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EDITOR 'S  NOTES

I am pleased to introduce the rather disparate collection of articles that oo to
make up Lonergan Workshop 4.

Michael vertin has spent several years teaching generalized empirical method
by having his students identify the cognitional theories of authors from a
wide variety of scholarly and scientific disciplines. one can get a taste of
his procedure from his chapter, 'Towards the Emergence of Foundational

Quest ions,r '  in  Dialogues in celebrat ion (Thomas More Inst i tute papers, /go).

His contribution here shows what a delicately honed heuristic structure for
cognitional theoretic diagnosis his years of labor have vielded.

Richard cassidy had been interested in Lonergan before taking a pause from
his pastoral duties to do the doctoral work at the Graduate Theological union
that  resul ted in the publ icat ion of  h is study on Luke,  Jesus,  pol i t ics,  and
societv. In his paper, he tries to apply Lonerganrs scheme of functional
specialization to the issue of the possible validity of a pacifist orientation in
christian social ethics. Its point is suggestive--to make a start at en-
visaging what might be done in the field.

Robert Doranrs pathfinding work in the field of psychic and affective con-
version has been much praised by Fr. Lonergan and is well known to many of
our readers. His paper's sketch of a prophetic vision of ministry marks a
new departure in his writing to date.

Arthur Kennedy. who did his doctoral work on paul Ricoeur, has been
working on the writings of Flannery O'Connor for a number of years now.
His nearly completed monograph on her wil expose what she teaches us about
'foundational' reading. His paper here lays out some foundational categones
for doing justice to her performance as an author and also provides a sample
of  h is reading.

sebastian Moore's ongoing quest to come to terms with the crucified one has
seen the light of day in two previous volumes of this journal, as well as rn
many books of which the most recent is The Inner Loneliness. Here he
develops cognate issues in the zone of human sexualitv.

1r-.1_



Wil l iam Reiser,  SJ,  Lonergan's

doctorate at  Vanderbi l t .  His

and existent ia l  impl icat ions of

M e t h o d i n T h e o l o g y .

assistant  at  Harvard in 197L-72,  completed his

paper delves into some of  the qui te pract ical

Lonergan's myst ical  grounding of  theology in

Phi l ip Boo Ri tey did h is doctoral  work in Toronto under Ben Meyer and

George crant ,  and so he has had a lot  of  f i rs t -hand exposure to d iscussions

on the pluses and minuses of  scholarship.  He has been edi t ing for  publ i -

cat ion Lonergan's ser ies of  lectures concerning the debates between theology

and rel ig ious studies.  LI is  paper here contextual izes Lonerganrs contr ibut ion

to those debates.

Nancy Ring's paper in th is volume br ings to mind the 'generat iona|  character

of  the Workshop down through the years:  she did her doctoral  work on

Ti l l ich and Lonergan wi th Matthew Lamb at  Marquette.  Her own feel  for  the

impl icat ions of  the symbol ic  d imension of  language comes out  in her many

concrete apercus on the ro le of  speech in non-pr ivat ized prayer.

Bernard Tyrrel l ,  S]  whose art ic les have appeared in every issue of

Lonergq-n_-Wg4qbgp to date, prepared his paper just after having completed

Chr istqtherapy I I .  In a way that  is  c lear ly indebted both to Ignat ian

myst ic ism and to Lonergan's ar t iculat ion of  re l ig ious exper ience,  Tyrrel l  too

discusses praying in a personal  and concrete fashion.

Fred Lawrence

Boston  Co l lege
A u g u s t ,  1 9 8 3
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D IA L ECT I CA L LY- OPPOSED PHENOMENOLOGIES OF KNOWING:

A PEDAGOGICAL ELABORATION OF BASIC IDEAL.TYPES

Michael Vertin

St.  Michaels Col lege

I .  INTRODUCTION

I should like to introduce this paper by first recounting briefly

somethinq of my own history as a student of human cognition and then speci-

fying exactly, against that background, the enterprise to which the body of

the paper is  devoted.

A . T h e B a c k g r o u n d o f t h i s P a p e r

In the sumrner of 1973 I completed work on a doctoral dissertation

ent i t led,  "The Transcendental  Vindicat ion of  the First  Step in Real is t  Meta-

physics,  according to loseph Mar6cha|r  (Vert in,  1973).  The project  had

grown out  of  my longstanding interest  in what has come to be cal led the

"cr i t ical"  problem, that  of  establ ishing the real  object iv i ty  of  human knowl-

edge. How, i f  at  a l l ,  can one ever be certa in that  what one concludes to be

so is  real ly  so? How, i f  at  a l l ,  can one escape the possib i l i ty  that  even one's

most fu l ly  substant iated and seemingly incontrovert ib le judgments of  real

existence are f inal ly  not  necessar i ly  more than just  subject ive? I  had been

drsturbed by th is most  basic of  epistemological  problems f i rs t  dur ing under-

graduate work in physics and then,  f rom a markedly d i f ferent  angle,  dur ing

graduate work in theology.  Subsequent ly,  through a modest  invest igat ion

(Vert in,  1967) carr ied out  near the beginning of  my graduate studies in

phi losophy and focussed on the wr i t ings of  Bernard Lonergan up to that  t ime,

especia l ly  Insight :  A Study of  Human Understanding (Lonergan, 1957),  I  had

gained a more exact  appreciat ion of  the problem and learned of  the ' rcr i t ical

real is t r r  proposal  for  solv ing (or ,  more accurately,  d issolv ing) i t -  A certa in

personal  uneasiness wi th that  proposed solut ion had remained, however.

Consequent ly,  in an ef for t  to lay to rest  that  residual  uneasiness through a

more extensive histor ical  and phi losophical  invest igai ton of  cr i t ical  real ism as

such,  and encouraged by Lonergan's assurance to me that  the work of

Mar6chal  was very much to the point  in th is regard,  I  had undertaken the

study of  the Belgian lesurt .
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Mar6chal's fundamental philosophical theme, already present in his

early studies of the psychology of the mystics (Mar6chal. 1924) /')./, and

developed at great length in the five-volume work for which he is best

known, r.e Point de ddpart de la mdtaphysique (Mar6chal, L922-49) is the

natural finality of the human intellect. Speaking now in metaphysical terms

and now in phenomenological ones, Mar6chal argues that human intellectual

cognition is essentially a matter of identity and perfection. active, dynamic,

and constructive, rather than a matter of duality and confrontation, passive,

static, and receptive. And, most importantly, the judgment of real existence.

the culminating moment of the cognitional process, is discursive or affirmation-

al and not intuitive or perceptual. To judge is not inteliectually to intuit,

perceive, see, real existence in some concrete intelligible. On the contrary,

to judge is to affirm of, assert of, attribute to, that concrete intelligible a

relation to the ultimate objective term of intellectual finality, the ultimate

cognitional goal which one anticipates a priori and which is the plenitude of

what in fact one means, at least implicitly, by "real existencerr. For humans,

to know a concrete intelligible as really existing is nothing other than to

affirm that concrete intelligible as related to the ultimate objective term of

intellectual dynamism. The critical problem, Mardchal claims, arises precisely

insofar as one overlooks the discursive character of actual judgments, mis-

takenly asserts that an intuitive grasp of real existence is requisite for

objective knowing. and then notes--corr ectly--tha t concretely the requisite

intuition does not occur.

Mar6chal's approach to the question of the real objectivity of human

knowledge, then, is simply to argue that even at a very primitive level of

awareness the human subject makes judgments that are indeed discursive or

affirmational. On the basis of what purportedly is a transcendental analysis,

Mar6chal avers that a transcendental condition of one's having some concrete

intelligible as phenomenally objective is that one affirm, at least implicitly,

that concrete intelligible as fundamentally reallv objective, really existing,

related to the ultimate objective term of intellectual finality. But it is un-

deniable that one frequently has concrete intelligibles as phenomenally

objective. Consequently, says Mar6chal, the real objectivity of human

knowledge stands essentially vindicated, and the critical problem is dissolved.

After many months of studying the long and detailed historical and

systematic argumentation by which Mar6chal builds his case /2/, I concluded

that his chief contentions, notwithstanding certain misleading expressions and

dubious metaphysical conceptions that encumber them, are substantially

correct. The basic (if seldom explicit) meaning of 'rreal existencerr is indeed

"goal of intellectual finalityrr; one actually does know real existence via judg-

ments that are discursive or affirmational in character; and the critical

problem really is a false problem, one which arises because of the human
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propensi ty to suppose, in the absence of  adequate concrete sel f -knowledge,

that cognitional operations can achieve real objectivity only if they are in-

tuitive, perceptual, at least analogous to ocular vision. I felt content with

critical realism at last.

Nonetheless, a difficulty with Mar6chal's account continued to nettle

me, a difficulty that was highlighted when I compared his account with that

of Lonergan. Mar6chal, in his analysis of judgment, clearly rejects the
'rcognitional myth'r that holds "that knowing is like looking, that objectivity is

seeing what is there to be seen and not seeing what is not there, and that

the real is what is out there now to be looked at" (Lonergan , 1972:238) /3/.

Thus he has achieved what Lonergan by now is labelling ilintellectual con-

version" (Lonergan, 1972:238 qt_-pg€€l!0) /4/. On the other hand, the two

thinkers differ significantly in their respective account of the primitive self-

awareness of  the subject  in general  and of  the judging subject  in part icular .

For Lonergan, the subjectrs pr imi t ive sel f -awareness is  int r ins ical ly  non-

ref lex ive;  and the judging subjectrs pr imi t ive sel f -awareness is  at  best  not

just  sel f -mani fest ive but  rat ional ly  sel f -const i tut ive as wel l .  Consequent ly,

by discussing var iat ions in the judging subjectrs commitment to,  and ski l l  at ,

rat ional  sel f -const i tut ion,  Lonergan is able to provide a highly nuanced phe-

nomenology of  cogni t ional  error  (see,  e.9. ,  Lonergan, 1957:271-316).  For

Mardchal ,  by contrast ,  the subject 's  pr imi t ive sel f -awareness is  int r ins ical ly

reflexive, albeit only irpartially'r or 'rincompletelyfi so; and the judging

subject 's  pr imi t ive sel f -awareness does not  const i tute the sel f -as- judging but

merely mani fests i t ,  ref lect ively,  as al ready pre-ref lect ively or  ' inatural ly ' r

constituted. Thus Mar6chal cannot avoid maintaining that in their originating

moments judgments, like other activities of the subject, proceed rrsourdement

et  n6cessairement ' t  (Mardchal ,  1,922-49,  V:4O4),  a posi t ion that  leads to what

surely is  one of  the most st r ik ing def ic iencies of  Le Point  de d6part ,  namely,

the absence of any account of cognitional error.

"Given that Mar6chal is intellectually converted, why does he still

retain the 'ocularistr position that primitive self-awareness is a kind of 'look-

ing at  sel f t?rr  r rDoes Mardchal ts not ion of  pr imi t ive sel f -awareness,  and his

resultant inability to account for cognitional error, ultimately jeopardize his

rejection of the 'ocularistr notion of knowing?r' Bothered by questions such

as these,  but  tentat ively answer ing the lat ter  in the negat ive,  I  consigned my

discussion of the matter to the second of two appendices in my dissertation.

In the years since completing my doctoral dissertation I have con-

tinued to pursue my philosophical study of human cognition, proceeding

mainly in two complementary ways.

First ,  in  meet ing my assigned responsibi l i ty  to design and conduct  a

number of year-long advanced undergraduate courses under the titles, I'Epis-

temologyir and--later--r'Metaphysicsrr /5 / , I have had a splendid opportunity
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to increase both the depth and the breadth of my acquaintance with basic

philosophical issues as arising in the work of others, both past and present.

After initially structuring these courses simply as interpretive thematizations

of the history of philosophy, thematizations (with a distinctly Mar6chalian

flavor!) designed to illustrate the relatively small number of possible positions

on basic philosophical issues, I soon began also to consider the relations

between those basic position-sets and the current disputes over method in

selected "trans-philosophical" disciplinary areas. I was greatly influenced

throughout this enterprise by my continued reading and re-reading of both

Mar6chal and Lonergan; and the general pattern upon which I finally settled

is exemplified by my description of a recent course entitled, "Metaphysics":

This course investigates two basic theses: (1) that any solution of
the metaphysical problem of the one and the many presupposes at
least implicitly solutions of the phenomenological problem of the one
and the many and the epistemological problem of objectivity and
subjectivity; and (2) that differences over the solutions of these
philosophical problems constitute a fundamental, though often un-
noticCd, part of disputes over method within the various empirical
disciplines. These theses are explored dialectically through reference
to selected systematic controversies from the history of philosophy
and selected methodological debates in current physics, historio-
graphy, literary criticism, and theology. A general orientation is
provided by selections from the philosophical writings of Bernard
Lonergan (Vert in,  1980:40).

Those familiar with the work of Lonergan will recognize, in the first

part of this program, my attention to what he labels the basic issues of

"knowing,  object iv i ty ,  and real i ty"  (see,  e.9. ,  Lonergan, 1972:20-21;  et

passim in Lonergan's later works). The major figures whose works I have

usually employed to raise these issues dialectically are Plato, Aristotle.

Epicurus,  Aquinas,  Hume, Kant,  Hegel ,  and Lonergan. The disc ip l inary

areas and figures upon which I have concentrated in the second part of this

program have varied somewhat from year to year, in function of my own

immediate interests. (Besides the areas noted above, I have also rnade forays

with the students into psychology, sociology, and ethics.) In the most

recent course, the persons whose works I used for dialectically illustrating

the methodological issues were these; in physics, Israel Scheffler, Wilfrid

Sel lars,  and Patr ick Heelan;  in h istor iography,  Car l  Hempel ,  R.G. Col l ing-

wood, and W.H. Walsh;  in l i terary cr i t ic ism, I .A.  Richards,  Northrop Frye,

and H.-G. Gadamer;  and in theology,  Peter  Berger,  Paul  Ricoeur,  and

Lonergan /6/ ,

The second way in which I have been able to extend my philosophical

study of human cognition is through preparing a sequence of scholarly

papers. Though having the usual variety of particular aims, collectively the

papers have allowed me to articulate, consolidate, and implement certain

advances that I have made in thinking about basic cognitional issues since

completing my doctoral work /7/.
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B. The Aim of  th is Pa

I t  w i l l  scarce ly  surpr ise  the  reader  to  learn  tha t  the  e f fo r t  to  wh ich

the body of this paper is devoted flows from the prior work of my own that I

have jus t  d iscussed,  work  tha t  in  i t s  theore t ica l  aspec t  I  now exp l i c i t l y  loca te

main ly  in  the  func t iona l  spec ia l t ies  o f  D ia lec t i c  and Foundat ions  and,  more

prec ise ly  ,  in  the  cogn i t ion- regard ing  (by  cont ras t  w i th  the  fu r ther ,  decrs ton-

regard ing)  par ts  o f  those two func t iona l  spec ia l t ies  /B / .

Spec i f i ca l l y ,  then,  the  body  o f  th is  paper  i s  a  pedagog ica l  e f fo r t  in

the  func t iona l  spec ia l ty  o f  D ia lec t i c  and,  more  exac t ly ,  in  tha t  par t  o f

D ia lec t i c  concerned w i th  the  phenomeno logy  o f  knowing.  Le t  me expand th is

charac ter iza t ion ,  in  s ix  s teps .

t ' i r s t ,  as  loca ted  in ,  ra ther  than beyond,  the  order  o f  func t iona l

spec ia l t ies ,  my e f fo r t  here  is  concerned immedia te ly  w i th  theory  ( inc lud ing

theory  about .  p rax is )  and no t  immedia te ly  w i th  p rax is  i t se l f  /9 /  .

Second ly ,  as  in  a  four th - leve l  ra ther  than a  lower - leve l  func t iona l

spec ia l ty ,  my e f fo r t  i s  concerned w i th  theory  in  i t s  mere ly  s t ruc tu ra l ,  s imp ly

heur is t i c ,  pure ly  t ranscu l tu ra l ,  s t r i c t \ ' -ph i losoph ica l  aspec t  / IO/ ,  by  cont ras t

w i th  theory  inso far  as  in  adc l i t ion  i t  i s  con ten t - inc lus ive ,  heur is t i ca l l y  comple-

m e n t e d ,  c u l t u r a l i y  c o n d i t i o n e d ,  e m p i r i c a l  / 1 1 l .

Th i rd ty ,  as  in  D ja lec t i c  ra ther  than I 'oundat ions ,  my e f fo r t  i s  s imp ly

to  a r t i cu la te  someth ing  o f  the  comprehens ive  se t  o f  those bas ic  d ia lec t i ca l l y -

d i f fe r ing  in tegra l  suppos i t ion-se ts  (u l t imate ly  re f lec t ing  d ia lec t i ca l  d i f fe rences

a m o n g  t h e o r i s l - s  i n  t h e i r  f u n d a m e n t a l ,  i f  n o l  a l w a y s  e x p l i c i t ,  i n t e l l e c t u a l ,

mora l ,  and re l ig ious  ou t looks)  by  v i r tue  o f  wh ich  ind iv idua l  theor ies  in  any

g iven area  o f  inqu i ry  may be  opposed in  the i r  s t r i c t l y  ph i losoph ica l  aspec ts ,

w i thout  ye t  p toq lC l ln l4q  wh ich  one o f  those suppos i t ion-se ts  I  take  to  be

cof iecL  /L2 / .

Four th ly ,  as  in  tha t  par t  o f  D ia lec t i c  concerned w i th  knowing ra ther

than dec id ing ,  my e f fo r t  i s  o r ien ted .  more  nar rowly ,  toward  the  suppos i t ion-

se ts  f rom the  a fo rement ioned comprehens ive  se t  tha t  regard  cogn i t iona l  ac ts

(and,  by  inc lus ion ,  the i r  con ten ts )  by  cont ras t  w i th  dec is iona l  ones  /13 / -

F i f th ly ,  as  in  tha t  par t  o f  D ia lec t i c  concerned w i th  the  phenomeno logy

ra ther  than the  ep is temology  or  metaphys ics  o f  knowing,  my e f fo r t  i s

or ien ted ,  s t i l l  more  nar rowly ,  toward  the  suppos i t ion-se ts  f rom the  a fo re-

ment ioned comprehens ive  se t  tha t  regard  cogn i t iona l  ac ts  (and the i r  con ten ts )

f rom the  s tandpo in t  o f  descr ip_ t , i_on  as  d is t inc t  f rom both  v ind ica t ion  and

explanation /I4/.
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Sixthly, as pedagogical rather than originating, my present effort is

to articulate something of the comprehensive set of dialectical ly-differi ng

integral sets of basic phenomenological suppositions about cognition in such a

way as to help the reader make progress toward adopt ing,  as his , /15/  own,

the supposition-set that I take to be correct. The contrast is with my earlier

work of spelling out dialectical alternatives for mvself and deciding among

them /16/.

As a supplementary characterization, I should say that my aim in the

body of  th is paper is  to d isplay,  in a comprehensive schema, the basic theo-

retical correlatives of both the concrete (and concretely implemented) self-

knowledge that is the fundamental component of what Lonergan labels I'intel-

lectual conversion", and the varieties of that componentts absence /I7/.

I I .  ELABORATION

A . T h e P h e n o m e n o l o g y o f K n o w i n g : T h e T e n B a s i c Q u e s t i o n s

Consider the col lect iv i ty  of  the basic descr ipt ive phi losophical- -or

basic phenomenolo gical- -sup posi t ions regarding human knowing that  e i ther

have been made explicitly by individual philosophers or are implicit in the

work of  indiv idual  phi losophers and empir ical  theor ists /18/ '  So far  as I  can

determine, this collectivity suggests that human cognitional acts may occur on

any of  as many as f ive dist inct  levels and may have as many as two dist inct

d imensions.  Whi le not  yet  assessing the accuracy of  any supposi t ion in that

collectivity, I would claim that the collectivity itself can usefully be en-

visioned as a group of diverse responses to ten basic phenomenological

quest ions about the occurrence,  d ist inct ion,  and character is t ic  st ructure of

those five levels and two dimensions and, moreover, that no phenornenology of

human knowing can be complete without addressing each of those ten basic

quest ions /19l .

The f ive supposed levels of  cogni t ional  acts are the sensory,  the

ideat ional ,  the judicat ive,  the evaluat ive,  and the f iducia l  levels /20/-  The

supposed f i rs t ,  sensory,  level  is  that  whose character is t ic  contents inc lude

colors,  sounds,  odors,  tastes,  eIc.  /27/ .  The supposed second, ideat ional ,

level  is  that  whose character is t ic  contents inc lude inte l l ig ib i l i ty ,  i .e. ,  the

inte l l ig ib le uni t ies that  const i tute th ings and the inte l l ig ib le s imi lar i t ies that

const i tute propert ies /22/ .  The supposed th i rd,  judicat ive,  level  is  that

whose character is t ic  contents inc lude factual i ty ,  i .e. ,  the existence and

occurrence,  beyond the mere inte l l ig ib i l i ty ,  of  th ings and of  propert ies /23/ .

The supposed fourth,  evaluat ive,  level  is  that  whose character is t ic  contents

include value,  i .e. ,  the genuine goodness,  beyond the mere factual i ty ,  of
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th ings and of  propert ies /24/ .  And the supposed f i f th,  f iducia l ,  level  is  that

whose character is t ic  contents inc lude hol iness,  i .e. ,  the redolence of  unre-

str ic ted lovabi l i ty ,  beyond the mere value,  of  th ings and of  propert ies /25l .
The two supposed dimensions of  cogni t ional  acts are the intent ional

dimension,  the dimension in which sensib le contents,  inte l l iq ib i l i ty ,  factual i ty ,

value,  and hol iness become cogni t ional ly  present to the knowing subject ,  and

the conscious dimension,  the dimension in which in ut ter ly  pr imi t ive fashion

the cogni t ional  acts themselves--and,  under ly ing them, the cogni t ional  actor ,

the knowing subject--are cogni t ional ly  sel f -present /26/ .

The ten basic phenomenological  quest ions,  then,  fa l l  in to two groups,

f ive regarding cogni t ional  intent ional i ty  and f ive regarding cogni t ional  con-

sciousness:  In fact ,  do cogni t ional  acts possess an intent ional  d imension on a

sensory level ,  and,  i f  so,  precisely what is  their  s t ructure in th is regard?

on an ideat ional  level? on a judicat ive level? on an evaluat ive level? on a

f iducia l  level? And, in fact ,  do cogni t ional  acts possess a conscious dimen-

sion on a sensory level ,  and,  i f  so,  precisely what is  their  s t ructure in th is

regard? on an ideat ional  level? on a judicat ive level? on an evaluat ive

level? on a f iducia l  level?

B . T h e P h e n o m e n o l o g y o f K n o w i n g : D i a l e c t i c a U y - r q p p e € e d A n s w e r s

t o t h e F i v e B a s i c Q u e s t i o n s r e g a r d i n g C o g n i t i o n a l l n t g l l o n a l i t ) a

The col lect iv i ty  of  basic phenomenological  supposi t ions regarding

cogni t ional  intent lonal i ty  may be organized in terms of  the f ive basic quest ions

to which those supposi t ions const i tute responses;  and thus one has supposr-

t ions about sensory,  ideat ional ,  iudicat ive,  evaluat ive,  and f iducia l  intent ion-

al i ty ,  respect ively.  The col lect iv i ty  may also be organized in terms of  the

d ia I  ect i  cal  ly-  oppos e d k inds of  responses that  those supposi t ions const i tute;

and in that  case one has absent ia l is t ,  reduct ionist ,  immediate-re cept ionist ,
pure-product ionist ,  and mediate-recept ionist  supposi t ions about cogni t ional

i^tentionality /27/. I shall give priority to the latter organizing principle in

t he  p resen t  sec t i on  o f  t h j s  pape r .

Absent ia l is t  supposi t ions about cogni t ional  intent ional l ty  postulate in
common that  a l leged cogni t ional  acts in whose intent ional  d imension the con-

tents in quest ion become cogni t ional ly  present to the knowing subject  do not

occur at  a l l ,  on any level .  Thus,  the absent ia l is t  supposi t ion about sensory

intent ional i ty  is  that  colors,  sounds,  odors,  tastes,  etc. ,  are not  to be found

at a l l  among the contents of  human knowing.  The absent ia l is t  supposi t ion

about ideat ional  intent ional i ty  proposes the tota l  cogni t ional  absence of  inte l -
l ig ib i l i ty .  The absent ia l is t  supposi t ion about judicat ive intent ional i ty  ls  that

there is  no cogni t ional  achievement of  factual i ty ;  about evaluat ive intent ion-

al i ty ,  of  value;  and about f iducia l  intent ional i ty ,  of  hol iness /28l .
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Reductionist suppositions about cognitional intentionality agree in

hypothesizing that alleged cognitional acts in whose intentional dimension the

contents in question become cognitionally present to the knowing subject do

indeed occur, but that they occur not on the level in question but rather on

a different level--higher or lower, as the case may be--such that the contents

in question are not these levels' characteristic intentional-dimension contents .

Thus, for example, reductionist suppositions about sensory intentionality are

that  colors,  sounds,  odors,  tastes,  etc. ,  are indeed among the contents of

human knowing, but not as characteristic contents of a first, sensory, level.

Instead, they are to be found on the second level, as aspects of intelligibil-

ity, or on the third level, as aspects of factuality, or on the fourth level, as

aspects of  value,  or  on the f i f th level ,  as aspects of  hol iness.  or ,  again,

reductionist suppositions about fiducial intentionality are that there is indeed

a cognitional achievement of holiness--not, however, as the characteristic

content of a fifth, fiducial, level of human knowing but only on the fourth

level ,  as an aspect  of  value,  or  on the th i rd level ,  as an aspect  of  factual i ty ,

or  on the second level ,  as an aspect  of  inte l l ig ib i l i ty ,  or  on the f i rs t  level ,  as

an aspect of sensible contents /29/,

Suppositions in the three remaining groups agree in theorizing that

alleged cognitional acts in whose intentional dimension the contents in question

( i .e. ,  sensib le contents,  or  inte l l ig ib i t i ty .  or  factual i ty ,  or  value,  or  hol iness)

become cognitionally present to the knowing subject both do occur, and occur

precisely on the level  in quest ion ( i .e. ,  the sensory,  or  ideat ional .  or  judica-

t ive,  or  evaluat ive,  or  f iducia l ,  respect ively) ,  wi th the contents in quest ion

as these levels' characteristic intentional-dimension contents . They differ in

how they portray the intentional structure of those cognitional acts.

Immediate-receptionist suppositions about cognitional intentionality all

propound that the intentional structure of the cognitional acts that they

regard is immediately receptive. That is to say, the knowing subject--pre-

cisely as such--makes contents cognitionally present to itself by acts which in

their intentional dimension are acts of accepting contents as given to the

subject-as-knower from beyond the subject-as-knower and. moreover, accept-

ing them directly rather than through any intermediary contents /30,/.

Accordingly , the immediate-receptionist suppositions about sensory , ideational ,

judicative, evaluative, and fiducial intentionality are that sensible contents,

intelliqibility, factuality, value, and holiness, respectively, become cognition-

ally present through sensory. ideational, judicative, evaluative, and fiducial

acts that in their intentional dimension are acts of direct, unmediated accep-

tance /31/.

Pure-productionist suppositions about cognitional intentionality all

suggest that the intentional structure of the cognitional acts that they regard
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is  s imply product ive.  That  is  to say,  the knowing subject--again,  precisely

as such--makes contents cogni t ional ly  present to i tsel f  by acts which in their

intent ional  d imension are acts of  creat ing,  fashioning,  fabr icat ing contents

ent i re ly out  of  the subjectrs own resources.  Hence, the pure-product ionist

supposi t ions about sensory,  ideat ional ,  judlcat ive,  evaluat ive,  and f iducia l

intent ional i ty  are that  sensib le contents,  inte l l ig ib i l i ty ,  factual i ty ,  value,  and

hol iness,  respect ively,  become cogni t ional iy  present through sensory,  idea-

t ional ,  judicat ive,  evaluat ive,  and f iducral  acts that  in their  intent ional  d imen-

sion are acts of  s imple fabr icat ion /32/ .

FinalJy,  mediate-recept ionist  supposi t ions about cogni t ional  inten-

t ional i ty  a l l  speculate that  the intent ional  st ructure of  the cogni t ional  acts

that  they regard is  mediately recept ive.  f 'hat  is  to say,  the knowing sub-
ject--once again,  precisely as such--makes contents cogni t ional ly  present to

i tsel f  by acts which in their  intent ional  d imension are acts of  accept ing con-

tents as given to the subject-as-knower f rom beyond the subject-as-knower ' ,

but  accept ing them indirect ly ,  through intermediary contents.  ' I 'here is  a

dist inct ion,  therefore,  between the contents that  are received and the con-

tents in which they are received /33/ .  The former,  the known contents,  dre

fundamental ly  beyond the subject-as-knower /34/ .  The later ,  the interme-

diary contents,  are s imply wi th in the subject-as-knower;  and they ar ise f rom

the product ive act ion of  the subject  upon contents received on the pr ior

level(s )  of  knowing /35/  .  Thus ,  the medi  a te-recep t ionist  supposi t ions about

ideat ional ,  judicat ive,  evaluat ive,  and f iducia l  intent ional i ty  are that  inte l l ig i -

b i l i t y ,  f ac tua l i t y ,  va l ue ,  and  ho l i ness ,  r espec t i ve l y ,  become  cogn t t i ona l l y

present through ideat ional ,  judicat ive,  evaluat ive,  and f iducia l  acts that  in

their  intent ional  d imension are acts of  indirect ,  mediated acceptance,  where

the respect ive mg_d. le are sub ject-produced concepts ,  j  udgments-of- factual i ty  ,
judgments-of-value ,  and judgments-of  -  hol iness /36/  .

C . T h . P h g 4 o m e n o l o g v o f K n o w i

t h e F i v e B a s i c Q u e s t i o n s r e g a r d i n g C o g n i t i o n a l C o n s c i o u s n e s s

The col lect iv i ty  of  basic phenomenological  supposi t ions regarding

cogni t ional  consciousness may be organized in terms of  the f ive basic ques-

t ions to which those supposi t ions const i tute responses /37/ ;  and thus one has

supposi t ions about sensory,  ideat ional ,  judicat ive,  evaluat ive,  and f iducia l

consciousness,  respect ively.  The col lect iv i ty  may also be organized in terms

of the dia lect ical ly-opposed k inds of  responses that  those supposi t ions con-

st i tute;  and in that  case one has absent ia l is t ,  reduct ionist ,  immediate-r .ecep-

t ionist ,  and internal-present ia l is  t  supposi t ions /38/ .  I  shal l  g ive pr ior i ty  to

the lat ter  organiz ing pr incip le in the present sect ion of  th is paper.
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Absentialist suppositions about cognitional consciousness postulate in

common that alleged cognitional acts possessing the conscious dimension--the

ut ter ly  pr imi t ive cogni t ional  sel f -presence-- in quest ion do not  occur at  a l l ,  on

any level /39/. The premises of such suppositions can be that cognitional

acts with the corresponding intentional dimension do not occur at all /40/,

and that cognitional acts cannot occur with a conscious dimension unless they

also occur with the corresponding intentional dimension /41l. Alternatively,

the premises can be that cognitional self-presence is correlative with reflec-

t ion:  i t  occurs only insofar  as the subject is  acts,  in i t ia l ly  or iented toward

contents distinct from themselves, return upon themselves, receiving them-

selves as their own contents /42/- But in any given instance such reflection

either does not take place at all (in which case the acts are not cognitionally

sel f -present at  a l l ) ,  or  e lse i t  takes place more or  less completely ( in which

case the acts are cognitionally self-present more or less fully and not just in

a primitive way) /43/. On one of these two sets of premises or the other,

accordingly,  the absent ia l is t  supposi t ions about sensory,  ideat ional ,  judica-

t ive,  evaluat ive,  and f iducia l  consciousness are that  there are no sensory,

ideat ional ,  judicat ive,  evaluat ive,  or  f iducia l  acts,  respect ively,  that  are cog-

nitionally self-present simply in primitive fashion /44/.

Reduct ionist  supposi t ions about cogni t ional  consciousness al l  suggest

that  a l leged cogni t ional  acts possessing the consciousness in quest ion do

indeed occur,  but  that  they occur not  on the level  in quest ion but  rather on

a di f ferent  level- -h igher or  lower,  as the case may be--such that  the con-

sciousness in quest ion is  not  these levels '  character is t ic  consciousness.

Thus,  for  example,  reduct ionist  supposi t ions about sensory consciousness

propose that there are indeed conscious acts in whose intentional dimension

colors,  sounds,  odors,  tastes,  etc. ,  become cogni t ional ly  present to the

knowing subject ;  but  that  just  as these actsr  intent ional i ty  is  not  the charac-

ter is t ic  intent ional i ty  of  a f i rs t ,  sensory,  level  of  knowing,  so their  con-

sciousness is  not  the character is t ic  consciousness of  a f i rs t ,  sensory,  level .

Rather,  i t  is  to be found on the second level ,  as but  an aspect  of  ideat ional

consciousness,  or  on the th i rd level ,  as but  an aspect  of  judicat ive con-

sciousness,  or  on the fourth level ,  as but  an aspect  of  f iducia l  consciousness

/45/ .  Or,  again,  reduct ionist  supposi t ions about f iducia l  consciousness pro-

pose that there are indeed conscious acts in whose intentional dimension there

is a cogni t ional  achievement of  hol iness;  but  that  just  as these acts '  intent ion-

ality is not the characteristic intentionality of a fifth, fiducial level of know-

ing,  so their  consciousness is  not  the character is t ic  consciousness of  a f i f th,

f iducia l ,  level .  Instead,  that  consciousness is  on the fourth level ,  as but  an

aspect  of  evaluat ive consciousness,  or  on the th i rd level ,  as but  an aspect  of

judicat ive consciousness,  or  on the second level ,  as but  an aspect  of  idea-
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t ional  consciousness,  or  on the f i rs t  level ,  as but  an aspect  of  sensory con-

sciousness , /46, / .

Supposi t ions in the two remaining groups agree in hypothesiz ing that

al leged cogni t ional  acts possessing the consciousness in quest ion ( i .e. ,  the

conscious dimension of  acts whereby colors,  sounds,  odors,  tastes,  etc. ,  or

inte l l ig ib i l i ty ,  or  factual i ty ,  or  value,  or  hol iness become cogni t ional ly

present)  both do occur,  and occur precisely on the level  in quest ion ( i .e. ,

the sensory,  or  ideat ional ,  or  judicat ive,  or  evaluat ive,  or  f iducia l ,  respec-

t ively) ,  wi th the consciousness in quest ion as these levels '  character is t ic

consciousness.  They di f fer  in how they conceive the conscious structure of

t hose  ac t s .

lqlfgSfglgfelgpllgnist suppositions about cognitional consciousness all
propound that  the conscious structure of  the cogni t ional  acts that  they regard

is one of  immediate recept iv i ty .  That  is  to say,  cogni t ional  sel f -presence is

indeed correlat ive wi th ref lect ion-- the subject 's  acts returning upon them-

selves,  receiv ing themselves as their  own contents.  But  a l though a complete

sel f - return,  and thus fu l l  cogni t ional  sel f -presence, e i ther may or  may not

take place in any given instance,  at  least  a part ia l  and unmediated sel f -

return,  and thus pr imi t ive cogni t ional  sel f -presence--consci  ousness-- takes

place in every instance.  I Ience,  immediate-recept ionis t  supposi t ions about

sensory,  ideat ional ,  judicat ive,  evaluat ive,  and f iducia l  consciousness are that

sensory,  ideat ional ,  judicat ive,  evaluat ive,  and f iducia l  acts,  respect ively,  are

cogni t ional ly  sel f -present in ut ter ly  pr imi t ive fashion precisely because they

are at least partially and immediately refleclive /47/.

Iltlgl49lplglgltllgliE! suppositions about cognitional consciousness all

propose that  the conscious structure of  the cogni t ional  acts that  they regard

is one of  internai  presence. That  is  to say,  there are two dist inct  k inds of

cogni t ional  sel f -presence. There is  the advanced cogni t ional  sel f -presence

that  ar ises by v i r tue of  the subject 's  ref lect ive sel f - recept ion /48/ .  But

there is  a lso a pr ior ,  ut ter ly  pr imi t ive cogni t ional  sel f -presence that  is  not

ref lect ive in any way.  The former ar ises insofar  as the subjectrs acts take

themselves as their  own external  terms. The lat ter ,  by contrast ,  is  or ig inal ly

and immediately g iven.  I t  is  the internal  presence of  the acts (and,  under-

ly ing them, the actor) ,  the presence to which al l  external  terms--whether of

non-ref lect ive acts or  of  ref lect ive acts--become cogni t ional ly  present.  Accor-

dingly,  the internal-present ia l is  t  supposi t ions about sensory,  ideat ional  ,
judicat ive,  evaluat ive,  and f iducia l  consciousness are that  the ut ter ly  pr lml-

t ive cogni t ional  sel f -presence of  sensory,  ideat ional ,  judicat ive,  evaluat ive,

and f iducia l  acts,  respect ively,  is  or ig inal ,  immediate,  and non-ref lect ive

/49 / .
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D . T h e P h e n o m e n o l o g y o f K n o w i n g : D i a l e c t i c a l l v - o p p o s e d

I n t e g r a l S e t s o f A n s w e r s t o t h e T e n B a s i c Q u e s t i o n s

My central claim thus far in the body of this paper has had two main

parIS.

First, I have argued that the collectivity of basic descriptive philo-

sophical--or basic phenomenological--suppositions about human knowing that

either have been made explicitly by individual philosophers or are implicit in

the work of individual philosophers and empirical theorists may be construed

as a group of diverse responses to ten basic phenomenological questions.

These questions regard the occurrence, distinction, and characteristic struc-

ture of alleged cognitional acts that, taken collectively, go forward on five

dist inct  levels ( i .e. ,  sensory,  ideat ional ,  judicat ive,  evaluat ive,  and f iducia l )

and,  taken dist r ibut ively,  possess two dist inct  d imensions ( i .e. ,  in tent ional

and conscious). A complete phenomenology of human knowing must address

each of  these ten basic quest ions;  consequent ly,  the number of  basic pheno-

menological suppositions in an integral set is ten.

Secondly,  I  have sketched what I  take to be the fundamental  d ia lect i -

cal ly-opposed k inds of  basic phenomenological  supposi t ions that  are suggested

by the aforementioned collectivity /50/. I have argued that any given theor-

is t 's  supposi t ions about sensory,  ideat ional ,  judicat ive,  evaluat ive,  and

fiducial intentionality inevitably are either absentialist, or reductionist, or

immediate-recepti onist, or pure-productionist, or mediate-receptionist /51/ in

character ,  though not  necessar i ly  the same about each;  and,  moreover,  that

any given theoristrs suppositions about sensory, ideational, judicative, evalu-

ative, or fiducial consciousness inevitably are either absentialist, or reduc-

tionist, or immediate-re ceptionist, or internal-presentialis t in character ,

though--once again--not  necessar i ly  the same about each.

Let me now define dialectically-opposed integral sets of basic phenom-

enological suppositions as those integral sets possessing suppositions that

address at  least  one of  the ten basic phenomenological  quest ions in d ia lect ic-

ally-opposed way s /52 / . The comprehensive set of such dialectically-oppose d

integral sets may be made explicit by first articulating one integral set, then

replacing one of its suppositions by that supposition's series of dialectical

opposites to give a series of further integral sets, then replacing a second of

its suppositions by that supposition's series of dialectical opposites to give a

second ser ies of  integral  sets,  etc. ,  unt i l  a l l  of  the possib le internal ly-consis-

tent /53/ integral sets have been spelled out /54/.

I shall not speculate on how many of these possible dialectically-

opposed integral sets of basic phenomenological suppositions about human

knowing have actually been maintained in the history of thought to date,

except to say that the number of theorists who have explicitly and consistent-

ly  addressed al l  ten issues would seem to be rather smal l  /55, / .  However,
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insofar  as the pat terned set  of  d ia lect ical ly-opposed integral  sets that  may be

made expl ic i t  by the procedure that  I  havc just  out l ined is  in fact  both cor-

rect  and comprehensive,  i t  const i tutes a heur ist ic  f ramework wi th in which can

be located any basic phenomenology of  knowrng (or ,  indeed, any element

thereof)  that  any theor ist  ever has maintained or  ever could maintain /56/ .

I I I .  C O N C L U S I O N

A . T h e P e l s o n a l A s s e s j ; m e n t

My c f fo r t  in  the  body  o f  th is  paper  has  bcen s imp ly  to  a r t i cu la te

someth ing  o f  the  comprehens ive  se t  o f  basrc  d ia lec t i ca l l y -opposed in tegra l

phenomeno log ica l  theor ies  about  human knowing.  Even i f  the  success  o f  tha t

e f fo r t  were  who l ly  uncha l lengeab le ,  however ,  the  reader  wou ld  s t i l l  be  le f t

w i th  no th ing  more  than a  very  la rge  number  o f  mere  theor ies ;  and he  migh t

fa i r l y  be  expec ted  to  ask ,  r rWhich  o f  those theor ies  i s  the  cor rec t  one? ' r

Shou ld  t .ha t  ques t ion  be  asked,  the  appropr ia te  in i t ia l  response to  i t

wou ld  be ,  o r  course ,  no t  subs tan t ive  bu t  p rocedura l :  "You must  de termine

tha t  fo r  youse l f l "  fo r  to  ver i f y  one phenomeno log ica)  theory  o f  knowing and

fa ls i fy  the  o thers  i s  u l t tmate ly  no th ing  o ther  than to  g rasp thc  fo rmer  as  the

un ique ly  adequate  theore t ica l  account  o f  the  on ly  concre te  knowing o f  wh ich

onc  is  d i rec t l y  aware ,  namely  oners  own /57 / .

Assuming tha t  the  reader  recogn izes  the  u l t imate ly  persona l  charac ter

o f  phenomeno log ica l  ver i f i ca t ion ,  however ,  I  shou ld  l i ke  to  o f fe r - - in  th ree

main  po in ts - -my own subs tan t ive  response to  the  fo rego ing  ques t ion ,  in  the

h o p e  o f  f a c i l i t a t i n g  t h e  r e a d e r ' s  p e r f o r m a n c e  o f  h i s  p e r s o n a l  v e r i f i c a l i o n a l

task .  '1 'h is  response is  u l t imate ly  based,  o f  course ,  upon my own concre te

knowledge o f  myse l f  as  a  knowcr ;  and my ar t i cu la t ion  o f  tha t  concre te  se l f -

knowledge car r ies  me beyond the  func t iona l  spec ia l i t y  o f  D ia lec t i c  and in to

tha t  o I  foundat ions  /58 /

F i rs t ,  then,  the  ten  suppos i t ions  tha t  cons t i tu te  the  cor rec t  bas ic

in tegra l  phenomeno logy  o f  knowing are  the  fo l low ing :  regard ing  sensory

in ten t iona l i t y ,  the  appropr ia te  immedia te- recept ion is t  suppos i t ion ;  regard ing

ideat iona l ,  jud ica t ive ,  eva lua t ive ,  and f iduc ia l  in ten t iona l i t y ,  the  respec t ive

m e d i a t e - r e c e p t i o n i s t  s u p p o s i t i o n s ;  a n d  r e g a r d i n g  s e n s o r y ,  i d e a t i o n a l ,  j u d i c a -

t i ve ,  eva lua t ive ,  and f iduc ia l  consc iousness ,  the  respec t ive  in te rna l -p resen-

t i a l i s t  s u p p o s i t i o n s .  T h a t  i s  t o  s a y ,  t h e r e  a r e  i n d e e d  c o g n i t i o n a l  a c t s  t h a t ,

taken co l lec t i ve ly ,  go  fo rward  on  sensory ,  idea t iona l ,  jud ica t ive ,  eva lua t ive ,

a n d  f i d u c i a l  I e v e l s  a n d ,  t a k e n  d i s l r i b u t i v o l y ,  h a v e  i n t e n t i o n a l  a n d  c o n s c i o u s

d i m e n s i o n s .  T h e  k n o w i n g  s u b j e c t  m a k e s  c o l o r s ,  s o u n d s ,  o d o r s ,  t a s t e s ,  e t c . ,

cogn i t iona l l y  p resent  to  h imse l f  by  sensory - leve l  ac ts  tha t  in  the i r  in ten t iona l

d imens ion  are  ac ts  o f  d i rec t ,  unmedia ted  acceptance.  He makes in te l l iq ib i l i t y ,
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factuality, value, and holiness cognitionally present to himself by ideational-

level ,  judicat ive- level ,  evaluat ive- level ,  and f iducia l - level  acts,  respect ively,

that  in their  intent ional  d imension are acts of  indirect ,  mediated acceptance,

where the respect ive media are subject-produced concepts,  judgments-of-

factual i ty  ,  judgments-of-value ,  and judgments-of  -  hol iness .  And the ut ter ly

pr imi t ive cogni t ional  sel f -presence of  a l l  of  these acts is  or ig inal ,  immediate,

and non-ref lect ive /59/ .

Secondly,  in one's concrete cogni t ional  performance the act iv i t ies

terminat ing in the concepts ,  judgments-of- factual i ty  ,  judgments-of-value ,  and

judgments-of-holiness whereby one knows intelligibility , factuality , value , and

hol iness respect ively are not  act iv i t ies that  are mechanical ,  unwit t ing,  purely

other-determined, s imply other-const i tuted.  Qui te to the contrary,  they are

act iv i t ies that  pre-eminent ly are sel f -determining,  sel f -const i tut ing.  That  is  to

say,  there is  the (at  best)  inte l l igent  sel f -const i tut ing that  character izes

oners acts of  inquir ing,  having di rect  ins ights,  and formulat ing concepts;

there is  the (at  best)  rat ional  sel f -const i tut ing that  d ist inguishes one's acts

of  ref lect ing ,  achieving ref lect ive insights ,  and making judgments-of- factual-

i ty ;  there is  the (at  best)  responsible sel f -const i tut ing that  marks oners acts

of  eth ical  del iberat ing ,  having apprehensions-of-  value ,  and making judgments-

of-value;  and there is  the (at  best)  unrestr ic tedly lov ing sel f -const i tut ing

that  typi f ies oners acts of  agapic del iberat ing ,  having apprehensions-of-hol i -

ness , and making judgments-of -holines s / 60 / . But cognitional self-constituting

presupposes non-ref lect ive cogni t ional  sel f -presence; for  there could be no

cognitional self-constituting where there was not even cognitional self-

presence, and acts that  became sel f -present only through ref lect ion would

lack sel f -presence in the moment of  their  or ig inal ,  pre-ref lect ive,  const i tu-

t ion /61, / .  Thus,  in one's actual  knowing of  inte l l ig ib i l i ty ,  factual i ty ,  value,

and hol iness,  the non-ref lect ive conscious dimension of  one's cogni t ional

act iv i t ies has a certa in methodical  pr ior i ty  over the intent ional  d imension;

and.  correlat ively,  wi th in the correct  integral  supposi t ion-set  the internal-

present ia l is t  supposi t ions regarding consciousness are methodological ly  more

basic than the mediate-recept ionist  supposi t ions regarding intent ional i ty  /62l  .

