresses the critical exigency. To fully meet ifi@atexigency we have to look
at our own process of coming to know in order to examine whether we have, for example
overlooked aspects of verification in our theorizing or in our appropriatidreofy. Ultimately,
Lonergan says, the critical exigency is not satisfied untilunedur attention to the knowing
subject in asking the three questions, “What am | doing when | am knowing4s\diyng that
knowing? What do | know when | do i#$"To ask these questions is to turn our attention to
intentional consciousness and in so doing to enter the realm of intefiorftg.we turn our
attention to intentional consciousness we begin the process of self-agipoapsihich will be
examined in more detail below.

Finally, there is what Lonergan describes as the transcendent exigeney. T
transcendent exigency refers to the human reality that personsrardutly satisfied with what
they know, with the good they have achieved, and with the persons they have become. The
transcendent exigency motivates our desires to know more and to do antbeore than we
are. This exigency is only satisfied in what Lonergan refers ttoea®alm of transcendence, the

realm in which God is known and lovéd.

" bid., 83.

% Ibid.

% |bid., 83-84. Lonergan is careful to point out that whiled3nay be known and loved in the
transcendent realm, it is not always the caseatlsabject apprehends God as the God of Scriptostead
God might be apprehended as a mystery of love aedaad objectified “as a clouded revelation of
absolute intelligence and intelligibility, absolutath and reality, absolute goodness and holihdgdd.,
115-16.
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Undifferentiated Versus Differentiated Consciousness

Lonergan uses the concept of differentiations of consciousness to derdribe a
distinguish abilities of subjects to negotiate meaning in realmanoiepat of common sen&®.
As a child begins to understand language and symbols, and thereby movteefiwonld of
immediacy to the world mediated by common-sense meaning, he or she firstopattat
“undifferentiated consciousness,” a mode of apprehending reality prioroly tlsgstematization,
and critical analysi&® At the level of undifferentiated consciousness, common-sense meaning
are appropriated and problems are solved practically in terms of &étiondifferentiated
consciousness doesn’t understand nuance, but rather “insists on homogeneity,” expacting
what works for one problem will work for aff®

But as a person matures through education and experience, it is not unusual for tha
person to acquire differentiations or specializations of consciousnesans beyond common

sense, including those that Lonergan names scielffifieligious;”> scholarly:°® and interior-"’

1991 addition to using the notion of differentiatinf consciousness to describe the different ways
in which an individual subject is capable of apmmrding meaning in the world mediated by meaning,
Lonergan also uses the notion of differentiatiohsomsciousness to distinguish among cultures and
between individuals in their approaches to and etpgmsions of reality. See, for example, ibid.,; 2080
Lonergan, “Theology and Praxis,” A Third Collection 186. Crowe explains how differentiations of
consciousness function as a key factor in Lonegyanterstanding of the development of doctrine.
Frederick E. Crowe, “All my life has been introdang history into Catholic theology,” iDeveloping the
Lonergan Legacy99-104.

1911 onerganMethod 303; Lonergan, “Doctrinal Pluralism,” 77.

192 5ee Lonergaryiethod 328; Lonergan, “Natural Right and Historical Métthess,” imA Third
Collection 181.

193| onerganMethod 84.

1% The scientific differentiation of consciousnesalide to appropriate reality by using definitions,
logic, reflexive and controlled procedures, systeenalationships, and technical language. Lonerga
“Unity and Plurality,” 241; Lonergan, “Doctrinal @alism,” 79. Lonergan also refers to the sciantif
differentiation of consciousness as theoreticaéldnergan, “An Interview with Fr. Bernard Lonergan,
S.J.,” 226-27, and as systematic in Lonergdtgthod 305.

105 Religiously differentiated consciousness is a eqnence of the gift of God’s love. It creates an
“orientation to what is transcendent in lovablefi¢lsat touches all worlds mediated by meaning.
LonerganMethod 303; see also Lonergan, “Unity and Plurality,424

1% The scholarly differentiation of consciousnesthisability to acquire an understanding of the
common sense of another place and era throughrebsaiad to translate it in terms of one’s own commo
sense. Lonergan, “Unity and Plurality,” 242.

97 One achieves interiorly differentiated consciossnghen one becomes aware of the operations
of one’s consciousness as well as their interaiatiips through objectifying them. Lonergan ubes
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Lonergan claims that he has argued “for the possibility of some thirty-stiectidifferentiations
of consciousness® He intends his descriptions of differentiations of consciousness tade pu
types and adverts to the possibility that a person may acquire multipkewliff¢ion of
consciousnes¥?

What Lonergan means by “differentiated consciousness” is the cabi#y of the
person who has moved into the realm of interidrityDifferentiated consciousness is the ability
not only to apprehend meaning in realms beyond that of common sense, but alsogoististi
among the realms so as to relate them to one another and to appropriatedyprseedures and
approaches to reality called for by the different redihd he achievement of differentiated
consciousness is not a matter of accumulating more and more theoretical keoviRedlger, it
requires an arduous and long process of “introspective attention, imquingnderstanding,

reflection and judgment.*

Application: Communicating the Christian Message

It is beyond the scope of the present study to fully explicate Lonergan’y tifeor
meaning and the ways in which meaning informs his theories of personal anddlistoric
developmenf.13 Nevertheless, our examination of Lonergan’s notions of horizons and worlds, of
realms of meaning, and of differentiations of consciousness provides usalstlior

understanding why a one-size-fits-all approach to communicating the Ghnetsage doesn'’t

term ‘modern philosophic differentiation’ to dedmiinteriorly differentiated consciousness in Laaar,
“Unity and Plurality,” 242, while irMethodhe uses the term ‘interiority.” Lonergaviethod 305.

1981 onergan, “Theology and Praxis,” 186. Lonergatslfour differentiations of consciousness in
the 1982 lecture, “Unity and Plurality: The Coharermf Christian Truth.” irA Third Collection 241. He
lists seven differentiations in the 1972 lecturé&MWorld Mediated by Meaning.” 1126.

1991 onergan, “Unity and Plurality,” 242.

110 onerganMethod 84.

1 bid.

"2 bid., 166-67.

13 Ways in which meaning is mediated will be consédiemore fully in the discussion of feelings
below and in Chapter Three. For more on Lonergdm@sry of meaning see Chapter 3 of Lonergan,
Method 57-100. For a genetic study of how Lonergan camentierstand history in terms of meaning see
Crowe, “All my work has been introducing histomt® Catholic theology,”78110.
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work. Lonergan’s theory of horizons and worlds helps us to understand that, beaaese int
and concern are important factors in the apprehension of meaning, we shouldiatkhests
and concerns of people in communicating the Christian message. Lonergan’sfotion o
differentiations of consciousness helps us to understand that meaning is’ocaliyn
apprehended, and that to reach people we have to take into consideratioalshef lev
differentiation of consciousness on which they may be able to apprehend meaning.

Lonergan’s theory of differentiations of consciousness helps us to umdessiarces of
confusion that Catholics and other believers may experience. Peopfeowith differentiated
consciousness may not be able to distinguish between the meanings of commandénse
meanings of theory, or between theoretical meanings and ethicabayuslmeanings.
Confusion may arise, for example, when biblical passages or statementsiotdiret
interpreted literally in terms of common sense. Similar confusion canvalnisn insufficiently
differentiated consciousness applies biblical texts or doctrinehstats deductively and a-
historically in proof-text fashion to exhort behavior or to justify eatipractice, or when
psychological theory is confused with doctrine, or when one’s cultural merepplied
uncritically to the cultures of others or to biblical culturés.

On the basis of survey results examined in Chapter Two, it is probabdgicior assume
that many lay Catholics understand and appropriate the teachings andhdis@pthe Church
from the standpoint of common sense with undifferentiated consciousness, desfaitt that
they may have achieved higher differentiations of consciousness iraot¢as of their lives. To
the extent that this assumption is true, Lonergan’s interiority analygigests that the best way

to communicate to these Catholics is by means of ritual prayer, agttbexample, including the

14| onergan examines the problems associated wiiigity ascertain and communicate the
meaning of doctrine or Scripture across differartural epochs and to different differentiations of
consciousness in Lonergan, “Exegesis and Dogm&hilosophical and Theological Papers:195864
142-59.
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example of care for othetS. Once again Lonergan’s theory of interiority points to the
importance of the credible witness of pastors, the faithful, arfteahstitutional Church in

communicating the beliefs of faith.

Lonergan’s Existential Subject

So far we have considered the subject as a knower, as someone who experiences,
understands, and judges. We turn now to examine the subject in his or hdytamezide and
to act on the basis of decision, which are operations on the fourth level abcsensss.
Lonergan refers to a subject acting on the fourth level of consciousnesg, adtions are free

and responsible expressions of him or herself, as an existential stibject

Fourth Level of Consciousness

The subject operating on the fourth level of consciousness isoatidditterate about
possible courses of action on the basis of what is known, then freely choosg afkdeasubject
reaches this responsible level of consciousness in responsestovihat? or what am | going to
do about it? questiolt’ Action on the fourth level of consciousness is characterized by
freedom.*® responsibility, self-direction, and self-conttbl Accordingly, the fourth level of
consciousness is that on which moral action is pos&ble.

Although the different levels of consciousness are distinct, theysargmed in

forming the unified consciousness of the subject. Lonergan borrows $laggtn of sublation,

1151 onergan writes, “By far the most common type efisciousness is undifferentiated. . . . To
teach it or preach to it, one must use its ownudagg, its own procedures, its own resourcesWhat is
common to common sense is not what it knows butititeught spontaneity of its manner in coming to
know.” Lonergan, “Unity and Plurality,” 243; saéso LonerganMethod 305.

1161 onergan, “The Subject,” iA Second Collectiqry9.

17| onerganMethod 9.

18 The type of freedom referred to here is what Lgaardescribes as effective freedom. A person
is effectively free to the extent that he or shepen to reflection and to rational persuasione ISmergan,
Insight, 646-47.

1191 onerganMethod 121.

?%1bid., 38.



88

but uses it in Karl Rahner’s sense, to describe how the operations dfdhentlievels are
related’”* In Lonergan’s use of the term, sublation refers to an instance in whichéalieing

[is] retained, preserved, yet transcended and completed by a Hitthactordingly, operations

on higher levels of consciousness sublate those of lower levels. FRaplexaperations on the
level of intelligent consciousness sublate those of the empieneall ih that understanding goes
beyond but also depends on data from experience. Similarly, the opeictibe rational level

of consciousness sublate those of both the empirical and intelligetst bacause judging goes
beyond but also depends on both experiencing and understanding. Finally, operations on the
fourth or responsible level of consciousness sublate those afstrihifee levels because

deciding goes beyond but also depends on experiencing, understanding, and judging. [ he fourt
level of consciousness is also responsible for the proper fumgiofithe first three level$?

This is so because the responsible subject, having attained the foelticd® choose to act

attentively, intelligently, and rationally on the first three levels.

Existential Subject

| have already noted that Lonergan refersubjects capable of operating with
responsibility and self-control on the fourth level of consciousness ateéetial subjects'® In
Lonergan’s analysis the emergence of the fourth level of responeitdeiousness usually

occurs between the ages of three and’S8idowever, development to the point of consistently

1211n Method Lonergan says that his use of the notion of sidsiaorresponds to Karl Rahner’s use
rather than to Hegel's. In Lonergan’s usage, “whdtlates goes beyond what is sublated, introduces
something new and distinct, puts everything onva bbasis, yet so far from interfering with the subthor
destroying it, on the contrary needs it, includeprieserves all its proper features and propeied
carries them forward to a fuller realization witlgimicher context.” LonergaiMethod 241. In his 1968
lecture, “The Subject,” Lonergan attributes his assublation to Hegel, but says that it “omitsyiexer,
the Helgzelian view that the higher reconciles areafittion in the lower.” Lonergan, “The Subject0r&l2.

Ibid., 80.

1231 onerganMethod 121.

24| onergan, “The Subject,” 79.

25| onerganMethod 121
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acting with responsibility doesn’t usually occur until adulthood and may not ocalird To
the extent that a person exhibits some measure of consistent seif-aadtresponsibility and is
capable of setting goals and choosing courses of action to meet those goashenis an
existential subjec’ Thus, to the extent one is an existential subject one is respomsibieefs
own becoming?® Moreover, by virtue of one’s achievement of self-control and respbitysibi
one is able to exert some control over one’s world. Thus, beyond simply beirig ahiee and
navigate his or her world mediated by meaning, an existential subgddeito determine and
construct his or her own world of meaning. Lonergan refers to the self-detdrrself-
constructed world of meaning of an existential subject as the woithe alubject constituted by
meaning-*°

Existential Decision.Eventually an existential subject reaches the point of exitent
decision, the point at which the subject realizes that it is up to éh@setermine the kind of
person one is to becorm®. At the moment of existential decision, says Lonergan, “autonomy
decides what autonomy is to b8 To decide what one is to become is the beginning of human
authenticity. Thus, a moment of existential decision is a moment in whichlijeeisdecides
either for or against personal authenti¢ifyBut to decide to become oneself is only the
beginning of authenticity. Typically a subject is confronted with many sxisteatial decisions
throughout the course of his or her life. To become an authentic person, “oodaas proved
oneself equal to that moment of existential decision; and one has to have keptiog ipin all

subsequent decision§*™®

126 bid.; Lonergan, ExistenzandAggiornamentg 224; and Lonergan, “Aost-Hegelian
Philosophy,” inA Third Collection 208.

127 See Lonergariethod 9.

128 See Lonergan, “The Subject,” 74, esp. at 84; and Lonergarethod 38-39.

1291 onergan, ExistenzandAggiornamentg 225-26.

1301 onerganMethod 121; also Lonergan, “The Subject,” 79.

131 onergan, ExistenzandAggiornamentg 224.

132| onergan, “Philosophy and the Religious Phenomgrig8.

133 | onerganMethod 121.
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Drifters. The opposite of the decision to responsibly become oneself is to drift. As
Lonergan describes:
The drifter has not yet found himself [or herself]; [s/he] has not gebdered his [or
her] own deed, and so is content to do what everyone else is doing;[s/het} has
discovered his [or her] own will, and so [s/he] is content to chooseevbagone else is
choosing; [s/he] has not yet discovered a mind of his [or her] own, and gdgs/he
content to think and to say what everyone else is thinking and saying; andeisstoo
are apt to be drifters, each of them doing and choosing and thinking and saying what
others happen to be doing, choosing, thinking, sayfhg.
Even for those who have decided what to make of themselves, there is amtegidinat the
resolution of today will stand up to the difficulties of tomorrow. Lonergariaasithat the
achievement of subjects is always precarious, because it iblpdes subjects to both regress

and grow:*

Moral Becoming of Subjects

Insofar as an existential subject is capable of acting with selfet@mtd responsibility
on the fourth level of consciousness, he or she is capable of actiygafmdanorally in choosing
what is good. A moral choice is a response to the question, is it worthwhile® good?
Essentially, this is a question of value motivated by a desire for goodathsteénds particular
goods:®

We do not evaluate values on a strictly cognitional level. Rather, weaava tir values
by our feelings.We have seen that what a subject is interested in is limited loy hes horizon
consisting of those things that have some meaning to him or her. When \watsapérson is
interested in something, we are simultaneously referring to how tisatpieels about and
values that something. Feelings and values play a large role in thengseae attribute to

persons, events, and things. Accordingly, feelings and values play adign the becoming of

subjects.

134 onergan, ExistenzandAggiornamentg 224.
135 bid.; and Lonergariylethod 51-52.
138 | onergan, “The Subject,” 81.
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Feelings*®” Following Dietrich von Hildebrand, Lonergan classifies feelings according
to whether they are nonintentional states or intentional respth¥ékereas nonintentional
feelings describe states such as feeling tired, hungry, or sick, and theisiseia whatever is the
cause or end of a given state, intentional feelings, as intentielaé us to objects? There are
two classes of objects that intentional feelings respond to: olipattare regarded as agreeable
or disagreeable, and objects that are regarded as values, such asetiof patsons, truth,
virtues, and beaut}?’ Intentional feelings can thus range from desire, fear, hope, despair, joy,
sorrow, veneration, and terror, to love and hatte@ur feelings, especially our intentional
feelings, serve to orient us in and relate us to the world mediated byng&a

Values. Values are largely informed by intentional feelings in responséb avperson
perceives to be good or bad, beautiful or ugly, authentic df‘h@ut this perception rests on the
level of development of moral sensitivity the person has acqtfitethus, a person is apt to
respond to or prefer certain values over others, depending not only on the contifgeegoyen
situation, but also on his or her level of moral development.

Lonergan identifies a scale of values that correlates withitfieeesht exigencies and
preferences of subjects. He distinguishes vital, social, culturabnadrand religious values in
an ascending ordéf Vital values include health and personal well-being. Social values are
concerned with the good of order. Cultural values inform meanings and vathiesarculture.

A personal value is a person who originates and embodies values. Such a peesdiasen

137 onergan acknowledged the influence of Dietrich ¥ildebrand in Lonergan, “What are
Judgments of Value?” iRhilosophical and Theological Papers: 19980 140; and Lonergaiethod
30. Lonergan acknowledged being influenced alsPibget, by Susanne LangeFseling and Formand
by Max Scheler'S’he Forms of Sympathiyn Lonergan, “An Interview With Fr. Bernard Logan, S.J.,”
222.

1381 onerganMethod 30; Lonergan, “What are Judgments of Value?” 140.

1391 onerganMethod 30.

140 1bid; Lonergan, “What are Judgments of Value?”.141

“!bid., 31.

2 |pid.

13| onerganMethod 38

1% 1bid.

“bid., 31.
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inspiration and invitation to others to do likewis& At the summit of Lonergan’s scale of
values are religious values which illumine and ground the deepestmexrill other value¥!’
The role of values in the becoming of authentic subjects will be examinedfuligrin Chapter
Four.

Judgments of ValueDecisions on the fourth level of consciousness require judgments of
value in response to the questions, is it worthwhile? or, is it gooddpHnations involved in
judgments of value are similar to those involved in judgments of fdwit i3, they involve
experience, require some understanding of what has been experiencedmamatein the
judgment that one’s understanding is correct or not. The data attended to iarntgighvalue
includes knowledge of human reality and of the situation to which the judgmergsapphie
understanding required for a judgment of value is informed by intentional sesptmvalues on
the basis of moral feeling® By virtue of a judgment of value a person moves beyond pure and
simple knowing to the moral order because, once a person acknowledgeshaalpergon is
faced with the choice of acting in consonance with the value df*not.

The accuracy of one’s judgment of value depends both on knowledge and on the level of
refinement of one’s moral feeling®.1t also depends on one’s ability to correctly interpret the
specific human situation that informs the judgment and decision to act. Whele#gewf
human living is deficient or when the situation is not correctly appredefttien fine feelings
are apt to be expressed in what is called moral idealism, i.e. lovelyspisleat don’t work out

and often do more harm than godd:The subjective criterion of a good moral decision is the

148 pid., 32.

147 pid., 32, 112.
148 pid., 38.

149 |pid., 37.

%0 |pid., 38.

%1 |bid.
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resulting ease or unease of one’s conscience. However, the acculasycofdrion depends on
one’s level of moral developmetit.

Finally, context or environment plays a role in making sound moral judgnmeatt$east
three ways™> First, context highlights the reciprocal and dialectical natureooéhjudgments.
Lonergan notes that as subjects are confronted with others theyaltarseously confronted
with themselve$** The others in a subject’s context thus play a role in the subjeiity
make moral decisions. They do this by encouraging or discouraging, by invitiegaing
either directly or indirectly, and by inspiring through exhortation or exarigplbetter or
worse!* Moral idealism illustrates a second way in which context is impairianbral
judgments. Moral idealism is a risk when the context of concrete humamis overlooked or
incorrectly apprehended. This is apt to happen when moral prescripgotesrmed through the
application of abstract moral principles to human nature abstracttgieed. Third, not only
one’s immediate moral judgment, but one’s moral development can be enhancedeat Isy
one’s social and cultural milied® An environment that invites, models, and supports moral

development and responsible freedom helps to facilitate moral developfment.

Application: Ecclesial Subjects

Living the lay vocation as envisioned by Vatican Il essentially regjaineexistential
decision. The question asked by Bishop Basil Butler in 1970, “of those [membeesCHttiolic
Church] who are adults in age, how many are covered by Lonergan’s descriptiwn of

drifter”?**® remains appropriate today. Many of the features that Lonergan attribthes t

132 1hid.; Lonergan, “Horizons,” 25.

133 See Lonergariethod 38; Lonergan, “Horizons,” 24.

14| onergan, “Cognitional Structure,” 220.

135 See Lonergan, “The Subject,” 83; Lonergan, “Hamg® 24.

16 See Robert M. Doraifheology and the Dialectics of HistofJoronto: University of Toronto
Press, 1990), 179.

157 |bid.

138 Butler, “Lonergan and Ecclesiology,” 14.
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drifter correspond to the condition of people who identify themselves as Cathmlt who
remain either uncommitted or poorly committed to the Church.

Only existential subjects operating on the fourth level of consciouanesapable of the
commitment required to live the lay vocation. Lonergan’s intentioratijysis suggests that
ecclesial existential subjects will develop and thrive best in @leseal environment that
provides opportunities for exercise of responsibility and participatioti ésualevels of
consciousness. We have already seen that participation on the fird¢vieteean be fostered
through opportunities for shared experiences, instruction, reflection, anibgungst Because
existential subjects function on the fourth level of consciousness, whtah lsvel on which
responsible decisions are possible, it makes sense that to fostepdesnt of existential
subjects the Church should encourage, invite, and provide opportunitiesgonsible
participation in its life and mission. Not to do so is to risk thwattegfull development of the
laity as existential Christian subjects capable of living thestacation. Lonergan alludes to just
such a risk when he warns of “the truncation [of the subject] thakperience today not only
without but within the Church, when we find that the conditions of the possidilgignificant
dialogue are not grasped, . .*>°”Opportunities for collaboration in dialogue and decision-
making will help to encourage and foster the development of ecclesial &zistebjects capable
of responsible, moral, and committed participation in the Chidfch.

The role that feelings play in the apprehension of value points to the poweitation,
affirmation, and example in the development of moral feelings. Our knowléddebis true

or good or worthwhile comes to us first through experience; in the sdtsfae experience

when we act with truth, integrity, and goodness, and through the attraction wenégebthers

1591 onergan, “The Subject,” 86.

1% This is by no means to argue for democratic pradti the Church. Rather it is to recognize, as
Bradford Hinze argues, that “People at every l@f¢he church have authority and gain credibility,
baptism and among those ordained, by being re@eptid responsive to the gift of the truth that is
recognized and received in and through a dialogiocatess.” Bradford Hinz&ractices of Dialogue in the
Roman Catholic Church: Aims and Obstacles, Lesaodd.amentgNew York: Continuum, 2006), 264.
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act with truth, integrity, and goodne'$5.Because these kinds of experience inform our moral
understanding and feelings as to what is true, good, and worthwhile, they areffieciree than
praise, blame, and exhortations to good moral living which may simply be processed on
cognitional levels.

It makes sense, therefore, that to foster the development of mdiraj$esn ecclesial
environment should provide opportunities, perhaps through outreach servictspfojepersons
to experience themselves acting for the good of others. Such opportunitiesstiérimthened
through guided reflections that examine one’s acting and one’s moral feeligligtioflScripture
and Church teachin§® The example of good people, through stories and especially through
encounter, is of paramount importance in fostering moral development. Hergdmwsarotion
of personal value, of authentic subjects, who through their embodimeritie$ s®rve as
inspiration and invitation to others, offers just one of many reasons to stigpdevelopment of
authentic ecclesial subjects.

Finally, Lonergan’s understanding of the importance of knowledge of humag iiivin
making sound moral decisions has implications for how the moral teaching of theh @hbest
communicated and appropriated. To the extent that the moral teaching biticl G based on
natural law and deductively applied to concrete situations, it tends to ichesbém which,
arguably, can frustrate the sound moral development of ecclesial subfemtexample, moral
idealism conceivably played a role in the refusal by Church leadetestsgdously the
possibility of recidivism of sexually abusive behavior of priests. & p&ssibly contributed to
the shame that motivated the cover up of abuse. Moral idealism als@vabhcplays a role in

the frustration and even despair of persons who have undergone divorce, whodnalvertians,

81 See Lonergan, “The Subject,”-824.

1821n this regard, the Ignatian practice of examenasfsciousness provides a valuable tool. The
examen of conscience is an ancient practice thégi&itius includes as one the spiritual exercisese, for
example, Herbert Alphons@®he Personal Vocation: Transformation in Depth Tigb the Spiritual
ExercisefRome:Editrice Pontificia Universita Gregorian&2002). The examen of consciousness is an
adaptation which pays special attention to feltezdgnce. See Dennis Hamm, “Rummaging for God:
Praying Backward Through Your DayXmerica(May 14, 1994): 2223.
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who are homosexual, who suffer from addictions, or who, for a host of other reasahsyfee
cannot measure up to the moral standards of the Church because of sithati@rs in. The
problem of moral idealism suggests that a good approach to communicating and atipgape
moral teachings of the Church might be through guided, informed reflection in whdttirtgs
based on natural law are brought into dialogue with human sciences and theldgy-to

experiences of people trying to live good Christian lives.

Lonergan’s Authentic Existential Subject

We have seen that appropriation of the lay vocation requires commitmertiaand t
commitment is an existential decision. We have also seen that eveengaigtecision is a
decision to be or not to be authentically oneself. In this section we will eedh@ achievement
of human authenticity in terms of the self-possession that results fromrtimittent to become
oneself. We shall see below in the present chapter
and more fully in Chapter Four that insofar as human authenticity resutié-possession it also

results in openness to others.

Authenticity and Passionateness of Being

What is it that | possess in possessing myself? To ask and to answer dtignguet
just in general, but for oneself in light of Lonergan’s interiority gsial is to objectify the self
that experiences, understands, judges, decides, and acts. By virtue ljetttifcation one
becomes aware of one’s own conscious interiority. As part of this olgatitih one discovers
oneself as a knower and simultaneously discovers not only that knowledgéscoinsis
experiencing, understanding, and judging, but that the process of coming to kntemtisnal

and dynamic, propelled from one level of consciousness to the next via quéstions
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understanding, reflection, and deliberattthWhen one discovers oneself as a knower one
discovers that the process of coming to know is not only discursive (progeéaiquestions and
answers), but that it is never complete because there is alwaysonko@v. When one
discovers that the process of coming to know is the manifestation of a& dquesst to know, one
has put one’s finger on an innate dynamism that has roots in the subjeotisecious and that
“underpins and accompanies and reaches beyond the subject as expgriengliently,
rationally, morally conscious-*

Lonergan refers to this innate dynamism as the passionatenessgifbéie describes
it as “a principle of movement and of rest, a tidal movement that begins bef@w&ousness,
unfolds through sensitivity, intelligence, rational reflection, respondidieeration.” only to find
its ultimate rest in lové®® On the levels of intentionality, passionateness of being manitssif
in questions for intelligence, for reflection, and for deliberation. Eachdfypaestion is a
principle of movement that finds its rest with a satisfactory anfivBecause passionateness of
being is dynamically directed to love, Lonergan describes its ovenaditths “an ongoing
process of self-transcendenc® Thus, passionateness of being opens the subject ever more
fully to his or her own becoming.

Passionateness of being also opens the subject to the universe of béogthacs.
This is because the questioning that opens subjects to the universed$ lmet only about
being, according to Lonerganjstbeing*®® Lonergan writes, “We should learn that questioning

not only is about being but is being, being inGeichtetheit being in its openness to being,

183| onergan, ExistenzandAggiornamentd 223, 229.
12‘5‘ Lonergan, “Mission and the Spirit,” i Third Collection 29.
Ibid.

1861 onergan, “Natural Right and Historical Mindedn24<'5.

%7 |bid., 172-74.

1% |pid.

189 The notion of being, Lonergan says, “is our apiind drive to ask questions for intelligence
(What? Why? How? What for? How often?) and foraetiion (Is that so? Are you certain?). That abilit
and drive is prior to all acts of understanding atsb prior to all concepts and judgments. Asdligmo
limit to the questions we can ask, the notion dfipés unrestricted.” Lonergan, “Insight Revisited74;
Lonergan/|nsight 375-81. The universe of being, or simply, being, Izt is known and can be known
(Ibid., 387, 398) and loved (Lonergan, “MetaphysissHorizon,” inCollection 192).



98

being that is realizing itself through inquiry to knowing that, through knowingayteome to
loving.”*"® Accordingly, Lonergan says, “The being of the subject is becorhihg.”
Passionateness of being, then, is a dynamism, a principle of movement andtnest,chly
opens the subject to more fully becoming self, but that in so doing opens thet snilgithers and

to the universe of being.

Authenticity and Self-transcendence

Intentional Self-transcendencény time we reach beyond ourselves we transcend
ourselves’? Therefore, as long as we are awake we are self-transcendent tdesgnee because
the operations of our consciousness, as intentional, are concerned witldistings from
ourselves. Our inherent intending of being, manifested in questions fagatel, reflection,
judgment and moral decision, ever beckons us to reach beyond who we presently dratavel w
presently know. “Self-transcendence,” Lonergan writes, “is the ach@weof conscious
intentionality.™"

Transcendental MethodThe dynamism of the passionateness of being constitutes, says
Lonergan, the “built-in law of the human spiftf” We become ourselves in the measure that we
follow this law which guides the operations of our conscious intending. Aergan puts it,
“Because we can experience, we should attend. Because we can undersshadiaviquire.

Because we can reach the truth, we should reflect and check. Because eadzmnalues in

ourselves and promote them in others, we should delibéfatctordingly, “In the measure

1791 onergan, “Metaphysics as Horizon,” 19@elichtetheitcan be translated as luminousness.

"1 onergan, ExistenzandAggiornamentd 223; Lonergan, “Self-transcendence: Intellectual
Moral, Religious,” inPhilosophical and Theological Papers: 194%8Q 314.

721 onergan, “The Response of the Jesuit as PriesAppstle in the Modern World,” iA Second
Collection 166.

73| onerganMethod 35.

1" onergan, “The Responses of the Jesuit,” 169.

" bid., 169-70.
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that we follow these precepts, in the measure we fulfil thesetamrof being human persons,
we also achieve self-transcendence both in the field of knowledge and ieldhef faction.*"®
Becoming ourselves in self-transcendence thus requires that weettiossly attend,
inquire, reflect, check, deliberate, and €tTo conscientiously perform these operations is to
act in accordance with what Lonergan calls his generalized transtaintethod.”® Lonergan
formulates his generalized transcendental method in terms ohttseéndental precepts: be
attentive, be intelligent, be reasonable, be resporigibBy following these precepts we
essentially become agents of our own development in self-transcendenseme extent
everyone observes transcendental method. But to be at home in transcendbothtengires a
“heightening of one’s consciousness by objectifying®tywhich is the first step of self-

appropriation.

Transcendental Method and Self-appropriation

Because transcendental method objectifies the operations involved in humangsnowi
deciding, and actind’ it can assist a person to appropriate his or her own conscious agaity
existential subjecf? Lonergan explains, “Generalized empirical method operates on a
combination of both the data of sense and the data of consciousness: it doesafabbieets
without taking into account the corresponding operations of the subjgésestnot treat of the
subject’s operations without taking into account the corresponding @Bj&cThrough

attentiveness to and objectification of the operations of his or her corrsgssusa person enters

"®bid., 170.

1" See Lonergariethod 18.

‘" Ibid., 13-14.

19bid., 20, 53; and LonerganEkistenzandAggiornamentg 230. In his response as part of a
1977 symposium Lonergan added a fifth transcentlpreaept, “Acknowledge your historicity.”
Lonergan, “Questionnaire on Philosophy: Resporiseé?hilosophical and Theological Papers:
1965-198Q 378.

180 | onerganMethod 14.

181 bid.

1821 onergan, “The Scope of Renewal,”fhilosophical and Theological Papers: 196980 294.

183 | onergan, “Second Lecture: Religious Knowledga AiThird Collection 141.
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the realm of interiority and subjectivil§’ To attain and affirm objective knowledge of oneself
as an operating subject is to achieve self-appropriditiononergan cautions that self-
appropriation is not simply the result of introspection:

On the other hand, not a little forethought and ingenuity are needed when on@is out t

heighten one’s consciousness of inquiry, insight, formulation, critifiattien,

weighing the evidence, judging, deliberating, deciding. One has to know thesprecis

meaning of each of these words. One has to produce in oneself the corresponding

operation. One has to keep producing it until one gets beyond the object intetived
consciously operating subject. One has to do all this within the appropriéggtcon
which is a matter not of inward inspection but of inquiry, enlarged infefissernment,
comparison, distinction, identification, namit{§.

Self-appropriation requires not only that the conscious operations béfagjebut that
they be understood as part of the conscious, dynamic, unified process inheficing relatetf’
This is simultaneously to become aware of our innate dynamic tbrbsing, our innate
passionateness of being that propels us to self-transcendence. Thackamparambil
explains, “In essence, self-appropriation involves a self-discovery andteasstfendence. One
discovers one’s true self, one consciously possesses one’s dynartudlsekéxtent that such a
conscious self-possession transforms one’s very life and effecfstasstendence'®

It is not difficult to appreciate that the transcendental precapdtharefore generalized
transcendental method, must form the basis of a disciplined approachfieléoy study™® But
beyond informing specialized methods, the transcendental precepts prowbdsithir critically

applying any method. This is the case because, insofar as the trantaigrrdeapts move us to

self-appropriation and to an understanding of how the different conscious apeeataelated

184 onerganMethod 83, 305.

18 bid., 14-15, 95. For an excellent, thorough study of Loaetg notion of intellectual self-
appropriation see Thomas Naickamparamidikough Self-Discovery to Self-Transcendence: AySd
Cognitional Self-Appropriation in B. LonerggRome, Italy: Gregorian University Press, 199&h
excellent study that examines Lonergan’s notiomofal self-appropriation in addition to intellectself-
appropriation is lan BellThe Relevance of Bernard Lonergan’s Notion of Bpffropriation to a Mystical-
Political Theology American University Studies, Series 7, Theologg Religion 284 (New York: Peter
Lang, 2008).

1% |bid, 15, 85.

%7 bid., 15.

188 NaickamparambilThrough Self-Discovery to Self-Transcenderée

189 See LonergarMethod 20; Lonergan, “The Scope of Renewal,” 294.
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in the process of our subjective becoming, they provide the foundation for undergtdredi
unity and relatedness of the procedures of any method. Thus, transcenddmadlforets the
basis for critical thinking and for differentiated conscioush&€3nly someone who has

achieved self-possession through self-appropriation is truly capatiiticdl analysis®*
Authenticity and Transcendental Method

“Authenticity,” Lonergan says, “is a matter of following the built-in lafxthe human
spirit.”**? But, as we have seen, to follow the built-in law of the human spirit is to ackedfv
appropriation through following the transcendental precepts of transcahchetihod.

Authenticity, therefore, is a matter of being true to oneself ané\anh self-possession through
following the transcendental precepts. It is a matter of achievifayaescendence through
self-appropriatiort?® Conversely, to the extent we live attentively, intelligently, reasignand
responsibly we live authenticallyBecause the being of the subject is becoming, authenticity is
never fully or permanently achieved. “[HJuman authenticity is never soneegmar serene and
secure possession,” says Lonergan. “Itis ever a withdrawal fromhendcity, and every
successful withdrawal only brings to light the need for still furthigndrawals.***

Every existential decision is ultimately a decision to be authentioarthentic:>®
This is the case because every existential decision is aatetmisact responsibly or not. A

decision to act responsibly is a decision to become oneself by followifentte the human

spirit as expressed in the transcendental precepts, which is to beathmetic. Conversely, to

1991 onerganMethod 84.

! See ibid., 83.

1921 onergan, “Self-transcendence: Intellectual, MoR&ligious,” 319.
1931 onergan, “The Response of the Jesuit,” 170.

19| onerganMethod 110.

19| onergan, “Philosophy and the Religious Phenomgrig8.
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become authentic requires following the transcendental preceptsnefidhes the commitment
of an existential decision to act responsi3fyNot to act responsibly is to act unauthentically.

Barriers to Authenticity

While it is possible to generalize what it means to be an authengiorpi@ terms of
achieving self-transcendence and following the transcendental {ggtepachievement and
manifestation of authenticity in any given person at any given timesidyutoncrete and
specific. Every choice we make is limited by available options andhdet= to some extent by
our milieu and by choices we have already madd-ollowing Joseph de Finance, Lonergan
refers to the environmental and personal constraints that limétldlity to act authentically as
our determinate horizoff’ Lonergan describes some of the internal factors that may contribute to
our determinate horizon:

There are the deviations occasioned by neurotic need. There areishésro keep on

taking the plunge from settled routines to an as yet unexperienced leutmictie of

living. There are the mistaken endeavors to quieten an uneasy conscieyuaring,

belittling, denying, rejecting higher values. Preference scales becstogatl. Feelings

soured. Bias creeps into one’s outlook, rationalization into one’s moralgggid@nto

one’s thought. So one may come to hate the truly good, and love the realffy evil.
The types of personal bias that can cloud one’s outlook include what Longegéfids in

Insightas dramatic bias and individual or egoistic bias. Dramatidd&s unconscious process

that refers to the inability of a troubled mind to fully apprehend and undeistahé result of

% |bid.

197 See Lonergan ExistenzandAggiornamentg 223.

198t is possible for persons to rise above theiedsinate horizon through the exercise of vertical
liberty in which they determine "what it would b@sth while for one to make of oneself, and what it
would be worth while for one to do for one’s fellgpersons].” To do so, however, is difficult. Lagan,
Method 40. Determinate horizon corresponds to the naticeffective freedom ifnsight Lonergan lists
four conditions of effective freedom: externakcimstance, limitations that arise from one’s psyehal
state, limitations of intellectual development, anplerson’s antecedent “openness to reflectiort@and
rational persuasion.” Lonergansight 645-47, at 647. Vertical liberty corresponds to Lorarg notion
of essential freedom which corresponds to freeiwilhsight Ibid., 639-47. “The difference between
essential and effective freedom,” says LonergantH& difference between a dynamic structure and it
operational range.” lbid., 643.

1991 onerganMethod 39-40.
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adverse psychological conditioniffj.Individual or egoistic bias, on the other hand, is a
conscious form of self-deception in which correct understanding is exclude@’sydesires and
fears”™

Even when a person seeks to be authentic he or she may, through bias, misunderstanding,
oversight, or inattention, misappropriate the tradition to which he astehes to be authentit
In this form of unauthenticity the individual may use the language ofdtiitn in ways that
distort the values and meanings of the tradittdrSuch unauthentic appropriation of one’s
tradition can spread beyond personal unauthenticity to infect groups tiossitfnations and
epochs®

In addition to being restricted by internal factors, a person’s deternhioar®n can be
restricted as the result of an unauthentic milieu. We saw in Ghiagtethat group and general
bias can have negative, constraining effects on one’s social envitbnirtee unauthenticity of a
tradition (or culture or institution or environment) can limit our optiand poison our ability to
apprehend value and achieve authenticity. When one’s environment is uheuthemest
authenticity a person may be able to achieve is to “authenticallygealauthenticity®> Thus
the infection of unauthenticity can flow not only from individuals to groupsfrbot groups to

individuals.

LAY VOCATION AS ACHIEVEMENT OF AUTHENTIC SUBJECTIVITY

The first part of this chapter identified key features of the laytimtanvisioned by

Vatican Il. We saw that Vatican Il describes the lay vocationtagptsmal vocation to ecclesial

20| onergan)nsight 214-31.

201 |bid., 244-46.

292| onerganMethod 80; Lonergan, ExistenzandAggiornamentgd 227.

293| onerganMethod 80; Lonergan, ExistenzandAggiornamentgd 227.

2%4| onerganMethod 40.

295 | onergan refers to the authenticity of a persath véspect to a tradition as “minor authenticity,”
and to the authenticity of the tradition itself‘asjor authenticity.” While the failure to achiewgnor
authenticity may be apparent to others, the faitifra tradition to achieve major authenticity isistorical
judgment. Ibid., 80; LonerganEkxistenzandAggiornamentd 227.
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discipleship, holiness, and mission, all of which are expressed armbdeialiiove. The second
part of this chapter examined what it means to be an authentic ezistebject in light of
Lonergan’s interiority analysis. In Lonergan’s analysis, the auttigntif a subject is achieved
through the subject’s on-going decision and commitment to faithfeilpme him or herself, a
commitment that is realized through practice of the transcengeatepts. The question
remains, in what way does Lonergan’s notion of authentic subjectivity, witaires the

commitment to become oneself, satisfy the lay vocation as envisionedibgrvVié?

Lay Vocation as God’s Call to Become Oneself

Vatican Il recognizes that the lay vocation is a call by God, assignéx hytd himself
and uniquely empowered through charisms given by the Holy Spirit. Lonergamigrityte
analysis can help us to better understand the concrete and dynamical whigh the lay
vocation is received as God'’s call. For example, Lonergan’s notion of pasgiessmbf being
helps us to recognize that God'’s call is an integral part of the sabjery self. Lonergan’s
emphasis on the concrete, existential reality Bkistenz of the human person helps us to better
understand how the lay vocation is manifested and realized in the day-ivhilgupf lay
ecclesial subjects. We turn now to look more closely at how passionabéihessg and the

Existenzof the subjects help to inform God’s call.

God'’s Call Located in Passionateness of Being

We have seen that passionateness of being, which includes the dynamism getiis sub
conscious intending, impels the subject beyond him or herself in self-tnalesce. In impelling
the subject to self-transcendence and in opening the subject to beimpgtasess of being also
opens the subject to God. Lonergan writes, “Implicit in human inquiry is a hdésiee to know

God by his essence; implicit in human judgment about contingent things thexdasntially
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unconditioned that is God; implicit in human choice of values is the absolute go @ Gual. 2%

It seems plausible to suggest that, because passionateness of beirigeopebgct to God and
finds its fulfilment in God, God’s call must be rooted in the passionasenfebeing of the
subject. Moreover, as rooted in the subject’s passionateness of beil'g ca@ll guides the

becoming of the subject in self-transcendence to human authenticity.

God'’s Call Manifested in Concrekxistenz

Since the becoming of subjects takes place with others in conduetiosis, we can
conclude that God'’s call to each subject is fundamentally a call to doglgritecome oneself
with others in the concrete situations of one’s life. Thus, just asopaseness of being is a
dynamic reality directing the becoming of subjects, so God’s call is a dyneatity that can
only be recognized and discerned with others in light of the subfeasgenzthat is, in light of
the contexts, horizons, level of development, and particular unfolding of a ssiifectThe lay
vocation can only be recognized, discerned, and manifested through one’s Cliviatizamid
becoming as an ecclesial subject. As an ecclesial vocation, theciayon makes no sense apart
from Christ or from the Church and its disciplines and teachings, nor cafultybdiscerned

apart from others both within and without the Church.

Lay Vocation Authentically Realized in Christ

Lonergan recognizes that the Christian vocation is fundamentally acmtatoe an

authentic human being as an authentic follower of Cffisit is, in other words, a vocation to

become oneself in Christ. “Being in Christ Jesus,” says Lonergan, ‘iethg of subject . ... It
is catholic with the catholicity of the Spirit of the Lord. . . . It isnitigal with personal living,
2% |pjd., 230.

27 See Crowe, “Lonergan’s Vocation as a ChristiamKéi,” in Developing the Lonergan Legacy
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and personal living is always here and né% The Christian vocation is thus a call to become
authentically oneself in living one’s day-to-day life in Christ.

By extension, the lay vocation is a call to become authentically onesdifist {© every
aspect of one’s life, including that of being a member of the Church. Churetodddare
united in our being-in-Christ because every aspect of our Christigg is living in Christ. The
unity of Church and world in the unity of the subject’s being-in-Chrigtcéiffely does away with
the worldly/spiritual and secular/religious dichotomies of a clagsmoridview. In Christ the
subject’s contribution to the up-building of the Church and the subjeattiipation in Christ's
renewal of the world (the Church’s mission) are not distinct, but ardtameous and mutual
because the subject’s concrete being-in-Christ is simultanethas$ubject’s being in the Church
and in the world® Similarly, because every aspect of the subject’s Chribiiag is living in
Christ, the subject’s growth in holiness is simultaneously and niythal subject’'s becoming
authentically him or herself in Christ. In brief, the lay vocation requirestibject’s
commitment to become authentically him or herself in Christ. It is expr@sskoliness in every

aspect of the subject’s life.

Committed Knowing in Christ

To the extent that the authentic subject is committed to becoming Hierseif, he or
she is simultaneously committed to living the transcendental preceptsgarticular, is
committed to responsible knowing, that is, to being attentive, to beinggetdlliand to being

reasonable. While responsible knowing is not the same as authenticitgnmot live

298| onergan, ExistenzandAggiornamentg 231.

299 This is also consistent with the understandinGafidium et Spethat “the earthly and the
heavenly city penetrate one anotheGaudium et Speso. 40, in FlanneryThe Basic Sixteen Documents
207.
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authentically without responsible knowifitf. Thus, to live one’s lay vocation authentically in
Christ one must be committed to responsible knowing in Christ. What does #ii® ent

Enlarging Horizons.Responsible knowing in Christ includes much more than
knowledge of facts. It requires, first of all, a commitment to knowing Ctmisugh prayerful
study of Scripture. But knowing Christ has important consequences. Lonergamzesalgat in
our knowing and caring for persons our horizons enlarge to include the concerng af¢hos
know and care fof'! Accordingly, to the extent that we come to know Christ we will come to
know and care for those whom Christ loves, especially those who are poor aivhlizad)
Also, to the extent that we come to know Christ we will come to know and love’€Rimirch
which Lumen Gentiundescribes as his Brid&. As we come to know and love Christ’'s Church
we will also come to know, love, and embrace the Church’s mission of beinge&ttiesd the
beginning,” of the kingdom of God? and the “seed of unity, hope and salvation for the whole
human race®* Thus, as we come to know Christ our horizons enlarge to include all those whom
Christ loves, his Church, and its mission.

Commitment to Self -knowledgBecause being-in-Christ is the very being of the
Christian subject, authentic becoming and knowing in Christ must incluglaraitment to
knowing oneself both through attentiveness to the others and situationsslifered through

attentiveness to one’s interiority. Self-knowledge requires atteetbecto others because, as

210 5ee Lonergan, “Cognitional Structure,” 214, 220, where he develops the meaning of objective
knowing and uses the term objective knowing inleefubut fundamentally the same, sense that lthise
term responsible knowing.

21| onergan, “Pope John’s Intention,” AnThird Collection 234.

22| umen Gentiummo. 4, in FlanneryThe Basic Sixteen Documeris

23| umen Gentiummo. 5, in ibid., 4.

241 umen Gentiummo. 9, in ibid., 13. While the mission of the @ttuis captured in its being a
seed of the kingdom and the seed of unity, hope satvation of the whole human race, these desmnipt
of the Church’s mission do not provide the fulltpre of the Church’s mission as described in the
documents of Vatican Il. Essentially and fundaraliytthe Church’s mission is a continuation of iStis
mission. Thus, the Church’s mission consists weating Christ (seeumen Gentiunmo. 8, in ibid., 8), in
proclaiming the kingdom of Christgmen Gentiunmo. 5, in ibid., 4), and in sanctifying all of hamity in
Christ Sacrosanctum Conciliunmo. 10, in ibid., 12223). For a thorough discussion of the missiorhef t
Church as found in the documents of Vatican lIBeeaventure Kloppenburg, O.F.MEcclesiology of
Vatican |, trans. Matthew O’Connell (Chicago: FranciscandttPress, 1974), 9123.



108

Lonergan points out, “it is not by introspection but by reflecting on our livingtimaon with
others that we come to know ourselv&s.Ih addition to being attentive to others, self-
knowledge requires that we be attentive to the human situations in whiatdveairselves with
others. Further, adequate knowledge of our human situations requires ongainignoem to
the kind of learning and knowing that will help us to address, understand, and fimohsatiol
the problems of our worlds. As Lonergan writes,

[Aluthentic living . . ., though it must start at home, cannot remain confined whiin t

horizons of the home, the workshop, the village. We are citizens of our ceuntrie

[people] of the twentieth century, members of a universal church. Huathgnticity we

achieve is to radiate out into our troubled world, we need much more objeubiwnk

than [people] commonly feel ready to abstfb.

The commitment to self-knowledge must include a commitment to know oneseifthr
the self-appropriation of one’s interiority. It is through self appropiiatiiat we gain insight into
the principles and dynamics of our becoming. It is, therefore, throughpmeibpriation that we
are able to take possession of and direct our becoming in fidelity to Gddsmassed through
our passionateness of being, through Scripture and Church teachings, and througirdtandth
circumstances of our daily livés’

Required for Full Realization of Church’s Missiohearning is always a collaborative
enterpris€® Thus, knowing Christ, knowing ourselves in Christ, and knowing others in Christ is
a collaborative enterprise. As we acquire knowledge of Christksafledge, and knowledge
of others and of our human situation, we simultaneously become better able t@Eoofith
God and collaborate with others in critically attending to, understarjdohgjng, and acting to
solve the problems of our times and places in Christ J&sus.

It is through committed, responsible knowing that subjects become capable of

collaborating to achieve the higher viewpoint of “cosmopolis” that Lgarespeaks of as “a

15| onergan, “Cognitional Structure,” 220.

218 pid., 221.

217 See LonergariMethod 119.

18| onergan|nsight, 726.

219 See Lonergan ExistenzandAggiornamentd 231.
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heightened grasp of historical origins, a discovery of historsglansibilities®° needed to

“break the vicious cycle of [the] illusion” of bias in themselvasgrioups, in communities, in
institutions, and in cultures. It follows that only through committed resporigibleing in

Christ will ecclesial subjects be capable of recognizing geb&sland the longer cycle of
decline both in the Church and in the woAtWe can conclude that the full realization of the lay
vocation through the authentic becoming of lay persons in Christ and, in lgaytibcough their

commitment to knowing in Christ, is necessary for the full realizatiagheoChurch’s mission.

Committed Becoming in Christ

We have seen that commitment to authentic becoming in Christ is a suftcrehtion
for realizing the lay vocation. But is it necessary? Is it thewalyto realize the lay vocation?
To answer this question we have to consider the alternative, whichtsefully committed to
our becoming in Christ. In light of the fact that authenticity consists Withadrawal from
unauthenticity, and the withdrawal is never a permanent achieveffidatk of full
commitment to authenticity is, in essence, unauthenticity. Thus, iperdad lay vocation it is
necessary that we fully commit to authentic becoming in Christ. Not to @daa fail to fully
realize being-in-Christ and in his Church, to fail to fully recognize anfot@ce those whom
Christ loves including ourselves, and to remain blinded to the ideolkagikkiases that prevent
us, others, and the Church from seeking and cooperating with God and from collabaitation w
others in realizing God’s kingdom. It is only through our full commitment to atidady
becoming ourselves in Christ that we can be fully open to others. It is only throufgii our
commitment to authentically becoming ourselves in Christ that we becom@ating values in

Christ, credible bearers of the good news, and living invitations to dthexseive and embrace

220 1hid., 266.
221 \bid., 263-67, at 264.
22| onerganMethod 252.
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it. Itis only through our commitment to authentically becoming ourselvehrist@hat we can

collaborate in building up the Church and in bringing about the God'’s kingdom.

CONCLUSION

The purpose of the present chapter has been to explore how the lay vocasmmedvi
by Vatican Il might be appropriated in light of Lonergan’s understanding okisieetial
subject. The lay vocation envisioned by Vatican Il is often stated in alizei® way so that
usually its appropriation requires that it be applied deductively to #hdifeesituations of the
laity. Lonergan’s interiority analysis, which apprehends theentisii subject in terms of
conscious, concretexistenzthat is, as concretely, consciously, dramatically, and dynamically
becoming him or herself in a specific cultural, social, personal, aratib@tcontext, provides a
way to understand the lay vocation as part of each lay person’s bagEdstahavhich includes
his or her being-in-Christ as a member of the Church.

We have seen in this chapter that to appropriate the lay vocatightimfiLonergan’s
existential subject is much more than simply to use an inductive appréaehuites, first, an
understanding of how the subject consciously operates in the process of becomingioBait be
such understanding, appropriating the lay vocation in light of Lonergan’s notibe exkistential
subject requires, as we have seen, living authentically in Christf-tnesescendence, and in self-
appropriation. In Lonergan’s terminology, appropriating the lay vocation requisging not
simply into a theoretical realm, but into the realm of interiority.

Nevertheless, on the theoretical level the present chapter proeisaismportant
conclusions about appropriating the lay vocation in light of Lonergan’santgranalysis. On
the basis of Lonergan’s intentionality analysis, which understandetoening of subjects in
terms of dynamically-interrelated intentional operations on empiiigalligent, rational, and
responsible levels of consciousness, it suggested that the formatigrecotlesial subjects

should be structured as an interrelated process that includes experiensgtjonssharing,
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reflection, as well as opportunities for questioning and responsible paitinipaOn the basis of
Lonergan’s theory of meaning it emphasized the importance of recognizirsykijatts
apprehend meaning in different ways as well as the importance of exammléraess in
communicating and teaching the Christian faith. And finally, on the basis ofdaorie
understanding of authentic subjectivity in terms of commitment tgpeskession and self-
becoming, it argued that the lay vocation can only be fully appropriated througiingn-g
commitment to fully becoming in Christ.

To the extent that the present chapter has bracketed the role ofigescargl received
as the gift of God’s love, it has presented only one way, the way of ereatievemertt’ in
which the lay vocation is appropriated and lived by lay ecclesial $abjéhus, the present
chapter remains incomplete. To fully understand the lay vocation wer@sosmize that the lay
vocation is given, received, and lived in graced love. It is to the gradiy oéthe lay

vocation and to its full realization in commitment to loving in Chtist twve turn in Chapter Four.

23| onergan considers human development under trecespf creating and healing in “Healing
and Creating in History,” i\ Third Collection 100-9. By ‘creating’ Lonergan means development as
creative achievement in the direction from belowvags, while by ‘healing’ Lonergan refers to théerof
love in fostering and sustaining development frdoove downwards.
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CHAPTER FOUR: GRACED BECOMING OF AUTHENTIC ECCLESIAL SUB JECTS

“God has poured out his love in our hearts through the holy Spirit who has been givese® us (
Rom 5:5); therefore the first and most necessary gift is charityhishwve love God above all
things and our neighbor because of him.”

INTRODUCTION

Chapter Three examined the lay vocation envisioned by Vatican Il indliglttnergan’s
apprehension of the existential subject in interiority analysargued in Chapter Three that
Lonergan’s interiority analysis, informed by the concrete, existeatdl contextual reality of
human persons, provides a means for linking the abstract and ideal understatitingy
vocation found in the documents of Vatican Il to the concrete lives and oieth@slay faithful.
We saw that from the perspective of interiority analysis, authévitig lhas its basis in the
subject’'s ongoing commitment to fully and responsibly become him or hegeath
commitment requires self-appropriation and leads to ever-incresalinganscendence.

Because each lay person is joined to Christ in baptism, | argued in Chageitidt the
full appropriation of the lay vocation requires an on-going commitmenilyosind authentically
become oneself in Christ. This commitment necessarily includesimitment to know those
whom Christ loves, a commitment to the Church, and a commitment to the Churdiris
bringing about the kingdom of God on earth. By virtue of such a commitmentclagiat
subjects become credible bearers of the good news able to cooperatedavithd3o collaborate
with others in building up the Church and in accomplishing God'’s saving plameferarid.

| described the achievement of authentic subjectivity in @ndptree as a development
from lower to higher levels of consciousness and from undifferettiatdifferentiated

consciousness. In so doing, | presented an account of what Lonergan refersébogpsremt

! Lumen Gentiumo. 42, in FlanneryThe Basic Sixteen Documerss .
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“from below upwards? Development towards authentic subjectivity from below upwards is a
creative achievement in which the self takes the initiative throelfdagpropriation in on-going
existential commitment to become fully oneself. Such development, hquseakrays
precarious due to the pervasiveness of bias at personal, group, and @alsil Lonergan
recognizes that sustained achievement of authenticity via developmeriidimmis impossible
without a concomitant development “from above downwards,” under the influence of@iftd’s
of grace’

Insofar as | bracketed in Chapter Three the role of God’s gracewanadhlthe becoming
of authentic subjects, | did not provide a complete account of Lonergaiga nbauthentic
subjectivity, nor of the lay vocation. It is the purpose of the presentecitagcomplete the
analysis begun in Chapter Three of what is entailed in the authehtiedligation of the lay
vocation. The present chapter will consist of two parts. The firdaageist part will examine
the role of grace in human authentic becoming in light of Lonergan’s tranepasitanctifying
grace into a methodical theology based on interiority. The second part wilinextne role that

grace plays in the authentic realization of the lay vocation.

TRANSPOSITION OF GRACE INTO METHODICAL THEOLOGY

Process of Transposition to Methodical Theology

In Lonergan’s opinion the Scholastic theology that prevailed in the Gatlirch until
Vatican Il was inadequate because it relied on an Aristotelian thedreetaphysics that did not

take into consideration the concrete historical reality and developrinentnan persons.

2 Lonergan, “Healing and Creating in History,” 106.

* Ibid., 106-7.

* Ibid.

°See, for example, Lonergavgethod 279; Lonergan refers to Scholastic theology be tild style
dogmatic theology” in Lonergan, “Revolution in Calik Theology,” inA Second Collectiqr237. See
also Lonergan, “Aquinas Today: Tradition and Inrtav&” in A Third Collection 41-47 in which he
describes the basic features and shortcomingstuafi&stic theology.
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Scholastic theology was a theoretical achievement based on an understétiainiguman
person in terms of a metaphysical faculty psychology that divides thanhonind into separate
faculties, such as intellect and Wikind on a theoretical metaphysics that interprets reality in
terms of matter and form, potency and act, substance and accidertntrast, a methodical
theology considers the human person from the perspective of Lonergansitgtanalysis and
recognizes that the apprehension of reality is mediated and possibte tiré extent that the
apprehending subject is autheriti@hus, whereas a theoretical Scholastic theology considers
doctrinal propositions as foundational, a methodical theology considigisusly-converted
human subjects as foundatiodand whereas Scholastic theology is based on a theoretical
metaphysics, a methodical theology is based on a critical metaphysicsdamitgeriority™°
Therefore, a key component of the process of transposition from theotetigialgy into a
methodical theology involves the transposition from the theoretical mesiaptiiat provides the
basic terms of theoretical theology, to a critically-based metaphysinded on interiority that
provides the basic terms of a methodical theology.

The process of transposition from theoretical theology into methotmalbigy must
begin, says Lonergan, “not from a metaphysical psychology, but from intentiaraitysis and,
indeed, from transcendental methdt.The transposition strives to provide critical control by
establishing and making explicit the critical grounds of propositiohsdsia theoretical terms.
The goal is to arrive at a critically-grounded metaphysics and correspdhéduoiggy in which
“for every term and relation there will exist a corresponding elemeantentional

consciousness? In shifting focus from abstract propositions to the concrete existeguiitly of

® See Lonergan, “The Subject,” 79.

" Lonergan, “Revolution in Catholic Theology,” 235.

8 See LonergariMethod 265.

° Ibid., 267-71, 343; Lonergan, “Revolution in Catholic Theoldg335-37; Lonergan, “Aquinas
Today,” 46.

19 See LonergarMethod 343.

! Ibid., 289.

*2 Ibid., 343.



115

subjects, a methodical theology reveals and is concerned with the persoial historical, and
cosmic dimensions of theology. When compared to a theoretical theology, a métihedicay
is more a change of structure than of contént.

The argument of the present chapter relies on the transposition ofysagaifice,
understood in theoretical metaphysical terms as an entitative habil indhe essence of the

soul**

into a methodical theology founded on interiority. The transposition coirsigtst
describing the gift of God’s love given in grace as the experience of being iwitbvéod
unrestrictedly’® and then objectifying the experience in theoretical categriés.transposed

into interiority, sanctifying grace is described by Lonergan as thefdiGod’s love flooding our

hearts through the Holy Spirit given to us (Rom. 5,'5).”

Difficulties of Transposition

The transposition of grace into interiority is difficult for a numbereafsons. First,
Lonergan’s own attempt to achieve this transposition, while seminaljremmcomplete and
ambiguous. For example, while Lonergan regards experience as a primamnot#ie
transposition, he fails to provide very much by way of a phenomenology of relajipasence.
He describes religious experience as the experience of being iimlanainrestricted manriér
and says it is conscious without necessarily being kridvBut what exactly is the experience of

being unrestrictedly in love? When queried in a 1969 question-and-answen sé%sio

13 Lonergan, “Aquinas Today,” 52.

14 3. Michael Stebbins explains that “Scholastic arghefer to sanctifying grace as an ‘entitative
habit’ in order to distinguish it from a habit thabdifies an accidental potency.” J. Michael Stebrhe
Divine Initiative: Grace, World-Order, and Humandadom in the Early Writings of Bernard Lonergan
(Toronto: University of Toronto Press, 1995), 318n4

' | onerganMethod 107. In making the transposition from a metajtafsheoretical
understanding of grace to interiority, Lonergamiifées the gift of God’s love flooding our heaxtsth the
notion of sanctifying grace, correlates the dynastéde considered of itself with operative gracel a
correlates the same state when considered asplérafiacts of love, hope, faith, and other supiemad
virtues with cooperative grace. Ibid.

'® |bid.

" Ibid., 105.

*® |bid., 105-6.

' Ibid, 106.
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religious experience Lonergan admitted that “to identify it psycholdgiisahot easy. However,
it is not important either: by their fruits you shall know théfh.”

Second, certain theoretical distinctions have been difficult to eiaiint the transposition
from theoretical to methodical theology. Referring specificallthe difficulty of transposing
Aquinas’s metaphysical distinction between sanctifying grace arfuathieof charity into
interiority, Doran writes, “something seems to have been lost in Lonergaum transposition of
these issues from metaphysics to interiority (or, perhaps better, irobisding of the
metaphysics in religious interiorityf* In a 1974 Lonergan Workshop question-and-answer
session, Lonergan admitted that a conception of sanctifying gracatasfbeing in love with
God . . . is an amalgam of sanctifying grace and chafity.”

Third, Lonergan locates the experience of grace on the fourth level of masrsess, the
level of responsibility’> The problem this presents is that Lonergan’s explication of fourth level
consciousness remains largely descriptive, having never attainegtistisated level of
theoretical development of his cognitional the8r¥his problem is compounded by Lonergan’s
allusions to a possible fifth level in consciousness, which, until recentlymber of Lonergan

scholars felt was key to the transposition of grace into interidtity.

% | onergan, Discussion Session (Institute on Meihdtheology, Regis College, University of
Toronto, Toronto, Canada, 1969\ww.bernardlonergan.coms 542R0A0E060 (audio) and as
542R0ODTEO060 (transcription).

% Doran, “Complacency and Concern’ and a Basic Ehes Grace,Lonergan Worksho3
(1997): 62.

2 Lonergan, Question and Answer Session (Lonergarkitiop, Boston College, Boston, June 21,
1974), 8 www.bernardlonergan.cgmas 815A0DTEQ70 / TC 815 A&B (transcription by @n).

3 LonerganMethod 106-7.

4 For the explication of this difficulty | am indedat to Stebbins, The Divine Initiative,” 2998.

% Doran proposed the fifth level as a key to thagpmsition of sanctifying grace into a methodical
theology in Doran, “Consciousness and Grace;"7sl Other participants in the initial discussianluded
Tad Dunne, “Being in Love,” Michael Vertin, “Loneag on Consciousness: Is There a Fifth Level?” and
Patrick Byrne, “Consciousness: Levels, Sublatiansl the Subject and Subject.” One issue in the on-
going discussion has been Doran’s interpretaticamdfinsistence on the foundational importance odtw
has come to be called the four-point hypothesthéndevelopment of Lonergan’s theology of grace. A
second issue centers on the existence of a fifl &f consciousness and whether or not it is esce@y
connected with the supernatural. Space does loot akatment of these issues here. The reader is
referred to Doran, “The Starting Point of Systematheology,”Theological Studie67 (2006): 75076 for
a clear presentation of Doran’s position. A sumnudrthe positions of Doran, Michael Vertin, Tad
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These difficulties point to the value of adverting to Lonergan’éeeaystematic
theoretical achievements to better ensure the accuracg thtisposition of grace into
interiority. Michael Stebbins is of the opinion that, despite the factrtteatority gives priority
to conscious operations and conscious relations between operations, “aethibdival theology
of grace will incorporate and establish more clearly the experientialfoashe synthesis found
in Lonergan’s early writings on grac® He argues that such an approach “can serve as a
standard against which to test the metaphysical implications of any paogosount of religious
interiority.”?” This has been the consistent approach of Doran who writes, “| have madeah gene
decision that, whenever possible, | will begin my own treatment of sgteissues by
attempting to transpose Lonergan’s systematic achievements tegmcas derived from
religiously and interiorly differentiated consciousne$s.”

Although the argument of the present chapter relies on the transposigi@ceffrom
theoretical metaphysical categories to interiority, its maindas to more fully explicate, in light
of Lonergan'’s interiority analysis, the graced lay vocation describ&hbgan Il. In describing
the graced nature of the lay vocation and in examining the transfoeneéfidct of grace in the
lives of ecclesial subjects, the present chapter will rely notamlyonergan’s own transposition,
but also on work done by Robert Doran and others in transposing grace into a cakthodi

theology.

Dunne, and Patrick Byrne is offered in Christiaacobs-Vandegeer, “Sanctifying Grace in a ‘Methadica
Theology,” Theological Studie68 (2007): 5276, esp. 6370. Jacobs-Vandegeer suggests that the
elevation of central form that takes place in sifyiofy grace pertains to the whole subject andefae
cannot be identified exclusively with any partiauievel of consciousness. Jacobs-Vandegeer,
“Sanctifying Grace,” 75. In light of Jacobs-Vandegs suggestion, the role of a possible fifth levEl
consciousness in the transposition of grace hasnhedess critical. Finally, in an unpublished pape
Jeremy Blackwood offers an excellent summary ofstage of the question of a fifth level of
consciousness, demonstrates that Lonergan did amaimffifth level connected with both natural and
supernatural love, and offers suggestions as ta istentailed experientially and existentially et
elevation of central form brought about in sanétifiygrace. Jeremy W. Blackwood, “Sanctifying Grace
Elevation, and the Fifth Level of Consciousnessthar Developments within Lonergan Scholarship”
(paper presented at West Coast Methods Institatgola Marymount University, Los Angeles, CA, April
2009). | am deeply grateful to Jeremy Blackwoadstwaring this paper with me.

%6 StebbinsThe Divine Initiative 298-99.

*"bid., 299.

%8 Doran, “Consciousness and Grace,” 51.
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GRACE IN AUTHENTIC BECOMING OF SUBJECTS

We have seen that experience is a primary datum of interiority eaBmguably, one
fundamental experience of almost all existential subjects iothhé angst that accompanies the
recognition of unauthenticity and impotence in oneself and in one’s situatibe face of sin
and evil. Lonergan refers to the fact of sin and evil as the reign of sth Whidescribes in terms
of the cumulative effects of personal, group, and general bias andtitengeimpotence of
common sense. He points to two ways in which the reign of sin impedes personal huma
development? On the level of daily living, the reign of sin makes it impossibiestibjects to
consistently live and act responsibly and lovirnjlyOn the level of self-awareness, the reign of
sin leads to a capitulation or self-surrender to the moral impotence iglfcares in one’s
environmenf® Thus, the reign of sin poisons the spirits and psytbémdividual subjects. It
results in a feeling of angst accompanied by the deadening of motit@atierattentive,
intelligent, reasonable, and responsible. As it serves to reb&rideterminate horizons of
subjects, the reign of sin closes subjects to insights, to others, and to Gradl inMhe reign of
sin, subjects are unable to fully and habitually become themselvethenstcity.

Personal sinfulness and bias are not the only causes and consequdreesigr of sin.
The reign of sin is also the cause and consequence of group biases andgentivat, as we
saw in Chapters Two and Three, poison the social and cultural environmethish subjects

become. Lonergan explains how the reign of sin acts to thwart sociagsogr

29 Lonergan)nsight 712-15.

%% |pid., 715.

*! Ipid.

%2 onergan describes the psyche as the source ahtherlying organization that controls the
direction of one’s stream of consciousness. Selg B29-30. The stream of consciousness that we
experience is our sensitive movement of life thatuides what Doran describes as “the polyphongor,
the case may be, the cacophony, of our sensatitersories, images, emotions, conations, associations
bodily movements, and spontaneous intersubjecispanses, and of the symbolic integrations of these
that occur in, indeed are, our dreams.” These afdfze sensitive movement of life are what Doran,
informed by Freud and Jung in his expansion of kgae, means by psyche. Dordieology and the
Dialectics of History 46.
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Growth, progress, is a matter of situations yielding insights, insightiinggbolicies and
projects, policies and projects transforming the initial situationtfatransformed
situation giving rise to further insights that correct and complemenefieeticies of
previous insights. . . . But this wheel of progress becomes a wheeliokdeben the
process is distorted by bias. Increasingly the situation becomes, conth&ative
product of coherent and complementary insights, but the dump in which are heaped up
the amorphous and incompatible products of self-centered and shortsightetlialdivi
and groups$?
Neither fruitful insight nor cumulative development can thrivehaesocial dump resulting from
the reign of sirf’ Ultimately the reign of sin heads towards the cumulative decliakown,
and disintegration of civilizatior8. In its pervasive entrenchment and in the cumulative effects
of decline it causes, the reign of sin is a mortally unhealthy situagigond the ability of human

persons, either individually or in groups, to h&all.

Grace and Healing Vector of Development

Lonergan recognizes that the healing required to overcome the reign of sientailst
reform. He cautions, however, that the reform needed for healing cannahlplated or
coerced and should not be confused with the kind of reform advocated by behaviorists or
Marxists®’ He insists that when healing comes, “it comes as the charity thalvdsshe
hostility and the divisions of past injustice and present hatred; itcamthe hope that
withstands psychological, economic, political, social, cultural determinig comes with the
faith that can liberate reason from the rationalizations that lliitdé® In other words, the
healing that is required to overcome the reign of sin must be a consequence .ofligrac
Lonergan’s analysis only grace can overcome the reign of sin in individo@ikstiss, cultures,

and history.

% Lonergan, “Healing and Creating in History,” 105.

**bid., 105-6.

**bid., 104.

% Lonergan describes the health of individuals a@reheironments to be that of a “generalized
equilibrium,” which exists as “a combination of dasive circles [such] that any change within atiahi
range is offset by opposite changes that tendstomre the initial situation.”Lonergamsight, 141.

37 Lonergan, “Healing and Creating in History,” 107.

% Lonergan, “Mission and the Spirit,” 332.
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Grace as the gift of divine love operates to effect developmamh‘&bove downwards,
a mode of development that Lonergan refers to as the healing Yettmmergan explains the
crucial role of love in the overcoming of bias required for gracedmefo
There is the transformation of falling in love: the domestic lova®family; the human
love of one’s tribe, one’s city, one’s country, mankind; the divine love thatitates [the
human person] in his [or her] cosmos and expresses itself in his Jevdrship. Where
hatred only sees evil, love reveals values. At once it commands coemhdnd joyfully
carries it out, no matter what the sacrifice involved. Where hatredresfbias, love
dissolves it, whether it be the bias of unconscious motivation, the bias afliradier
group egoism, or the bias of omnicompetent, shortsighted common sense. Whdre hatre
plods around in ever narrow vicious circles, love breaks the bonds of psychbboui
social determinisms with the conviction of faith and the power of ffope.
Lonergan emphasizes that both healing and creating modes of develommerdessary and
complementary aspects of the single development of subjects, socigtisgs; and history*
Just as development from below is subject to the distortion of bias ébseace of the healing

vector, development from above “when unaccompanied by creating, is a soul without’&body
Religious Experience

Religious experience of grace, Lonergan says, is the consequence df th&gi’s
love flooding our hearts (Romans 5:5) that brings about in us “the dynamic sbaiegin love
with God.”® While this experience is that of “being in love in an unrestricsetion,** it can

also be described as an experience of mystery, of the holy, as awegeano#tifascinating, or as

%9 Lonergan, “Healing and Creating in History,” 10®nergan, “The Human Good,” in
Philosophical and Theological Papers: 194380 340. Although the idea of a development fromvabo
that depends on the transmission of past achievieloyemeans of acculturation, socialization, and
education is not absent in his earlier writingsnérgan’s first mention of a healing vector of depenent
from above under the influence of love appearténpaper “Healing and Creating in History,” whiah h
delivered in 1975. See Frederick E. Crowe, $ahergan(London: Geoffrey Chapman, 1992), 110.

“0Lonergan, “Healing and Creating in History,” 106.

! bid., 107.

*2 |bid.

3 The dynamic state, Lonergan says, “may be precegsimilar transient dispositions that also are
both operative and cooperative,” and once it has lestablished, “it is filled out and developedshly
further additional graces.” Lonergaviethod 107.

*bid., 105.
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what Saint Ignatius describes as consolation without ¢auakhough conscious, the experience
of grace is not known immediately. This is because human knowing reguaderstanding and
judgment in addition to experience. Thus, until the experience of beiogemith God
becomes objectified and named, its presence is that of a mystergethatris within subjectivity
as a dynamic vector, a mysterious undertow, a fateful call to a dreadeeshdf

The experience of grace becomes known through obijectification and oefletttcan be
objectified in terms of outward occasions, such as persons, placesnty @&sociated with the
experiencé’ The experience of grace can also be discerned from the ways in tdffelttis and
is expressed by those who receive it. Expressions or descriptionseapgreence of God's love
received in grace will naturally vary according to the levels oéligwment of recipients and the
worlds in which they live. Manifestations of the experience of grace, howeleusually
include, says Lonergan, “acts of kindness, goodness, fidelity, gentleness f-aoatsel (Gal.
5:22),” and will show forth the fruits of grace, which are love, joy, geate? These
manifestations and fruits point to the transformative power of Godsin subjects and in the

world.

Faith

We have seen that, until it is objectified, the gift of God’s lisikely to be experienced
in a vague, mysterious way. Even while it remains unknown, however fitlé God'’s love
creates in us the state of being unrestrictedly in love which affextsay in which we value

ourselves, others, and creation. Thus, associated with God’s gift of Itreegittof knowing

**bid., 106.

“ Lonergan, “Faith and Beliefs,” 39; see also Loaerfylethod 113.

“" Lonergan refers to the outward occasions assacwitl the experience of grace as hierophanies.
Lonergan says that it is “by associating religieMperience with its outward occasion that the érpee
becomes expressed and thereby something deterraimatgistinct for human consciousness.” Lonergan,
Method 108.

*® bid., 106.
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values in a graced way that Lonergan describes as a “transvaluatiofties ¥aAs a
consequence of this transvaluation of values, one’s heart is drawre tith&dwhich is good and
to reject that which is evif. Lonergan associates the gift of graced transvaluation of valtfes wi

faith.

Faith Versus Religious Beliefs

Faith, says Lonergan, is “knowledge born of religious IGveThis knowledge is not
immediately that of religious beliefs, nor does faith consish®fppropriation of religious
beliefs. Instead, the knowledge of faith is a new way of valuing informed lgyftiod God's
love>® In faith, the eyes of graced persons are opened to divine love andHightheir hearts
are opened to value all that is consistent with divine love and’fight.

Religious beliefs, on the other hand, are religious propositions apgiespses true from a
common fund of religious knowledge. We saw in Chapter Three that kaaketsitically
appropriated on the basis of a judgment that their remote and proximatessare reliabl&.
Essentially the judgment that remote and proximate sources of religitiefs are reliable is a
judgment of value. It is a judgment that the appropriated religious beliefelition that
promotes them, the representatives of that religion, and the valueeptiagdhe beliefs are all
consistent with God'’s light and love.If we recall that values are apprehended in intentional
feelings, it seems plausible that the value of appropriating thefdefian organized religion will

be informed by feelings accompanying one’s encounters with represesitatithat religion.

9 Lonergan, “Faith and Beliefs,” 43.

*bid. See also Lonergan, Question and Answer &egsonergan Workshop, Boston College,
Boston, June 20, 197 &ww.bernardlonergan.comas 91600A0E070 (Lonergan’s typed notes).

*1 LonerganMethod 115.

*2 |pid.

>3 |bid., 116.

* The five steps involved in the process of comimbelieve consist of: 1) A preliminary judgment
of the value of the belief based on the reliabitifyhe source for the belief; 2) A reflective att
understanding that grasps the value of decidirgeti@ve as a virtually unconditioned; 3) The judginer
verification that indeed the belief has value basedhe reliability of the source; 4) The deciston
believe; 5) The assent to the belief. Lonerdasight 729-35, esp. 72930.

%5 LonerganMethod 118.
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Laity Called to Fullness of Authenticity in Faith

In their apprehension of God as light and love, graced persons are led thaitugi f
recognize that God calls human persons to the fullness of human autph@ngeif-transcending
love®® The authenticity of subjects achieved fully in religious becomamgists, says Lonergan,
in true self-sacrificing love and in the charity of the suffering ser/alt is no wonder that the
call to this kind of authenticity may be felt at times as “a tatedll to a dreaded holines¥.”

Because the lay vocation is a graced vocation received in baptisohyitéa the call of
faith to the fullness of human authenticity in self-transcending love. Qftamgh, however,
such a call is difficult to receive, not only because it is a calleadird holiness, but because of
competition from conflicting messages swirling about in one’s persomanrtkis social and
cultural milieus. Even in the best of circumstances the call tordtidhlly become oneself
creates a dialectical tension within the subject betweereththat is transcended and the self
that transcend?® For this reason, the authentic realization of the lay vocationfisuttiand
should never be taken for granted. It is worth repeating Lonergan’s dixsgrfiest stated in
Chapter Three, that the achievement of authenticity remains “eviéndrawal from
unauthenticity.** Recognizing the difficulties involved in appropriating and living tiye la
vocation, lay formation programs are well advised to strive not origlp the lay faithful to
understand their baptismal call, but also to provide opportunities for supplagt@wth in

discipleship through mentoring and small formation groups.

*% |bid., 117.

> |bid.

%8 |bid., 113.

%9 |bid., 111; Lonergan, “Faith and Beliefs,” 44.
% LonerganMethod 110.



124

Conversion

Lonergan describes healing development from above in terms of graced treatisfior
brought about in and through lo¥e Such transformation can be explained in terms of
conversions. Lonergan understands conversion to be a radical transforofiat subject that
results in an about-face repudiation of an old horizon, movement into hareen, and a
change of course or direction in the subject’s®if&Vhile such transformation may occur
suddenly and spontaneously, normally the actual process of conversion is tffonge

Conversion should not be confused with merely incremental changesiopreent’
Rather, Lonergan emphasizes, conversion changes every aspect of ttitssseiigtence. By its
very nature conversion is a radical transformation from unauthgribcauthenticity that results
in interlocking changes and developments on all levels of a persongfiviConversion,” says
Lonergan, “involves a new understanding of oneself because, more fundamentatigsibbout
a new self to be understoo¥f."Because he or she has become different, the converted subject
“apprehends differently, values differently, relates differeritfylhsofar as conversions result in
the transformation of subjects from unauthenticity to authenticity,@hejundamental to
religious living®® Lonergan argues that the notion of conversion supplies theology not only with
its foundation, but “with a foundation that is concrete, dynamic, personal, austhrand

historical.”®®

®1 Lonergan, “Healing and Creating,” 106.

%2 | onerganMethod 130, 23738.

%3 |bid., 130; Lonergan, “Theology in Its New Cont&»86.

% LonerganMethod 130.

% |bid., 130-31; Lonergan, “Theology in Its New Context,”-&%%.

% Lonergan, “Unity and Plurality,” 247; Lonergamdctrinal Pluralism,” 86.
®" Lonergan, “Theology in Its New Context,” 66.

% Ibid., 65.

% Ibid., 67; Lonerganiethod 130.
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Although every experience of conversion affects the total person onlevelpf
consciousness, it is helpful to consider conversions insofar as theypootée and occur on the

different levels of consciousness.