Third ly,  the inadequacies which can ar ise in one's phenomenology of

knowing (and thence negatively influence one's epistemology and metaphysics)

are of  two main types:  mere def ic iencies and outr ight  errors.  The def ic ien-

cies arise from insufficient (or insufficiently implemented) concrete knowledge

of oners own cogni t ional  acts (and their  contents) .  The errors (other than

mere inconsistencies)  ar ise f rom insuf f ic ient  (or  insuf f ic ient ly  implemented)

concrete knowledge of  oners own cogni t ional  acts (and their  contents) ,  to-

gether wi th the appl icat ion- -permit ted by the absence of  such sel f -knowl-

edge--of  some mistaken cogni t ional  pr incip le that  i tsel f  is  f inal ly  nothing else
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than an unwarranted generalization of some cognitional feature that concretely

one does know. Thus,  absent ia l is t  supposi t ions of  a l l  k inds are ut ter ly

def ic ient ,  ref lect lng the theor ist 's  fa i lure to grasp concretely even the occur-

rence of  those of  h is cogni t ional  acts (and contents)  that  the supposi t ions

regard.  Reduct ionist  supposi t ions of  a l l  k inds represent some advance but

are st i l l  great ly  def icrent .  They mani fest  that  the theor ist  has grasped

concretely the occurrence of  those of  h is cogni t ional  acts (and contents)  that

the supposi t ions regard,  but  not  yet  their  d ist inct ion f rom other acts (and

contents)  .  Immediate-recept ionis t  and pure-product ionist  supposi t ions are

even less def ic ient ,  but ,  on the other hand, they are posi t ively erroneous.

They reveal  that  the theor ist  has grasped concretely both the occurrence of

those of  h is cogni t ional  acts (and contents)  in quest ion and their  d ist inct ion

from other acts (and contcnts)  but  that  he has misunderstood their  s t ructure

in some way .  Immediate-recept ionist  supposi t ions regarding the upper four

levels of  cogni t ional  intent ional i ty  and/or  any of  the f ive levels of  cogni t ional

consciousness show that  the theor ist ,  in f luenced by the mistaken pr incip le

that  a l l  human knowing is  fundamental ly  l ike the intent ional  d imension of

sensory knowing,  has concretely at t r ibuted an immediacy to the intent ional

dimension of  h is knowing and/or  a recept iv i ty  to i ts  conscious dimension that

those dimensions on the levels in quest ion s imply do not  possess /63/ .  And

pure-product ionist  supposi t ions regarding any of  the f ive levels of  cogni t ional

intent ional i ty  indicate that  the theor ist ,  in f luenced by the mistaken pr incip le

that  the intent ional i ty  of  human knowing is  purely construct ive,  has concrete-

ly  at t r ibuted a sel f -suf f ic iency to the intent ional  d imension of  h is knowing

that  i t  just  does not  have /64/ .

B . T h i s P a p e r a n d t h e W o r k o f L o n e r g a n

In working,  dur ing the past  several  years,  toward the conclusjons

that  I  have set  for th in th is paper,  I  d id not  b ind mysel f  in advance to

making my resul ts harmonize wi th the work of  Bernard Lonergan /65/ .

Nonetheless,  I  would contend that  as a matter  of  fact  my conclusions here not

only harmonize wi th Lonergan's work but  f inal ly  do l i t t le  more than di f feren-

t iate and br ing together certa in fundamental  e lements that  are al ready

present,  though as compact or  unintegrated,  wi th in that  work i tsel f -  Whi le

not  at tempt ing to document th is content ion here /66/  ,  I  should l ike at  least  to

ampl i fy  i t  s l ight ly  by suggest ing that  my schema adds both general i ty  and

detai l  to what Lonergan has said about the radical  personal  advance that  he

cal ls  i l in te l lectual  conversion" and about i ts  absence.

For Lonergan, the fundamental  component of  " inte l lectual  conversion"

is an adequate (and ef fect ively implemented) concrete knowledge of  onesel f  as

a knower;  and the theoret ical  expression of  that  component is  the basic
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cognitional phenomenology that itself is adequate or "positional". Again, the

absence of the fundamental component of "intellectual conversion" is nothing

other than an inadequate (or ineffectively implemented) concrete knowledge of

oneself as a knower; and the theoretical expression of that absence is a basic

cognitional phenomenology that itself is inadequate or rr counter-positional rr /67l .

Now, I am claiming that my schema makes explicit that the "positional"

phenomenology (1) regards no fewer than two dimensions of cognitional acts

on no fewer than five ievels; (2) reflects the theorist's concrete grasp of the

occurrence, distinction, and characteristic structure of each of those dimen-

sions on each of those levels; and, more fully, (3) manifests the theorist's

concrete recognition that (i) in their intentional dimension cognitional acts

(a)  on the f i rs t  level  are immediately recept ive and (b)  on the second, th i rd,

fourth, and fifth levels are mediately receptive, and (ii) in their conscious

dimension cognitional acts on all five levels are internally self-present /68/.

Again, I am claiming that my schema makes explicit that (1) phenomenologies

can be "counter-positional " either through mere deficiency or through out-

right error; (2) the 'deficiencies mirror the theoristrs failure concretely either

to grasp even the occurrence of both dimensions of cognitional acts on all five

levels or to grasp at least their mutual distinction; and (3) the errors arise

because concretely the theorist mistakenly takes the cognitional acts (i) in

their intentional dimension (a) on the second, third, fourth and,/or fifth

levels to be immediately receptive and,/or (b) on any of the five levels to be

simply product ive,  and/or  ( i i )  in  their  conscious dimension on any of  the f ive

levels to be immediately receptive /69/.

More simply, I am claiming that my schema makes explicit that in its

fundamental moment the radical personal advance labelled "intellectual conver-

sion" (1) must, if it is to be complete, regard not just one but rather two

dimensions of cognitional acts on not just three but rather five levels;

(2) consists not just in elminating one's incorrect concrete understanding of

oneself as a knower but also, and initially, in overcoming onets inadequate

concrete attention to oneself as a knower; and (3) eliminates not just the

error that "all knowing is looking" but also the error that rrall (intentional-

dimension) knowing is making" /70l.

I conclude with a terminology suggestion. Since what we have been

discussing is a radical advance in one's concrete grasp not simply of oners

'rintellectual" knowing, the knowing that culminates on the third level of

conscious intentionality, but also of one's "moral" and "religious" knowing

within the total sequences of operations on the fourth and fifth levels respec-

tively, I propose that in the interest of clarity this radical advance be called

not 'rintellectual" conversion but, more broadly, "cognitional" conversion /71'/,
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NOTES

/1 /  The f i rs t  ed i t ion  o f  the  f i rs t  vo lume appeared as  ear ly  as  1922,  wh i te
a  rev ised ed i t ion  o f  the  f i f th  appeared,  pos thumous ly ,  as  la te  as  1949.  (For
the  de ta i l s  o f  each vo lumeis  pub l i ca t ion-h is to ry ,  see  Mi le t ,  1950:49-53;  c f  .
vertin , 1973 : 327 -28 . )

/2 /  
' Ihe  f i rs t  four  vo lumes o f  Le  Po in t  de  d6par t  p rov ide  an  in te rpre t ive

themat iza t ion  o f  the  h is to ry  o f  ph i losophy.  l r la r6cha l ,  p roceed ing  in  a  manner
not  un l i ke  tha t  o f  Ar is to t le  in  the  f i rs t  book  o f  h is  Metaphys_ ics  o r  c i l son  in
h is  @,  c la ims tha t  the  h is to ry  o f  ph i losophy,
when s tud ied  as  a  who le ,  i l l us t ra tes  the  u l t imate  inev i tab i l i t y  o f  the  bas ic
pos i t ion-se t  tha t  on  independent  g rounds he  main ta ins  to  be  the  cor rec t  one.
Ihe  f i f th  vo lume then presents  the  argument  fo r  tha t  bas ic  pos i t ion-se t  in
more  s l r i c t l y  sys temat ic  te rms.

/3 /  
' Ihe  re jec t ion  o f  the  pr inc ip le  tha t  knowing is  l i ke  look ing  is  o f  course

one o f  the  more  prominent  fea tures  o f  Lonerganrs  work  in  genera l ,  beg inn ing
wel l  p r io r  to  ) -97?.

/4 /  The ear l ies t  ins tance tha t  I  know o f  where  Lonergan uses  the  expres-
s i o n  ' r i n t e l l e c t u a l  c o n v e r s i o n i l  i s  L o n e r g a n ,  1 9 5 0 - 5 1 : 1 4 ,  1 6 ,  1 7 .  C f .  L o n e r g a n ,
1 9 6 2 : 3 .

/ 5 /  P H I  3 s Z Y  ( 7 9 7 2 - 7 7 ) ,  P H I  3 3 0 Y  ( 1 9 7 7 - 7 8 )  ,  a n d  P H I  3 3 1 Y  ( 1 9 7 9 - 8 1 ) ,  a t
S t .  M ichae l ' s  Co l lege in  the  Un ivers i ty  o f  Toronto .

/6 /  I  th ink  i t  sa fe  to  say  lha t  these courses  have been very  we l l  re -
ce ived.  They  have had membersh ips  o f  about  f i f teen  s tudents ,  on  the
average,  usua l ly  w i th  de l igh t fu l l y  d iverse  academic  backgrounds and persona l
in te res ts .  T i t les  o f  some o f  the  major  second- te rm essays ,  on  wh ich  a  la rge
par t  o f  the  f ina l  g rade depends,  have been these:  "Sk inner  and Rogers :
Cont ras t ing  Foundat ions  in  the  Deve lopment  o f  Modern  Psycho logy" ;  "The
Nature  o f  the  Rea l  in  the  Poet ry  o f  Wal lace  Stevens ' r ;  "D iverse  Unders tand-
i n g s  o f  t h e  S e l f - K n o w l e d g e  o f  l e s u s  C h r i s t " " T h e  P r e s e n t a t i o n  o f  ' t h e  R e a l '
in  F inanc ia l  Account ing :  A  Cogn i t iona l  Eva lua t ion  o f  the  'Cur ren t  Va luer  vs .
'H is to r ica l  Cos t '  Account ing  Cont roversy" ;  "D iscont inuous  Knowing:  Some
Epis temic  Not ions  in  Quantum Mechan ics" ;  "Methodo log ica l  Presuppos i t ions  and
lhe  Concept  o f  Form in  the  Nove l :  A  Br ie f  Compar ison o f  Henry  James,  D.H.
Lawrence,  and V i rg in ia  Wool f ' r ;  "The Exp l ic i t  and Imp l ic i t  Ph i losophy o f  Soc io -
log ica l  Theory" ;  "D i f fe r ing  Ep is temolog ica l  Cr i te r ia  w i th in  the  Canad ian  Labour
Movement ' r i  I 'Methodo log ica l  Presuppos i t ions  o f  the  Progress iv is t  and Trad i t ion-
a l i s t  Educat iona l  Movements r r ;  "The Mean ing  o f  Ba l le t " ;  "Kar l  Rahner  and Gi les
Mi lhaven on  rNatura l  Lawrr r ;  r rThe Poss ib i l i t y  o f  Ob jec t ive  News Journa l i sm" ;
I 'Towards  and Apprec ia t ion  o f  Arch i tec tu re :  An Essay  in  Methodo logy" ;  "The
Phenomeno logy  o f  Humorr ' ;  ' rAna ly t i c  and Pr ima l  Therapy :  The Methodo log ica l
Underp inn ings  o f  Two D i f fe ren t  Psychotherapeut ica l  Approaches ' r ;  and "Te le -
v is ion  and the  Knowing Sub jec t ;  A  Compar ison o f  'Sesame St ree t '  and 'M is te r -

r o g e r s '  N e i g h b o r h o o d ' .  "

/7 /  The papers  in  th rs  g roup lha t  have been pub l ished are  Ver t in ,  1978,
1 9 7 9 ,  a n d  1 9 8 1 .

/B /  A l though the  present  paper  obv ious ly  i s  heav i l y  in f luenced by
Lonergan 's  wr i t ings ,  i t s  p r imary  concern  is  no t  to  s tudy  them but  ra ther  to
advance fu r ther ,  even i f  on ly  min ima l ly ,  a long the  pa th  on  wh ich  Lonergan
h imse l f  o r ig ina l l y  se t  ou t .  Consequent ly ,  the  numerous  re fe rences  to  those
wr i t ings  tha t  I  sha l l  make in  my foo tno tes  are  genera l l y  in tended to  i l l umina te
my own conten t ions  ra ther  than to  c la im agreement  w i th  h is .  Nonethe less ,  I
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shall eventually claim that my most important contentions here are already
int imated in Lonergan's wr i t ings in some way.  (See above, pp.  16-17.)

/9 / tust as a functionally-specialized theology aims immediately at con-
ceptually thematizing and expressing the concrete religious living that it both
presupposes and ultimately is measured by , so--on my understanding--func-
tionally-sp ecialized operations in general aim immediately at conceptually
articulating and spelling out the concrete performances (and contents) that
those operat ions both presuppose and ul t imately are measured by.  (See,
e .g . ,  Lone rgan ,  1972 :135 ,  1 -38 -40 . )

/10/  I  use the word "phi losophicalr  in the rrnewer i l  sense wherein i t  refers
to the structure (1)  not  merely of  objects but  a lso,  and more fundamental ly ,
of  the conscious subject  and,  moreover,  (2)  of  the conscious subject  not  just
as inte l lectual  but  a lso as moral  and re l ig ious.  (See, e.9. ,  Lonergan,
1973 :13 .  C f  .  1 , 972 :337 -40 .  A l so  see  be low ,  n .  25 . )

/n/  See Lonergan, L972: 'J-28-32,  235-93.  Put t ing the point  in s l ight ly
different terms, we may say that fourth-level functional specialties regard
pure models,  ideal- types that  are ut ter ly  general ,  "upper b lades'r  that
categor ical ly  are whol ly  indeterminate.  (cf .  1957:312-L3,  461. ,  522-23,  577-78,
580 -81 ,  5B6 -87 . )

/ I2/  See Lonergan 1,972:1,28-30,  235-66.  Di f ferences may be complementary
or genet ic or  d ia lect ical .  With complementary d i f ferences,  the di f fer ing
elements are mutually compatible and mutually completing. With genetic
di f ferences,  the later  e lements subsume and t ransform the ear l ier .  wi th
dialectical differences, the differing elements are radically and unalterably
incompat ib le.  (See, e.9. ,  L972:236-37.)  Though the body of  th is paper
stands wi th in Dialect ic ,  the conclusion extends into Foundat ions.  (See above,
p p .  1 4 - 1 6 . )

/ I3/  The dist inct ion between cogni t ional  and decis ional  operat ions is  less
prominent in Lonergan's later  wr i t ings than the dist inct ion among inte l lectual ,
moral ,  and re l ig ious levels of  operat ions.  (See, e.9. ,  1972: l2O'22,  316-1,7,
340;  1-973:38,  52-55.  Cf .  below, n.  25.)  In these later  wr i t ings Lonergan
ordinarily is more concerned to compare and contrast the entire sequence of
(states and) operat ions on one of  these levels wi th the ent i re sequence on
another,  and less concerned to t reat  in detai l  the cogni t ional  as dist inct  f rom
the decis ional  operat ions on the lat ter  two levels.

/ I4/  I t  remains,  of  course,  that  the phenomenology pref igures the epis-
t emo logy  and  t he  me taphys i cs .  (See ,  e .9 . ,  Lone rgan ,  1 ,972 :2O-2 I ;  c f  .  25 ,  83 ,
26L ,  297 ,  3L6 . )

/15/  Al though I  enthusiast ical ly  support  the women's movement,  in th is
part icular  paper I  do not  use such expressions as "her, /h is" ,  in order to
avoid further complicating a text that already has its share of neologisms and
di f f icul t  construct ions.

/16/  The sequence of  steps in oners or ig inat ing or  genet ic work and the
sequence in one's pedagogical  or  exposi tory work are,  of  course,  not  neces-
sa r i l y  t he  same .  (See ,  e .9 . ,  Lone rgan ,  1972 :345 -46 . )  On  ano the r  po in t ,  I
might  note that  by ' rbasic"  phenomenological  supposi t ions I  mean those that
set  the essent ia l  l ines of  a phenomenological  theory but  do not  necessar i ly
develop i t  in  a l l  s igni f icant  detai ls .

/77/  Technical ly  speaking,  r r inte l lectual  conversion' r  comprises phenomeno-
l og i ca l ,  ep i s t emo log i ca l ,  and  me taphys i ca l  s t ances .  (See ,  e .9 . ,  Lone rgan ,
7972:238.)  In th is paper I  am expressly concerned only wi th the f i rs t  of
these components (and the var iet ies of  i ts  absence),  the one that  is  funda-
men ta l .  (C f .  above ,  n .  14 . )
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/ I8/  What is  at  issue here is  the col lect iv i ty  not  of  every s ingle basic
phenomenological  supposi t ion ever made but  rather of  the pr incipal  c lasses of
such supposi t ions,  c lasses dist inguished in terms both of  (1)  what the sup-
posi t ions regard and (2)  how they regard i t .

/19/  This c la im regarding both the var iety of  quest ions and the divers i ty
of  responses to each,  a c la im that  I  say is  suggested and i l lustrated by the
study of  h istory,  is  not  establ ished (or ,  for  that  matter ,  d isestabl ished) by
the study of  h istory.  For i t  is  a phi losophical  c la im, not  an empir ical  one;
and,  l ike every phi losophical  c la im, the evidence to which i t  makes appeal  is
ul t imately personal .  (Cf .  above,  pp.  14-16.)  Note that  throughout th is
paper I  am using the word "cogni t ionalr i  (and i ts  cognates) in the sense of
rre lementary cogni t ional"  and not  r icompound cogni t ional" ,  i .e. ,  in  the sense
wherein it denotes lngl cognitional act or content and not only the unitary
syntheses of  e lementary cogni t ional  acts or  contents.  (See Lonergan 1972:
12.)  Again,  to speak of  " levels"  and dimensions" is ,  of  course,  to use
spat ia l  metaphors for  what is  not  fundamental ly  spat ia l  at  a l l .

/2O/ My aim in choosing these part icular  labels for  the f ive levels in ques-
tion was to get terms that would be both (1) sufficiently narrow to focus
at tent ion on the cogni t ional  (and not  a lso decis ional)  acts (and not  merely
contents)  that  d ist inguish those levels and (2)  suf f ic ient ly  broad to avoid
seeming to exclude non-Lonerganian accounts of  the structures of  those acts .
( C f . ,  e . 9 . ,  L o n e r g a n ,  1 , 9 7 2 : 9 . )

/27/  Der ivat ively,  the character is t ic  sensory- level  contents inc lude remem-
be red  and  imag ined  co lo r s ,  sounds ,  odo rs ,  t as tes ,  e t c . ,  as  we l l .  (C f . ,  e -g . ,
Lone rgan ,  1957 :181 -206 . )

/ 22 /  On  i n t e l l i g i b i l i t y  as  subd i s t i ngu i shed  i n  t h i s  way ,  c f . ,  e . 9 . ,  Lone rgan ,
7957:245-5O. Further subdist inct ions of  inte l l ig ib i l i ty ,  not  required for  the
purposes of  the present paper but  crucia l  in a more detai led account,  are the
fol lowing:  in terms of  v iewpoint ,  descr ipt ive inte l l ig ib i l i ty  and explanatory
inte l l iq ib i l i ty ;  and in terms of  realm, posi t ive inte l l ig ib l i ty  and hermeneut ic
inte l l ig ib i l i ty ,  and,  again,  secular  inte l l ig ib i l i ty  and t ranscendent inte l l ig i -
b i l i ty .  These fur ther subdist inct ions,  in turn,  require corresponding ad-
di t ional  subdist inct ions of  factual i ty ,  value,  and hol iness.

/23/

/24/

/25/

Cf  .  ,  e . 9 . ,  Lone rgan ,  1957  : 245 -50 .

C f . ,  e . 9 . ,  Lone rgan ,  1972 :34 -38 .

I  should l ike to add three points,  by way of  ampl i f icat ion.  Fi rst ,
some of  Lonergan's wr i t ings s ince Method in Theology,  though not  that  book
i tsel f ,  provide a precedent for  my speaking of  a level  of  operat ions,  bound
up wi th re l ig ious exper ience,  that  is  d ist inct  f rom the fourth level  and be-
y o n d  i t .  ( S e e ,  e . 9 . ,  L o n e r g a n ,  1 9 7 3 : 3 8 ,  5 2 - 5 5 .  C f  .  1 9 7 2 : 7 O I - 2 4 . )  S e c o n d ,
in speaking of  r rhol iness" as a cogni t ional  content  on th is,  the f i f th level ,  I
am referr ing not  to the I 'content  wi thout  a known object i '  that  is  re l ig ious
exper ience i tsel f  (1973:38) but  rather to an aspect  of  categor ical ly  determinate
things and propert ies that  is  grasped in the l ight  of  re l ig ious exper ience.
(See  e .9 . ,  1972 :L15 -77 . )  Th i r d l y ,  t he  p r i o r  po in t  man i f es t s  my  unde r -
standing that  re l ig ious exper ience,  though indeed a (radical ly  fu l f i l l ing but
categor ia l ly  indeterminate)  content  in re lat ion to the pure structure of  the
subject ,  is  a const i tut ive elenrent  of  the augmented st i -ucture v ia which the
subject  knows (and decides wi th regard to)  categor ia l ly  determinate contents.
(C f .  1972 : IO5 -107 ;  1973 :38 -39 ,  50 -52 . )

/26/  Thus the character is t ic  contents of  any given cogni t ional  level  are
both (1 )  the intent ional-d imension contents ,  namely ,  colors ,  sounds ,  odors ,
t as t - es ,  e t c . ,  o r  i n t e l l i g i b i l i t y ,  o r  f ac tua l i t y ,  o r  va l ue .  o r  ho l i ness ,  and
(2) the conscious-dimension contents,  namely,  the pr imi t ively sel f -present
acts by which those respect ive intent ional-d imension contents are made cos-
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nitionally present. Presumably these conscious-dimension contents can in
turn become intentional-dimension contents of the sub jectrs reflective cogni-
tional acts. Again, note that by speaking of consciousness simply as "utterly
primitive" cognitional self-presence I am leaving open the question of its
precise structure.  I .e. ,  by I 'consciousnessrr  I  do not  necessar i ly  mean--as
Lonergan ordinarily does mean--rrwholly non-reflective cognitional self-
p resence ' r .  (See ,  e .9 . ,  Lone rgan ,  1957 :320 -28 ;  1 ,972 :7 -2O . )

/27/ These terms are mine. I have found the terms that are already in
common usage (rrempir ic is t r ' ,  I ' rat ional is t r r ,  r r real is t r ' ,  ' r ideal is t r r ,  etc. )  to be
multiple in their accepted phenomenological sense, laden with epistemological
and,/or metaphysical overtones, and insufficient in any case for my purposes;
and thus I have decided, though not without a certain reluctance, to intro-
duce my own. Again,  in order to keep th is paper wi th in i ts  assigned l imi ts,
I shall refrain throughout from referring to specific historical figures whose
work clearly illustrates, in my view, certain of the basic phenomenological
suppositions about cognitional intentionality and,/or consciousness. (I make an
except ion in the case of  Lonergan. See above, n.  8.)  Nonetheless,  the
well-informed reader will no doubt be able to discern examples of the several
of these basic phenomenological suppositions as explicit or at least implicit in
the wr i t ings of  Plato,  Ar istot le,  Aquinas,  Hume, Kant,  Hegel ,  etc. ,  not  to
mention other important figures in the history of philosophy and other disci-
p l i nes .

/28/  I t  is ,  of  course,  h ighly unl ikely that  any theor ist  would s imul taneous-
ly make absentialist suppositions about all five levels of cognitional intention-
al i ty !

/29/ Note that no fewer than four different reductionist suppositions about
any given level of cognitional intentionality are theoretically possible. Note
also that no theorist could simultaneously make reductionist suppositions about
al l  f ive levels of  cogni t ional  intent ional i ty ,  save at  the pr ice of  inconsistency.

/3O/ The word "beyondfi here does not necessarily have more than just
phenomenological  import .  I .e. ,  what is  phenomenological ly  "beyond" may, on
occasion, be metaphysically ilwithinrr. The point is simply that from the
phenomenological standpoint the subject-as-knower is receptive, not pro-
ductive, of its cognitional contents.

/3f/ Thus, if one grants that immediacy and receptivity are paradig-
matically the characteristics of visual cognition, one may express the general
form of immediate-receptionist suppositions as 'rknowing is lookingrr . To give
an example , I would claim that the immediate-receptionist supposition about
ideational intentionality is one key phenomenological element of the basic
phi losophical  posi t ion-set  that  Lonergan labels r rnaive real ismr ' .  (See, e.9. ,
7972:263-65.)

/32/ Thus one may express the general form of pure-productionist sup-
positions as 'rknowing is makingr'. To give an example, I would claim that the
pure-productionist supposition about ideational intentionality is one key phe-
nomenological element of those basic philosophical position-sets that Lonergan
labels f f ideal ism'r .  (See, e.g.  ,  7972:238-39 ,  264-65.)

/ 33 /  C f . ,  e . 9 . ,  Lone rgan  1967a :141 -81 ,  esp .  165 -68 ;  and  1967b :160 -63 .

/ 34 /  See  above ,  n .  30 .

/35/ These media themselves mav in turn become contents that are re-
ceived,  i f  and when the subject-as-k-nower engages in cogni t ional  act iv i ty  that
is  ref lect ive.

/36 / To give an example , I would claim that the mediate-receptionist sup-
positions about ideational and judicative intentionality are key phenomeno-
logical elements of the basic philosophical position-set that Lonergan labels
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" c r i t i c a l  r e a l i s m ' t .  ( S e e ,  e . 9 . ,  L o n e r g a n ,  1 9 7 2 : 2 3 8 - 4 O ,  2 6 3 - 6 5 . )  N o t e  t h a t
s ince  med ia te ly  recept ive  cogn i t iona l  ac ts  p resuppose the  conten ts  on  the
pr io r  cogn i t iona l  leve l  ,  a  theor is t  cannot  make the  med ia te - recept ion is t  sup-
pos i t ion  about  sensory  in ten t iona l i t y .

/ 3 7 /  S e e  a b o v e ,  p .  B .

/ 3 8 /  T h e s e  t e r m s  a r e  m i n e .  ( C f .  a b o v e ,  n .  2 7 . )

/39 /  Reca l l  tha t  the  sense in  wh ich  I  use  the  word  "consc iousness"  i s
broader  than the  sense in  wh ich  Lonergan cus tomar i l y  uses  i t .  (See above,
n .  2 6 . )

/40 /  Reca l l  the  absent ia l i s t  suppos i t ions  about  cogn i t iona l  in ten t iona l i t y ,
a b o v e ,  p .  B .

/41 /  For  my own s tand on  the  re la t i ve  method ica l  p r io r i t y  o f  cogn i t iona l
in ten t iona l i t y  and cogn i t iona l  consc iousness ,  see  above,  pp .  14-16-

r 4 2 /  L o n e r g a n  c a l l s  L h i s  n o t i o n  o f  c o g n i t i o n a l  s e l f - p r e s e n c e  t h e  
' r c o n s c i -

e n t i a - p e r c e p t i o "  n o t i o n .  ( S e e  L o n e r g a n ,  1 9 5 6 : 1 3 0 - 3 4 .  C f .  1 9 6 7 b : 1 7 5 - 8 7 . )

/43 /  I  wou ld  ca l l  th is  v iew,  in  wh ich- -w i th  cogn i t iona l  se l f -p resence cor -
re la t i ve  w i th  re f lec t ion- -a l l  re f lec t ion  is  more  or  less  comple te  and a l l  cogn i -
t iona l  se l f -p resence thus  is  more  or  less  fu l l ,  the  "s t rong vers ion I  o f  the

"  consc ien t ia -percept io "  no t ion  o f  cogn i t iona l  se l f -p resence .

/44 /  Note  tha t  un less  a  theor is t  makes exp l i c i t  the  par t i cu la r  g rounds upon
which  i t  i s  based,  h is  absent ia l i s t  suppos i t ion  about  a  g iven leve l  o f  cogn i -

t i o n a l  c o n s c i o u s n e s s  i m p l i e s  t h e  a b s e n c e  o n l y  o f  l l I g l l y - p c o g n i t i o n a l
s e l f - p r e s e n c e ,  n o t  n e c e s s a r i l y  o f  a l l  c o g n i [ i o n a i  s e l f - p r e s e n c e ,  o n  l h a t  i e v e l .

/45 /  Thus  in  th is  case and in  a l l  the  o thers  as  we l l ,  reduc t ion is t  suppos i -
t ions  about  cogn i t iona l  consc iousness  are  cor re la t i ve  w i th  the  cor respond ing
reducL ion is t  suppos i t ions  about  cogn i t iona l  in ten t iona l i t y .

/46 /  The scope and l im i ts  o f  poss ib i l i t y  fo r  reduc t ion is t  suppos i t ions  about
cogn i t iona l  consc iousness  are  the  same as  those fo r  reduc t ion is t  suppos i t ions
a b o u t  c o g n i t i o n a l  i n t e n t i o n a l i t y .  ( S e e  a b o v e ,  n .  2 9 . )

/47 /  A l te rna t ive ly ,  I  wou ld  ca l l  th is  v iew,  in  wh ich- -w i th  cogn i t iona l  se l f -
p r e s e n c e  c o r r e l a l i v e  w i t h  r e f l e c t i o n - - r e [ ] e c t i o n  c a n  b e  p a r l i a l  a n d  n o t  j u s t

more  or  less  comple te  and cogn i t iona l  se l f -p resence thus  can be  pr im i t i ve  and

not  jus t  more  or  less  fu l l  ,  the  r rweak vers ion"  o f  the  "consc ien t ia -percept io "
n o t i o n  o f  c o g n i t i o n a l  s e l f - p r e s e n c e .  ( C f .  a b o v e ,  n n .  4 2 - 4 3 . )

/48 /  In  Lonerqan 's  te rms advanced re f lec t i ve  cogn i t iona l  se l f -p resence is

" s e l f - k n o w l e d g e " .  ( S e e ,  e . g .  ,  7 9 5 7  : 3 1 9 - 2 8 ;  I 9 6 7 b : 2 2 4 - 2 7  . )

/49 /  I t  i s  lh is  no t ion  o f  p r im i t i ve  cogn i t iona l  se l f -p resence tha t  Lonergan
ca l ls  the  "consc ien t ia -exper ien t ia "  no t ion  .  (See 1956:130-34;  c f  .  1967b :
775-87. )  In  Lonerganrs  usua l  te rms pr im i t i ve  cogn i t iona l  se l f -p resence,  con-
c e i v e d  a s  n o n - r e f l e c t i v e ,  i s  I ' c o n s c i o u s n e s s " .  ( S e e ,  e . g .  ,  7 9 5 7 : 3 2 0 - Z B ;
I 9 6 7 b : 2 2 4 - 2 7 ;  7 9 7 2 : 7 - 2 O . )

/5o /  The reader  w i l l  reca l l  tha t  I  env isage bo th  par ts  o f  th is  twofo ld  c la im
as ph i losoph ica l  ra ther  than empi r i ca l  in  charac ter ,  a l though suggestod  and
i l l u s t r a t e d  b y  t h e  s t u d y  o f  h i s t o r y .  ( S e e  a b o v e ,  n .  1 9 . )

/5 I  /  Except  tha t  there  can be  no  med ia te - recept ion is t  suppos i t ion  about
s e n s o r y  i n t e n t i o n a l i t y .  ( S e e  a b o v e ,  n .  3 6 . )
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/52/ This definition makes dialectical differences among integral sets a
matter of degree. Two integral sets may differ dialectically in as many as ten
supposi t ions or  as few as one.

/53/  E.9. ,  a theor ist  could not  consistent ly  make the absent ia l is t  supposi-
tion about ideational intentionality and the ideational reductionist supposition
about some other level  of  cogni t ional  intent ional i ty .  (Also,  see above,
nn .  29 ,  36 ,  44 ,  45 ,  46 . )

/54/  By my reckoning,  the tota l  number of  internal ly-consistent  integral
sets that  are theoret ical ly  possib le is  wel l  over a mi l l ion.

/55/ Moreover, the number of theoretically possible integral sets consider-
ably exceeds the number of theoretically probable ones. Though not impos-
sib le,  i t  is  h ighly improbable,  for  example,  that  a theor ist  would s imul taneous-
ly make the pure-productionist supposition about ideational intentionality and
the mediate-recept ionist  supposi t ion about judicat ive intent ional i ty  ,  or ,  again ,
the immediate-receptionis t supposition about ideational consciousness and the
internal-present ia l is t  supposi t ion about judicat ive consciousness .

/56/  This c la im, seemingly presumtuous at  f i rs t  g lance,  merely ref lects the
nature of  the enterpr ise that  I  have undertaken here.  (Cf .  above,
n n .  1 9 ,  5 0 ) .

/ 57 /  C f . ,  e . 9 . ,  Lone rgan ,  1957 : xv i i i - x i x ;  1972 : x i i .

/ 58 /  Reca l l  above ,  n .  12 .

/59/ To the best of my knowledge, these conclusions match the conclusions
to which Lonergan comes on as many of these issues as he explicitly
add resses .

/60/  Cf . ,  e.9. ,  Lonergan, 1957:323-24;  1972:9- '1,0,  
'1 ,5-20.  

My terminology
here in regard to the fourth and fifth levels, slightly different from that of
Lonergan, reflects my effort to distinguish and internally to differentiate the
cogni t ional  processes on those levels more fu l ly  than he does.  (Recal l  above,
n n .  1 3 ,  2 5 . )

/61/  For a fu l ler  e laborat ion of  th is point ,  see Lonergan, 1956:130-34;
1,967b:775-87;  and Vert in,  1981, esp.  479-22.

/62/  Among other th ings,  th is impl ies that ,  as a matter  of  fact ,  the second
appendix of my doctoral dissertation is methodologically more basic than the
body !  (Reca l l  above ,  pp .  3 -4 . )

/63/ This exaggeration of the immediacy and,/or receptivity of human
knowing overestimates the passivity and underestimates the spontaneity of the
knowing subject .

/64/ This exaggeration of the constructivity of human knowing over-
estimates the spontaneity and underestimates the passivity of the knowing
subject .

/65 / Such an advance-com mitment not only would have undermined the
philosophical (and thus ultimately personal) character of my work, but it
would even have contravened Lonergan's own f requent advice against  sub-
stituting "fidelity to the Lonergan school" for personal effort. I am re-
minded, in th is connect ion,  of  h is part ing remark to those at tending the
Lonergan workshop at  Boston Col lege in 1974: "Good-bye,  and be good non-
d i sc i p l es ! "

/66/ The references to Lonergan's writings that I have made in the foot-
notes of this paper provide some indication of the texts to which I would
make  appea l .  (C f .  above ,  n .  8 . )
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/67 /  See ,  e .g ,  Lone rgan ,  1 ,972 :2 I ,  c f .  1957 :387 -89 .

/68/  Lonengan in h is wr i t ings c lear ly envisages cogni t ional  acts as posses-
s ing a dist inct  conscious as wel l  as an intent ional  d imension,  and as going
forward on four or  even f ive dist inct  levels.  He cannot but  presuppose that
the correct  st ructural  account of  these two dimensions and f ive levels f i rs t
recognizes their  occurrence and dist inct ion.  And he regular ly  argues that
achieving the correct  st ructural  account comes about through displacing
mistaken ones.  (See, e.g.  ,  1957:27I-78,  319-28,  g! ,pe!El !q;  and 1.972:6-25,  eI
pglsuq.  Also see above,  n.  25.)  Nonetheless,  when speaking expl ic i t ly  of
r r inte l lectual  conversionrr  and the "posi t ional"  cogni t ional  phenomenology that
expresses i ts  fundamental  component,  Lonergan ordinar i ly  does not  expressly
ment ion knowledge of  the conscious as dist inct  f rom the intent ional  d imension
of  one's knowing,  or  knowledge of  i ts  fourth and f i f th as dist inct  f rom i ts
f i rs t  three levels.  He does not  expressly d ist inguish oners recogni t ion of  the
occurrence and dist inct ion of  the dimensions and levels f rom one's recogni t ion
of  their  s t ructure.  And in seeking to ar t iculate the general  form of  mistaken
structural  accounts,  he highl ights the rrocular f i  myth,  which I  would argue to
be the more important  but  not  unique general  form, whi le he does not  note
the "vol i t ional ' r  myth,  which I  would argue to be a dist inct  though less impor-
t an t  gene ra l  f o rm .  (See ,  e .g .  ,  1972 :238 -43 ,  249 -53 .  A l so  see  above ,  n .  13 . )

/69/  What I  have said about Lonerganrs remarks on " inte l lectual  conver-
s ion",  I  would apply--mutat is  mutandis-- to h is remarks on the var iet ies of  i ts
a b s e n c e .  ( S e e  a b o v e ,  n  6 8 J  

-

/70/  I  must  indicato at  th is point  my recogni t ion and acceptance of
Lonergan's c la im that  one's af fect ive states have a certa in causal  inf luence
upon  one ' s  cogn i t i ona l  ( and ,  a f . g4&4 ,  dec i s i ona l )  ac t s .  (See ,  e .g . ,
Lone rgan ,  1972 :37 -40 ,  115 -19 ,  240 -43 ,  289 . )  I  a l so  accep t  t h i s  c l a imrs  imp l i -
cat ion that  ar ' .  essent ia l  part  of  a fu l ly  adequate phenomenology of  knowing is
a phenome. o logy of  af fect iv i ty ,  something f rom which I  have prescinded in
the present prper.  F inal ly ,  I  under l ine for  the reader an impl icat ion of  the
cla im that  human cogni t ion goes forward on f ive levels,  namely,  that  to know
any thrng or  property fu l ly  is  to grasp not  just  i ts  sensib le or  conscious
features,  inte l l ig ib i l i ty ,  and factual i ty ,  but  a lso i ts  value and hol iness.

/77/  Then, wi th a great  gain in c lar i ty  and precis ion,  "cogni t ional"  conver-
s ion could be subdist inguished into i ts  ten moments :  I 'sensory- intent ional  

"
and "sensory-conscious' i  ,  " ideat iona l - intent ional ' r  and "  ideat ional-conscious r '  ,
"  judicat ive- intent ional"  and "  judicat ive-conscious" ,  "  evaluat ive- intent iona| ,  and
rrevaluat ive-conscious" ,  and " f iducia l - intent iona l "  and " f iducia l -conscious" .
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In what follows my purpose is to discuss the possibility of a Christ-

centered ethics which pays proper attention to the biblical descriptions con-

cerning Jesus' ethical stance. I then propose to treat a contemporary moral
question by following a Christ-centered approach that attempts to utilize

Lonerganrs funct ional  specia l t ies.

I .  AN OVERVIEW OF JESUSI ETHICAL STANCE

In Jesus,  Pol i t ics,  and Society:  A Study of  Luke's cospel ,  I  concen-

trated upon the social and political stance that Luke attributes to Jesus, and

it seems advisable to begin this discussion by summarizing some of the find-

ings that emerged in that work. In much of what follows, when I use the

term, r r the ethics of  lesus,rr  I  am pr imar i ly  concerned wi th the socia l  and
pol i t ical  d imensions of  Jesusi  teachings and ministry /1/ .  Thus,  some indica-

tion of the principal elements present in the stance that Luke attributes to

lesus is  desirable at  the outset .

Those familiar with historical-critical procedures will already have a

sense of the hermeneutical problems that need to be taken account of in

working with Luke's gospel, but permit me to cite one or two of them for
purposes of illustration. One leading problem was that of reconstructing the

social and political conditions that were in existence at the time of Jesus.
For many pert inent  subjects,  e.9. ,  taxat ion,  the Zealot  movement,  the avai l -

able data is  sparse.  There was also the problem of  radical ly  conf l ic t ing

interpretat ions ar is ing f rom di f ferent  sources,  e.g. ,  the di f ferent  port rayal  of

the Phar isees given by Rabbinic l i terature,  the wr i t ings of  losephus,  and the

New Tes tamen t  (Append i ces  I ,  I I ,  I I I ) .

An equally important set of problems concerned the relationships

between Luke as the f inal  author of  the gospel  and the t radi t ional  sources

that  he ut i l ized.  To what degree did Luke's supposed use of  Mark 's gospel

and his supposed use of  the Q mater ia l  inf luence the presentat jon that  he

27
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gave? To what degree did his description of Jesus reflect his own personal

sensitivities and sensibilities /2/?

At the conclusion of  the study,  I  fe l t  reasonably conf ident  that  these

and other obstacles had been surmounted and that I had made a satisfactory

determinat ion of  the pr incipal  e lement in lesus'  socia l  and pol i t ical  s tance.  To

be sure,  just  as f resh data had helped my own invest igat ions,  new data

regarding the var ious lewish groups and regarding Roman legal  procedures,

regarding Luke's theology,  etc. ,  might  g ive r ise to new quest ions and neces-

sitate modifications. However, for the time being, I was content to rest with

the outcome.

In br ief  I  found that ,  wi th in Lukers gospel ,  lesus is  p ictured as a

person having compassion and concern for  the s ick,  for  the poor,  for  women,

and for  Gent i les.  Secondly,  Luke's Jesus urges that  mater ia l  goods be

shared and cr i t ic izes the accumulat ion of  surplus possessions.  Third ly,  he

advocates serv ice and humi l i ty  as the basis for  interpersonal  and socia l  re la-

t ions.  Fourth ly,  h is approach toward the exist ing re l ig ious and pol i t ical

leaders is  best  descr ibed as rrevaluat ive."  Fi f th ly,  a l though he speaks and

acts aggressively upon occasion,  Luke's ]esus does so wi th in the context  of

an emphasis upon forgiveness and the love of  one's enemies'  Even in h is

demonstrat ion at  the temple,  he does not  engage in physical  v io lence against

his opponents-  Final ly ,  throughout the gospel ,  Jesus is  port rayed as a

person wi th a deep fa i th that  a l l  of  l i fe and al l  of  human endeavor take place

under God. He prays f requent ly and cont inual ly  adverts to Godrs lordship

over a l l  of  creat ion /3/ .

There are other socia l  and pol i t ical  currents running through Lukers

gospel  in addi t ion to those which I  have just  l is ted.  Perhaps a word or  two

is in order regarding Luke's account of  Jesus'  last  days in ]erusalem. I t  is

part icular ly  interest ing to not ice the ways in which Luke highl ights the ro le

of  the chief  pr iests in br inging about ]esus'  death.

lesusr demonstrat ion at  the temple apparent ly  mot ivates the chief

pr iests to in i t iate a p lot  against  h im. His subsequent success rn parry ing

several  of  their  at tempts to entrap him and the severe cr i t ic ism that  he

mounts against  them in the parable of  the unjust  tenants fur ther inf lame the

si tuat ion.  As a resul t ,  when ludas of fers to betray him, the chief  pr iests

eager ly seize the opportuni ty.  They convene a meet ing of  the Sanhedr in and

then proceed to Pi late.  Once there,  they prefer  three pol i t ical ly  or iented

charges against  h im, "We found th is man pervert ing our nat ion,  and for-

b idding us to g ive t r ibute to Caesar,  and saying that  he himsel f  is  Chr ist  a

k i ng "  ( Luke  23 :2 ) .  I n  a  comp l i ca ted  se r i es  o f  s t eps ,  P i l a t e  ques t i ons  Jesus ,

receives a terse,  non-commit ta l  answer,  pronounces him innocent,  sends him

to f lerod Ant ipas for  fur ther interrogat ion,  and again pronounces him in-
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nocent.

At every stage of these proceedings, the chief priests are shown to

be relentless in their effort to have Jesus condemned, and eventually they

are successful. Pilate bows to their pressure and gives sentence that their

demand should be granted.  Jesus is  then cruci f ied under the inscr ipt ion,

"This is  the King of  the Jewsrr  (Luke 23:38),  a charge that  port rayed him as

someone as dangerous to Roman rule /4/.

I f  the analysis that  I  have made establ ishes the pr incipal  features of

lesus'  socia l  s tance in Luke's gospel ,  i t  is  important  to note that  several

major  quest ions st i l l  need to be addressed. I f  Lukers descr ipt ion of  lesusl

stance embodies the above-mentioned elements and the above-mentioned

emphases,  what can be said of  the descr ipt ions given by Mark,  Matthew, and

John? Clearly, one of the principal insights of redaction criticism and the

other New Testament d isc ip l ines associated wi th i t  is  that  the indiv idual i ty  of

each New Testament author needs to be appreciated and respected.  Thus

separate studies wi l l  have to be made in the other three gospels to determine

what e lements and emphases character ize their  respect ive descr ipt ions of

lesusr socia l  and pol i t ical  s tance.

Secondly, after this preliminary task has been completed, the

quest ion of  the re l iabi l i ty  of  the gospel  accounts wi l l  have to be ra ised anew.

If it should be the case that all four gospel writers agree that the stance of

Iesus embodies a commitment to such a value as non-violent love, may it be

taken as secure that Jesus himself actually espoused this approach? My own

view, an underlying premise for section three of this paper, is that this is

the case.

i I .  CHRISTIAN ETHICS AND THE ETHICS OF ]ESUS

In light of the fairly numerous gospel passages which portray Jesus

teaching or acting in response to various social conditions and various politi-

cal  real i t ies,  i t  is  something of  a surpr ise to f ind leading Chr ist ian ethic ists

either passing over these descriptions or else interpreting them without

drawing upon reliable exegetical tools and techniques. My concern is to

argue for a Christ-centered approach that takes full account of the biblical

data pertaining to Jesus' ethical stance. However, before elaborating the

various elements that such an approach might involve, it is well to make a

br ief  survey of  the exist ing approaches.