Intellectual Conversion

Intellectual conversion, says Lonergan, is a radical break from hapiunalluncritically
conceiving reality as that which can be known by looking, conceiving objgdivithat which
can be seen, and conceiving knowing as taking a goodla®krough intellectual conversion
and its accompanying intellectual self-appropriation, the subjemgjmees that the process of
coming to know involves not only looking or experiencing, but also understanding, judgahg
believing”* Through becoming aware of and appropriating what one is doing when one comes to
know, the intellectually-converted subject becomes the master of hes thinking, able to think
reflectively and critically? Intellectual conversion functions as a radical clarificatiohdpans
the converted subject to even further clarificatihslthough intellectual conversion has to do
with intellectual self-appropriation and is, therefore, properly ifledtwith the first three levels

of consciousness, it has ramifications on all levels of consciousness

Moral Conversion

Moral conversion changes the basic criterion by which a person makesneeisd
choices from what is satisfying in the short run to what is good in the long rua.cdssequence
of moral conversion a person opts for the truly good, that is, for valuesatigéactions’”*

Moral conversion is not merely a matter of choosing higher values overvales. Rather, the

role of moral conversion is to effect in the subject a moral seiftendence that opens the

0 LonerganMethod 238.
1 Ibid., 239-40.

2 |bid.

3 Ibid., 238-40.

" Ibid., 240.
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subject’s mind and heart and directs the subject’s desires into dyrmmraerted horizon. Thus,
moral conversion results in a change in the horizon from which valeegpprehended. In the
morally-converted horizon, choosing is informed by the transcendental notiouefreakaled
by the questions, is it good? or is it worthwhife?

In setting up a new horizon in which evaluating, deciding, and acting are motivated by
the transcendental notion of value, moral conversion helps the subjecbgnize, confront, and
overcome the different forms of bias that distort growth and progress inpamets and in one’s
social milieu. Choosing the truly good requires, among other things, caitieativeness to
situations in order to distinguish elements of progress from elemmidégline. It requires
critical self-attentiveness in order to discern one’s motives,fjiasel values. It also requires a
critical willingness to listen to and learn from oth&rsSuch moral self-development is generally
a slow process and not inevitable, as subjects can refuse to leaamanedist self-
transcendenck. To the extent that a subject is able to recognize, confront, and oeetftem
biases that restrict his or her authentic becoming, to that exteat conversion heals the subject

and potentially results in healing consequences for his or her sodr@rsnent.

Religious Conversion

We have seen that Lonergan describes grace as the gift of God’s laiedloar hearts.
Because God respects human freedom, each person is free to respond w@ifGaidjrace in his
or her own way. As the result of sin and bias some find it difficult to surrémtles gift.

When this gift is received through self-surrender one succumbs to anvViaiHdly falling in
love” that Lonergan describes as religious converSidReligious conversion is, says Lonergan,

“the replacement of the heart of stone by a heart of flesh, a repladeeyentd the horizon of the

’® Michael L. Rendel.onergan on Conversion: The Development of a Ndfiamham, MD:
University Press of America, 1991), 136.

’® LonerganMethod 240.

" Ibid., 51.

" Ibid., 240.
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heart of stone’ Thus, religious conversion opens in the subject a new horizon in which persons
events, values, and symbols are apprehended from the perspective af bnegvith God.

The initial self-surrender required for religious conversion is natct, but is rather an
attitude of receptivity and openness to the gift of God’s love. Lonergarthesédugustinian and
Thomistic language of operative and cooperative grace to distinguigedrethe initial self-
surrender of religious conversion and its subsequent effectivenesggawefines the initial
religious conversion as operative gréte.

However, living consistently in the new horizon opened by religious cooversiuires
a commitment to love and to an ongoing transformation of the way one thinksemdItiv
requires commitment because the experience of falling in loveunrastricted manner brings a
person to the point of decision and response. It compels the person totaesyesstions: “Will
I love him in return, or will | refuse? Will | live out the gift of his love vall | hold back, turn
away, withdraw?* To decide to love God in return is tantamount to the decision to love others
with the self-sacrificing love given in grace as the gift of ith&f Such a decision requires
“religious effort towards authenticity through prayer and penance anobusligve of all
[people] shown in good deed¥.”Religious conversion demands that the subject commit to
loving God and others in return. Thus, we can distinguish between religious comyvetsch is
the gift given and received through surrender, and its appropriation in one{pvikiich requires
commitment. Commitment, in turn, requires cooperative grace which, Longefjaes as, “the

heart of flesh becoming effective in good works through human freetfom.”

" Ipid., 241.

% |bid.

®! Ipid., 116.

8 |bid., 117. Robert Doran has done extensive wowarify the relationship between sanctifying
grace and charity when transposed into a methotliealogy. He argues that charity is a createci@han
us that proceeds, analogous to the processioredidty Spirit from the Father and Son, from sayati
grace. Thus, “[c]harity is our created participatin the Holy Spirit.” Doran, “Sanctifying Gracgharity,
and the Divine Indwelling: A Key to thdexus Mysteriorum FidgiLonergan Worksho@2 (forthcoming).
| am deeply grateful to Father Doran for sharirig iaper with me prior to its publication.

8 LonerganMethod 119.
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Lonergan distinguishes between religious conversion as defined molustonversion
as achieved. As defined it is being in love in an unrestricted manner, withéaltaart and all
one’s soul, and all one’s mind, and all one’s strenffthdnergan cautions, however, that just as
the unrestricted character of our intending all that is intblégreal, and true never attains the
full knowledge of being in this life, so being completely and unrestrictedly endoes not apply
to what is possible in this world, but expresses the limit case giowdi conversion as fulfilled in
the next world® Thus, religious conversion as achieved in any person is incomplete anebcan w
and wane.

Lonergan also distinguishes between the inner core of religious camvarsl its
outward manifestatioff. The inner core refers to those transcultural features of religious
conversion that are common to all religious traditions, cultures, and titGdsg the work of
Friedrich Heile?® Lonergan lists seven common features of world religions that seasay
implicit in religious conversiof’ These features include:

[the recognition and affirmation] that there is a transcendent redliyhe is immanent

in human hearts; that he is supreme beauty; truth, righteousness, goodnéssisthat

love, mercy, compassion; that the way to him is repentance, self-deaijar;ghat the

way is love of one’s neighbor, even of one’s enemies; that the way is lovel psGthat
bliss is conceived as knowledge of God, union with him, or dissolution int&’him.

The outward manifestation of religious conversion, on the other hand, is dobject
developmental, cultural, historical, and religious traditionalatemis®" Lonergan describes the

outward expression of religious meaning or value as an outward®$vaitttough its outward

word, religious conversion enters the world mediated by meaning and eegoyatalu€® As an

% Ipid., 242.

% Ipid.

¥ Ipid., 284.

8 Specifically, Lonergan cites Friederich Heiler i History of Religions as a Preparation for the
Cooperation of Religions,” ilthe History of Religiongdited by Mircea Eliade and Joseph M. Kitagawa
(Chicago: University of Chicago Press, 1959),-182 LonerganMethod 109n8.

* Ipid., 109.

% |pid.

*!|pid., 284.

% pid., 112.
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expression of religious meaning or values, the outward word may be confined¢altin of
common sense where it relies on symbols, figures, stories, or laurges. Or it may be
described in theoretical terms as, for example, in doctrinal propositionghatever realm the
outward word of religious conversion is expressed or interprétisdword is much more than
simply the objectification of the gift of God'’s love; “in a privildjarea,” Lonergan says, “it also

is specific meaning, the word of God himséff.”

Lay Vocation Realized in Conversion

We saw in Chapter Three that authenticity is achieved in sed¢emdence. It follows
that, because all forms of conversion are modalities of self-trans@eEnddiforms of conversion
are necessary for the authentic realization of the lay vocafibrough intellectual conversion
lay ecclesial subjects become aware that critical knowing invahege than just learning ‘facts,’
but also includes weighing evidence, including historical evidence, and judgisgn the basis
of evidence. They become aware that there are different ways frébtdre same ‘facts’
depending on the realms from within which the facts are apprehended. For exahgobesr
truths will likely be interpreted differently in the realm of coomrsense than in, say, the realm
of religious knowing informed by faith. Through intellectual conversion layopsr#ill be both
more understanding of religious pluralism and more confident of their owogagiion of
Catholic beliefs.

As the result of moral conversion, lay subjects will find transcendeatias of truth and
the worthwhile and the good more desirable than the immediate goodisgrhtiécation or
group benefit. Morally converted lay subjects are able to consisteakly decisions based on

transcendental values and thereby become “principles of benevolehberseficence, capable of

% bid., 119.
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genuine collaboration and of true lov&."t is only when lay persons reach the sustained self-
transcendence of moral conversion that they are capable oftatgjudging human goodnes.
Finally, the authenticity of lay ecclesial subjects requires mligjconversion. Itis
through religious conversion that a person arrives at the fullness-tifesel€éendence, and
therefore of becoming oneself in loVeThe appropriation of religious conversion, as both
surrender to the gift of God'’s love and as commitment to love God and othersin isethe

condition by which ecclesial subjects are able to be for others inas®ificing love.

Barriers to Religious Conversion

While the gift of grace is totally the result of God’s initiatiitas a gift that, as we have
seen, respects human freedom. Persons in a state warped by sin may refasgfisti@in is
thus fundamentally a refusal of God'’s love and, consequently, thalredusve God and others
in return®® As distinct from moral evil, sinfulness says Lonergan, “is theaicu of total
loving; it is a radical dimension of lovelessne¥8.Thus sin can serve to block a person’s
response to the gift of God’s love.

The presence of sin in ourselves or in our environment is complicated by thecpreke
bias which may further limit our ability to appropriate the gift of Gdok® or to fully realize
religious conversion through moral and intellectual conversfdnishe presence of any sort of
personal, group, and general bias contributes to the unauthenticity of trenerent and makes

religious and other conversions difficult. For example, the presence wfatliases that include

% pid., 35.

% Ipid.

%’ See Ibid., 105.

% Lonergan, “Lecture 2: The Functional Specialtys@ynatics,
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% LonerganMethod 242-43.
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1911n a 1981 Lonergan Workshop question and ansvesiae, Lonergan includes biases in his
description of sin. About biases he says, “If amaware of them and makes no effort to correanthe
one’s conduct becomes sinful; in general they m®against the social order.” Lonergan, Questioth
Answer Session (Lonergan Workshop, Boston CollBgston, June 16, 198 Mww.bernardlonergan.com
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individualism, materialism, relativism, and secularism may nitadtiéficult for persons to accept
religious values perceived to be in conflict with the attainment oltlygzersonal success, or
personal pleasure. As another example, persons influenced by group and generay bias
unquestioningly adopt prevalent ideological stances on issues, suchigsaitiom, race,
segregation, war, social welfare policy, or capital punishmend thgd example, we have seen
that group and general bias within the Church contribute to a blind acaeprathcanonization
of the present status of laity, making it difficult for the laityuthyf appropriate their lay vocation.
Environmental unauthenticity resulting from bias not only makesfitulif for subjects
to avoid faulty assumptions, faulty beliefs, and uncritical thinking, but#igtsanctions
inattentiveness, irrationality, and irresponsibility.Lonergan describes the problem of

appropriating religious conversion in the context of unauthenticity aswiil

Unauthenticity may be open-eyed and thoroughgoing, and then it heads for a ldbs of fa

But the unconverted may have no real apprehension of what it is to be converted.
Sociologically they are Catholics, but on a number of points they deweatettie norm.
Moreover, they commonly will not have an appropriate language for ekyegsat

they really are, and so they will use the language of the group with vileig dentify
socially. There will result an inflation of language and so of doctrirem3 that denote
what one is not will be stretched to denote what one is. Doctrines trehbagrassing
will not be mentioned. Unacceptable conclusions will not be drawn. So unacitize
can spread and become a tradition, and, for those born into such a traditionngecomi
authentic human beings will be a matter of purifying the tradition in which teeg w
brought up-®®

Finally, it is possible for converted subjects to regress or eelapder the influence of
bias and sin. This is because, even though conversion is a radical dhisnu#, necessarily a
permanent achievement, nor is it necessarily t8talust as persons develop greater self-
transcendence through conversion, they can also regress and becométlesssehdent
through breakdown. “Once a process of dissolution has begun, says Lonerganiéénsegdy

self-deception and it is perpetuated by consistef&yRegression and dissolution can take

192 5ee Lonergarylethod 242-43.
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different forms. In the presence of strong cultural moral and religkeysticism, for example,
religious believers may be influenced to see religion and God asigatiare than illusory
myths% Other believers in the same environment may embrace a stancsesfritwled

fundamentalism or sectarianism, or may reject organized religiondon é&a personal religion.

Psychic Conversion

Lonergan understands the psyche to be the source of personal operation @izdtomga
that controls the underlying biological “manifolds” of a per¥8nAs it controls the underlying
biological manifolds of a person, the psyche also controls a person’s walffécfand symbol
and thus plays a critical role in controlling the content and direction of apestream of
consciousnes$® Thus, although the psyche is involved with sensory integration, rieistel
towards participation in the conscious acts of the human person and, ultjiasedis of
meaning and lov&? Accordingly, Lonergan distinguishes between two spheres or dimensions of
the subject: the sphere of the psyche, and that of a subject’s constfiouBheepsychic sphere
is that of the “ulterior unknown” of affect and symbol, while the consciphere is that of
“reality that is domesticated, familiar, commadn’”

According to Lonergan, the dynamic relationship between these two sphesagdaled
by the censor, which is “neither an agent nor an activity but simply a laeoofrthe
interrelations between successive levels of integratidnConstructive censorship allows certain
elements of higher integration into consciousness, while repressigership excludes elements

from consciousness “that the higher integration cannot assinitatén’the case of psychic

'%bid., 243, 283.

1971 onergan)nsight, 230.

1% |bid.
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aberration, which can be interpreted in terms of an overly-repressivar t€nonergan sees
“analytic treatment” as helpful in reorienting the aberrantstref consciousness so as “to effect
a release from unconscious obstructions with a psychic orifinr Method Lonergan affirms

the value of psychotherapy in discovering, identifying, and accepting one’srggaime
feelings™™

While Lonergan is clear about the critical role of the psyche in thredmous
development of the subject and about the potential benefits of psychaamatize case of
psychic aberrations, he does not develop a theory of psychic integration ersiomv The task
of developing and extending Lonergan’s seminal references to the rolepsfytites in the
flourishing of human subjects has been undertaken by Robert Doran in his woskcit ps
conversiont*® Doran’s notion of psychic conversion seeks to integrate depth psychotogy i
interiority analysis with the intent to “illuminate dimensions of comgsness in which there is
experienced the very movement of life, the passionateness of b€ing.”

According to Doran, there are two types of data of consciousness ghianal and the
psychic, corresponding to the two dimensions of consciousness that he refehetepast, by
which he means intentionality, and the psytfi@he data of intentionality are intentional
operations of question and answer by which consciousness unfolds on theflevels o

understanding, judgment, and decision. The data of the psyche contribute tusitieesitow of

113 This is my interpretation based on ibid., 230, 485. Lonergan describes psychic aberration as
“an orientation of the stream of consciousnes®irflict with its function of systematizing undentyj
manifolds.” Ibid., 230.

4 |bid. Lonergan interprets analytic treatment kpsgchoanalyst to be one of a retrospective
education of the patient so as to enlarge the maipotentialities for integrating elements regestby the
censor into consciousness. About the censor Lanengites, “The censor is neither an agent nor an
activity but simply a law or rule of the interraétais between successive levels of integration; the
repressive censorship is the exclusion from comsciess of elements that the higher integrationatann
assimilate.” Ibid., 482.

1151 onerganMethod 77.

16 Doran introduced his notion of psychic conversiohis doctoral dissertation, published as
Robert M. DoranSubject and Psychdilwaukee: Marquette University Press, 1994).p&nxsions of his
notion of psychic conversion can be found'lreology and the Dialectics of HistoapdWhat is
Systematic Theology?
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consciousness by means of “sensations, memories, images, emotions, conatioizdicass,
bodily movements, and spontaneous intersubjective responses, and of the synegpations
of these that occur in, indeed are, our dreaits.”

Doran describes how, although the two sets of data of consciousneséirace thisy
influence each other. For example, the influence of intentional operatiohs psyche can be
seen in the change brought about in a person’s feelings as clarity is othaiuegh insight,
understanding, and judgment in the process coming to know. Conversely, the payslzerple
in intentional operations both in providing the empirical data from the sengibvement of life
and as a participant in “the clarity of insight, the assurance of jewgtie peace of a good
conscience, the joy of lové?® The unity of the subject thus consists in a mutual interrelationship
of communication between the spirit and the psyche. About the interrelatibesivigen spirit
and psyche Doran writes, “As the psyche is orientated to participatibe lifet of the intentional
spirit, so intentionality is oriented to embodiment through the mass amemtiom of feeling **

The interrelationship of communication between the psyche and spiritsssigferan
argues, that self-appropriation must consist of more than simply advetdesrog appropriation
of one’s conscious operations. Self-appropriation must also advert to and eperiyer
dimension of sensitive experience that is the psy@®uch advertence and appropriation, which
can be accomplished through psychotherapy involving the analysis of dfé@wshat Doran
refers to as psychic conversion. Psychic conversion allows a persdrirtdéageh with his or
her own symbol system and the underlying values that motivate one’s befiaviothe case

where psychic disorder interferes with the operations of intalligeunderstanding, judging,

"9 bid.
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123 1bid., 60. Doran is careful to qualify that thentext of psychic conversion is not necessarily
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deliberating, deciding, and loving through blockage by the censor that preveritsinsiggts or
the sustained performance of certain operatmsyshic conversion serves to transform the

censor “from a repressive to a constructive agency in a person’s develdpthent

Interrelationships Among Different Conversions

Because each conversion is a modality of self-transcendence tlota tftewhole
person, each type of conversion is interconnected with the others. Wleusslmoral, and
intellectual conversions occur in the same individual, Lonergan describesettielationships
among them in terms of sublatitfi. For example, because the change of horizon in moral
conversion makes the subject more aware of bias and sin that prevent kmotuirtly, ithe truth
sought and apprehended from the standpoint of moral conversion is a richemeaoiagful,
and more significant truth than the purely intellectual truth soughtetid@ntual self-
transcendencB’ In this sense we can say with Lonergan that moral conversion sublajessor
beyond while simultaneously augmenting, intellectual conversion.

In a similar way, religious conversion sublates moral and intellectumersion. Once a
person has experienced religious conversion, his or her understandingobthend of truth is
expanded. He or she now looks at others and at the world through the eyes otiau éste.
Thus religious conversion subsumes, preserves, and broadens theiomstivaseek intellectual
truth and transcendental value that characterize intellectual aaflcoaversion. At the same
time, religious conversion should not be thought of as merely an extensiorlleting and

moral conversion. Although religious conversion is concerned with truth aral goodness, it

2% |pid.

126 Recall that for Lonergan “what sublates goes bdywhat is sublated, introduces something new
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has, says Lonergan, a dimension all its own as a totally different;vatiielly, level of
conversion?®

Although spiritual conversion sublates moral conversion which, in tubtates
intellectual conversion, it is not correct to conclude that intellectuaversion necessarily occurs
before moral conversion and that moral conversion necessarily occursdgfiiual conversion.
On the contrary, in the usual course of development religious conversims ficst. Lonergan
explains that, from a causal point of view, first there is the giad’s love'*® The experience
of God’s love reveals religious values through faith and thus matila¢esubject to live morally.
One of the values apprehended by the religious and moral subject is tebewahp the truths
taught by the religious tradition. “In such tradition and belief,” says lgamer‘are the seeds of
intellectual conversion'® Accordingly, intellectual conversion may be preceded by religious
and moral conversioli*

Because of the necessary role that psychic conversion plays ull tinéefgration and
appropriation of human subjects, it plays an important role in eekgand other conversions.
Psychic conversion is especially important for religious conversiomamiays. First, in
effecting the transformation of censorship from repressive to cotig&upsychic conversion
frees and re-orients the dynamism of the psyche towards acts of meaniagearious helping
to open the subject to God’s gift of love. Second, as a symbolic opé@jmsyiche is, Lonergan
says, “highly relevant to an account of religious symboli§fh.The way in which affect-laden
images are apprehended and interpreted on the psychic level will paveussions for the way

in which religious symbols are apprehended and interpreted. The effectfi@althy psyche

2% |bid., 242.

2% See Ibid., 122, 243.

*%1bid., 243.

31 bid. Therefore, Lonergan maintains that in rielig matters the Latin tagthil amatum nisi
praecognitumKnowledge precedes love,” is reversed. See IbRR, In a related observation Lonergan
notes that intellectual conversion is more aptdadsisted than religious and moral conversiore Se
Lonergan, “Doctrinal Pluralism,” 86.
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on the misappropriation of religious symbols is well-stated by Vernons@mnedlf symbols,
archetypal and personal, and their concomitant affects are misperead distorted by the
subject, then the Transcendent intentionality of religious symbolikélivise be misperceived
and distorted, and the fuller development of spiritual conversion will be taech¢dt Thus the

full development of religious conversion requires psychic convetion.

Conversion and Healing

We have examined Lonergan’s notion of conversion within a larger discussion of
healing. Healing is necessary because of the thwarting, distorting, rahdipg effects of the
reign of sin, bias, and psychic disturbance in human lives, individually aradlgodnsofar as
sin, bias, and psychic disturbance act to prevent sustained auttexgiocpment in individuals
and societies, they manifest the problem of evil, a problem thaydeetalirectly affects the
ability of human persons to be attentive, intelligent, reasonable, and riéépasdeyond the
ability of human persons to solV&.In Lonergan’s analysis, only a higher integration brought
about by the healing vector of God’s grace, received as the gift of God’sndappropriated
through conversions on every level, is able to transform the impotence ahfumeativity into
possibility.

The healing of human subjects is thus the result of God's grace whicHro@atsough
religious and other conversions. Reception of the gift of God's love in religomrsion
radically transforms the heart and horizon of a person so that in the dynamiaf §teing in love
without restriction the person becomes open to new insights, to new talod®ers, and to God.
Such transformation has a unifying and integrating effect on the persbatsn love the person

receives a new desire for wholeness, a new desire to live a ngwatiiife, and a new thirst for

133 vernon Gregsori,onergan, Spirituality, and the Meeting of Religgp@ollege Theology Society
Studies in “Religion 2 (Lanham: University PressAmfierica, 1985), 80.
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true knowledge of being. Thus religious conversion opens a person to psychicanbral,
intellectual conversion. These conversions not only make creahis/ament possible; they
will only bear fruit to the extent that the creative task is undentak o bear fruit, conversions
require the commitment to self-discovery, self-appropriation, andraeg¢endence that, as we

saw in Chapter Three, are foundational for authentic becoming.

Lay Formation for Conversion on All Levels

Through their very incorporation into the Church and self-identifinaas Christians, lay
persons testify to the work of grace in their lives. It is impoti@necognize that, because the
authentic becoming of Christians is the result of God’s grace, ig®us conversion and
development of Cathaolic lay persons cannot be manipulated, coerced, dechestilleat.
However, the graced authentic becoming of Catholic lay persons can be gadauraugh
formation experiences that help them to objectify, understand, and respgbedjift they have
been given.

Because of the interrelationships among all levels of conversiom, ithasdved with the
formation of Catholic lay persons should encourage all levels of coorersp focus solely on
the religious becoming of lay Catholics through liturgies, devotionalipegctand doctrinal
instruction, can lead to a warped sense of self, Church, and world. In ordemfersions to
become effective they must contribute, Lonergan says, to “a full angle®mransformation of
the whole of one’s living and feeling, one’s thoughts, words, deed, and omissfons.”
Accordingly, formation activities should help to enlarge the horizonsyat¢holics by, for
example, making them more aware of the needs of peoples in their own amerin ot
communities, helping them to better understand the ramifications offwaste of resources and
of social injustices, and helping them to understand and appreciate etligim,sebnd cultural

differences. It is important to challenge lay Catholics to become afvamv the presence of

136 | onerganMethod 241.
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bias in selves, groups, and culture that run counter to the gospel actetot pheir own full
becoming as well as the full becoming of others.

In order to foster the full development of the lay vocation realized througioted and
other conversions, Church leaders themselves have to have undeligimgsrenoral, and
intellectual conversions. This is necessary, first of all, soGharch leaders can model religious
development and invite it among the laity. When we recall that the dglofeveals values
consistent with God'’s love and light, it is not difficult to see that thleemticity, genuineness,
and self-sacrificing love of those who represent the Catholic Church stifi/teo the values and
doctrines they represent. Conversions are also necessary in Church seatiat they can
recognize biases operative in themselves and in the various ecatessgdcular cultures that
inform their lives and the lives of lay Catholics. Among the biasgsed to be recognized and
addressed are the ideologies that may be operative within a given churcbhragnand in the
larger Church. Prejudice of any sort and blindness to the injusticeseslEfy persons within
and without church community operate to prevent the full realizatidreday vocation.

Finally, it is important to recognize the role that church communitysplathe authentic
becoming of all Catholics. The ability of a church community to manifest andssxgraced
love is a function of the authentic becoming of its lay and clericalbaen As we have seen,
Lonergan emphasizes that psychological and social barriers to convensiba avercome
through charity®” However, Lonergan stresses, “being-in-love is properly itself nribiei
isolated individual, but only in a plurality of persons that disclose theérttmone another-®
Thus, love, received in grace and expressed in charity among and by the commfaitity if

foundational for the authentic becoming of all of its members.

137 See Lonergan, “Mission and the Spirit,-RP.
138 | onerganMethod 283.
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DIALOGUE OF GRACE

The word dialogue can have a variety of meanings and applications in varisoisgber
and social contexts. In his work on dialogue in the Roman Catholic Church, Bradfoed Hinz
describes the common parameters of the various meanings of dialogueves. foll

The distinctive dynamic feature of dialogue, common among the many specificgea

given to the word, is the back-and-forth movement in communication between

individuals in which people are acting both as speakers and as listendrerand an
exchange of messages that provide the condition for possible common understanding

judgments, decisions, and actions. Through this exchange people can gainritwsight i

their personal and communal identity and into the world; horizons expand, minds and

hearts change, conversions occur. Such a dynamic supplies the necessgigniisgre
the formation of bonds of relationship, bonds . . . that also provide the corfiditibe
possibility of the deepest forms of sociality, friendship, and &ve.

Hinze thus describers dialogue to be a form of dynamic reciprocal goicetion
directed ultimately to love. Lonergan suggests that the converse isud, namely, that love is
directed to dialogue, in his assertion God’s gift of love forms the badialofjue between all
representatives of religidd’ In this section | will argue that not only does God'’s gift of love
form the basis of dialogue between all representatives of religiom, itakiee most general sense
to include all religiously-converted persons, but that the experiepp@iation, and
manifestation of grace by subjects necessarily include a redigpadaange of communication
motivated by and directed to love. | will argue, in other words, that theierpey appropriation,
and manifestation of grace are necessarily dialogical. In what folloersmunication’ and
‘word’ are not limited to spoken language, but are understood to be any meansbynehiting

is conveyed. Indeed, as Lonergan points out, “the principal communicatiorssyint what we

know but showing what we aré**

139 Hinze, Practices of Dialogue in the Roman Catholic Chyrgh
190 See LonergarMethod 360.
41| onergan, “Cognitional Structure,” 220.
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Dialogical Experience of Grace

While Lonergan does affirms that grace supports dialogue, dialogue isategary that
he uses to describe the experience of gféicand yet, the experience of grace as Lonergan
describes it is arguably inherently dialogical. In what follows | uskk Lonergan’s own
categories to argue that the experience of grace is necgssainlical.

Lonergan maintains that through grace persons receive the gift of Godaslaveinner
word that not only speaks love to their hearts, but calls them througifttbécharity to speak
outward words of love in retur®® The outward words of love that graced individuals are called
to speak in charity are not superfluous or incidental, but play a congtitatevin their graced
development? To illustrate how this is the case, Lonergan points to the analogatsreeig
and constitutive role that expressions of love play in the reldtijpio$ love between a man and a
woman. He argues, “It is the love that each freely and fully reveals ththiethat brings about
the radically new situation of being in love and that begins the unfoldirng gt long

implications.™*

When directed to God, the outward word of love is prayer which furthes@pe
subject to, and reinforces in that subject, the experience of God:¥%ove
But God'’s love also calls persons to express the charity they éesiged in grace

through outward words of love directed to others and manifested through waialss,aand

lives. We have already seen that the appropriation of God’s gift of loetigious conversion

1421 was able to find only two places hethodwhere Lonergan asserts that grace supports dialogu
The first assertion is, “Finally, it is in such geg[that God offers to all people] that can be fbthe
theological justification of Catholic dialogue widtll Christians, with non-Christians, and even with
atheists . . .."” lbid., 278. The second asseligp“The moral principle . . . is the basis ofuansal
dialogue. The religious principle . . . is theibax dialogue between all representatives of iatig 1bid.,
360.

43| onerganMethod 113, 119. Lonergan develops the notion of inmerd inVerbum: Word and
Idea in Aquinas There he describes the inner word to be “a nmdiatween the meaning of outer words
and the realities meant” and to be “a medium betvibe intellect and the things that are understood.
LonerganVerbum Word and Idea in Aquinag1.

14| onerganMethod 112.

“*|bid., 113.

148 | onergan writes, “perhaps after years of sustapragierfulness and self-denial, immersion in the
world mediated by meaning will become less total arperience of the mystery become clear and dtstin
enough to awaken attention, wonder, inquiry.” 1pidl3.
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demands the response of loving God and others in return. Another way to understand the nee
for graced persons to speak outward words of love is to recognize that Geal'svord of love
spoken in grace, and the resulting gifts of faith and charitythar&ulfillment of each person’s
thrust to self-transcendence. Thus, by its very nature the giftad ggrairected to God and

others. While religious experience is intensely personal, it is, smergan, never solitary’

The dialogue between the inner word of God'’s love and the graced-personisespo
through outward words of graced Id%ds not the only dialogue that forms the experience of
grace. The dialogue of grace also includes a dialogue between the indexf Wod's love and
what collectively can be referred to as the outer word of God’s love. Gotésword refers to
all the ‘words’ that help subjects to identify, clarify, and appraoetie gift they have received in
grace™*®

Christians recognize that the outer word of God is revealed in the Word lestte For
Catholics the outer word of God’s love speaks in a privileged way thrtnegScriptures, through
the sacraments, in liturgy, in fellowship, and in the accumulated religiodsmwisf our religious
tradition. But this list is far from exhaustive. Lonergan notes that Goks word of love
speaks through any expression of religious meaning or religious'Vagiace to the eye of faith
all meaning and value is religious, we can conclude that the outer word &f IGeelcan speak
to persons through the loves, relationships, encounters, events, andscointiesir every-day
lives. God’s outer word may also be carried by “art, or symbol, or languagethe by

remembered and portrayed lives or deeds or achievements of individakisses or groups>*

“bid., 115.

148 Here | am using ‘graced love’ as a synonym fordharity received in grace to avoid the popular
narrow identification of charity solely with gensity toward the needy.

49 pid., 112-13.

0 pid., 112.

51 |bid.
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Lonergan is thus able to affirm that “the experience of gracelarge as the Christian
experience of life**

Any word of God’s love, received as God’s inner word or outer word, or participated in
via one’s outward words of graced love, penetrates to all foussle¥@ne’s intentional
consciousnesS® Arguably this penetration includes one’s very passionateness of belitigues
not only includes the psyche, but serves to unify and direct one’s person in livehatth
Lonergan refers to as the vertical finality of the passionatendwsraf which heads for self-
transcendencE? Accordingly, it can be argued that inner, outer, and outward words of God’s
love play a role in healing through the integrating and unifying that fl&es in subjects who
receive and express these words of graced love.

Lonergan notes that in the measure religious experience is genuneepdins the bond
that unites the religious community, that directs their common judgmentpyiiifas their
beliefs.™ Thus, the expression of genuine religious experience in the dialogue otgraoe
understood to play a role in the healing of Church communities. This has obwjicsiions

not only within communities of Catholic faith, but also within eger religious community

informed by ecumenical and interfaith relationships and dialogues in whitiol€s participate.
Grace as Gift of Openness

The gift of God’s love produces in subjects a dynamic state of beloge without
restriction. Arguably, grace thus enlarges a person’s capacityliodreive love and to love in
return. Lonergan refers to this enlarged capacity, brought about in subjecigh grace, as the

gift of opennes$® Lonergan describes two ways in which a subject’s capacity tagive

52| onergan, “Mission and the Spirit,” 32.

1331 onerganMethod 243.

14 See Lonergan, “Mission and the Spirit,” 30. Dosasociates the psyche with “the very
movement of life, the passionateness of being.é Beran,Theology and the Dialectics of Histo#3.

15| onerganMethod 119.

16| onergan, “Openness and Religious ExperienceCahection 187.



144

receive love is enlarged as the result of grace. On the one hand toeenlargement “implicit
in the very structure of human consciousness,” which is an enlargement af hataan
abilities’®’ The enlargement of a person’s natural ability to love is the resulergan says, of
grace taken agratia sanansor healing grac&® But grace also effects in subjects “an ultimate
enlargement, beyond the resources of every finite consciousness, wherattérsrant clear
view God as unknowr*® This gift is the effect of grace, “not as mersjnansbut aselevensas

lumen gloriag’*®

We can conclude that grace as healing and as elevating simultaneously open
subjects to God'’s love and to human love. Grace thereby produces in persopsititg nat
only to participate in the love of the Trinity, but also to love others usisiifand unrestrictedly
beyond their natural inclination’8. Thus grace both heals and elevates subjects to participate in
the dialogue of grace.

The question naturally arises, to what extent do human desires and natural husan love
participate in the dialogue of grace? Put another way, can human desil@garabndition or
invite us to receive God’s gift of love? Lonergan seems to answer affitmeative in his 1941
article, “Finality, Love, Marriage,l’”where he describes three levels in which human love

expresses itself in “a field of natural spontaneity and infused vittti@le lowest level is that of

our natural drives and appetites, which are, Lonergan says, fashioned by ated ¢oi€od>*

57 bid.

198 |pid.

%9 pid.

189 pid.

181 Here | follow Jeremy Blackwood’s suggestion tht bbserved effect of elevation brought about
by grace (agratia elevanyis that of ‘an act, the content of which is not fully accourftadby the act
itself.” Blackwood, “Sanctifying Grace, Elevation, ana thifth Level of Consciousness,” 6, emphasis in
the original. This is consistent with Lonergariegis, “Acts, not only of the theological virtuas lof
other virtues as well, inasmuch as they are etlditethe rational part of a person and in accordamith
one’s Christian duty, are specified by a superahformal object, and therefore are absolutely
supernatural as to their substance and are scabpmeof their formal object.” Lonergadbe ente
supernaturali: Supplementum schematictrans. Michael Shields (unpublished version, ignasly
provided by Robert Doran, forthcoming in Vol. 19@dllected Works of Bernard Lonergan) -65.

182) onergan, “Finality, Love, Marriage,” iBollection 17-52. This article was originally published
in Theological Studied (1943): 47%510.

183 | onergan, “Finality, Love, Marriage,” 30.

184 |bid.
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Our orientation to God is further realized on the second level in tifeaind good that appeal to
our reason®® Finally, on the level of infused charity, grace reveals truth and gootiegsnd the
reaches of our reasoif.Lonergan elaborates on the reciprocity of these three levels:

Finally, these three levels are realized in one subject; as therlgrfects the lower, so

the lower disposes to the higher; and it is in this disposition of napoataneity to

reinforce reason, of reason to reinforce grace — for all three tram and return to God

— that is to be found the ascent of love that gives human marriage g fometkte level of

Christian charity and perfectidfy.

Lonergan describes the movement of ascent from sensory appetite to human lowvemam he
refers to as “the ascent of love,” as “a dispositive upward tendssrayerdsto friendship, and
from friendship to a special order of charity®The higher levels, in turn, perfect and elevate the
lower through sublation. In his response to a question posed during the 1977 Bosiga Colle
Lonergan Workshop, Lonergan reiterates, “being in love is the consionméunconscious
desire, and God'’s gift of his love is the agape that sublates'&tos.”

Not only are natural loves directed to God, but the draw of God'’s love is afrwork
human attractions and lov&$. It is in this sense that Lonergan can write, “underpinning both
love of one’s family and love of one’s fellow [persons], there is the dbw@od.™"* | argue,
therefore, that all human love participates in the capacity of humampéosteceive God’s love.
In the dialogue of grace which constitutes, conditions, and expresses the dyaserof Iseing in

love with God unrestrictedly, God speaks through the inner word of God'’s love flooding our

hearts and through the outer word of God’s love spoken through religious traditbaghthine

195 pid.

1% pid.

187 |bid.

"% bid., 32.

1891 onergan, Question and Answer Session (Respor@egstion 1, Lonergan Workshop, Boston
College, Boston, June 20, 1977), Lonergan'’s typeds) 3. Agape and eros are neither accented nor
italicized in the original. Doran’s transcriptiofithis Question and Answer Session is available at
www.bernardlonergan.coms file 91600DTEO070 / TC916 A&B transcript.

91n metaphysical theological terms, the relatiotwisen human attractions and loves and the
attraction of God'’s love is one of obediential patg.  Obediential potency describes the potenfial o
human nature to receive divine communication aratctan a graced way. See Stebbiftse Divine
Initiative, 142-49.

"1 onergan, “The Future of Christianity,” & Second Collectiqri53.
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Church, through human loves, and through the contexts, persons, events, and symbols of our
everyday lives. In this graced dialogue graced subjects are calesptind in outward words of
graced love through which they express their love for God and others disigatéon in God’s

own love.

Dialogue of Grace Informed by Fifth-level Cooperations

To fully appreciate the dialogical nature of grace it is helpfuktorene a development
in Lonergan’s thinking that took place in his post-Method years in which meaffihe existence
of a fifth level in consciousness as the level of the completéraacendence of falling in
love” Lonergan interpreters have suggested a number of ways in whicfittheviel differs
from the first four intentional levels of consciousness. Tad Dunnexéon@e, suggests that
because the fifth level constitutes the subject “as a termiotepersonal relation,” on this level
“our consciousness becomes also a common consciousness with friend, faumiliy, co
God.™"® Dunne further suggests that operations on the fifth level “are intiilysimoperations
— acts we share with one another and acts we share with* Gdde supports his suggestion by
interpreting cooperations to be an expression of passionateness ohbefag &s passionateness
of being functions as “the topmost quasi-operator that by intersubjegrepares, by solidarity
entices, by falling in love establishes us as members of commufiity.”

We saw in Chapter Three that questions, such as, Why? How? Is itds@#hat do | do?
serve as the operators that move a subject from one level ofantdrdonsciousness to another.

In light of Dunne’s suggestion that operations on the fifth level are coaquesatie can ask what

2 This development is well chronicled by Blackwoachis paper, “Sanctifying Grace, Elevation,
and the Fifth Level of Consciousness.” Lonergaenefo the development in his thinking about dfift
level in the question and answer session of th® Biston College Lonergan Workshop. Lonergan,
Question and Answer Session (Response to Questioon&rgan Workshop, Boston College, Boston, June
18, 1980), 3www.bernardlonergan.coms file 97500DTEQO80 / TC977 A&B (Doran’s trans¢iom).

3 Dunne, “Being in Love,” 16465.

" bid., 166, emphasis in the original.

1 |bid., 164. The quotation is from Lonergan, “Missiand the Spirit,” 23, 30.
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sort of question or questions would function as cooperations on the fift@ I&eglergan himself
has provided two possible answers. The first is the question, “Who is gaiage us?""® This
guestion requires, says Lonergan, enough experience of the world and ofesuitgebcognize
that “We are in a terrible mess: we cannot save oursel{/e&.8econd question suggested by
Lonergan is the religious question that arises from our experience of urmoedlitunrestricted
love, “with whom, then, are we in loveé? A third possible fifth-level ‘cooperation’ is offered by
Blackwood as the question, “What would you have me @b his question, Blackwood says,
seeks to specify the content of the world of values of the bef8V&lackwood’s suggested
fifth-level question is consistent with the observation made in @hapiree that in our love and
care for others our horizons extend to include their concerns, infera@siess, and love'$!
Lonergan’s and Blackwood's proposed fifth-level questions suggest thaisteo with
Lonergan’s interpretation of the experience of grace as being in Itdvéed unrestrictedly,
grace changes a subject’'s desires so that they are orientedeméfit of others rather than to
the benefit of self. Such a change in desires reflects the elevatidakibs place in graced
persons. It coincides with their reception of openness as gift anelqu@mg change of horizon as
the result of grace. Blackwood speculates that signs of this elewatn be discerned when the

knowing, deciding, and loving of graced persons go beyond what can be explained on a purely

7% pierre Robert, “Theology and Spiritual Life: Enater with Bernard Lonerganl’onergan
Workshopl0 (1994): 342. While Lonergan does not expliditik this question with the fifth level, he
does say that it requires more development thaa fivéori questions that serve as operators on the four
levels of intentional consciousness. Robert'skrtilescribes and provides notes from an intervigty
Bernard Lonergan conducted by Robert in May 19BRe topic of the interview, which was conducted
partly in French and partly in English, was theglagd the spiritual life. Although the intervievas/not
recorded, Robert maintains that he took notes wihécbhompleted immediately after the interview.
Robert’s intention at the time of the interview we to publish it. However, following Lonergardsath
in 1984, the interview was published in Frenclsaience et Espr{fl986): 331-341. It was later published
as “Theology and Spiritual Life: Encounter with Bard Lonergan,Lonergan WorkshoftO (1994):
333-43. Robert refers to this interview in his lateicke, “Questions on the Fifth Level and the Pses
of the Spiritual Subject,Lonergan Workshofl (1995): 14563 at 14647.

" Robert, “Theology and Spiritual Life,” 342.

18| onergan, “Lecture 3: Philosophy of God and thedional Specialty ‘Systematics,
Philosophical and Theological Papers: 1964®8(Q 206.

i;i Blackwood, “Sanctifying Grace, Elevation, and Hith Level of Consciousness,” 14.

Ibid.
81| onergan, “Pope John’s Intention,” 234.

in
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human levef®

Because persons elevated in grace know good and evil with the lighhof fait
they value all those who are loved by God, especially the poor, rejected, andgrdod they
are willing to give themselves away in love despite the cost tosthiees. Looking at the
dialogue of grace from the perspective of the fifth level on which thedtpas’ are
‘cooperations,” we can see that participation of graced subjeitts gialogue of grace consists

not merely in performing isolated acts or in offering tokens of love, bud ftadull expression in

cooperations in which we give ourselves and receive others as giftsaseficing love.

Role of Charisms in Dialogue of Grace

Although Lonergan does not refer directly to charisms in his teachings on dnadesms
can be interpreted in light of his interiority analysis to be the unigyeimwvhich individual
subjects participate in the dialogue of grace. The notion of charishsshgtural roots. In
addition to 1 Peter 4:10 they are mentioned in the writings of Paul whereefeeyo gifts
(1Corinthians 7:7; 1 Corinthians 12:4) given according to grettaric) (Romans 12:6) for the
common good (1 Corinthians 12:7) or for the building up of the community (1 Corinthians
12:12-30).* Vatican Il takes up the scriptural notion of charisms in its retiogrthat charisms
are given to each graced individual by the Holy Spirit for the neettie @hurch* and for the
good of society®

As gifts given to individual graced persons, charisms are uniquelyrdeést by and

concretely manifested according to the talents and developmentahdagdual. Using

182 Blackwood, “Sanctifying Grace, Elevation, and Eitth Level of Consciousness,” 445.

183 See Rom 12:6, “We have giftsharismatd that differ according to the graceh@rin) given to
us.” See also 1 Cor 1:4,7; 7:7; 12:1647, 11; 14:1. Translation according to the NRevised Standard
Version inThe New Oxford Annotated Bible with the Apocrybeailiterocanonical Bookgd. Bruce M.
Metzger and Roland E. Murphy (New York: Oxford Uaisity Press, 1991). Charisms should not be
identified solely with what Paul refers to mseumatikawhich refer to the more spectacular gifts of
tongues, healings, miracles, and prophecy (Seer 1Z6; 15:1).

184 Seel umen Gentiummo. 12 in FlanneryThe Basic Sixteen Documents.

185 «From the reception of these charisms, even thet miinary ones, there follow for all Christian
believers the right and duty to use them in therathand in the world for the good of humanity ahne t
development of the churchApostolicam Actuositatenmo. 3 in ibid., 407.
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Lonergan’s notion of sublation, John Haughey argues that the unique talents a perstly nat
possesses are sublated by the Spirit into charfndaughey prefers to describe a charismed
person as “a matrix of gifts, with virtues mixed with graces, with dbararaits, with genes, with
talents — all sublated by the Spirit, which bundles these togetbex giftedness that &ui
generigof its own kind]."*®" He explains that although the Spirit enacts the sublation, the
manifestation and use of charisms for the good of the Church and of societgg i
cooperation of faith, hope, and love on the part of the one whose talent is beagdstibIThus,
while charisms are given for the upbuilding of the Church and for the good dfystivéy also
provide a means, Haughey says, for each religiously-converted persderentidte the way
that God calls him or her to lov&. Charisms thus inform the unique vocation of each graced
person and also the unique way in which each graced person partitightedialogue of

grace™®

Dialogue of Grace as Mediation

Lonergan’s notion of mediation can help us to better understand the personal,
interpersonal, and communal dynamics of the dialogue of grace. In Lonettgargbt,
mediation plays a key role in how we apprehend the world “mediated by me&hifige’ notion
of mediation explains how our world is apprehended not only through our immediateespe
but through various carriers of meaning, such as intersubjectivitgyarbols, language, and

lives and deeds of persohis.In Lonergan’s usage, mediation is broader than the notion of

8J0hn C. Haughey, S.J., “Three Conversions Embeitdedrsonal Calling,” ifRevisiting the Idea
of Vocation: Theological Explorationed. John C. Haughey, S.J. (Washington, D.C.: @iat/niversity
of America Press, 2004), 123.

¥ bid., 12.

'8 1bid., 13.

%% 1bid., 10.

190 This is consistent with my point in Chapter Thtleat God’s call can only be recognized and
discerned in light of the contexts, horizons, lenkedlevelopment, and particular unfolding of a pers
life.

91| onerganMethod 77.

%2 bid., 57.
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causality'®® Admitting that mediation is “an extremely general and tenuousmbtionergan
contrasts mediation with immediacy as follows: “anything is immedisiafar as it is a source,
basis, ground; anything is mediated insofar as it is a result, comsegoetcome, insofar as it
arises in a field of radiation, expansion, influence, insofarraaiiifests, expresses, reveals, the
basis.*® One example Lonergan provides to illustrate the notion of mediation isf et
respiratory center of an animal in which oxygen breathed in by the lumgsidiate in the
respiratory system but is mediated to the rest of the Bodjhe lungs in this example function
as a center of immediacy. From his notion of mediation Lonergan develops tmes mbtoutual

mediation, self-mediation, and mutual self-mediation.

Mutual Mediation

By mutual mediation Lonergan means the mutual working together of difiegaters of
immediacy to mediate a functional whoté.Mutual mediation can be illustrated by extending
the example of the respiratory system to include all the physiologstainss that together keep a
body alive. Thus, the respiratory, digestive, circulatory, nervous, aketaetscular, endocrine,
renal, and reproductive systems collaborate together, as differ¢gtscehimmediacy, to

mutually mediate the whole living of a body.

Self-mediation

There is something more going on in living organisms than simply mutual noadiati
The process of growth and development of organisms involves specializatidiffarentiation,

resulting in what Lonergan refers to as a “displacement upwards” gherhevel of

1931 onergan, “The Mediation of Christ in Prayer,”Rilosophical and Theological Papers:
1956-1964 162-63, 176n24. Lonergan is careful to distinguishrfuon of mediation from that of Hegel
“with its idealist presuppositions.” Instead, Log@n maintains that his notion of mediation is a
generalization of Aristotle’s notion of mediatiotbid., 176.

“1bid., 174.

% |bid., 164.

% |bid., 165.
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functioning™’ In development, the self of a living organism mediates its own becoming in wha
Lonergan terms self-mediatiori® The notion of self-mediation can also be applied to a species to
describe how it mediates itself through the reproduction of its ihatig **°

When applied to human subjects, another aspect of self-mediation haskerbato
consideration in addition to displacement upwards, namely the interfidhahergan analyzes
the role of intentionality in the development of subjects in termghat he refers to as
“summations” of intentional elemert¥. An intentional element describes the totality of an act
of intending. It consists of three aspects: the act of intending, the interjdet] abd the
intending subject® As we saw in Chapter Three, through intentional acts subjects got onl
become aware of their intended objects, but also become present teltiesns
consciousness?

The summation of all the intentional acts of a human subject comipreserealities of
the subject: 1) the summation of the acts themselves are, says Imreegsubject’s living; 2)
the summation of the objects of these acts form the world or horizon of tleetsalid 3) the
summation of subjects into “the intersubjectivity of communityg iate,”” constitutes the
relational or communal reality of the subjé¥tAlthough the summation of subjects into ‘we’
refers to the others in a subject’s living, it actually occursdispiacement inwards to the subject
of consciousness because this summation is the consequence of actalifgntin other words,
because the self-mediation of a human subject is intentional, it islga displacement

upwards in development, but it involves, as well, a displacement inwaitus sabject of

7 bid., 168.

% 1bid., 168-69.

% |bid.

290 |hid., 169.

201 |bid., 170.

292 |hid., 169.

203 As we saw in Chapter Three, the self-presenceréisaits from an intentional act is that of
consciousness. The self-presence of consciousnaesthe consequence of introspection or refhectilt
is con(Z:&mitant with, but distinct from, the present objects to the subject. Ibid., 170.

Ibid.
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consciousness which concomitantly gives rise to the group, “to the &eThe intentional self-
mediation of subjects also gives rise to an “extension outwardshwlescribes the growth of
the capacity of a subject to respond to all he or she is capable of appngheridientionality?*®

The awareness of the ‘we,’ that comes about through a subject’sesiHtion is, says
Lonergan, that of a “‘we’ who live together and perform all the operationie phbt singly as so
many isolated monads but as a ‘W&*”Within this awareness of ‘we,’ self-mediation mediates
autonomy which reaches its climax in the self-possession achieved wentaiglecisiorf’® An
existential decision thus amounts to a disposal of oneself for th@kalteers, since it is only by
virtue of the self-possession achieved in an existential dadisat a subject is able to give him
or herself away®® Authenticity is fidelity to that decision.

The achievement of autonomy in the existential decision occurs in corgrimsgufar as
it arises concomitantly with an awareness of ‘W&.Thus, we should not think of the autonomy
of the existential subject in terms of separation from others or ag i@ or her own thing.
Rather, the communities in which autonomy is achieved serve to conditamoany by
providing both the concrete possibilities for, as well as the constthaithkamper, a subject’s
autonomous becoming. Within the concrete situations of each community, whagears
some opportunities and closed to others, the working out of the subject’s aytsrairacted not
only to making him or herself, but to doing so in community in order to dispose himseiftier

the sake of others!

2% |id.

20 |hid,

297 |bid.

2% |bid., 176-71.

29 bid., 171. Lonergan mentions three fundameriaimitments to community that inform the
disposing of oneself in existential decision. Theglude “the mutual self-commitment of marriage,
the ovzelroarching commitment to the state, andhe eschatological commitment to the church.” Ipld?2.

Ibid.
! bid., 171.
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Mutual Self-Mediation

So far self-mediation has been described as mediation by ookse#self with the role
of others in community serving to condition one’s self-mediation. Equivaleatfynediation
can be described as a one-way communication of self to self. Theinttierdife of a subject,
however, do not merely serve to constrain the parameters of the subgeciaing, but exert an
influence on who the subject becomes. Lonergan uses the term mutual setfengdidescribe
the way in which subjects mutually influence and are opened to beingrinéd by each oth&f
Thus mutual self-mediation involves a simultaneous two-waynsedfiation or communication
from self to other and from other to self. Doran explains, “[m]utuaisetiiation occurs
between two human beings when one reveals one’s own self-discovery and comitatme
another and receives the self-revelation of the other; one opens dodseihfluenced at the
depth of one’s being, and others open themselves to be influenced®y us.”

Mutual self-mediation is communication through self-disclosure lammaiggh openness to
the self-disclosure of others. Revealing one’s self-discovery afdoseinitment through self-
disclosure, says Lonergan, “is an act of confidence, of intimacy, of |eitvvg one’s defenses,
of entrusting oneself to anothét?* Just as self-disclosure is a form of self-donation, so openness
and vulnerability to receive the self-disclosure of another isma édrself-donation. As forms of
self-donation, self-disclosure and the openness of receptivity ar@asgible to the extent a
subject is in possession of him or herself in authenticity. Dialognghus be described as a
mutual self-mediation in which each dialogue partner is committed ieridity to
communicate his or her self-possession and to receive that of the others

The possibility of mutual self-mediation is conditioned not only by the atitftgrof the

subjects involved, but also by the relationships and contexts in which isod&sirelationships

212 (|A;

Ibid., 175.
23 Doran, “Reflections on Method in Systematic Thegld Lonergan Workshoft7 (2002): 45.
214 onergan, “The Mediation of Christ in Prayer,” 174
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can vary from chance encounters to the love shared between husband and wife etftutual s
mediation can involve lesser or greater degrees of self-disclasti@anness Certainly,
relationships of love can be understood both in terms of self-mediation and of salfual
mediation.

Loving and being loved are self-mediations in the sense that they ntbeiate
transformation of self into a new whdfé Any act of loving results in self-transformation
because as a form of self-transcendence it is also a form of seifddaeon in which we come
to know ourselves as loving. Loving is thus a self-mediation. Andrew Talhoetaphysics of
connaturality, in which he integrates Lonergan’s notion of affective amunsoess with cognition
and volition?*° provides a theoretical basis by which we can understand how being lovedas also
self-mediation. Tallon explains that being loved results in the tnanafmn of the recipient.
“Being loved,” he says, “is a from-above gift; human love is the primegualfor such a gift:
one person’s self-donation changes the life, heart and soul, of another. Ot af sifirming,
confirming ‘Yes’ to one’s being by another comes faith and trust in thatswnand also hope
for one’s life to come.?’ The love of another is a gift which, when received, invites love in
return. Andrew Tallon affirms: “Love perfects both lover and belotiedyan nature is raised by
gifts, and gifts become virtues, each onértus as ability to act?*® Thus, a relationship of love
is a mutual self-mediation in which each lover is not only transforigef-mediation) in giving
him or herself away, but is also transformed (mutual self-mediatiort@imMing the return gift of

love from the other.

215 That the whole person is changed in love can be BeLonergan’s description of love as a
dynamic state “that prompts and molds all our thsi@nd feelings, all our judgments and decisions.”
Lonergan, “Future of Christianity,” 153.

1% Andrew TallonHead and Heart: Affection, Cognition, Volition asuhe Consciousnegdlew
York: Fordham University Press, 1997), 26n1.

7 1bid., 273.

18 Tallon,Head and Heart272.
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Dialogue of Grace as Mutual Self-mediation

The dialogue of grace can be described in terms of mediation, self-imediatd mutual
self-mediation. It is mediation in the sense that one’s outward wordacazclove serve to
reveal and interpret the inner word of God'’s love received in gtataus, a subject’s outward
words of love mediate the gift of grace to self and others. Outward wordscetdgove also
function as a means of self-mediation of the subj&cthey do this by revealing to a graced
subject who he or she is as healed, charismed, and elevated by graceingnabjgictive the
transformation brought about in oneself through grace, outward words of graeesrve to
affirm and confirm the gift received, thus enabling the subject to apat®pine gift in his or her
living. Finally, the dialogue of grace is a mutual self-mediatiorated love in the sense that it
transforms both self and others in a dynamic that Lonergan describes asixgtbssion,Cor
ad cor loquitor love speaks to love, and its speech is powefftl.”

Mutual Self-mediation in ChristFor Christians the dialogue of grace can be described as
a mutual self-mediation in Christ. This can be understood from severpépigves. First, itis a
mutual self-mediation between Christ and the Christian. While the nseifiahediation
between Christ and the Christian is not a mutual self-mediation &etaials, it is,
nevertheless, a mutual self-mediation in which both Christ and the Onhastiaffected in self-
mediation. Christ is affected because his life was spent for uslzrd.oinsofar as the Christian
lives for God and others because of and in Christ, the Christian bebomes herself as a self-
mediation in Chris? In fact, as we saw in Chapter Three, being-in-Christ affecty espect
of a Christian’s living® Lonergan explains that in Christ, “One is becoming oneself, not just by

experiences, insights, judgments, by choices, decisions, conversion, neaglysand

2191 onergan, “Mediation of Christ in Prayer,” 1:780.
?29 See ibid., 180.

21| onerganMethod 113; see also ibid., 73.

22| onergan, “Mediation of Christ in Prayer,” 1:81.
?2% See ibid., 180.
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deliberately, not just deeply and strongly, but as one who is carried &férfius, the
participation of Christians in the dialogue of grace is a mutual selfatne@dibetween the subject
and Christ.
Mutual Self-Mediation of Graced Lovéarticipation in the dialogue of grace in Christ is
also a mutual self-mediation among Christians in Christ. Lonef§amsathat those who
believe in Christ the man, and love him and keep his commandments by loving one another
Christ has loved us, are brought into unity with the Father through being unitedhnghas
members of Christ’s bod> Citing John 17:21 and Matthew 25:3!6 Lonergan explains that
the divine persons, the blessed in heaven, and all of those who, in Dorapietaten, “have
said ‘Yes,’ either explicitly or implicitly, to God’s offer of God’s aviove,** are united through
a “mutual ‘being in” through grac&’ Such a love “overflows into a love of all that God has
made and especially of all persons whom God wishes to f6/&his is a mutual self-mediation
in which those who believe in Christ and keep his commandments are led into a comnitmion w
God and one another directed to the good of order and to the Cfilirtlonergan explains,
From all of this we conclude that the divine persons themselves ahtedsed in heaven
and the just on this earth are in one another as those who are known are whihos
know them and those who are loved are in those who love them. This knowing and
loving is directed both to the ultimate end, which is the good itself by essende,thad
proximate end, which is the general good of order, the kingdom of God, the body of
Christ, the Church*
What is true in grace must also find expression in concrete realgyasithe inner word

of God’s love demands to be spoken in outward words of graced love, so ‘being-imdodea

another must be expressed in the concrete prayer, relationships, and toopefatl the

224 |pid.

25| onerganThe Triune God: Systematjdsans. Michael G. Shields frobe Deo Trino: Pars
systematicd1964), ed. Robert M. Doran and H. Daniel Mong@iaronto: University of Toronto Press,
2007), 511.

2% Doran,What is Systematic Theology88.

227 onergan;The Triune God: Systematjcsi1.

22| onergan, “The Future of Christianity,” 154.

29| onergan;The Triune God: Systematjcsi1.

230 |bid. Lonergan wrote this prior to Vatican I1.ftér Vatican Il he explicitly states that the
kingdom of God and the Church are not to be idieatif My source for this information is a
communication from Robert Doran of March 6, 2011.
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baptized, laity and clergy. These concrete expressions of graced love hatstorn all
members of the Church in mutual self-mediation. They also enable thehGbwgelf-mediate in
itself the gift of ‘being-in” God and one another in Christ. The gift ofrigen’ God and one
another in Christ, understood as a mutual-self mediation among the baptized aetf-as a
mediation of the Church, helps to explain how concretely the sacrifice &utharist “is
supremely effective in enabling the faithful to express in theis lared portray to others the
mystery of Christ and the real nature of the true chifith.”

As Christians participate in the dialogue of grace, the outward woltdgeothey speak
express God’s love with transformative effects that can be understteuns of mutual self-
mediation. Lonergan explains that those who are conformed to Christ adestugeand
daughters, “are in the divine Word in which God the Father utters Hiamskhll other things **
Lonergan further explains that those who are conformed to Christ arpegialsvay “in the
divine proceeding Love in which God the Father and God the Son love both therasel\adls
other things as well?® The graced love of Christians is, therefore, a participation in Ges
word of love. We can thus argue that participation in the dialogue of gracautual self-
mediation of graced love in which those who participate in God'’s love throagivireg God'’s

word of love and through speaking outward words of graced love are mutuallptnaedfas

they drawn into communion with God and with one anctffer.

Conclusion

Several conclusions can be drawn about the dialogue of grace basedrmaiythis a
above. First, the dialogue of grace is utterly concrete. This foftmnsthe fact that, although

the inner word of God'’s love is immediate, it is nevertheless d veaeived by concrete human

%l gacrosanctum Conciliumo. 2, in FlanneryThe Basic Sixteen Documernt4 7.
32| onergan;The Triune God: Systematjcs09.

233 | bid.

234 see LonergariMethod 118-19.
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persons, responded to and objectified through concrete outward words eapictiatl by
concrete human persons in concrete contexts. Each graced person is unitpaegngif
participates uniquely and concretely in the dialogue of grace by virtue ofnés oharisms.
Because the dialogue of grace is concrete, it has personal, socidktaridah manifestations
and consequences.

Second, participation in the dialogue of grace is necessary for the fudpaiagtion of
grace. Because God's gift of love includes the command to love in retudis, I®ze must be
appropriated and responded to through outward words of love. Moreover, umitéheviord of
God'’s love is expressed and objectified in outward words of grace@uha/glumined and
interpreted via God’s outer word, it is conscious only as a vague, roystemdertove>> Not
only are the graced subject’s outward words of love a necessary regp@u#s command to
love, they are necessary in objectifying, and therefore in mediating $oltfect, both the gift he
or she has received and the person he or she is called to be in grace. rLengigasizes that
the outward word plays “a constitutive role” in revealing to us what we legeéved via the
inner word?*® Alternately, without the inner word of God'’s love, the outer word of Gas |
that serves to interpret it will be devoid of meaning.

Third, the dialogue of grace is a mutual self-mediation. Because tbgudiaof grace is
a dialogue that participates in God’s own love, it is a mutual self-timdifat transforms the
capacity of the participants to both speak words of graced love anditergmam. Understood
as mutual self-mediation, the dialogue of grace can help us to better understahd healing
and elevating communicated through the inner and outer words of God’s lovesatediio the
self-donation required to both give oneself away and to receive tlof gtfiers in love.
Understanding the dialogue of grace as a mutual self-mediation helpsrio nder the gift of

authenticity received in grace, and therefore the holiness that depeitdare communal events.

25 gee ibid., 112.
26 bid., 112-13.
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The outward words of graced love spoken in the dialogue of grace are inteatisnahich
result in both a displacement inwards to the intersubjectivity efamd in a displacement
outward to community. While these outward words serve to transform indivitheysare
spoken within and are therefore also transformative of a communitpedédsubjects who
together participate in the dialogue of grace through mutual self-nwediati

Finally, because outward words of graced love are not merely theifitggicin of God's
love, but participate in God’s love itself, we can see that the dialufggraice serves, ultimately,
to bring people into communion with one another as a participation in God’§ {olehealing
persons of various forms of dramatic and personal biases which functiatkadrigights and
feelings, the love received in grace renders them more capable dbsatfon and more open to
receive the self-donation of others. The dialogue of grace thus providamtligon by which,
through the mutual self-mediation of graced love, intersubjectivearsaips are healed and
elevated through God’s word of love. In this way the dialogue of graceesigs 0 heal
divisions between and among peoples.

Yet, because God respects human freedom, the dialogue of grace depends otythe abili
and willingness of persons to receive the inner and outer words of God'sibte speak
outward words graced love in religious conversion. Because the dialogue®hgraifests itself
concretely in human dialogue, any refusal to dialogue on the human level is efissah o
participate in the dialogue of God'’s grace. The dialogue of graceheifwdnditioned to the
extent its human participants are converted on every level. Thiséaskebecause the ability to
dialogue on the human level is facilitated by conversions on all levels in périsbns become
attentive, intelligent, reasonable, responsible, and able to love, antsberaversions on all
levels both condition and are sublated by religious conversion, whichdsrtléion of

possibility of participation in the dialogue of grace.

37 35ee ibid., 119.
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LAY VOCATION REALIZED AUTHENTICALLY IN DIALOGUE OF GRACE

So far, this chapter has examined the realities of grace and conveosioiné
perspective of Lonergan’s interiority analysis in which the expeei®f grace is described as the
dynamic state of being in love with God unrestrictedly. | havaeatghat grace operates in a
three-way dialogue consisting of the inner and outer words of God’s love amghtberd words
of graced love spoken by graced subjects. In this dialogue the inner wood'sfl@e is the
word of grace that enables and calls the graced subject to speak oubndsdilove. The inner
word of God'’s love requires both the subject’s outward words of love and God'svauteof
love for its objectification and interpretation. As grace involvegestsin the dialogue of graced
love, it serves to both elevate and to heal them individually anchirgeit does this by
transforming the desires and horizons of individuals, thereby bringing théme ivith God’s
light and love through faith and conversion. Through the dialogue of grace, GodElgife
heals and elevates individuals to bring them into communion with God and oheranot

We have seen that from the perspective of interiority analysigioesi conversion can
be described as a radical change of the whole person as the consequene@fdapriation of
grace through commitment to loving God and others. Religious conversigts fasa radical
change in horizon in which the converted person is opened not only to giving himedf dees/
and to receiving others in love, but also to recognizing sin and bias in hislibe laed
environment. Specifically, through religious conversion each lay eccéesigdct is enabled to
cooperate with God and to collaborate with others in overcoming sin and thagreater good.

The task remains to apply the results of the analysis and argument @aliosdaty
vocation as envisioned by Vatican Il. Specifically, the remainder o€liaipter will look at how
participation in the dialogue of grace is necessary for the full apptioprit the lay vocation.

Given the communal nature of the dialogue of grace, | will conclude thatijpation in the
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dialogue of grace is necessary not only for the lay vocation, but is mutualgsagcéor all

ecclesial vocations.

Lay Vocation Realized in Dialogue

We saw in Chapter Three that Lonergan’s interiority analygasrds the human subject
as dynamically becoming within his or her concrete, existential,redfity. Accordingly, the
lay vocation must be understood and interpreted within the totality ebth@ete existential,
social, and ecclesial realities that inform the experience and toftay ecclesial subjects.
Because the ecclesial reality of the laity is both a social anddyreality, the need for dialogue
in realizing, that is in nurturing and forming, the lay vocation can be examimradibth
sociological and theological perspectives.

The sociological data presented in Chapter Two supports the fadtehay tvocation is
nurtured and formed through participation in ecclesial community. Thd seality of lay
members of the Church, precisely as members of the Church, is usuatii/libatg affiliated
with a parish. Within their parish community lay members share sommon identity (Roman
Catholic, this diocese, this parish, this committee, etc.) and commanimg (Catholic faith,
common prayer, common practice, etc.) with each other and with the pastbralséasense of
belonging and commitment of lay members to the Church is expressed pritnarigh their
participation in the prayer and life of their parish community. To thene#tat they participate at
all, the becoming of lay ecclesial subjects within their passot the achievement of isolated
individuals, but is fostered and informed by their experience of paiationships.

From a sociological perspective, therefore, the ecclesialyredliay ecclesial subjects is
a relational and communal reality and, as such, can also be regaeddihlaglical reality. The
meaning of dialogue intended here is informed both by Hinze’s description ofusiadsa
dynamic reciprocal communication directed to love, and by Lonergan’s notioatofihself-

mediation in which the participants are open to the influence of otherseandllang to dispose
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themselves in love for others. It makes sense that dialogue sovemhorist include some form
of reciprocal listening and sharing. Arguably, as a relational and comnaatiay,rthe lay
vocation is invited, encouraged, supported, and formed through participatioheisiadcc
community in which dialogue plays a role.

The theological reality of lay ecclesial subjects is that of beimgd to Christ’s ecclesial
body in grace. | have already argued that grace is experienced as aalia¢adity and that the
lay vocation is received, expressed, and realized in the dialogue ef gras at this point that
the theological reality of lay ecclesial subjects joins withrtbetiological reality. Considered
from the perspective of interiority, the dialogue of grace is aretscexistential reality. As such
it is expressed and realized in concrete dialogues between rea padpé informed by real
relationships and contexts in which God'’s word of love is spoken and récelvguably,
because the lay vocation participates in the dialogue of grace, it Ismstraultaneously
participate in ecclesial dialogues in which the dialogue partnersillingwo share their concerns
and are willing to listen to the concerns of others.

Another point at which the theological reality of lay ecclesiajestib joins with their
sociological reality is that of the religious and other coneessiequired for the full realization
of the lay vocation. While religious conversion and the conversionidhafrom it require
grace, they are also conditioned by social support. We have seen how any kividooingental
unauthenticity resulting from group biases and general bias can makieuttdor lay ecclesial
subjects to appropriate religious and other conversions. We haveatsinaemembers of
Church communities can help to encourage and support conversions. Arguably ctheeréfes
of such support depends on the willingness of members of ecclesial comntorpiaescipate in
reciprocal communication that includes a willingness to share andeto fiseach other in
dialogue. The dialogical social support that conditions the appropriatrefigsbus and other
conversions represents another way in which the lay vocation depenidéoguelin ecclesial

community for its full realization.
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Lay Vocation Expressed in Dialogue

The lay vocation is not only realized or formed in dialogue, it is direotdthtogue and
requires expression in dialogue. One way in which this can be argued isbasithef the
necessity of participation of the lay vocation in the dialogue of grace. diviregthe inner word
of God'’s love, through which their eyes are opened in faith to the realitpdis ve, lay
members of the Church are drawn into the dialogue of grace. But théeegpeasf grace does
not stop there. The experience of God’s grace, which is the experiendegiindeve with God
unrestrictedly, demands to be expressed and shared as love. As wedmavbesexpression and
sharing of the love received in grace consists of more than merely hoveait Is an expression
and sharing of God’s very love through which God heals the graced subject anantthers
wholeness and invites them to become themselves in love. The shagiaged love is not the
sharing of a general feeling of benevolence. Rather, the sharing of gracetukivind concrete
expression in all of the encounters of a person’s life. It must be expressetial self-
mediation through which the graced person is willing to give of him or henselfo receive the
gift of others in self-sacrificing love. Through grace the lay vonas thus directed to and must
be expressed in self-sacrificing love, which by its very nature id@gdial reality.

The lay vocation is also directed to dialogue through religious conversiail afidhe
other forms of conversion through which it is realized. Through religiousecsion, which
requires participation in the dialogue of grace, the lay vocationdsakbled to participate more
fully in all of the dialogues of human living, including those that constitu¢ Church’s life and
mission. This follows from the fact that the healing and elevatiogdt about in grace enable
subjects to better receive and express love. Further, as we kayeetigious conversion
enables lay persons to become more aware of their own biases as thellbiases operative in

their social environments within the Church and in larger sodiethese ways, religious
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conversion equips lay persons to participate with greater attentiyémedligence, rationality,
responsibility, and love in social dialogues.

Other conversions also serve to direct the lay vocation to dialogueugfhmoral
conversion, for example, lay persons value reaching out to and receivirg iot love as
something worthwhile and good. Through moral conversion lay persons algaizecthe value
of knowing the truth about themselves, other persons, social contskisidsi, communities,
cultures, and their Catholic tradition and teachings. In recognizing kire @Btruth, which
arguably can only be discerned in and through dialogue, lay persons are mativaied ifficult
guestions and to participate with integrity in all the socidbdiges that inform their lives,
including ecclesial dialogues.

Through intellectual conversion lay persons become able to batakyibssess the
correctness of their thinking and that of others, and to recognize thatnignéaoulturally,
socially, developmentally, and historically conditioned. Thus, througheotefll conversion lay
persons are better able to understand issues and situations and sienegibtipeople who
apprehend meanings in different ways. Finally, through psychic conveagipeiisons are able
to get in touch with suppressed feelings and to get rid of psychic obstructithrag gwy can be
more fully and integrally engaged in all the relationships of theis. In these ways and others,
all conversions prepare the lay vocation for dialogue.

The lay vocation is not only directed to dialogue; it also requires expnassilialogue.
As we have seen, to be effective conversions cannot merely resultangecof one’s horizon
and thoughts, but need to be appropriated and expressed in the whole daVimggits brder to
become objectified and self-transformative. Religious conversion, ieydartidemands that
the recipient of God’s love express love in return. Arguably, fagioels conversion to be
effectively realized in the lay vocation it must be expressed aed ligth in up-building the
Church and in contributing to the good of society. Both of these ways of expressingrand |

the lay vocation require participation in dialogue. It follows that, aaeed reality realized
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through the dialogue of grace and as a converted reality formed and informaderhgough
social relationships, the lay vocation must be both realized and expiressedrete ecclesial

dialogues.

Lay Vocation Appropriated in Commitment to Dialogue

Chapter Three argued that appropriation of the lay vocation retjure®mmitment to
authentically become oneself in Christ. In the present chapter we have $¢le@ ldnavocation
requires the appropriation of grace in religious conversion which esquirturn, a commitment
to love God and others that is expressed through participation in the dialagaeef The two
commitments are essentially one and the same. The commitment toiaallydsecome oneself
in Christ required for appropriating the lay vocation necessarily amdtaineously entails the
commitment to become authentically the gift of oneself through patimipa the dialogue of
grace. Both commitments demand to be expressed in all the dialogues offendallis,
authentic appropriation of the lay vocation requires the commitment ¢oneegneself in Christ
which is simultaneously the commitment to be open in love to participateoitiaé dialogues

that inform one’s life, both within and without the Church.

Ecclesial Vocations Diminished Through Lack of Dialogue

Through religious conversion all ecclesial vocations participate inidh@gyde of grace
and therefore are called to play a role in the dialogues that coaskie life and mission of the
Church. We have seen that the dialogue of grace is expressed concrateheinialogues of
one’s life. It makes sense, therefore, that the dialogue of grace simoutdiicrete expression in
ecclesial dialogues. Joined as members of Christ’s body by the Holy Bjiiriand clergy alike
are called to participate mutually and necessarily not only in the d&lafggrace in which all
ecclesial vocations are realized, but in all ecclesial dialogughiah ecclesial subjects express

the love they have received and through which the life and mission of the @herobnstituted.
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Accordingly, anything that thwarts or distorts participation alatjue within the Church
can act to diminish not only the lay vocation, but all ecclesial vocatienwell as, arguably, the
ability of the Church to manifest its nature as a sacrament of commuitioGed and of unity
among all people. Specifically, lack of authentic religious converaiany member of the
Church, lay or clerical, can serve to distort dialogue within the Chukstwe saw earlier in this
chapter, unauthentic religious conversion can be a consequence of nhef éigcaused by the
effects of sin and bias in individuals, groups, institutions, and cultures. aBd sin can result in
exclusion, unloving acts, and misrepresentations of self, tradition, lagis oall of which serve
as barriers to authentic religious conversion and to dialogue. To the axterligious
conversion is absent or unauthentically appropriated in any member or gritvepGifurch,
lacunae exist that diminish not only the dialogue of grace, but also, in so doiimgskithe full
realization of all ecclesial vocations. Only God'’s grace appropriateshversion by all
ecclesial members can create and sustain the ecclesialrangint in which the dialogue of

grace, expressed and mediated through dialogue among all members, csin flouri

CONCLUSION

This chapter has examined the necessary role of grace in thealidhtion of the
authentic lay vocation. Lonergan’s transposition of grace intdanitg as the gift of God's
love flooding our hearts provides a rich basis from which to understanausligkperience,
faith, conversion, and the self-sacrificing love that constituteutieeatic appropriation of the
lay vocation. | have argued that, transposed into interiority as the dystat@ of being-in-love
unrestrictedly, grace is experienced and appropriated as a dialegid®l, where dialogue is
understood to be a reciprocal communication. As explicated in the pcaasgier, this dialogue
is initiated by the inner word of God’s love. In order to be identified, interprabed,
appropriated, the inner word of God'’s love requires the outer word of God'’s loves Guae

word is manifested in the Word made flesh and is spoken in all the ways ntwhimessage of
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Christ and of God’s love are conveyed through the Church, through others, and through the
circumstances of one’s life. The inner word demands that an outward worckba gpoharity
by the graced recipient. This outward word is directed both to God artikrs and participates
in the outer word of God’s love. Thus, the dialogue of grace is a ttageialogue between the
inner and outer words of God’s love and the outward words of love spoken iy tiyagitaced
recipients. While all graced individuals participate to a greatiesser extent in the dialogue of
grace, one’s ability to be fully open and fully transformed in the dialogueaoégs a function of
one’s authenticity. Authenticity, in turn, is the consequence of conuersivall levels of
consciousness.

As a graced ecclesial vocation received in baptism to authénbegiome oneself in
Christ, the lay vocation requires a committed participation inigdeglie of grace. We have
seen that such participation, in turn, depends on and must be expressed icatii@agionships
within the Church. But participation in the dialogue of grace and inctiesal dialogues that
support it is not limited to the lay vocation. Every ecclesial vogain fact every graced
individual, is called through religious conversion to participateerdialogue of grace and in all
the concrete dialogues that support it. To the extent that this patitici is refused by any
person, to that extent lacunae exist in both the dialogue of grace @redsiocial dialogues on
which it depends. Thus, any failure of religious conversion within or wittm@uChurch serves
to thwart the dialogue of grace and acts as a barrier to thredlifation of ecclesial community.

Within the Church any failure of religious conversion acts as a bavrearctesial
dialogue in which the concerns of all, including laity and clergy, are spokereardl hlro the
extent that ecclesial dialogue is thwarted, ecclesial vocationstdaiipgarticipate in the
dialogue of grace and are accordingly diminished. It follows thauthestlization of all
ecclesial vocations depends on participation by both clergy and laity inidailog

communication. Because the dialogue of grace extends beyond Church boundariésaldialog
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communication with all people of good will is necessary for the full rat#diz of all ecclesial
vocations and of the Church’s mission.

This chapter has focused on the personal and intersubjective egperd grace. On
the level of the personal and intersubjective, the experienceas igraeen to be a dialogical
reality in which, through mutual self-mediation, participants are open to bamgjdrmed in
graced love by God and by one another. The dialogue of grace is thus ordered toiooopithat
God and to collaboration with others in communion. As a concrete existeatig},rthe
dialogue of grace requires and is expressed in actual relationships of pregamness, and
communication with others. All of this points to a relationship betweer guad community.
Chapter Five will further explore this relationship as it sgéadhe lay vocation in the larger

context of the cosmic and social dimensions of grace that inform thiy ifathe Church.
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CHAPTER FIVE: THE LAITY IN AN ECCLESIOLOGY INFORMED BY LON ERGAN

“What exactly is meant by the word ‘Church’? In scholastic Latin one wouldRskguo
supponitecclesi®’ The word ‘Church’ in the Fathers and in the liturgy means the comyrafhit
Christians, the We of the baptized.”

INTRODUCTION

Chapter Four examined the graced nature of the lay vocation in light ofgaorer
transposition of grace into interiority. In this transposition, saratifgrace is identified to be
the gift of God’s love flooding our hearts through the Holy Spirit given to i gift of God's
love produces in subjects the conscious religious experience of beingictagistin love.
Although this experience may or may not be objectified in one’s self-conscésygne
nevertheless serves to heal and elevate the subject while trangfbimor her horizon to
include God’s purpose and desire for others and for the world.

On the basis of the transposition of grace into interiority, | argued in €&hapar that
grace is experienced and appropriated as a dialogical reality, dibkrgue is understood to be a
reciprocal communication. | described the dialogue of grace aseawhsedialogue between the
inner and outer words of God’s love and the outward words of love spoken iy tiyagitaced
recipients. Informed by an analysis of grace as dialogical, | argued in CRaptehat the lay
vocation is essentially a call to participate in the dialogue akgrdargued that, precisely as a
participation in the dialogue of grace, the lay vocation is a commundy/ ridsl is necessarily
informed by and directed to communion with God and others. | argued further tteat the
vocation cannot be understood except as dialogically related in grdbeddesial vocations,
and that, in fact, all ecclesial vocations are mutually interdepeid#re dialogue of grace for

their full realization. | concluded that the full realization not only oflélyevocation, but of all

! Yves Congar, “Mother Church,” ifihe Church Todaytrans. Sr. M. Ignatius (Chicago: Franciscan
Herald Press, 1968), 42.
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ecclesial vocations, requires participation by both clergy and laity iogital communication in
which the concerns of both clergy and laity are spoken and heard.