Bernard Ha'ring's The Law of Christ serves as only one example of

how leading moral theologians have failed to address themselves to the ethical

stance of Jesus. Even though such a work represents a significant advance

over the approach followed in the traditional manuals, it still falls short of
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giv ing a t ru ly Chr ist -centered or ientat ion.  Throughout h is work,  Hr i r ing

af f i rms that  the norm and center  of  Chr ist ian moral  theology is  Chr ist ,  but  he

does not  ground his recommendat ions in an analysis of  how the gospels show

Jesus responding to the socia l  and pol i t ical  condi t ions of  h is day.  Conse-

quen t l y ,  when  he  makes  spec i f i c  r ecommenda t i ons ,  e .9 . ,  r ega rd i ng  t he

Chr ist ian 's pol i t ical  responsibi l i t ies,  they do not  f low f rom any sustained

invest igat ion of  the re levant  gospel  passages.

Simi lar  to Ha-r ing in th is respect ,  losef  Fuchs also emphasizes the

central i ty  of  Chr ist  for  Chr ist ian moral i ty  wi thout  present ing a systemat ic

descr ipt ion of  the ethical  stance of  Jesus.  "The Person of  Chr ist  as Pattern

and Law" and "The Law of  Chr ist  as Grace and Chal lenge" are typical  of

many of  the sect ion headings in Fuchs's work Human Values and Chr ist ian

Moral i ty .  However,  wl th in these sect ions,  there is  l i t t le  to indicate just  how

Jesusr at t i tude toward mater ia l  possessions or  h is approach to the pol i t ical

author i t ies of  h is day might  serve as " the pat tern and law" for  contemporary

Ch r i s t i ans .

Near ly a decade af ter  h is death,  Reinhold Niebuhr cont inues to exer-

c ise a considerable inf luence over much of  L iberal  Protestant  th inking on

ethics.  As a "prophet to pol i t ic iansrr  and as an exponent of  r ichr is t ian Real-

ism, ' r  Niebuhr wrote extensively on a var iety of  socia l  issues and quest ions.

Drawing heavi l iy  upon neo-Orthodox insights regarding human fa l l ib i l i ty  and

the centra l i ty  of  grace,  he made numerous recommendat ions regarding the

socia l  pol ic ies and approaches that  Chr ist ians ought to support .  His I ' real isml

caut ioned him against  expect ing that  s igni f icant  gains could be made, but  he

cont inued to emphasize that  a Chr ist lan fa i th commitment cal led Chr ist ian men

and women to adopt certa in approaches and to fo l low certa in courses of

act ion.

Given his cal l  for  Chr ist ian discernment and involvement in socia l  and

pol i t ical  matters,  Niebuhr 's  readers and hearers might  have expected him to

make an interpretat ion of  Jesus a part  of  h is wr i t ing on Chr ist ian ethics.

Such is  not  the case,  at  least  not  to any s igni f icant  degree.  In An Inter-

pretat ion of  Chr ist ian Ethic j ;_ and in other p laces,  Niebuhr does t reat  speci f ic

gospel  passages for  the purpose of  establ ishing that  Jesus taught an rr impos-

sib le ideal . "  However,  he does not  provide any sustained,  systemat ic de-

scr ipt ion of  Jesus'  interact ions wi th the socia l  groups,  inst i tut ions,  and

patterns of  the day.

James Gustafson's work,  Chr ist  and the Moral  L i fe,  provides an ex-

t remely helpfu l  assessment of  the di f ferent  ways in which leading theologians

cla im, expl ic i t ly  or  impl ic i t ly ,  that  Chr ist  is  s igni f icant  for  the moral  l i fe.  At

the conclusion of  h is survey,  Gustafson makes a br ief  presentat ion of  h is own

posi t ion regarding the ways in which Chr ist  is  re levant  for  Chr ist ian l iv ing.

l le af f i rms that  Chr ist  provides the basic perspect ive for  the Chr ist ianrs moral
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life and that the christian's sense of loyalty to christ exercises an important

influence upon the intentions that guide specific actions. He also affirms

Christrs normativeness for the Christian moral life, arguing that the figure of

christ in the New Testament and the teachings attributed to him constitute a
paradigm that Christians turn to a as source of light for what they ought to

be  and  do  (265 ) .

custafsonrs highly nuanced study effectively situates the type of

Christ-centered approach followed by H6'ring and Fuchs within a broader

context. It also serves to indicate the great variety of ways in which Christ

can be understood to be normative for Christian morality. Nevertheless, like

the authors previously considered, custafson fails to include any systematic

analysis of the descriptions that the gospels give concerning lesus' teachings

and conduct. In several places he indicates his own view that the New

Testament f igure of  Chr ist  should serve as paradigm; but  he never reaches

the point of indicating his own understanding of exactly how the gospels

portray Jesus in terms of  the persons,  groups,  and issues of  the day.

Al though a systemat ic descr ipt ion of  Jesus'  teachings and conduct

does not  f ind place in the approaches fo l lowed by Hdr ing,  Fuchs,  Niebuhr,

and Gustafson, such analysis is not completely absent from the traditions of

Christian ethical thought. Although their efforts have frequently been halt-

ing or incomplete, there have been Christian ethical thinkers who have

attempted systematic statements. Such systematic elaborations have not been

a leading emphasis within Christian ethical thought. but there are examples of

i t  in  ear l ier  per iods as wel l  as in our own.

Because of his prominent role within the Social Gospel movement,

Walter  Rauschenbusch's at tempt to provide a systemat ic descr ipt ion of  Jesus'
social stance is of considerable importance. Two of his works, Christianity

and the Social  Cr is is and The Social  Pr incip les of  ]esus,  stand in wi tness to

Rauschenbuschrs concern in th is regard.  In these works Rauschenbusch

sought to determine Jesus'  basic approach wi th respect  to such th ings as

wealth and equality. He attempted to position Jesus in relation to the other

social groupings of the day and he asked how appropriately such categories

as "socia l  reformerrr  or  " re l ig ious in i t iator , '  descr ibed lesus'  basic mission.

In some respects there are af f in i t ies between l iberat ion theologians,

such as Gustavo Guti6rrez, and Rauschenbusch. A Theology of Liberation,

Guti6rrezrs principal work, does not have a well developed presentation on

the ethics of Jesus, but Guti6rrez does try to demonstrate the appro-
priateness of viewing Jesus' ministry as a ministry of liberation. Similarly, in

an abbreviated fashion, he also attempts brief analyses of Jesus' attitude

towards the Zealot movement, his attitude towards Jewish leaders, and his

death at the hands of the Dolitical authorities.
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One addi t ional  example of  a Chr ist ian ethic ist  concerned wi th the

ethical  stance of  Jesus br ings us into contact  wi th an ongoing t radi t ion of

such concern.  The ethic ist  in quest ion is  Iohn Howard Yoder and the t radi-

t ion that  he represents in the Anabapt ist  t radi t ion.

In The Pol i t ics of  Jesus,  Yoder argues that  the ethical  stance of

Iesus has di rect  re levance for  today's Chr ist ians and then proceeds to ex-

amine var ious New Testament texts in an ef for t  to provide a detai led descr ip-

t ion of  Jesus'  approach.  He rel ies chief ly  on Lukeis gospel ,  but  a lso lurns to

var ious Paul ine texts in an ef for t  to shed addi t lonal  l ight  on the I ' revolut ion-

ary subordinat ion" approach that  he judges ]esus to have fo l lowed (190).

Whi le Yoder can be faul ted for  def ic iencies on the level  of  hermeneu-

t ics and for  h is exegesis of  part icular  passages,  h is basic or ientat ion is

heal thy.  He at tempts a descr ipt ion of  the leading elements in Jesus'  s tance

and then proceeds to contrast  Jesusr general  approach wi th those fo l lowed by

the Romans and Zealots.  Whi le other b ib l ical  scholars and ethic ists may

disagree wi th Yoder 's specrf ic  f indings and reach general  conclusions that  are

di f ferent  f rom his,  the basic approach that  he fo l lows,  as wel l  as many of  h is

interpretat ions,  can serve them as valuable indicators of  d i rect ion.

As a conclusion to the present sect ion,  l t  should be noted that  the

hermeneut ical  factors d iscussed in the preceding sect ion do not  usual ly  re-

ceive expl ic i t  recogni t ion or  t reatment f rom any of  the ethic ists we have been

consider ing.  As we have seen, Fldr ing,  Fuchs,  Nrebuhr,  and Gustafson do

not at tempt to provide a systemat ic descr ipt ion of  Jesus'  socia l  s tance.  In

their  own respect ive ways,  Rauschenbusch,  Gut i6rrez,  and Yoder do;  how-

ever they do so on the basis of  a l i terate,  but  not  cr i t ical ,  analysis of  the

gospe l s .

I f  done in a careful  fashion,  accompanied by a concern to provide

space for  a l l  of  the re levant  passages and for  a l l  of  the nuances,  such a

l i terate reading can y ie ld valuable ins ights.  However,  unless i t  is  augmented

by research designed to uncover the socia l  and pol l t ical  condi t ions of  lesus'

day,  important  d imensions of  meaning wi l l  be neglected.  Simi lar ly ,  unless i t

is  able to draw upon the tcchniques developed by histor ical -cr i t ical  scholar-

ship,  st i l l  fur ther d imensions of  meaning wi l l  be neglected.

The consequence of  th is demand for  increased prof ic iency in inter-

pret ing the scr iptures does not  mean that  a l l  Chr ist ian ethic ists need to

become fu l ly  prof ic ient  b ib l ical  scholars.  However.  i t  wi l l  be necessary for

them to expl ic i t ly  descr ibe the approach that  they intend to fo l low wi th re-

gard to the scr iptural  data.  They may decide to accept the f indings of

var ious bib l ical  scholars and present these f indings in summary form at  the

outset  of  their  own studies.  Or they may elect  to take the speci f ic  f indings

and use them to der ive their  own general  understanding of  lesus'  s tance.
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In either case, at the outset of a work on Christian ethics, we might

expect to find a more or less detailed description of lesus' ethical stance as

well as a brief description of the hermeneutical approach or biblical scholars

that the ethicist was going to rely upon.

I I I .  CHRISTIAN ETHICS IN A CHRIST-CENTERED

METHODICAL APPROACH

Given the complex economic, social, and political conditions of con-

temporary living and the innumerable decisions that Christians are regularly

faced with , my proposal for a biblically-grounded , Christ-centered approach

to ethics may seem impossible of realization. It may be asserted that the

conditions of Jesus' day are so different from our own that it is unfeasible to

attempt to base our contemporary conduct on his time-bound teachings. Or it

may be argued that only the general thrust of his ethical stance, his em-

phasis upon agapic love,  can be carr ied forward into our own set t ing.

My own position is that several specific elements as well as the broad

agapic thrust  of  ]esusi  eth ical  stance have re levance for  our own day.  The

gospels definitely show Jesus rejecting the use of violence against persons

and cal l ing for  s impl ic i ty  in l iv ing and the shar ing of  surplus possessions.

Further, these and other elements of his general ethical stance are capable of

speaking powerfully to our own situation. Admittedly, there are ethical

quest ions,  e.g. ,  abort ion,  for  which di rect  reference points in the gospels

are lacking. However, modern circumstances notwithstanding, there still will

be many areas in which direct gospel correlations can be fruitfully explored.

There is some reason to believe that this emphasis upon a Christ-

centered Chr ist ian ethics would f ind Lonergan's method congenial .  In Chap-

ter  18 of  Insight ,  Lonergan descr ibes an ethics grounded in the dynamic

structure of rational self-consciousness. After treating various related sub-

jects such as f reedom and responsibi l i ty ,  he concludes to the possib i l i ty  of

ethics under certain conditions. He stresses the problems which arise from

the human incapacity for sustained development. These problems arise from

the presence of evil in the world and that evil constitutes an almost over-

whelming obstacle to the development of an ethics. Nevertheless a solution

for the problem does exist and in Chapter 20 on special transcendent knowl-

edge, Lonergan out l ines the heur ist ic  st ructure of  the solut ion,  st ressing that

it is a supernatural solution whose primary realization and development is the

work of  God.

The supernatural character of the solution to the problem of evil

favors a redemption-oriented , Christ-centered approach to ethics . Although

Lonergan has not  expl ic i t ly  addressed himsel f  to th is point ,  i t  would seem
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consonant with his analysis of ethics in Insight and with his treatment of the

redempt ion  in  h is  Chr is to log ica l  wr i t ings .  Assuming tha t  a  Chr is t -centered

approach to  e th ics  wou ld  f i t  in to  Lonergan 's  genera l  approach,  I  w i l l  t ry  to

suggest  how the  func t iona l  spec ia l t ies  deve loped in  Method in  Theo logy  migh t

he lp  Chr is t ian  e th ic is ts  in  mov ing  f rom gospe l  s ta tements  about  ]esus '  s tance

to  spec i f i c  recommendat ions  regard ing  issues  in  contemporary  Chr is t ian  l i v ing .

For  purposes  o f  i l l us t ra t ion ,  I  p ropose to  u t i l i ze  Lonergan 's  e igh t  spec ia l t ies

in order to specify methodically the sort of collaboration which would be

invo lved in  address ing  the  ques t ion :  Shou ld  the  Chr is t ian  bear  a rms and

engage in  war?

Research .  From those invo lved w i th  the  func t iona l  spec ia l ty ,  re -

search ,  the  Chr is t ian  e th ic is t  o r  mora l  theo log ian  wou ld  expec t  s tud ies  tha t

s i f ted  and cor re la ted  the  da ta  wh ich  per ta ined to  a rms and war fa re  dur ing

New Testament  t imes.  Data  re levant  to  an  unders tand ing  o f  the  Roman a t t i -

tude toward  v io lence wou ld  be  compi led  and s imi la r ly  da ta  per ta in ing  to  the

use o f  v io lence by  var ious  lew ish  groups ,  par t i cu la r ly  the  Zea lo ts .  S imi la r ly ,

e th ic is ts  wou ld  a lso  look  fo r  works  tha t  es tab l i shed the  va l id i ty  and accuracy

of  the  var ious  gospe l  tex ts  tha t  have a  bear ing  upon Jesusr  approach to

v io lence.  They  wou ld  apprec ia te  any  background s tud ies  tha t  wou ld  cont r i -

bu te  to  the  subsequent  task  o f  in te rpre ta t ion .

In te rpre ta t ion .  From the  s tage o f  in te rpre ta t ion ,  Chr is t ian  e th ic is ts

wou ld  be  in te res ted  in  s tud ies  tha t  sought  to  de termine the  mean ing  o f  pas-

sages  wh ich  bore  upon the  genera l  ques t ion  o f  lesus '  approach to  v io lence.

Prec ise ly  what  d id  the  evange l is ts  mean in  g iv ing  the  descr ip t ions  tha t  they

gave? Do they  show Jesus  teach ing  and ac t ing  in  a  cons is ten t  way? Do h is

teach ings  regard ing  love  fo r  one 's  enemies  and a  w i l l i ngness  to  su f fe r  in ju ry

f ind  an  echo in  h is  ac t ions? Is  the  in te rpre ta t ion  tha t  Jesus  re jec ted  the  use

of  v io lence aga ins t  persons  cor rec t  in  l igh t  o f  passages wh ich  ind ica te  tha t  he

somet imes spoke and ac ted  aggress ive ly?  These are  examples  o f  the  f ind ings

tha t  Chr is t ian  e th ic is ts  wou ld  expec t  f rom spec ia l i s ts  work ing  in  in te rpre-

tation /5/.

] l&!o,ry. Since the approaches followed by Chnstians during the

in te rven ing  centur ies  have re levance fo r  the  e th ic is ts  faced w i th  the  task  o f

adv is ing  contemporary  Chr is t ians  regard ing  arms and war ,  the  cont r ibu t ions

ar is ing  ou t  o f  the  func t iona l  spec ia l ty  o f  h is to ry  w i l l  be  impor tan t .  Lonergan

d is t ingu ishes  bas ic ,  spec ia l ,  and genera l  h is to ry ;  and,  s ince  the  area  covered

by  each is  vas t ,  more  ex tens ive  co l labora t ion  w i l l  be  requ i red .  What  was the

s tance o f  the  ear ly  Chr is t ians  toward  serv ice  in  the  Roman armies? What

approaches were  fo l lowed a f te r  Chr is t ian i ty  became a  re l ig io  l i c i ta  (Ba in ton)

/6 /?  What  t ransp i red  dur ing  the  ' rPeace o f  cod"  and the  ' rT ruce o f  God"
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movements in Western Europe during the 11th century (Cowdrey:1-970a)?

What approach toward violence did Urban II adopt in proclaiming the initial

crusade (Cowdrey:1970b)? These and many addi t ional  subjects would approp-

riately receive treatment from those engaged in the third functional specialty.

Dialectic. In Lonergan's view the material for dialectic is conflicting

Christian movements and the aim of dialectic is an understanding of the

opposing viewpoints and interpretations which are embodied in the various

conflicting groups. In terms of our present example, Christian ethicists

might expect dialecticians to present studies of the conflicting movements

respectively associated with the I'just war" and "Christian pacifistrr ap-

proaches. The dialecticians would have the difficult tasks of trying to sort

through all of the elements and interpretations involved with each approach

and of trying to distinguish position from counter-position.

Foundations. With the functional specialty of foundations, the reality

of Christian conversions and the horizons and categories proper to authentic

conversion enter upon the scene. Once the dialecticians have differentiated

the conflicting Christian movements, the Christian ethicist now comes face to

face with the personal horizon that he or she is maintaining. Is that horizon

consistent  wi th inte l lectual ,  moral ,  and re l ig ious conversion? Furthermore,  to

what degree were those who proposed and elaborated the conflicting positions

proceeding on the basis of  inte l lectual ,  moral ,  and re l ig ious conversion?

In terms of our example concerning arms and war, the question now

facing the ethicists might revolve around whether or how consistent the

Christian pacifist positions are with conversion /7/. The Christian ethicist's

ability to operate fruitfully with respect to the remaining functional specialties

will be conditioned by the degree to which the authentic conversion required

by the fourth functional specialty has taken place in him or her.

Doctrines. Lonergan distinguishes several varieties of doctrines and

elaborates upon each variety at some length. He is principally concerned

with the theological doctrines that theologians will find themselves concentrat-

ing on as a result of the conclusions reached in the foundations. He also

indicates that attention will necessarily be given to the doctrines propounded

in church documents.

In terms of our example, we might expect to find Christian ethicists

seeking a clearer understanding of the realities affirmed in the Christian

pacifist position. They would also be concerned with the affirmations relating

to Christian pacifism and Christian peace-making that are contained in church

documents. Documents such as Pacem in Terris and Gaudium et Spes would

be investigated from the perspective of a Christian pacifist position,
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Systemat ics.  Working in the seventh specia l ty ,  systemat ics,  the

Chr ist ian ethic ist  wr l l  seek to c lar i fy  and elaborate the impl icat ions of  the

Chr ist ian paci f is t  posi t ion af f i rmed at  the level  of  doctr ine.  what are the

speci f ic  impl icat ions of  the Chr ist ian paci f is t  posi t ion for  var ious choices

facing the contemporary Christian with respect to arms and war? Does Chris-

t ian paci f ism speak to the re lated quest ion of  impl ic i t  or  taci t  co-operat ion

with those who propose to ra ise arms and engage in war? What are the fu l ler

impl icat ions of  the Chr ist ran paci f rst  posi t ion given the mul t ip le gradat ions of

preparat ions for  war that  exist  in many contemporary societ ies?

Communicat ions.  In our example those engaged in the funct ional

specia l ty  of  communicat ions would carry forward into the larger Chr ist ian and

secular  comuni t ies the f indings which had resul ted f rom the preceding in-

vest igat ions.  Given a s i tuat ion in which the Chr ist ian paci f ism had emerged

as the authent ic  Chr ist ian posi t ion,  the ro le of  those involved in communica-

t ions would be to publ ic ize and promote the acceptance of  th is posi t ion.  In

doing so they would f ind themselves drawing upon art ,  l i terature,  the com-

municat ions media,  the natural  and human sciences and other resources.

They would f ind themselves operat ing wi th in a complex network of  socia l ,

pol i t ical  and ecclesia l  re lat ionships.

IV .  CONCLUDING OBSERVATIONS

In select ing the quest ion,  should the Chr ist ian bear arms and engage

in war? I  chose a quest ion for  which the New Testament data is  re lat ively

abundant.  As I  previously observed,  there are other areas of  contemporary

l iv ing for  which the bib l ical  corre lat ions are not  as r ich or  f ru i t fu l .  In

approaching such quest ions,  Lonergan's funct ional  specia l t ies could st i l l  be

prof i tably employed, but  the enterpr ise would have a somewhat d i f ferent  color

and character .

In my own view, whatever the speci f ic  moral  quest ions they are

invest igat ing,  Chr ist ian ethic ists should present at  least  a br ief  interpretat ion

of  ]esusr general  eth ical  approach at  the outset  of  their  s tudies.  Thus,  even

though the gospels record no di rect  teachings of  lesus on the subject  of

abort ion,  i t  would st i l l  be wel l  for  the ethic ist  to make an assessment of  the

bibl ical  passages which bear upon related themes such as Jesus'  general

reverence for  l i fe and his re ject ion of  v io lence against  persons.

one f inal  observat ion concerns the re lat ionship between Chr ist ian

ethics and Chr ist ian praxis.  I t  is  the ro le of  Chr ist ian ethic ists to make

recommendat ions regarding Chr ist ian conduct ;  but  Chr ist ian conduct ,  the

actual  put t ing into pract ice of  Chr ist ian decis ions,  is  something that  goes

considerably beyond the formulat ion of  recommendat ions.  Thus,  i t  is  impor-
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tant that Christian ethicists themselves be committed to the practical living-

out of their own recommendations and that they be committed to learning from

their own resultant experiences and from the experiences of others. This

point  has been stressed by l iberat ion theology (Gut i6rrez:6-L5,  272-285,

Segundo:69-96) and i t  is  one that  has the highest  re levance for  a Chr ist -

centered,  methodical  approach to eth ics.
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NOTES

/ I /  Any  e f fo r t  to  d is t ingu ish  be tween what  i s  "persona l "  and what  i s
' rsoc ia l  and po l i t i ca l ' r  in  a  person 's  s tance is  a lways  a  d i f f i cu l t  endeavor .
Whi le  persona l  in  the i r  th rus t ,  Jesus t  teach ings  about  hypocr isy  and decept ion
a lso  have soc ia l  and po l i t i ca l  imp l ica t ions .  In  what  fo l lows I  am pr imar i l y
concerned w i th  the  teach ings  and ac t iv i t ies  o f  . Iesus  tha t  migh t  have cons t i -
tu ted  a  th rea t  to  the  ex is t ing  soc ia l  and po l i t i ca l  o rder .

/2 /  Many Lucan commenta tors  ma in ta in  tha t  Luke was concerned to  make a
r rpo l i t i ca l  apo loget ic "  in  the  gospe l  i t se l f  and a lso  in  Ac ts .  In  my own v iew,
such an  in te rpre ta t ion  is  ser ious ly  mis taken (Cass idy :B-9 ,  lZ7-73O)  .

/3 /  My genera l  conc lus ions  and many o f  my spec i f i c  conc lus ions  regard ing
the  soc ia l  and po l i t i ca l  s tance o f  Lukers  resus  cont ras t  sharp lv  * i th  the
in te rpre ta t ions  tha t  have been made by  o ther  commenta tors  (Cu l lman,  Henge l ,
R i c h a r d s o n ,  S c h n a c k e n b u r g ,  C a s s i d y : 8 2 - 8 4 ) .

/4 /  Luke 's  pass ion  nar ra t i ve  embraces  many d imens ions  in  add i t ion  to  the
po l i t i ca l  d imens ion ,  bu t  the  po l i t i ca l  d imens ion  is  c lear ly  p resent .  Jesus  ts
brought  be fore  P i la te  on  po l i t i ca l  charges  and p i la te  must  dec ide  whether
lesus  does ,  in  fac t ,  cons t i tu te  a  th rea t  to  Roman ru le .

/5 /  Oscar  Cu l lman,  Mar t in  Henge l  and A lan  R ichardson draw upon a l l  four
g o s p e l s  a n d  p r e s e n t  a  " s y n t h e s i z e d "  d e s c r i p t i o n  o f  J e s u s '  s t a n c e .  T h e i r
respec t ive  f ind ings  w i th  regard  to  Jesus '  re jec t ion  o f  v io lence rece ives  cor -
robora t ion  f rom my own ana lys is  o f  Luke 's  account .  I t  i s  p robabty  sa fe  to
say  tha t  the  vas t  ma jor l t y  o f  the  New Testament  commenta tors  who take  a
pos i t ion  on  the  ques t ion  be l ieve  tha t  lesus  fo l lowed a  non-v io len t  approach.
For  an  oppos ing  v iew,  see Brandon.

/6 /  Ba in tonrs  i s  a  va luab le  genera l  work ,  bu t  th in  in  severa l  impor tan t
a r e a s ,  e . 9 . ,  t h e  d e v e l o p m e n t  o f  t h e  j u s t  w a r  t h e o r y  i n  t h e  M i d d l e  A g e s .

/7 /  F reder ick  H.  Russe l l  makes  a  thought -p rovok ing  presenta t ion  o f
August iners  v iew tha t  love  fo r  one 's  enemies  d id  no t  p rec lude tak ing  up  arms
a g a i n s t  t h e m  ( 1 6 - 3 9 ) .
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SUFFERING SERVANTHOOO ANO THE SCALE OF VALUES

Robe r t  M .  Do ran ,  S . J .

Regis College

This paper is an expanded and revised version of a class lecture that

I was invited to give to Jesuit students preparing for presbyteral ordination

at Regis College in Toronto. In this lecture I was to speak to the question:

how to relate the social justice-cultural mission of the priest to the priest's

cultic-theological role. I decided from the outset that in place of the expres-

sion, cultic-theological role, I would speak of the priestrs prophetic, sacra-

mental, and pastoral ministry. My decision was based on two considerations.

First, there is no intrinsic theological role for the priest. There is, to be

sure, a religious role, conferred by the sacrament of orders. But theology

and religion are distinct, and while one may be called by God to be a theo-

logian, no sacrament confirms or confers such a call. Second, there rs an

ambiguity to the conception of the priest's cultic role which I was determined

to clarify in the course of the lecture. I regarded the clarification as of

great importance, because I was and remain convinced that many students

preparing for presbyteral ministry today are responding to the crisis in the

priesthood by taking cover behind a hieratic persona that has been trans-

cended once and for all not only in the sacrifice of Jesus but even rn

Israelite revelation itself, in the vision of the Suffering Servant in Deutero-

Isaiah ( Isaiah 42: I -9;  49:1,-6;  50:4-11;  52:1-3-53:L2).  My decis ion to speak of

the prophetic, sacramental, and pastoral ministry of the priest was confirmed

by the discovery that the Second Vatican Council has deliberately chosen a

consistent way of speaking of the ministry of the Church and of episcopal and

presbyteral service: the Council speaks of the threefold ministry of teaching

(prophetic), sanctifying (sacramental), and shepherding (pastoral).

I chose, moreover, to address the topic from the standpoint of a sys-

tematic theologian. That is to say, I chose to relate theologicallv the social
justice-cultural mission of the priest and the priestis prophetic, sacramental,

and pastoral role. The alternative would have been a more imrnediately prac-

tical presentation that would have treated specific instances and problems:

questions of running for political office, for example, or of active participa-

tion in armed revolutionary struggles, or of civil disobedience, etc., etc.,

etc. I reasoned that, while such questions may be foremost in many people's

minds and may even have been what the students had in mind when asking

me to address the topic, the primary question in this regard at the present

41
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time is one of the appropriate mentality. Until that mentality becomes a part

of  the sensus f idel ium--and i t  surely is  not  that  yet-- these more pract ical

questions cannot be treated in more than a coincidental and usually inconsis-

tent fashion. We can be intelligently practical only if we know what our goals

are,  then determine general  pol ic ies,  and f inal ly  devise and implement pro-

cedures in concrete s i tuat ions.  When the requis i te mental i ty  has not  yet  been

appropriated, a community will generally tend to fasten upon procedural

questions, and so will act more on expediency or impulse than on the basis of

what i t  has consciously chosen. I t  should come as no surpr ise that  the

appropriate mentality is not part of the sensus fidelium. To my knowledge,

the document,  Just ice in the World,  prepared by the 1971 Synod of  Bishops,

is the first official Roman declaration to affirm that the promotion of justice is

a const i tut ive element in evangel izat ion:  not  a byproduct ,  not  a happy resul t ,

but an intrinsic formal component, so that there is no authentic evangelization

process that is not dynamically structured in such a way as to foster the

transformat ion of  unjust  socia l  s t ructures and distor ted cul tural  values.

Quite simply, it takes more than eleven years for the Church to assimilate

such an insight  in such a way that  the re levant  pat terns of  proceeding are

inscr ibed not  only in the minds and hearts but  a lso in the bones and

molecules of  those responsible for  minist ry.  In such a s i tuat ion i t  is  the

theologianrs responsibi l i ty  to of fer  what he or  she judges to be requis i te

constitutive dimensions in the mentality that has yet to emerge in a con-

solidated public fashion in the Church.

Two elements of the work that I am presently engaged in are here

offered as such constitutive dimensions. The first has to do with the model

of the Church as the Community of the Suffering Servant in history. With

reference to the concrete quest ion of  presbyteral  minist ry,  those ordained to

such ministry, as they enter ever more deeply into the mystery of the Suffer-

ing Servant of Yahweh as this vision of the prophet that we call Deutero-

Isaiah is  fu l f i l led and t ranscended in Chr ist  cruci f ied and ra ised,  wi l l  f ind the

uni ty of  the socia l  just ice-cul tural  mission of  the pr iest  and the pr iestrs

prophetic-sacramental-pastoral role emerging as the fruit of their growth in

Christ. But the second element is equally important from both a theological

and a ministerial point of view. What is it concretely to exercise the ministry

of the Suffering Servant in history? It is to work for the establishment of

the integral scale of values or, what comes to the same thing, establishment

of the appropriate relation between the social infrastructure and the cultural

superstructure of  society.  My paper,  then,  is  d iv ided into two parts:  f i rs t ,

Church and pr iest  as servant ;  and second, the socia l  and cul tural  s i tuat ion of

ecclesial ministry in general and of presbyteral ministry in particular. From

a methodological point of view, the paper may be regarded as an exercise,

first, in foundations, in so far as the two parts are involved in generating,
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respectively, special and general categories; and second, in systematics, in

so far as these categories are employed in the theoretical work of understand-

ing ecclesial and presbyteral ministry.

I .  THE COMMUNITY OF THE SUFFERING SERVANT

We do not kno\/ what the future will bring: culturally, politically,

economically, technologically, socially, religiously. We know what some of the

horrible possibilities are, and we even feel that some of them might be immi-

nent. Our sense of apprehension is supported by the analyses of numerous

experts. Among these possibilities are total war, worldwide economic depres-

sion, increasing violations of the most basic human rights, the casting into

oblivion of the cultural and civilizational achievements of various groups of

men and women, the competition of escalating imperialistic systems that always

border on totalitarianism, the anarchy of sensitive spontaneity unable to

tolerate totalitarian control, or perhaps simply the abiding absurdity of a

global situation whose clearest and maybe sole intelligible feature lies in I'an

equilibrium of economic pressures and a balance of national powers" (Lonergan,

1957:229).

In the face of such a situation at least two things are required. In

Hannah Arendt's words, we must "discover the hidden mechanics by which all

traditional elements of our political and spiritual world were dissolved into a

conglomeration where everything seems to have lost specific value, and has

become unrecognizable for human comprehension, unusable for human purpose"

(Arendt:viii). And we must "develop a new guarantee which can be found

only in a new political principle, in a new law on earth, whose validity this

time must comprehend the whole of humanity while its power must remain

strictly limited, rooted in and controlled by newly defined territorial entities"

(Arendt:ix). The first of these tasks must be performed both historically

and structurally. My effort will be structural, because that is where I judge

that I may be capable of making some contribution, and also because such an

approach may enable us to understand as well something of what a new guar-

antee, a new political principle, a new law on earth might be. Ultimately, it

can be only the Law of  the Cross (Lonergan, 1964:552-593).  but  only as th is

Law is realized in the concrete mission of establishing the integral scale of

values in human relations.

In my most recent work I have been principally engaged in elaborat-

ing a structural understanding of the situation that is addressed by a contem-

porary Christian systematic theology. I find that situation to be global, since

almost every regional cultural matrix is principally defined by the planetary

structural conditions of our time, Moreover, I start from the fact that the
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world is torn and broken by the ambitions of competing and escalating imper-
ialistic systems that border always on becoming or promoting totalitarianisms

and counter-  tota l i tar ianisms .  And I  propose that  a theology that  mediates
between a cultural matrix and the significance and role of the christian
religion within that matrix not only addresses one situation but also evokes
another one,  in and through i ts  mediat ing task.  Such a theology evokes
proximately the comrnunity of the church, which is to serve as the catalytic
agent for an alternative situation in the world. And remotely such a theology

evokes that  a l ternat ive wor ld-s i tuat ion as wel l ,  through the prophet ic,  sacra-
mental ,  and pastoral  minist ry of  the church.  The theologian's u l t imate inter-
est lies in the alternative situation in the world, but his or her proximate

attention is to the church as catalytic agent of that alternative world-srtua-

tion: the church that cooperates with God in working out His solution to the
problem of  evi l .

The al ternat ive s i tuat ion in the wor ld I  imagine and envis ion as con-
sisting in a global network of communities living in accord with another scale

of  values than that  which has given r ise to the imper ia l is t ic  systems. The
mission of the church is to be a catalytic agent for the formation of a global

network of human communities living in accord with an integral hierarchy of
values.  And the mission of  the presbyter ,  through prophet ic,  sacramental ,

and pastoral  minist ry,  is  to lead the Church in being a leaven for  th is new
law on earth,  th is new pol i t ical  pr incip le of  l imi ted power and newly def ined
terr i tor ia l  ent i t ies.  The Church has a minist ry to the wor ld,  a mission to
serve the emergence of  a new law, and the presbyteral  of f ice has the mission
of leading the Church in the exercise of this ministry to the world. The
Church wi l l  be the catalyt ic  agent of  a wor ld-cul tural  humani ty by i tsel f
becoming a global  network of  communit ies of  chr is t ian wi tness,  chr ist ian
fel lowship,  and chr ist ian serv ice in the const i tut ion of  a renewed and t rans-
formed global  community.  I ts  catalyt ic  agency wi l l  be sacramental ,  in that  the
church is  to be the s ign and instrument both of  the reconci l ing and heal ing
grace of christ and of the unity of humankind in its catholicity and cultural

d ivers i ty .  The Church is  to be the incarnat ional  sacrament of  Chr ist ,  and
the eschatological  sacrament of  the wor ld,  nei ther waver ing nor being crushed
unt i l  t rue just ice is  establ ished on ear. th ( Isaiah 42:4) .

The more I reflect on the sacramental-catalytic agency of the Church
in our world, the more the paradigm of the Church as the Community of the
suffering servant becomes for me the dominant model. The church is to be
the Body of the christ who fulfills and transcends the vision of Deutero-
Isaiah regarding the servant  of  Yahweh. I t  is  to be the incarnat ional  sacra-
ment of Christ to and for the world, by embodying in its members and com-
munities and ministries the pattern of the servant's redemptive and represen-
tative suffering. And it is to be the eschatological sacrament of the world by
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being the catalytic agent of integrity among the nations. Its agency consists

in nothinq more nor less than its fidelity to the integral scale of values. The

Church is to be a global network of communities of witness, fellowship, and

service, embodying the vocation of the Suffering Servant of Yahweh, in

accord with the I'just and mysterious Law of the Cross," fill ing up in the

bodies of its members what is lacking in the sufferings of Christ, until the

islands have received and rejoiced in His law. And the presbyteral ministry

is conferred by ordination as an office of prophetic, sacramental, and pastoral

leadership vis-a-vis the sacramental-catalytic mission and ministry of the

Church to the world,

Why have I focussed on the paradigm of the Suffering Servant of

yahweh in order to understand the church and especially the presbyteral

ministry? we know that the sacrifice of christ fulfills and transcends all the

priesthoods and ritual sacrifices of the old Testament and of paganism' But

the old Testament also transcends its own notions of priesthood in the Exodus

of Israel from Israel (Voegelin:491) symbolized in the vision of the suffering

Servant. The Old Testament understanding of priesthood is brought to

fulfillment in the songs of the servant of Yahweh. The history of Israel

contains and exhibits several modalities of priesthood. Moses exercised a

priestly office when he offered sacrifices to God in the name of the whole

people. The heads of families and of tribes exercised similar functions which

later developed into the priesthood of the King. The Levites, of whom we

usually think when we consider priesthood in the old Testament, served the

cult and the Law in an official capacity within the Israelite corffnunity. But

with the prophets, with their recognition of the universality and enormity of

sin, the awareness developed that perfect worship would be brought about

only in the last days, when through God's own agency full glory would be

given to God and full access had to God on the part of the people' The

cultic, ritual, and sacrificial priesthood of the Levites is recognized by the

prophets as insufficient. It cannot do what it set out to do; it cannot open

access to God, nor achieve expiation for sin, nor deliver reconciliation

between God and the cornmunity. Jeremiah and Ezekiel show some awareness

that in their own personhood and in its historical agency they are themselves

taking on the sin of the people, voluntarily accepting it and suffering it, and

that through this suffering fidelity they are anticipating a new covenant.

But in Deutero-Isaiah we are provided with the vision of the sole just one,

the innocent one who takes on himself the iniquities of all and wins healing

for all precisely by doing so. The servant is exercising a priestly ministry

in a way that succeeds. rrOurs were the sufferings he bore, ours the

sorrows he carr ied.  . . .  He was pierced through for  our faul ts,  crushed for

our sins. On him lies a punishment that brings us peace, and through his

wounds we are healed" ( Isaiah 53:4-5) .  Redempt ion comes to the people,  not
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through the cul t ic ,  r i tual  sacr i f ices of  the Levi tes,  but  through the histor ical
suffering of the just one who voluntarily accepts the pain and suffering
accruing from the vicissitudes of history and offers himself as a sacrifice for
s in.  The pr iest ly  minist ry is  brought to i ts  fu l f i l lment in h is h istor ical lv
imposed and voluntar i ly  accepted suf fer ing.

The New Testament acknowledges Jesus as the fu l f i l lment of  the vrsron
of  the suf fer ing servant .  I t  is  not  through r i tuar and curt ic  act ion,  but
through His suf fer ing in h istory,  that  the sole Just  one opens access to cod.
The r i tual ,  l i turg ical ,  and cul t ic  e lement of  o ld Testament pr iesthood is
t ransformed by,  inc luded in,  and t ranscended by the v is ion of  the servant
even in the old Testament i tsel f ;  but  in the one New Testament wr i t ing that
focusses expl ic i t ly  on chr ist 's  pr iesthood, the Let ter  to the Hebrews. th is
priesthood is understood as the fulfillment in history of the redemptive mis-
s ion of  the servant .  onty in th is wr i t ing is  h iereus used of  chr ist ,  but  even
so His pr iesthood is understood in terms not  of  the Levi t ical  pr iesthood, but
of  the of fer ing of  the suf fer ing servant .  "This is  what he said,  on coming
into the wor ld:  You who wanted no sacr i f ice or  oblat ion,  prepared a body for
me. You took no pleasure in holocausts or  sacr i f ices for  s in;  then I  said,
just  as I  was commanded in the scrol l  of  the book,  rGod, here I  am! I  am
coming to obey your wi l l . " '  Not ice that  he says f i rs t :  you did not  want what
the Law lays down as the th ings to be of fered,  that  is :  the sacr i f ices.  the
oblat ions,  the holocausts and the sacr i f ices for  s in,  and you took no pleasure
in them; and then he says:  Here I  aml I  am coming to obey your wi l l .  He
is abol ishing the f i rs t  sor t  to replace i t  wi th the second. And th is wi l l  was
for  us to be made holy by the of fer ing of  h is body made once and for  a l l  by
Jesus chr ist  (Hebrews 10:5-10).  Immediately pr ior  to th is passage rs a
quotat ion f rom the fourth servant  song: "so chr ist ,  too,  of fers h imsel f  onlv
once to take the faul ts of  manv on himsel f"  (Hebrews 9:28).

I t  is  in l ine wi th such an understanding of  chr ist 's  pr iesthood that
we must understand the pr iesthood of  the church and of  the presbyter  wi th in
the church.  The church is  a pr iest ly  people in that  i t  f i l ls  up what is  lack-
ing in the suf fer ings of  chr is t ,  of fer ing i tsel f  together wi th chr ist  in the
midst  of  the pain and suf fer ing of  the wor ld,  voluntar i ly  taking upon i tsel f
th is suf fer ing so as to cooperate wi th God's work in Jesus for  the redempt ion
of  the wor ld.  And the presbyter ,  through the prophAt ic,  sacramental ,  and
pastoral  minist ry,  is  to lead and guide the church preciseiy in th is pr iest ly
minist ry,  so that  the Church can t ru ly be the leaven for  the new law on
earth by i ts  own part ic ipat ion in the mystery of  chr is t ,  the suf fer inq servant
of  Yahweh.

I  said ear l ier  that  I  was convinced that  as those ordained to the
presbyteral ministry within the church enter ever more deeply into the
mystery of  the servant  as th is v is ion is  fu l f i l led and t ranscended in chr ist



Suffering Servanthood and the Scale of Values / 47

crucified and raised, they will find the unity of the social justice-cultural

mission of the priest and the priestrs prophetic-sacramental-pastoral role

emerging as the fruit of their growth in Christ. The social and cultural

meaning of the Suffering Servant of Yahweh, his role in bringing, if you

want, a new political principle, a new law. whose validity is global and whose

power is limited because rooted in and controlled by territorial entities other

than nations, states, and empires, is suggested by Eric Voegelin's interpreta-

tion of the significance of the Servant Songs. For Voegelin the vision of the

Suffering Servant is at once the culmination of Old Testament revelation and

the completion of the transimperial form of existence that this revelation

introduces into history. His interpretation is suggestive of the profound

political implications of a model of ecclesial and presbyteral ministry based on

the Servant Songs.

Voegelin summarizes the main points in his Israel and Revelation in

the following words:

From the imperial order in cosmological form emerged, through the
Mosaic leap in being, the Chosen People in historical form. The
meaning of existence in the present under God was differentiated from
the rhythmic attunement to divine-cosmic order through the cult of
the empire. The theopolity, supplemented by kingship for survival in
pragmatic history, however, still suffered under the compactness of
its order. The order of the spirit had not yet differentiated from the
order of the peopleis institutions and mores. First, in his attempt to
clarify the mystery of the tension, Isaiah split the time of history
into the compactly unregenerate present, and a quite as compactly
transfigured future, of the concrete society. Through Jeremiah this
unregenerate present then gained its existential meaning, in as much
as the prophet's participation in divine suffering became the omphalos
of Israelite order beyond the concrete society. And through Deutero-
Isaiah, finally, there emerged from existential suffering the experience
of redemption in the present, right here and now. The movement
that we called the Exodus of Israel from itself, the movement from the
order of the concrete society toward the order of redemption was thus
completed. The term "completion" must be properly understood. It
means that the order of being has revealed its mystery of redemption
as the flower of suffering. It does not mean, however, that the
vision of the mystery is the reality of redemption in history: The
participation of man in divine suffering has yet to encounter the
participation of God in human suffering (Voegelin:501).

The prophets,  f rom the middle of  the eighth century B.C.E. to the

fall of Jerusalem in 586, attempted to come to grips with Israel's defection

from the true order disclosed in the Sinaitic revelation. They expected

disaster as punishment for this defection. and they called for a return to the

Law of God. But as the disaster drew closer, their expectation that the

institutions and mores of the concrete society would and could be reformed

gave way to a belief in a total transformation of order that would occur after

the present concrete society had been swallowed up by a catastrophe. Isaiah

responded to this new expectation by forming his own group of disciples as
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the remnant of Israel beyond the present concrete society, entrusting to them

the secret of true order that was to be pubicly revealed only in the indeter-

minate future when Yahweh's spirit would descend on the remnant's ruler. A

century later ,  Jeremiah became aware that  existence in society under cod,

which was the whole point of the Sinaitlc revelation, was not to assume the

concrete form of  a smal l  Israel i te theopol i ty  surrounded by mighty empires.

Jeremiah expanded his prophetic concern beyond Israel to include the whole

Near Eastern wor ld.  Israel  remained the holy center ,  but  the society under

God was to embrace the nat ions.  Since both Israel  and the nat ions were in a

state of  d isorder,  the center  of  order contracted into the person of  the

prophet, Ieremiah. Both Isaiah and Jeremiah depart from a vision of the

order of  the concrete Israel i te society toward an indeterminate goal .  Isaiah's

departure is  temporal ,  Jeremiah's spat ia l .  In e i ther case one can no longer

say of which concrete society the prophets are speaking when they imagine

the carr ier  of  t rue order,  or  just  what k ind of  order the society wi l l  have

when i t  is  t ransf igured by the new covenant wr i t ten on hearts of  f lesh.  The

terminus ad guem of the prophetic vision is no longer a concrete society with

a c lear ly recognizable order,  for  there are problems of  order that  extend

beyond the existence of  a concrete society and i ts  inst i tut ions,  and there wi l l

always be a gulf between true order and the order realized concretely by any

society. The existence of a concrete society in a definite form witl not re-

solve the question of order in history. No Chosen People in any concrete

historical form can ever be the ultimate center of the true order of human-

k i nd .

Deutero-Isaiah is  the prophet who l ived through the anguished ant ic i -

pation of Israels final Exodus: now an Exodus not of migration from Chaldean

civilization nor from Egyptian bondage, but from Israel itself as a society

organized for  nat ional  purposes under cod in the midst  of  other imper ia l

c iv i l izat ions.  Each Exodus represents a step in the movement away f rom

cosmological  imper ia l  c iv i l izat ion to society in h istory under God. In the

wri t ing of  Deutero- Isaiah,  Voegel in d iscovers a progression of  exper ience and

symbolization from the expectation of a concrete order of an Israel restored

by Cyrus to the mystery of  the Exodus f rom concrete order i tsel f  that  is

symbol ized by the Suffer ing Servant .  The or ig inal  message of  Deutero-

Isaiah,  bui ld ing upon the her i tage lef t  h im by his predecessors,  emphasizes

salvat ion in a manner that  no longer h inges on the fu l f i l lment of  the Law, and

so that no longer views salvation as the alternative to suffering. Nerther

salvat ion nor suf fer ing has disappeared f rom the message, but  they are no

longer a l ternat ives.  God is now reveal ing Himsel f  as the Redeemer,  and the

appeal  of  the prophet is  s imply that  the people accept Him as such.  Israel

has been forgiven,  and so in a def in i te way the quest ion of  conduct  is  now in

the past .  The concern now is not  wi th the order of  l i fe under the covenanr
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of the Law. but with the order under the Redeemer God. The Servant em-

bodies that order. and so is the covenant to the people, the light to the

nations. Redemption is revealed as the fruit of suffering, right here and

now. This is the new dispensation. Even the Exodus from Egypt is unim-

portant in comparison with the I'new thingsl that God is doing.

concretely the tinewtr consists proximately in the liberation from the

Babylonian exile. But these events of power politics are understood as a

revelational epoch, because in them the reality of God and of His power over

the flesh are being revealed in a way that brings redemption from the false

gods of empire. Above the vicissitudes of empire "the word of our God shall

stand forever" (Isaiah 40:8). With this insight Yahweh is revealed as the

God of all humankind, And since Israel as a concrete society has perished

with the empires, 'rthe Israel that rises from the storm that has blown over

all of mankind is no longer the self-contained Chosen People but the people to

whom the revelation has come first to be communicated to the nations. It has

to emigrate from its own concrete order just as the empire peoples had to

emigrate from theirs. The new Israel is the covenant and light to the nations

(42:6), the Servant of Yahweh through whom God will make his salvation

reach to the end of  the earth (49:6)"  (Voegel in:506).

The Servant's task is to spread the news of redemption from Israel to

the nations. His task is to be carried out not under the conditions of a

complete dissolution of the empires in which man apes God, but under those

of a succession of concretely realized imperial ambitions. The task "will bring

ridicule, humiliation, persecution, and suffering to the men who undertake it

under such unauspicious circumstancesn (507). The Servant becomes I'a new

type in the history of order, a type created by the prophet in Israel and for

Israel, to be figurated by others until the task is accomplished'r (507). His

task will be completed only when everyone becomes a disciple of God, as the

Servant is. He will execute his mission by obedience in adversity, not rebel-

ling or turning back, nor being confounded by ill-treatment of his person.

"Trusting in God will he continue to speak with a disciple's tongue what he

has been taught by God" (512). And finally the people will come to believe

the unbelievable tale of representative suffering, and when they do so they

will know the completion of liberation from the order of empire. 'rThe Servant

who suffers many a death to live, who is humiliated to be exalted, who bears

the guilt of many to see them saved as his offspring, is the King above the

kings, the representative of divine above imperial order. And the history of

Israel as the people under God is consurffnated in the vision of the unknown

genius, for as the representative sufferer Israel has gone beyond itself and

become the light of salvation to mankind" (515). An abiding preoccupation

with the Servant is manifest in Acts 8. "The Ethiopian eunuch of the queen,

sitting on his cart and reading Isaiah, ponders on the passage: rl-ike a sheep
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he was led away to the s laughter. '  He inquires of  phi l ip :  'Tel l  me, of  whom

is the prophet speaking? of  h imsel f ,  or  of  someone else?'  Then phi l ip  began,

reports the histor ian of  the Apost les,  and star t ing f rom th is passage he to ld

him the good new about Jesusi l  (515).

Our vision of the Church in the midst of the vicissitudes of empire in

our own day is one of a global network of communities of Christian witness,

Christian fellowship, and Christian service to humanity that would embody

under any possib le,  probable,  or  actual  condi t ions of  the present and future

the vocation of the Suffering Servant of Yahweh in accord with the just and

mysterious Law of the Cross. Such a network of communities is informed by

the divinely originated solution to the .mystery of evil, the solution that "will
be not only a renovation of will that matches intellectual detachment and

aspirat ion,  not  only a new and higher col laborat ion of  inte l lects through fa i th

in God, but  a lso a mystery that  is  at  once symbol  of  the uncomprehended and

sign of  what is  grasped and psychic force that  sweeps l iv ing human bodies,

l inked in char i ty ,  to the joyful ,  courageous,  whole-hearted,  yet  inte l l igent ly

contro l led performance of  the tasks set  by a wor ld order in which the problem

of evi l  is  not  suppressed but  t ranscended" (Lonergan, 1957:723-24).  To

mediate this solution theologically with our contemporary global cultural matrix

is simultaneously to evoke an alternative situation: the liberation of humanity

from the vicissitudes of imperial order and disorder, through fidelity to the

integral scale of values through which a new law is brought to the earth, a

law whose val id i ty  extends to everybody,  whose power is  st r ic t ly  l imi ted,  and

whose concrete embodiment consists in newly defined territorial entities in the

constant process of renovation and revitalization through the outpouring of

the Spir i t  of  God upon al l  f lesh.

I I .  CULTURE AND SOC]ETY

what concretely does it mean for the Church to exercise the ministry

of  the Suffer ing Servant  in our day? What does i t  mean for  the presbyter  to

lead the Church in this mission through prophetic word, sacramental action,

and pastoral  care?

A . T h e D i m e n s i o n s o f S o c i e t v

The quest ion is  socia l  and cul tural .  I t  addresses the structure of

disintegration and evokes the structure of integrity. It asks about the

structural mechanics of dissolution and it anticipates the organic structure of

a socia l ly  redempt ive process.

I will use the word, society, according to the convention employed by

David Tracy, for whom it is a broad generic term that encompasses several
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more specific dimensions. Tracy lists three such components: the techno-

economic order, the polity, and culture (Tracy:6-14). While we do indeed

speak of a technoeconomic order that is concerned with the organization and

allocation of goods and services and the occupational and stratificational

systems of the society, we have learned from Karl Marx that technological

institutions (the "forces of production") should be differentiated from the

economic system (the I'relations of production"). Moreover, it seems that we

should add one further dimension, one to which Marx was not sufficiently

sensitive and whose neglect decisively amputates his understanding of the

structure of society: intersubjective spontaneity, primordial human inter-

subjectivity. This dimension will never be comprehended by understanding

the relations established among technology, economic systems, politics, and

cultural meanings and values. It is the primordial base of human community.

When understood in general terms it seems, as Lonergan says, almost rrtoo

obvious to be discussed or criticized, too closely linked with more elementary

processes to be distinguished sharply from them." Lonergan describes it as

follows :

The bond of mother and child, man and wife, father and son, reaches
into a past of ancestors to give meaning and cohesion to the clan or
tribe or nation. A sense of belonging together provides the dynamic
premise for common enterprise, for mutual aid and succour, for the
sympathy that augments joys and divides sorrows. Even after civili-
zation is attained, intersubjective community survives in the family
with its circle of relatives and its accretion of friends, in customs
and folk-ways, in basic arts and crafts and skills, in language and
song and dance, and most concretely of all in the inner psychology
and radiating influence of women. Nor is the abiding significance and
efficacy of the intersubjective overlooked, when motley states name
themselves nations, when constitutions are attributed to founding
fathers, when image and symbol, anthem and assembly, emotion and
sentiment are invoked to impart an elemental vigour and pitch to the
vast and cold, technological, economic, and political structures of
human invention and convention. Finally, as intersubjective com-
munity precedes civilization and underpins it, so also it remains when
civilization suffers disintegration and decay (1957:2).2) .

When intersubjectivity is understood in less general terms, however,

we can see quite clearly its importance for the structure of society. For it is

the cohesive bond of groups that are formed on the basis of common in-

terests, convictions, tasks, problems. It binds one group together and

divides it from another group. It is the most basic of all societal dimensions.

Society, then, is composed of five elements: intersubjective spontan-

eity, technological institutions, the economic system, the political order, and

culture. we have just discussed intersubjective spontaneity. Technology is

rooted in the insight that the recurrent desires of individuals and groups can

be met in a recurrent way through the formation of capital. Technology at

i ts  roots,  I  bel ieve,  is  the system and set  of  instruments,  inc luding human
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labor power, involved in the formation of capital, for the sake of meeting in a

recurrent fashion the recurrent desires for consumer goods on the part of the

intersubjective groups of a society- The economic system is "some procedure

that sets the balance between the production of consumer goods and new

capital formation, some method that settles what quantities of what goods and

services are to be supphed, some device for  assigning tasks to indiv iduals

and for  d ist r ibut ing among them the common productrr  (Lonergan, 1957:208).

The pol i t ical  order meets problems that  ar ise because of  the di f f icul ty  of

achieving effective agreement among the various intersubjective groups

regarding the allocation and distribution of the products of the economic

system and the technological  inst i tut ions.  I t  is  a publ ic  bond that  extends

beyond fami ly and int imate associat ions,  and so beyond intersubject ive spon-

taneity, through which a society forms and implements its notions of justice

and legi t imate power (Tracy:7) .  Cul ture is  the operat ive set  of  meanings and

values that  govern a societyrs way of  l i fe.  In Cl i f ford Geertz 's  words,  i t  is

"an histor ical ly  t ransmit ted pat tern of  meanings embodied in symbols,  a sys-

tem of inherited conceptions expressed in symbolic forms by means of which

men communicate,  perpetuate and develop their  knowledge about and at t i tudes

toward l i fe"  (Geertz:89).  Cul ture is  the c lue to the ethos ( tone,  character ,

qual i ty  of  l i fe,  s ty le)  of  a society,  and to i ts  comprehensive ideas of  order or

its worldview. It sets the horizon within which the specific problems of

pol i t ical  agreement are to be resolved.

The more complex a society,  the more di f ferent iated these dimensions

wi l l  and must be.  But  the essent ia l  quest ion about any concrete contempor-

ary society has to do with how these five elements are related to one another

in that  society.  And an even more basic quest ion is :  is  there a general  or

heur ist ic  formula that  speci f ies how these elements should be re lated to one

another? I f  there is ,  we can provide a structural  analysis of  the mechanics

of disintegration and a structural formula for the new law on earth that,

g iven the fact  that  there wi l l  a lways be a gul f  between t rue order and the

order real ized concretely by any society,  i t  is  the mission of  the Community

of  the Suffer ing Servant  persever ingly to mediate to the nat ions.

Some Pr inc io les  o f  Soc ia l  and Cu l tu ra l  Ana lvs is

1 .  The Ind iv idua l  and Soc i I  begin wi th two assumpt ions that

emerged in the course of  my psychological  work,  but  that  have proven to be

equal ly  determinat ive of  my emergrng posi t ion on socia l  and cul tural  issues.

First ,  the deepest  desire of  the human person is  so to forge the

mater ia ls of  h is or  her own l i fe as to make of  one's wor ld,  one's re lat ions wi th

others,  and concomitant ly  of  onesel f ,  a work of  ar t .
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Second, this desire is fulfilled to the extent that persons discover

and follow, step by step, the direction that is to be found, but that also can

be missed, in the movement of life.

These basic assumptions mean that the health or distortion of a

society is to be weighed against the measure of human dramatic artistry in

community. The process of the development or maldevelopment of the person

as a dramatic artist and that of the progress or decline of a society are to be

understood mutually. The key to dramatic artistry lies in what Lonergan

refers to as rrthe challenge of history," that is, "progressively to restrict the

realm of chance or fate or destiny and progressively to enlarge the realm of

conscious grasp and deliberate choicerr (1957:228). In this regard Lonerganrs

understanding of individual and social process coincides with that of the

Brazilian educator, Paulo Freire, for whom liberation is primarily deliverance

from fatalism. By 'rchance or fate or destinyir Lonergan is referring to the

psychological and social determinisms that, as he says elsewhere (1975), can

be broken only by the conviction of faith. the power of hope, and the joy

and sacrifice of love. In Method in Theology, the equivalent condition is one

of participating freely in a process that is at once individual and social, and

that consists in the making of humanity: in its advance in authenticity, in the

flowering of human affectivity, and in the direction of human labor to ends

that are really worth while.

Against this background, we may state the relation of personal and

social development as follows:

first, the desire to make of one's life a work of art by discovering

and following the direction to be found in the movement of life is facilitated to

the extent that the social conditions that stimulate personal change allow for

and foster the use of one's understanding and the exercise of one's freedom

so that one participates in the process of the human good; and this desire is

impeded to the extent that these factors of understanding and freedom are

restricted by the mechanisms of psychological conditioning, social absurdity,

and in the limit totalitarian control;

second, these societies will successfully meet the challenge of history,

avoiding and overcoming the grip of conditioning, bias, and control, to the

extent that the persons who compose them are exercising intelligence and

freedom in genuinely forging a work of art as they constitute their world,

their relations with others, and concomitantly themselves;

third, this is not a vicious circle, for the process of society has a

certain dominance over that of the individual, who is born into and raised in

and stimulated by the already given social situation; the situations that stimu-

late and condition the factors within the person that are responsible for his
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or her development are const i tuted by the cul ture,  the pol i ty ,  the economic

system, the technological  inst i tut ions,  and the habi ts of  sensi t ive spontanei ty

that  prevai l  in  the person's society,  whether these be in the process of

progress or  of  decl ine (Lonergan, 7957:2IB);

and fourth,  condi t ions of  cul tural ,  pol i t ical ,  and general  socia l  decl ine

pose a specia l  problem: how is the decl ine to be reversed i f  the development

of  indiv iduals is  so int imately condi t ioned by the s i tuat ions of  the society?

Revolut ion is  no automat ic guarantee,  for  perhaps the problem is not  s imply

one of  an unjust  economic and pol i t ical  system. Perhaps these are symptoms

of a miscarriage of the relations that should obtain among all five of the

elements constitutive of society. Perhaps the revolutionaries are themselves

the victims of this more inclusive miscarriage. Perhaps the problem lies

deeper than can be met by a revolution: in general rather than group bias.

Moreover, it is not sufficient, though it is true, to say that social condition-

ing does not  necessar i ly  mean socia l  determinism. This is  too easy a way out

of the problem, one employed by reactionaries as they offer their bromides to

the poor,  counsel l ing them to ra ise themselves out  of  poverty by industry and

ini t iat ive.  The advice over looks the problem of  stat is t ical  probabi l i t ies:  as

socia l  s i tuat ions deter iorate,  the probabi l i ty  r ises that  persons wi l l  not  be

provided the atmosphere in which they wi l l  even be st imulated to authent ic

development.  In the l imi t  we may envis ion,  as Lewis Mumford does,  a post^

histor ic  s i tuat ion in which the probabi l i t ies of  development in genuine dramat ic

art is t ry are so inf in i tesimal ly  low that ,  for  a l l  pract ical  purposes,  h istory has

come to an end,  and human beings become as programmed by socia l  and

neural  pat terns as a colony of  ants (1956:120-36).  Thus I lannah Arendt can

speak of  our uncerta inty of  "what wi l l  happen once the authent ic  mass man

takes over.  . . .  He wi l l  have more in common wi th the met iculous,  calculated

correctness of  Himmler than wi th the hyster ical  fanat ic ism of  Hi t lerr '  (327):  of

Himmler,  who once spoke of  r r the new type of  man who under no c i rcumstances

wi l l  ever do ra th ing for  i ts  own saketrr  (322).

The problem of decline can be reversed only by the formation of an
I ' in ternal  proletar iat"  (Toynbee) or  r rcreat ive minor i ty"  (Lonergan) wi th in the

society in quest ion:  a minor i ty  which grasps what is  going forward,  under-

stands i ts  roots,  ant ic ipates i ts  ever more disastrous consequences,  and

decides both to resist it and to offer an alternative to it.

2.  Pract ical i ty  and ar t is t ry.  One of  the pr incip les of  the reversal ,  of

resistance and of the alternative way of life, is that practicality in originating

and developing capi ta l  and technology,  the economy and the state,  must  be

subordinated to the construction of the human world, of human relations, and

of human subjects as works of  ar t .  This subordinat ion takes place through

bringing human practicality into a taut balance with the demands of primordial
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intersubjectivity. The delicately nuanced process emanating from these two

factors, which will always be in tension with one another, constitutes human

artistry in the social forging of the human world. If either of these prin-

ciples plays too dominant a role, out of balance with the other, the society

suffers decline. When practicality is exercised without concern for spontan-

eous cornmunity, the intersubjective base of the community is destroyed and

people become literally rootless. When the intersubjective base is overly

emphasized, particularly in its group ethos, those practical insights that

might indeed be conducive to meeting a societyrs real problems but that call

for the sacrifice of narrow group or class interests are neglected. Social

progress is, in part, the harmonious unfolding of the changes that result

from each of these linked but opposed principles of change: the taut balance

of practicality and spontaneity. This is one constituent element of dramatic

artistry on the social scene.

3. The scale of values. The balance of practicality and artistry has

to do primarily with the exercise of human intelligence, which must be

stretched beyond the confines of practical common sense and become alert to

other considerations as well. But meeting the challenge of history demands

not only the exercise of intelligence but also an orientation of human freedom,

without which even the proper exercise of intelligence is impossible. Let us

consider the following passage from Machiavellirs The Prince, a passage em-

ployed several years ago in a paper by Fred Lawrence on political theology.

Let us use it as a point of departure for treating the question of the approp-

riate orientation of human freedom.

Many have imagined republics and principalities which have never
been seen or known to exist in reality; for how we live is so far
removed from how we ought to live, that he who abandons what is
done for what ought to be done will rather learn to bring about his
own ruin than his preservation. A man who wishes to make a pro-
fession of goodness in everything must necessarily come to grief
among so many who are not good. Therefore it is necessary for a
prince who wishes to maintain himself to learn how not to be good,
and to use this knowledge and not use it according to the necessity
of  the case (quoted in Lawrence:239).

Until the final sentence of this passage, Machiavelli and the Suffering Servant

would be in agreement. But at this point the Servant would say: therefore it

is necessary for one who no longer cares whether he can maintain himself to

learn how to be good in everything and to use this knowledge in every case.

The passage from Machiavelli recommends the sacrifice of integrity for

expediency. And the point of the required orientation of freedom that we

envision is precisely that one must take oners stand, not on expediency but

on integrity. What does this mean? By answering this question I believe

that we can understand the appropriate relations among the five elements of
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socrety.

I  have been great ly  helped in th is regard by ref lect ing on the impl i -

cat ions of  what Lonergan has cal led the hierarchy of  values,  and by t ry ing to

disengaged the re lat ions that  obtain among the var ious levels of  th is scale.

IW]e may dist inguish v i ta l ,  socia l ,  cul tural ,  personal ,  and re l ig ious
values in an ascending order.  Vi ta l  values,  such as heal th and
strength,  grace and v igor,  normal ly  are preferred to avoid ing the
work,  pr ivat ions,  pains involved in acquir ing,  maintain ing,  restor ing
them. Socia l  values,  such as the good of  order which condi t ions the
vital values of the whole community, have to be preferred to the vital
values of individual members of the community- Cultural values do
not exist  wi thout  the underpinning of  v i ta l  and socia l  values,  but
none the less they rank higher-  Not on bread alone doth man l ive.
Over and above mere l iv ing and operat ing,  men have to f ind a
meaning and value in their  lvrng and operat ing.  I t  is  the funct ion of
cul ture to d iscover,  express,  val idate,  cr i t ic ize,  correct ,  develop,
improve such meaning and value.  Personal  value is  the person in h is
sel f - t ranscendence, as loving and being loved,  as or ig inator  of  values
in h imsel f  and in h is mi l ieu,  as an inspirat ion and invi tat ion to others
to do l ikewise.  Rel ig ious values,  f inal ly ,  are at  the heart  of  the
meaning and value of  man's l iv ing and man's wor ld (Lonergan, 1972:
3 r - 3 2 ) .

a . I n f r a s t r u c t u r e a n d s u p e r s t r u c t u r e . I want to begin my cornments

on the scale of  values by addressing a problem or ig inal ly  int roduced by Marx.

I t  has to do wi th the infrastructure and the superstructure of  a society.

with Marx I will hold that any concrete society is composed of an

infrastructure of  concrete everyday t ransact ions and a superstructure of

meanings and values that  govern these t ransact ions or  that  ref lect  them. For

Marx,  the infrastructure is  const i tuted by the forces and re lat ions of  produc-

t ion;  that  is ,  by technology and the economic system, as these provide the

material frames of reference that confine our powers of projective conscious-

ness. Forces of production fall into the two classes of labor-power and the
t rob iec t ive ' i  means o f  Droduc t ion These are the material foundation of all

human existence and expression.  The economic re lat ions of  product ion distor t

these forces and render them destructive by stipulating the material use-

values that it is their function to make--those that sustain or increase profits

for the ruling class--and the mode of operation of the productive forces

themselves- - r iveted div is ion of  labor,  exhaust ion of  natural  resources,  in-

efficient use of productive forces. These relations of production are the

proprietary connections between the forces of production and their owners.

The essential and defining principle of the economic structure is the law of

surplus labor: the few extract payment from the many in the form of surplus

labor in exchange for  the means of  subsistence.  The infrastructure is  const i -

tuted by a complex relation between forces and relations of production: the

economic structure fetters the forces of production until these are ready to

burst  the bonds,  at  which point  the condi t ions for  revolut ion have been
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prepared.

For Marx the superstructure is constituted by the legal and political

institutions of society, by ideology, and by the forms of social consciousness.

Law and politics are a sanctioned and coercive regulator of the economic

relations of production, a conscious construction that arises upon already

existing antagonisms between the ruling class and the workers and that

regulates these antagonisms in the interests of the ruling class. They are a

reflex of the economic base, an indispensable defense mechanisrn that provides

a mask covering over the real situation of the relations of production and that

enforces this situation by any means found necessary. Ideology consists of

the various articulated forms of social self-understanding whereby society

formulates publicly effective conceptions that influence people's apprehension

of themselves. Most ideology employs empty generalities rather than deter-

minate categories, endows its principal illusory categories with self-subsisting

powers of motion. validates the established social order and invalidates what

challenges it, is tied to the past in its language and referents, and clothes

existing economic relations in an illusorily attractive guise. Its whole purpose

is to conceal the real relations of production, class divisions, and laws of

exchange prevailing in the society and to rationalize the legal and political

aspect of the superstructure, thus ensuring society's inaction with regard to

changing the underlying economic base. And forms of social consciousness

are the presupposed principles behind ideological formulations, governing

them much in the same way as Kantrs a priori forms are said to govern deter-

minate categories, though unlike Kantian forms these are socially acquired.

Infrastructure and superstructure for Marx are related by the laws of

economic and technological determinism. The economic base determines the

superstructure in so far as it imposes work- and leisure-constraints on indiv-

iduals, selects out all superstructural phenomena that do not comply with the

economic structure, and introduces the content of the economic structure into

superstructural phenomena, as in ideology and the forms of social conscious-

ness. Technological determinism, however, necessitates that the economic

order so correspond with the stage of development of the productive forces

that a certain level of this development will impel the class struggle that,

through superstructural changes, will burst the economic structure asunder.

The forces of production may be fettered by the economic structure, but only

so long as such fettering does not involve relinquishing or forfeiting an

established productive stage in a permanent and qualitatively significant

way /'J./.

My evaluation of Marxrs position, if I have correctly understood it, is

that he presents an analysis of what in fact can happen when individual,

group, and general bias hold sway, but that he has fallen victim to general

b ias in e levat ing these facts into laws;  that ,  because his analysis is  based on
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an artificial intersubjective ground, it displaces the tension of limitation and

transcendence (Lonergan, 1957:472-75);  and that  th is d isplacement is  only

accentuated in the dominant Marxist tradition of state socialism. The fact

that an identical structural deviation occurs in both capitalism and state

socia l ism--and John McMurtry has argued th is to my sat is fact ion (171-87)-- is

an argument for an identical root, one that lies in neither economic system as

such but in the general bias that allowed both systems to emerge. As

Alv in W. Gouldner has argued, Marx focussed on the defect ive consciousness

of bourgeois society and on the transformation of the capitalist infrastrucutre

that  determines bourgeois consciousness,  but  he did not  analyze wi th suf f i -

cient clarity the kind of society that would strengthen and extend the role of

consciousness and reason in l i fe (Gouldner:15-16).

An alternative position on the infrastructure and superstructure of

society might  help to del ineate such a society,  and to g ive f lesh and bone to

our earlier employment of the special categories derived from the Isaianrc

vis ion of  the Suffer ing Servant  and his mission in the wor ld.  what would i t

be to bring a new law on earth in our time, what would it be neither to

waver nor be crushed unt i l  t rue just ice is  establ ished on the earth? Perhaps

we can answer these quest ions by present ing,  wi th the help of  Lonergan's

hierarchy of values, an alternative to the Marxist position on the infrastruc-

ture and superstructure of  society.

I  wi l l  maintain,  then,  that  an integral  society 's  inf rastructure would

be constituted by the dialectical unfolding of the tension of spontaneous

intersubject iv i ty  ( the pr incip le of  l imi tat ion) wi th the technological ,  economic,

and legal-pol i t ical  inst i tut ions of  the society.  Note that  the legal  and pol i t ical

inst i tut ions are an element of  the infrastructure of  an integral  society,  not  of

the superstructure.  The lat ter  is  the realm of  the determinants of  publ ic ly

shared and ef fect ive meanings and values,  and so of  cul ture,  of  the operat ive

assumptions of meaning and value informing the way of life of the infrastruc-

ture.  The infrastructure,  moreover,  wi l l  be heal thy or  d iseased depending

on whether the tension of the process emergent from the two principles of

socia l  change-- intersub ject ive spontanei ty and socia l  order-- is  preserved in a

state of  taut  balance or  whether one or  other of  these pr incip les has got ten

the upper hand in determining the course of  socia l  process.

Let  us re late these considerat ions of  inf rastructure and superstruc-

ture to the levels of  value given by Lonergan. The infrastructure of  any

concrete society is  const i tuted by the concrete real izat ion of  v i ta l  and socia l

values in that  society,  whether that  real izat ion be heal thy or  d iseased. The

values that  const i tute cul ture,  again whether heal thy or  d iseased, make up

the superstructure.

what about personal  and re l ig ious values? They l ie beyond the three

levels of  value that  const i tute the publ ic  format ion of  the superstructure and
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infrastructure of the society, in the realm of personal decision and orienta-

tion. As Voegelin said when discussing the Servant, there are problems of
order that extend beyond the existence of a concrete society and its institu-
tions. But these values do not constitute a merely private realm of existence

without relevance to the cultural superstructure and the social and vital

intrastructure of the society. euite to the contrary. they are the ultimate

determinants of cultural integrity. or social progress, of the appropriate

relation among the five elements that consutute society, and so of the
equitable distribution of vital goods. And the relations among the five levels
of value help us to see how this is the case.

b. Healing and creating in history: a new application. In discussing

these relations, let us begin with the level of personal values. The person as
a self-transcendent originator of values in self and world, the person in his
or her integrity, does not exist, is in fact an impossibility, without the gift

of Godrs grace. Thus religious values are the condition of the possibility of
personal integrity. Moving next to the level of cultural values, genuine

cultural values arise from the pursuit of the beautiful in story and song,

ritual and dance, literature and art; from the pursuit of the intelligible in

science and scholarship and reflection on life; and from the pursuit of the

true in philosophy and theology. Now these pursuits are integral only to the

extent that they are carried on by persons of moral and intellectual integrity.

Thus personal values are the condition of the possibility of the actual and

recurrent functioning of genuine cultural values as the public determinants of

meaning and value in a society. Next let us move to the values of the social

order, to political organization, economic relations, and technological develop-

ments. These are good to the extent that they are formed and implemented

in dialectical tension with the legitimate demands of spontaneous intersubjec-

tivity. To that extent they will embody genuine cultural values: values

emergent from the pursuit of the beautiful, the intelligible, and the true.

Cultural values, through which the meanings that we live by are discovered,
expressed, validated, criticized, developed, and improved, are thus the

condition of the possibility of a social order that is really worth while.
Finally, vital values are available to the community only to the extent that the
social order is just, and so a just social order is the condition of the possibil-

ity of the equitable distribution of vital values.

Notice what has happened in this analysis. The higher reaches of
the scale of values determine the realization of the more basic levels: no
personal integrity without divine grace; no cultural values without personal

integrity; no just social order without genuine cultural values; and no vital

values for the whole community without a just social order.



Suffering Servanthood and the Scale of Values / 60

Is there also a relation that obtains the other way around, from below

upwards? While the movement from above downwards is the movement of

conditioning, or even of healing, that from below upwards is the movement of

differentiation and so of creativity. The basic principle here is the following:

problems in the effective and recurrent realization of more basic levels of

value, especially when they reach the point of the breakdown of previously

functioning schemes, can be solved only by a new differentiation of higher

levels of  value.  The newly d i f ferent iated higher- level  values wi l l  in  turn

determine the ef fect ive real izat ion of  the more basic levels.

Thus: problems in the effective distribution of vital values to the

whole community can be solved by new technological developments, new eco-

nomic relations, and new forms of political organization at the level of social

values.  But  such new socia l  re lat ions can become ef fect ively recurrent  only

if a change occurs in the cultural values that determine the communityrs way

of l i fe.  This change must be commensurate wi th the demands of  the socia l

order.  The di f ferent iat ion of  more inclusive and ref ined cul tural  sensi t iv i t ies,

however,  cal ls  for  a deepening percept ion,  and perhaps a conversion,  of

persons in their  const i tut ion of  the wor ld,  their  re lat ions wi th one another,

and themselves as works of  ar t .  And a more sustained pursui t  of  sel f - t rans-

cendent l iv ing is  impossib le wi thout  the cont inuing t ransformat ion of  the

person that  is  the work of  God's grace at  the core of  one's being,  and so

without the ever further refinement of relgiously differentiated conscious-

n e s s .

These points enable us to say something further about the relations

that  prevai l  among the elements that  const i tute the infrastructure i tsel f :

in tersubject ive spontanei ty,  technology,  the economy, and pol i t ics.  We have

already said that  the infrastructure is  const i tuted by the tension of  spontan-

eous intersubject iv i ty  wi th the technological ,  economic,  and pol i t ical  inst i tu-

t ions of  a society.  So our main quest ion now is about the re lat ions among

technology,  the economy, and pol i t ics.  what wi l l  that  re lat ion be when the

cultural and social orders are healthy /2/?

The key to answer ing th is quest ion,  i t  seems to me, has to do wi th

the funct ion of  pol i t ics.  when the integral  scale of  values is  overruled,  legal

and pol i t ical  inst i tut ions become the lowest  rung of  a mendacious superstruc-

ture erected for  the preservat ion of  a d istor ted economic infrastructure,

whether capi ta l is t ic  or  socia l is t ic .  The integral  scale of  values is  neglected

when integrity in the creation of a work of dramatic art gives way to prac-

t ical  expediency.  Then egoist ic  and group interests predominate in deter-

mining the re lat ion of  the levels of  value and the re lat ion of  the f ive elements

const i tut ive of  society.  The f i rs t  level  of  value to suf fer ,  the f i rs t  e lement

of  society to d is integrate,  is  cul ture.  The publ ic  determinants of  meaning

and value that  would ar ise f rom the pursui t  of  the beaut i fu l ,  the inte l l ig ib le,
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and the true are evacuated from the social scene. They retreat into the

margins of society, or become the tools of economic interests. Legal and

political institutions take the place of culture as the sources of the public

rneanings and values governing the society's way of life. And these insti-

tutions are themselves now determined by economic interests, so that the

meanings and values that govern the way of the society become ultimately

economic. Legal and political institutions should be devised to bring about

the effective unfolding of a social process arising from the tension of inter-

subjective groups with technological and economic institutions. Instead these

institutions become the instruments of economic interests and bias the process

of society in accord with those interests. The function of politics is twisted

into an ideological defense mechanism for the interests of social groups. What

it should be is the institution whereby the whole society can be persuaded by

rational arguments and symbolic example to exist and change in the tension of

vital spontaneity and social organization. But when the tension is upset by

the predominance of economic expediency, the political slips out of the infra-

structure and begins to usurp more and more the functions of culture, becom-

ing a mendacious but quite public determinant of the meanings and values

informing the way of life to the society. Then the social order becomes less

and less the product of people who have been educated in the pursuit of

beauty, inteuigibility, and truth; it is the product of a distorted aesthetic

consciousness, a perverted intelligence, and an uncritical rationality. Moral-

ity and religion follow suit, retreating into the margins of society and becom-

ing merely private concerns. As personal values are thus amputated, the

good is rendered inefficacious in the structuring of the cultural and social

order. And religious values are either explicitly denied and even forbidden

in the public cultural domain, or they are t\^/isted into perverse supports for

the distorted culture and society, as in American civil religion.

The key to avoiding these distortions is the reverence that is to be

paid to culture that keeps it from becoming proximately practical and exped-

ient. The art and the literature, the narrative and song, the ritual and

dance, the science and scholarship, the philosophy and theology, the theater

and broadcasting, the journalism and history, the school and university, the

personal depth and public opinion (Lonergan, I957:24I) that take their stand

on integrity and so that generate rneanings and values to inform the societyrs

way of life as emergent from the integral pursuit of the beautiful, the intel-

ligible, the true, and the grood: these are the proximate sources of infra-

structural and general societal flourishing. Genuine politics would mediate

cultural values to the social infrastructure. It would persuade the infra-

structure to a balance of spontaneity and order in keeping with genuine

cultural values.
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c. Imperialism. We said earlier that the actual situation addressed by

a contemporary systematic theology is characterized primarily by competing

imperialistic systems always bordering on the brink of totalitartanism. The

root of imperialism lies in the subordination of the political to economic inter-

ests. Yet the first to formulate such a distorted relation between economics

and pol i t ics,  Marx,  d id not  speak of  imper ia l ism; and the capi ta l ism of  h is day

was not imperialistic. Hannah Arendt dates the beginning of economic imper-

ialism in the mid-1880s . It is characterized by an economic reality that Marx's

theory neither accounts for nor anticipates. Marx anticipated that techno-

logical institutions, including human labor power, would become too large and

complex and differentiated for economic units of ownership to control. At

this point, the conditions for revolution prevail, and economic ownership of

the forces of production can slip into new hands that are more complex and

organized and that can control the complexity of the forces of production. It

can move from private to public ownership. What Marx did not anticipate is

that economic units of ownership could become too large and too complex to

correspond in a rational fashion with technological institutions, including

human labor power, and with the tension between the social order and the

intersubjective spontaneity of the groups constituting the society. What

happens when that  becomes the case,  of  course,  is  not  revolut ion,  but  eco-

nomic imperialism: the extension of the power of economic ownership beyond

the society in which it originated, and the exploitation of the forces of pro-

duction of other societies for the sake of meeting one's own economic inter-

ests. Such is the core of imperialism, which is at its roots an economic

phenomenon.

d. clobal cultural values. Two final points must be made with regard

to the scale of values. They follow quite smoothly out of what we have

already seen.

First, we must address the global nature of the distortions that

constitute the situation of the world today. The disease in the relations of

the levels of value and in the relations of the elements of society is not

confined to a given society. It is global, primarily because of imperialism and

its effects. The disease is planetary, and the remedy lies in a properly

conceived and responsibly implemented world-cultural alternative. We are

already intuitively aware of the global dimensions of the problem. What I

want to do is to ground that intuition in the scale of values.

As we have seen, the effective realization of the higher levels of

value is the condition of the possibility of the recument realization of the

more basic levels. But there is also the relation from below upwards, the

relation of differentiation and creativity. The maldistribution of particular

goods raises the question that will lead to a more differentiated articulation
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and even a dramatic transformation of technological, economic, and political

institutions. The need for such a transformation raises the question of a
change in the operative meanings and values that determine the society's way
of life. This change may demand a transformation of persons to a more
comprehensive integrity. And this moral and intellectual conversion mav
depend for its stability on a deeper religious life.

In our contemporary situation. the problem of the equitable distri_
bution of particular goods, of the recurrent realization of the most vital
human values meeting the most vital human needs. is clearly global, Facing
the problem demands that we work out and implement a global economic order
enabling the operation of technological institutions on a more regional level to
meet the demands of vital spontaneity; and that we effect globally effective
political institutions embodying the conceptions and exercising the power
implied in our notions of global justice. we will not be able or willing to
create globally effective technological. economic, and political institutions
unless we differentiate public determinants of meaning and value that regard
primarily not the way of life of our regionally defined and circumscribed
societies but the global community of men and women, and so unless our
cultural values are themselves somehow cross-cultural. Next, we cannot meet
the challenge of generating cross-cultural meanings and values without doing
violence to our own cultural roots, unless we differentiate the cross-cultural
constituents of human integrity through a new science of human interiority.
Generating this science takes a certain kind of moral commitment to the future
of humanity that demands the sacrifice of more immediate satisfactions. And
living from and on the basis of such a commitment calls for a deepening of
the religious lives of the men and women called to that enterprise.

Again: The breakdown of the distribution of particular goods evokes
the question that enables and demands a new differentiation of the social
order and so of technology and economics. Today this new ord.er must be
global, for the breakdown is global. The breakdown of the good of order
evokes the questions that call forth a more differentiated set of cultural
meanings and values. Today these must emerge from cross-cultural communr-
cation and development if they are to effect the global social institutions that
are needed to meet the global problem of vital values. problems regarding
the cross-cultural integration of previously more regional cultural values
evoke the questions that force more exacting discussion of personal integrity
and its cross-cultural constituents, And the recurring sense of our own
incapacity for sustained autonomous integrity, which is only heightened by
such explorations as these, sets in motion the pure question that is in effect
our supplication for an ever more refined and purified religious orientation.
This religious orientation will ground the personal integrity needed for the
collaboration that will establish genuine cultural values for a global human
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community. These values will affect the infrastructure through the political

specialization of common sense, whose function it is to persuade the com-

munity to the needed economic and technological changes that can meet the

demands of the intersubjective groups of a global humanity for the satisfac-

tion of their most vitai needs.

e. The preferential option for the poor. My final point has to do

with the same structure, and unfolds another implication of it. My argument

in effect constitutes a defense, perhaps even a grounding, from the stand-

point of a transcendental anthropology, for the insight of liberation theolo-

gians regarding the hermeneutically privileged position for theology of the

most grievously oppressed peoples of our globe, and regarding the preferen-

tial option for the poor that must govern the churchrs exercise of all of her

ministry. The situation that I have attempted to portray is one affected by

the distortions of the integral scale of values, disrupting the relation between

the social infrastructure and the cultural superstructure that would obtain if

subjects in cornmunity were faithful to the task of dramatic artistry. culture

has either retreated into an ivory tower or has been made proximately prac-

t ical .  The pol i t ical  takes the place of  cul ture tn the superstructure,

becoming the principal conscious determinant of the public meanings and

values of the society. Politics is diverted from its authentic task of mediating

cultural values to the economic and technological structures so as to forge

them in line with the demands of dramatically artistic living. The economic

system has been diverted from its proper task of regulating technological

structures so as recurrently to provide the whole community with the

materials to be forged into a work of art. The economic system has become

instead the preserve of  the advantaged. The consequence is a massive op-

pression of the disadvantaged that has become global, just as the reach of

economic imper ia l ism has become global .  f rom below upwards,  then,  i t  is

global injustice that most basically structures the situation in which we find

ourselves, and that provides the final criterion for the adequacy of any

alternative. consequently if the new cultural values that are generated are

not endowed with the capacity for evoking a global horizon for economic

justice, they are not the cultural values demanded by the situation that

confronts us today.

CONCLUSION

Much could and eventually must be said about the constitution of the

needed cultural values. space permits me only to refer the reader to the

suggestions that I have previously made regarding the integration of the

cosmological, anthropological, and soteriological insights of various human
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cultures of the past (Doran:116-21). Let me conclude with the simple re-

minder that the Church, comrnissioned as it is to be the bearer of soterio-

logical truth. will be faithful to its commission only to the extent that it

embodies in its members, its communities, and its ministries the Law of the

Cross through which the Servant of Yahweh fills up in his own body what is

lacking in the sufferings of Christ, neither wavering nor being crushed until

true justice is established on the earth. Such is the priestly vocation of the

Church, and such alone is the fulfillment of authentic presbyteral ministry.

The divine and only solution to the mystery of evil will never cease to en-

counter ilmen clear-sighted enough to grasp that the issue is between God

and man, logical enough to grant that intelligence and reason are orientated

towards God, ruthless enough to summon to their aid the dark forces of

passion and violencerr (Lonergan, 1957:729) .

By force and by law he was taken; would anyone plead his cause?
Yes, he was torn away from the land of the living; for our faults
struck down in death. They gave him a grave with the wicked, a
tomb with the rich, though he had done no wrong and there had been
no perjury in his mouth. Yahweh has been pleased to crush him with
suffering. If he offers his life in atonement, he shall see his heirs,
he shall have a long life, and through him what Yahweh wishes witl
be done. His soul's anguish over, he shall see the light and be
content. By his sufferings shall my servant justify many, taking
their faults on himself. Hence I will grant whole hordes for his
tribute, he shall divide the spoil with the mighty, for surrendering
himself to death and letting himself be taken for a sinner, while he
was bearing the faults of many and praying all the time for sinners
( I sa i ah  53 :8 -12 ) .
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NOTES

A/ My understanding of Marx has been greatly influenced by lohn
McMurtry:  1978.

/2/ Note the importance of putting the question this way. When one
starts with diseased entities, one risks erecting facts into laws, as Marx did
with society and Freud with the psyche.
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A HOPE EMBODIED IN STORY:

FLANNERY O .CONNORIS  V IS ION

Arthur L. Kennedy

College of Saint Thomas

It is with certain reservations that I comment on the work of Flannery

orconnor when I am still struggling toward a full grasp of its implications,

when I read the innumerable interpretations of her writings, when I recognize

my severe limits as a literary critic and speak from the side of a theological

hermeneutic, when I recall Otconnor's reflection on how some clergy are best

at "delivering a sermon on literature'r (OrConnor, 1979:179) or remember her

concern over certain rrReverendsrr who, in their editing, reverse the meaning

of  her work (2IL-273) .

As the title of my paper suggests, my project is large, but it is also

quite specific. It is to raise the issue at a variety of levels, of the trans-

formations. the process of transformation, the new reality that results from

this process in Orconnorrs art of story-telling; to indicate, along the way,

how O'Connor reflected on her own art; and finally to suggest that her work

as storyteller and interpreter invites nothing less than an act of self-appro-

priation in the reader. Indeed, I want to argue that her stories unveil the

hope of transformation in the audience and that they offer the specific trans-

formation which is a redemption of the act of reading. Having this as my

project, I will not trace orconnorts historical development, nor analyze her

appropriation of other authors. I intend to relate my project to the story,

rrA Good Man Is Hard To Find, " which I take to be. in some measure, para-

digmatic of her vision.

My central question is, what does an O'Connor story offer to the

reader in the experience of enjoying or disliking it? My understanding of her

stories is that they invite a transformation, in the reading, of the reader and

that they provoke a new awareness of the reality which any reader is or can

become.

originally, I had considered entitling this essay, 'istarting Life with

an Inauspicious Appearance, " which is Orconnorrs observation on the manner

in which peacocks begin their progression toward the construction of beauty.

69
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At the very moment the peacock's work is completed, O'Connor remarks, ilnot

every part of the peacock is striking to look at,rr and ilwith his tail folded, I

find the parts inconunensurate with the whole" (O'Connor, 1970:9). When the

tail is spread, he often turns away from you and will grace you only when it

sui ts  h im; i ' th is  is  the moment when most people are s i lent"  (10).  peacocks

are of  no use on a farm; they consume grain,  f ru i t ,  peanuts and vegetables;

they eat flowers in a systematic manner; they create dust storms, dusting

holes in sundry places,  and a bedlam of  noise.  They get  i l l ,  are hunted,

shed feathers;  they I 'seem impossib le to destroy,  except by v io lence" (19);
rithey taste no better than any other chicken" (20) , but "in the end, the last

word wi l l  be theirs i l  (21).  yet ,  th is is  the process that  advances them

through their inauspicious appearance until they emerge as trThe King of the

B i rds . ' l

For the peacock, transformation proceeds in a genetic scheme by

which it advances along the surface, moving from its inauspicious start to an

apparent ly  begrudging revelat ion in I 'a  galaxy of  gazing,  haloed suns" (10).

In one's observation of human transformation one can easily recognize the

unfolding of the genetic schemes that carry one from infant to adult. but it is

quite another matter to identify the emergence and growth of the inner

Subject. The difficulties here are manifold, for that emergence is revealed in

the same surface that carried the natural schemes, and it is not unusual for

us to identify ourselves at that immedicate, natural level. Furthermore, the

inner Subject, or the interiority of the self, even when it reaches beyond

that immediate natural level, can find itself only in careful attention to the

differences that the surface reveals: that feelings emerge and change, that

understanding is frustrated or grows, that judgments are made and cor-

rected,  that  decis ions are executed and revised,  that  people love,  hate and

sacrifice for others. These levels of the inner self can be ignored; they can

be col lapsed into one another;  they can be easi ly  misunderstood.

Orconnor attends to every level of human interiority; she refuses any

reduction of one level to another; she not only shows them as they appear on

the surface, but she recognizes the difficulty of their specialized transfor-

mat ion and their  d ia lect ical  mode of  integrat ion.  Indeed, for  OrConnor,  a

story is a complete and complex naming of humanity as it struggles through

its often grotesque efforts to establish the meanings that make it what it is.

Her stories present the surface actions of characters who in encountering one

another are changed; the process of the surface reveals that these encounrers

invite and demand metamorphoses in the interiority of the characters, and

that violent reactions often ensue when such change is evoked. Transfor-

mat ions are recognized by OrConnor as desired and feared,  accepted and

refused, demanded, misunderstood and star t l ing.  I t  is  especia l ly  when her

characters respond to the invitations to change, that they begin, as she



A Hope Embodied in Story / 71

notes. I'to lean away from typical social patterns, toward mystery and the

unexpected" (Orconnor,  L97O:4O).

It has often been noted that O'Connorrs stories are ironic. As such

they are subversive in the way parables are subversive. This adds a new

manifold of complexity to the stories that reflects a turn in the selfis effort to

live meaningfully, for it reveals that, on the one hand, transformation is a

spontaneous desire and a spontaneous activity of self-making, one which is

often frustrated with its own achievements; and that, on the other hand, a

hidden gift of meaning is offered into the self's very desire to rrcount.rr This

gift carries two demands: that the self sacrifice its own projected goal and

motivation of self-constitution, and that it accept a new foundation that de-

mands even more involvement in collaborating with the giftrs power in one's

own interiority, fostering the very acts that it has subverted, promoting

growth in feeling and imagination, in understanding, affirmation, choosing

and loving, all of which now become vehicles of an ultimate meaning, of a

mystery, buried within the very inauspicious start itself.