The present chapter will continue and extend the analysis of thedation undertaken
in Chapters Three and Four by examining its ecclesial dimension. Tpespuwf this analysis is
to better understand, from the perspective of interiority, the edalésmdity and role of lay
ecclesial subjects. Such an analysis obviously requires that tleel gcaacrete, existential
reality of the Church itself be examined from the perspective ofaritgr The analysis of the
present chapter will be guided not only by Lonergan’s transposition of igtadateriority, but
also by Lonergan’s worldview, by his understanding of God'’s solution to the pralblevil, by
his understanding of the universal offer of God’s grace, by his understandimgCiidinch as
community, and by his understanding of authority. Through the application of Lorgergan’
thought to ecclesiology, the present chapter will seek to understand s a@aiimension of the
lay vocation and the ecclesial identity and role of the laity in arsiobbgy informed by

Lonergan.

ECCLESIOLOGY INFORMED BY LONERGAN

Although Lonergan referred to the Church often in his writings, he never produced a
treatise on ecclesiolody. Nevertheless, his interiority analysis, his teachings on grace,snd hi
worldview provide rich analytical tools by which we can arrive at an utadetisig of the Church
as a graced, concrete, existential reality in which the laity play ditodine role. We turn first to
seek an understanding of the Church and of the lay vocation from the persptctwergan’s

worldview. Lonergan’s worldview provides a cosmic context within whielcan understand

2 Probably Lonergan’s most sustained writings relateecclesiology can be found in Lonergan,
Chapter 20, “Special Transcendent KnowledgeJhsight 709-51, taken together with the Epilogue, in
ibid., 753-70, in which he provides a heuristic descriptiopofpose of the Church; also in Lonergan,
Chapter 14, “Communications,” Method 355-68, where he reflects on the Church as a processlfof
constitution.
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that the salvific purpose of the Church is directed not only to the dramstion of individual

human lives, but also to the transformation and healing of all of humanity andrcreati
Ecclesiology Informed by Lonergan’s Worldview

We saw in Chapter Three that each person is dynamically oriented tdwsther
self-transcendent fulfilment in God by virtue of his or her passiorageof being. In
Lonergan’s view, passionateness of being describes the personal dimeris@oroyersal
cosmic dynamism by which all of creation is oriented to God. Lonergan refdrat universal
dynamism as vertical finality. An understanding of vertical finality helps to illumine not only
the cosmic dimension of grace, but also the cosmic purpose of the Church anesséynetlay
participation in the Church’s cosmic purpose.

Lonergan’s notion of vertical finality is informed by his understanding of thetdhical
unity of the universe. Just as Lonergan understands the human subject to d&mia,dyn
conscious unity in which the unity is prior to any of the levels of conscioueedsynergan
conceives the universe to be a unity that is prior to finite natukswrites,

I would affirm that world order is prior to finite natures, that God seéss essence, first

of all, the series of all possible world orders, each of which is coengdatn to its least

historical detail, that only consequently, inasmuch as he knows world order§atbes
know their component parts such as his free gifts, finite natures, thparpes,
exigencies, and so on. Coherently with this position | would say that therfatiiee is
the derivative possibility, that it is what it is because ofwbdd order, and that the
world order is what it is, not at all because of finite natures, but becadséne wisdom
and goodness. Thus the world order is an intelligible unity mirroring fortglting of

God?

Consistent with his understanding that the order of the universe igfinite natures,

Lonergan understands the universe to be hierarchically ordered, thatiigldrstands the

universe to consist of a series of horizontal strata in which lowerasadne subordinate to higher

% Lonergan)nsight 470-76 at 471; Lonergan, “Finality, Love, Marriage,”.22
“ See, for example, Lonergan, “Natural Knowledg&ofl,” in A Second Collectigri.28.
® See Lonergan, “The Natural Desire to See GodCdtection 84-85.
6 .
Ibid., 85.
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natures in order to serve the greater perfection of the ih8lebordination in terms of simple
relation of inferior to superior, however, does not fully describe theinvesich lower natures
are related to higher natures in Lonergan’s understanding of the ordeuofvbese.
Lonergan’s notion of subordination conceives the relation of lower beinghertiging to be

one of participation through vertical finality and obediential potency.

Vertical Finality and Obediential Potency

Lonergan defines ‘finality’ to be the relation of a thing to its &ride describes three
kinds of finality. Absolute finality refers to the relation of evéinjte being to God. Lonergan
maintains that we have to think of the universe as “a series of haliatmatta; on each level
reality responds to God as absolute motive and tends to him as absolutautesmeach level it
does so differently® Horizontal finality refers to the relation of a creature to its “priypoate
end,” that is, to an end that follows from or is consistent with what theuoeda naturally
capable of! Vertical finality refers to the relation of a creature “to an egtidni than the
proportionate end*? Vertical finality, says Lonergan, is the concrete, evolutionary, ditecte
dynamism of our hierarchic universe “towards fuller beitig.”

A constitutive aspect of vertical finality is that it operatésdugh the fertility of
concrete plurality* Lonergan describes four ways in which this can happen. First, just as many

chisel strokes give rise to the beauty of a statue, so a “concredgtplof lower activities” can

" Ibid.

8 Lonergan, “Mission and the Spirit,” 24. ‘End’ leds a metaphysical term by which Lonergan
refers to the ‘ultimate perfection’ of a thing. nerganDe ente supernaturali: Supplementum
schematicum97.

° Lonergan describes absolute finality to God asvensal,” “unique,” and as “hypothetically
necessary, for if there is anything to respond dtive or to proceed to term, then its responseicdency
can be accounted for ultimately only by the oné séfficient good.” Lonergan, “Finality, Love,
Marriage,” 22. See also Lonergan, “Mission andSp&it,” 24.

191 onergan, “Finality, Love, Marriage,” 20.

' onergan, “Mission and the Spirit,” 24; “Finalitypve, Marriage,” 22.

12| onergan, “Mission and the Spirit,” 24.

'3 onergan|nsight, 470-76 at 471; Lonergan, “Finality, Love, Marriage,”.22

4 Lonergan, “Finality, Love, Marriage,” 21.
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be instrumental in producing a higher éndSecond, just as the many activities of research
contribute to scientific discovery, so a concrete plurality of lowgviaes can be “dispositive”
to a higher end® Third, “a concrete plurality of lower entities” can give rise taghér form as
through the biological growth of an organism or evolution of a sp&cdsurth,
a concrete plurality of rational beings have the obediential potenegeive the
communication of God himself: such is the mystical body of Christ with it$ incthe
hypostatic union, its principal unfolding in the inhabitation of the Holy Sipyrit
sanctifying grace, and its ultimate consummation in the beatifiorvisi. *®
By ‘obediential potency’ here Lonergan refers to a potential capactitgdahaonly be activated
by God*®
In all four ways of describing vertical finality, Lonergan locates igdyar ‘fertility,” in
concrete aggregates of pluralities. It is not through an individual amtganism, or person by
which the statue, the scientific discovery, the evolution of a specit® ceception of God’s
communication is produced or received. Rather, it is through collaboratésarad collaborating
populations that vertical finality is realized. In affirming thatticat finality is the basic
dynamism of the actually-existing universe, Lonergan is simultaneofisiyiafy that the
process of evolution takes place through aggregates — through collabagairegates in the case
of humans — and that we humans stand related to our higher ends, and to God iampaticas
isolated monads, but as related to each Stheecordingly, the full impact of God'’s gift of grace
can only be appreciated from the perspective of “the concretegaggyi@ [human beings] of all

times.”!

' Ibid., 20.

1% |bid.

7 1bid.

' Ibid., 20-21.

19| onerganDe ente supernaturali: Supplementum schemati@8¥86. In more technical
metaphysical terms, obediential potency is a rerasgential passive potency, that is, it is an tgkiii
receive something which the recipient cannot preducits own. Ibid., 8638; see also StebbirEhe
Divine Initiative, 143-48. In humans, a remote essential passive poisrsajd to be obediential “if it can
be actuated by God alone.” Lonerglr, ente supernaturali: Supplementum schemati@fm

%0 See Stebbinghe Divine Initiative 56-57.

L Lonergan, “Finality, Love, Marriage,” 38; Stebhifi$ie Divine Initiative 177.
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Cosmic Dimension of Grace

The dependence of the dynamism of vertical finality on the fertilitypo€ete plurality
helps to inform an understanding of the cosmic dimension of grace. The re&decallithat in
Chapter Four | argued that the gift of grace is received in and directedbigudizand that this
dialogue can be understood as a mutual self-mediation in Christ by whichihentscof grace
are led into communion with God and one another. That argument can now be extended to
suggest that that the dialogue of grace creates the condition by whittits bf concrete
plurality of human persons is able to receive God’s self-commumicittigrace. In other words,
the reception and appropriation of grace by individuals is necessarilyic@gadidn in concrete
plurality that both supports and is the consequence of the dialogue of ghaesudgestion is
supported by Lonergan’s emphasis that “the vertical end is had only ipjrestiee limitation of
isolated essence through the fertility of concrete pluraity.”

The cosmic dimension of grace includes not only the concrete pluralityhofnaan
beings of all time, but also all of creation. As aggregates of gracedlimls are brought into
communion with God and with one another in the dialogue of grace, they are adibbtske in
the words of Vatican I, “the proper scale of values in the temporal andto direct it towards
God through Christ?® In this way the lower strata of the universe are brought into pariaipat
in the directed dynamism of the hierarchic universe towards fulleg behich is realized in the

fulfillment of all of creation in Christ.

2| onergan, “Finality, Love, Marriage,” 22.
%3 Apostolicam Actuositatenn. 7, inFlannery, The Basic Sixteen Documents3.
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Vertical Finality and Emergent Probability

As evolutionary, the dynamism of vertical finality proceeds according to dmargan
terms ‘emergent probability” Emergent probability provides an explanation for the fact that the
development of human society and the unfolding of history exhibit a certain aégree
randomnes$. According to Lonergan’s understanding of emergent probability, world priscess
open but also increasingly systematic. It is a process in which gebealirring schemes
condition the probability of emergence of future possible sch&hiesreased systematization
occurs insofar as succeeding schemes are higher-order schemes wiaith sg¢egrate the
preceding schemé5.When human beings are factored into the equation of world process,
probabilities of schemes can no longer be considered to be purely random becaase they
influenced, in part, by intelligence. While human intelligence can affedt\yprocess, the
corresponding effect may not always be directed to progress. Lonerganzesdbat neither
the full attainment of progress nor the full attainment of the end of a&kiinality can be reached

through human efforts alone. Both require grace and graced autlyéfticit

Cosmic Purpose of Church

Just as Lonergan’s notion of vertical finality informs the cosmitedision of grace, so it
helps to inform the cosmic purpose of the Church considered as “a divine soliugrace.*
Considered as a divine solidarity in grace, the Church can be seetatodrerete plurality of

rational beings who have the obediential potency to receive the commmimiaGod

4 For Lonergan’s explanation of emergent probabséginsight 144-51. Lonergan describes the
directed dynamism of finality as “an effectivelyopable realization of possibilities.” 1bid., 478or an
excellent treatment of Lonergan’s notion of emetgeobability see Kenneth R. MelchiHjstory, Ethics
and Emergent Probability: Ethics, Society and Higtim the Work of Bernard Lonergghanham:
University Press of America, 1987).

%5 Lonergan)nsight, 147.

*® bid., 149.

" pid.

8 See MelchinHistory, Ethics, and Emergent Probabili49.

29 Lonergan, “Finality, Love, Marriage,” 27.
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himself.”°

When the obediential potency of the Church to receive God’s self-comitiomica
situated in the larger context of the world, the Church is arguably aivaytgne in history the
obediential potency of all of humanity and of the universe to realiz@dtisconsummation in
Christ.

The cosmic purpose of the Church informed by vertical finality can be understaod i
way analogous to the vertical finality of passionateness of being. Juestsienateness of being
underpins and accompanies and reaches beyond the individual subject, so #iabpdiency
of the Church in vertical finality can be understood to underpin and accompany dntiegacd
the Church towards the realization of all things in Christ. Such amsiadding of the cosmic
purpose of the Church helps to explain how the Church is “the seed and the bedfonithg,”
kingdom of God. It also informs an understanding of the kingdom of God that includes human
and material progress, not as an ends in themselves, but as realiegtah finality in and
through Chrisf? Such an understanding is consistent with Lonergan’s affirmatiotheéagraced
communion of knowing and loving realized in the Church “is directed both to thetdtend,

which is the good itself by essence, and to the proximate end, which is thd geodraf order,

the kingdom of God, the body of Christ, the Chur¢h.”

World-order and Church-order

In its concrete, historical existence, the Church is in the world. Arguabty, the
Lonergan’s worldview applies as much to the Church as it does to the world. L®&hesgan’s

position that the unity of world-order is prior to finite natures lba extended to inform a

%% Ipid., 20.

31 Lumen Gentiummo. 5, in FlanneryThe Basic Sixteen Documems

%2 This conclusion is consistent wiaudium et Spé&sstatement, “Far from diminishing our
concern to develop this earth, the expectationrea earth should spur us on, . . . That is whioaigh
we must be careful to distinguish earthly progisarly from the increase of the kingdom of Chrésich
progress is of vital concern to the kingdom of Godpfar as it can contribute to the better ordedh
human society.”"Gaudium et Speso. 39, in ibid., 205.

% LonerganThe Triune God: Systematj&l1. As noted in an earlier footnote, Lonergaatethis
prior to Vatican Il. After Vatican Il he explicitlstates that the kingdom of God and the Churchmar¢o
be identified. My source for this information is@ammunication from Robert Doran of March 6, 2011.
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Church-order in which the unity of the Church is prior to the Church'’s rdadizecture and prior
to any distinction between clergy and laityFrom the perspective of Lonergan’s worldview, the
Church is first and foremost a divine solidarity in grace and a corptetdity of believers. On
the basis of Lonergan’s worldview, the actually-existing structuteeo€Church has no absolute
claim on the order or unity of the Churh.

Similarly, we can argue that vertical finality is a feature béi€h-order, just as it is for
world-order. We have already seen that vertical finality depends feaiigation on the fertility
of conjoined plurality. To better understand how Church-order is informedrtigaldinality, it
is helpful to consider Lonergan’s explanation of how vertical finality dép@n conjoined
plurality:

But vertical finality is in the concrete; in point of fact it is natrfrthe isolated instance

but from the conjoined plurality . . . . For the cosmos is not an aggregatéatddso

objects hierarchically arranged on isolated levels, but a dynahndtewn which
instrumentally, dispositively, materially, obedientially, one level ohgp@ir activity
subserves anothét.
In interpreting Church-order in light of vertical finality, we can #aat just as the vertical finality
of the universe depends on the fertility of concrete aggregates alitgsr so too, God’s
purpose for the Church depends on the fertility of graced collaborations amomgnbers.

Lonergan’s understanding of vertical finality can inform an understandir of t
hierarchical nature of the Church. From the perspective of vertiedityi we can see that a
proper understanding of the hierarchical nature of the Church should noebeobas

relationships of superiority-inferiority, but rather should be basdaterecognition that the

realization of the vertical finality of the Church depends on thelmmitddive participation of its

% Susan Wood affirms as much in her statement,c¢aidomy [between lay and ordained ministry]
fails to acknowledge that both forms of ministrg assentially grounded in baptism and that all the
baptized share a common mission and common ideagitheChristifidelesbefore they are further
specified by state in life and particular ministrsusan K. Wood, S.C.L., “Conclusion: Convergence
Points toward a Theology of Ordered Ministries,Qrdering the Baptismal Priesthopa60.

% Stebbins makes a helpful clarification in thisaely He says, “Just as insight does not graspsterm
apart from their interrelations, so God does naicedve or create natures except as parts of adosahic
order. As a result, the exigencies of any finiune do not count as a kind of absolute claimhenorder
of the universe.” Stebbin$he Divine Initiative 176.

% Lonergan, “Finality, Love, Marriage,” 22.
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individual members and groups. Thus, the hierarchical structure ohtlrelGs one in which
the greater perfection of the larger groups and activities of the ICdapends on the
participation of smaller groups and individuals. Concrete examples intlegbarticipation of
parishes in the diocese and the participation of particular churchies universal Church.
Beyond these examples, Lonergan’s notion of vertical finality informs tessgy of mutual
participation of all individual members and ecclesial subgroups in thizatiah of God'’s

purpose for the Church.

Necessity of Lay Participation

Lonergan’s understanding of world-order constituted by vertical finalifystte inform
the necessity of lay participation in the Church. Lonergan emphasizéththeertical end is
had only by escaping the limitation of isolated essence through thi¢y/feftconcrete
plurality.”*” He clarifies, however, that although the vertical end escapes theiimiof isolated
essence, nevertheless it requires participation of isolated@sin concrete combination with
other essenc&.Applied to the Church Lonergan’s clarification suggests that the higdesfehe
Church, which is to bring about the communion of all people with God and one another in God'’s
kingdom, requires the participation of the laity.

Lonergan’s notion of vertical finality illustrates how the purpose of thecbha
thwarted to the extent that its members exist isolated from one anothercasisequence of any
kind of exclusion or through lack of efforts to include. An obvious issue here liadk of lay
voice in ecclesial policy and decisions, a lack which affects not onlgitigdut the whole
Church. For example, inclusion of the voices of lay experts arguably would baeadestill
could lead to a more acceptable, and possibly more just, handling of theatdesgycrisis. But

other types of exclusion, say through racism or any kind of marginalization, apphlla

%7 bid.
% bid., 23.
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Vertical finality illustrates not only how the Church depends on the laitthe
realization of its mission, but also how the Church depends on the laity foatesdgrecoming
and salvation of all its members. Lonergan explains:

[J]ust as there is a human solidarity in sin with a dialecticalesegleforming knowledge

and perverting will, so also there is a divine solidarity in grace whidteimistical body

of Christ; as evil performance confirms us in evil, so good edifies us ipullding unto
eternal life; and as private rationalization finds support in fact, in @nteaching, in
public approval, so also the ascent of the soul towards God is not a meratg pffair

but rather a personal function of an objective common movement in that body sif Chri

which takes over, transforms, and elevates every aspect of humin life.
In other words, the graced authentic becoming of each lay person is natta pffair, but both
occurs in graced solidarity with others in the Church and contributes tadleatigsolidarity and
to the graced becoming of all others in the Church.

| see three ways in which Lonergan’s notions of vertical finality, obedigmtency, and
emergent probability inform the necessity of lay participation, botth&full realization of the
purpose of the Church and for the full realization of all ecclesial vmatiFirst, lay
participation enlarges the capacity of the Church to receive Goéisosemunication in
obediential potency. Lay participation does this by creating conditions irhtivelCand in the
world that favor the dialogue of grace in which God'’s self-communicati@s falace. Second,
lay participation, especially of authentic lay persons, sets up a dynamisfiuence that helps
to support the full realization of all ecclesial vocations. As Lonergg Ssubjects are
confronted with themselves more effectively by being confronted with othendly solitary
introspection.*® Thus, the full realization of ecclesial vocations requires a contynoffaithful
becoming in which, to the extent that each ecclesial subject agtibniives his or her vocation,

others are influenced by example, by self-sacrificing care, and by the gittraetion of heart

calling to heart ircor ad cor loquitur

¥ bid., 27.
% Lonergan, “Cognitional Structure,” 220.
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Third, lay participation fosters a dynamism of ecclesial intentiontldt/influences all
Church members. Under the rubric of ecclesial intentionality of Churclbererhinclude the
intending of ecclesial community, the intending of ecclesial purpose, andehdiimg of self-
identity and commitment to the Church. | would argue that ecclesial onatity is a
consequence of mutual self-mediation and therefore can only take placeomtire of self-
donation and receptivity of others. Put another way, an internalizatisreodhd of ‘our
mission together’ can only be had through communal participation. While partnipatiturgy
is foundational for this sort of internalization, other opportunities fdigiaation that contribute
to a greater sense of belonging, of discipleship together, and of missiondad.n8ech
participation must be dialogical in the sense that it includes someaealigommunication
among and between peoples and groups, and between laity and clergy. Concretesefample
such dialogical participation are forthcoming towards the end of #sept chapter where the
Church will be considered as a process of self-constitution.

Clearly the participation of the laity in an ecclesiology infedioy Lonergan’s
worldview is constitutive not only of the capacity of the Church to vecand to appropriate
God'’s gift of its own purpose, but also of the capacity of its members tadallize their graced
becoming in Christ. This is not a Pelagian assertion because the sorioghgtash that vertical
finality requires depends on grace. What is asserted is thatdeettee natural and supernatural
are intrinsically related in vertical finality as parts dfiagle whole, lay participation serves the
divine purpose of the ChuréhAlthough the capacity of the Church and of each of its members
to receive God'’s self-communication are not the consequence of human achigeatie of
these capacities does require, is conditioned by, and becomes more probaleggtentiibat the

Church actually exists as a plurality of mutually-participating gfdmenan persons. From the

“I This is a paraphrase of Stebbins’s summary of tgares view of vertical finality: “Hence, the
natural and the supernatural orders are intringicalated parts of a single cosmic order.” Stebbihe
Divine Initiative 176.
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perspective of vertical finality, the obediential potency of the Chtaréhlly realize its purpose

resides in the fertility of the concrete collaboration in mutualitgliofhe members of the Church.

Ecclesiology Informed by God'’s Solution to Problem of Evil

We turn now to consider an ecclesiology informed by the heuristic structuvhidly,
according to Lonergan, we are able to recognize God’s solution to the proldeihinfthe
world. Like vertical finality, this heuristic structure is informed lynkergan’s understanding that
the universe is governed by emergent probability in which human intelligeneitraticity
play a role. As does vertical finality, this heuristic structure ilhesithe dependence of the
Church and its mission on participation by the laity.

To better understand the exigency for Lonergan’s heuristic structure gimeblyenoting
that Lonergan discerns three major movements within human history, naroghess, decline,
and redemptiof? Progress in Lonergan’s view is a cumulative development that resuits fr
authenticity. It “proceeds from originating value, from subjects beingttineirselves by
observing the transcendental precepts, Be attentive, Be intelligergagmnable, Be
responsible®® Decline, on the other hand, is the cumulative result of unauthemtitisequent
on disregard of the transcendental precepts. Decline both supports andssitief the reign of
sin described in Chapter Fdtir.

In Insight Lonergan describes the reign of sin as both the fact and the probleiin of ev
The reign of sin is a fact because, rather than being something incidastdie rule insofar as it
limits the effective freedom of human persons and causes their moragitogbt In light of the
existence of God, the reign of sin can also be regarded as a problentina$earedemptive

solution. Although a redemptive solution is impossible for human beings to echisvassured

“2 Lonergan/nsight, 764.

43 LonerganMethod 53.

4 See ibid., 5355; Insight 710-15.
**bid., 715.
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by the unrestricted understanding, unlimited power, and complete goodness of God. Gisthe ba
of the existence of such a God Lonergan can affirm, “Because God is omnisclamawse
[humanity’s] plight. Because he is omnipotent, he can remedy it. Becaisgdod, he wills to

do s0.*® Redemption is God’s solution to the problem of evil.

Lonergan maintains that God’s solution to the problem of evil must be consigtettiav
intelligible unity and actual order of the universe. Accordingly, he holdstbaolution “admits
antecedent determinatiofi&ind therefore possesses a heuristic structure that can help us to
identify it. Although Lonergan does not explicitly identify the solutiothwine Catholic Church,
he intimates in the Epilogue bosightthat the Roman Catholic Church must be considered to be
part of the historical manifestation of God’s solution to the problemibinehuman history?

Thus, Lonergan’s heuristic structure by which God'’s solution to thdgmodf evil can be
identified can also help to inform the redemptive identity and role of lioec8 and the role of

laity in its mission.

Heuristic Structure of Solution

In his chapter on special transcendent knowleddesight*® Lonergan describes the
heuristic structure by which God'’s solution to the problem of evil can béfiddn Ten features
of this structure that are especially relevant to ecclagyahclude the following:

(1) The solution will be one, universally accessible, and perm&hénwill be “a

harmonious continuation” of the actual order and nature of the unierse.

“®Ibid., 716.

*Ibid., 718.

“8 Ibid., 763. Lonergan writes, “Finally, to theégoing considerations that regard any individual
that has embraced God'’s solution, there is to becdhe consideration of the cumulative historical
development, first of the chosen people and thehefCatholic church, both in themselves and iir the
role in the unfolding of all human history and e torder of the universe.” The connection betwben
Roman Catholic Church and God'’s solution to théofmm of evil as explicated by Lonergan in Chaptgr 2
of Insightis developed iButler, “Lonergan and Ecclesiology,~Z. While Butler’s article provided the
idea for the present section, my development oflgan’s heuristic structure of God’s solution te th
problem of evil, and the points | make in this g@gtare my own.

49 Chapter 20, “Special Transcendent Knowledgelhsight 709-51. The heuristic structure of
God’s solution to the problem of evil is taken uppages 71-&5 and 74951.
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(2) Because the problem is a human problem, the solution will be consigtehtwian
nature and accessible to human persdAs the same time, because human persons cannot solve
the problem on their own, the solution has to be in some sense relatiasbetident or
supernatural® Thus, while the solution will not change human nature, it will endow human
beings with new habitsthat will help to reverse the priority of living over knowledgeln this
way the solution “will constitute a new and higher integration of human igctiVi

(3) Because the manifestation of the problem varies as human persons etiessoci
develop and decline, so, too, the solution must be capable of development antibadapta

(4) Since the order of the universe is informed by emergent probathitynanifestation
of the solution will be in accord with actual probabilittésThe relevant probabilities will depend
on the extent to which persons apprehend and consent to the stluFious, the effectiveness of
the solution will depend on the apprehension and consent of human personetapition. The
reality that human development is tainted by the reign of sin suggestisetisaiution will be
only partially received. Therefore, its manifestation will be in geofif‘an emergent trend in
which the full solution becomes effectively probatfe.”

(5) The “appropriate willingness [required for the apprehension andrntarfabe
solution by human persons] will be some type or species of chrltyis through charity that

higher collaborations of human beings will be able to overcome etilgeod®? More

*%bid., 718.

*1 |bid.

*2 |bid.

>3 bid., 719.

** Note the connection between the new habits agsdcigith the solution and the traditional way of
defining sanctifying grace as the supernaturatatiie habit that perfects human nature by producin
supernatural operative habits (virtues). See LgareMethod 288-89.

°5 Lonergan)nsight, 719.

*® |pid.

> Ipid.

*% bid., 720.

> |pid.

% pid.

®1 |bid.

®2 bid., 745.
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generally, Lonergan says, the solution will be apprehended and consented to thechighdr
integration of human activity in faith, hope, charity, and repent@n8sy. virtue of their higher
integration, human persons will recognize that the universe is noedrdecording to clockwork
perfection, but rather is ordered according to emergent probability. Tihetherefore,
acknowledge the problem of evil and will accept that the present orttex ohiverse is
foundational for the solutio¥f. As consistent with the actual order of the universe, the solution
will be effective not by eradicating evil and its consequences, but bjirendimse who so
choose to rise above the consequences of%vil.

(6) The solution will have a nature, content, significance, and povitsr @fn®®
Because the solution is God’s solution to the problem of evil, it vaitl te a new and higher
collaboration of persons through faith, hope, and charity. At the same timeplleenientation
of the solution in harmonious continuation of the order of the universeagiire human
cooperation with God and collaboration with one offer.

(7) Because God respects human freedom, the reception and implementdt@n of t
solution can be expected to be marked by human deficiencies. In particukudefie®ncies
can lead to heresy. Therefore, as God’s work, the solution can be expectedi® smse
institutional form that will be able to protect the faith againstdyetfe

(8) As continuous with the actual order of the universe, the solutionbawsicessible to
human persons on the sensible as well as on the intellectud®’léMed solution, accordingly,
will exist not only on the level of ideas, but also on the level of imagedhaged with affects

that they succeed both in guiding and in propelling actibAf’the same time, the solution will

% Ibid., 719-40.
% Ibid., 720-21.
® |bid., 745.

% |bid., 744-45.
7 Ibid., 743.

®8 |bid., 744.

% Ibid.

0 Ibid.
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be perceived by human persons as mystery, that is, as a sign and symbol of sahatismnly
partially comprehended and realiZéd.

(9) Every solution will be transcendent insofar as it involves a new ghdrhi
integration and will be religious insofar as it is constituted by faibpe, and love that look
primarily to God’? At the same time, solutions will exist on a continuum from natural to
supernatural depending on the extent to which they are limited by the majuaalties of human
persons. Natural solutions will be based solely on human understanding, humamhopshs
human abilities, and human ability to Io¥feAn absolutely supernatural solution, on the other
hand, will have its sole ground in God and will totally exceed the abiliypfinite creature
whatsoevef?

(10) The supernatural solution will not only meet a human need, but will go beydaod it
transform it into the point of insertion into human life of truths beyond humapretvnsion, of
values beyond human estimation, of an alliance and a love that, so to speak, brirgys ¢kt
to [the human person[”To the extent that the solution is supernatural it will createctiahl
tensions and struggles as lower levels resist being transcendeglisB¢he solution is a
harmonious continuation of the present order of the universe, these teargiostsuggles will
play out in human living and history. Some people will revolt against the prdféerpernatural
solution’® Those who acknowledge and consent to the solution will do so in accord with
emergent probability. Therefore, says Lonergan,

even in those in whom the solution is realized, there are endless gradatios measure

in which it is realized, and by a necessary consequence there are ergliess newhich

those that profess to know and embrace the solution can fail to bringhfeffiits it

promises in their individual lives and in the human situations of which thesedre
i
part.

" Ibid., 745.

2 Ibid., 746.

" Ibid., 746, 748.

" |bid., 746-47; LonerganDe ente supernaturali: Supplementum schemati&im
'S Lonergan)nsight, 747.

"®bid., 749.

" Ibid., 748.
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Heuristic Structure of Solution Applied to Church

Although Lonergan’s heuristic structure for discerning God’s solutionetgtoblem of
evil arguably points to the Church, it does not support an argument thatgetdien to the
problem of evil resides exclusively in the Roman Catholic Church. J\sttasn Il recognizes
that elements of the Church exist outside the Catholic CHBisch, too, the heuristic structure
proposed by Lonergan recognizes the existence of elements of God’s soluida ofithe
Catholic Church. Nevertheless, Lonergan’s heuristic structure poitits Roman Catholic
Church as an agent of God'’s solution to the problem of evil and informs threentemida
aspects of the Church: 1) that the Church has a supernatural purpastcgpating in God's
redemptive plan for humanity, 2) that the Church is contingently reahzadtory, and 3) that
the Church is constituted by collaboration.

Church’s Supernatural PurposeAn ecclesiology informed by Lonergan’s heuristic
structure of God’s solution to the problem of evil recognizes thaiuhgose of the Church is to
participate in God’s redemptive purpose for all of humanity and the wandcdgnizes that the
redemptive purpose of its mission is that of overcoming the problem ohewthrough force,
nor solely through teaching, but through transformation and healing brought about by the
collaboration of its members with God and others in faith, hope, and s#ffesag love. It
recognizes that the accomplishment of this mission is totally beyond naturah falomity, and
therefore acknowledges that the source and ground of its mission is in Gaepands on grace.

Church Contingently Realized in Historidecause it recognizes that God’s solution is a
harmonious continuation of the order of the universe, an ecclesiology informedhésgan’s
heuristic structure of God’s solution to the problem of evil understiatishte Church exists

concretely in a universe conditioned by emergent probability and is iteéfore, culturally

"8 For examplelL.umen Gentiunacknowledges that “many elements of sanctificagiod of truth are
found outside [the Church’s] visible confinektimen Gentiunmo. 8, in FlanneryThe Basic Sixteen
Documents9; see alstJnitatis RedintegratigDecree on Ecumenism] no. 3, in ibid., 503.
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and historically contingent. It thus recognizes that a correct unddirsgeof the Church cannot
be had solely through deductive application of universally-conceivedideather, while
acknowledging that the Church is God’s work, it recognizes that ioniksrete, historical
existence the Church has developed and continues to develop along thewhastisfprobable
and possible.

In recognizing that the Church has developed and continues to develop alongstbé line
what is probable and possible, such an ecclesiology acknowledges the resedifhoral critical
evaluation of the Church’s present structures and disciplineshindigheir ability to mediate
God’s solution in the present context. In recognizing that the presety ofédahie Church is part
of the concrete unfolding of God’s plan of redemption at this point in hjstach an
ecclesiology seeks to discern how present trends in the Church, shethasgeoning growth of
lay ministry in the United States and the continuing unfolding of the clergy @iigss
worldwide, might be manifestations of what God’s solution requires at this po

Church Constituted by Collaboratiori.onergan’s heuristic structure envisions that
God’s solution to the problem of evil will lead to a new and higher collabarat persons
through faith, hope, and charity. To understand how the Church might be realized in
collaboration it is first necessary to understand what Lonergan meanBdiocation. Although
Lonergan does not define what he means by the higher collaboration brought abheut by t
solution, his description of the collaboration’s purpose, effects, anditvéraails suggests that
he envisions it to be a collaborative effort by those who have embracexdutiensof working
together towards the common goal of realizing God’s solution to the problerih of @ergan’s
notion of collaboration as working together obviously must include some formiprfoea

communication that constitutes dialogd&onergan seems to assume, moreover, that this

"The reader will recall that in Chapter Four | felied Hinze in defining dialogue to be a form of
reciprocal communication directed ultimately todov argued that the experience and mediatiomanfey
is inherently dialogical and that the dialogue kyich grace is experienced and mediated is suppartdd
conditioned by dialogue within the Church.
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collaboration is graced because it is “principally the work of God” arlddes cooperation with
God?® Thus, the ecclesial collaboration informed by Lonergan’s heuristictste of God’s
solution to the problem of evil depends both on the dialogue of grace that | ddsoribhapter
Four and on some form of ecclesial collaboration that entails the idil@grking together of
believers within the Church. Because God'’s solution is intended fdrraimanity and the
world, such collaboration cannot be limited to those within the Church, buimsligle the
dialogical working-together of members of the Church with all people wi®inaany way
embraced the solution or who are dealing in any way with the consequencésrofhevivorld.

Lonergan’s descriptions of the higher collaboration required and brought@bGatd’'s
solution suggest that it will be effective to the extent thatcollaborators are authentic, which is
to say that they have undergone conversions on all levels. Religious conversiguiried
because the collaboration will be marked by faith, hope, and self-sacriftamigy®* Moral
conversion is required because the higher integration will pursue the ttuimah living® and
will meet evil with a more generous goBdintellectual conversion is required because the
collaboration will include the sharing of knowledj&eyond the sharing of knowledge,
intellectual conversion will help the collaborators to grasp and fotetile solution for different
groups and in different contex#s.Moral and intellectual conversions will also provide some
assurance that the collaboration will be informed by truthfulnedsecuracy. Finally, psychic
conversion is required, not only to serve the other conversions, but alsoetd mpagsible for the
solution to penetrate to the sensitive level and psychic I&vels.

An ecclesiology informed by the heuristic structure of God'’s solutione@toblem of

evil recognizes that the Church is the catalyst, instrument, anchdiige world of cooperation

8 Lonergan)nsight, 741.
8 |bid., 744.

8 |pid., 741.

8 |bid., 745.

8 Ibid., 740.

% Ibid., 743.

8 |bid., 744-45.
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with God and of collaboration with others in bringing about God’s solution to tixepn of evil.
Such an ecclesiology recognizes, therefore, that graced coliabasatecessary for both the life
of the Church and its mission. It recognizes that such collaboration witidoaot only of
embracing and helping to realize the solution in the present, but also oneirg thaksolution
known to others, of transmitting the solution from each generation to theanexaf helping
those in different cultures and contexts to understand and embrace ttmn8bliihe Church
informed by such an ecclesiology will encourage, inform, and support collaboratiam/yot
among it members, but also between its members and those who are not mémbgsture
will support collaboration while its ministers will serve colladitton by encouraging it, and by

unifying, directing, and keeping it true.

Lay Vocation Directed to Graced Collaboration

An ecclesiology informed by Lonergan’s heuristic structure of God’s soltgitre
problem of evil will understand that all ecclesial vocations are @itetct participation in graced
cooperation with God and collaboration with others in helping to realize Goldison to the
problem of evil. It will acknowledge that the principal energy and impleatientof such
collaboration rests with the laity who make up over 99 percent of the Churembershif®
Such an ecclesiology will understand that the primary role of ttyeisadbne of active
collaboration with others both within and outside the Church, and thatytkedation is,
accordingly, directed to collaboration. It will recognize the impogasfdorming the laity for
their role in collaboration.

Formation of laity for collaboration must be directed to helping the laitydognize that

the lay vocation is indeed a call to participate in the dialoguesdlatb@rations by which God’s

87 [1h;
Ibid., 743.
8 CARA reports that in 2008 there were 409,166 siemridwide while there were 1.166 billion
Catholics. The percentage of laity in the Churckedlaon these figures is 99.965%. CARA, “Frequently
Requested Church Statistics,” accessed Januag01Q,
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solution to the problem of evil will be realized. Because heart spedieart in grace,
foundational experiences of formation for the laity will include paritgm in the liturgical
prayer and in the graced collaborations of their parish. Cert&imiyation of the laity for graced
collaboration will be more effective in an ecclesial atmosphere ofgamclusion and respect
that provides opportunities for people to be heard and to engage in dialogue.

Because patrticipation in the dialogues and collaborations that atestihe Church’s
mission requires knowledge and acceptance of Revelation and the teachiegy€loairch,
formation of laity for collaboration must include catechesis. datechesis directed only to
individual understanding and acceptance fails to fully appreciat#mic significance of the
lay vocation as it participates in the Church’s vocation of being sgtmstrument, and sign in
the world of cooperation with God and collaboration with others in bringing aloalis Golution
to the problem of evil. Full catechesis must be directed to mission. Awglgrdt must include
dialogue and collaboration and must support conversion on all levels. Suppaortversion will
include opportunities to learn about Church history, social justice jssu@<atholic social
teaching. It will challenge lay faithful to think critically, to consitgher values in moral
decision making, and to reflect on what it means to be a disciple in attagpdiving. It will
challenge lay faithful to live in observance of Lonergan’s transcealdenmgicepts: Be attentive,

Be intelligent, Be reasonable, Be responsible.

Role of Institution and Clergy in Graced Collaboration

An ecclesiology informed by Lonergan’s heuristic structure of God’s soltgitre
problem of evil recognizes that even graced collaboration is prone teedefes and failures
because it is “effected through human channels and in accord with theifitiesa® Such an
ecclesiology recognizes the need for a Church organization “cagabbkimg necessary

judgments and decisions that are binding on all” that will keep the coltadrotale to its

8 Lonergan|nsight, 744.
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purpos€?’ Accordingly, it recognizes and affirms the necessary roles of thospanticipate in
and serve the collaboration by helping it to be true to its purpose and by helpmfytand lead
it. The clergy in this ecclesial vision are those who are callgbpazed, and responsible for

serving the collaboration that is the Church.

Ecclesiology Informed by God’s Universal Gift of Salvation

The mission of the Church is commonly interpreted in terms of the missiwsa
Christ. Fox example, in his commentary on the mission of the Church as inforrtrexd by
documents of Vatican Il, Kloppenburg writes:
The Church is the sacrament of Christ, that is, the sign and instrumenthe use
continuing his mission in the world until the rule of God becomes perfect. Conigque
the mission of the Church must be sought in the mission of Christ hirmsidf
Constitution on the Church in the Modern World the Council states: ‘Inspired by no
earthly ambition, the Church seeks but a solitary goal: to carry forlvangddrk of Christ
Himself under the lead of the befriending Spirit’ (GS 3c/2%1).
This understanding of the mission of the Church as a continuation of the mis§ibrnsdfunder
the lead of the Spirit is consistent with the view that in theoteal order God first sent the Son
and then sent the Spirit to bring the work of the Son to completion. It is syatptahwhat
David Coffey describes as “the reluctance of the West to admit elspession of the Holy

Spirit at all.”?