My reading of O'Connor in this manner--to which she herself might

have objected as being dangerously close to a psychologistic reduction, but

which, I would want to maintain, transcends that reduction, by attending to

the anthropological foundations and to the realities they reach and are in

themselves- -depends on the clarification of the differentiated acts of human

consciousness affirmed as the reality of interiority and expressed in the acts

we perform and the world we create, as developed in the theological synthesis

of  Bernard Longergan (1972, 1974, 1975).  I  accept .  wi th others,  that

Lonerganrs invitation to self-discovery and to the appropriation of the reality

of one's own interiority is the ground for a cognitive synthesis of the human

and divine which o'Connor herself saw as necessary for uncovering the

complicated reality of the human comnunity dwelling in grace and evil. and

for locating the multiple mediations of that reality in the ordinary, indeed

empirical, world of human living. It is precisely in his articulation of the

Itgeneral empirical method,rr the critical objectification of the acts of con-

siousness and their relationship to transcendent mystery. that Lonergan

speaks to the problems in Catholic theology which o'Connor, in a letter to

"AI dated 22 November 1958, addresses in these words: I'This is not an age

of great Catholic Theology. We are living on our capital and it is past time

for a new synthesis. what St. Thomas did for the learning of the 13th

century we are in bad need of some one to do for the 2Othil (orconnor,

I 97O:4O) .

What o'Connor recognized in her own keen observation of human

affairs was the poverty and wealth of all levels of human interiority; she

recognized how the struggle away from the inadequate beginnings toward

fulfillment and the affirmation that we "count,'r always contains within its
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struggles the original initiation; she recognized the ease with which confusion

and misinterpretation accompany the longing to find the realities that will

fu l f l l l  us;  and she recognized that  our desire to be gi f ted wi th love is  s imul-

taneously met wi th a fear of  i ts  consequences.  In other words,  she found

how all the acts of human interiority constitute a dialectical tension between,

on the one hand, the self that spontaneously sets for itself the projects of

wanting to be valued and, on the other hand, the mystery that proclaims

what the self wants to hear. while demanding that the project be totally

revamped. And it is because of this, I believe, that the overarching symbol

of violence permeates her work.

Before pursuing th is idea,  however,  a l low me to say what I  under-

stand by symbol, for I use it in the light of Paul Ricoeurrs affirmation and

apothegm, that rrthe symbol is food for thought.', The symbol is a way of

naming and recognizing the reality of human interiority as it is experienced in

the surface of  l i tera l  existence;  indeed, i t  operates by unvei l ing a level  of

meaning below the surface and one which is  easi ly  ignored;  i t  uni f ies the

surface appearance wi th inter ior i ty  in a pre-cogni t ive manner,  and so i t  opens

up the depths of  consciousness,  g iv ing a new direct ion to the sel f  whi le the

symbol itself remains opaque.

Ricoeur notes the strange power of the symbol to accept the literal

and advance through it; rrthe symbol is the very movement of the primary

[ i teral ]  meaning which makes us share the hidden meaning and thus assim-

ilates us to the thing symbolized, without being able to get hold of the simi-

lar i ty  inte l lectual lyrr  (Ricoeur,  1960:200).  Furthermore,  for  Ricoeur.  the

symbol works so as to make one aware of the things that are absent and yet

i t  is  able ' r to render present that  which is  absent"  (201).  F inal ly ,  in their

dynamics the panoply of symbols of human interiority are irmutually icono-

clast icrr  and so reveal  the tension of  human inter ior i ty  to i tsel f .

Now, I would want to claim that for O'Connor violence is a symbol of

the complex transformations of human interiority, as both the source of the

mult i - faceted human project  to make a sel f  and also the place of  v is i tat ion.

(The grotesque is a lso an overarching symbol ,  but  I  cannot t reat  that  here.)

It seems to me that many interpreters who focus on violence (and the gro-

tesque) as the foundation of her stories miss the source of violence in the

depth of conscious interioirty and the struggles to shake off its own inaus-

pic ious star t ;  and hence,  they do not  recognize the complete humanness that

O'Connor uncovers in her stor ies.

Li teral ly ,  v io lence is  an act  of  force,  an aggression that  at tempts to

contro l  by power what i t  cannot change. I t  is  of ten an act  of  f rustrat ion,

str ik ing out  against  what i t  exper iences as a threat  to those real i t ies i t  has

af f i rmed as t rue and r ight .  Symbol ical ly ,  i t  is  an ef for t  to establ ish order,

to make things fit in to my world view; it is an act by which I try to control
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the inner by controlling the outer. Violence points to the dialectical reality

that human consciousness is, in its many levels of demanding and refusing

transformation as both project and gift. When there is an encounter with this

reality in the social sphere, the results can be startling. It is to this inner

commotion that o'Connor refers when she says that any writer who values

both the concrete and the mystery, the visible and the invisible, 'rwill use

the concrete in a more drastic way. It is not necessary to point out that the

look of this fiction is going to be wild, that it is almost of necessity going to

be violent and comic, because of the discrepancies that it seeks to combine"

(orconnor,  1970:43).

Let me add here that O'connor's recognition of the need to hold to

the full double meaning of the symbol in its first (literal) and second

(properly symbolic) levels is what allows her symbols to give 'rfood for

thought'r and to stand up against all efforts to allegorize them. what I mean

is that orconnor is absolutely faithful to the literal, that she never recedes

from the surface; rather, her task is one of proper and adequate rendering

of the surface so as to illumine what is not seen, but is just as real. The

meaning of the Sacred, or transformation as grace and gift, or Redemption,

makes sense only in the face of all the levels of the self that attempt to

confront it and to reshape it in their own image.

It should be noted that o'connor is no less aware that many who

accept the mystery of Redemption reduce the significance of the ordinary

project of self-transcendence by trying to reach the Sacred directly. Some

attempt to eliminate the ordinary with its authentic demands and stages and,

in effect, misinterpret Christian Redemption; rather they preach a "Church

without Christ.'r In meeting this issue, O'Connor attempted to mediate the

ordinary and the divine in the full and rich, painful and demanding dimen-

sions of living. In her essay I'The Catholic Novelist in the Protestant

South,'r she noted: 'rFiction is the most impure and the most modest and the

most human of arts. It is closest to man in his sin and his suffering and his

hope. and it is often rejected by Catholics for the very reasons that make it

what it is't (o'Connor , 1970:L92) .

Her critique of theologians, philosophers and preachers in the

Catholic tradition is equally perceptive, for she recognized that a large num-

ber of them catapult over the empirical struggles of the human subject, rrthe

good under construction,r' and use abstraction in a way that systematically

refuses to recognize faith within the fullness of human interiority or grace

within the ordinary. In one of her letters she explicitly names the desti-

tution of this false apologetic which some critics aimed at her fictions; "I

know that the writer does call up the general and maybe the essential

through the particular, but this general and essential is still embedded deeply

in mystery. It is not answerable to any formulas. It doesn't rest finally in
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a statable kind of solution. It ought to throw you back on the living cod.

Our Catholic mentality is great in paraphrase, logic, formula, instant and

correct answers. We judge before our experience and never trust faith to be

subjected to reality, because it is not strong enough. And maybe in this we

are wise.  I  th ink the spir i t  is  changing because of  the counci l ,  but  the

changes wi l l  take a long t ime to soak through" (O,Connor,  1979:516-17).

Because Orconnor recognizes the fulness of human interiority, she is

able to write stories that offer in symbolic mode both the full range of human

struggle and the transcendent gift as the redemption of that reality: from

peabird to ' rThe King of  the Birds."  In her wr i t ing,  the symbols work in a

series of increasing complexity. The story "A Good Man Is Hard To Find"

reveals the range of her vision and talent. Literally, it contains two jour-

neys, one from home and the other from prison. That which begins from

home is presented in convoluted stages toward the place where it encounters

the second traveller, while the second journey, from prison, is not known at

al l ;  i t  is  a mystery.  Symbol ical ly ,  we have,  on the one s ide,  a quest  for  the

meaning of what has been done with a life, a quest for what has gone wrong

for the grandmother and her world; on the other side, we have a break from

confinement to freedom-as-utter-lawlessness .

The first journey unveils a series of transformations as it moves away

from home, to an imagined plantation that holds a hidden weaith, to the

woods. While I cannot deal with all the symbols that operate in this first

journey, I wish to select some of those which emerge around the struggle of

interiority with itself, and to hold, for perhaps another time, those that tie

interiority to the natural environment. This journey is initiated with dif-

ferent apperceptions: the grandmother notices in the newspaper the story of

an escaped killer, her son reads the sports page, oblivious to what might be

the more powerful force in shaping his world, and the children read the

funnies.  Because of  her personal  desires and her percept ion,  the grand-

mother struggles to control the destination of a family vacation away from the

house and away from the escaped convict. Her habitual effort at control is

met with derision by the grandchildren and is unanswered by her son. John

Wesley,  a chi ld,  indicates that  he would deal  wi th the k i l ler  by t ra smack in

the face.rr  Without  understanding or  love in her fami ly,  the old lady's

af fect ion is  turned to what is  lef t  for  her,  ' rPi t ty  Sing,"  her cat .

Here, then, is the inauspicious start, and symbolically it reveals

enormous naivetd in at tent ion,  desires,  knowledge, values,  and love.  Home

has not offered much depth; indeed John Wesley, against the grandmother's

warning, wants to go through Georgia I'fast so we donit have to look at it

much.r '  This at t i tude toward the place of  onets or ig in and source reminds the

old lady that all about her is deterioration, and in the revelation of her own
I'manners" through her remarks about "the cute little pickaninny,'r we know
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that grandmother herself has not escaped that deterioration. Her attention to

the infant, a new source of promise, is intemupted by the bickering of the

children over the rules of their game, and this confusion evokes from her a

story--literally, for the purpose of keeping them quiet. Symbolically, how-

ever, the story is that of the old lady's fall, of why things are not good

now, of how she misinterpreted the intentions of a former suitor; it is a story

of how misunderstood and unrealized love--which she still misconstrues as

material success--led to her present pain and frustration; it is a story of her

fall, but it is a genteel fall; after all, Mr. Teagarden, her suitor, was a

gentleman .

The first stop is at "The Tower,r' literally a fill ing station, restaurant

and dance hall; symbolically, a place of nourishment for vehicle, stomach and

soul. Expected to be an oasis of human achievement and co[ununity, it is

found to be a zoo and a place of babel; indeed, the little nourishment found

there for interiority serves only as a reminder that, outside the garden,

chaos reigns. As Red Sarffny Butts asserts, "you can't win,rr and it is he

who jogs grandmother's memory of the escaped convict, the Misfit, when he

suggests that it is impossible to correctly estimate whom to trust, and then

tells her of his own mistake. Undeterred by his admission, she pronounces

him to be a "good man." Clearly she must be thinking of something other

than being good at interpreting his customers; rather she seems to find that

it is good that he tries to trust others. At any rate, rrhe is struckrr by his

own answer, "yes'm, I suppose so," as if that didnrt matter, or as if he

hadn't thought about it, or as if, in fact, he isn't good and she is wrong.

At the syrnbolic level, the quest has moved subtly from the personal to the

social, from immediate dissatisfaction to a desire to find its source, and at

this point the source is found, naively, to be in others. 'rEverything is

getting terrible," Red Sammy pronounces.

As the journey proceeds, the search for the source of dissatisfaction

moves to a deeper level as sleep descends and, in sleep, a dream that excites

the grandmother's memory and imagination of an old plantation which had

survived the attack of Sherman, and which, the old lady said, knowing

otherwise, had a hidden wealth, the farnily silver. Symbolically, this is a

major transformation, for in order to return to a place of meaning, a Para-

dise, she must translate her notion of treasure or value into a material wealth

that will appeal to her obtuse family. The naive lohn Wesley intends to find

this wealth and to possess it by destroying its embodiment, much as he was

going to confront the killer: 'rwerll poke all the woodwork.rr To quell the

ungodly screaming, announcing the demands and desires of his children, the

father turns the car around and takes a dirt road to which he is directed.

In a moment of embarrassment (symbolically, self-awareness) grandmother

recognizes her own misunderstanding of her surroundings, a mistake that she
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has no time to correct, a mistake that was evoked by her longing for a place

of  solace.  She has no t ime, for  they have an accident ;  the vehic le d i rected

by misunderstood good intent ions has brought them into the woods.

The journeys are now jo ined.  The Misf i t ,  wi th h is d isc ip les,  ap-

proaches,  checking on the invaders of  h is wor ld,  and grandmother,  ever

faithful to her own fitful interiority, recognizes him. In the scholarly-looking

Misfit, grandmotherrs naive interpretations of goodness and of religious

meaning are radical ly  and consistent ly  re jected.  St i l l ,  i t  is  only the grand-

mother who is able to recognize what is  at  hand, and she alone who, wi th her

weak but struggling interiority, is able to attempt the liberation of those who

have no search,  no t rue quest .  Only those who seek know the woods.  But

the Misfit also has his quest, which is to explain the injustice of his being

vict imized and he resolves i t  by making everyone else a loser l ike himsel f .

As the old lady asserts h is goodness,  the sel f -named Misf i t  retr ieves his own

pain and rest lessness and of fers i t  as the reason for  h is present state.  He

unwittingly names as the source of evil the enlightened who have contributed

to his pain:  " I t  was the head-doctor  at  the peni tent iary said what I  had done

was k i l l  my daddy but  I  known that  for  a l ie ."

Nonetheless,  the Misf i t rs  ruth less demand on the old ladyrs naive

bargaining and piety cont inues to the point  where,  in a last  desperate plea

for  re lease,  she of fers a l l  her mater ia l  t reasure.  As the of fers are refuted

and refused, there begins a discussion about lesus,  of  whom the Misf i t  has

obviously thought careful ly ,  who is a lso embraced in h is rat ional ized scheme

and who is re jected for  upset t ing the balance and for  being a histor ical

scandal :  r r i f  I  had of  been there I  would of  known and I  wouldnrt  be l ike I  am

now." The old lady remains s i lent ;  she canrt  expla in.  But  the desire and

l h a  n r p c t  n ^ r  t ^  h p  " l i k e  I  a m  n O W " - - t h a t  j n j c c d  i s  h p n  d i r a c f  t n n  A S  h i S

voice cracks and her head c lears the grandmother surrenders beyond the

"scholar lyrr  rat ional ism, and in a moment of  second recogni t ion,  she gent ly

y ie lds in the murmur,  "Why you're one of  my babiesrr :  he is ,  indeed, her own

blood. In the dark wood, with the mysterious self-liberator, the communion

is completed-- the communion of  seeker and achiever,  seeker and gi f t - -and she

falls victim, reaching out to recognize the goodness buried in his unredeemed

pain.  L ike Red Sammy, the Misf i t  is  st ruck rras i f  b i t ten by a snake":  h is

violence is his only way of recognizing the violence of the transformation of

the old lady, the transformation of faith which accepts the promise of the

resurrection and which turns the victim into the winner. No one had helped

her to see before,  not  her fami ly,  not  Red Sammy, not  even hersel f .  But

does he see too? Does he recognize her as he takes of f  h is s i lver-r immed

spectacles? Does he recognize how he f i ts? What can i t  mean, when your

victim refuses all of your justifications and reaches out to touch you?
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I I

With this reading of OrConnorrs symbols in rnind, I want to turn to a

second exercise, so as to do three things: to examine how OrConnor uses the

four-fold level of meaning drawn from medieval theology; to indicate her

expansion of this scheme through her development of symbol and the ironic

trope; and to point to the concrete expression of all this in our story.

The clarification of the four levels of meaning of a text was critically

achieved by Aquinas in his own interpretation of Scripture and in dialectic

with Origen, Jerome, and Augustine. It was executed through his analysis

both of ordinary human knowing and of the ability for humans to know the

supernatural /1/. His attention was focussed on the importance of the literal

as the necessary starting point for reaching the spiritual meaning. This

latter meaning was reached in three forms of interpretation that built on the

literal, namely, the allegorical, the moral (tropological), and the anagogic

(the mystery in itself).

In OrConnorrs story one finds these different levels in the surface

story of the journey of a family. The allegorical is present in the character

of grandmother. who fits uncomfortably into a family. who accepts the cul-

tural definitions of good, and who is dismayed that they are no longer able to

hold at bay the encroaching decay. The allegorical is also found in the

Misfit, who interprets himself as a victim of injustice in his own rationalization

of self. But, as I have noted above, and I shall return to this point below,

it is at this allegorical level that o'Connor introduces a radical transformation

of symbol, which opens up a new power in her work and which suggests a

new meaning of story-telling for the reader.

At the moral or tropological level, the consciousness and the meanings

of both the grandmother and the Misfit are turned to the reader for identi-

fication, estimation, and appropriation. Because of her use of an ironic trope

in the story and because of the flow of the symbols, Orconnor reaches out to

the "near-blind" and in the encounter of a negative dialectic, she is involved

in subverting the structure of our assumptions about reality, the way we

define or accept good, self-knowledge, love and evil. The anagogic, and

fourth level, is that of the final and foundational, redemptive meaning of a

text, a life, a social and cultural world /2/. It is here that all other trans-

formation finds its proper level. For OrConnor, it is the anagogic, mediated

by the symbolic and the ironic, that unveils the ultimate resolutions present

in the literal; it is here that the literal is fully transformed, that the inaus-

picious beginning in its ugliness and pretense is graced and redeemed.

There are two shifts in o'Connorrs writings that invite an expansion

in these levels and in the response of the reader. In the first place, the

allegorical level is encompassed by a use of the symbol that more profoundly
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reveals what is in the literal as it expands the literal from within its own

surface.  Ricoeur,  much l ike OtConnor,  has cont inual ly  shown the need to

save the symbolic from being overwhelmed by the allegorical. He notes that

the difficulty with allegory in its relation to symbol is that it offers an im-

mediate translation, and "Once the translation is made you can let the symbol

fa l l  by the way s ince i t  has become useless" (Ricoeur,  1960:100).  In th is

mode of reading the literal dimension of the symbol, the rrinterpretation means

tear ing of f  the disguise and by that  very fact  render ing i t  useless ' r  (100).

Ricoeur then,  f inds the al legory is  a l ready a way of  interpret ing,  whereas

symbol is always prior to all interpretation, and "the symbol makes its

meaning become transparent in quite another fashion than by translation. I

should rather say i t  evokes,  i t  suggests;  . . .  the symbol  y ie lds i ts  meaning in

enigma" (202).  One can recognize,  then,  that  the symbol  demands much more

from the reader than paraphrase.

In the second place O'Connor offers an expansion of the third level of

meaning,  the moral  or  t ropological ,  which opens a new depth in the reader is

own interiority. This is executed when the reader turns to a demanding,

sel f -conscious act iv i ty  in the story i tsel f ,  namely,  that  of  interpret ing

through the i ronic t rope.  Most  s imply,  i rony is  the abi l i ty  both to use

language to say one thing while meaning something else and to focus attention

on the process of moving through the literal to a second meaning. Irony

gives greater  power to Orconnorrs symbols,  wi th their  at tent ion on what is

absent and their  abi l i ty  to make what is  absent,  present,  for  i t  suggests

something about the relation of the reader and a text when the text is saying

one th ing and meaning another.

The  i r on i c  t r ope  i s  bas i ca l l y  d i a l ec t i ca l  i n  t ha t  i t  i s  a  se l f - consc ious

negat ion by means of  a verbal  sel f -negat ion.  As such the dia lect ic  is  nega-

t ive and of fers second thoughts about oners own est imat ion or  judgment,

imaginat ion or  investment;  i t  in t roduces into oners tota l  bel ief  the hint  of

doubt.  To af f i rm the negat ive of  what one is  of fer ing posi t ively in the

l i teral ,  presupposes a sel f - recogni t ion of  the previously unquest ioned as-

sumpt ions in oners own inter ior i ty .  In i ts  most  radical  form, the i rony ques-

t ions not  only oners bel iefs,  but  the very abi l i ty  to have a language mean

anything.  Hayden White speaks of  i t  as " in one sense metatropological  for  i t

is  deployed in the sel f -conscious awareness of  the misuse of  (other)  f igurat ive

language" (White:37).  Since i t  s tands in an almost  v io lent  opposi t ion to naive

l i teral ism, i t  unvei ls  and demands growth in thought that  forces quest ions to

a  l eve l  o f  c r i t i ca l  se l f - consc iousness .

The process of  the i ronic is  that  of  a negat ive dia lect ic  somewhat in

the f rame that  Mary cerhart  suggests in her analysis of  the i ronic in Heinr ich

Bol l rs Group Portra i t  With Lady (cerhart :1BB).  She speaks of  a "d ia lect ic  of

immediacy" and a ' rd ia lect ic  of  ref lect ion, i r  but  in Orconnor i t  would seem that
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one needs to add a further moment. If there is the naive dialectic of desire

and genteel hostility, which irony confronts with subversion through a dia-

lectic of reflection, there remains a third dialectic back to the level of im-

mediacy, though, now, it is a second naivet6 or a critical immediacy, which is

a negation of the first negation--a negation of the adequacy of reasonable

reflection to provide the meaning of the quest. The key to transformation is

found in a critical retrieval of the symbols after one has gone through the

moment of doubt that the second dialectic demands /3/. Through symbol and

the ironic, the paradox as enigma is restored at a new level of determination.

Without this moment of critical self-consciousness, one remains in some naivetd

about the power of one's own thought to control all meaning.

The first part of O'Connorrs story manifests the dialectic of first

naivet6, the manipulation of others wherein one confronts opposition but still

ironically: grandmotherrs effort at control brings forth varying confrontations

with the family that reveal its emptiness and its hostilities, hostilities which

are aimed ultimately at the whole social order. The move out of this first

moment is in the awakening consciousness revealed in the symbols of story

and daydream, and in the effort to find the source of the experienced con-

flict. But this moment is then joined by a 'rscholarlyrr dialectic of negations

that the Misfit relentlessly offers both to himself and to the grandmother.

This second moment is reversed, however, by a further turn that reaches

through this negation to an authentic. purified love that, transcending the

moment of doubt, strikes down the repudiations of the "scholarly" moment
'rlike a serpentrr and leaves us with the enigma of our own response to a love

that is no longer naive, nor satisfied with its own explanations of the source

of infection. This second move of negative dialectics restores one to a new

immediacy in a love--shown in the human act of reaching that faces itself and

finds the Misfit--that now subverts the power against it because it is a more

than human love. One reaches the anagogic, then, through the mediations of

symbol and irony which allow this mystery to manifest itself in the surface, in
gestures and simple words, as irony questions language itself.

Writing to Cecil Dawkins, Orconnor speaks of these dialectical re-

lations more prosaically. I'It is what is invisible that God sees and the

Christian must look for. Because he knows the consequences of sin, he

knows how deep in you have to go to find love. We have our responsibility

for not being 'little onesr too long, for not being scandalized. By being

scandalized too long, you will scandalize others and the guilt for that will

belong to you.'r At the close of the letter she attends to the second re-

versal: I'You donrt serve cod by saying: the Church is ineffective. I'l l

have none of it. Your pain at its lack of effectiveness is a sign of your

nearness to God. We help overcome this lack of effectiveness simply by

suf fer ing on account of  i t "  (o 'Connor,  1979:308).
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I I I

I reach my third and final section on how the stories of transfor-

mat ion of fer  a hope of  redempt ion of  the act  of  reading,  and,  through the

symbol which the story itself is, the possibility of a fully critical self-appro-

pr iat ion.

If O'Connor was a keen observer of human living, she was fully

aware of the blinding literalism and positivism that any reader would have

imbibed through the present culture, and she knew that a secular positivism

had a corresponding moment in a religiously naive appropriation of Scriptural

symbols,  and a theological ly  naive dogmat ism. Thus,  i t  is  c lear and expl ic i t

with her that she needs to offer something that can lift the blinders--take off

the glasses and c lean them--and so to enable one to t ry again.

In the first place O'Connorrs stories share with all other stories the

invi tat ion to interpretat ion,  but  because of  her own understandings,  they

demand interpretation which allows one to become a keen observer of all that

is, including the act of interpretation that engages the reader with

Otconnor 's text .  Because of  the complex act ion of  the symbols and the

irony, there is the possibility of knowing how they are engaging the reader's

own consciousness. As the symbols immediately pull one below the surface of

the story, so the irony works to invite the reader to the critical task of

finding himself in the story, so as to find the story as a certain naming of

oneis own existence.  In other words,  O'Connor br ings one to surface

(reading),  to symbol  ( interpretat ion),  to i rony (sel f -conscious interpretat ion

of text and self), to the anagogic level (appropriation of the story of trans-

formation as both self-transformation and as Redemption) .

In fo l lowrng these four stages,  one can recognize that  reading is  a

first act of disruption whereby I move from the immediacy of my world, from

positivism and literal being-in-the-world, to a new immediacy of the story and

its characters. Within this new immediacy of story and reading, the symbols

offer themselves as I'food" for an act of understanding, by suggesting a new

meaning that distances me from the immediate story and my reading, by

present ing a new demand on my own consciousness;  for  as,  in the act  of

reading,  one spira ls down through the inter ior i ty  of  the characters,  so one is

already spiralling into one's own subjectivity. It is a new direction of

awareness.

As the symbol initiates the first displacement of the literal from within

the text ,  so the i rony extends the displacement by subvert ing the posi t iv is t ,

l i tera l  meaning and reading,  in a radical  demand not  only for  a new direct ion,

but  for  a new level  of  awareness.  Here the very ground on which we had

sett led,  so as to begin fo l lowing the symbol ,  is  i tsel f  shat tered in the nega-

t ive dia lect ics.  In th is regard,  i t  is  not  unimportant  to note,  as Orconner
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herself did, how differently people have identified with the characters in 'rA

cood Man Is Hard To Find.r' Many professors have expressed bafflement that

students should have identified with the grandmother, while some of the

professors themselves have identified with the Misfit. It is only by means of

negative dialectic, in the full irony, that all the characters are in some sense

"us.rr We are Bailey, mother, children. grandmother and Misfit, and it is by

allowing the literal text to move us by what it offers in the dynamic symbol

and irony that we come to a moment of self-recognition.

Finally, then, the literal offers, through appropriation, what we are

ourselves. As Ricoeur notes, I'Appropriation remains the concept for the

actualization of the meaning addressed to somebody ... Interpretation is

completed in the appropriation when reading yields something like an event.

As appropriation, interpretation becomes event" (Ricoeur, 1976:92). Again,

in Gadamer's expression, appropriation is the fusion of horizons: "the world

horizon of the reader is fused in the world horizon of the writer' (94). In

accepting the felicitous formulation of Ricoeur I would want to underscore that
rreventrr includes here not only self-understanding but also judgment on oners

world, one's self, and the text. This final moment of judgment in appro-

priation is demanded by the ironic and its subversion, as in the subversion

that ends O'Connor's story, which leaves one with the symbol of gestures of

hope at second naivet6, and which can be critically understood and affirmed,

yet remains opaque. The importance of this final hidden meaning is in its

invitation to decision, the invitation that it offers to the reader to seek for

the treasure that matters after this critical knowledge has occurred. Thus,

in one of her own interpretations of this story Otconnor remarks how grace--

the infinite gift of meaning bestowed in redeeming love--is offered by the old

lady in her recogni t ion of  the Misf i t  as her chi ld,  as she,  in turn,  "has been

touched by the grace that comes through his particular suffering. His

shooting is a recoil, a horor at her humanness, but after he has done it and

cleaned his glasses, the grace has worked in him and he pronounces his

judgment; she would have been a good woman if he had been there every

moment of  her l i fe.  True enoughr '  (Orconnor,  1979:389).  The key to the

appropriation is in the final two words, and in all that they say about the

need, finally, to reach the limits of knowledge and to choose the authentic

treasure.

To be clear on one matter here, I want to add that appropriation is

not a new control of the text. The final irony and symbol still demand on-

going interpretation, and so they hold, still, a hidden treasure, a hope that

one can share and become, yet one that remains intrinsically beyond one's

own unaided power. Here what is offered, is what Ricoeur calls rra mode of

being in the world that the text opens up in front of itself , . . interpretation

is the process by which disclosure of the new modes of being gives to the
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subject  a new capaci ty for  knowing himsel f ' r  (Ricoeur,  1976:94).  I t  is  in th is

way that OrConnor's story is itself a symbol, a symbol of what it means to

live relentlessly for what will finally and completely nourish the soul, a sym-

bol  of  g i f t  accepted.

Writing about theological classics, David Tracy has suggested that 'ra

classic may be defined as any text, event or person which unites particularity

of origin and expression with a disclosure of meaning and truth available, in

pr incip le,  to a l l  human beings" (Tracy:349).  In that  sense O'Connor 's work

may well be on the way to becoming a classic; I would certainly argue for it.

For the present, I want to claim that through her art. which she saw as a

vocation, OrConnor offers the reader Redemption as transformation through

the "hope embodied in story.r r  That ,  i t  would seem, is  no mean achievement,

for a good story is hard to find. Consider the peacock.
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NOTES

/f /  Thomas Aquinas,  Summa Theologiae,  Ia,  q.  10,  10;  Ia- I Iae,  q.  106,  1
ad 1;  Quodl ibet  VI I .  6,  2 and ad 5.

/2/ On the use of symbolic clues of the anagogic in O'Connorrs work, see
Horton Davies, rrAnagogical Signals in Flannery OrConnor's Fiction,'r Thought
60 (1980):428ff. On the four-fold meaning of texts in the medieval tradition,
see  W i l l i am  F .  Lynch ,  Ch r i s t andApo l l o :  TheD imens ionso f  t heL i t e ra r y
Imagination (New York: Sheed and Ward, 1960). See also OrConnor's review
of Lynch's book, in Lorine M. Getz, Flannery o'Connor: Her Life, Library
and Book Reviews (New York and Toronto: The Edwin Mellen Press,
1 .980 ) : 153 .

/3/ This entrance into a negative dialectics and the advance beyond that
into a negation of the first negation is how I understand Paul Ricoeur's
formulation of the move from a "hermeneutics of suspicionrr to rrsecond

naivet6."
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Sebastian Moore
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I

ORIGINAL SIN

Perhaps the greatest, and the most generic need in theology today is

for an account of the universal condition known traditionally as original sin,

an account that is at once faithful to the tradition and drawn up in terms of

our best contemporary psychological and anthropological insights.

The condition of orginal sin, to begin with, looks back to an original

event. But let us try to think of that original event not as a sinful choice

on the part of our first parents. It was what I am calling the consciousness

explosion. In the most dramatic of all the events of an evolving cosmos, the

animals of one species became self-aware and broke into that most mysterious

thing denotative speech, whose mystery is celebrated inimitably by Walker

Percy in t'The Message in the Bottlerr.

To call the condition thus originated "original sinrr may seem pessi-

mistic, to say the least. Actually, it is only to take with full seriousness the

event nature of our birth into self-awareness: that is, to consider it fully in

relation to its past. when we were not self-aware. In that past, our psy-

chology was constituted by total participation in the cosmic system. A

remnant of this earlier condition is found in the "participation mystiquerr

noted by Ldwy-Brtihl as characteristic of primitive peoples.

Now with the birth of self-awareness, what happens to this early

condition of total participation? Three things, I think. First, it ceases to be

the sole principte of the animal's behaviour; for it has been displaced by a

new principle, namely self-awareness with its cognate exercise, the making of

choices. But secondly, self-awareness confers on the sense of being a par-

ticipant in the whole a quality that that sense could not have had for the

animal. A quality of awe. The whole no longer inserts its demands easily

and unconsciously into the animal's organism and psychism: it stands over

and all around the bewildered animal, full of threat and promise. Thirdly,

the whole, thus newly experienced as other. itself undergoes a momentous

change in significance. For now it is obscurely perceived as a willed whole,

an intended world. we have the first realization, as old as self-awareness

itself, of a power beyond this world, by which this world is. If we have to

85
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wait for Israel to see this distinction clearly affirmed, it is nevertheless given

with the beginning of  sel f -awareness--else what was i t  that  Israel  d iscovered?

The emergent self not only alters the whole configuration of nature for its

animal possessor, thus giving the fantastic complexities of human sexuality; it

perforce finds its own gualitv of consciousness and intention in the circumam-

bient mystery that once lapped the unselfaware animal all about. The tempta-

tion to think we invented God owes its vigour and perennial allure to the

immediacy with which the newly emergent self-awareness gets projected onto

the enclosing mystery. Not to attribute self-awareness to the mystery is to

be less than self-aware. There is, in other words, the wisdom of the primi-

tive. It was not possible to break out of the whole into consciousness

without sensing consciousness in the whole. And the subsequent differ-

entiation between God and the whole, attained by Israel, did not consist in

saying rrcod is not the wholerr but 'rthe whole is not God". It was all this

world that was peeled off from the original sense of cod, not God that was as

it were steamed off from this world.

It seems to me that an understanding of this original God-conscious-

ness must be normative for the whole critique of religion. It is said for

instance that faith in a God who transcends the world is what underlies our

western exploitation of nature, which now brings us the the brink of nuclear

annihi lat ion.  But  i t  is  as intending th is wor ld,  i t  is  as personi fy ing the

circumambient mystery, that God originally and normatively comes upon us.

A world-exploiting faith in the transcendent distorts our original religious-

ness.  James Watt  for  example.

The story of the Fall is the statement of the price of self-awareness,

of  the lonel iness,  tensions,  and al ienat ion of  the animal ,  once sel f -awareness

has exploded upon it. Kierkegaard has the best metaphor for this new crea-

tion. He calls it the awakening from a dream. If "I dreamt I dwelt in marble

hal ls" ,  I  don' t  wake up to a marble hal l ,  but  to an unt idy bedroom. The

consciousness explosion is our emergence from the participation mystique of

the tribe to the loneliness of being an rrlrr, knowing that there is good and

evi l ,  having to choose; and choice is  a lonely th ing.

The myth makes a necessary simplification in the interests of its

story-form. We could not have chosen to be self-aware, to awake from the

tribal dream. I cannot have chosen to be an rrl'r. But the myth has Adam

and Eve choose enlightenment against God's will, and pay the price in aliena-

tion of the sexes, economic anxiety, and the dread of death.

I have found helpful, for understanding this awesome awakening to

the world that was previously the whole life of the animal, the trauma

suffered by a small child when, long before helshe is able to handle the

experience, helshe is brought face-to-face with a total breakdown in the

parental order that but lately gave all security and meaning. One of the
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most unforgettable scenes in modern literature is a Robertson Davies novel.

The small boy finds the bathroom full of people standing around a bath full of

bloody water--scene of his motherrs attempted suicide. In Eliot's play "The
Family Reunionrr, the effect of the trauma is spelt out. Harry is learning from

Agatha that, while he was still in the womb, his father fell in love with

Agatha and sought to kill his wife. Harry now recalls how "that night, when

she kissed me, I felt the trap close.ir He remembers "the day on which he

died--I mean, I suppose, the day on which the news arrivedr', a day of
I'silences filled by the whispering of triumphant aunts'r. Now what really

happens in this play is that little Harry, traumatized by a breakdown of the

familv order, is jolted into 'rthe other world", 'rthe world around the cornertr,

the elemental world, spiritual, timeless, natural, promising, threatening.

This is perhaps the most economical parable we have in modern literature for

that I'joltingrr into the cosmic, nonhuman world, which took place when we left

participation in that world for exposure to it. The animal breaks out of its

cosmic psychic womb to find him/herself surrounded by spirits friendly and

malevolent.

With the moral development of this new animal, the enclosing whole is

increasingly sensed to have behind it a will: conscience develops, With the

mvstical development, there comes to be a sense of the undifferentiated all as

calling, inviting, drawing. The mystical is the clearest inkling we have of a

condition beyond original sin, in which, in and through our self-awareness

with its sense of the whole as other, a person can feel drawn by the whole.

But if we consider, not these two leadings beyond our condition but

the condition itself; and if we recall that even mystics and men and women of

conscience have to live in this world, we have to say that the self-awareness

explosion has inaugurated a condition for which the primordial sense for the

whole has been displaced by self-awareness which can only proceed by making

choices. that can only be among particulars, and that thus cannot connect us

with the whole. Self-awareness displaces the whole, displaces God, into the

ambivalent region of the dream.

The condition of original sin, then, is: undifferentiated union with

the whole, displaced into the dreamworld, into the world called 'rreligionrr, by

self-awareness. Self-awareness lives in the particular, and demands that I

make choices. It is irthe knowledge of good and evil", the knowledge that

there is good and evil, that choice has to be made, and choice is lonely.

The generic sinfulness of this condition consists in the inability of choice to

actualize the undifferentiated union with the whole that we yet crave for.

Generic or original sinfulness, then. is not primarily a bias toward

evil. It is an inability for the enormous good that draws, and lbglglgle a

tendency to evil, It is an ineptitude t' ,duced by the enormous mystery into

which the consciousness explosion is our first step. It is a languor engen-
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dered by a too-bracing c l imate.  I t  is  a s ickness whose measure is  a d iv ine

wholeness.

We have,  a las,  been profoundly inf luenced by a theology of  or ig inal

s in that  fa i ls  to interpret ,  in any ser ious sense,  the story of  the Fal l .

Instead of seeing the story as our primary myth, describing the birth of

self-awareness with its attendant trauma, traditional theology has taken the

story literally in the important and fatal particular that before the crucial

event ,  the couple are sel f -aware and God-conscious beings.  Thus the way

was effectively blocked against seeing the Fall as the birth of our conscious-

ness and the beginning of  our God-awareness as we lost  the preconscious,

pr imordia l  union,  to which we are now drawn as conscious beings.  In other

words, the revelatory mirror to our condition was rendered opaque by

monkish thinkers. And it has taken the eventful century since Darwin for us

to real ize that  not  to bel ieve in or ig inal  s in is  not  to bel ieve in evolut ion:

for it is never to have appropriated emotionally the traumatic implications of

apes becoming sel f -aware.  Simi lar ly  I  would say that  to f ind i t  easy to say

that  we invented God, is  not  to bel ieve in evolut ion:  for  i t  is  to own no part

in that first moment when we stood out of our animality and first looked with

awe upon the mystery that  had lapped us al l  around. Simi lar ly ,  to say that

angels and devi ls  are mere project ions of  our sense of  Good and Evi l ,  is  not

to believe in evolution: for it is to forget that it is we who are projected out

of  animal  consciousness into a threatening and promising spir i tual  wor ld.  In

short. we awoke from animal consciousness into an awful loneliness for which

the ultimate reality is a dream. The dream-character of the really real is the

condi t ion of  gener ic or  or ig inal  s in.

Admit tedly th is ra ises the quest ion:  Has God, then,  chosen to grow

us through s in? I  am convinced that  th is problem is soluble.  I t  seems so

clear that  or ig inal  or  gener ic s in consists in a defect ive percept ion of  God.

Orig inal  s in is  d isconnectedness.

The boldness with which the Christian tradition calls this condition
rrs infu l" ,  and has " the scr ipture conclude al l  under s in" ,  comes f rom a div ine-

ly inspired nostalg ia for  the whole in which a myster ious love conceived us,

out of which and to which it awoke us, in which complex condition it contin-

ual ly  cal ls  upon us to venture fur ther-  The doctr ine of  or ig inal  s in states

the inf in i ty  of  the real i ty  in whose presence the spir i tual  being l ives,  and

refuses to judge that being by a closer-to-it standard than the infinite. we

are stumbling after union with a dreamed and unknown God: that is our

greatness and our wretchedness.

But i f  the union lost  through sel f -awareness const i tutes us in a

radical  state of  gener ic s in,  much more does i t  const i tute us in a state of

desire. If the lost union broods over us and judges our trivial way of

th inking and l iv ing,  our Al l tdgl ichkei t  as Heidegger cal ls  i t ,  much more does
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it entice us beyond it. The condition of self-awareness feels at once judged

and drawn. We desire to be united, in the selfhood whereby we lost the

whole, with the whole. We desire to be one, in consciousness, as once we

were in the preconscious condition.

We also know that this state of unity cannot be through a return to

the pre-self-aware condition. And for this reason, those of our contemporary

spiritual movements that seek the dissolution of the ego are unfaithful to our

expenence.

The persistence of the image of union, combined with the realization

that there is no going back must turn our attention to what lies at the end:

death. As the point of convergence of desire with no-return, death shows its

character as the dissolution of our present mode of self-awareness: and its

similarity, perspicuous to the spirit, with our original preconscious simplicity,

suggests that it is the gateway to the final state of union. We live between

two oceans of mysteriousness, as Eliot understood so well when he spoke of

"the dreamcrossed twilight between birth and dyingrr.

But how is death to be for us, in the total truth of a corffnitted

faith, this gateway? Only if we have been, first, awakened to the full reality

of our "fallenrr condition and of the lost and haunting union, and secondly,

thus awakened, have tasted the death in which alone it is to be entered.

This I believe was the condition of the disciples of Jesus, the para-

digm of Christian experience. Awakened by him, the new man free of the old

sinfulness, for whom God was no dream, and necessarily experiencing this

dangerous new awakeness as focused in and dependent on him, they were

thrown, by his death, into that final darkness wherein alone--all of our

psyche and all of its myths are telling us--the eternal light can shine upon

u s .

It has become increasingly clear to me that this rreternal light" could

only be fesus himself, encountered after his death in a way that could per-

suade the human spirit in its ultimate stubbornness that heaven was and had

anived, had come out of the closet of the dream. The criterion of the real-

ism of our resurrection doctrine lies precisely in saying: that it was real

enouqh to conquer this final stubbornness of originally sinful man; and that

there is nothing more real than this.

I I

SEX AND THE CONSCIOUSNESS EXPLOSION

First .  very br ief ly .  In any f r iendship,  both the f r iends are psychi-

cally present to each friend. I feel myself, and I feel your feeling for

myself. There is thus an elliptical movement of eros. Now between man and
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woman, the ellipse of eros moves around the psychic presence of both sexes

in each sex.  I  feel  mysel f ,  as male,  and I  feel  the womanis feel ing of  me. I

desire,  and I  feel  desired.  But  th is balance is  d i f f icul t  of  at ta inment.  For

originally, with the consciousness explosion, the newly emerged self grabs all

i t  can of  my natural  being and cal ls  i t  DI  sex.  There is  a h igh-pressure

fusion of self with gender. giving sexual identity. This in turn involves a

spl i t t ing-of f  of  my other-sex-feel ing or  soul ,  i ts  re legat ion--wi th God, see

SI-- to the dream; whence i t  is  only recal led wi th d i f f icul ty  and much counter-

cultural initiative. Society throws far more energy into making boys boys

and girls girls than it does into promoting understanding between the sexes.

Now letrs put  th is into the di r t  and grow i t !

Much of what follows is told from a male point of view. I hope,

however,  that  I  am touching the deeper level  where rr i t  works both ways".

There are two ingredients in a strong sexual attraction. We are so used to

experiencing them together that we do not observe how dramatically they

di f fer .  The f i rs t  is  the arousal  of  desire.  Whi le th is is  of  course awakened

by the other person,  there is  something profoundly sel f -centered,  indeed

narciss ist ic  in i t .  There is  intense physical  p leasure,  and th is p leasure is

very much involved--another th ing that  is  not  at tended to--wi th the k ind of

pleasure we exper ience when someone pays us a compl iment.  I t  is  in the

pathology of  the " f lasherrr  that  we see,  dramat ical ly ,  the ident i ty  between the

desire for  sexual  st imulat ion and the desire for  at tent ion.  Further,  i t  is  not

just the self that draws sexual pleasure into its own intense desire for atten-

t ion,  whol ly  shaping the pleasure to the at tent ion- loving:  i t  is  the sel f  as

male or  as female.  In sexual  at t ract ion a man is in love wi th h is maleness,

exul ts in i ts  r is ing up in h im, in i ts  t idal  6 lan.  He struts.  L i terature and

drama is fu l l  of  the grandiose postur ings of  the horny.

The  o the r  i ng red ien t?  A lLhough  i L  comes  t oge the r  w i t h  t he  expe r i ence

of arousal, it is summoned from a different quarter. It rises from the world

of  dreams. I t  is  centered on something as passionately mysel f  as is  the

arousal ,  but  what a d i f ferent  part  of  mysel f !  Deep wi th in me, and somet imes

cloth ing my feel ing of  her in a dream, there is  " the partner i l .  She is  of  my

very substance.  She is me but  a r rmerr  I  hardly dare to avow. At  the

thought of  her I  feel  something l ike gui l t ,  the gui l t  of  i 'having i t  both waysr ' :

for  she is  both mysel f  and another.  She is a mirror  to mysel f ,  but  not  a

stra ight ,  prosaic mirror  l ike the one I  shave in f ront  of ,  but  one of  deep

mystery in which I  can appear wonderfu l  to mysel f .

Now both ingredients come into p lay together,  but  as soon as the

game star ts,  the di f ference between them is v iv id ly fe l t .  The other who has

aroused me soon refuses the ro le of  represent ing the inner partner.  And of

course i t 's  qui te r ight  that  she should.  " I 'm not  your anima or deeper l i fe.

I ' m  m e ! r l
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But the inner partner, we have seen, is not there so that I may

worship myself in a woman. She is there so that through her I can experi-

ence the womanrs desire for me and so enlarge my feeling for her. The
intentionality of the inner partner is not narcissistic but relational. Through

the inner partner or soul, we have an absolutely overmastering desire to live

both our desire for the other and the other's desire for us. A friend told me

once how she and a priest found themselves to be in love. Standing on deck

on an ocean liner, the following dialogue took place:

She: I ,  Mary,  take you John.

He: No, I ,  Mary,  take you,  John.

Now this cannot happen perfectly. And the reason for this is clear.

My inner partner does not fully represent the woman I am relating to. They

are not the same. Nevertheless we want the thing to work 'rperfectly'r. We

crave for the perfect union. And so we crave for a state of affairs in which

there would be this sameness between the woman and my inner partner. I

cannot know a woman through my own interior woman unless the woman rs

somehow identical with my interior, rrcomes out ofrr me and I out of her. Now

this is precisely what the Genesis story depicts: God makes the man and the

woman out of each other. And this makes for the perfect or impossible union

for which we crave. trBone of my bone, flesh of my fleshl I

Paradisal sex, then, is incestuous! The reason why the incest tabu

is the strongest of all tabus is that the gate of paradise is closed to us, and
guarded by the angel with the flaming sword. And indeed the incest tabu,

the forbidding of the rrroyal unionrr, the separating of the two centers of

sexual joy within the person, is a wounding. Robert Stein speaks of ,'the

incest wound" in all of us, meaning the trauma we bear of having been for-

bidden the impossible paradisal union. The incest tabu is the continuation of

the expulsion from Paradise. Freud's contention that the most passionate love

affair we ever had was the forgotten passion for the parent begins to make a

new kind of sense. And why does the Song of Songs, the most passionate

love-song there is ,  have the man cry out  I 'my s ister ,  my br ide!"? What,  for

that matter, makes Hegel say that the brother-sister relationship is the most

significant? So much begins to make sense when we call into awareness those

two centers of passion, recognize their difference, the turbulent history of

their interaction, and the myth of their original oneness in a now impossible

paradisal union. The English novelist Alan Sharp depicts a very passionate

brother-s ister  love in r rA Green Tree in Gedder i .  I t 's  a b i t  of  a cur iosi ty ,

because most authors don't dare this area. What I remember of his descrrp-

tion of their sexual encounters is that they know each other physically in the

way that one only really knows oneself. There is a strange absence of that

strangeness that is always present to some extent between a man and a

woman. Another literary clue is provided by a brilliant but irresponsible
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author,  Malachi  Mart in.  In r rHostage to the Devi l ' r ,  he descr ibes a case of

demonic possession into which a young man is lured by the desire to ex-

per ience both sexes in h imsel f .

In the I'fallen" condition that is ours. the life of the other sex in a

person belongs (with God) to the world of the dream. This lowlighting of the

rrother i '  is  the pr ice of  sel f -awareness,  of  the highl ight ing of  the sel f .  I t  is

because of this strangeness to me of the woman-life in myself that the woman,

out  there,  has a certa in strangeness for  me. I f ,  on the contrary,  I  were as

vividly in touch with the woman-life in myself as I am with my male desire, I

would not  see "a strangerrr  in the woman I  encounter '  She would appear to

me as my very own l i fe,  as "bone of  my bone, f lesh of  my f lesh' r .  The

powerful attraction of incest for the primitive is that the partner, being of

his own flesh, represents the life in himself, the woman of himself with whom

he is in love as wi th l i fe i tsel f .  And v ice versa.

This is the pull of the paradisal condition. It is the attempt to

re-enter  Paradise,  to get  past  that  angel  wi th the f laming sword.  The reason

why there is no way back, the reason the myth wisely places that angel

there,  is  that  th is would involve the loss of  sel f -awareness,  of  the high-

l ight ing and consequent lowl ight ing.  ' r l i l  would be lost  in that  sea of  seeming

bliss that the paradisal union with my own life in the other suggests- Incest

is  the way back,  and i t  means obl iv ion and so is  barred.

If the self-aware animal is to come to the bliss of union with his or

her own life in the other, this must be through goinql forward, not back.

and the way forward does in fact head toward a condition of trlosing oneself

in the whole",  that  resembles that  (now impossib le)  p lunge back of  the sel f -

aware sel f  into the sea of  l i fe:  namely death.  I t  is  only through undergoing

death that the animal who has come to self-awareness can come to that bliss

of union with his or her own life in the other that the paradise myth

suggests but  can only suggest .  The estrangement between man and woman--

which really precontains all our estrangements and conflicts--looks for its

resolution to the experience of death.

This cannot mean, however, that the healing is only rron the other

s ide",  in a wor ld af ter  death.  To bel ieve in God is to bel ieve in one who can

transform this life of ours, this society we form. A God who offers bliss

only after death is no God, for he does not come out of the dream into the

real  wor ld.  Thus there has to be a tast ing of  death by people in th is l i fe

and in th is wor ld,  brought about by the God who alone can perform th is

miracle.  This is  precisely what God has done and is  forever doing,  in the

drama of  Jesus in us.  And that  is  why Paul  sees the new l i fe in Chr ist  as,

precisely,  a l i fe wi thout  estrangement,  in which " there is  no more male or

female,  s lave or  f ree,  Greek or  ]ew, but  only,  and in a l l ,  Chr ist . "  The very

concrete way in which Paul  sees us as members of  the new body,  the body of

Chr ist .  makes new sense in th is context .
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In sum, we cannot feel each otherrs desire as our own. If we did,

we could not feel our own in the way that self-aware animals must. primitives

are closer than we to feeling each otherrs desire. It is self-awareness that

demotes "the other within" to being a dream figure, as it demotes cod. And

primitives, be it noted, do not have our sharp distinction between drearn and

waking.

A very helpful idea for pulling all this together is the following.

Most psychologists agree that all the characters in a dream are facets of the

dreamerts personality. So the woman in my dream is myself as soul. Now

suppose you had a society where they didnrt really distinguish between dream

and waking consciousness, a society where people "dream each other[ as they

meet. In that society, sexual partners would experience each other as part

of themselves. Their concourse would be rrincestuousrr. Now it seems that

primitive societies do not in fact make a sharp distinction between dream and

waking consciousness. This is the meaning of 'rparticipation mystique'r. One

sees, then. the profundity of Kierkegaardrs comparison of the Fall with the

awakening from a dream. The awakening from the dream, the highlighting of

self and lowlighting of other-r4/ithin, the extolling of sexual identity over

other-sex-feeling, the expulsion from Paradise, the breaking of the incestuous

union, are all ways of describing the same momentous event: what I am

calling the consciousness explosion. A diagram may help.

MALE PSYCHE BEFORE AND AFTER

(switch gender for female)

THE

PARADISAL

CONDITION OF

PARTICIPATION

MYSTIQUE

THE

CONSCIOUSNESS

EXPLOSION

POWERFULLY

FUSES SELF

WITH GENDER

thus weakening
soul-sense of
the other sex

|Bone o f  my bone,
f l€sh  o f  my f lesh . "

(part of self
because d.eam and
waking are one)

(part of self)

(not part of

wak ing  no t  one)

flaming sword of

(part of self)

I * t
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I I I

HE  IS  R ]SEN INDEED

The central belief of Christianity, which holds all the others

together, is that Jesus of Nazareth rose from the dead and now is forever

al ive.

what do we mean, I'rose from the deadlr? The obvious meaning, that

occurs to most people and is, perforce, what artists have portrayed, is that

he came to life in the tomb and left it. Now although it is highly likely that

this happened, and although the empty torrl is an integral part of the gospel

message and cannot be ignored,  th is meaning leaves unanswered al l  the impor-

tant questions, like "Where is he now?il, 'rwhat is his status or condition

now?ir ,  in short  "What d id he r ise to? what is  the l i fe he now enjoys?rr  Very

simply:  "What is  he doing?rr  (not  in the sense of  r rwhat is  the Government

doing?" but in the way we ask about something whose place in the scheme of

things we do not understand). Only if we can answer these questions can we

say what "He rose f rom the deadrr  means.

As central to Christianity as the belief that Jesus rose is the belief

that  he alone,  of  a l l  who have l ived,  rose.  Now th is makes i t  d i f f icul t  to

answer the above questions. There is no category into which we can fit the

resurrect ion of  Jesus.  I t  is  i ts  own category.  So how can we answer the

question "What sort of life does he now have?r' Sorts are categories, and we

dontt  have one.

How then are we to set about asking the question, crucial to the

meaning of  Chr ist ian bel ief ,  ' rTo what d id Iesus r ise? What d id Jesus,

r is ing,  become?" For we cannot descr ibe or  def ine the r isen l i fe of  Jesus as

we descr ibe or  def ine anything else,  that  is ,  as an object ive real i ty  i r respec-

t ive of  how i t  af fects us.

What is left? only one way. we have to consider the risen life of

Jesus as i t  af fects us.  Is  i t  perhaps possib le by consider ing the r isen l i fe

as an inf luence,  in i ts  ef fect ,  to show at  once i ts  power and beauty and

divinity, and its uniqueness?

And here we seem to be on solid ground. For it was precisely as an

inf luence,  as a force,  as a power at  work on people,  that  the r isen lesus was

f i rst  encountered and procla imed.

Now to explore the risen life as an influence or power over people, is

to ask the following questions: what condition were people in, before the

force hit them? What did it do to them and for them? And what was their

condi t ion as a resul t  of  th is encounter? And--most important--can we give

answers to these questions that would not be appropriate answers to these

same questions asked about any other people undergoing a profound ex-

perience involving one who had died?
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My answer to the first question is as follows. To come under the

influence of a charismatic leader is to undergo a certain simplification of

desire. This is an awakening of the haunting sense humanity bears of a lost

paradise, of a wholeness of life and union felt to have been ruptured by the

consciousness explosion--and of course rendered desirable by it alone. The

leader evokes this lost wholeness. This is the importance of utopianism in all

significant revolutions. But so long as the leader is there as a particular

focus of the awakened desire, the latteris simplification is arrested. Only

with the leaderrs death is the process carried through. The followers then

can come into a condition that anticipates death, brings their life, their

desire, their hope, into that rrcondition of complete simplicityr' (Eliot) which

we shall enter when we die but do not normally enter now. So doing, they
troutgrowrr the leader, become more mature and self-directed persons. But in

the case of Jesus, the rrnew man'r free of the otd sin, the awakening is in-

comparably more powerful, is in fact a realization of paradise: of that

Paradise whose conscious possession in this life. whose possession with self-

awareness, seems impossible.

With the death of this leader, it is no mere hint of our desire for

Paradise that is brought into the simplicity of death: it is the desire itself,

as awakened to the new man. It is the original desire breaking through the

original sin in which it has been, as it were, incubated, This is an anticipa-

tion of death that can hardly be called metaphorical. you have people for

whom there is nothing more in this life. All that makes life significant has

been .brought to consciousness and then brought to death.

The vital question then is: Since they are still alive, since they are

not disappearing into the all-engulfing mystery that we shall enter at death,

how can they experience what follows death, that condition where the ultimate

reality of our life, and of all life, and of all that is, shows itself?

It is as the answer to this question that the risen tesus is to be

understood. It is as ultimate truth breaking in on those who, while yet

living, are dead to all this world, that the new condition of Jesus is to be

understood. It is as completing, perfecting, enspiriting those whom a divine

mission has brought to this threshold, that the risen lesus is to be under-

stood. It is from this awesome context of the divine transformation of the

human through the awakening of original desire from original sin and the

consequent anticipation of death with the loss of the awakener, and from this

context alone, that the life-giving condition of Jesus then and for all time

draws its intelligibility for those whom a theological mind compels to seek it.

The presence of the risen Jesus, then, is not the presence of the

living to the living, such as we have to each other. Nor is it the presence,

sometimes vivid, of the dead to the living. It is the presence of the living to

the dead, inviting them into eternal life.
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And now that  we've c leared th is v i ta l  meaning of  Jesus'  r isenness,  we

see how tradi t ional  i t  is .  The not ion of  the s ight  of  the r isen Jesus as a

foretaste of  heaven is impl ied in a l l  the resurrect ion proclamat ion,  and comes

closest to my understanding of the matter in the Pauline statement: "For you

have died,  and your l i fe is  h idden wi th Chr ist  in God. Your real  l i fe is

Chr ist  and when he appears,  then you too wi l l  appear wi th h im and share his

g l o r y ' r  (Co l  3 :3 ) .

I suspect that the difficulty many modern theologians have with the

resurrection is really a difficulty with heaven. When did you last hear a

sermon about heaven? The very reason people give for not thinking about

heaven-- that  i t  means "a pie in the sky when you die"  and has nothing to do

with reality--indicates that they are not thinking of heaven as the totality of

the real which is now held in check by the relative unreality of our lives but

which will burst forth in "the life to comerr . As Eliot says:

Yet the enchainment of past and future

woven in the weakness of the changing body,

Protects mankind from heaven and damnation

Which f lesh cannot endure.

Burnt Norton

I t  has been suggested to me that  the disc ip les did not  real ly  exper i -

ence their  death t i l l  they saw the r isen one.  That  seems to me profoundly

correct .  An exper ience of  God is so far  beyond us that  i t  has to create i ts

own immediate past  as i t  comes upon us- lesus l ives.  Gent ly,  through the

persuasion of  the Spir i t ,  he br ings us the l iv ing to death,  and there l ives for

us bringing us ever more fully into the life beyond death.

The animal coming into self-awareness loses perforce its oneness with

the cosmos: loses it in two directions--to the dream whence our great myths

come, and to death,  in whose dissolv ing of  us we intu i t ively foresee some

recovered oneness with the all.

So we are in-between people, strangely bounded by the memory of a

oneness lost and the forecast of a oneness reasserted in death. Our present

life is held back !y self-awareness from some totality of union, some I'inappre-

hensible Zero summerr' (Eliot, Littte Gidding) of which we dream' For us it

is  wr i t ten I 'No one can see me and l ive. t t

Now I believe that it is only in this strange time of axial shift that

we are able to sense, deeply within ourselves and our experience of each

other, this 'tin-betweennessr', what Eliot calls 'rthe dreamcrossed twilight

between birth and dying". And this means that we are able to hear the story

of the Fall and hear something different from what our forebears heard.

They heard that we started in Paradise where once we lived, as the self-
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aware beings we now are, and lost it by sin. What we hear, with a more

inward ear, is that it is self-awareness that brings us out of Paradise, makes

of it a dream.

But then, far more urgently than for our ancestors, the question

arises: What is the ultimate ontological status of this paradisal or oneness

condition, that tantalizingly beckons to our waking life from rrdeathrs dream

kingdomil and from "death's other kingdomil--and isnrt Eliot truly amazing?

And so for us, far more powerfully than for our ancestors, the risen Jesus

can appear, as the answer to this new question about the ontological reality

of a consciousness beyond our time-bound existence. Not a theoretical

answer. but an existential one; namely a. spiritual enablement to anticipate

death and taste that state of union that is bevond our reach as "in-between
peoplerr .

The old axiom "No one can see me and live" is stretched to breaking-

point by the risen Jesus, to see whom is to be dead yet still living and

therefore sent as the Son is sent, into a world new to our eyes.

For the risen Jesus to "work" for his disciples, his presence has to

be in this world with the same force that the Good Friday desolation pushes

them bevond this world. The "in" and the "beyond" are the coordinates of

the risen life.

Thus to know Christ Jesus is to outgrow an earlier relationship to the

myth of the Fall. For our forebears, it was rrParadise Lostrr and "Paradise

Regained". For us it is "Paradise lost to the dream; Paradise thrust into

waking by the Son: Paradise realized with the Son in the Spirit of sanctifica-

tion through the resurrection from the dead."

This means that we are no longer defined by the myth, compelled to

live in it as characters in its drama. we measure it bv ourselves awakened to

the limitless dimensions of the risen Christ; it, and all the other myths. I

am reading the storm of criticism that greeted rrThe Waste Landir. That poem

was doing something terribly threatening: it was marking a watershed in

consciousness, in which the myths in which we have lived, from the vegeta-

tion gods to the Christ story itself, are become mirrors to our tragic and

bewildered self-awareness. There is no way back from rrsuch knowledgerr.

But the way on is an encounter with the risen one which foretastes as never

before the age come.

IV

TRIN ITY

The Trinity is the order of God's becoming known: that is, the

order of our being revealed to ourselves as of God. we, all existence, ex-

istence itself, is from the Father through the Son in the Spirit. 'rFrom"
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points to an incomprehensible originating infinity. "Through" contracts this

inf in i ty ,  focusing on the part icular  of  existence.  I ' In"  indicates the super-

abundant consciousness into which we are drawn, in which the infinite and

the particular are one life of God in us.

There is no unfolding of the Trinity that is not its unfolding in us

and our being revealed as of the Godhead. It is only in us that Godhead

goes through the process of total incomprehensibility , total particularity , and

fulness of lie in which the former two are one.

That is why all attempts to explain the Spirit as the love between the

Father and the Son, prescinding f rom ' rGod in us",  must  fa i l .  This " love"

cannot be understood except as Godrs complet ing of  h is sel f -d isc losure in us.

It is as otherwise contradictory for us--the infinite versus the particular--

that  the Father and the Son are one in the Spir i t .

That  is  why the rror ig inalr r  theology,  the theology that  st i l l  tastes

what i t  expounds,  never speaks of  the Spir i t  as the depth of  the Godhead

without  referr ing to the complet ion of  us,  the rranoint ingrr  of  us,  the working

of  a new and myster iously d iscerning taste in us.  A robust  ear ly terminology

speaks of  the human being as composed of  body,  soul ,  and Holy Spir i t .

In other words, the completion of the codhead is the completion of

us.  The Spir i t  completes the Godhead in us.  And what is  the complet ing

of  us? I t  is  our becoming one.  I t  is  the real izat ion,  embracing at  last  a l l  the

tensions and achievements of  sel f -awareness,  of  that  one l i fe in us al l  whose

f i rst  real izat ion was the part ic ipat ion myst ique,  the socia l ized dream, the

Paradise out of which we awoke into self-awareness, the knowledge of good

and evi l ,  the long and stony way.

Thus the Spir i t  is  pr imar i ly  known as "makinq us one".  This s imple

phrase descr ibes the end:  the end of  the journey in the ending of  God.

Nor can we dissociate the "long and stony way" from the Way of the

Cross,  the way of  a l l  h istor ical  humani ty as i t  approaches i ts  te le iosis in the

Spir i t  of  God.

Final ly ,  I  have come to see that  i t  is  mis leading to speak,  as we

always do,  of  r r the Tr in i ty  and the Incarnat ionrr .  For th is ins inuates a certa in

order of  thought:  f i rs t  the three persons are spel t  out ,  and then the second

one is considered as incarnate.  I t  would be much bet ter  to speak of  " the

lncarnat ion and the Tr in i ty" .  Unt i l  the Godhead has been broken-out  for  us

with the Son as f lesh and al l  f lesh in the Son, there does not  exist  that  huge

apparent  contradict ion of  the incomprehensible and the part icular  which f inds

i ts resolut ion in the Holy Spir i t ,  the wholeness of  God's l i fe in us which is

God's l i fe in i tsel f .
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One word that has acquired considerable theological currency in

recent years is experience. It can be argued that doing theology belongs to

the pastoral mission of the Church, that theological reflection is initiated

within the setting of the Church's pastoral life, and therefore that ideally

every theological effort is oriented to assisting the Church's pastoral concern

that men and women should experience the saving grace of Christ.

Experience lies at the heart of the major renewal efforts of our time.

The charismatic movement, spiritual direction, directed retreats, marriage

encounter, the cursillo--all of these represent a turn to the faith-experience

of believers and a desire on the part of many people to acquire an experien-

tial knowledge of God. For it is through the ordinary experiences of life that

God speaks to and encounters his people, Through the careful art of dis-

cernment believers are made sensitive to the distortions which can distance

them from the wider comrnunion of faith and love that is the Church; they

learn to steer clear of an idiosyncratic appropriation of the Gospel. But

discernment also attends to the importance of oners personal experience of

cod, since in the long run a spiritual life actually familiar with the ways of

God will prove more rewarding, more convincing, and more faithful to the

movements of the Spirit than a spiritual life which is for the most part un-

examined .

Theologically too, experience (and not only historical praxis) has

become an increasingly important component in the Churchrs hearing and

responding to the Gospel. In his book Ministrv to Word and Sacrament

(1976), Bernard Cooke suggested that the Church is above all an experiential

reality; by being church we come to understand what Church is. The British

scripture scholar lames Dunn has argued impressively that religious experi-

ence of the Gospel held a certain priority over later conceptual explications of

the Gospels message, and that there was some diversity in the very exper-

iences which lay behind the gospel (Dunn, 1977). David Tracy wrote of the

critical correlation of Christian texts and cornmon human experience in order

to discover how theological reflection is funded (Tracy, 1975). Hans Kiingrs

On BeingaChristian (1976) is an attractive exposition of Christian faith

against the background of western European cultural experience, while the

99
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work of Latin American theologians like Jose Miranda, Ion Sobrino, and Juan

Luis Segundo, has arisen from the context of long-standing injustice and

oppression. Experience also keynotes the encounter of Christianity with

eastern religions. That dialogue has been conducted less through a com-

parison of theologies than by exploring the religious experience out of which

believers come to recognize that Godrs presence has never been restricted to

any one religious Iradition /I/.

Attending to the importance of experience in theological reflection is

hardly novel, of course; on what other basis would theologians reflect?

There comes a point, for example, when further explication of scriptural texts

is fruitless unless someone is preaching the biblical word. And preaching the

word of God supposes that we are interpreting how the word of God is meet-

ing us now. This involves a hermeneut ical  task;  re l ig iously speaking,  i t  may

also require some prophetic insight. But however we explain it, preaching

(and thus the interpretation of biblical texts) occurs against the background

of ordinary human experience- Experience, it could be said, exercises a

certain priority over the conceptualization of experience, which simply re-

states the claim that theology is ultimately a pastoral enterprise, for it is

called to serve the pastoral mission of the Church.

Needless to say,  merely juxtaposing exper ience and ref lect ion would

be a terrible oversimplification. Experience and understanding penetrate each

other.  The wor ld in which human beings l ive is  socia l ly  const i tuted,  and

many factors determine the way we experience that world. Political, eco-

nomic, and cultural values sediment in our language and thought. Thus our

experience of God can be put into words, words express what is meant, and

meanings in turn structure the way we experience. The words and images we

employ only underscore the close relation between Being and Saying, as

Heidegger put  i t ;  Being shows i tsel f  in  language.

But neither is the mutual influence of experience and language a

closed circle. Learning and inquiry are the dynamic activities through which

new meanings are generated and new ranges of experience become possible.

Finally, however, salvation depends on our experiencing the transforming

power of Godrs presence and not so much on our being able to describe him.

The ingredients of ecclesial reality cannot be dispensed with; scripture,

sacrament, doctrine, tradition are required to mediate God's presence. But

cod meets people through the thoughts, feelings, and events of human life;

the reality which forms the stuff of religious life is constituted by people

actual ly  in contact  wi th cod.

In an address to the Catholic Theological Society, Lonergan observed

that there may be "basic theological questions whose solution depends on the

personal  development of  the theologian" (Lonergan, 1977:2).  He develops

that point at greater length in Method in Theologv (1972) where the founda-

tions of theology appear to be the authentically converted theologian. It can
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be shown that radical self-appropriation by way of intellectual, moral, and

religious conversion transforms both the reality which the theologian is and

the horizon within which he carries on his reflection. Lonergan wrote:

The functional specialty, foundations, will derive its first set of
categor ies f rom rel ig ious exper ience.  . . .  There is  needed in the
theologian the spiritual development that will enable him both to enter
into the experience of others and to frame the terms and relations
that will express that experience (Lonergan, 1'972:290) .

Lonerganrs position stands quite nicely alongside Anselm's "faith seek-

ing understanding," for theological reflection in both instances presupposes

that theologians have had some experience with the ways of God. Without

faith theology is reduced to a formal and tasteless inquiry into the religious

nature of human being. without faith theological issues would have to be

approached by appealing to worlds accessible to self-appropriated reason and

will; but the world of religion would remain closed. In short, basic theolog-

ical questions would be unanswerable.

To speak in this fashion, of course, is to phrase the matter in meth-

odological terms. I could also have said that nothing can substitute for

personal familiarity with God when serious theological reflection is called for,

and that theology is influenced as much by the religious life of the theologian

and his or her faith-community as it is by the historical-cultural setting to

which the theologian belongs. or again, if we agree with Lonergan that

doctrines which are normative for belief are selected on the basis of founda-

tions. then we are led to conclude that the process of selecting relies on a

grasp of what Christian faith is all about. Foundational reality includes,

after all, a horizon of faith. Theological process cuts then with two blades:

while the lower blade is a theologian's technical mastery of a particular field,

the upper blade is one's ongoing development by way of intellectual, moral

and re l ig ious conversion.

There is an ecclesiological parallel. The Church stands always in

need of being attuned to the Gospel, but attunement is not a once for all

achievement. Now, learning how to listen to Godrs revelation puts the

church in touch with its foundation, namely, the mystery of Christrs saving

death and resurrection. The active principle involved in correctly attending

to the voice of God speaking through the Gospel is nothing other than the

Holy Spirit. For this reason, the moment in which the Church interprets the

Gospel afresh--together with all the preparation leading to that moment--is

fundamentally charismatic /2,/' In order to develop Lonergan's discussion of

foundational reality and the theological task of interpreting doctrines, one has

to consider the personal development of the theologian; and therefore theology

needs to take seriously the current interest in religious experience and spir-

itual discernment. For it is on the concrete level with which spiritual direc-
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tion deals that one starts to notice real illustrations of the methodological and

hermeneutical discussion among theologians about foundational reality. On
that level where faith is lived and practiced we find the warrants for claiming

that the hermeneutical moment is basically charismatic, that is, directed by
the Holy spir i t .

There are then two dist inct  but  re lated issues.  The f i rs t  one is
eccl.esiological. It concerns how the Church itself comes to acknowledge the

truth of the Gospel, either in the process of attempting to hear the good

news afresh, or in considering how to proclaim the Gospel in contemporary

terms, or when it is weighing the kind of witness and response which the

word of God calls for. Ultimately, the truth of the cospel is properly per-

ceived only under the light of the Holy Spirit. Such discernment presup-

poses the fact that the Church stands under the word of God and is engaged

in the ongoing task of conversion and renewal. It means that all the parties

involved in this discernment--bishops , teachers , theologians , and the faith-

fu l - -are s incerely t ry ing to l ive in Chr ist  Jesus.  The phrase sensus

f idel ium. af ter  a l l ,  would be rendered pract ical ly  useless unless i t  refers ro

the mind of  the fa i thfu l .  One s ign that  such discernment is  genuine,  I

suggest ,  is  the consensus which resul ts.  By refusing to accept the decree

Lumen Gentiun"! until it was adequately understood and thus reflected a real

union of hearts and minds, the bishops at Vatican II exemplified the fact that

the Spirit characteristically moves believers towards greater unity; that, as

Cypr ian said,  unanimity--being of  one heart  and mind-- is  the c lear s ign of

Christrs presence and not the mere number of those who gather in his name.

The second issue concerns theologians.  Our capaci ty to hear,  under-

stand, and articulate the Gospel is a function both of professional competence

and of growth in faith. Our activity is bracketed within the ecclesial reality

which we serve and which carries us also towards God. Taking seriously the

role of the theologian's personal development as it bears on the theological

dimension of church life, what realities play a significant role in our contrnu-

ing religious conversion? What factors influence our understanding and
judgment on the foundational level where God is not just known about, but is

actuallv known?

I I

Theological reflection takes place within a particular intellectual or-

ientat ion and cast  of  mind.  The way a theologian th inks,  the manner in

which he or  she s izes up issues,  evaluates and cr i t ic izes,  depends on pr ior

moral ,  inte l lectual ,  and re l ig ious determinat ions.  Now whi le that  re l ig ious

determinat ion can be ref lected on and understood,  i t  e ludes a technical

mastery of  i ts  movement and inf luence on us;  i t  is  a l ive and act ive.  And the
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reason why religion cannot finally be technically mastered is that religious

people live within a prolonged, life-giving relation with God. This is the sort

of claim that Heidegger made from the philosophical side when he pointed out

that metaphysics needs to discover how Being gives itself to thought, for

Being (despite the technological, scientific slant of western thinking) cannot

be manipulated or mastered by a system of ideas.

The conclusion is that "technical" knowledge of God is impossible' No

matter how successful a theology of sacraments, an ecclesiology, or a chris-

tology proves to be, a technical exposition of sacrament, Church, or the

person of Jesus Christ will only amount to more or less comprehensive ways

of integrating our concepts and ideas, unless theologians are moved by a

life-giving desire for God. In the biblical field, perhaps the difference could

be demonstrated in terms of the personal move from being a scripture scholar

to becoming a biblical theologian /3/.

The knowledge of God which becomes personally transformative of the

theologian remains experiential. Not every issue which theologians consider

requires the same degree of technical competence and personal growth. But

the more specifically theological these issues are, the more one has to be

familiar with the ways of God. Thus Karl Rahner writes in the Founda-

t i onso fCh r i s t i anFa i t h :

We can acquire in theology a very great skill in talking and perhaps
not have really understood from the depths of our existence what we
are talking about. To that extent reflection, conceptualization and
language have a necessary orientation to that original knowledge, to
that original experience in which what is meant and the experience of
what is meant are still one. ... theological concepts do not make the
reality itself present to man from outside him, but they are rather
the expression of what has already been experienced and lived
through more originally in the depths of existence (Rahner:16-17).

An appreciation of this fact is what appears to be missing, for ex-

ample, in Gordon Kaufmanrs An Essav on Theological Method (1975). There

Kaufman envisioned theology basically as the activity of constructing an

adequate concept of God. For from the perspective of phenomenology and the

sociology of knowledge, aII reality is constructed, including the reality which

we designate as God. However, Kaufman neglects, I think, the important

question as to whether one can write about theological method as a Christian

thinker without presupposing some theology of revelation /4/. Or, as

Bernard Cooke observed in slightly different terms, what has been absent

from theology at least since the Reformation is an account of the Spirit in the

Church, an account which respects the fact of a presence to the Church

which (however it is explained) is more than a theological construction or a

rel ig ious postulate (Cooke:147).
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Let me suggest three major ingredients in the personal development of

the theologian. The first is one's own spiritual history. This history witl

exhibit the dialectical, uneven yet real growth in what it means to believe in

God. The events of  one's l i fe can be reviewed merely as matters of  fact ,  or

they can be disclosive of the ways in which God speaks and acts through the

ordinary happenings of life. Belief that God does actually draw people to

himsel f ,  that  basic to a l l  human desir ing is  the desire for  l i fe,  and that  the

desire for life is in fact the desire for God, serves as a foundation for a

spiritual history. Yet this belief only becomes compelling and transformauve

when a theologian (or  any person) learns,  as Antony of  the Desert  d id,  the

di f ference between desires that  are l i fe-giv ing and those which are not .  I t  is

to exper ience the desert  existent ia l ly ,  something designated by the f inger of

God, as Thomas Merton commented, the place where one is given lessons in

discerning the t rue and the fa lse,  real i ty  and i l lus ion,  spir i t  and demon.

The di f ference occurs in terms of  what is  l i fe-giv ing,  f ree,  c lear,  and joyous,

as opposed to what produces anxiety,  doubt,  confusion,  and empt iness.  In

the settling out of competing desires, one notices that characteristically God

sets us free as our desire and love more carefully attend to him /5/- It is to

experience salvation as concretely happening now, and it is to know that the

change taking place in oneself happens in relation to a cod who becomes

present through fa i th.

Furthermore,  the other s ide of  our desir ing God is God's love for  us.

And as exper iences go,  the exper ience of  Godrs love,  or  at  least  the desire

for this experience, is absolutely primary in initiating a spiritual history. In

knowing a love that precedes our strivings and good intentions, and which is

not  condi t ional  upon our mer i ts ,  one exper iences what in the phrasing of  the

Spir i tual  Exercises is  cal led the grace of  the f i rs t  week.  Such an exper ience

will necessarily qualify all future theological reflection about cod with varying

intensi ty,  depending on how deeply rooted and pervasive that  grace becomes.

Out of  such exper iences,  I  would th ink,  the specia l  theological  category of

r edemp t i on  rece i ves  i t s  p r ima ry  mean ing .

A second major ingredient within the reality which is a religiously

converted theologian is the contemplative attitude- Essentially this consists of

one's abi l i ty  to not ice and be aware of  the presence of  God in creat ion and in

the c i rcumstances of  l i fe.  I t  is  fostered by per iodic,  prayerfu l  at tent ion to

inter ior  facts such as thoughts,  feel ings,  and moods,  s ince through such

movements as these God makes himsel f  known. In short ,  the contemplat ive

at t i tude is  the f ru i t  of  contemplat ive prayer,  which has been expressed in the

Ignat ian formula of  ' r f inding God in a l l  th ings" (Connol ly ,  1975:t l3-120).

This at t i tude plays a crucia l  part  in the overal l  success of  theological

minist ry in the Church.  I t  is  a d ist inct ive feature,  I  th ink,  of  good theolo-

gians inasmuch as it casts them first of all in the role of beinq listeners to
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the voice of the Spirit. Anyone with intelligence can come up with some

theologically bright ideas, but theology is better recommended when it pro-

ceeds from that docility and religious acumen which is won by patiently ob-

serving how the Spirit moves. This hardly denies that the constructive

thinking of theologians is also an indication of the Spirit's movement; but

such reflection is of the Spirit to the degree that it is authentic thinking,

and authentic thinking, since it is based on conversion, is foundational.

Again, with a bow to Heidegger, thinking is foundational as it thinks Being;

theological reflection becomes foundational as it thinks God. And as thinking

Being is more than conceptualization about beings, so theologizing is called to

be more than a matter of clarifying our concepts about religious things.

In an article entitled rrThe Prior Experience of Spiritual Directors,rl

William Barry discussed how much and what sort of experience was required

before one could with reasonable confidence engage in giving spiritual direc-

tion (Barry:84-89). Turning his idea around somewhat, perhaps we could

suggest that prerequisite to being a theologian is the prior experience of

having been taught by God. It seems to me that this amounts to much more

than an interesting use of words. rrFor the Lord taught us that no man is

capable of knowing God unless he be taught of God; that is, God cannot be

known wi thout  God,t r  wrote St ,  I renaeus (4dv.  Haer.  IV,  6,  4) .  I f  one is

earnestly open to Jesus' saying only one among us is the teacher and all the

rest are learners (Mt 23:10), then it is natural to ask in what way the Lord

has been instructing us. This saying underlies and qualifies all magisterial

activity in the Church, whether through bishops, pastors, theologians, or

catechists. Such a question seems to be logically correlative to the Churchrs

faith in the abiding and active presence of the Spirit. If one regards teach-

ing as a ministry of setting minds and hearts free frorn ignorance, limitation,

namowness and fear of the unknown. and as replacing these with under-

standing, freedom, compassion, and confidence. then one mark of having been

taught by the Spirit is a progressive liberation from personal and communal

blindness. egoism, distrust. and unfamiliarity with God. The transformative

experiences which make up that teaching are lessons which must not be for-

gotten if theologians hope to exercise a fruitful teaching ministry.

A third ingredient in the ongoing process of a theologian's conversion

is lifestyle. while there are undoubtedly other factors which determine what

theologians become, few can be so far-reaching in their consequences as the

kind of Christian life theologians lead. surely, lifestyle influences the way

we think, the issues which are of concern to us, the kind of people we allow

to become authoritative in our lives. Yet the importance of lifestyle lies not

so much in its effect on the manner and content of theology as in the way it

renders theologians open to experiencing a widening world of human con-

cerns. Ideas have obvious consequences on the thinking and action of human
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society,  but  perhaps the stronger inf luence is  exerc ised by the k ind of  l iv ing
which rnen and women have adopted.

Among the experiences which are personally transformative is that of
power lessness,  part icular ly  the k ind of  power lessness that  ar ises when one
steps out of the world one knows best into cultures and concerns which are
both challenging and disturbing to oners customary ways of thinking and
l iv ing.  walk ing among the wor ldrs poor helps to adjust  one's th inking and
praying on the side of reality. Because it loosens a person from familiar
sources of cultural and social identity, from personal and social forms of
secur i ty ,  power lessness is  both painfu l  and disor ient ing.  I t  throws us back
on our inter ;or  resources.  I f  these too have been diminished, then one rs
forced into that open space where the creature stands finally before God: a
situation which essentially defines human being but which is easily concealed
beneath the socially constructed and secure fabric of the human world.

Lifestyle is critically ingredient to theological reflection. It deter_
mines whether or not individual theologians will be susceptible to the cares
and concerns of the human family and the whole people of God. since the
Spirit of God lives and moves among the people, to be open to the more
prominent st i r r ings and hopes of  human beings,  especia l ly  those marginal  and
powerless people who comprise the greater part of the human family, is to
keep oneself attuned to the voice of the spirit. when one resonates with
their  pursui t  of  just ice and the deeper hungers of  the human spir i t ,  and
when one is  intensely convinced that  u l t imately only fa i th (and not  sheer
power,  whether economic or  pol i t ical )  wi l l  secure last ing just ice,  then I
bel ieve we have a conf i rming s ign that  re l ig ious conversion is  taking place.

I have been discussing what I consider to be important dimensions in
the theologianrs personal development. They are features of the functional
specia l ty ,  foundat ions,  as i t  bears on the ongoing process of  re l ig ious con-
version. some may want to add further features. But the three which I
have described, namely, personal spiritual history, the contemplative attitude,
and lifestyle, ought to prove sufficient for elaborating the contention that
theological reflection is enlarged and deepened in proportion to the breadth
and intensi ty of  spi r i tual  exper ience.  This wi l l  only be the case,  however,  i f
theological activity is understood to be basically hermeneutical, that is, think-
ing God in terms of the situation of our time. There might be wide disagree-
ment with this position if theological activity were regarded primarily as the
clar i f icat ion,  co-ordinat ion,  and construct ion of  concepts about God, the
church, sacraments, and so forth. or to put the matter differently, I would
anticipate some disagreement if theological activity were viewed as primarily
hermeneutical but in the reverse direction of interpreting christian doctrines
and symbols to the modern world, the 'signs of the times,' to the contempor-
ary church. h the final section of this paper I should like to add a little
more about the hermeneutical moment.
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I I I

At the risk of repeating points which may already appear fairly

obvious, let me make several observations about the triple conversion in order

to show how this bears upon the hermeneutical moment in theology.

First, then, it may be helpful to note that truth and correctness are

not exactly equivalent notions. Truth is objective, not in the sense that

propositions stand as already-out-there-now statements which merely solicit

our assent, but in the sense that the drive to know unfolds through the

process of asking questions, having insights, and appropriating those in-

sights through judgments, even if those insights already belong to colnmon

fund of knowledge. Correctness, on the other hand, is related to the cor-

respondence between question and answer. Answers meet the conditions

which are anticipated and expressed by means of our questioning. Since the

knower sets the conditions, only the knower can recognize when the condi-

tions have been filled. The norm of correctness, therefore, is located in the

structural relationship between condition and unconditioned, between question

and answer.

But truth is not just a matter of being correct. There is the further

point of selecting which questions are worth raising, which forms of inquiry

are misguided, which images and symbols need re-thinking, what lines of

development should be followed. I prefer to regard truth in terms of that

knowledge which is personally transformative, either because of an existential

claim it lays upon oners response, or because the earnestness of oners com-

mitment to intelligence and reasonableness influences the kind of person he or

she becomes. This leads me to observe that some people can be correct

without, as it were, standing in the truth; while others may be in the truth

without necessarily being correct.

what Heidegger called "standing in the truthrr and what Lonergan

called a self-appropriation of what is meant by being a knower, designate a

posture towards reality, a freely chosen orientation towards the world which

grows out of the rich horizon possibilities constitutive of human being. Iust

because men and women can repeat verbally and even technically correct

answers to doctrinal questions, for example, does not guarantee that they are

living within that horizon possibility which is intellectual conversion, or as

Heidegger termed it, that they are standing in the truth. And conversely,

mistakes made by one whose habitual orientation is towards deeply under-

standing oneself and the world do not indicate that one has strayed from the

truth. Being in the truth is a foundational change which is far more en-

compassing than isolated acts of understanding. So, while the notions of

truth and corectness obviously interrelate, correctness seems to connote the

technical achievement of getting the point, the fruit of common sense, acquir-

ing the competence that makes one an expert; whereas truth looks more to
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the personal achievement of consistently allowing oneself to be claimed by

what is  so.

A parallel observation applies to the level of performance. Good

conduct may or may not be evidence of a basic commitment to a living which

is informed by values- While an ethician might speak of an abstract standard

of right or goodness, proximately and concretely the criterion of goodness is

men and women who are becoming good because they live out certain values.

This merely repeats the traditional discussion about growth in virtue or the

modern discussion about fundamental option. My point is that neither truth

nor goodness exists in the abstract; they exist only as concrete modifications

and possib i l i t ies of  human being.

Th i r d l y ,  r e l i g i on  ex i s t s  i n  men  and  women .  When  re l i g i on  i s  genu ine ,

religious lifestyles and worship are manifestations of interior commitment and

orientation towards goodness and truth. People who have been grasped by

ultimate concern, or who have experienced the feeling of absolute depen-

dence, or who know themselves to be loved sinners, or whose living embodies

a pursuit of the four noble truths--these people are undergoing religious

conversion.

In theology,  we dist inguish (1)  i ts  method, i ts  areas of  specia l izat ion,

and the considerable technical development proper to any human science, and

(2) the movement by which theology is carried forward. As a reflective

discip l ine,  theology does not  exist  apart  f rom minds;  as a science,  i ts  st ruc-

ture and development are dictated by the structure and advance of human

understanding.  Lonergan wr i tes:  r rAs the advance of  sc ience has a lower

l imi t  in the f ie ld of  presentat ions,  so also i t  has an upper l imi t  in the basic

structure of  the human mindrr  (Lonergan, 1957:304).  On an operat ional  level ,

theology relies not only on its accumulated wisdom but also on men and women

who are religiously formed. Since religion envisions a dipolar world in which

people re late to cod,  a re l ig ious habi t  wi l l  not  develop where God is absent;

being re l ig ious depends on desir ing cod above al l  th ings.

Theologically unsophisticated people will not be able to answer tech-

nical theological questions, since such questions suppose a theoretically dif-

ferentiated consciousness. But theologians will be able to handle these

questions only if their consciousness is religiously differentiated. Religion

makes it possible for us to consider serious theological issues, to determine

which questions are worth asking, which concerns important, what directions

are of greater moment. Religion is foundational in a way technical accomp-

l ishment by i tsel f  is  not .

Therefore, it appears that two components are involved in these

conversion processes. First, a structural level is presupposed as the con-

dition of possibility. Its details are spelled out respectively by a cognitional

theory, a philosophy of will, and a theological anthropology or, as some might
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prefer, a metaphysics. Secondly, there is an operational level wherein we

observe that intellectual, rnoral, and religious orientations, which have been

built up through daily performance, qualitatively distinguish human living.

Needless to say, these habits exhibit a concrete unity since they belong to

and are integrated by individual persons.

In his book The Use and Abuse of the Bible (1976), Dennis Nineham

illustrated how, in the history of biblical interpretation, the religious and

cultural viewpoints of interpreters often unconsciously distorted their under-

standing of Scripture. Sometimes this invited grave oversights. as when

theologians rejected evolution on the basis of the opening chapters of

Genesis. Because of advances in the fields of history, language, comparative

religion, and natural science, scholars today have generally accepted an

evolutionary perspective and are comfortable with the fact that cenesis was

more interested in religious meaning than natural science. The real problem

in the history of this particular question, however, was not a scientific

mistake but the way religious thinkers allowed their prejudgments to shorten

their idea of God. The difficulty was not one of evolution versus immediate

creation; the difficulty consisted in thinking that this was an important

matter, whereas in fact it had little or no bearing on the religious trans-

formation of believers. It lacked salwific value.

A later age milked the same story to support a doctrine of original

sin. Again, the error lay not so much in addressing the wrong question to a

biblical text; the mistake, I suggest, was allowing the doctrine of original sin

to narrow rather than to illumine our understandinq of God's redeemino

act ion.

The controversy which surrounded On Being a Christian provides a

further example. The concern had been voiced as to whether, on Kiingts

showing, Jesus is sufficiently divine. But the significant question is not so

much 'rls Jesus Christ God?" Rather, we should be asking, "What has Jesus

done?" and rrHow do we experience, here and now, what Jesus did?" The

matter of Jesusr divinity should never be approached apart from the experi-

ence of salvation which continues to occur in the Church. I am unable to see

how a great deal of christological reflection has contributed to and clarified

the Churchrs experience of being loved and redeemed by God. I do not wish

to debate, for example, whether lesus knew about his identity as God's Son,

whether he had two wills, or whether he was virginally conceived, because I

fail to see how such doctrinal issues significantly help the Church to mediate

the expe.ience of grace which is salvation and which is cod's gift in Christ.

The Second Vatican Councils Decree on Ecumenism mentions a hier-

archy of truths, which corresponds to Lumen Gentium's degrees of incor-

poration or communion in the Church. With these statements as points of

departure, Avery Dulles proposed that we distinguish primary and secondary



The Primacy of Spiritual Experience / 110

truths (Dul les:55-62).  What is  crucia l  is  not  (at  least  in i t ia l ly)  which t ruths

are ident i f ied as pr imary or  secondary,  but  what is  going on inside the

theologian who is making the determinat ion.  I  suggest  that  doctr ines which

have power to change human beings at  their  center  wi l l  be cal led pr imary.

The more c losely associated wi th God's redeeming love a doctr ine is ,  the more

important  i t  becomes in the Church's proclamat ion of  the cospel .

Some years ago Hans Urs von Bal thasar cal led at tent ion to the con-

nect ion between a theologian's personal  hol iness and a t ru ly v ibrant  theology.

Theological  invest igat ion,  he said,  "should breathe the atmosphere of  prayer."

"Christian dogmatics must express the fact that one whose thinking is dic-

tated by faith is in a constant relationship of prayer with its object (von

Bal thasar:82).  In drawing out  why the theologian is  the base upon which

theological  ref lect ion turns,  perhaps I  have been s imply e laborat ing von

Bal thasar 's  point .  When theology genuinely expresses div ine t ruth,  i t  does

so  because  t heo log ians  a re  peop le  o f  t r u t h .

There are basic facts that  def ine Chr ist ian fa i th,  and they are con-

ta ined in church creeds,  doctr ines,  p iety,  and sacred wr i t ings.  In one

sense, these facts correct ly  designate what Chr ist ian re l ig ion is  a l l  about;

fa i lure to inc lude one or  several  of  these facts in one's re l ig ious l i fe inv i tes

an incorrect  grasp of  Chr ist ian fa i th.  But  such facts remain just  external

def in i t ions,  i f  you l ike,  whose meaning needs cont inual ly  to be retr ieved.

The retrieval of religious meaning is a hermeneutical moment which occurs

properly when faith has transformea tne interpreter. If this were not so,

then theology would be deprived of its internal norm. The active presence of

God in the horizon of the Churchis faith would become irrelevant to the

process of  the Church's coming to t ruth.  In a real  sense,  as Heidegger put

i t ,  th is would amount to a denial  of  the histor ical  nature of  theology (Heideg-

g e r : 1 3 - 1 5 ) .

But ,  i t  might  be asked, how does one come to stand in the t ruth?