Holy Spirit as God’s First Gift

There is, however, another way to view the temporal order of theonsss the Son and
Spirit, namely, that “God first sent the Spirit, and then sent the Sbe itontext of the Spirit's
mission, to bring to completion — perhaps not precisely the work of the Spitihebwork which

God conceived as one work to be executed in the twofold mission of firgpititea8d then the

% |bid.
°1 KloppenburgEcclesiology of Vatican |197-98, emphasis in the original.
2 David M. Coffey, “A Proper Mission of the Holy Sjtj” Theological Studied47 (1986): 227.
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Son.”® This reversal of the common interpretation of the temporal ordeechissions of the

Son and Spirit is not really novel. In fact it is consistent with e \found in several
contemporary magisterial statements and in recent articléshéhaission of the Spirit precedes
the mission of the ChurcH. It is consistent, as well, with the idea of the Spirit as God'’s fifist gi
found in Augustine and Aquindslt is also consistent with the doctrines of the Roman Catholic

Church that everyone receives sufficient grace for salVatoml that grace is a gift of the Holy

% Crowe, “Son of God, Holy Spirit, and World Religi” in Appropriating the Lonergan Ide&d.
Michael Vertin (Washington, D.C.: Catholic Univeysof America Press, 1989), 325. This paper was
delivered by Crowe as the Chancellor’s lecturdnatRegis College Convocation on the eve of Bernard
Lonergan’s death, November 26, 1984. In Doran'sd&p’l dare say the lecture could very well prowe
be the single most outstanding contribution of Grewllustrious career in promoting and advancimg t
legacy of Bernard Lonergan. It continues to betedi@nd mined for its contributions.” Doran, “Wligat
the Gift of the Holy Spirit?” (Paper, Doing Cattmbystematic Theology in a Multi-religious World,
Marquette University, October 29, 20083tp://www.lonerganresource.com/conferences.pghp
understanding that the mission of the Spirit presl#ihat of the Son is not a novelty. The NicereeGr
professes that the Spirit spoke through the prephfed Gentes Divinitustates, “Without a doubt, the holy
Spirit was at work in the world before Christ wdsrgied.” Ad Gentes Divinitugo. 4, in FlanneryThe
Basic Sixteen Documen#46.

% For example, Pope John Paul Il writes, “The Spidinifests himself in a special way in the
Church and in her members. Nevertheless, his pcesand activity are universal, limited neitherspace
nor time (Cf. Encyclical LetteDominum et Vivificantenb3: loc. cit., 874f). The Second Vatican Council
recalls that the Spirit is at work in the hearewéry person, through the ‘seeds of the Word, @ddund in
human initiatives-including religious ones — andriankind's efforts to attain truth, goodness and Go
himself (Cf. Second Vatican Ecumenical Council, i2econ the Missionary Activity of the Churél
Gentes 3, 11, 15; Pastoral Constitution on the ChurcthenModern Worldsaudium et Sped0-11, 22,

26, 38, 41, 92-93).” Pope John Paul Redemptoris Missid“On the Permanent Validity of the Church’s
Missionary Mandate”] no. 28, encyclical letter ([2etber 7, 1990),
http://www.catecheticsonline.com/ChurchDocumentsPEGOHNPAULII_redemptoris.phaccessed
February 6, 2011. Itis impossible to list allthé articles that support an understanding thaSghet's
mission precedes that of the Church. See, for pi@RRobert M. Doran, “What is the Gift of the Holy
Spirit?” Doran, “Social Grace and the Mission of WWord,” (Paper, Doing Catholic Systematic Theology
in a Multi-religious World, Second Colloquium, Marefte University, November 4, 2010),
http://www.lonerganresource.com/conferences. @ysan Smith, RNDM, “The Holy Spirit and Mission i
Some Contemporary Theologies of MissioMljssion Studied8 (2001): 22%50; Steven Bevans, SVD,
“The Church as Creation of the Spirit: Unpackingliasionary Image, Missiology: An International
Review35, no. 1 (2007):81; Thomas Hughson, S.J., “Interpreting VaticanAINew Pentecost,™
Theological Studie69 (2008): 337.

% See St. Augustinde TrinitateBook 15 (29) in Augustinedn the Trinity; Books 8—1%d.

Gareth B. Matthews, trans. Stephen McKenna (Cambéri@ambridge University Press, 2002), 200St.
Thomas Aquinassumma theologiadart I, Q38, A2, iThe Collected Works of St. Thomas Aquinas
electronic resource (Charlottesville, VA: InteLerr@oration, 1993),
http://encore.csd.mu.edul/iii/encore/search/?formmget&lang=eng&suite=def&submitmode=&submitna
me=&SORT=D&target=the+collected+works+of+St.+ Thomaguinas&searchimageSumbitComponent=
Search(accessed February 6, 2011).

% This doctrine is stated explicitly irumen GentiuntNor is God remote from those who in
shadows and images seek the unknown God, sinciwéetg everyone life and breath and all thinge (se
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Spirit®” Lonergan scholar Frederick Crowe maintains that Lonergan’s latkromdhe Son and
the Spirit was guided by “the tacit supposition” that in the temporat tindemission of the Spirit
precedes the mission of the SBiCrowe argues that this understanding of the temporal order of
the two missions makes sense “if we think of the ontological rdthardf the cognitional order”
in light of the principle that what is first in our eyes is not firstselit™

Lonergan’s later view, that the gift of the Spirit as God'’s inner wotdwvef is universally
offered to all people from the beginning to the end of human time, is @risisth an
understanding that the mission of the Spirit precedes the mission of the tBertémporal
order'® It is precisely as God’s universal offer of love that the Sparitloe considered to be
God’s first and foundational gift and that the mission of the Spirit caméderstood to be
ontologically prior to the mission of the Son. The acknowledgment thatigraneversally
offered in the gift of the Spirit as God’s first and foundationallgai rich implications for an

ecclesiology informed by Lonergan. We proceed now to consider five of thpheaitions.

Implications for Ecclesiology

Charisms and InstitutianThe first implication for ecclesiology that follows from an
acknowledgement of the universality of grace given in the Spirit ighihanissions of both the

Spirit and the Son are necessary for the realization of the Church’s @ufjpisimplication is

Acts 17:25-28) and since the Saviour wills everytimbe saved (see 1 Tim 2:4).imen Gentiunmo. 16,
in Flannery,The Basic Sixteen Documer2g.

" Pope John Paul Il explicitly says that, while gnace by which all are offered the gift of salvatio
comes from Christ, it is communicated by the Hgbyrie He writes, “The universality of salvationeans
that it is granted not only to those who expliciiglieve in Christ and have entered the Churchcesi
salvation is offered to all, it must be made cotayeavailable to all. . . . For such people [odésthe
Church] salvation in Christ is accessible by virtii@ grace which, while having a mysterious relaship
to the Church, does not make them formally pathefChurch but enlightens them in a way which is
accommodated to their spiritual and material sitatThis grace comes from Christ; it is the resfilis
Sacrifice and is communicated by the Holy Spitiedables each person to attain salvation throigybrh
her free cooperation.” Pope John Paul Retlemptoris Missfono. 10; See also no. 1999 in Catholic
Church, United States Catholic Conferer€atechism of the Catholic Chur¢iWashington, DC: United
States Catholic Conference, 1994), 484.

% Crowe, “Son of God, Holy Spirit, and World Religi” 325n3.

* Ipid., 327.

10 see Lonergarylethod 108-9.
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supported by Congar’s argument that the missions of the Son and Spirit ard wétouemard
to the origin and continuity of the Churth This implication is also consistent with an
acknowledgement of the mutual interdependence of the two missions in grhjestssu
Lonergan affirms this mutual interdependence when he writes, “[w]ithowidiide mission of
the Word, the gift of the Spirit is a being-in-love without a propeeabjt remains simply an
orientation to mystery that awaits its interpretation. Withoutithégjble] mission of the Spirit,
the Word enters into his own, but his own receive him H#6#s Crowe observes, “God, it
seems, needs both Spirit and Son to achieve the fullness of the divinénbieive with us.%

An acknowledgement that the missions of the Spirit and the Son are equadlyangder
the realization of the Church’s purpose supports the assertion thahlaogmatic and
institutional elements are necessary for the realization of theel€hyrurpose. Lonergan’s
affirmation that the two missions are mutually interdependent iredrsubjects can be extended
to inform not only the necessity of both charismatic and institutieleatents in the Church, but
also their mutual interdependence in the Church. Lonergan conceives the mutua
interdependence of the two missions in realizing the Church’s purpaens of the
interdependence of two currents operative in the Church: a mystioahttivat tends towards the
ideal in renewal, and an organizational, conservative cdﬂ%ﬁl’talectically interwoven, these
currents serve to impel the Church to greater authentf¢ign understanding of the mutual

interdependence of charism and institution will affirm that charismsexessary for life and

191 Congar argues this in Congar, “The Spirit AnimatesChurch,” il Believe in the Holy Spirit
vol. 2, ‘He is Lord and Giver of Life,” trans. DakBEmith (Original editiode crois en I'Esprit SaintParis:
Les Editions du Cerfl979-1980, New York: Crossroad Publishing Companyjl4a A subsection has the
title, “The ‘“Two Missions’: the Spirit as the Cosiituting Principle of the Church.” Ibid.;-14. Congar
finds support for his argument in the writings afiamber of Scholastic theologians and Church father
including St. Irenaeus who refers to the Spiriaaso-instituting’ principle of the Church. 1bi®.

192) onergan, “Mission and the Spirit,” 32. The bratdd term replaces the word ‘visible’ in the
misprint, “Without the visible mission of the Syirin the original.

1931n making this observation, Crowe cites Rom 5r&l & Jn 4:8-9 that describe the love God has
“towards us” (Paul) and is “disclosed to us” (Jomdhe sending of Christ into the world to die fa.
Crowe says, “we would understand this as the vemelthat is a divine person, theor donabilisof God,
given to all of us since the world began.” Croi&gn of God, Holy Spirit, and World Religions,” 330

1941 onergan, “Dialectic of Authority,” 1412.

195 See ibid.
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mission of the institutional Church and will simultaneously affirm thatinstitution provides the
means, via dialogical collaboration, by which outward words expiebseugh charisms are
discerned and enabled to serve the greater §bod.

Arguably, the mutual interdependence of charismatic and institutiamaésts in the
Church is realized precisely in ecclesial dialogue and collaborafiis. suggests that dialogue
and collaboration are the necessary means by which the Church particightesissions of the
Spirit and Son. It also suggests that, to the extent that dialogue and calbabmmra neglected in
the Church, to that extent not only is the balance between charism andidmsskewed in favor
of institution, but office is separated from charism while charisravsred from its role in
building up the Church and may even be severed from the Church itself. To dedtenie
and collaboration in the Church is thus, in effect, to subordinate charisstitation and,
thereby, to subordinate the mission of the Spirit to that of the Son. Suchtmagledso lead to a
subordination of institution to charism and the mission of the Son to tHs &firit in the case,
and to the extent, that charismatic individuals or groups sepawatale Church. The result in
either case is to deny the full religious becoming of ecclesial&sl@ed the full realization of
the Church and its mission.

Church-world RelationshipA second implication for ecclesiology that follows from
acknowledging the universality of grace given in the Spirit has to doét&hurch’s relation to
world. To affirm that the Spirit is God’s first gift given to all peopf the world is
simultaneously to acknowledge that the Church is not apart from the world, brito§ @arger
world-community of all people who, without exception, are loved by God and have beexl offer
the gift of God’s lové?’ This affirmation supports an acknowledgement that beneath the

differences among various cultures, languages, political aspiratiogguslrites, and traditions

1% Recall that in Chapter Four | argued that eachqres charisms inform his or her uniquely-
expressed outward words of love as he or she jatés in the dialogue of grace.
197 Crowe, “Son of God, Holy Spirit, and World Religi” 335-36.
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of people, the gift of the Spirit serves as “the ontic basis of all dialdgetween the Church and
the world**®

Church and KingdomA third implication for ecclesiology that follows from the
acknowledgment that grace is universally offered in the gift of i@t & that the Church is
directed to the kingdom. lbumen Gentiufa words, the Church serves as “the seed and the
beginning of [the kingdom of Christ and of God{*One way in which the Church serves as a
seed and beginning of the kingdom is through its faith. Faith, which as we s&apteCFour is
the knowledge born of love, is a consequence of the gift of the $pifith calls persons to the
higher authenticity that overcomes evil with good. It does this by placing Kelt ealues in the
light and the shadow of transcendent valtiéthereby revealing that the good of humankind is
also God'’s glory*? It does this also by exposing the basis of social decline in human sinfulness
and biases and by calling those graced with faith to meet the pressureslaiecay through the
charity of self-sacrificing lové*? In this way the faith of the Church supports human progress
that is directed to God’s kingdom.

The Church is also directed to the kingdom by virtue of the proximate end ofstfienms
of the Spirit and Son in which it participates. Lonergan affirms that th&ions of the Spirit
and Son have the same ultimate end of the beatific vision and the same @@xichaf “that
good of order which, according to various analogies with human goods of ordedseitier

the kingdom of God, or the body of Christ, or the church, or the mystical marriageistfv@th

% bid., 338.

199 umen Gentiurmo. 5, in FlanneryThe Basic Sixteen Documems

1O\while faith is a consequence of the gift of théri§faith is also, Doran argues, a created
participation in the invisible mission of the Wor&pecifically, faith is constituted by “the setjpflgments
of value that participates in the Word’s role iedthing the Holy Spirit.” Doran, “Social Grace ahé
Mission of the Word,” 7.

1) onerganMethod 116.

2 bid., 117.

113 bid.
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the church, or the economy of salvation, or the city of GdtlUonergan describes the good of
order in terms of an organically interconnected “succession and sepadiofilar goods” that
requires “many coordinated operations among many persGrée’ maintains that the degree to
which the good of order is achieved corresponds to the presence of personsiathgreimthe
habitual operations of knowing and loving that flow from gréte.

One way to understand how personal relationships of presence in knowingiagdcle
directed to the kingdom of God is through Doran’s notion of social grace. Doran andsrst
social grace to be the embodiment of self-transcendent loving in soctalistsuwith the
consequent realization in these structures of the integral functionuiglpsocial, cultural,
personal, and religious valu€$He suggests that, in a way analogous to the downwards healing
movement of grace in persons by which grace leads to religious camversich leads to moral
conversion and they both lead to intellectual conversion and all thcelpaychic
conversion*® so on the social and cultural levels of human living informed by the scale of
values, graced relations

move from the community of persons in love with God to the efforts of the peadplat

community to strive together for personal integrity, and from thessdwaes to the

constant purification and development of the meanings and values that infomwgiye
of life (cultural values); the movement then extends from integialral values to the
social order and from the social order to the equitable distribution dfyeitas to the
entire community®

Arguably, insofar as the members of the Church love one another as Chimtdththem,

which, as we saw in Chapter Four, requires participation in the dialogmaasf and is

1141 onerganThe Triune God: Systematj#95. As noted in an earlier note, Lonergan wibis
prior to Vatican Il. After Vatican Il he explicitlstates that the kingdom of God and the Churchnat¢o
be identified. My source for this information i€@ammunication from Robert Doran of March 6, 2011.

" bid., 505.

1°1bid., 505-13.

" Doran, “What is the Gift of the Holy Spirit?” 1Boran, “Social Grace and the Mission of the
Word,” 16.

18 Doran, “What is the Gift of the Holy Spirit?” 12.

9 pid., 8.
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conditioned by ecclesial dialogue, to this extent the Church serves gsrarmfisocial grace and
as the seed of the kingdom of God.

Relation to World ReligionsA fourth implication for ecclesiology that follows from the
recognition that the gift of the Spirit is God’s first and foundationalhgift to do with the
Church’s relation to world religion$? To acknowledge that the Spirit is active in all world
religions is simultaneously to recognize that on some basic level weramunity in the Holy
Spirit with members of other faith traditions, and that we expect tarfitttem fruits of the
Spirit*** Our attitude towards those of other religions should be based on the tiecotpait we
share, in Lonergan’s words, a common “orientation to transcendent my$tanhile respecting
and affirming the treasure we have in our own tradition, we should, Crowe Isagg,durselves
to attend to the experienced religious conversion that is given as a comisgii’baad “open
our minds and our hearts to what the Spirit is saying to us,” through other elagidns**

EvangelizationA fifth implication for ecclesiology that follows from the recogmitithat
the gift of the Spirit is God'’s first and foundational gift has to do withatag in which the
Church evangelizes. Informed by the recognition that others have alreasgddabe inner
word of God’s love in the gift of the Spirit, the purpose of evangelization becthraeof sharing
God'’s outer word of love, which is, in Lonergan’s words, “the word of traditiarnidms
accumulated religious wisdom, the word of fellowship that unites thosehtrat the gift of
God'’s love, the word of the gospel that announces that God has loved usdfjist the fullness
of time, has revealed that love in Christ crucified, dead, and rié8&ecause God'’s outer word
is a word that witnesses to the love of Christ, it must be spoken not only inlyurols means of

lives rooted in Christian discipleship.

120 5ee Crowe, “Son of God, Holy Spirit, and World igieins,” 333-43.
1211bid., 335; Doran, “Social Grace and the Missidthe Word,” 5.

1221 onerganMethod 341.

123 Crowe, “Son of God, Holy Spirit, and World Religi” 337.

24 |bid., 336.

25| onerganMethod 113.



199

The outer word of God'’s love spoken in evangelization by those who represent the
Church must flow from their being in love with God and others so that it vilebognized
through the eyes of faith of the recipients. Ultimately, in order for thér evord to be
recognized and received as truly God’'s word, the Church itself must bealdecsigh of this
word. Crowe argues that the Church must show plausible grounds for why “the events of
ago and far away that Christians claim as their origin” should be takensdg by people
today'*® He writes, “our immediate responsibility in evangelization isrcie# to make the
Church what Christ our Lord would have it be, and on that basis begin to tahers about

Jesus of Nazareth?

Lay Role Informed by Spirit as God'’s First Gift

An acknowledgment that the Spirit is God'’s first gift provides severgjhtssinto the lay
role. First, such an acknowledgment recognizes that the role of eackuiadiialy person in the
life of the Church and its mission has a charismatic basis consistertisvor her natural gifts.
The exercise of these gifts is not easy to regulate, which explaintetiee ©f the Code of
Canon Law on the possibility of a charismatic basis for ministry. Ohahis of my argument
above, that it is only through dialogue and collaboration that charisgifisi@nd their exercise
for the good of the Church and its mission to larger society can be propedyngid, an
acknowledgement that the Spirit is God’s first gift will include eknawledgment of the
necessity of on-going ecclesial dialogue and collaboration for the pragerminent and
expression of individual lay roles.

Second, an acknowledgment that the Spirit is God'’s first gift affirmidhiaecular

character cannot be an ontologically-distinguishing characteristiedaity.*?® This affirmation

126 Crowe, “Son of God, Holy Spirit, and World Religi” 343.
127 i
Ibid.
128 This is in reference tbumen Gentiunmo 31, which says, “To be secular is the special
characteristic of the laity.’Lumen Gentiunmo. 31, in FlanneryThe Basic Sixteen Documem$.
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is supported by the argument that, if the Spirit is God'’s first gy the Church is in the world
as part of the larger world-community of those who have received thef thi# Spirit. By
situating the Church in the world, this argument thereby does away witbiehorld and
religious-secular dualisms. An acknowledgment that the Spirit is Gegt'g)ift is consistent,
however, with an interpretation of the secular character oityethat affirms that the laity have
the principal responsibility for evangelizing the world, taken taugbelthose both inside and
outside the Church who need the word of the gospel.

Finally an ecclesiology that acknowledges that the Spirit is Gogtsdfiit understands
the lay role to be one of serving the kingdom both inside and outside the Church. Such an
understanding effectively does away with any tendency to ‘clericalizéésal lay ministry,
because it recognizes that all work motivated by faith and gracedtbe¢gher done inside or
outside the Church, is directed to the kingdom. Just as full discernment of hsmnela
persons can best serve the life and mission of the Church requiresatditdogue and
collaboration, so the role of lay persons in serving the kingdom can be onlyystidoérned and

realized through ecclesial dialogue and collaboration.

Church as Process of Self-constitution

To this point each of the ecclesiological perspectives informed by Laméngt we have
examined recognizes that graced collaboration and dialogue are constitutigeCiutrch’s life
and mission. Such recognition is consistent with the concrete, existeewabf the earthly
Church that underlies each of these perspectives. Focus on the earthly €hotdhtended to

deny or neglect the divine element of the Church, nor is it intended to nibgisetmembers of

Whether the secular characteristic referred thimdtatement should be interpreted as ontologicas
merely descriptive has been the subject of somatdelee, for example, Fox, “Laity, Ministry, and
Secular Character;” Hagstrom, “The Secular Charagtthe Vocation and Mission of the Laity;” RicHa
R. Gaillardetz, “Shifting Meanings in the Lay-ClgrBistinction.”
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the Church who enjoy the beatific vision in glory. It is, rather, to tetier earthly Church as
part of the “one complex reality comprising a human and a divine element¢h@htirch i$°
while seeking to better understand the earthly reality of the Clsulifdhand mission. We
continue in this section to explore how Lonergan’s interiority analysitielpnto inform the

concrete, existential, reality of the earthly Church as a procesdfafonstitution.

Church as Concrete Existential Reality

Just as Lonergan understands the human subject to be an existeitijdhrdead
conscious “psychological, sociological, historical, philosophic, theolhgeaious, ascetic”

dimensions of his or heEkistenz**°

so Lonergan considers the Church to be an existential
reality!** Lonergan is reluctant to define what he means positively by the adjé&stistential’
applied to the human person or to the Church because to do so risks constraingayeind all
that it implies®* Rather, he says, “one arrives at the existential, first of allpwhe arrives at
oneself.*** Thus Lonergan describes an existential subject to be a person who has tleached
point of existential decision in which he or she decides who he or she will bbawWeseen that
such a decision is not a one-time event, but always remains a precadmevar-ending
achievement. We have also seen that every existential decisiomitelyi a decision to
authentically or unauthentically become oneself. In light of this understpotlauthenticity,

Christian authenticity can be understood to be the result of the gracefdogifiversion in which

one is healed and elevated to authentically be oneself as gift for iotkargst.

129 umen Gentiunmo. 8 in FlanneryThe Basic Sixteen Documeris

130 onergan, ExistenzandAggiornamentg 222.

131 onergan, “A New Pastoral Theology,” Rhilosophical and Theological Papers: 19698Q
231.

% bid., 231-32.

*bid., 232.
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Lonergan builds on his understanding of Christian authenticity in desctii#ng
existential reality of the Church. He holds that as an existentiglyrdadi Church is grounded in
and mediated by authentic Christian experience that is shared and tteshsmi

For it is authentic Christian experience that is alive. It is that exper as shared by two

or more that is intersubjective; that as shared by many, is commiaityas transmitted

down the ages, is historic; that, as intended for all Christians, is amainend, as
intended for all [people] is universalist; it is the same expegiea headed for an
ultimate goal, that is eschatological. So a single human reality, iniig aspects, and
through its many realizations, at once is alive and intersubjective, comandhhlstoric,
ecumenical and universalist and eschatologiéal.

Such an understanding of the existential reality of the Church informs Lorgedgscription of

the Church as a community constituted by communicatfon.

Church Constituted by Communication

When Lonergan formally introduces the topic of churcMé&thod he does so in a
chapter titled “Communications:* Lonergan describes communication to be a process in which
people come to share meaninys‘On the elementary level,” he says, “this process has been
described as arising between the self and the other when, on the basiadyf ekisting
intersubjectivity, the self makes a gesture, the other makes eapratative response, and the self
discovers in the response the effective meaning of [his or her] geStufghus communication
proceeds from intersubjectivity to common understanding through gesture apdetatéon.
Unfortunately, the communication of intended meaning is not always grairetessful. In the

case of failed communication, people are apt to misunderstandsangieach other, to remain

**|bid.

135| onerganMethod 361-63.

1361 onergan, Chapter 14, “Communications,” in ibB55—68.

137 bid., 357. Recall from Chapter Three that Lorergonsiders meaning to be a constitutive
element in human becoming. Chapter Three expldimgdvhile meaning can be mediated through
various carriers including language, culture, @dal action, and the lives and deeds of othdtsnately
meani%% depends either directly or indirectly aelisubjective communication.

Ibid.
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in different worlds, and to operate at cross-purpb¥e§he extent to which intended meaning
can be communicated so that it is understood as intended depends, sayarL.ametg common
field of experience,” on “common or complementary ways of understanding,” omfcom
judgments,” and on “common values, goals, polictés.”

Constitutive Communicationf the Church is constituted by communication, the
guestion arises, in what way can communication be considered to be cor$titutinergan
scholar Fred Lawrence answers this question as follows: “Perfoatyattonstitutive
communication means ‘reciprocally opening ourselves to others, appreciatmgtresidering
them, putting ourselves in the way of feeling the pull of their humanity, and Wwéiimg to act
in accordance with our resulting sense of that perséhThe reader will recall that in Chapter
Four | described the dialogue of grace performatively in terms of mutfimhediation in which
healed and elevated graced persons offer the gift of self in gracedbbaeeawilling to receive
the self-gift of others. Moreover, as | have argued in the present chiistenly through
participation in the dialogue of grace that individuals are able to catepsith God and to
collaborate with one another in helping the Church to realize its rederpptipese. Thus,
constitutive ecclesial communication depends on participation in the uikatdgyrace
performatively in mutual self-mediation.

Forms of Ecclesial CommunicatiorThe communication by which ecclesial subjects are
able to become and know who they are as members of the Body of Christ takés ptatesial

community. Such communication can take several fofmk.can be monologue or one-way

%9 1bid., 356-57.

1 |pid.

1“1 Fred Lawrence, “Lonergan’s Foundations for Consitie Communication,f.onergan Workshop
10 (1994): 267. In his description of constituto@mmunication Lawrence relies on Austin Farrer’s
formulation in Austin Farrer, “A Moral Argument fdine Existence of GodReflective Faith: Essays in
Philosophical Theologyed. Charles C. Conti (London: Society for PromgtChristian Knowledge, 1972),
114-133 at 121.

42| am influenced in the discussion of types of camination that follows by Geoffrey Cowan and
Amelia Arsenault, “Moving from Monologue to Dialogtio Collaboration: The Three Layers of Public
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communication. Communication via monologue may include homilies, speechesavisual
catechetical instruction, written statements, printed instructendal books, or any kind of
audio-visual presentation. Monologue communication can be very useful iryoanve
information or ideas, in offering a vision or perspective, and in exhortipgreuading.

Ecclesial communication can also take the form of dialogue. We havdyad®en that
dialogue is a reciprocal type of communication. Dialogue within the Churclakamon many
different forms including informal chats that take place persgreteen or via electronic media,
interactive Web sites or even call-in shows, listening sessiglte;tion groups, parish or
pastoral council or committee meetings, conferences, and synods. Diedmgalso be fostered
through collaborative activities such as parish social and serticii@s. The important thing
about dialogue is that it provides a voice for all involved. Geoffrey Cowdrmelia Arsenault
report that “people tend to listen more closely and to be more receptivelvelireguiestions are
being addressed and their comments heard, and when they believe that they, dikpebpla,
are a part of the conversatiott®

The purpose of dialogue is not that of reaching consensus or winning an argument. Nor
should ecclesial dialogue be equated with having a deliberative voice an iarch policy.
Instead, the fundamental purpose of dialogue within the Church is to suppasidigeiel of
grace. Beyond supporting the dialogue of grace, the primary purposes of dialdwtleerw
ecclesial or not, should be those of improving understanding, forming relatigresiupthereby
forming community’** Cowan and Arsenault maintain that “the very act of exchanging
information, or illustrating a willingness to exchange information, carhiygtoundwork for
deeper attachment$¥ Listening to another person is necessary in order to receive thétbiit o

person as well as the outer word of God’s love that that person embodiegaksl dastening is

Diplomacy,” The ANNALS of the American Academy of Political &adial Sciencé16 (March 2008):
10-30.

“bid., 18.

“*1bid., 19.

“1bid., 18.
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the way in which we become present to another in graced love as helg &pbeart. Thus,
listening is both an expression and necessary condition of the dialogueef geclesial
subjects and the Church itself can only fully become who they are calledhimbeh listening
to God's outer word in all the ways that God speaks in the Church and initlde w

As has already been amply noted in this chapter, ecclesial commomicat also take
the form of collaboration. We have seen that collaboration involves wodgether to achieve
a common goal or vision or purpose. Ecclesial collaboration can take mamsyificioding any
type of group planning or discerning, social activities, campaigns, anédchuireservice and
evangelization. Because collaboration includes dialogue, collaborati@s $erform
relationships and community in all the ways that dialogue does. But beyond sifi@nexhiion,
collaboration provides shared experience and possibly shared achieveimwah abd Arsenault
point out that “[ijndividuals who build or achieve something together . . . aresiobeund by
their common experience and/or achievemé&fitCollaboration can help to bridge cultural gaps
within the Church and between the Church and the larger society in whigbt#. This is the
case because, although collaboration does not depend on preexisting bonds ofdrusteiate
goodwill and bonds of trust between those of different cultures and classelimately lead to
a set of shared values and expectatidhs.

While ecclesial communication certainly depends on verbal exchange, isodaks
place in non-verbal and even non-cognitive ways. Lonergan describes twaforms
communication that take place on the level of feeling that he telonsianity of feeling” and
“fellow-feeling.”**® He describes a community of feeling to occur when two or more persons
respond in simultaneously parallel ways to an object or éle®uch a community can result,

for example, in an audience watching a moving scene in a film. A community of pvoeghi

18 pid., 22.

YT |pid., 23.

18| onerganMethod 58.
149 bid.
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become a community of feeling to the extent that worshippers are movedlgianid
simultaneously in devotioh? Lonergan describes fellow-feeling as a sequential communication
of influence in which one person’s feelings are aroused by the infloéme®ther or others?
For example, fellow feeling accounts for the feelings of sorrow a pexpamiences over the loss
experienced by another person. In a community of worship fellow feeling describesgsoson
can be touched by the prayerful attitude of oth&®ne of Lonergan’s favorite examples of non-
verbal communication is that of the smile which can communicate ayvafigteanings
including the meaning of the self who smité¥Lonergan’s example of the smile illustrates that
underlying all communication is the communicating self. “[T]he prin@panmunication,” says
Lonergan, “is not saying what we know but showing what we'ate.”

Liturgy and Prayer as Constitutive Communicatidrhave argued that the dialogue of
grace is foundational for constitutive ecclesial communicatioturdgy and prayer are
expressions par excellence of the dialogue of grace. They are alsofaroctesial
communication par excellence by which ecclesial subjects become whoelesraembers of
the Body of Christ. Prayer can be described as dialogue with God. It is uftdocguse the
first word is always that of God'’s love given in the Spirit. Jusehlgious experience is never
solitary, but is directed to God and oth&rso, too, prayer is never solitary. This is because, as a
dialogue of love between God and a human person, prayer opens the person to God'’s horizon of
concern for all of humanity and the world. Similarly, because all of a persas@npdExistenz
and concerns help to constitute who that person is, prayer brings all of tieedialmgue with
God. In avery real sense, then, prayer helps the person who prays to become yrenafalbf

his or her reality as it draws him or her into communion with God and more fully into

50 pid,

L pid,

152 bid.

53 pid., 59-60.

34| onergan, “Cognitional Structure,” 220.
135 onerganMethod 115.
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communion with others. It is no wonder that Lawrence considers prayer to laethe of
constitutive communication as human’”

Prayer mediates to us, says Lonergan, the higher part of our redlityithenediate in us
but possibly merely in a vegetative sort of way, namely that “de factoenteraples of the
Spirit, members of Christ, and adoptive children of the FaffieAtcordingly, prayer mediates
to the one who prays his or her identity in Christ, which is an identityrtblaidies not only all of
the members of Christ, but all those whom Christ loves. In liturgicaépthgse gathered by
God to worship discover who they are as Church and who they are called to be, not only
individually, but especially as Church; not only for each other, but for thel wo€hrist.

Self Informed in CommunityLonergan’s examples of communities of feeling and
fellow-feeling help to illustrate the fact that subjects become whoatein community. As we
saw in Chapter Four, the existential decision, which is an act giesdession that both requires
and leads to self-knowledge, can only take place within an awarenessmofraical ‘we.’ In
particular, self-identity is largely informed by one’s experiencemraunity. Self-identity is an
example of what Lonergan refers to as incarnate meaning, which he eessitthe meaning of
a person, of his [or her] way of life, of his [or her] words, or of his [or heiisld*® Lonergan
explains:

[E]lvery movement, every word, every deed, reveal what the subjedhésy. réveal it to

others, and the others, in the self-revelation that is their response, blepsal to the

intelligent subject what he [or she] is. In the main it is not by introspelout by
reflecting on our living in common with others that we come to know oursefves.

Thus, the ecclesial identity of each lay person and of the laity as a griaugely informed by

their experiences within ecclesial community.

16| awrence, “Lonergan’s Foundations for Constitut@@mmunication,” 257.
57| onergan, “Mediation of Christ in Prayer,” 179.

18| onerganMethod 73.

139 onergan, “Cognitive Structure,” 220.
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Dialogue, Collaboration, and Lay Identityor many lay persons the experience of
Church takes place in the parish. In those parishes where dialogiczdléaborative initiatives
depend solely on lay persons and/or involve only lay persons, the laitkedyetdi feel like a
caste apart from the clergy. When decisions of policy at archdiocesatisbrlpaels are made
by clergy with no lay input and with no accountability to the laity, the messagveyed is that
the laity aren’t worth listening to and don’t count. These kinds of exmeriand this kind of
message cannot provide a unified consciousness of Church as ‘we’ faitytheor can it convey
the full extent of the lay vocation. Instead, these kinds of expertgamomunicate that the laity
do not fully belong, despite any official rhetoric to the contrary. In the whitee clergy abuse
crisis, it seems reasonable and plausible to suggest that for manyHalicSahe ability to
participate in dialogue and collaboration with their pastors and withtiiskiops would help to
ameliorate the damage done by the crises. The ability of the laitytiwpzde in dialogue and
collaboration with their pastors would simultaneously enhance their sebhsmofing while
elevating the legitimacy of the hierarchy and of the Church as iistitut their eyes.

The importance of dialogical and collaborative communication should dsmithe
ways in which the truths of the faith are presented to lay Catholic® ahdse outside the
Church. If truths are communicated via impersonal formulas with gethimed content, not
only are the truths diminished thereby, but the communication itself haffeleof de-
personalizing both the communicator and the receivers. Such one-dimeftsitmsilare
reduced caricatures of what is intended and are less likely to be understoedesvetirthan if
they are presented in a way that recognizes and affirms the personswh® iatended receivers
of the message by allowing some form of dialogical interchange. Those whwegedwith the
communication of Christ's message should remember that the credibich communication
has its source in God. This implies that the process of communicatiomeiudeithe truth of
God'’s love for the recipients and should serve to invite both those who spea&dbege and its

intended recipients into communion with God and one another.
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Constitutive ecclesial communication is constitutive precibeljause it helps to form
community and to inform the ways in which the Church is a sacrament of communoon thé
summation of subjects mediated by the graced presence of others into’ thiec@ramunity, to
the active and collaborative participation of the community of faith ohé&iuistic liturgy, and in
all other forms of constitutive ecclesial communication founded on thegdialof grace, the
Holy Spirit is at work to bring the participants into communion with God and wittanather in
Christ. This is one way in which Lonergan’s description of the Churcthastimmunity that
results from the outer communication of Christ's message and from theaiftradrGod’s

160

love,”" can be interpreted. To more fully appreciate this description of teiCtve turn now

to examine how Lonergan understands the Church as community.

Church as Community

In Lonergan’s understanding, community is the ideal basis for sd€iebpnergan takes
the perspective of sociologists and social historians in considerisgd¢re to be empirically
“anything that pertains to the togetherness of human belffgéif follows,” Lonergan says,
“that society must always be conceived concretely and, indeed, the lfewgrotips of [persons]
living in total isolation from other [persons], the more there tends &b @single human society
that is worldwide.*®® Thus, when Lonergan speaks of the Church as community, he intends that
the context of that community is worldwide society.

Community Constituted by Meanin@Vithin the larger society, community is not simply
an aggregate of individuals. Rather, Lonergan understands community to liteitechisy
meaning whose genesis “is an ongoing process of communic&fiowe have seen that

meaning is a human construction brought about by the conscious operations of groups of human

1691 onerganMethod 361.
181 bid., 360.

162 bid., 359.

183 |bid.

164 |bid., 357.
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beings. Common meanings become so only through successful and widespread catiomunic
where communication includes all of the ways of communicating discussed'&bove.

As constituted by common meaning, community is an achievement on four levels: it
requires some common field of experience; it relies on common understanhdicgyjires its
form through common judgments; and it acquires its cohesiveness through cootiows lzased
on common commitment&® When people don’t share common experience, they “get out of
touch.™®” Where common understanding is missing, there is “mutual incomprehet§ion.”
Where common judgments are lacking, there is disagreement. And findlig, éstent that
common commitment and achievement are not realized, to that exteonthgon meaning and
bond of cohesiveness of the community is diminisfigd’hus, Lonergan says, “[clommunity
coheres or divides, begins or ends, just where the common field of exjgeitGemmon
understanding, common judgment, common commitments begin and'&nd.”

Common meanings are instrumental not only in shaping communities, but atsaping
history as they are transmitted from one generation to the next. Common raedsing
constitutively shape individual persons. Lonergan says, “[a]s itysvatiiin communities that
[persons] are conceived and born and reared, so too it is only with respecatailable
common meanings that the individual grows in experience, understanding, judgntesd
comes [to the point of existential decisiohf’”

Church as Process of Self-constitutidio. describe the Church as “the community that
results from the outer communication of Christ's message and from theiftradrGod’s love,”
is to focus simultaneously on God'’s self-communication of love, on how Chris§sage is

communicated by individual members of the Church and the Church adimstitun the

185 bid., 78.
188 |pid., 79.
57 bid.
188 | bid.
189 |bid.
170 pid.
71 bid.
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meaning of the message that is communicated, and on the community that n@sudtsd is
transformed by the process of communication. The inner gift of Goeksis the gift of the Holy
Spirit that draws all of the members of the Church into the dialogue ad gr&hrist. In this

way the Holy Spirit draws the members of the Church into communion with God and one anothe
in Christ and simultaneously directs them to the mission of bringing alisatite this

communion. The Holy Spirit also equips the Church through its offices and straotlithrough

the charisms of its members to participate in communicating Chmstsage. Thus the inner

gift of God’s love inspires, equips, and directs the outer communiatiGhrist's message.

To fully understand how the Church is constituted by the communication of Christ's
message we have to recognize that this communication involves more tpintsan
transmission of cognitive meaning. Those who communicate it, saysgaonenust not only
know it, but must live and practice'it It follows that the communication of Christ's message
can never fully take place as a monologue. Rather, because it atisétheudialogue of grace,
the communication of Christ’'s message necessarily participates hréleeway dialogue that
constitutes the dialogue of grace. Accordingly, it is constituted by Guuks word of love
which is given as the gift of the Holy Spirit not only to those who commteniChrist's message,
but to those who are the intended recipients of Christ's messagecoitstituted by the outer
word of God’s love that is Christ's message, as well as by all élys im which the outer word of
Christ's message is informed by Church teachings, the Church’s seltarakng, and the ways
in which the Church lives discipleship. As we have seen, the outer wordisf£message is
also informed by history, culture, and world events. Finally, the commuoricattiChrist’s
message is constituted by the outward ‘words’ of love that flow betitese who communicate
Christ’'s message and their intended recipients.

Because participation in the dialogue of grace is concretely realizadtaal self-

mediation, the communication of Christ's message which arises thé dfalogue of grace is

172 1hid., 362.
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transformative and constitutive of every aspect of the speakmig’eceivers’ persons. The
communication of Christ's message is constitutive also of ecctasianunity because both the
process of its communication and the message itself serve to bring thmspeak and hear it
into communion with God and with each other. This is the sense in which Lonergaritea

Through communication there is constituted community and, conversely, community

constitutes and perfects itself through communication. Accordingly, thsti@hrchurch

is a process of self-constitutionSalbstvollzug While there still is in use the medieval
meaning of the term society, so that the church may be named a socidtg stiidern

meaning, generated by empirical social studies, leads one to speakluiritieas a

process of self-constitution occurring within worldwide human society. Théeasglesof

that process is the Christian message conjoined with the innef Gifidis love and
resulting in Christian witness, Christian fellowship, and Christiaviceto

[humanity]*"

Thus, the ongoing appropriation and communication of the message of Jesus @eigrocess
by which the earthly Church realizes itself. So vital to the Churtiei appropriation and
communication of Christ's message that Komonchak can write, “[w]hetrevbat occurs, the
Church comes to be; where that event does not take place, the Church doest;nohere that
event has ceased to take place, the Church has ceased to'&xist.”