There are at  least  three components in the answer,  inte l lectual ,  moral ,  and

rel ig ious.  Further,  these components interact .  Whi le the contemplat ive

at t i tude is  associated wi th re l ig ion,  i t  touches inte l l igence to the extent  that

thinking becomes non-violent and endeavors to free itself from every form of

subject iv ism by al lowing real i ty  to make i ts  c la im on the th inker.  Again,  the

sense of  what the term rrreal i ty"  means is  largely developed, I  suspect ,  in

learning how some ways of  l iv ing are l i fe-giv ing and f reeing,  whi le others are

not .  Thinking is  descr ibed as barren when i t  separates i tsel f  f rom l i fe,  and

act ions which are at  their  root  sel f -centered engender feel ings of  unreal i ty

because such act ions are not  l iberat ing and l i fe-giv ing.  When fa i th shows

cod to be l i fe-giv ing and perceives that  a l l  desires are in fact  desires for  l i fe

(which comes to mean desire for  God),  i t  becomes apparent  that  a sense of

what is  real  is  int imately bound up wi th the presence of  God. In such a
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view, reality is finally constituted by divine transcendence and faith directly

conditions our ability to grasp what is real, true, and good. In brief, truth

involves a personal transformation rather than a technical achievement: it

makes brilliance a function of inner development. Only the wise person

understands what is so.

Let me conclude by returning to the problem of differentiating prl-

mary and secondary truths. I would suggest that theologians will make such

determinations on the basis of their personal spiritual experience and by their

participation in the corporate experience of the Christian community. The

issues which theologians address, the questions they raise, the images and

symbols they challenge. the doctrines they re-think, are all functions of that

reality which a theologian is. To the degree that theologians are claimed by

truth, that they incarnate Christian values, that they listen to the living

Spirit of God, and that they have been deeply touched by Godts love, the

theological enterprise has a secure foundation.
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NOTES

A/ See "The Buddhist-Chr ist ian Encounter,"  Pro Mundi  Vi ta Bul let in 67
(1977). An instance of a book recently written out of a long association with
a Hindu experience of God is Bede Griffiths, Return to the Center (Illinois:
Templegate,  1976).

/z/ The word ilcharismaticil can refer to a lot of different things. By
charismatic I mean to describe an event (in this case, interpretation of the
word of  God precisely as God's word) which occurs pr imar i ly  as an act ion
enabled by the Spir i t .  That  is  to say,  hear ing Godrs word precisely as Godrs
word,  and (as Rahner says) procla iming God's word precisely as his and not
as words about God, requires a moment of  grace.  Simply,  char ismat ic refers
to an exper ience of  grace.  See Dunn:199-258-

/3/  This is  admit tedly a controvers ia l  point .  In h is entry r rBib l ical  Theol-
ogy,  Contemporary"  in the Interpreter 's  Dict ionary of  the Bible (Nashvi l le :
Abington Press,  1962),  vol .  l ,  418-432, Kr ister  Stendahl  d ist inguished two
funct ions in b ib l ical  theology,  namely,  the descr ipt ive task of  establ ishing
what the texts meant in their original context(s) and the hermeneutical task
(or the job of I'translating" from an original idiom to the contemporary
scene).  The descr ipt ive task,  he maintained,  is  the core of  a l l  b ib l ical
theology.  Preachers,  Stendahl  suggested,  must  be bi l ingual  in that  they
need some measure of familiarity with the original meanings as well as a
capaci ty of  re lat ing those meanings to present day bel ievers.  I  do not  d is-
pute the fact  and necessi ty of  the two funct ions.  Rather,  I  want to advert
to the fact that scholars who also share biblical faith are inwardly trans-
formed and at least to some degree are biblical theologians, that is, people
for whom God is real. I fail to see how theologians, if we are people of
faith, would not be affected by the subject matter of our work, or how
theology could resist being informed by the faith with which theologians
pursue their  mission.

/4/ Kaufman's distinction between the real God and the available God
str ikes me as Kant ian:  God as he is  in h imsel f  and the God who is known in
and through a part icular  cul tural  h istory (see rrRevelat ion and Cul tural  His-
tory"  in God the Problem [Cambridge,  MA: Harvard Univers i ty  Press,  1972]) .
The gap is  unbr idgeable.  Every theology of  revelat ion presupposes a not ion
of truth. Iust as Kant's epistemology rests on a misapprehension of how
knowing occurs,  so too Kaufman's d ist inct ion misses the fact  that  human being
and i ts  spir i tual  exper ience can be disc losive of  the rr real"  God.

/5/  I  am indebted to the work of  Wi l l iam I .  Connol ly ,  S.J.  for  many of
these observat ions.  See Connol lv .  1975 and 1976.
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THEOLOGY AND,/OR RELIGIOUS STUDIES:

BERNARD LONERGANIS OPTION

Philip Boo Riley

University of Santa Clara

Bernard Lonerganrs proposal for a historically-minded theology has

received much attention, not all of it favorable. For example, David Tracy,

whose recent The Analogical Imagination advocates the "public'r character of

theology, asked at the L97O Lonergan Congress whether Lonergan's theology

was actually critical--and therefore a viable modern alternative, or dogmatic--

and therefore a leftover from a now fading classicist culture.

Is it mediated by dialectical reflection upon the results of earlier
historical theology--thereby assuming (as a dogmatic affirmation) the
truth-value of the data (presumably religious) interpreted and criti-
cally investigated by the historian? Or is it, too, to be critically
mediated, thus transcendentally justifying the use of religious--in
fact of a specific religious--God-language? If the former alone be the
case then Lonerganrs enterprise may be dialectically foundational for a
collaborative methodelegirql theological enterprise for all those theo-
Ggians (of wETever tradition) who accept ;n authoritative (and, in
that sense, dogmatic) grounding for all genuine theological work.
But it will not be for those (viz., in the Liberal, Modernist or neo-
Liberal traditions) who demand a critical dialectical mediation of reli-
gious and theological meaning and-Tiilfage (1971:2L0; see 211, 2I7,
220).

A perhaps lesser known critic, William Murnion, argued in his response to

Lonerganis 1972 rrRevolution in Catholic Theology', that what Lonergan per-

ceived to be profound changes in theology, and particularly in the area of

method, were in reality so many nails on the coffin of theology. Theology,

argued Murnion, has been displaced by the newly emerging discipline of

religious studies. "At the same time that theology, the first science ever to

emerge, has been atrophying into the ideology of the Church, religious

studies has been developing into the science of the ultimate meaning to human

experience. I believe Father Lonergan is wrong, therefore, in predicting a

restorat ion of  theology . . .  r '  (1972:30-31).

Both these criticisms identify an issue I find central to Lonergan's

recent work, viz., the nature of theology vis-5-vis the discipline of religious

studies. Can the two be successfully integrated so that, in Lonergan's

words,  they rrover lap and become easi ly  interchangeable" (1976a:68)? Does i t

really make sense to propose, as Lonergan has, revisions in the method of

theology to yield a contemporary theology that can assimilate the fruits of

115
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religious studies and go on to rrconceive itself as a particular type of religious

s tud ies i r  ( 1974b :139 ;  see  111 - )?

This paper proposes an affirmative answer to these questions. others

have addressed this issue in Lonerganrs work, a recent effort being Vernon

Gregsonrs contr ibut ion to the Creat iv i tv  and Method festschr i f t  (1981:141-151;

see 1978). The context of Gregson's approach is the functional speciality

Dialectic, which he suggests provides an I'evaluative" horizon that mediates

the "descriptive'r horizon of religious studies and the "normativerr one of

theology. This paper will address the issue in the context of Foundations,

arguing that a distinction central to this functional specialty, that between

faith and belief, yields the basis for Lonergan's proposed integration of

religious studies and theology. Our reflections proceed in two stages. First,

after a brief introductory remark, we draw on Lonerganrs account of the shift

from classicism to historical-mindedness to account for the separation of and

to a degree antagonism between theology and religious studies- Then we

move to a discussion of how this separation can be overcome. Drawing on his

account of orthopraxis as the foundations for modern theology, we identify

what may be the vital role of religious studies in this moment of the theo-

logical enterprise .

THE SCOPE OF LONERGAN'S OPTION

To readers of  Lonergan's theology (and economics!)  the quest ion may

ar ise,  Has Lonergan s igni f icant ly  addressed the issue of  theology and re l ig-

ious studies? We know, for  example,  that  apart  f rom references to Hei lerrs

seven-fold account of religious experience and to the traditional approach to

world religions in terms of universal grace, Lonergan is not much interested

in a theology of  re l ig ions d la Dani6lou,  Schlet te or  even Panikkar , /1/ .  And

some readers of  h is 1976 lectures on the topic,  "Rel ig ious Studies and/or

Theology",  may f ind that  t i t le  a b i t  deceiv ing,  concluding that  Lonergan,

unlike his colleague Charles Davis from whom he drew his topic for the lec-

tures, really has very little to say about the matter /2/. But I think this

object ion a bi t  hasty,  that  i t  misses the point  of  Lonerganrs work.  As Fred

Crowe has succinct ly  argued in h is The Lonergan Enterpr ise,  Lonergan is not

a I 'now" theologian,  preoccupied wi th solut ions to part icular  present prob-

lems; rather,  Lonergan is out  to develop an "organon of  the incarnate spir i t f i

which is  not  a program so much as a "programmaticrr ,  the I ' fer t i le  and creat ive

idea out of which programs will emerge" (1980:41,, 76). Lonergan himself

describes his contributions to the question of the relationship of theology to

religious studies variously as a framework for ongoing collaboration and

implementat ion,  not  a "synthesis"  but  I 'a  set  of  suggest ions that  might  faci l i -
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tate ref lect ions' t  (1980b:3);  as "a construct ,  a model  . . .  a set  of  re lated

notions that may prove quite useful to have around when the time does come

for forming hypotheses or describing realitiesrt (1969:2; see 1970:47); and as

the ffexploration of a proposalr (1976a:2). These remarks suggest that

Lonerganrs contribution is on the level of method--not as in rra new method

laundry system'r to be applied to any and all problems, but in the sense of

the categories of and the context for the collaboration he invites his readers

to develop and flesh out. In terms of our question, then, we must examine

what Lonerganrs method contributes to what Paul Tillich identified twenty

years ago as the crucial need for ira longer, more intense period of interpene-

tration of systematic theological study and religious historical studiesrl

(1967:252).

THEOLOGY AND RELIGIOUS STUDIES: SEPARATE (BUT EQUAL?)

In his lectures on 'rReligious Studies and/or Theology" Lonergan

attributes the difference between the two disciplines to the former's reliance

on the empirical method of modern science.

For religious studies leave to theology questions concerned with what
is believed to be more than man, what is not of this world. They
confine their attention, as does the whole of modern science, to what
is within this world, to the things that man experiences, and even to
human experiencing itself. Nor is there any doubt, in my opinion,
about the general soundness of this restriction. For modern sciences
are defined by their methods and their fields and, clearly enough,
the same method cannot be employed both in investigating what lies
within human experience and in investigating what lies beyond it
( 1976a :4 -5 ;  see  36 -9 ;  Q&A 1 ) .

This account in many respects echoes the standard ones formulated by

scholars of religion to justify their discipline and its autonomous existence in

a non-confessional context: religious studies is descriptive, theology is nor-

mative; religious studies is neutral and theology in confessional with a priori

truth corilnitments; religious studies examines symbols and their meaning,

theology their truth. Joachim Wach, a key figure in the development of the

academic study of religion in North America best sums up this line of arg -

ment when he writes that religious studies' concern is the description of all

religions as opposed to theologyrs promulgation of one faith. "It does not ask

the question, rwhat must I believe?' but 'What is there that is believed?"'

( 1 .967 :2 ) .

While Wach as a scholar of religion finds such methodological distinc-

tions adequate to differentiate his field from that of theology, theologians in

the past have expressed suspicion over its adequacy. For instance, Harnack,

in response to Ernst Troeltschrs appeal to begin theology from the broad base
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of a general history and theory of religion, asserted in 1901 that riconcern

with Christianity was fully sufficient for the study of religion because Chris-

t iani ty was not  one re l ig ion among others . . .  but  re l ig ion i tsel f r r  (c i ted in

Pannenberg, 1976:317). Some twenty-five years later Karl Barth attacked the

same issue, arguing that theology's proper norm and method is derived not

from other intellectual disciplines but from obedience in faith to God's self-

revelation in Jesus christ. In his church Dogmatics he argued that 'rthe

attempt to reconstitute theology as the science of religion was a disloyal act

which provokes revulsion and wrath. What else does it mean, but that the-

ology is letting itself be seduced by a grossly misunderstood instinct for

self-preservation into methodically subordinating the reality of God to the

reai i ty  of  re l ig ions?" (c i ted in Pannenberg,  1976:317-18).  For h is part ,

Lonergan has studied the rejection of religious studies by theology in terms

of the generai cultural shift from classicism to histori cal-mindedness . Relig-

ious studies has its roots in the development of the Geisteswissenschaften in

nineteenth-century Germany: and it accepts as its goal the "critique of our

historicityil that includes the re-construction of the values and meanings

const i tut ive of  a people 's l iv ing (see Lonergan, L977b:1 '3;  1980a:19,

1972b:310; 1976a:54).  Such cr i t ical  s tudies unearth the divers i ty  of  values,

inst i tut ions,  l i teratures,  technologies,  and re l ig ions created by humankind.

The classicist sense of universality and normativeness cannot but soon give

way to the modern realization that our culture is only one among many. When

this critical spirit is applied in the area of religion, the consequences for the

classicist theology are not less devastating. For scripture and tradition,

taken as the foundational font of revealed truths from which theological prin-

ciples and conclusions could be deduced, were removed to the history of

religions to become mere data. In Lonerganrs words, the new historically-

minded studies of religion

find that the expessions of truth and the enunciations of principles
are neither eternal nor immutable. They concentrate on the historical
process in which these changes occur. They bring to light whole
ranges of interesting facts and quite new types of problems. In
brief, religious studies have stripped the old theology of its very
sources in scr ipture,  in patr is t ic  wr i t ings,  in medieval  and sub-
sequent religious writers. They have done so by subjecting the
sources to a fuller and more penetrating scrutiny than had been
attempted to ear l ier  methods ( l -974c:109).

It follows that the integration of theology and religious studies that Lonergan

proposes requires a shift from the horizon of neo-orthodoxy (Barth) or clas-

sicism, where the two disciplines can only be separate, to a new horizon,

perhaps of the type Lonergan has referred to as the I'second enlightenment".
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SECOND ENLIGHTENMENT STUDY OF RELIGION

In addition to changes in theological method, religious studies has

also precipitated changes in modern religiosity. Sociologist Robert Bellah has

recently characterized religious studies as a 'rsecond fall", one perhaps more

devastating to humankind than the first. There is a tendency inherent in the

scholarly study of religion, he suggests, towards 'renlightenment fundamental-

ism" wherein the critical theories used to explain religion are taken to be

truer than religion itself. "In this sense, what is really being taught in

religious studies is often positivism or relativism or historicism'i (1978:108).

To counteract this tendency toward the enlightenment criticism of tradition,

Bellah suggests that scholars of religion must become conscious of and de-

velop new methods in light of the fact that "whatever fundamental stance one

takes in teaching about religion is in itself a religious position'r (I970c:4) /3/.

This, he feels, would be a first step toward a t'post-modern" study of re-

ligion that could help overcome the fragmentary state of modern culture to

which earlier social scientific studies of religion had contributed (1974:5;

1970b:89). The method of such studies would incorporate what he terms
rrreligious orthodoxyrr and "enlightenment orthodoxy". forming a tertium quid

he labels "symbolic realismr'. This third option weds the second's critical

awareness of the pluralistic and subjective character of religion to the first's

cormitment to one true religion (1972:13-18). Such a method would be con-

sonant with the emerging religious consciousness of our time. However, it

would not be a new religion, but rather a rrnew way of being religious, a new

way of appropriating the religious traditions of manir (L974:26). In this

respect Bellah claims that the rrsymbolization of the ultimate conditions of

human existence'r that lies at the heart of all religion through the ages would

be decidedly different in modern times than in the past.

Nevertheless, the fundamental symbolization of modern man and hrs
situation is that of a dynamic multi-dimensional self capable, within
limits, of remaking the world, including the very symbolic forms with
which he deals with it, even the forms that state the unalterable
conditions of his own existence. ... I expect traditional religious
symbolism to be maintained and developed in new directions, but with
growing awareness that it is symbolism and that man in the last
analysis is responsible for the choice of his symbolism (L97Oa:42).

In this new context the scientific study of religion will remain critical.

However, it will not necessarily undermine religious faith; indeed, it ilmay

actual ly  help to make i t  possib le"  (1970b:114).

It seems that Bellah, like Lonergan, advocates a method for the study

of religion that moves significantly beyond the context of the Enlightenment to

a new. post-modern one. This method can be consonant with and is perhaps

constitutive of what Lonergan, like Bellah, has recently identified as rtthe



Theology and,zor Religious Studies / 120

emerging re l ig ious consciousness of  our t ime" (1980b:3,  6) .  And instead of

the criticism that does away with tradition, it may offer the means to recover

tradition- Just what is this new context for the study of religion, what in

Lonerganrs terms may be called a second enlightenment; and what are the

consequences of its emergence for the issue of theology and/or religious

studies?

A first enlightenment, explains Lonergan, arose in the context of the

systematic and critical exigencies of meaning: from the proclamation of science

following Newton, from the appeal to reason initiated by Kant's Critiques, and

from the effort to wipe out all prejudice that eventually turned into "the

project of replacing traditional backwardness by the rule of pure reason'l

(1,977a:I4O; see 1976a:48;  798Ob:9-I1)  /4/ .  The enl ightenment cr i t ique of

t radi t ion reached i ts  term in the eighteenth and nineteenth centur ies when,

according to Joseph Geiselmann,

tradition completely lost its power. History now liberated itself from
tradition and made itself independent; history took the place of tradi-
t ion and,  because f ree of  i t ,  became increasingly revolut ionary and
devoid of any generally recognized human content. The really exist-
ing world dissolved into purely subjective views of the world, so that
in the end nothing objective would subsist and nihilism would be the
l inal  outcome, i f  modern man was r igorously logical  (1966:109).

The recovery from the results of this loss of tradition has been the project of

much of contemporary thought.

The second enl ightenment,  according to Lonergan, is  rooted in the

methodical exigence associated with profound changes in the fields of math-

ematics, the natural and human sciences, and philosophy: Euclidean geometry

has been relativized; Einstein and Heisenberg have not only developed a new

physics but  a new not ion of  sc ience as wel l ;  and modern phi losophers l ike

Nietzsche, Blondel, and more recently Ricoeur and Habermas have emphasized

practical over pure reason, maintaining that man is known not only by what

he is but by what he does. not only abstractly by nature but also concretely

by history ( I977a:1,4O, 1980b :9-10;  I974c:242).  So there emerges a new and

distinct stage of meaning wherein the fourth level of intentional conscious-

ness-- the level  of  decis ion,  evaluat ion,  responsibi l i ty ,  where consciousness

becomes conscience--becomes foundational for human knowing and doing

(I972b:96).  This shi f t  to new foundat ions in the second enl ightenment,

Lonergan has recent ly  suggested,  s ignals the end of  the "age of  innocencerr--

an age conf ident  in the possession of  t ruth,  as in the c lassic ist  assumpt ions

of  necessary and sel f -evident  f i rs t  pr incip les,  as in the naive real is t rs as-

sumption that truth is reached simply by taking a look at the already out

there now real, as in the assumption that the critical problem of subject and

object could be finally resolved by the articulation of some new critical phi-

losophy of  the stature of  Kantrs (1976a:59-60).  With the passing of  th is age
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and its secure possession of truth there emerges the new academic discipline

Lonergan terms praxis. Attention is now to be shifted to the dialectic of

authenticity and inauthenticity in both the past that is studied and in the

subject doing the studying. For:

Praxis acknowledges the end of the age of innocence. It starts from
t}le assumption that authenticity cannot be taken for granted. Its
understanding, accordingly, will follow a hermeneutic of suspicion as
well as a hermeneutic of recovery. Its judgement will discern be-
tween products of human authenticity and products of human inau-
thenticity. But the basic assumption, the twofold hermeneutic, the
discernment between the authentic and the inauthentic set uD a dis-
t inct  method (1976a:64-5;  see I977b:2).

When attention is given to this twofold dialectic, religious traditions are

approached in a new way. Unlike the first enlightenment, religion is crit-

icized not to do away with it but to purge it of traces of both minor and

major inauthenticity. In Ricoeur's words, the criticism is "restorative" as

opposed to fireductiverr (1967:350). There not only is the minor authenticity

of the individual with respect to his tradition; there is the further and far

more signficant because harder to detect inauthenticity that emerges when

such individuals distort, misunderstand and eventually transmit their tradition

(1980a:15-16; 1972b:8O-1, 1.62, 234-44, 299; 7977a:I37ff). The need thus

arises for the criticism of tradition that in Method Lonergan defines as its

"purification". Essentially, this step requires one to distinguish a religion

from the performance of its followers; to distinguish the Yes and No of doc-

trinal truth from the person who apprehends such truth and purports to

embody it in his or her living; to distinguish belief from its foundations in

the rrever illuminous inner light" (Voegelin) that Lonergan takes as faith; and

following Kierkegaard, to ask whether or not one is really a Christian, a

Buddhist ,  a Hindu,  etc.  (1970:53;  I977b:6-I6;  I976a:t2)  /5/ .  For what is

decisive in authentic religious living is conversion, not doctrine; and it is

only in so far as the judgments of individual believers are rooted in the I'eye

of religious loverr which is faith, that inauthenticity can be detected and

rooted out (7972b:243, 245-56, 299).

Developments in the methods of empirical sciences elicit changes,

sometimes revolutionary, in their content; and to this rule religious studies is

no except ion.  The development,  e.9. ,  f rom the naive and reduct ionist  evolu-

tionary theories of religion promoted by Tylor and Spencer in the nineteenth

century to the more adequate and promising ones of ceertz and Bellah in

recent years was achieved not by an appeal to the truth of religion but by a

more rigorous adherence to the canons of empirical method (I974a:1,4; I976a:

Q&A 2).  In a s imi lar  vein,  re l ig ious studiesr  part ic ipat ion in the second

enlightenment will result in the heightening of the methodical consciousness

which confronts rrthe student of relioion with what a natural scientist would
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cal l  h is personal  equat ion' r  (1974a:10).  Here Lonergan favorably c i tes

Voegel in 's  c la im that  to understand the sel f - t ranscending dynamism of  per-

sonal and communal living requires the student of religion to advert to that

dynamism working in h imsel f  (1977b:13-14).  And, he argues,  as th is d isc i -

p l ine moves beyond the empir ical  methods of  the natural  sc iences,  beyond the

analysis of  meaning of  the human sciences,  to the foundat ional  level  of  gener-

alized empirical method, tl'ere will emerge a new way to study religion. For

in general ized empir ical  method one becomes conscious of  onesel f  not  only as

inte l l igent ,  reasonable and responsible,  bu;  f inal ly  as re l ig ious.  Because i t

operates on both the data of  consciousness and the data of  sense,  general ized

empir ical  method "does not  t reat  objects wi thout  taking into account the

corresponding operat ions of  the subject"  (1976a :39).  As such,  i t  serves not

to weed out  the personal  d imension of  re l ig ion,  nor to leave one stranded in

an undi f ferent iated and unobject i f ied subject ive exper ience,  but  rather to

enable one to appropr iate one's consciousness at  th is level ,  to br ing i t  to

l ight  and themat ize i t  and so cr i t ical ly  contro l  i ts  p lace in the understanding

of  one's own rel ig ion and the re l ig ion of  another (1976a:58f f ;  1980a:194;

I974a: 
' l -3-1.4;  and 1972b:266).

I f  t he  f o rego ing  accoun t  i s  co r rec t ,  t hen  i t  seems  we  need  t o  r ev i se

Lonergan's d i f ferent iat ion of  theology f rom rel ig ious studies in h is 1976 lec-

tures devoted to the quest ion.  I t  is  t rue that  the di f ference between the two

is determined on the level  of  method; but  to speci fy th is by assigning re l ig-

ious studies to a non-commit ted v iew that  prescinds f rom the re l ig ious dimen-

sions of the data and theology to the examination of that dimension may not

be adequate.  Such a revis ion seems to be cal led for  by Lonergan himsel f  in

those lectures.  He notes that  in spi te of  current  and past  pract ices,  there

may be emerging a new pract ice s ignal l ing the complementar i ty  of  theology

and rel ig ious studies,  a complementar i ty  that  inv i tes r ra methodologist  to

explore the foundat ions for  an interdisc ip l inary approach to re l ig ious studies

and theologyt t  ( I976a' .2) .  In part icular  he c i tes the shi f t  towards person-

al izat ion of  the study of  re l ig ion in someone l ike W. C. Smith,  and the devel-

opment f rom dia lect ic  of  posi t ions to d ia logue of  persons in indiv iduals l ike

Fr iedr ich Hei ler ,  Rodney Whitson and Raimundo Panikkar (1976a:67;  1980b:

I I - I4) .  I f ,  as we noted ear l ier ,  th is shi f t  puts re l ig ious studies in the realm

of method as praxis then a revision of its relatronship to theology can be

proposed along the fo l lowing l ines.  Theology and re l ig ious studies are dis-

t inguished not  so much by their  respect ive f ie lds--whereby the mater ia l  object

of  re lg ious studies is  said to comprise a nruch larger f re ld of  data than that

of  theoloqy;  nor so much by their  respect ive subjects--whereby the formal

obiect  of  re l ig ious studies is  said to be of  human or ig in whereas theology's is

of  d iv ine or ig in.  In these two types re l ig ious studies remains separate f rom

theology,  at  best  an anci l lary d isc ip l ine to a theology that  in drawing on i ts



Theology and/or Religious Studies ,/ 123

results has the appearance of dogmatically (Tracy) applying already-known
truths to the data investigated. Rather, the differentiation is one of func-
tion--whereby the methods of the two disciplines are related in light of their
cornmon foundation in generalized empirical method, and only then are their
distinctive categories and determinations worked out (orcallaghan, 19g0:
338-40;  Lonergan, I972b:I25-27,  1S0, 364-62;  1976a:46).  Whi te i t  s t r ives for
clarity and distinctions, functional specialization also stresses interdepen-
dence. This being the case, religious studies corresponds not only to the
first phase specialties of rrresearch. interpretation, history, with a bit of
dialecticf' (r974c:2L7); it is also constitutive of the fifth functional specialty,
Foundations. This is so not only because method is a cumulative process,
wherein each stage or specialty emerges from the prior one so that in a
qualified sense Foundations partakes of the use of religious studies in the
previous specialties. For beyond this there is the fact of the remarkable
coincidence between the personalization in religious studies and theology,
between the emphasis on dialectic and authenticity as basic in religious
studies and theolgy, between the distinction of tradition from the way its
adherents pass it on in religious studies and theology. The remainder of this
paper documents and works out this suggestion by examining the way in
which Lonergan uses the distinction between faith and belief in his account of
the foundations for theology.

FOUNDATIONAL THEOLOGY IN THE CONTEXT OF RELIGIOUS STUDIES

In the classicist horizon, where concern for the abstract and essential
dominate, human nature is determined a priori to be unchanging. In
Lonergan's words,

One can apprehend man abstractly through a definition that applies
gmqi et soli and through properties verifiable in every man. I; this
fashion one knows man as such; and man as such, piecisely because
he is an abstract ion,  a lso is  unchanging (1974c:S;  see fSa; .  

-

In the modern horizon of historical-mindedness the a priori approach is
dropped. With the existentialists, with Hegel, with Freud and others, one
turns to the concrete, incarnate subject in studying the human. Lonergan
illustrates the significance of this shift with reference to Vico.

To proclaim with Vico the priority of poetry is to . . . open the way to
setting aside the classical definition of man as a rational animal ind,
instead, defining man with the cultural phenomenologists as symbolic
animal or with the personalists as an incarnate spirit (1967a:263; see
1.972b:73;  I974c:69-73).
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This shift to man the symbolic animal marks a stress on the constitutive role

of  meaning in human l iv ing (1974c:5I ,  72-3,  79,  16I : .  1967a:238, 242-44'

252-33:  I972b:74-78,  178,  L}O, I99,  2I I ,  219,  358).  And f rom th is there

follows a recognition of the struggle for authenticity that "is part and parcel

of the human condition, of our being animals yet equipped to live not just by

instinct but principalty by the symbols by which we express out self-under-

standing and our commitmentsrr  (1976a:14).

The consequences for the study of religion of this shift to symbols

and authencity have already been noted. In keeping with the second en-

lightenment, the religious tradition and its doctrines are distinguished from

its adherents and their apprehensions of it, and the issue of authentic praxis

becomes a focal point. A foundational theology developed in this context will

become existential. Its point of departure lies not in the doctrines of scrip-

ture and tradition, but in the prior ,'luminous experience out of which ac-

counts of authentic and christian experience come" and which is "the source

from which there springs a genuine response to such accounts" (1973b:

15-16). It is in this context that Lonergan suggests that "orthopraxis has a

value beyond orthodoxyr' (1974b:75; see 7973b:22) /6/.

FA ITH  AND BEL IEF  AS  D IST INCT

The background to Lonerganrs stress on orthopraxis over orthodoxy

seems to lie in his acceptance of a faith/belief distinction in developing a

foundational theology. In those lectures and essays on foundations, and

particularly those related to theology and/or religious studies, written since

1969, Lonergan develops his ideas wi th reference to w. C'  Smith,  to an

extent Eric Voegelin, and even to Raimundo Panikkar. In various ways these

thinkers argue for the importance of the distinction between belief and faith

for the contemporary study of religion. what is significant, moreover, is that

none of them identify themselves as theologians engaged in the mediation of

this or that tradition in the current cultural context. Rather, they see

themselves as scholars of religion, devoted to an elucidation of something

more fundamental--for example, the order and history that voegelin now

regards as rra mystery in process of revelation" (1974:6). Their work tends

to be ' ipost-Hegel ian" in the sense Lonergan used that  term in a 1980 address

to the International Association for the History of Religions: it eschews

Hegelts a priori approach to history and religion, replacing it with a historical

and empirical method, and yet retains the comprehensiveness of his system,

replacing dialectical logic with something along the lines of Lonerganrs philo-

sophic account of  empir ical  method (1980a:179-180).  An examinat ion of  what

Lonergan draws f rom each,  part icular ly  in h is not ion of  theology as praxis,
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will help us better understand how he interrelates religious studies and
theology .

The distinction between faith and belief receives the most extensive
treatment in w. c. smith's work. The context of that treatment is smith's
exploration in his classic Meaning and End of Religion of 'rthe possibility of
clearing the ground for a quite new attack on the problems [of religious
studiesl by revising the framework within which questions are asked" (197g:

LZ) /7/. Much of his exploration is devoted to a demonstration of the rnap-
propriateness of the categories 'rreligion' and "religions". He closes the
historical documentation of this point with the claim that these categories lead
one to (i) focus on externals, and thus to miss the vitality of faithrs personal

relation to the transcendent; and (ii) focus on the static, the unchanging,
the reified, and thus to miss the vital historical dimension of religious living.
To counter these defects of the category "religion" smith develops a twofold
scheme to use in its place: for the transcendent dimension he proposes the
term rrfaithr', and for the historical, rrcumulative tradition' (or, for the sake
of discussion , ttbeliettt /8/). His proposal here is hardly modest; he claims
that 'rby the use of these two notions it is possible to conceptualize and to
describe anything that has ever happened in the religious life oI man-
kind' r  (157).

Summarily, cumulative tradition refers to the overt historical data on
a religious traditionrs development--myths , scriptures , temples , etc . Smith
argues that this notion does not I'reducerr religions to historical processes; for
on his definition "the traditions persist only in so far as they are refreshed,

each generation anew, by the faith of each of the participants; and ... this
faith, being personal, is not confined to what lies within history'r (161).

Faith. because rooted in the transcendent, cannot be reduced to a particular

expression; and because personal, cannot be taken as some substratum or
religious a priori comrnon to all traditions. How then is the student of re-
ligion to apprehend it? By studying religious persons, in whom the two
elements are linked. I'Every religious person is the locus of an interactlon
between the transcendent, which is presumably the same for every man ...
and the cumulative tradition, which is different for every man'r (1g6; see
156). Since this dynamic is the way religion exists in history, it is to be the
focus of all inquiry in religious studies.

At various points in his study Smith acknowledges that the distinction
between faith and cumulative tradition may be seen to sacrifice the authori-
tative character of a tradition in order to gain historical intelligibility and
personal immediacy. He says, for example, that Buddhists and Hindus may
have little trouble with his position, but that christians and Muslims mos!
likely will. But he takes heart in this. suggesting that the use of his dis-
tinction by practitioners of these latter religions will provide a good test case
for its usefulness.
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If it proves ultimately possible to express within the terms of the
intellectual framework that has been propounded here whatever a
Christian or a Muslim wishes to say about his own faith' his own
religious position, his own tradition, then certainly the theory will
have demonstrated a rather considerable v i ta l i ty  (197).

That Lonergan's recent  work takes up th is cal l  is  indicated by the fact  that

he explicitly relates his own account of foundations to Smithrs work. Tn his

1969 ilFaith and Beliefs" Lonergan stated that "what profoundly interests

professor Smith as a student of comparative relgion, also profoundly interests

me as a theologian" (2) .  He dwel ls  on Smith 's emphasis on the personal

element of religious symbolism, particularly the dimension of commitment "that

may demand the totality of a personrs response, that may affect his relation

not only to the symbols but  to everyth ing else;  to h imsel f ,  to h is neighbor,

and to the starsr t  (1969:1;  1980a:192).  This specia l  commitment,  whi le i t

inspires and is  inspired by bel iefs,  nonetheless remains dist inct  f rom them'

The importance of this for theology is underscored by Lonergan as follows:

So conceived, I think, faith would not be the prerogative of some
particular church or religion. It would not be merely ecumenical but
universal is t .  I t  would be re levant  to an understanding of  any and
every re l ig ion.  Moreover,  i ts  re levance would be of  the highest
order; for unless one understands what personal involvement in
rel ig ion is ,  one can hardly be expected to th ink or  speak very in-
te l l igent ly  of  re l ig iously commit ted persons (1969:1).

According to Lonergan this personal commitment emerges in the struggle

towards authentic self-transc endence--a struggle that is promoted through

rel ig ious conversion (1980a:184-185).  Fol lowing through on Smith 's proposals,

Lonergan feels that religion must be investigated on the basis of the investi-

gator 's  own sel f - t ranscendence; and so in Method we f ind that  the theo-

logian's praxis becomes an explicit and constitutive moment in theological

ref lect ion on re l ig ion.

In addi t ion to w. C.  Smith,  Lonergan draws on Er ic Voegel in,  whose

works he finds I'raise a series of issues that continuously crop up in doing

theology yet are resolved far less by objective rules than by existential

decis ions" (1977b:10).  According to Lonergan, Voegel in has shown that  the

classical experience of reason was not the deductivist one found in medieval

scholast ic ism, in Descartes and the rat ional is ts,  in the Absolute Ideal is ts;

rather i t  was moral  and re l ig ious.  He f inds,  therefore,  that  Greek phi losophy

and the New Testament share in common an effort to bring to light and sym-

bolize what he identifies as the "in between" of existence--in between human

and div ine,  l i fe and death,  quest ion and answer,  l ight  and darkness,  pul l

and counter-pull. The tension of the in-between constitutes the truth of

existence; it is a 'rmovement luminous with truthrr. Voegelin claims rrthere is

no cognitive articulation of existence other than the noetic consciousness in
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which the movement becomes luminous to itself" (cited in Lonergan, 19g0a:
195) . He therefore criticizes the "doctrinalization " that cuts off symbols from
their engendering noetic experience and thus obscures and diminishes the
original tension. By what Lonergan calls a "brilliant extensionrr, Voegelin

moves on to distinguish revelation from information. The former is tendered,
he claims, not through the informative statements of lesus, "but through a
manrs response to the full presence in Jesus of the same Unknown God by
whose presence he is inchoatively moved in his own existenceil (cited in
7977b:9). Thus, for Voegelin, revelation is less a matter of doctrine or
cognitive statement than it is a matter of adherence to the inner light of the
in-between that is prior and foundational to such expressions. They can
participate in the fundamental in-between of existence by bringing it more

fully to light (1977b:12-14) but in no way can they exhaust or replace this
real i ty .

Lonergan contends he has no problem with Voegelin's criticism of
ridoctrinalizati on", provided the theology he has in mind is not governed by a
perceptualism that ignores the self-transcending and luminous inner light.
But Lonergan chooses not to dwell on this issue, suggesting that Voegelinrs
real contribution is on the level of foundations. Lonergan concludes his
discussion of voegelin's in-between by arguing for a theology conceived as
praxis. The theologian's spiritual life, religion in act so to speak, is distinct
from his professional one, reflection on religion; but the two are not sepa-
rate. And so in Method the importance of the former is not only recognized
and made explicit but becomes a constitutive moment in the theological process

(1977b :14 -1s ) .

Although he draws less on panikkar, what Lonergan does with his
suggestions for the study of religion is of much significance. In his recently
published "Prolegomena to the study of the Emerging Religious consciousness
of our Time' Lonergan finds panikkar's call for a dialogical or diacritical

theology particularly hetpful in understanding our current religious situation.
Panikkar argues that if the message of christianity is to be relevant in to-
dayrs pluralist world, it must meet its own exigence for universality. Funda-
mental theology should begin, therefore, not from a set of doctrines peculiar

to one particular tradition, but from a broader base that allows for dialogue
with members of all faiths. As one instance, panikkar cites the need for
recourse to the wordless prayer of the mystics, where one discerns those
elements of interrelatedness that are distinct from the particular traditions in
which they lived. As it develops, fundamental theology will become an
'rExodusrr theology, with relevance outside the culture and even the religion
whence it begins. Panikkar therefore advocates a ,metatheological'r endeavor,
'ra total human attitude transcending, on the one hand, the intellectual elabo-

rations on the message of different religions (theologies) and, on the other,
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both the 'theos' as the subject matter of this attitude and the rlogost as the

instrument dealing with it" (1,969:57-52) /9/. The iihuman primordial re-

latedness which occurs when dealing with ultimate problems" (52) that meta-

theology brings to light is the source of the abiding and universal element of

religion that Lonergan suggests other scholars are today uncovering. But

what Panikkar stresses, like Smith, is that this element is not some abstrac-

tion reached by prescinding from individual persons; rather it is embodied in

their authentic faiths. So, as Lonergan quotes him, Panikkar envisions

"real ly  open dia logue . . .  wherein the very intermingl ing of  re l ig ious cur-

rents,  ideas and bel iefs,  a more powerfu l  s t ream of  l ight ,  serv ice,  and bet ter

understanding wi l l  emerge" (c i ted in Lonergan, 1980b:13).  Such a dia logue

would itself be a religious act wherein confrontation and eventually dialogue

with another leads to a deeper awareness of one's own faith horizon. When

dialogue as lived religion becomes constitutive of theology's foundations, we

again arr ive at  the not ion of  theology as essent ia l ly  praxis (1973d:23).

Lonergan's account of foundational theology is developed within the

context of the insights of these scholars of religion, within what we identified

above as a second enlightenment study of religion. unlike the classicist

not ion of  foundat icns as doctr ines on God, Church,  eth ics,  etc. ,  a methodical

theology begins from the articulation of the conditions of the possibility of

their acceptance. In Method Lonergan spells out this articulation with ref-

erence to the twofold basis of the theological categories that are the object of

Foundations. First, there are the general theological categories providing the

transcultural base necessary for reflection on a religious tradition developed

through many times and cultures- They rest on the normative account of the

invariant structures of one's conscious and intentional operations in transcen-

dental  method. However,  beyond th is anthropological  base there is  the spe-

cifically religious one of religious conversion. It too is transcultural, for its

source, Godrs gift of his love, riis not restricted to any stage or section of

human culture but rather is the principle that introduces a dimension of

other-wor ld l iness into any cul ture" (7972b:283; see 267,  271,-2,  282,  327'  352'

360, 367). It does not follow, however, that religious conversion is some

ahistorical substratum, or some a priori structural feature of religion; rather

i t  is  i rexistent ia l ,  in tensely personal ,  ut ter ly  int imate ' r  (130).  I t  is  "a funda-

mental and momentous change in the human reality that the theologian isl

(270).  Foundat ions thus requires not  assent to g iven t ruths,  but  sel f -appro-

priation on the part of the subject doing theology.

The derivation of the categories is a matter of the human and the
Christian subject effecting self-appropriation and employing this
heightened consciousness both as a basis for methodical control in
doing theology and. as well. as an a priori whence he can understand
other men, their  socia l  re lat ions,  their  h istory,  their  re l ig ion,  their
r i tuals,  their  dest iny (7972b:292; see 267;  I977b:1,4-15;  I974c:214-15).
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Because it so obviously relates to the insights of Smith, Voegelin and

Panikkar noted above, this notion that the categories secure an a Driori

whence religion can be understood should be underscored. Religious con-

version constitutes what Lonergan calls the rrinfrastructureil of religion that is

prior to and foundational for its expression in a rrsuprastructurer'. As an

experience pertaining to the world of immediacy. it is rrthe dynamic state of

being in love in an unrestricted fashion, a conscious content \^r'ithout an

apprehended objectrr (1980b:15; see I972b:240-46). While Lonergan does not

deny the possibility that such experience can be mediated in the world of

meaning, he does deny that such mediation is foundational for theology con-

ceived as reflection on religion. For to take the suprastructure as primary

would be to lose the vital, personal and transcendent dimension of religion

(Smith), the luminosity of the in-between (Voegelin), the universality of

ultimate experiences (Panikkar) that Lonergan takes as the key to his me-

thodical theology.

SUBfECTIVIST FOUNDATIONS: A CRITICAL QUESTION

At this point one may want to return to the question posed by Smith

in reference to this faith/belief distinction: Has not Lonergan subordinated

and even sacrificed the distinctively Christian element of theology, the truth

of Christ's unique and definitive revelation, to a generalized religious con-

sciousness /10/? Indeed, those who have read Lonerganrs criticisms--made

with, as he says of some of Rahnerrs criticisms, rrcustomary, vehement ex-

pl ic i tness" (1973c:14)--of  Schoonenberg's inf idel i ty  to Chalcedonrs chr isto-

logical doctrine, may wonder how he can at the same time insist that

theologyrs foundations are not doctrinal. Again, they may follow Lonergan's

own suggestion (1969:20; 1974c:748), and recall the Vaticanrs condemnation in

1908 as part of the rrmother of all heresies" a view something like Lonergan's

stress on experience over doctrine. This modernist position, according to the

encyclical Pascendi Dominici cregis, was the unfortunate product of individ-

uals

under the sway of a blind and unchecked passion for novelty, think-
ing not at all of finding some solid foundation of truth, but despising
the holy and apostolic traditions, [who] embrace other and vain,
futile and uncertain doctrines, unapproved by the Church, on which,
in the height of vanity, they think they can base and maintain truth
i tsel f  ( in Yzermans, 1954:96).

On what grounds can Lonergan respond to this charge?

First, we must note that Lonergan finds a precedent in Roman

Catholic theology for his distinction between faith and belief. For although it

did not distinguish faith and belief, the tradition has in the past distinguished
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'rbetween fides quae creditur, the truths that are believed, and fides qua

credi tur ,  the infused habi t  by which they are bel ieved. f i  Moreover,  in the

past the tradition has also recognized "that prior to belief there are the

iudic ia credib i l i tat is  et  credent i tat is . r r  In Lonergan's mind there is  no reason

why, when in an ecumenical context, one cannot take these prior judgments

as what is referred to when rrwe speak of the faith that grounds the fact that

we  be l i eve "  ( 1970 :64 ) .

Beyond th is precedent,  however,  the dist inct ion between fa i th and

belief seems required when one moves from the realm of theory, in which the

traditional position was articulated, to the realm of interiority. For in the

latter orthopraxis sublates orthodoxy; and theology begins from religious

experience in all its implications and only then moves to its objectification

(1972b:I2O-22).  This emphasis on re l ig ious exper ience does not  leave one

stranded in subject iv i ty ,  wi th homo rel ig iosus,  as i t  were,  wi th no t rans-

cendent referent .  For,  fo l lowing Voegel in,  re l ig ious exper ience is  nei ther

merely human nor merely d iv ine,  but  " in between".  "As movement is  f rom

the mover but  in what is  moved, so the drawing is  f rom the Father but  in the

suppl iant .  Again,  because the drawing is  f rom the Father,  i t  bears the

stamp of  otherwor ld l iness;  i t  is  not  just  me but  f rom the 'Beyond" '  ( I977b:I4)  .

Nor does the emphasis leave one with an immanentist account, where adequate

object i f icat ion is  not  possib le (1980a:194).  For on Lonergan's cni t ical  real is t

account,  a l though the word of  God is not  restr ic ted to re l ig ious exper ience

(1976b:130),  there nevertheless is  the fact  that  l ike any judgment,  doctr ines

are reached in the sel f - t ranscendence of  correct  judgment:  ver i tas formal i ter

e s t i n i u d i c i o .

Intent ional ly  [ t ruth]  goes completely beyond the subject ,  yet  i t  does
so only because ontological ly  the subject  is  capable of  an intent ional
sel f - t ranscendence, of  going beyond what he feels,  what he imagines,
what he th inks,  what seems to h im, to something ut ter ly  d i f ferent ,  to
what is  so.  Moreover,  before the subject  can at ta in the sel f - t ran-
scendence of  t ruth,  there is  the s low and labor ious process of
concept ion,  gestat ion,  partur i t ion.  But  teaching and learning,  inves-
t igat ing,  coming to understand,  marshal l ing and weighing the evi-
dence,  these are not  independent of  the subject ,  of  t imes and places,
of  psychological ,  socia l ,  h istor ical  condi t ions.  The f ru i t  of  t ruth
must grow and mature on the t ree of  the subject ,  before i t  can be
plucked and placed in i ts  absolute realm ( I974c:70'71;  see 1976a:1-3;
1 9 7 6 b : 6 1 - 6 3 ) .

The point  of  st ressing the exper ient ia l  foundat ions of  doctr ine,  therefore,  is

not  to reduce i t  to mere subject iv i ty ;  rather,  i t  is  to ground i t  in  the sel f -

t ranscending dynamism of  the subject  that  bears f ru i t  in  object ive statements

about what is  so (see 1972b:338-39;  1974c:229).