Church as Event of Self-constitutidro describe the Church as a process of self-
constitution is to focus on its concrete realization as an event taists in human beings
brought together by the message about Christ received in faith thanks to thgftrofehe Holy
Spirit.”*” The concrete process by which the event of the Church’s communication sif<Chri
message takes place is that of the mediation, self-mediation, and nelftnagdiation of the
Church and of those who share in the communication of the Church. The Churctesnedia
Christ’s message through the witness of its internal life, through itsxgealith larger society,
and through its teachings. Similarly, members of the Church mediat¢' Cméssage to each

other and to the larger world through their faith, through their words, inithess of their lives,

and through their participation in graced collaboration with others. As noted,ahev

173 bid., 363.

17 Komonchak, “Lonergan and Post-conciliar Ecclesjg|d Lonergan Worksho@0 (2008): 170.
175 i
Ibid.
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communication of Christ's message is also a mutual self-mediatisra lutual self-mediation
between members of the Church as they are mutually transformed through Sihaisiig
message with each other. It is also a mutual self-mediation betwe€huleh as a community
and its members to the extent that the Church and its members are mranaftyrmed in
communicating Christ's message. Likewise, insofar as the Church aladgéiesociety are open
through the communication of Christ's message to being transformed by thetather,
communication of Christ's message is a mutual self-mediation betive€hurch as institution
and the larger society. Finally insofar as its communication of Chniet&sage reveals to the
Church who it is, it is a self-mediation. The principal agent in the comntigniaaf Christ’s
message by the Church as institution and through its members, and of theomeiatual self-

mediation, and self-mediation entailed in its communication, is the $juiht.

Role of Laity in Communication of Christ's Message

Arguably, there are at least three fundamental ways in which the |atiiyijpete
constitutively in the communication of Christ’'s message by the Church. Shevdy is through
the witness of their lives. The meaning of Christ's message cannatumedeto formulas,
arguments, or persuasive words. Rather, because Christ’'s messagesisu®er word of love, it
must be communicated in the context of the dialogue of grace as an outwanf leeedthat
flows from conversion. This implies that the communication of Christssage will only be
credible to the extent that it is communicated through the graced lowing/eng of converted
persons.

The second way in which the laity participate constitutively in the comaiomncof
Christ’s message by the Church is through their inclusion in the commanicthe message.
For Christ’'s message to be credible, the very life of the Churclo et testimony to it. To the
extent that the laity do not participate in the communication of Chnst&sage, to that extent the

meaning and communication of the message is distorted. The presence in tecChoy kind
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of exclusion from participation in the communication of Christ's mesbaged, for example, on
gender, race, age, or other criteria, seriously diminishes the meatineggréssage and the
perceived trustworthiness of the Church to communicate it. In this serfsdl tregticipation and
collaboration of the laity, not necessarily in democratic decision ggesebut in meaningful
communication in which they are included and heard, functions to give powetrfebwito the
truth of Christ’'s message.

My claim, that collaborative and dialogical inclusion of theylaitthe communication of
Christ’s message by the Church helps to inform the message itsidfstipport in the statement,
“Justice in the World,” issued by the 1971 World Synod of Catholic Bishops. staiement the
Synod affirms that the Church in its institutional life and membeas isnportant medium of its
message. Calling on the Church to examine the credibility of its own witreeSgynod states:

While the Church is bound to give witness to justice, she recognizemiimate who

ventures to speak to people about justice must first be just in tlesir élence we must

undertake an examination of the modes of acting and of the possessions aylé life s

found within the Church herséif?

“Justice in the World” further insists that “the members of the Chsihould have some share in
the drawing up of decisions, in accordance with the rules given by the SecorehVati
Ecumenical Council and the Holy S&&’”

A third way in which individual lay persons participate constitutively in the
communication of Christ's message by the Church is through their contribuitioes Church’s
outer word of this communication. Such contribution can be by way of mentoring,dtre
example as a sponsor in RCIA or as a confirmation sponsor. It can be by way of agmving
catechist or as a teacher of theology. Certainly lay theologians ptasatutive role in

mediating Christ's message as professed by the Church to the largealcuditrix. Finally, in

their efforts to help to illumine different facets of Christ’'s messag@mmunion with the

1761971 Synod of Bishops, “Justice in the World” 46,
http://www.osjspm.org/majordoc_justicia_in_munddiaafl_test.aspxaccessed February 11, 2011.
17 bid. no. 46.
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Church, lay artists, composers, musicians, writers, dramatists;smftall kinds, and dancers

play a constitutive role in its communication.

Authority in the Church

Earlier in this chapter we saw that Lonergan’s heuristic structu®dfs solution to the
problem of evil informs an ecclesiology that understands the Church to be @ gplaboration
participating in God’s redemptive plan for all of humanifySuch an understanding of Church
recognizes the need for some sort of institutional organization ledjsdflkeeping a collaboration
true to its purpose and united in its efforts” and “of making necessary jutiganed decisions
that are binding on al:*This is equivalent to saying that as an institutional organization the
Church requires the exercise of authority. Thus, we turn how to examine treeafauthority

in an ecclesiology informed by Lonergan.

Lonergan’s Analysis of Authority

The Church teaches that offices of authority within the Church exiswvineduill and
are promised the assistance of the Holy SPftifThese two beliefs ground the official eclesial
criteria of legitimacy of the authority of the hierarchy. Howevesgse two beliefs are not always
sufficient de facto to ground the assent of obedience of the faithfud muthority of the
hierarchy. Lonergan’s understanding of authority based on the legitimage fhatresides in a
community and of the legitimate exercise of authority based on authen#iaithelp to illumine
the dynamics underlying the de facto reception of authority within the Churttte hgithful.

Authority as Exercise of Legitimate Poweén. Lonergan’s analysis, authority does not

stand over against a community through the unilateral exercise ofweofimaie. Rather,

18| onergan)nsight, 744.
179 bid.
80| umen Gentiummo. 21, in FlanneryThe Basic Sixteen Documer2$.
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authority is an exercise of the legitimate power that resides gothenunity*®* To fully
appreciate Lonergan’s understanding of the role of legitimate paweemmunity, we have to
consider legitimate power in both its historical and social dimessitmits historical dimension,
present legitimate power builds on the achievement of the past and ffierbvesis for future
legitimate powel®” In its social dimension, legitimate power is an achievement of cdapeia
which people form groups to accomplish more than they could individually, and groupsateope
to form larger groups to accomplish what isolated groups could not. In bottatschisand
social dimensions, the source of legitimate power is cooperation sazatiiier is the
community*®® Authority functions to direct the exercise of the legitimate pav@rcommunity
and has its basis in the sum total of ways in which cooperation iss@ttty the community?
Authority operates not only to direct cooperating groups, but also to ensuiteetfralits of
cooperation are distributed among cooperating members and to prevent thageulchdisrupt
cooperation from doing s8°

Authority and Authorities In more complex communities cooperation takes place within
a vast web of interconnections. As communities grow in complexity, lawsatceed to govern
what sorts of cooperation are permitted and not permitted. At some point itdseneogessary to
elect or appoint officials who are entrusted and delegated withrcpdaiers and who, thereby,
function as ‘authorities.” While these authorities may be empalteract in the name of
subgroups or of the whole community, authority belongs, says Lonergan, to the communit

because community is the carrier of the common meanings and valuesdimtthe customs,

the ways of cooperation, and the rules, laws, and offices of the comrfinity.

1811 onergan, “Dialectic of Authority,” 5.

182 |pid.

183 |pid.

%% Ibid., 6-7.

'8 |bid., 6.

% |bid., 7. Itis important to keep in mind herationergan is not talking about how authority
functions in the Catholic Church. However, Lonergaanalysis does provide insights into how dedact
authority is received by the faithful.
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Legitimate Authority In Lonergan’s analysis, the legitimacy of authority rests on
authenticity'®” When authority is authentic, it has a hold on the consciences of those subje
authority and authoritie$® But the authenticity of authority cannot be located in any one
individual or group or set of laws, nor is it a secure achievement. Rla¢hauthenticity of
authority must be realized in three different carriers that Lonergarfieests 1) the community,
2) those who are authorities, 3) those who are subject to autfdtityeach of these carriers
authenticity always exists in dialectical tension with unauthentickgr example, the meanings
and values carried by a community may be more or less authentic. Lonergansexpl

They are authentic in the measure that cumulatively they aregti of the

transcendental precepts, Be attentive, Be intelligent, Be reasonalbéspdeasible. They

are unauthentic in the measure that they are the product of cumuiatiestion,
obtuseness, unreasonableness, irresponsij()’ﬂity.
Those who are authorities and those who are subject to authoritieghemetia in the measure
that they are committed to authentically becoming themselves througjbuejimoral, and
intellectual conversion. Such conversions are realized through livingatieeéndental precepts
in self-sacrificing love.

Because the authenticity of authority depends on the precariousexnbig of
authenticity in each of its three carriers, determining whether diytiolegitimately authentic is
difficult at best. Accordingly, some external criteria of legitimaoy required. To complicate

matters, arriving at a consensus as to what these external afteggtimacy are and how they

should be interpreted is not easy due to the manifold differentiatiomastiousness that exist in

any community® For example, from the perspective of common sense, the external criteria for

legitimate authority will likely be based solely on existing lawsonfrthe perspective of a

theoretical differentiation of consciousness, on the other hand, laws miag oosidered to be

187 bid.
188 | bid.

189 |pid., 8.
190 pid., 7.
1 pid., 11.
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the sole guarantor of legitimacy, especially if the laws agarded as not having been founded
on accepted theoretical principles. In the last analysis, obsermesgam, no matter what
external criteria are used to support the legitimacy of authority, tHegyatibe totally sufficient

unless they are accompanied by authentiéity.

De Facto Reception of Authority in Church

The de facto reception of authority in the Church depends on several dynamitgs. Firs
acceptance of the beliefs that offices of authority withinGharch exist by divine will and are
promised the assistance of the Holy Spirit requires a free asserthofAaceptance of these
beliefs will be based on judgments that not only the remote source of thie&eiberedible, but
also that the proximate sources of these beliefs, namely thehCGinadts office holders, are
reliable, which is to say authentic. Some members of the faithfuhaagy difficulty accepting
the credibility of one or the other of these sources.

Second, for the legitimate exercise of authority by the hierarchyneckesed by the
faithful it must enjoy the support and sanction of the community, thanmsist be consistent
with the legitimate power of the community as Lonergan defines itn EEvilie case where the
faithful assent to the beliefs that the offices of authority withenGhurch exist by divine will
and are promised the assistance of the Holy Spirit, they may not act¢epetbrercise of power
by particular office holders is proper. Such lack of acceptance may be fugledcbwed lack
of authenticity as well as by demonstrated lack of ability or cgpatthe office holders. Third,
to the extent that the there is a perceived or real lack of commonngeard common values in
the ecclesial community as the result of lack of participatioméyaity in the life and mission of
the Church, exclusion (such as racism), ideology (such as clericaligerhgism (Father knows
best), all of which result in inadequate communication and cooperation, nhesgnority may

enjoy de jure authority, but their authority will not be de facto peigear effective.

%2 pid.
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Each of these failures of the authority of office in the Church coutdrbedied through
dialogical participation in which office holders are willing to listerthe concerns of the faithful,
while the faithful, in turn, are willing and able to express their condertieeir pastors and to
hear their pastors’ concerns. Sociologist Michael P. Hornsby-Smith e tieit “trust in
authority relationships in the modern world, depends more and more not only ongzerceiv
competence but also on forms of participation in dialogue and decision-nvetkicly appear to
respect the dignity, competence and autonomy of those whose lives ardatfécin light of
all that has been argued above, it makes sense that this sort of dialogoessary for the
authentic exercise of authority in the Church. Participation in suabgdialrequires authenticity,

that is self-sacrificing love and conversion on all levels, of botkefiblders and the faithful.

CONCLUSION: LAY VOCATION REALIZED IN GRACED COMMUNICATION

This chapter has examined lay identity, role, and vocation in an etmigsinformed by
Lonergan from four different perspectives: vertical finality, the isgarstructure of God’s
solution to the problem of evil, the universality of God’s gift of the §@nd community as a
process of self-constitution. It has also examined how the de facto exdraighority in the
Church depends on dialogical communication. The analysis of the prhapter has
demonstrated that, from each of these perspectives, communication rootedldawarg from
the dialogue of grace is constitutive of the Church and its mission. Thysiar#zds also
demonstrated that an ecclesiology informed by Lonergan recognizes theitgyexfesutual and
dialogical participation by all members of the Church, including the laityyd communication
that constitutes the Church and its mission.

From every perspective examined in the present chapter an ecclesiotwgyeithifoy

Lonergan’s thought suggests that the full realization of the lay wocegquires participation in

198 Michael P. Hornsby-Smith, “Some Sociological Refilens on Power and Authority,” in
Governance and Authority in the Roman Catholic €huBeginning a Conversatiped. Noel Timms and
Kenneth Wilson (London: Society for Promoting Ctiais Knowledge, 2000), 29.
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the communication that constitutes the Church. Because all forms of utresgicclesial
communication are rooted in the dialogue of grace, a necessary, but no¢isuyfively in which
lay vocation is realized is through participation in prayer and lituRgrticipation in prayer and
liturgy is not sufficient, however, because to limit lay particqpatio prayer and liturgy is to
neglect the other concrete ways in which the Church is an event of comimmateChrist's
message. Nor can the necessary participation of the laity in the covatmmihat constitutes
the Church be restricted to receiving one-way communication through reristiers,
directives, and teachings.

In an ecclesiology informed by Lonergan the lay vocation, lay identity, andlegpne
all understood to be constituted by dialogical participation. To become fdiyttvey are called
to be for the Church and for others through their incorporation in the IGHbeclaity must be
able to participate in the dialogical and collaborative communitdy which the meaning of the
Church is constituted. This means, specifically, that the fuikzegadn of the lay vocation
requires dialogical and collaborative participation with the clergy those who are in any way
excluded and marginalized in the Church and in society, and with those outditteutibth. Such
participation can vary from face-to-face informal conversationteriet forums to listening
sessions to synods. The possibilities are endless, but to be effelttieguire graced conversion
on the part of the laity and of the clergy. To the extent that conversixkisd in the laity
and/or in the clergy, dialogue is not possible and the full realizatitred&y vocation, of the
clerical vocation, and of the Church and its mission will fail. In Lonergan’dsy6The
presence or absence of intellectual, of moral, of religious conversiagrigego dialectically

opposed horizons,” and the end result is a Bibel.

19| onerganMethod 247.
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CHAPTER SIX: CONCLUSION: FULL, CONSCIOUS, AND ACTIVE PARTI CIPATION

“It is very much the wish of the church that all the faithful should be I¢akthat full,
conscious, and active part in liturgical celebrations . . . to which they are bousalsoy of their
Baptism.”

INTRODUCTION

| began this dissertation with an explication of some of the unresolved poate
tensions regarding the status and role of the laity that persist adwlf-century following
Vatican Il. Among the lay faithful of the United States and much of the Wiesteid, the
sociological manifestation of these problems and tensions indhadsguate formation,
confused Catholic identity, marginalization, lack of voice, and a steseyf lapsing and decline
in commitment. Theologically, problems and tensions regarding ttus stad role of the laity
are manifested as unresolved questions regarding the exact natuapacity of lay
participation in the life and mission of the Church, and the relatiodlspch participation by
the laity to that of the clergy.

| argued that the problems of status and role of the laity are syrapeoof deeper
ecclesial problems. In light of Lonergan’s notion of bias, | argued thatitelése emphasis of
Vatican Il on the equality and dignity of all the baptized, the post-conciliar Ehas failed to
fully develop and actuate the laity into its life and mission preclsetause of biases embedded
in Church structures and ecclesial cultures as well as in thiedies) customs, disciplines, and
laws that support them. Following Lonergan, | argued that the solutionliteprs of the Church
and correlative problems of the laity will depend on the graced arh& of authentic
subjectivity of its members.

Accordingly, while | focused on the authentic realization of the lagptoie from the

perspective of Lonergan’s interiority analysis in much of thisediation, | simultaneously

! Sacrosanctum Conciliurmo. 14, in FlanneryThe Basic Sixteen Documentg4.



222

argued that the authentic realization of the lay vocation cannathievad apart from the
authentic realization of all ecclesial vocations, nor apart frenfull realization of the Church’s
life and mission in dialogical collaboration. Moreover, becausecalesial vocations are
grounded in baptism, the criteria by which the lay vocation is readiatgentically are also
criteria by which clerical vocations are realized authenticdiiylight of Lonergan’s interiority
analysis these criteria include the graced full appropriatioeligious conversion through the
commitment to fully become oneself in Christ, and, correspondingly, the gratiegness to
live in self-sacrificing love for others and to participate in coopmratith God and
collaboratively with others in the communication of Christ's mes$ggwhich the Church’s life
and mission is constituted.

| argued that to the extent that all vocations in the Church are reiaiaathentic
subjectivity, they enable the Church to be truly a sign and sacrament miucoon with God and
all of humanity. Based on the arguments of this dissertation, an autreisi@ogy can be
defined to be one that is capable of mediating the authentic realizatideotlakial vocations.
Such an ecclesiology will have the following two necessary chaisits: it will seek to
authentically communicate the message of Christ through graced dalogjieboration of
members with each other and with those outside the Church, and it wilbssaghkport the
authentic becoming of its members in such collaboration. On the basis of thisatefi
maintain that the solutions to the problems of identity and role of tiyardajuire not only an

authentic laity and an authentic clergy, but an authentic Church.

FULL , CONSCIOUS, AND ACTIVE PARTICIPATION

Required for Authentic Realization of Lay Vocation

The words “full, conscious, and active participation” of my dissertatile taken from

Sacrosanctum Conciliumo. 14, are paradigmatic for the realization of authentic ecclesial
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subjects in an authentic Church. When applied to the laity, they oefez participation of the
laity not only in the liturgy, but also in the life and mission of the Churckhdgi Arthur J.
Serratelli intimates as much in his address to the 2010 Nationahigle¢Diocesan Liturgical
Commissions in which he says, “the concept of the active participatibefaithful is not just a
liturgical issue. It is a theological issue. It represents a new aisphacclesiology”Indeed,
Sacrosanctum Conciliumakes the connection between the participation of the laity in the
liturgy and their participation in the life of the Church wiitestates, “the principal manifestation
of the church consists in the full, active participation of all Gbdly people in the same
liturgical celebrations, especially in the same Eucharist, in onemprayone altar, at which the
bishop presides, surrounded by his college of priests and by his ministegaiably, the role of

the laity in the liturgy represents their role in the Chdrch.

Required for Authentic Realization of Church

The words, “full, conscious, and active participation,” can also be taken to apply to the
collaboration of all ecclesial members in realizing the life andioniss the Church. They
express the principle of liturgical renewal according to whtehactive subject of liturgical
action is the assembly, which includes both the laity in the nave anddtiaest minister on the
altar® This principle can be taken to be paradigmatic not only of the coltalerale of the
laity and ordained in the liturgy, but of their necessary collaboratibie and mission of the

Church. The words, “full, conscious, and active participation” are, thrergfaradigmatic of an

2 Bishop Arthur J. Serratelli, (Address, 2010 NasibMleeting of Diocesan Liturgical Commissions,
Alexandria, LA, October 88), 3, http://www.nccbuscc.org/romanmissal/serratelli-fefitm| accessed
February 28, 2011.

% Sacrosanctum Conciliump. 41, in FlanneryThe Basic Sixteen Document83.

* The connection between the active participatiotheflaity in the liturgy and in the life of the
Church is also made lrumen Gentiunmo. 12, in ibid., 17 and iApostolicam Actuositatenm. 3, in ibid.,
406-7.

°See Yves Congar, “I'Ecclesia ou communauté chrégesujet intégral de I'action liturgique,” in
La Liturgie aprés Vatican JlUnam Sanctam 66, ed. J. P. Jossua and Y. CoRges Editions du Cerf,
1967) 24182; Judith Kubicki,The Presence of Christ in the Gathered AsselfiNgyv York: Continuum,
20086).
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authentic realization of the Church’s life and mission. Whilduhdamental reality in an
authentic ecclesiology is the appropriation of grace in conversion, thispagaion, as | have
argued, is a communal reality and will remain incomplete to the d@kismtot supported through
experiences of inclusive dialogical participation in the collabanatthat inform the life and
mission of the Church. It is by virtue of its authentic realizatiomllaloration that the Church
will be recognized to be a credible bearer of the message of Christ @od’s love for the

world.

Required for Authentic Realization of All Ecclesial Vocations

Finally the words, “full, conscious, and active participation,” point to,hows
authentic realization, the Church will mediate the authentic reialivat all ecclesial vocations,
including the lay vocation. It will do this by providing opportunities not only for gmoate
formation for the laity as well as for clergy, but also for ggrtition by the laity in dialogical
collaboration and communication that are inclusive of members of theg,obéngarginalized
groups and peoples, and of those who do not belong to the Church. As paradigrttagic fo
authentic realization of all vocations in an authentically-redli@hurch, the words, “full,
conscious, and active participation,” support the thesis of my dissertadiorotlaboration of
laity and ordained in the life and mission of the Church is necessary to silygpauthentic
realization of all ecclesial vocations as well as the authezdlzation of the Church in its life

and mission.

ROLE OF LAITY IN AUTHENTIC SOLUTION TO ECCLESIAL PROBLEMS

To speculate about how the authentic realization of the lay vocation apdrtivgpation
of authentic laity might help to solve the problems of the Church and itsdadybeg the
guestion, because such realization and participation presume and depend atitimecfdhese

problems. Nevertheless, to the extent that the lay vocation is autHgmdedized in some lay
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persons and those persons are able to participate actively andlfasthcsiicing love in
collaborations that support the life and mission of the Church, texterit such lay persons can
contribute to the solution of the problems of the Church and its laity. iSThecause, dsumen
Gentiumrecognizes, the laity proclaim Christ by their very lives throhghatuthentic realization
of their vocation and thus serve as “powerful heralds of the faith in ttortgs hoped for®

Thus, those laity who authentically live their vocation will seovspire, encourage, and invite
others, indeed, become instruments through which the Holy Spirit can act, to dmée s

It is not difficult to imagine how the authentic living of the lay vogatimight have an
impact on the authentic becoming of all members of the Church. For examplehtémiaut
living of the lay vocation arguably would play a role to inspire, support, acmbieage vocations
to the ordained priesthood. This is because, while God calls indisitusérve the Church as
ordained priests, such vocations are discerned, invited, and received in and mndaanm
which others authentically respond to God’s call in their lives. It salaceivable that
participation by authentic laity in graced dialogical collaboratiah alergy would serve to
invite and support those clergy in the authentic realization of theitions.

Participation by authentic laity in the life and mission of the Churohatso help to
create an ecclesial atmosphere of collaborative participatishich less-committed laity can
recognize what the Church is called to be and what they are called to bexdisees of
Christ. For example, the witness within a parish of a group of lay people weofphy and
actively collaborate to provide shelter and/or meals for those who aredssncah serve not only
to edify, but also as a means by which others can be instructed about issamalgfistice and
encouraged to more fully live Christian discipleship. Such an outcome afipation by the
laity requires that they possess an authenticity that is motivateadfisasrificing love to seek
out the marginalized, to support those who are discouraged and full of doubts, ftr those in

need, and able to instruct the confused.

® Lumen Gentiunmo. 35, in FlanneryThe Basic Sixteen Documers.
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Participation of authentic laity in an authentically-realized Ciuvould help to bridge
divides between groups that are marginalized within the Church and beh&e€hurch and
those who are outside the Church. Participation in collaboration would helpge bivides
within the Church by fostering trust, mutual understanding, and good will. Partinijrat
collaboration between groups of authentic lay members of the Churchasedautside the
Church would help not only to foster trust among participants, but would halptes §reater
trust and credibility of the Church among those outside. Such collaboratiahseowé as a
conduit for information while creating external loyaltie€ollaborative participation between
laity and clergy in an authentically-realized Church would help to stremg¢ftieede facto
authority of the clergy while helping all members of the Church to arrive@naon
understanding of the meaning of Christ's message and of the role of thé Chhetping to
bring about God’s kingdom. Finally, such collaboration would be able to recognizddmedsa
the presence of bias in ecclesial groups and in the Church. Jamegeadafates “It is likely that
the truth about the life of the church, both its strengths and its wealsnegll be known if more
of the laity become more active in the churgh.”

While participation by authentic laity in the life and mission of the Chuachserve to
invite, encourage, and inspire the authentic realization of clercaltions, can serve to motivate
and instruct less-committed Catholics, can serve to bridge divideis Wie Church, can serve to
foster greater trust and credibility of the Church by those outside aantdwmnine and address
the presence of bias in ecclesial groups and in the Church, such p@oticigt fail to achieve
these outcomes to the extent that it does not include dialogicdamaiteon with clergy. It is too
easy to consider and dismiss collaborative efforts initiated bg@mgisting solely of laity as
“their thing.” When such efforts challenge the status quo of the Churishtheescase with Voice

of the Faithful, it is too easy for the hierarchy to ostracize thosevied@nd to write them off as

" Cowan and Arsenault, “Moving from Monologue to Bigue to Collaboration,” 22.
8 James L. Heft, “Accountability and Governancehia €hurch,” inGovernance, Accountability,
and the Future of the Catholic Church?6.
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radicals or as cranks. Similarly, policy decisions arrived at sbiethe clergy without lay input
can serve to fuel distrust and resentment among the laity.

Because the problem of the laity is an ecclesial problem, to focus aityhasl | did in
this dissertation could represent or lead to a skewed understandingedlityeof the Church.
As all of the ways in which | examine the lay vocation and an ecclesioitmyned by Lonergan
make amply clear, the Church is first of all a solidarity in which alhefmembers are
fundamentally related through grace and baptism as members of Christ’s bstifyctibns are
secondary, not primary data in the reality of the Church. Lonergan’s notion$pitfiteas God’s
first gift suggests that the even broader fundamental realitydortrars of the Church is that
they are part of a world-wide community in the Spirit. Lonergan’s notiotiseafinity of the
person, of the primordial ‘we,’ of his world-view informed by verticabfity that understands
the universe to be a unity prior to the individuation of natures, and ofatliffated consciousness
which is capable of seeing the unity among differing viewpoints — all séthetions support an
argument that unity is the fundamental reality of being and that distisatnust always be
interpreted in light of that fundamental unity. For this reason, any edolggithat begins with
distinctions, be they clergy/laity, Church/world, religious/secotaany kind of we versus them,

can never be complete or authentic.

SOLUTION TO PROBLEMS OF CHURCH AND LAITY

Lonergan would be the first to say that the realization of an authentictCistbeyond
the ability of the laity, or of any human collaboration, to solve. It requires @oace and will
be successful only to the extent that ecclesial members coopéra@od’s grace in
authentically living their vocations. Specifically, the achievementha@hentic laity is neither
possible without the realization of an authentic Church nor sufficientrig bkiout its

realization.
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Lonergan’s heuristic structure by which God'’s solution to the problem oifhetvié
world can be recognized provides, as well, a heuristic struciuthd solution to the problems of
the Church and its laity. It suggests that the solution to theseiakpleblems will be realized
through participation by its members in the graced collaboration by which tlehGlalizes its
purpose of cooperating with God in bringing about a solution to the problem of euiggésts
further that such graced collaboration will require institutional supgostedl as the assistance of
clergy who will responsibly serve the collaboration. Thus, Lonergan’sshiewstructure
suggests that the graced solution to the problems of the Church aitgt isgaires the authentic

realization of all ecclesial vocations and conversion at every ¢évee Church.

CONCLUSION: “A PERHAPS NOT NUMEROUS CENTER”

What can the laity do to effectively address their own marginalizatighinthe Church?
Lonergan does not necessarily advocate taking an adversarial ontatibreal stand.  Rather,
Lonergan advises first to make sure one’s position is correct, whials&y, it is consistent with
authenticity’? Then, mindful that others are apt to be thinking from within differenzéwos and
different dimensions of consciousness, one must recognize that people who doenaiithgre

one’s position are apt not to pay attention to what one says. Lonergan cautioosis‘'Rever

° In a response to the question, “What evidence dvemierge in the life of an individual which
would lead him to question the authenticity ofthélition and community? What process would pr@vok
his making a valid judgment in this question?” pbdearing the 1980 Lonergan Workshop, Lonergan
answered, “Well, when a person finds his commutaillfing nonsense and finding it impossible to take
into consideration anything but the nonsense theyaking, one is finding it to have some failime
authenticity. One keeps the peace and quietly svibrbut. There’s no point in going about breaktate
glass windows. That would only prove to them tha ywere out of your mind and should be restricted t
the funny house. So that's the business. Whabdaodp about the community? Now, you can be rash in
those judgments. A person can have bright idetthby're anything but right. It's important to bare
you're right. And it may be the people can’t urglend anything else because they can’t pay attetdio
what you're saying. And so on and so forth.” Layaer , Question and Answer Session (Lonergan
Workshop, Boston College, Boston, June 17, 198@wév.bernardlonergan.conas 97400TEOQ80 /
TC975 A & B (transcription by Doran).




229

the fundamental thing. Proof always presupposes premises, and it presupposssspr
accurately formulated within a horizon. You can never prove a hort2on.”

The fundamental problem of bias that underlies the marginalization afityénlthe
Church is perpetuated by lack of authenticity due to lack of convérsiBacause the solution
requires graced authenticity, it lies beyond the achievement of huntiiyn abli an individual or
group can do is to prayerfully and responsibly cooperate with God and collabihat¢hers to
the best of their ability to overcome manifestations of this prolwith greater good. In an oft-
guoted passage that originally appears in Lonergan’s assessment tifeypratcess of moving
Catholic philosophy and Catholic theology from their classicist presuppwstb existential and
historical awareness will entail, Lonergan advises:

Classical culture cannot be jettisoned without being replaced; and wlaata®filcannot

but run counter to classical expectations. There is bound to be formed dgbolibat is

determined to live in a world that no longer exists. There is bound to be formed a

scattered left, captivated by now this, now that new development, explorindpiscamnd

now that new possibilityBut what will count is a perhaps not numerous ceritigy

enough to be at home in both the old and the new, painstaking enough to work out one by

one the transitions to be made, strong enough to refuse half measures, and insist on
complete solutions even though it has to Wait.
Lonergan’s description of the “not numerous center” is similar to hisigésao of “cosmopolis”
that, as we saw in Chapter Two, is the higher viewpoint needed to ovelwmeitects of group
and general bias. It is similar, as well, to his description, explicat€tdpter Five, of the higher
collaboration needed to participate in God’s solution to the problem of evil.

| will interpret the “not numerous center” to include every grougeliiously-converted
authentic subjects whose purpose is to collaborate in cooperation with God tarige koot
God'’s solution to some specific problem of evil within or outside thechulinsofar as the

participants of these groups are converted on all levels, they veiblbeo offer suggestions that

are true and accurate. To the extent that their participatiodlae@tion is motivated by

191 onergan, “Lecture 2: The Functional Specialtys&ymnatics,” 195.

| onergan says, “The real menace to unity of faithlies in the absence of intellectual or manal
religious conversion,” Lonergaiethod 330.

12| onergan, “Dimensions of Meaning,” 245, emphaside.
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graced self-sacrificing love, their efforts will be fruitful not ontyaddressing, but in rising above
the problems they addreSsAs Lonergan predicts in his heuristic structure of God’s solution to
the problem of evil, participants in God’s solution to problems within anddaeutise Church
should expect that their efforts will be resisted by some people both wiitiougside the
Church. In the long run, however, to the extent that the participation ohtiateeclesial
subjects in collaboration is an expression of their participatiting dialogue of grace, such
participation will serve as a source of obediential potency through whidlwiidoe able to help
the Church to realize its redemptive purpose.

Catholic theologians have a special role to play in “the not numerous.teBésause
“theology mediates between a cultural matrix and the significamteade of a religion in that

matrix,”*

theologians have the opportunity not only to invite and support the conversion of
individual others, but to make a real contribution towards convertingsaktand extra-ecclesial
cultures. The effectiveness of the contribution of theologians to thersavef ecclesial
culture, however, will depend not only on their collaboration with other theologiad with
scholars of other disciplines, but on their collaboration with “the fekiedelieving

community™®

as well as with those who do not belong to the believing community. Theologians
will only be effective in helping to bring about an authentic renewal tfireuto the extent that
their work and collaborations are rooted in their personal authenticitguwgpported by

conversion on every levél.

13 Crowe points out, “in Lonergan’s position theraink between love and knowledge not only
with regard to motivation but also with regard tmtent. There is an apprehension of value thaonigt
powers our thinking but guides it.” Crowe, “Theojoand the Future,” id\ppropriating the Lonergan
Idea 175.

* | onerganMethod xi.

!> Crowe, “Theology and the Future,”175. Bryan Magsie provides a wonderful example of this
sort of collaboration with the believing communitide writes, “One of the highlights of the annual
gatherings of the Black Catholic Theological Sympuosis the evening spent with the black Catholic
community of the city in which we meet. By conaantention, we gather simply to listen to the
community and to hear their concerns. There isai@genda; we are not there to lecture or tedbhare
present to listen and receive the voices and expess we try to articulate in our scholarship.’yar N.
MassingaleRacial Justice and the Catholic Chur@aryknoll, NY: Orbis Books, 2010), 169.

'8 See Lonergariiethod 270, 33132.
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Ultimately, the effectiveness of “the not numerous center” will reqhieparticipation
with self-sacrificing love of both lay persons and ordained, who, having undesmieus
conversion, are committed to living in Christ for others. Doran’s wordg itit€hapter Five that
describe the dynamism of social grace are worth repeating. They exgrbspe for the
Church that the graced relations of collaboration of its authentic ssiljéic

move from the community of persons in love with God to the efforts of the pedjhiati

community to strive together for personal integrity, and from thessdwaes to the

constant purification and development of the meanings and values that infomwgiye
of life (cultural values); the movement then extends from integtalralivalues to the
social order and from the social order to the equitable distribution bfjeibals to the
entire community!
God can and will work through the graced collaborations of authentesedsubjects to
achieve the healing needed in the Church and world. As | have argued insitation, such

graced collaborations serve as the possibility of the full realizafi the laity and of the clergy in

an authentic Church and of the full realization of the Church’s mission.

" Doran, “What is the Gift of the Holy Spirit?” 8.



232

BIBLIOGRAPHY

Allen, John J., JrAll the Pope’s Men: The Inside Story of How the Vatican Really Thidksy
York: Doubleday, 2004.

Alphonso, HerbertThe Personal Vocation: Transformation in Depth Through the Spiritual
Exercises Rome:Editrice Pontificia Universita Gregoriana2002.

Aquinas, St. ThomasSumma theologiaeln The Collected Works of St. Thomas Aquinas
electronic resource. Charlottesville, VA: InteLex Corporation, 1993.
http://encore.csd.mu.edu/iii/encore/search/?formids=target&Emgsuite=def&submitm
ode=&submitname=&SORT=D&target=the+collected+works+of+Steihas+Aquinas&s
earchimageSumbitComponent=Search

Augustine:On the Trinity; Books 8-1%dited by Gareth B. Matthews. Translated by Stephen
McKenna. Cambridge: Cambridge University Press, 2002.

Beal, John P. “As Idle as a Painted Ship upon a Painted Oceaiihieli®tructural Betrayal of
Trust edited by Regina Ammicht-Quinn, Hille Haker, and Maureen Junker-Kenn9787
Concilium2004/3. London: SCM Press, 2004.

—————— . “The Exercise of the Power of Governance by Lay People: State of thioQriekhe
Jurist 55 (1995): 192.

—————— . “It Shall Not Be So Among You! Crisis in the Church, Crisis in Church Law.” |
Governance, Accountability, and the Future of the Catholic Chwdited by Francis
Oakley and Bruce Russett,-882. New York: Continuum, 2004.

—————— , James A. Corriden, and Thomas J. Green, Bésv Commentary on the Code of Canon
Law. New York: Paulist Press, 2000.

—————— . “Weathering ‘The Perfect Storm.” Idommon Calling: The Laity & Governance of the
Catholic Church edited by Stephen J. Pope, 486. Washington, D.C.: Georgetown
University Press, 2004.

Beeman, Dennis, and othely Turning Back: A Lay Perspective on Ministry in the Catholic
Church in the United StateGeneral editor, Marcheschi, Graziano. Chicago: National
Association for Lay Ministry, 1996.

Bell, lan. The Relevance of Bernard Lonergan’s Notion of Self-Appropriation to a Mystical-
Political Theology American University Studies, Series 7. Theology and Religion 284.
New York: Peter Lang, 2008.

Bellah, Robert N. “Cultural Barriers to the Understanding of the ChamdHts Public Role.” In
Faith and Culture edited by James A. Scherer and Stephen B. Bevansl@0dew
Directions in Mission & Evangelization 3. Maryknoll, NY: Orbis Books, 1999.

Benders, Alison. “Beyoniyspace Grounding Postmodern Identity in Lonergan’s Interiority
Analysis.” Lonergan Workshof1 (2008): £16.



233

Berger, Peter L. and Thomas Luckmaihhe Social Construction of Reality: A Treatise in the
Sociology of KnowledgeNew York: Anchor Books, 1966.

Bevans, Steven, SVD. “The Church as Creation of the Spirit: Unpachitigsionary Image.”
Missiology: An International Revie@b, no. 1 (2007):81.

Blackwood, Jeremy W. “Sanctifying Grace, Elevation, and the Fiftlell@é/Consciousness:
Further Developments within Lonergan Scholarship.” Paper presdnféelsa Coast
Methods Institute, Loyola Marymount University, Los Angeles, CA, April 2009.

Boniface VII, Pope. Clericis laicos” In Oliver J. Thatcher and Edgar H. McNealSource
Book for Mediaeval HistorySelected Documents lllustrating the History of Europe in the
Middle Age 311-13. New York: C. Scribner’s Sons, 1905.

Butler, Basil Christopher, O.S.B., “Lonergan and EcclesiologyFdandations of Theology:
Papers from the International Lonergan Congress, 1@dited by Philip McShane, S.J.,
1-21. Notre Dame, IN: University of Notre Dame Press, 1971.

Byrne, Patrick H. “Consciousness: Levels, Sublations, and the SubjSabgect. METHOD:
Journal of Lonergan Studid, no. 1 (1994): 1350.

Carter, W. AlexandelA Canadian Bishop’s Memoirdlorth Bay, ON: Tomiko Publications,
1994.

Catholic Church. United States Catholic Confere@@techism of the Catholic Church
Washington, DC: United States Catholic Conference, 1994.

Center for Applied Research in the Apostolate. “Frequently ReglL€sitiholic Church
Statistics. http://cara.georgetown.edu/bulletin/index.htm

—————— . “The Impact of Religious Switching and Secularization on the Estimaed&the U.
S. Adult Catholic Population/fittp://cara.georgetown.edu/Winter%202008.pdf

Coffey, David M. “The Common and the Ordained Priesthodheological StudieS8 (June,
1997): 209-36.

—————— . “A Proper Mission of the Holy Spirit.Theological Studied7 (1986): 22450.

Collinson, Patrick. “The Late Medieval Church and its Reformation (4810),” inThe Oxford
lllustrated History of Christianityedited by John McManners, 23%. Oxford: Oxford
University Press, 1990.

Congar, Yves M.-J., O.P. “I'Ecclesia ou communauté chrétienne, stggtal de I'action
liturgique.” In La Liturgie aprés Vatican llunam Sanctans6, edited by J. P. Jossua and
Y. Congar, 24182. ParisEditions du Cerf1967.

—————— . “The Spirit Animates the Church.” IrBelieve in the Holy Spiritvvol. 2, ‘He is Lord
and Giver of Lifé translated by David Smith--I4. Original editionJe crois en I'Esprit



234

Saint. ParisEditions du Cerf1979-1980. New York: Crossroad Publishing Company,
2003.

—————— . Lay People in the Church: A Study for a Theology of the L@itiginally published as
Jalons pour une théologie du laica@aris:Editions du Cerf1954. Translated by Donald
Attwater. Westminster: Newman Press, 1957.

—————— . “Mother Church.” InThe Church Todayranslated by Sr. M. Ignatius,-3%4. Chicago:
Franciscan Herald Press, 1968.

—————— ."Pneumatologie et 'christomonisme' dans la tradition latineR¢dtesia a Spiritu sancto
edocta edited by Gérard Phillips, 463. Paris: Gembloux, 1970.

Conway, Eamonn. “Operative Theologies of PriesthoodThe Structural Betrayal of Tryst
edited by Regina Ammicht-Quinn, Hille Haker and Maureen Junker-Kenr$672
Concilium2004/3. London: SCM Press, 2004.

Coriden, James A. “Lay Persons and the Power of Governdroe Jurist59 (1999): 33547.
Cowan, Geoffrey and Amelia Arsenault. “Moving from Monologue to Dialogue ttaGmiation:

The Three Layers of Public Diplomacyrhe ANNALS of the American Academy of
Political and Social Sciendgl6 (March 2008): 1€80.

Cozzens, Donald Brhe Changing Face of the Priesthood: A Reflection on the Priest’s Crisis of

Soul Collegeville, MN: Liturgical Press, 2000.

Crowe, Frederick E. “All my life has been introducing history intohBit theology.” In
Developing the Lonergan Legacy: Historical, Theoretical, and Existential @heaited
by Michael Vertin, 78110. Toronto: University of Toronto Press, 2004.

—————— . Developing the Lonergan Legacy: Historical, Theoretical, and Existential Themes
Edited by Michael Vertin. Toronto: University of Toronto Press, 2004.

—————— . Lonergan London: Geoffrey Chapman, 1992.

—————— . “Lonergan’s Vocation as a Christian Thinker.” Developing the Lonergan Legacy:
Historical, Theoretical, and Existential Themeslited by Michael Vertin,-20. Toronto:
University of Toronto Press, 2004.

—————— . “Son of God, Holy Spirit, and World Religions.” Appropriating the Lonergan Idea
edited by Michael Vertin, 32413. Washington, D.C.: Catholic University of America
Press, 1989.

—————— . “Theology and the Future.” Wppropriating the Lonergan Ideadited by Michael
Vertin, 265-76. Washington, D.C.: Catholic University of America Press, 1989.

D’Antonio, William V. and others American Catholics Today: New Realities of Their Faith and

Their Church.Lanham, MA: Rowman & Littlefield Publishers, 2007.



235

Daneels, Cardinal Gotfried. “On Papal Primacy and DecentiializaOrigins (October 30,
1997): 33941.

de Jouvenel, Bertran@n Power. Boston: Beacon Press, 1962.
Dolan, Jay PIn Search of an American Catholicisriew York: Oxford University Press, 2003.

Doran, Robert M. “Complacency and Concern’ and a Basic Thesis on Graoefgan
Workshopl3 (1997): 5#78.

—————— . “Consciousness and Grdt®ETHOD: Journal of Lonergan Studié4, no. 1 (1998):
51-75.

—————— . “Reflections on Method in Systematic Theologyghergan Workshof7 (2002):
232-51.

—————— . “Revisiting ‘Consciousness and Grace/ETHOD: Journal of Lonergan Studiés,
no. 2 (1995): 15459.

—————— . Sanctifying Grace, Charity, and Divine Indwelling: A Key to texus Mysteriorum
Fidei.”Lonergan WorkshoR2 (forthcoming).

—————— . “Social Grace and the Mission of the Word.” Paper presented iag) Qaitholic
Systematic Theology in a Multi-religious World. Second Colloquium. Mettqu
University, November 4, 20100ttp://www.lonerganresource.com/conferences.php

—————— . “The Starting Point of Systematic Theologyfieological Studie67 (2006): 75076.
—————— . Subject and PsycheMilwaukee: Marquette University Press, 1994.

—————— . Theology and CultureTheological Foundations 2. Milwaukee: Marquette University
Press, 1995.

—————— . Theology and the Dialectics of Histororonto: University of Toronto Press, 1990.
—————— . “What is the Gift of the Holy Spirit?” Paper presented at Doiathh@lic Systematic

Theology in a Multi-religious World. Marquette University, October 29, 2009.
http://www.lonerganresource.com/conferences.php

—————— . What is Systematic Theoldgyl oronto: University of Toronto Press, 2005.

Drane, Jameduthority and Institution: A Study in Church CrisiMilwaukee: The Bruce
Publishing Company, 1969.

Dunne, Tad. “Being in Love METHOD: Journal of Lonergan Studié8, no. 2 (1995): 1617/6.
Eight Vatican Offices. “Instruction on Certain Questions Regardia@tilaboration of the Non-

ordained Faithful in the Sacred Ministry of Priests.” Washington, D.Qited States
Catholic Conference, 1998.



236

Elsbach, Kimberly D. “Looking Good vs. Being Good."@hurch Ethics and Its Organizational
Context: Learning From the Sex Abuse Scandal in the Catholic Cheditbd by Jean M.

Bartunek, Mary Ann Hinsdale, and James F. KeenarB®9 Lanham, MD: Rowman &
Littlefield Publishers, Inc., 2006.

Faggioli, Massimo. “Quaestio Disputag@acrosanctum Conciliuand the Meaning of Vatican
II.” Theological Studiegl (2010): 43%52.

Fahey, Michael A. “Church.” I®ystematic Theology: Roman Catholic Perspeclyeslited by
Francis Schissler Fiorenza and John P. Galvifd 3 Minneapolis: Fortress Press, 1991.

Farrer, Austin. “A Moral Argument for the Existence of God,Reflective Faith: Essays in
Philosophical Theologyedited by Charles C. Conti, 12A1¥33. London: Society for
Promoting Christian Knowledge, 1972.

Fox, Zeni. “Laity, Ministry, and Secular Character."Ondering the Baptismal Priesthopd
edited by Susan K. Wood, S.C.L., £5&1. Collegeville, Minnesota: Liturgical Press, 2003.

—————— . New Ecclesial Ministry: Lay Professionals Serving the Chufemsas City, MO:
Sheed & Ward, 1997.

Freund, Julien. “German Sociology in the Time of Max Weber.A History of Sociological
Analysis edited by Tom Bottomore and Robert Nisbet, 149-86. New York: Basic Books,
1978.

Gaillardetz, Richard RThe Church in the Making: Lumen Gentium, Christus Dominus,
Orientalium EcclesiarumRediscovering Vatican Il. New York: Paulist Press, 2006.

—————— . Ecclesiology for a Global Church: A People Called and SEm¢ology in Global
Perspective Series. Maryknoll, NY: Orbis Books, 2008.

—————— . “Shifting Meanings in the Lay-Clergy Distinctiorlrish Theological Quarteriy64
(1999): 12733.

Geertz, Clifford.The Interpretation of Culture: Selected Essays by Clifford Ge&t&xv York:
Basic Books, Inc., 1973.

Glendon, Mary Ann. “The Hour of the LaityFirst Things127 (November 2002): 229.

Gratian. Recretum Gratiani: Concordia Discordantium Canonuin Jacques-Paul Migne,
Patrologia Latinal87. Patrologia Latina DatabaséChadwyck-Healey, Inc.: 1996).

Greeley, Andrew MThe Communal Catholic: A Personal Manifestiew York: Seabury Press,
1976.

—————— . Priests: A Calling in CrisisChicago: The University of Chicago Press, 2004.

Gregson, Vernori.onergan, Spirituality, and the Meeting of Religio@ellege Theology Society
Studies in Religion 2. Lanham: University Press of America, 1985.



237

Gustafson, Jame$reasure irEarthen Vessels: The Church as a Human Commuxéw York:
Harper & Row, 1961.

Hagstrom, Aurelie AThe Concepts of the Vocation and the Mission of the.LSéty Francisco:
Catholic Scholars Press, 1994.

—————— . “The Secular Character of the Vocation and Mission of the Lagward a Theology of
Ecclesial Lay Ministry.” InOrdering the Baptismal Priesthood: Theologies of Lay and
Ordained Ministry edited by Susan K. Wood, S.C.I, £52.Collegeville, MN: Liturgical
Press, 2003.

Hamm, Dennis. “Rummaging for God: Praying Backward Through Your Daygrica(May
14, 1994): 2223.

Hasenhttl, Gotthold. “Church and Institution.”The Church as Institutigredited by Gregory
Baum and Andrew Greeley, 421. Concilium Religion in the Seventies. New York:
Herder and Herder, 1974.

Haughey, John C., S.J., “Three Conversions Embedded in Personal CalliRgvisiting the
Idea of Vocation: Theological Explorationsdited by John C. Haughey, S.3-23.
Washington, D.C.: Catholic University of America Press, 2004.

Heft, James L. “Accountability and Governance in the ChurchGdwernance, Accountability,
and the Future of the Catholic Churakdited by Francis Oakley and Bruce Russett,
121-35. New York: Continuum, 2004.

Heiler, Friederich. “The History of Religions as a Preparationhi@iQooperation of Religions.”
In The History of Religiongdited by Mircea Eliade and Joseph M. Kitagawa;-532
Chicago: University of Chicago Press, 1959.

Hermann, Ingo. “Conflicts and Conflict Resolution in the Church@irgoing Reform of the
Church edited by Alois Miiller and Norbert Greinacher, 208. Concilium Religion in
the Seventies 73. New York: Herder and Herder, 1972.

Hinze, BradfordPractices of Dialogue in the Roman Catholic Church: Aims and Obstacles,
Lessons and Lament®New York: Continuum, 2006.

Hoge, Dean R. and other¥oung Adult Catholics: Religion in the Culture of Choiééotre
Dame, IN: University of Notre Dame Press, 2001.

Hornsby-Smith, Michael P. “Some Sociological Reflections on Power arftbAiyt” In
Governance and Authority in the Roman Catholic Church: Beginning a Conversation
edited by Noel Timms and Kenneth Wilson;-B2. London: Society for Promoting
Christian Knowledge, 2000.

Hughson, Thomas, S.J. “Interpreting Vatican II: ‘A New PentecoBh&ological Studie69
(2008): 3-37.

Jacobs-Vandegeer, Christiaan. “Sanctifying Grace in ahbtétal Theology.”Theological
Studies68 (2007): 5276.



238

John Paul Il, Popdost-Synodal Apostolic Exhortation Christifideles L&@n the Vocation and
the Mission of the Lay Faithful in the Church and in the World]. dZatitranslation.
Boston: St. Paul Books & Media, 1988.

—————— . Encyclical letteRedemptoris MissifOn the Permanent Validity of the Church’s
Missionary Mandate] (December 7, 1990).
http://www.catecheticsonline.com/ChurchDocuments POPEJOHNPALlgidénmptoris.ph

p.

Keightley, Georgia Masters. “Vatican II: The Church’s Self-Ustierding.” InVatican II: The
Continuing Agendaedited by Anthony J. Cernera;24. Fairfield, CT: Sacred Heart
University Press, 1997.

Kilmartin, Edward J., S.J. “Lay Participation in the ApostolatéhefHierarchy.” IrOfficial

Ministry in a New Ageedited by James H. Provost-846. Permanent Seminar Studies 3.
Washington, D.C.: Catholic University of America, 1981.

Kloppenburg, Bonaventure, O.F.HMcclesiology of Vatican Il Translated by Matthew
O’Connell. Chicago: Franciscan Herald Press, 1974.

Klostermann, Ferdinand.“Chapter IV: The Laity.” In Vol. 1@&mmentary on the Documents of
Vatican II. Edited by Herbert Vorgrimler. New York: Corssroad, 1989.

Komonchak, Joseph A. “Concepts of Communion: Past and Pre€eistianesimo nella storia
16, no. 2 (1995): 3240.

—————— . “Ecclesiology of Vatican II.” Speech presented at the Catholic Wsityesf America,
March 27, 199%http://publicaffairs.cua.edu/speeches/ecclesiology99.htm

—————— . Foundations in Ecclesiologyupplementary Issuepnergan Workshogournal 11.
Edited by Fred Lawrence. Boston: Boston College, 1995.

—————— . “Lonergan and Post-Conciliar Ecclesiologygnergan Worksho@0 (2008): 16583.

—————— . “The Theological Debate.” IBynod 1985: An Evaluatipedited by Guisepe Alberigo
and James Provost,-533. Concilium Religion in the EightiesEdinburgh: T & T Clark,
LTD, 1986.

—————— . Who Are the ChurchPhe Péere Marquette Lecture in Theology 2008. Milwaukee:
Marquette University Press, 2008.

Kubicki, Judith. The Presence of Christ in the Gathered Asseniiégw York: Continuum,
2006.

Kurtz, Howard. “Vatican’'s blame-the-media modé&tie Washington Po§4/6/2010).
http://newsweek.washingtonpost.com/onfaith/guestvoices/2010/04hatidame-the-
media_mode.html




239

Lawrence, Fred. “The Fragility of Consciousness: Lonergan and thedeigstmConcern for the
Other,” Theological Studie§4, no. 1 (1993): 524.

——————— . “Lonergan’s Foundations for Constitutive Communicatidmiergan WorkshofO
(1994): 229-77.

Lonergan, Bernard J. F. “The Absence of God in Modern Culturés"Second Collectign
edited by William F. J. Ryan, S.J. and Bernard J. Tyrrell, S36A%Fhiladelphia:
Westminster Press, 1974.

——————— . “Aquinas Today: Tradition and Innovation.” M Third Collection edited by Frederick
E. Crowe, S.J., 3%4. New York: Paulist Press, 1985.

——————— . “Cognitional Structure,” irCollection 2™ ed. ofCollection: Papers by Bernard
Lonergan edited by Frederick E. Crowe. Revised and augmented edition, edited by
Frederick E. Crowe and Robert M. Doran, 205. Collected Works of Bernard Lonergan
4. Toronto: University of Toronto Press, 1993. Page references areli@O®edition.

——————— . De ente supernaturali: Supplementum schematiclimnslated by Michael Shields.
Forthcoming in Collected Works of Bernard Lonergan 19.

——————— . “Dialectic of Authority.” InA Third Collection edited by Frederick E. Crowe, S.J.,
5-12. New York: Paulist Press, 1985.

—————— . “Dimensions of Meaning.” lIi€ollection. 2™ ed. ofCollection: Papers by Bernard
Lonergan edited by Frederick E. Crowe. Revised and augmented edition, edited by
Frederick E. Crowe and Robert M. Doran, 282. Collected Works of Bernard Lonergan
4. Toronto: University of Toronto Press, 1993. Page references are t®@thedi®on.

—————— . Discussion Session (Institute on Method in Theology, Regis College, rslityvef
Toronto, Toronto, Canada, 196@\ww.bernardlonergan.coas 542R0A0E060 (audio)
and as 542R0DTEO060 (transcription).

—————— . “Doctrinal Pluralism.” InPhilosophical and Theological Papers: 194®8(Q edited by
Robert C. Croken and Robert M. Doran;-T04. Collected Works of Bernard Lonergan
17. Toronto: University of Toronto Press, 2004.

—————— . “Exegesis and Dogma.” IRhilosophical and Theological Papers:199864 edited by
Robert C. Croken, Frederick E. Crowe, and Robert M. Doran;534Zollected Works of
Bernard Lonergan 6 Toronto, Buffalo, London: University of Toronto Press, 1996.

—————— . “ExistenzandAggiornamentg In Collection 2" ed. ofCollection: Papers by Bernard
Lonergan edited by Frederick E. Crowe. Revised and augmented edition, edited by
Frederick E. Crowe and Robert M. Doran, 222. Collected Works of Bernard Lonergan
4. Toronto: University of Toronto Press, 1993. Page references are t®@ghedi®on.

—————— . “Faith and Beliefs.” IPhilosophical and Theological Papers: 19898Q edited by
Robert C. Croken and Robert M. Doran;-388. Collected Works of Bernard Lonergan 17.
Toronto: University of Toronto Press, 2004.



240

—————— . “Finality, Love, Marriage.” InCollection 2" ed. ofCollection: Papers by Bernard
Lonergan edited by Frederick E. Crowe. Revised and augmented edition, edited by
Frederick E. Crowe and Robert M. Doran;-%2. Collected Works of Bernard Lonergan 4.
Toronto: University of Toronto Press, 1993. Page references are to the 1898 edi

—————— . “The Future of Christianity.” Il Second Collectionedited by William F. J. Ryan, S.J.
and Bernard J. Tyrrell, S.J., 2488. Philadelphia: Westminster Press, 1974.

—————— . "Healing and Creating in History.” 1A Third Collection: Papers by Bernard J.F.
Lonergan, S.Jedited by Frederick E. Crowe, S.J., 300New York: Paulist Press, 1985.

—————— . “Horizons.” In Philosophical and Theological Papers: 194980 edited by Robert C.
Croken and Robert M. Doran,-429. Collected Works of Bernard Lonergan 17. Toronto:
University of Toronto Press, 2004.

—————— . “Horizons and Transpositions.” Rhilosophical and Theological Papers: 194380
edited by Robert C. Croken and Robert M. Doran;-8@9 Collected Works of Bernard
Lonergan 17. Toronto: University of Toronto Press, 2004.

—————— . “The Human Good.” IfPhilosophical and Theological Papers: 194%8Q edited by
Robert C. Croken and Robert M. Doran, 332. Collected Works of Bernard Lonergan
17. Toronto: University of Toronto Press, 2004.

—————— . Insight: A Study of Human Understandi§ ed. revised and augmented. Edited by
Frederick E. Crowe and Robert M. Doran. First published in London by Longmans, Green
& Co., 1957. Collected Works of Bernard Lonergan 3. Toronto: University of Toronto
Press, 1990. Page references are to the 1990 edition.

—————— . “Insight Revisited.” IPA Second Collectigredited by William F. J. Ryan, S.J. and
Bernard J. Tyrrell, S.J., 2638. Philadelphia: Westminster Press, 1974.

—————— . “An Interview with Fr. Bernard Lonergan, S. J.” Edited by Philip McShan& In
SecondCollection edited by William F. J. Ryan, S.J. and Bernard J. Tyrrell, S.J-3209
Philadelphia: Westminster Press, 1974

—————— “Lecture 2: The Functional Specialty ‘Systematics.”Pihilosophical and Theological
Papers: 1965198(Q edited by Robert C. Croken and Robert M. Doran-289Collected
Works of Bernard Lonergan 17. Toronto: University of Toronto Press, 2004.

—————— . “Lecture 3: Philosophy of God and the Functional Specialty ‘Systematias,” |
Philosophical and Theological Papers: 194%8(Q edited by Robert C. Croken and Robert
M. Doran, 199218. Collected Works of Bernard Lonergan 17. Toronto: University of
Toronto Press, 2004.

—————— . “The Mediation of Christ in Prayer,” iRhilosophical and Theological Papers:
1956-1964 edited by Robert C. Croken, Frederick E. Crowe, and Robert M. Doran,
160-82. Collected Works of Bernard Lonergan 6. Toronto: University of Tol@rdss,
1996.



241

—————— . “Metaphysics as Horizon.” IBollection 2" ed. ofCollection: Papers by Bernard
Lonergan edited by Frederick E. Crowe. Revised and augmented edition, edited by
Frederick E. Crowe and Robert M. Doran, 4884. Collected Works of Bernard Lonergan
4. Toronto: University of Toronto Press, 1993. Page references are t®@ghedi®on.

—————— . Method in TheologyFirst published in Great Britain by Darton Longman & Todd Ltd
1972. Reprint, Toronto: University of Toronto Press, 1994. Page referenteslregel 994
edition.

—————— . “Mission and the Spirit.” IlA Third Collection: Papers by Bernard J.F. Lonergan,,S.J.
edited by Frederick E. Crowe, S.J.i-33. New York: Paulist Press, 1985.

—————— . “The Natural Desire to See Godii’Collection 2" ed. ofCollection: Papers by
Bernard Lonerganedited by Frederick E. Crowe. Revised and augmented edition, edited
by Frederick E. Crowe and Robert M. Doran;-81. Collected Works of Bernard
Lonergan 4. Toronto: University of Toronto Press, 1993. Page referendeslae 1993
edition.

—————— . “Natural Knowledge of God.” Il Second Collectigredited by William F. J. Ryan,
S.J. and Bernard J. Tyrrell, S.J., £33. Philadelphia: Westminster Press, 1974.

—————— . “Natural Right and Historical Mindedness.” AnThird Collection: Papers by Bernard
J.F. Lonergan, S.Jedited by Frederick E. Crowe, S.J., 489. New York: Paulist Press,
1985.

—————— . “A New Pastoral Theology.” IRhilosophical and Theological Papers: 194980
edited by Robert C. Croken and Robert M. Doran;-221 Collected Works of Bernard
Lonergan 17. Toronto: University of Toronto Press, 2004.

—————— . “Openness and Religious Experience.Clollection 2" ed. ofCollection: Papers by
Bernard Lonerganedited by Frederick E. Crowe. Revised and augmented edition, edited
by Frederick E. Crowe and Robert M. Doran, A8b. Collected Works of Bernard
Lonergan 4. Toronto: University of Toronto Press, 1993. Page refergrdesiae 1993
edition.

—————— . “The Original Preface. METHOD: Journal of Lonergan Studi&s no. 1 (March,
1985): 3-8.

—————— . Phenomenology and Logic: The Boston College Lectures on Mathematical Logic and
Existentialism Edited by Philip J. Mc Shane. Collected Works of Bernard Lonergan 18.
Toronto: University of Toronto Press, 2001.

—————— . “Philosophy and the Religious Phenomenon Philosophical and Theological Papers:
1965-198(Q edited by Robert C. Croken and Robert M. Doran-308. Collected Works
of Bernard Lonergan 17. Toronto: University of Toronto Press, 2004.

—————— . Philosophy of God, and Theolag#hiladelphia: The Westminster Press, 1973.



242

—————— . “Pope John’s Intention.” 1A Third Collection: Papers by Bernard J.F. Lonergan,,S.J.
edited by Frederick E. Crowe, S.J., 238. New York: Paulist Press, 1985.

—————— . A Post-HegeliarPhilosophy.” InA Third Collection: Papers by Bernard J.F. Lonergan,
S.J, edited by Frederick E. Crowe, S.J., 202. New York: Paulist Press, 1985.

—————— . Question and Answer Session. Lonergan Workshop, Boston College, Boston, June 21,
1974 .www.bernardlonergan.cgmas 815A0DTEO70 / TC 815 A&B (transcription by
Doran).

—————— . Question and Answer Session. Lonergan Workshop. Boston College, Boston, June 20,
1977.www.bernardlonergan.cgmas 91600A0EQ70 (Lonergan’s typed notes).

—————— . Question and Answer Session. Lonergan Workshop. Boston College, Boston, June 20,
1977.www.bernardlonergan.cgmas 91600DTEQ70 / TC916 A&B transcript (Doran’s
transcription).

—————— . Question and Answer Session. Lonergan Workshop. Boston College, Boston, June 17,
1980.www.bernardlonergan.comas 97400TE080 / TC 975 A & B (transcription by
Doran).

—————— . Question and Answer Session. Lonergan Workshop. Boston College, Boston, June 18,
1980.www.bernardlonergan.coas file 97500DTE080 / TC 977 A&B (transcription by
Doran).

—————— . Question and Answer Session. Lonergan Workshop. Boston College, Boston, June 16,
1981.www.bernardlonergan.coas 36090DTEO080 (Lonergan’s typed notes).

—————— . “Questionnaire on Philosophy: Response.Pmlosophical and Theological Papers:
1965-198(Q edited by Robert C. Croken and Robert M. Doran-832 Collected Works
of Bernard Lonergan 17 Toronto: University of Toronto Press, 2004.

—————— . “The Response of the Jesuit as Priest and Apostle in the Modern Wio#dSecond
Collection edited by William F. J. Ryan, S.J. and Bernard J. Tyrrell, S.J-8165
Philadelphia: Westminster Press, 1974.

—————— . “Revolution in Catholic Theology.” IA Second Collectigredited by William F. J.
Ryan, S.J. and Bernard J. Tyrrell, S.J.,-28L Philadelphia: Westminster Press, 1974.

—————— . “The Scope of Renewal.” IAhilosophical and Theological Papers: 196980 edited
by Robert C. Croken and Robert M. Doran, 282 Collected Works of Bernard
Lonergan 17 Toronto: University of Toronto Press, 2004.

—————— . “Second Lecture: Religious Knowledge.”AnThird Collection: Papers by Bernard J.F.
Lonergan, S.J.edited by Frederick E. Crowe, S.J., 428. New York: Paulist Press, 1985.

—————— . “Self-transcendence: Intellectual, Moral, Religious.Philosophical and Theological
Papers: 1965198(Q edited by Robert C. Croken and Robert M. Doran-313Collected
Works of Bernard Lonergan 17. Toronto: University of Toronto Press, 2004.



243

—————— . “The Subject.” IPA SecondCollection edited by William F. J. Ryan, S.J. and Bernard J.
Tyrrell, S.J., 6986. Philadelphia: Westminster Press, 1974.

—————— . “Theology and Praxis.” IA Third Collection: Papers by Bernard J.F. Lonergan,,S.J.
edited by Frederick E. Crowe, S.J., 42081. New York: Paulist Press, 1985.

—————— . “Theology in its New Context.” I SecondCollection edited by William F. J. Ryan,
S.J. and Bernard J. Tyrrell, S.J.;-6%. Philadelphia: Westminster Press, 1974.

—————— . Topics in Education: The Cincinnati Lectures of 1959 on the Philosophy of Education
Revised and augmented edition of unpublished text by James Quinn and John Quinn.
Edited by Robert M. Doran and Frederick E. Crowe. Collected Works of Bernar
Lonergan 10. Toronto: University of Toronto Press, 1993.

—————— . “The Transition from a Classicist World-view to Historical-mindesine InA Second
Collection edited by William F. J. Ryan, S.J. and Bernard J. Tyrrell, $:9., 1
Philadelphia: Westminster Press, 1974.

—————— . The Triune God: SystematicEranslated by Michael G. Shields frd»e Deo Trino:
Pars systematic1964). Edited by Robert M. Doran and H. Daniel Monsour. Toronto:
University of Toronto Press, 2007.

—————— . Understanding and Being: The Halifax Lectures on Insighst published as
Understanding and Being: An Introduction and Companiomsight. Edited by Elizabeth
A. Morelli and Mark D. Morelli. New York: Edwin Mellen Press, 1980" &d. revised and
augmented by Frederick E. Crowe with Elizabeth A. Morelli, Mark D. Moretihd®t M.
Doran, and Thomas V. Daly. Collected Works of Bernard Lonergan 5. Toront@rsiiy
of Toronto Press, 1990. Page references are to the 1990 edition.

—————— . “Unity and Plurality: The Coherence of Christian Truth. AliThird Collection: Papers
by Bernard J.F. Lonergan, S, &dited by Frederick E. Crowe, S.J., 230. New York:
Paulist Press, 1985

—————— . Verbum: Word and Idea in Aquina&dited by Frederick E. Crowe and Robert M.
Doran. Collected Words of Bernard Lonergan 2. Toronto: University of Tofnass,
1997.

—————— . “What are Judgments of Value?” Rhilosophical and Theological Papers: 194280
edited by Robert C. Croken and Robert M. Doran;-580 Collected Works of Bernard
Lonergan 17 Toronto: University of Toronto Press, 2004.

—————— . “The World Mediated by Meaning.” IRhilosophical and Theological Papers:
1965-198(Q edited by Robert C. Croken and Robert M. Doran-187 Collected Works
of Bernard Lonergan 17 Toronto: University of Toronto Press, 2004.

Lynch, Joseph HThe Medieval Church: A Brief Histarizondon: Longman, 1992.

Macquarrie, JohriTwentieth-Century Religious Thoughtew edition. Harrisburg, PA: Trinity
Press International, 2002.



244

Magnani, Giovanni, S.J. “Does the So-Called Theology of the Laity Possbssladical
Status?” In Vol. 1 oVatican II: Assessment and Perspectjeited by René Latourelle,
568-633. New York: Paulist Press, 1988.

Mannion, Gerard. “A Haze of Fiction.” I@overnance, Accountability, and the Future of the
Catholic Church edited by Francis Oakley and Bruce Russett;-I81 New York:
Continuum, 2004.

Markey, John J., O.Freating Communion: The Theology of the Constitutions of the Church
Hyde Park, NY: New City Press, 2003.

—————— . “Community and Communion: An Analysis of the Understanding of Community in
Some ‘Communion Ecclesiologies’ in Post-Vatican Il Roman Catholic Thargha
Proposal for Clarification and Further Dialogue.” Ph.D. diss., Graduate T lnesdlbigion,
Berkeley, California, 1996.

Massingale, Bryan NRacial Justice and the Catholic ChurcMaryknoll, NY: Orbis Books,
2010.

McLoughlin, David. “Authority as Service in Communion.”®overnance and Authority in the
Roman Catholic Church: Beginning a Conversatiedited by Noel Timms and Kenneth
Wilson, 123-36. London: Society for Promoting Christian Knowledge, 2000.

McNamara, Eileen. “For church, a false issuéhé Boston Glob&t/24/2002).
http://www.boston.com/globe/spotlight/abuse/stories/042402 mcnamara.htm

Melchin, Kenneth R History, Ethics and Emergent Probability: Ethics, Society and History in
the Work of Bernard Lonergahanham, MA: University Press of America, 1987.

Merton, Robert KSociological Ambivalence and Other Essdysw York: The Free Press, 1976.

Metz, Johann Baptist-aith in History and Society: Toward a Practical Fundamental Theology
Translated by David Smith. New York: The Seabury Press, 1980.

Morris, Collin. “Christian Civilization (1050-1400).” Ihhe Oxford Illustrated History of
Christianity, edited by John McManners, 1982. Oxford: Oxford University Press,
1990.

Mufioz, Ronaldo. “The Ecclesiology of the International Theological Cosionis In Synod
1985: An Evaluatiopedited by Guisepe Alberigo and James Provos#3.Concilium
Religion in the EightiesEdinburgh: T & T Clark, LTD, 1986.

National Review Board for the Protection of Children and Young PeagReport on the Crisis
in the Catholic Church in the United Stat®$ashington, D.C.: United States Conference
of Catholic Bishops, February 27, 2004ktp://www.usccb.org/nrb/nrbstudy/nrbreport.pdf

Naickamparambil, Thoma$hrough Self-Discovery to Self-Transcendence: A Study of
Cognitional Self-Appropriation in B. LonergafRome, Italy: Gregorian University Press,
1997.



245

The New Oxford Annotated Bible with the Apocryphal/Deuterocanonical Bediksd by Bruce
M. Metzger and Roland E. Murphy. New York: Oxford University Press, 1991.

Osborne, Kenan B., O.F.Mlinistry: Lay Ministry in the Roman Catholic Church; Its History
and TheologyNew York: Paulist Press, 1993.

Papesh, Michael LClerical Culture: Contradiction and Transformation: The Culture of the
Diocesan Priests of the United States Catholic ChuK€hllegeville, MN: Liturgical Press,
2004.

Parsons, Talcott. “Introduction.” In Weber, M&@he Theory of Social and Economic
Organization Edited by Talcott Parsons. Translated by A. M. Henderson and Talcott
Parsons. New York: Oxford University Press, 1947.

Paulson, Michael. “All faiths question handling of abuse: Debate over cglisdactor is
rancorous, The Boston Globéylarch 13, 2002,
http://www.boston.com/globe/spotlight/abuse/stories/031302_abuse.htm

Pew Forum on Religion and Public Life. “Faith in Flux: Changes in Relighiilgation in the
U.S.” (Poll conducted April 27, 2009http://pewforum.org/Faith-in-Flux.aspx

—————— .“U.S. Landscape Survey, February 20Q&tp://religions.pewforum.org/pdf/report-
religious-landscape-study-full.pdf

Phan, Peter C. “A New Way of Being Church: Perspectives from Agi&bvernance,
Accountability, and the Future of the Catholic Chyretited by Francis Oakley and Bruce
Russett, 17890. New York: Continuum, 2004.

Pius X, Pope.Vehementer No€ncyclical on the French Law of Separation, Feb. 11, 1906.”
http://www.vatican.va/holy father/pius x/encyclicals/documentgthf
X enc 11021906 vehementer-nos en.html

Post, James E. “The Emerging Role of the Catholic Laity.Cdmmon Calling: The Laity &
Governance of the Catholic Churadited by Stephen J. Pope, 208. Washington, D.C.,
Georgetown University Press, 2004.

Pottmeyer, Hermann. “The Church as Mysterium and as InstitutiorSyrind 1985: An
Evaluation edited by Guisepe Alberigo and James Provost1@®.Concilium Religion
in the Eighties.Edinburgh: T & T Clark, LTD, 1986.

Provost, James H. “Title I: The Obligations and Rights of All the Gangtaithful (cc.208-
223).” In Coriden, James A., Thomas J. Green, and Donald E. Heintschai ddie
Code of Canon Law: A Text and Comment&tudy edition. New York: Paulist Press,
1985.

—————— . “Toward a Renewed Canonical Understanding of Official Ministry Official
Ministry in a New Ageedited by James H. Provost, 3225. Canon Law Society of
America Permanent Seminar Studies 3. Washington, D.C.: The Catholic dikyioér
America, 1981.



246

Quinn, Archbishop John. “The Exercise of the PrimaGommonwea(July 12, 1996): 1120.

—————— . The Reform of the Papacy: The Costly Call to Christian Uriitgw York: Crossroad,
1999.

Rahner, Karl. “Christianity and ldeology.” Fundamental Theology: the Church and the World
edited by Johannes B. Metz,-6B. Concilium6. New York: Paulist Press, 1965.

Rende, Michael LLonergan on Conversion: The Development of a Notianham, MD:
University Press of America, 1991.

Rinere, Elissa, C.P., “Conciliar and Canonical Applications of ‘Ministryhe Laity.” The Jurist
47 (1987): 204227.

Rezendes, Michael. “Church allowed abuse by priest for yelne, Boston Glohelanuary 6,
2002, http://www.boston.com/globe/spotlight/abuse/stories/010602 geoghan.htm

Robert, Pierre. “Questions on the Fifth Level and the Processes$bititeal Subject.”
Lonergan Workshofl (1995): 14563.

—————— . “Theology and Spiritual Life: Encounter with Bernard Lonergaoriergan Workshop
10 (1994): 33343.

Schillebeeckx, Edward’he Mission of the ChurchTranslated by N. D. SmitiNew York:
Seabury Press; A Crossroad Book, 1973.

Serratelli, Bishop Arthur J. Address given at 2010 National Meetingaafd3an Liturgical
Commissions, Alexandria, LA, October&
http://www.nccbuscc.org/romanmissal/serratelli-fdlc.shtml

Shaw, Russelllo Hunt, To Shoot, To Entertain: Clericalism and the Catholic L&&n
Francisco: Ignatius Press, 1993.

Smith, Susan, RNDM. “The Holy Spirit and Mission in Some Contemporary dgjiesl of
Mission.” Mission Studie48 (2001): 22750.

Stebbins, J. Michaelhe Divine Initiative: Grace, World-Order, and Human Freedom in the
Early Writings of Bernard Lonergaff oronto: University of Toronto Press, 1995.

Steinfels, Peter. “Sexual Abuse & the ChurcBgmmonwea{March 26, 2004): 1517.

Stewart, Edward C. and Milton J. Bennéttnerican Cultural Patterns: A Cross-Cultural
Perspective Revised edition. Yarmouth, ME: Intercultural Press, Inc., 1991.

Synod of Bishops 1971. “Justice in the World”
http://www.osjspm.org/majordoc_justicia_in_mundo_offical_test.aspx

Synod of Bishops 1985. “The Second Extraordinary General Assembly: T\uekrietversary
of the Conclusion of the Second Vatican Council; The Final Refrigins 15, no. 27
(Dec. 19, 1985): 4440.



247

Tallon, Andrew. Head and Heart: Affection, Cognition, Volition as Triune Consciousiéss
York: Fordham University Press, 1997.

Taylor, CharlesTheEthics of AuthenticityCambridge, MA: Harvard University Press, 1991.

—————— . Varieties of Religion Today: William James Revisitétstitute for Human Sciences
Vienna Lecture Series. Cambridge, MA: Harvard University Press, 2002.

United States Catholic Conference of Bishops. Committee on the tRéport on Diocesan and
Parish Pastoral Councils.” March 12, 206#p://www.uscch.org/laity/summary.shtml

—————— . Co-Workers in the Vineyard of the Lord: A Resource for Guiding thel@ewent of
Lay Ecclesial MinistryWashington, D.C.: United States Conference of Catholic Bishops,
2005.

Vatican Council Il. Acta synodalia Sacrosancti Concilii Oecumenici Vaticani Seciwuali 3,
Periodus tertiaPars 1Sessio publicdV. Vatican City:Typis Polyglottis VaticanjsL973.

—————— . Ad Gentes DivinitufDecree on the Church’s Missionary Activity, 7 December 1965].
In Flannery, Austin, O.Plhe Basic Sixteen Documents: Vatican Council II; Constitutions,
Decrees, DeclarationsCompletely revised translation in inclusive language-983
Northport, NY: Costello Publishing Company, 1996.

—————— . Apostolicam actuositatefibecree on the Apostolate of Lay People, 18 November
1965]. In Flannery, Austin, O.Fhe Basic Sixteen Documents: Vatican Council Il;
Constitutions, Decrees, DeclaratioriGompletely revised translation in inclusive language,
403-42. Northport, NY: Costello Publishing Company, 1996.

—————— . Christus DominugDecree on the Pastoral Office of Bishops in the Church, 28 October
1965]. In Flannery, Austin, O.Fhe Basic Sixteen Documents: Vatican Council II;
Constitutions, Decrees, DeclaratiorGompletely revised translation in inclusive language,
293-315. Northport, NY: Costello Publishing Company, 1996.

—————— . Gaudium et Spd®astoral Constitution on the Church in the Modern World, 7
December 1965]. In Flannery, Austin, OTPe Basic Sixteen Documents: Vatican Council
II; Constitutions, Decrees, DeclarationSompletely revised translation in inclusive
language, 16282. Northport, NY: Costello Publishing Company, 1996.

—————— . Gravissimum Educationi®eclaration on Christian Education, 28 October 1965]. In
Flannery, Austin, O.PThe Basic Sixteen Documents: Vatican Council Il; Constitutions,
Decrees, Declaration€ompletely revised translation in inclusive language;-975
Northport, NY: Costello Publishing Company, 1996.

—————— . Lumen GentiunjConstitution on the Church, 21 November 1964]. In Flannery, Austin,
O.P.The Basic Sixteen Documents: Vatican Council Il; Constitutions, Decrees,
Declarations Completely revised translation in inclusive languag®61 Northport, NY:
Costello Publishing Company, 1996.

—————— . Presbyterorum OrdinigDecree on the Ministry and Life of Priests, 7 December 1965].
In Flannery, Austin, O.Plhe Basic Sixteen Documents: Vatican Council II; Constitutions,



248

Decrees, Declarationgompletely revised translation in inclusive language;-847
Northport, NY: Costello Publishing Company, 1996.

—————— . Sacrosanctum ConciliupConstitution on the Sacred Liturgy December 1963]. In
Flannery, Austin, O.PThe Basic Sixteen Documents: Vatican Council Il; Constitutions,
Decrees, DeclarationsCompletely revised translation in inclusive language, 117-162.
Northport, NY: Costello Publishing Company, Inc., 1996.

—————— . Unitatis RedintegratigDecree on Ecumenisril November 1964]. In Flannery,
Austin, O.P The Basic Sixteen Documents: Vatican Council II; Constitutions, Decrees,
Declarations Completely revised translation in inclusive language, 499-523. Northport,
NY: Costello Publishing Company, Inc., 1996.

Vertin, Michael. “Lonergan’s Metaphysics of Value and Louehergan Workshof3 (1997):
189-219.

—————— . “Lonergan on Consciousness: Is There a Fifth LevdIETHOD: Journal of Lonergan
Studiesl2, no. 1 (1994):136.

Voice of the Faithful (VOTF). Websitattp://www.votf.org/whoweare/who-we-are/100

Weber, MaxThe Theory of Social and Economic Organizati@ulited by Talcott Parsons.
Translated by A. M. Henderson and Talcott Parsons. New York: Oxford Umywersks,
1947.

Wood, Susan K., S.C.L., “Conclusion: Convergence Points toward a Theology oédrder
Ministries.” In Ordering the Baptismal Priesthood: Theologies of Lay and Ordained
Ministry, edited by Susan K. Wood, S.C.L., 26@. Collegeville, MN: Liturgical Press,
2003.