Finally, the distinction between faith and belief follows from the

second enl ightenment study of  re l ig ion.  As we have al ready noted,  in th is
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context the emphasis is placed on interiority, on the fides ex infusione, the

revelation of God's love as it floods "'our inmost hearts through the Holy

Spir i t  he has given usr (Rom5,5).  r r  However,  in addi t ion,  there is  the

fides ex auditu, the expression of that love is the Son, so rrrthat everyone

who has fa i th in h im may not  d ie but  have eternal  l i fer  (Jn 3,16)rr  (1973d:L4;

I974b: 76-77). The two moments on the view we are presenting are not

separated. In Lonerganrs view, without the revelation that is the outer

word. the inner word remains simply "a being in love without a proper ob-

ject; it remains simply an orientation to mystery that awaits its interpretationfi

( I974b:77;  see 1976a:21;  I974c: I46-47).  Lonergan explains the way the outer

word enriches and nourishes the inner word by analogy to two persons in

love. tust as their immediate love comes to fruition in word and deed, so too

does the inner word of Godrs love flooding the individua|s heart come to

fruition in the historical and communal outer word of scripture and tradition

(1969:21). The issue of the relationship between the two, as we have already

noted,  inv i tes the quest ion oi  authent ic i ty .

The second enlightenment shift to experience, then, is designed not

to do away with tradition--for man the symbolic animal will always have tradi-

tions--so much as it is designed to ground it in authentic religious ex-

perience. Orthopraxis is intended to sublate, not replace, orthodoxy. As we

have already noted, through the inauthenticity of individual adherents a

tradition can become inauthentic and require the purificatfon that is 'rbased on

conversion ... and opposed to the aberrations that result from the lack of

conversion" (I972b :299) . This is achieved through a dialectical-foundational

mediation, wherein the theological task is to discern and to appropriate those

doctrines that are rooted in the authentic commitment of other-worldly love.

This is not a matter of applying some objective norm or standard to historical

data, but is rather a matter of praxis, of appropriating the knowledge unique

to religious living, the faith that Lonergan terms the rreye of religious love".

While there is some truth, Lonergan feels, to the Latin tag, nihil amatum nisi

praecognitum, the falling in love that sets up a new horizon, engenders a

new subject, is a minor exception (L972b:L22). In addition to the factual

knowledge that moves from below upwards, through experience, understand-

ing and judgment, there is a knowledge that pertains to the fourth level of

consciousness, that by an inverse priority flows from above downwards: a
rrkind of knowledge reached through the discernment of values and the judg-

ments of value of a person in love" (115; see IO7, 1,L9, 1,23; 1976a:5L, 64).

Moreover, there is a major exception to the Latin tag, the knowledge born of

religious love, of Godts gift of his love flooding oners heart. Of it Pascal

wrote in saying the heart has reasons which reason does not know. Of it

Lonergan writes when he decribes religious conversion as the gift of God's

love taking over rrthe peak of the soul, the apex animae" (I972b:IO7; see
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1969:12).  To the theologian's apprehension of  human value there is  added

the apprehension of transcendent value, an apprehension that grounds the

authentic subjectivity that "is total surrender to the demands of the human

spir i t :  be at tent ive,  be inte l l igent ,  be reasonable,  be responsible,  be in loverr

( I 972b :268 ) .

Questions for intelligence, for reflection, for deliberation reveal the
eros of the human spirit, its capacity and its desire for self-tran-
scendence. But that capacity meets fulfillment, that desire turns to
joy, when religious conversion transforms the existential subject into
a subject  in love,  a subject  held,  grasped, possessed, owned through
a tota l  and so an other-wor ld ly love ( I972b:242) .

In so far as the theologian is in touch with such love, in so far as it becomes

the basis for theology, for the purification of tradition, then it becomes the

source of the non-arbitrariness in his or her apprehension of tradition. In

this sense orthopraxis sublates orthodoxy. For faith, the eye of religious

love,  is  the base that

unites the religious community, that directs their common judgments,
that purifies their beliefs. Beliefs do differ, but behind this differ-
ence there is a deeper unity. For beliefs result from judgments of
value, and the judgments of value relevant for religious belief come
from faith, the eye of religious love, an eye that can discern Godrs
sel f -d isc losure (L972b:7I9:  see 1974c:63,  149-51).

CONCLUSION

We conclude by not ing three points regarding Lonergan's proposed

integration of religious studies and theology. First, there is the possibility

that such integration will benefit scholars of religion as well as theologians.

Rel ig ious studies has been descr ibed as i rs ix characters in search of  an au-

thor, many enterprises in quest of a coherent principle, and an institution in

need of a paradigm (perhaps even a set of alternative paradigms)tt /71/. In

a related vein Robert Bellah has argued that the success of the academic

study of religion hinges on the integration of the personal and social scien-

tific moments in that field. The need is to develop a method for the study of

religion that evades the reductionism that comes from aping the natural sci-

ences and the myriad epistemological problems associated with the human

sciences (see Bel lah,  1970b; and Lonergan, L974c:141-46).  In th is respect

there seems to be a consensus, if we read Smith, Voegelin and Panikkar

correctly, that personalization in the study of religion is necessary--both in

terms of the scholar engaged in the study and in terms of the phenomenon

studied. Because it provides a means to bring to light the roots of con-

flicting interpretations as well as the means to move towards their resolution,

Lonergan's theological articulation of method as praxis should provide a model
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for those who would study religion on the basis of their personal self-tran-

scendence (1980a:194). And. in so far as religious studies move beyond

classification of symbols to their meaning and source, Lonerganrs analysis of

reliqrion as total, authentic other-worldly love will provided models for that

task as wel l  (1976a:67;  L974c: I43f ! ) .

Secondly, we draw attention to the possibility that on the above

account religious studies can participate in the theological specialty of Foun-

dations. For if faith is truly foundational for religion, then any illumination

of it by scholars of religion will not be accidental to the process of reflection

on religion that Lonergan takes to be theology. Does this mean that all

distinctions between theology and religious studies should vanish, turning the

latter into theology? or better, to paraphrase Joachim Wach, does it mean

that theology is simply the study of religion, but confined to one tradition?

To adequately answer this question the relationship between faith and belief,

between the infrastructure and the suprastructure of a religion, needs to be

better developed, as Lonergan himself suggests (1969:20; 1980b:5; 7972b:lI9;

L974c:2Il). Beyond that, the status of tradition in a theology conceived as

functional specialties--particularly with respect to Dialectic and Foundations--

needs further development beyond what we have offered in this paper. one

point, however, can be noted here. Lonergan insists that scripture and

tradition are not foundational for theology. They are sources for theology,

data; and only in the sixth functional specialty, Doctrines, are the truth.s

contained in these sources reached (1971':229). If this is so. then Founda-

tions--decidedly un-neutral in regard to authenticity--remains neutral in

regard to the truth claims of a given tradition. It would follow, then, that

the distinction with which we opened this paper, that religious studies leaves

to theology normative questions, will only emerge in the sixth functional

specialty of Doctrines.

Finally, we must stress the distinctiveness of Lonergan's position on

theology and/or religious studies. In the paper we have shown that this

stems from his proposals for a second enlightenment, that the stress placed

on method as praxis and authenticity in this new context makes possible the

integration of these two disciplines. In Lonergan's mind, authentic theology

will be facilitated by cooperation with religious studies whereby both put to

use the "whole battery" or 'rongoing genesis of methodsti including Dialectics

and praxis (1976a:68). Religious studies, in its capacity as a hermeneutics of

suspicion. will scrutinize religious traditions, their histories, the psychology

of their believers. cranted, such scrutiny will challenge orthodoxy, and

quite probably erode the confidence in certitude and universality of the

classicist religion. At the same time, however, it may call forth the new and

distinct possibility of orthopraxis and a hermeneutic that recovers what is

intelligent, true and good in a tradition to develop it in new ways. The
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context for this development is the dialectic that fosters dialogue, as in

Heiler's history of religions as the cooperation of religions that for Lonergan

"sat is f ies the cardinal  point  of  method as praxis"  (1976a:67).  Theology would

no longer rest  on the assumpt ion that  a t radi t ion as given is  t rue,  that  i t

embodies authent ic  re l ig ion.  And i t  wi l l  turn to the second enl ightenment

study of  re l ig ion in re l ig ious studies to work out  i ts  new foundat ions.  To

r isk a misunderstanding,  I  venture that  such studies of  re l ig ion can be

thought of  a theologyrs "handmaiden' i .  Where in an older theology a theo-

retical metaphysics served this function (so Aquinas drew on Aristotle for a

conceptual scheme with which to interpret his tradition), in a contemporary

methodical  theology re l ig ious studies could serve the same funct ion.  In th is

vein Ninian Smart has proposed

that traditional natural theology would at least need to be supple-
mented by a new and softer version; one in which the claims of the
varying revelations are related to the experiences of men. What is
needed is a general  "cr i t ique of  re l ig ious exper iencerr ;  and th is a l -
ready presupposes that the scientific investigation of religions has
been  unde r taken  (1965 :262 ) .

If theology and religious studies adhere to the view that religious conversion

is foundat ional  to re l ig ion,  then the handmaiden is  by no means subservient ;

indeed, she becomes an integral moment in the theological endeavor to reflect

on re l ig ious l iv ing.  Rel ig ious studies becomes the context  for  theology.
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NOTES

/L/  See 1976a:17-18;  1980b:15;  1974c:1-49f f .  Compare W. C. Smithrs
recent Towards a World Theology: Faith and the Comparative History of Relig-
i o n  ( P h s t a t e -
ment of a theology of "religions" .

/2/  See Lonergan, 1976a:1.  The ar t ic le by Davis is  r rThe Reconvergence
of Theology and Religious Studies,rr Studies in Religion/Sciences Religieuses
4 :2O3-236 .

/3/ Cf. w. C. Smithrs view that each student of religion is "beginning to
be recognized and to recognize himself as the exponent or champion of one
tradition in a world of other persons expounding or championing othersrl
("Comparative Religions: Whither and Why?r', in M. Eliade and J. Kitagawa,
eds., The History of Religions: Essays in Methodologv [Chicago: University
o f  Ch i cago  P ress ,  19591 ,  p .  46 ) .

/4/ In 1980b:9, n 14, Lonergan states that he is drawing on Fred
Lawrence's 1974 contribution to the Boston College Lonergan Workshop for
this notion of a second enlightenment (1981b).

/5/ On this point cf. the contributions to Eliade and Tracy, eds. (1980),
part iculary V.  Turner,  pp.  68-71 and L.  Sul l ivan,  pp.  78-85.

/6/ Cf. Lawrence 1981b, where he suggests that Lonergan, in line with
the current emphasis on hermeneutics in theology, has proposed a new under'
standing of the traditional dictum, faith seeking understanding. Lawrence
points out that faith refers, not to beliefs as it did in the traditional account,
but to the foundational level of religion that is not confined to the expressions
of one tradition but is ecumenical, universal and transcultural (pp, 8I-82).

/7/ In focussing on this work we do not intend to imply that Smithrs later
work on the topic is of little relevance. It is, however, the major source on
the topic prior to 1969 when Lonergan presented his comments in rrFaith and
Bel iefs" .

/8/ Although permissible in the context of our discussion, it should be
noted that Smith in his later writings does not take the terms ribeliefrr and

"cumulative tradition" as equivalent. It seems Smith restricts belief to the
intellectual dimension of faith, whereas cumulative tradition includes the far
wider range of myths, symbols, rituals, etc. Moreover he later says of the
term "belief" what he has said of the term rrreligion'i : that the idea of belief
as important to religious living is a modern invention that, when taken as of
central significance, interferes with both personal religiosity and with under-
standing religious traditions. "I might also sum up the implications of my
thesis . . . by saying that a great modern heresy of the Church is the heresy
of believing" (1976:v; see also 39-40, where he comments on his current as
opposed to his earlier position on this question).

/9/ See Panikkarrs "Have Religions the Monopoly on Religion?" (1974);
c i ted by Lonergan in 1980b:12,  n 23.

/ rc/  See the responses to I 'Prolegomena" by Al len (1980) and Robertson
(1980). Robertson in particular suggests that an investigation of Lonerganrs
Christology would be especially relevant to our question. Drawing on Rahner
and Ogden, Robertson suggests that Lonerganrs position requires that Jesus
Christ be conceived not as rrconstitutivef but rather as I'reDresentative'r of
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salvation, the ilnormativert and rrmost adequaterr but not rrexhaustiverr repre-
sentat ion of  salvat ion (pp.  17-19;  see Robertsonrs review of  Rahner 's Founda-
t i ons  [ 1979 ] ,  and  OrCa l l aghan  [ 1981 ] ) .

/LI /  Paul  Wiebe, r rsearch for  a Paradigm: Out l ine of  a Theory of  Rel ig ion,"
c i t ed  i n  Buche r .  1981  : 99  .
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LANGUAGE, PRAYER, AND THE DYNAMICS OF TRANSFORMATION

Nancy  C .  R ing

Le l i loyne Col lege

Consciousness, understood as the awareness of the data of sense and

of interiority (Lonergan, 7972:6-IO), is the locus of human creativity which

has its term in self-transcendence. The operations of conscious activity

proceed from experience, through understanding and judgment, to the fourth

level, that of decision-making by which we open ourselves to the exigences of

religious self-transcendence, self-sacrificing love. Such self-sacrificing love

objectified in the law of the cross (Loewe:162-174) permeates and confers a

comprehensive pattern on the structures of our entire consciousness. Such a

consciousness may be named Christian because we understand and judge the

component parts of encountered reality--social, political, ecclesiastical--in the

light of the principle of self-sacrificing love.

Language , Imag ina t i onandPraye r

In this paper, I propose to demonstrate that in conscious activity

there transpires a dialectic between discursive reason and the symbolic activ-

ity of the imagination which I term symbolic reason. Further, the develop-

ment of symbolic reason is intrinsic to the development of consciousness and

is intimately connected with the symbolic function of both myth and language

as understood by Ernst Cassirer and others such as Gilbert Durand. I have

chosen to elaborate on Lonerganrs intentionality analysis using the works of

Cassirer and Durand for two reasons. first, Lonergan himself has not sys-

tematically developed his understanding of the interconnectedness of symbol

and language; and second, the expositions of Cassirer and Durand are com-

patible with Lonergan's thought. Prayer, understood as a form of symbolic,

linguistic activity is the ordinary sphere in which God's transformative action

occurs and also occasions the reversal of biases which impede religious self-

transcendence. An exploration of these themes of language, imagination and

prayer should provide an increased understanding of the process of self-

appropriation and simultaneously contribute to the understanding of the work

of contemporary theologians such as John Shea who states that rrwe are the

stories of codrr (Shea:B), and of Edward Schillebeeckx, who states that 'rln

his very essence, man is a narrative, a historical event rather than a pre:

determined factrr  (Tracy et  a l . :30).

141
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I f  the conscious operat ions of  exper iencing,  understanding,  judging,

decid ing and loving are the i r revisable demands of  human l iv ing (Lonergan,

1972:19) the qual i ty  of  these operat ions and consequent ly the qual i ty  of  our

l ives is  determined by the act iv i ty  of  the imaginat ion.  Imaginat ion provides

the contours for spontaneous living which reveal at any one moment who we

real ly  are as opposed to who we may say--or  even unref lect ively bel ieve--we

are.  The only manner in which praxis can be t ransformed is by changing the

contours of imagination.

Imaginat ion can be descr ibed as the real i ty  that  mediates the un-

conscious to consciousness,  the act iv i ty  of  which suppl ies one wi th images

which do not  necessi tate but  do provide the condi t ion for  the possib i l i ty  of

ins ight  /L/ .  Further.  a l though imaginat ion is  founded in the mater ia l i ty  of

images, the possiblities inherent in materiality transcend such materiality so

that  imaginat ive act iv i ty  may be descr ibed as creat ive and enr iching in the

same way that  inte l lectual  abstract ion as conceived by Lonergan is enr iching

rather than a divest ing of  non-essent ia l  e lements in the c lassical  sense of

abstract ion (Lonergan, 1958:87-89).  Such abstract ing t ranscendence reveals

the spir i tual  form of  mater ia l l ty  rather than negat ing concreteness.  The

enr iching form of  imaginat ive act iv i ty  is  symbol ic  meaning.  Thus,  imaginat ion

presents consciousness wi th possib i l i t ies for  meaning--di rected l iv ing--and is

not  to be understood as a type of  a l ready,  out- there ( in-here) now, real ,

re i f ied facul ty in the sense of  naive real ism. Imaginat ion is  funct ional  and

operat ional .

So understood,  the meaning of  which the imaginat ion is  the locus can

be character ized as gener ic,  temporal  and existent ia l  (Lonergan, I97Z:257).

Consequent ly,  i t  is  heur ist ic  and an indicator  of  the known unknown in that

the possib i l i t ies presented to consciousness by the imaginat ion lead to a

decis ion which mediates the Dresent into the future.

L a n g u a g e a n d t h e S t r u c t u r e o f t h e l m a g i n a t i o n

Language is the part icular  form of  symbol ic  meaning that  wi l l  be

invest igated.  I f  i t  can be said that  spontaneous act iv i ty  is  determined by the

contours of  imaginat ion,  i t  can be fur ther stated that  language structures the

imaginat ion because in the absence of  l inguist ic  act iv i ty  there is  avai lable to

us no speci f ical ly  human or symbol ic  meaning.  Language is the act iv i ty  which

forms the nexus between emot ion and thought,  between the immediate and

mediate,  and thus i t  is  the symbol ic  act iv i ty  par excel lence.

Both Bernard Lonergan and Ernst  Cassirer  appear to be in agreement

on th is.  In Method In Theology,  Lonergan states:

The wor ld of  the infant  is  no bigger than the nursery.  I t  is  the
wor ld of  what is  fe l t ,  touched, grasped, sucked, seen, heard.  I t  is
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a world of irmediate experience, of the given as given, of image and
affect without any perceptible intrusion from insight or concept.
reflection or judgment, deliberation or choice. It is the world of
pleasure and pain, hunger and thirst, food and drink, rage and
satisfaction and sleep.

However, as the command and use of language develop, one's
world expands enormously. For words denote not only what is
present but also what is absent or past or future, not only what is
factual but also the possible, the ideal, the normative (Lonergan,
1972:76-77).

And in Language and Myth, comrnenting on the emergence of lan-

guage, Cassirer  states:

As soon as the spark has jumped across, as soon as the tension and
emotion of the moment has found its discharge in the word or the
mythical image, a sort of turning point has occurred in human men-
tality: the inner excitement which was a mere subjective state has
vanished, and has been resolved into the objective form of myth or of
speech. . . .  And now an ever-progressive object i f icat ion can begin.
. . . it is only by symbols (linguistic) that distinctions are not merely
made, but  f ixed in consciousness.  (Cassirer ,  1946:36).

That such linguistic symbol-making is the decisively human characteristic is

substantiated by the experience of persons such as Helen Keller as well as by

studies of  human pathology (Cassirer ,  1947:33-36).

Immedi Lan

The importance of Cassirerrs understanding for our study, though, is

that he proposes that both language and myth have a cornmon source in the

feeling experiences of human subjectivity. which experiences tend toward

symbolic objectification. This objectification renders the originating ex-

perience capable of the enrichment of conceptualization and, as would be said

in contemporary studies, available to the public forum. It is this symbolic

appropriation of immediate experience that initiates one into the realm of

human value and meaning because it objectifies the initial experience. Yet,

that to which we choose to grant the status of meaning

depends upon the direction of the subjectrs interest, and is deter-
mined not so much by the content of the experience as by the teleo-
logical perspective from which it is viewed. Whatever appears
important for our wishing and willing, our hope and anxiety, for
acting and doing: that and only that receives the stamp of verbal
meaning (Cassirer ,  1946:37).

Thus can be understood the statement that language structures our imagi-

nation, that is, gives to it the shape out of which our spontaneous actions

a r l se .

It is essential to recall that the origin of both language and myth is

the emotionally colored experience of immediacy rooted in materiality, and

th
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whereas language proceeds along the path of conceptualization that will ulti-

mately lead to the sciences,  mathemat ics and discurs ive reason, the language

of myth retains the experience of felt immediacy and will lead to religious

languages,  an object i f icat ion of  re l ig ious exper ience.  The substratum of

myth,  and consequent ly of  re l ig ion,  is  not  thought but  feel ing (Cassirer ,

1947:81,). Myths can, therefore, be understood as the hypostatization of

feel ing.  So,  in th is sense,  the myth-makinq,  or  i f  one prefers,  the story-

making principle of imagination is never superseded by theoretical reasoning.

Myth and theory exist in dialectical relationship and each ushers us into the

realm of  object iv i ty .

Again and again,  in th is respect ,  myth receives new l i fe and weal th
from language, as language does f rom myth.  And th is constant  inter-
action and interpenetration attests the unity of the mental principle
from which both are sprung, and of which they are simply different
expressions,  d i f ferent  mani festat ions and grades (Cassirer ,  1946:97).

Lan and Soci

Yet,  we must not  be mis led by the process just  descr ibed into con-

ceiv ing of  l inguist ic  meaning as id iosyncrat ic .  I t  is  pr imar i ly  a socia l  s t ruc-

ture.  Al though the process of  symbol izat ion occurs wi th in each indiv idual ,  i t

is incorporation into the symbol system or meaning system of the society or

community that effects our personhood, as opposed to individuality. Many

authors from many disciplines have stressed the critical function of the com-

munity in rendering operative the symbolic potential of the person and ulti-

mately engaging us in the process of transformation.

In th is regard,  the French psychoanalyst  Jacques Lacan states:

In the Oedipus,  the chi ld moves f rom an immediate,  non-distanced
relationship with its mother to a mediate relationship thanks to the
insertion into the symbolic order of the Family. The family institution
distinguishes between parents and children, giving them names and
p laces  as  s i ngu la r  sub jec t .  En t r y  i n t o  t he  symbo l i c  o rde r  i s
therefore the precondi t ion of  s ingular i ty  (Lemaire:7) .

Of course the point to be made is that initiation into any symbolic system

requires recognition of the other as distinct from ourselves whether that be

understood as initiative into the Oedious constellation or into some other

srory.

And Cassirer :

Indeed, i t  is  the word,  i t  is  language, that  real ly  reveals to man that
world which is closer to him than any world of rnaterial objects and
touches his weal and woe more directly than physical nature. For it
is  language that  makes his existence in a community possib le;  and
only in society,  in re lat ion to a ' rThee, ' r  can his subject iv i ty  assert
i t se l f  as  a  "Me r '  (Cass i r e r ,  1946 :61 ) .
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Finally, to complete this cross-section of disciplines, Lonergan tells us that

meaning is located in a common experience, a tradition, and can be trans-

mitted historically.

As it is only within communities that men are conceived and born and
reared, so too it is only with respect to the available cornmon
meanings that the individual grows in experience, understanding,
judgment, and so comes to find out for himself that he has to decide
for himself what to make of himself (Lonergan, 1972:79) .

So, the appropriation of symbolic activity, specifically that of lan-

guage, occurs in the context of co[ununity which is, in its own right, the

locus of symbolic activity. That is why our personal transformation is never

simply idiosyncratic and why statements such as the following become sig-

nificant in establishing the conditions for the possiblity of transformation:

I cannot see that we can be of help to individuals if we are not
dealing with at least four generations. Like Hefnerrs reaction to his
family's Methodism, Kinsey's reaction to Boy-Scoutism, Nixonrs reac-
tion to Quakerism, we each. experiencing the confluence of elements
from our history, develop our story (Goldsmith:1-22).

So, if it can be said that language structures our imagination, it must be

further stated that language also structures the imagination of the comrnunity

and it is the relationship existing between these two entities that gives rise

to the transformation of both the person and the community.

LanguageandSvmbo l

It was previously stated that language and mytl1are born of the same

principle: feeling. Both result in symbolic meaning, myth along the lines of

religious meaning and Mystery (Cassirer, 1947:25) and language along the

lines of abstraction, but abstraction as understood by Lonergan, as enrich-

ment. Nevertheless, even myth is expressed in language so that the 'rmomen-

tary gods" give place to ever-present deities. Yet, for religious and

theological reflection upon religious language to fulfill its function of crea-

tivity it must continually return to the materiality in which it originated.

The genius of language is that it transcends materiality, is liberated from it,

but never leaves it behind. To do so would cause it to lose its symbolic

character and to devolve to the level of sign which is itself a more material

form of identification in which meaning-relationships give way to stimuli on

the level of cause and effect (Cassirer. L947:32).

svmbolandCreat iv i ty

Although language goes beyond the immediacy of experience and gives
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rise to symbolic meaning and can be characterized as temporal rather than

spat ia l ,  gener ic rather than speci f ic ,  and existent ia l  rather than extr ins ic,  i t

also points beyond itself to that which is beyond language, even the mystical

exper ience of  God. "Language moves in the middle k ingdom between the
r indef in i te '  and the r inf in i te" '  (Cassirer ,  1946:81).  I t  is  i ts  symbol ic  charac-

ter  that  makes th is possib le.  We can,  therefore,  at t r ibute to language these

characteristics which Gilbert Durand attributes to symbol: a maximum of

concreteness which is always an inadequate expression of that which it sym-

bol izes and which,  therefore,  in the interplay of  adequacy and inadequacy

gives r ise to creat ive thought in the imaginat ion (Durand:13-14).

Language, then,  as structure of  the creat ive imaginat ion,  is  the

bir thplace of  our personal  and communal  stor ies.  This understanding of

language can be promoted to substantiate the further statement that our

stories, personal and cornmunal, structure our imaginations and give to them

the form out of which we spontaneously act. Otherwise stated, our un-

differentiated feelings take form in the imagination which is the nexus

between the unconscious and intentional acts culminating in decisions that

open us to religious transcendence. When the control of meaning is that of

interiority, our decisions result from the contour of our stories which have

been formed by l inguist ic ,  symbol ic  meaning.  Yet ,  these stor ies,  themselves

concretely symbolic, are never adequate to the transcendence to which they

point .  In th is sphere of  inadequat ion,  we develop creat ively.  As Hartman,

comment ing on Cassirer 's  Phi losophy of  Symbol ic  Forms. has stated:

But since the symbolic is never found in purity, but only fulfilled in
the tota l i ty  of  the process,  and the process is  never f in ished but
always proceeding,  the search for  the symbol  i tsel f  is  never ending
but a lways asymptot ic  (Hartman:315).

Now, vrhat has been described up to this point is an elaboration of

the place of  l inguist ic  symbol  in Lonerganrs intent ional i ty  analysis.  But  the

development of  conscious intent ional i ty ,  i t  is  wel l  known, does not  unfold in

an untrammeled,  smooth manner.  The symbol ic  meaning systems of  person

and community are fraught with sin and bias so that our spontaneous actions

and decisions are as likely to involve us in distortions and a flight from

understanding as they are to resul t  in the t ranscendence of  sel f -sacr i f ic ing

love. This is where the inadequation resulting from the symbolic process

becomes tremendously important, for it is in the space created by the sym-

bolic tending toward but never attaining coincidence with ultimacy that trans-

formation occurs. Here, there is the possiblity that our imagination and

therefore our stories may become Christian. If such transformation occurs,

then our spontaneous actions will come to be characterized as increasingly

Chr ist ian.
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Now, we are all familiar with Lonerganrs descriptions of religious,

moral, and intellectual conversion as well as Doran's description of psychic

conversion. what I sould like to explore, now, is how prayer, understood as

dialogical and linguistic as this has been understood up to this point, facili-

tates the process of conversion and makes possible the conversion of the

imaginative process. As this occurs, our trnormative storytr /2/, that story

which determines the value of all other stories, becomes the story of Christ,

and in that sense can be understood tohn shears statement that I'we are Godrs

stor ies.r '

LanguageandPraye r

It is not especially productive to explore why, in the wake of histor-

ical-critical studies of both biblical and patristic texts and the rejection of

extrinsicism by theologians, dialogical prayer suffered an eclipse. There was

a period in which the attitude prevailed whereby many scholars were pre-

sented with the choice between developing intellectual excellence in the public

forum or of opting for the less rigorous life of "spirituality'r whereby the

hard intellectual questions could be avoided and we could enjoy a rather

comfortable life in a milieu where the rrconverted" spoke to the rrconverted.rt

Certainly, if our goal was to attain some degree of intellectual respectability

and stature, we would never be so naive as to refer to prayer as "talking
with Jesus,rr because right away we would be confronted with such questions

as the distinction between the Jesus of history and the Christ of faith.

I suggest that there remains a danger that prayer can be used as an

escape from facing real questions, and that I'speaking to Jesusrr can become

as naively positivistic as was the treatment of dogma when some of us studied
rrdogmatics.'r However. the fault lies neither with prayer conceived dialogi-

cally nor with dogma conceived as revelatory but with a positivistic mentality

devoid of any notion of linguistic, symbolic meaning or of any but spurious

regard for the place of imagination in arriving at either intellectual or relig-

ious sel f - t ranscendence.

The genius of Lonergan's methodology in regard to this question is

that the control of meaning operative in intentionality analysis allows for the

full development of both feeling and thought and succeeds in maintaining the

two in creative tension. Theological method is as relentlessly opposed to

subjectivism as it is to objectivism, to immanentism as to conceptualism

(Lonergan, 1974:69-78).

Now if language is symbolic and the symbolic is that which frees

experience from immediacy, that which makes experience available outside the

spatial, specific event, and incorporates us into structures of meaning,

prayer understood as a linguistic event makes sense. When it is recalled that
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linguistic symbols are communal as well as personal and that they lead to

creativity fostering self-transcendence, prayer described as linguistic and

dialogical become comprehensible.

P r a v e r : D i a l o g u e w i t h t h e L i v i n g G o d

I suggest that prayer is a dialogue between a real person and the

real ,  l iv ing God, the God of  Sarah and Abraham, of  Jesus and Mary,  of  you

and me, and that  the language proper to th is d ia logue is that  of  symbol ,

which object i f ies our feel ings,  emot ions and at t i tudes just  as technical

language is the language proper to science.  Further,  symbol ic  reason,

governed by the exigences of intentionality, is the control of meaning proper

to prayer,  the contro l  which prevents prayer f rom degenerat ing into i l lus ion.

Each person's prayer wi l l  have unique character is t ics because each person

herself brings to prayer a unique and unrepeatable combination of personality

t ra i ts ,  desires,  fears.  Because, however,  a l l  of  us share the same humani ty,

there are some character is t ics of  prayer that  can be discussed general ly .

T h e o n e W h o P r a y s

Human persons,  you and I ,  are persons al l  of  whose act iv i t ies are

anchored in the desires to know truth and to love and do the good. Since

the eighteenth-century Enlightenment, logical reason, reason directed toward

exter ior  and measurable real i ty ,  has become the hal lmark of  sc ience,  t ruth,

and progress- On th is v iew, real i ty  is  seen to be proport ionate to the human

mind as practicing algorithmic or logical control of meaning, and that which

appears to exceed such control only appears to await further discoveries

which will enable the mind either to assimilate it or to assiqn it to the realm

o f  supe rs t i t i on  o r  " so fL "  sc i ence .

In such a schema, careful  and precise observat ion and algor i thmic

formulation are valued as the most important activities of the intellect. Now,

in a consciousness formed in a technological  wor ld,  i t  is  understood that

observation is directed to the unknown as outside, the unknown physically

exter ior  to us.  This has contr ibuted to scient i f ic  progress.

What has,  however,  become more and more apparent  s ince the t ime of

Immanuel  Kant,  Mart in Heidegger,  Paul  Ti l l ich,  Tei lhard de Chardin,  Kar l

Rahner,  and especia l ly  Bernard Lonergan ( to name some representat ives),  is

that  observat ion,  careful  and precise,  can be di rected not  only to the ex-

ter ior  and physical  wor ld,  but  to the inter ior  wor ld of  consciousness.  This is

t he  wo r l d  o f  s ymbo l i c  l anguage ,  sp i r j t  and  psyche .  The  da ta  o f  con -

sciousness can also be observed and understood,  and knowledge of  such data

helps us to organize and guide our l ives in a manner compat ib le wi th the

demands of  the human desires to know and to love in an unrestr ic ted manner.
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The rationalists and positivists are correct as far as they go. Their over-

sight is to equate the totality of reality with that which is externally

observable and measurable.

Human consciousness integrates the exterior and the interior. If

natural scientific reason puts us in contact with external reality. symbolic

reason puts us in contact with our interiority. The symbolic 'logic' of prayer

is reminiscent of Pascal's "The heart has reasons which reason does not

know.rr For example, every external and measurable aspect of our lives can

appear to be going well. we are professionally successful, our children have

friends and are doing well in school. Yet, a nagging, nearly unidentifiable

feeling, if we are attentive to it, will alert us that all may not be as well with

us as it appears to be. Also, in the realm of symbolic reason, love and hate,

directed toward the same person, can exist simultaneously in our hearts.

Poets express the experience of love as well as other depth experiences such

as death and despair in symbolic language, language which releases many

levels of meaning none of which can be expressed adequately in non-poetic,

scientific language. Yet, the experience expressed is undeniably real.

Further, anyone who has ever loved knows that this experience is always

more than the sum of its parts.

Now, symbol is the language of feelings and emotions, of intimacy,

the sharing of who we really are with another. Actually, there exists no

incompatibility between our symbolic and scientific consciousness, but there

does exist a pronounced tendency in our society to develop and value the

scientific at the expense of and to the detriment of the symbolic and non-

logical dimensions of human life. Consequently, we neglect to notice and

appreciate--or we devalue--our most personal experiences, the experiences of

our dreams. hopes, desires, fears, angers that are the only entrance we have

to knowledge of who we really are.

The immediacy of our feelings and affections provides the momentum

that gives depth to our lives (Lonergan I974:22O-22I). It is here that we

come to terms with who we are, and it is here that our dialogue with the

Lord has its roots. And unless we have given some time during our lives to

developing this facet of our personhood, it is also that place where we may

feel least at home and most suspicious of its importance. This uneasiness is

due to the fact that our culture proposes for us as a criterion of intelligence,

a notion of objectivity, which is antiseptically devoid of feelings and emotion;

a notion of objectivity completely divorced from subjectivity. Yet, upon

reflection, we realize that there is no place in the universe where we can

stand outside our experience even if we want to.

The first demand of dialogical prayer, then, is to foster attentiveness

to our experience. we do this by reflecting on such things as, when am I

restless?, When do I feel most at home with myself?, When do certain people
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antagonize me?, Why don' t  I  l ike poor people? Further,  we do th is by being

attentive to the feelings aroused in us by certain archetypal symbols like fire

and water. We foster this attentiveness by paying attention to and be-

f r iending our n ight  dreams and our dayt ime fantasies.

For most of us, the most difficult part of nurturing this attentiveness

is in giving up first-order control over our imaginations. By first-order

control is meant the a priori decision about the meaning an image or symbol

wi l l  be al lowed to have for  us.  This type of  contro l ,  in  fact ,  is  an obstacle

to the operat ions of  inter ior i ty ,  and is ,  therefore,  an obstacle to sel f - t rans-

cendence. In a world which teaches us on every front and at all costs to

take charge and to be in control, to give up this kind of control is more

di f f icul t  than i t  sounds.  St i l l ,  only i f  we al low our real  selves to emerge can

there be any hope of  real  d ia logue wi th the Lord,  and our real  selves emerge

in our spontaneous feel ings and desires.

The God to whom We Pr

I f  prayer is  a d ia logue, something must be said about our partner in

dia logue, God. I t  seems to me that  the expression,  praying to cod,  is  some-

what mis leading.  I t  impl ies that  God is an object  that  we pray at ,  or  ta lk at ,

or  of fer  sacr i f ice to.  I f  such is  the case- i t  would make l i t t le  d i f ference

whether we pray to the Chirst ian God or to the sphinx.  So,  who is the God

who reveals himself in Christ? cod is the one who established the world

order in which we l ive.  He is the author of  our search for  sel f - t ranscen-

dence, the one who at every moment urges us to know and to love. And

because th is is  the order which God has establ ished,  St .  Thomas Aquinas

tells us he necessarily provides us with the help to begin and to sustain

human  deve lopmen t  / 3 / .  God ,  t hen ,  i s  t he  env i r onmen t  i n  wh i ch  we  l i ve ,

from which we cannot absent ourselves although we can choose to ignore the

demands of this love which are, coincidentally, the demands of our humanity.

The Jewish-Chr ist ian cod is  the l iv ing God, one who part ic ipates in

and responds to our l ives.  I f  the stor ies of  the Jewish and Chr ist ian scr ip-

tures reveal anything to us, they reveal that God is involved in human

living. If we believe that Christ is not merely a historical memory, but

rather that he effectively acts today in human history in order for us to

constitute our futures, then the same dynamics of relationship between God

and us must exist  today as were reported by our ancestors.  Relat ionship is

the key word and th is is  made possib le by the l inguist ic  symbol ,  for  even

though, as Lonergan has reminded us,  meaning is  expressed not  only in

l inguist ic  symbols but  a lso in the pre-verbal  bodi ly  act ions such as a smi le

(Lonergan, 1972:57-58),  st i l l ,  only pr ior  l inguist ic  incorporat ion into a

meaning-symbol structure renders the smile communicative.
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From the human point of view what is required of us is candor,

spontaneity, honesty, risk and desire. where these are absent, relationships

tend toward the superficial and utilitarian, and they will with God, also. God

responds to us, but responds as God. Those experienced in prayer tell us

that this response comes in unexpected ways, in surprising ways. If human

relationship provides us with a paradigm for our relationship with God, it

does not provide us with a diagram of how God responds to us. He does not

respond according to our human expectations beyond the fact that he is

involved in our lives and does respond. God responds to us, but does so in

ways we cannot predict, imagine or anticipate. He responds with the free-

dom, liberality and even demands of the infinite. He breaks through our

finitude and in so doing lets us know that indeed it is God who speaks. The

biblical stories show this over and over.

The stories of scripture linguistically symbolize this human experience

of God and in thus objectifying such experience, make it available to us. An

example may be illustrative. In Genesis 32:23-32, we have recounted for us

the story of Jacob's wrestling with God. Certainly there is engagement of

both partners. If the struggle followed merely human patterns, the stronger

partner would surely prevail. And we all know that God is the stronger, and

according to human logic, should either vanquish Jacob or "allow" Jacob to

win much as older children sometimes allow their younger, more naive siblings

to rrwinrr at a game of cards. Yet in such a case we know there is no real

engagement or dialogue of the older with the younger. It is manipulative--

even if benignly so--from start to finish. As aduits, we smile on such

situations, but would feel insulted and violated if we found ourselves on the

receiving end of such a situation.

The story of Jacob wrestling with God, however, gives no hint that

cod either displays strength in a devastating manner or is acting condes-

cendingly. It is a real struggle during which Jacob asks his 'radversary" to

name himself, to identify himself. God responds not by giving a proper

name, even that of 'rGod,'r but by giving lacob a new name, Israel. In the

act of naming, though, God reveals who he is: a giver of names, of life, of

progeny.  He responds,  but  as God.

Similarly, in the Christian scriptures, we read in Mark 5:25-34 the

account of Jesus' curing of the woman who had suffered twelve years from a

hemorrhage. This story is replete with the dynamics of reiationship. Iesus

becomes aware of the womanrs presence. She is an individual personality to

him although as yet unknown. Jesus is not a source of amorphous and un-

differentiated power. He calls the woman out of the crowd. I'm sure we can

relate to the mixed feelings with which she responded to this recognition: a

sense of her uniqueness and individuality coupled with hesitation, uncer-

tainty, fear. The climax of the story is reached when the woman "tells the
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whole t ruth. ' r  She reveals who she is ,  there is  no pretense,  and she is  not

only cured,  but  so much more;  she is  granted salvat ion.  This is  the way in

which God relates to us. He calls us forth to dialogue and then responds to

us in surprising and unforeseen ways. The woman wanted to be cured; she

was granted salvat ion.

Phyllis Trible in her book God and the Rhetoric of Sexuality suggests

that  such bib l ical  s tor ies are composed of  a vehic le and a tenor (Tr ib le:17).

The vehicle is what we find to be true in our experience of relationships; the

tenor is in harmony with the vehicle but goes beyond it and follows its own

rhythms and pat terns.  Theological ly ,  we could say that ,  l ike the voices in a

musical composition, there is distinction without separation. I propose that it

is the same in our prayerful relationship with God. The pattern of human

relat ionship is  our star t ing point ,  and th is can be t rusted to point  us in the

r ight  d i rect ion--so that  we can become aware of  the tenor.  The tenor,

though, God's voice,  responds to us according to the dynamics of  the div ine

which are related to, but distinct from the human. If this were not so, we

would be dealing with a god proportionate to but not transcending our own

humanness.

What we are dealing with in these passages and in Trible's comments

is learning the language of  God. I f  prayer is  d ia logue, each partner must

appreciate and comprehend the language of the other. God does not try to

change our language. In fact ,  he respects i t ,  operat ing through our

feel ings,  for  example.  But  whi le respect ing our being,  God also wi l l  not  be

conformed to our ru les of  syntax and structure.  When, in prayer,  we enter

into the land of  Yahweh, our secur i t ies,  so lovingly nurtured,  are no longer

signi f icant .  Durand notes:

And if you suppress that which is between the "Imparticipableir and
the part ic ipants--O what empt iness!--you separate us f rom God, de-
stroying the l ink and establ ishing a great  and unnegot iable abyss
(Durand:IlI) /4/.

A fur ther aspect  of  d ia logical  prayer must  be noted here.  In prayer

leading to transformation, the function of the linguistic symbol, the word, is

relational, not analytic. The symbol draws us beyond ourselves into Godrs

reality. In prayer, the syrnbols expressive of felt immediacy draw us beyond

ourselves to the development of new relationship with God -- much as in

cognitive development the question promotes us from one level of conscious-

ness to another. Although analysis certainly has its place, the function of

symbol in analysis is different from its function in prayer. There is at least

the danger in analysis that we become enamored of our self-symbolization and

never allow these symbols to lead us out of the concerns of our own nar-

c iss ism.
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Robert Doran expresses this so well when he treats of dream and

symbol :

There is the potential, suggested and almost sufficiently disengaged
by Jung . . . that psyche may be brought to ioin in the dynamism of
intentionality toward value, indeed toward the upper reaches of an
ascending scale of values. And there is the opposed possibility that
psyche may drift in the direction of the loss of the existential subject
as the potential for self-transcending authenticity, that the subject
may simply come to drift in the direction of the now harsh and now
seductive rhythm of psyche and nature and thus fail to achieve
genuine humanity (Doran, 1977:168).

T h e P r o c e s s o f P r a y e r

Now let us treat the topic of what happens when we pray. If we

have developed an attitude of attentiveness to our experience, then we bring

to prayer what our experience tells us concerns us most. Many times this is

manifested on the level of feeling and,/or memory. Since feeling, memory and

desire are intrinsically related, our desires, too, often initiate us into the

dynamics of prayer. If the Lord would grant me my most profound and

personal desire, what would I ask of him? Here, it is important to be as real

and as concrete as possible because it is here that we reveal ourselves with

al l  our quirks,  pecul iar i t ies,  s ins and loves.  To do th is we must g ive up

control over what we think we should want to do or be. we may wish to

come to grips with dissatisfaction in our jobs, in our vocational choices. in

our marriages. we may wish to leave behind certain sorrows or angers that

seem to inhibit the creative living of our lives. We may wish to evaluate our

position in a corporate structure, the success of which is detrimental to other

people and perhaps other nations. In other words, our daily lives, lived in

twentieth-century America with its attendant complexities, are the environment

of prayer. To step outside of our milieu to pray is to risk creating an

artificial--although perhaps initially more consoling--relationsh ip with the

Lord. It is to risk illusion and unreality.

Once we have experienced our most personal desire, rather than

think about and peruse it in logically discursive fashion, we express this to

the Lord just as we would to a friend with whom we are on intimate terms.

Sometimes it even helps if we are able to voice our desires and feelings

aloud. For, just as poetry is more moving when read aloud and so reveals

its infinite nuances in greater measure, so, at times, does prayer.

When we hear ourselves speak, we realize it is harder to say things

than to think things and, ultimately, this is a check on our own reality and

an aid to our getting more in touch with who we really are before the Lord.

And that is the only person with whom the Lord can truly relate--or wants to

relate.
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Oftent imes,  in expressing our desire to the Lord,  images and symbols

wi l l  spontaneously come to mind.  These provide momentum and depth.  As

Bernard Lonergan states in Method In Theology,  symbols cause or  are

caused by feel ings (Lonergan, 1972:64).  They are the vehic les of  communi-

cat ion between body and spir i t ,  between our consciousness and unconscious.

I f  negot iated,  they are capable of  help ing us integrate our personhood and of

becoming persons whose normative story is that of Christ, whose imaginations

are structured by the Chr ist ian story par excel lence,  the death/resurrect ion

of  ]esus the Chr ist .

D ia l og i ca lP raye randAn th ropomorph i sm

Perhaps in reading thus far ,  some have quest ioned whether th is

descr ipt ion of  prayer as dia logue is not  anthropomorphic and pr imi t ively

mythical  rather than symbol ical ly  mythical  or  re l ig ious.  Since we are human

we have no other way to communicate with God or anyone else except through

human language and symbols.  Since God is the the one who has establ ished

us as l inguist ic  and symbol ic  persons who, consequent ly,  achieve our human-

ness only in re lat ionshlp,  i t  is  reasonable to assume that  God, in turn,  com-

municates wi th us in a way that  is  congenial  to our humani ty rather than in a

way that  int rudes upon i t  or  v io lates i t .  I t  is ,  however,  of  utmost

importance to remember that  our images and symbols,  l inguist ical ly  expressed,

point  to but  are not  ident ical  wi th God.

Far f rom being a pr imi t ive and fundamental is t  approach to the bib l ical

revelat ion,  such an imaginat ive and symbol ic  process of  appropr iat ion f rees

the revelatory word from the strictures of the past and allows it to be

operative in a transformative manner in our contemporary lives. ItOnly sym-

bol ic  expression can y ie ld the possib l i ty  of  prospect  and retrospect ,  because

i t  is  only by symbols that  d ist inct ions are not  merely made, but  f ixed in

consc iousness r r  (Cass i r e r ,  1946 :38 ) .

Because the enormous str ides made dur ing th is century have made us

aware of  the histor ic i ty  of  the scr iptures,  we are somet imes incl ined to v iew

such an imaginat ive use of  scr ipture to be somewhat naive.  We are al l  aware

that  the last  th ing needed by our contemporary wor ld is  a naive espousal  of

Chr ist iani ty which resul ts in a s impl is t ic  response to the complexi t ies of

modern l i fe.  Let  us devote some thought now to the di f ference between a

fundamental is t  approach to the use of  scr ipture in prayer and a symbol ic ,

imaginat ive approach.

Fundamental ism and S mbol ism

A fundamental is t  approach confuses the symbol  wi th the real i ty  in a

p h y s i c a J ,  s p a t i a l ,  s p e c i f i c  a n d  e x t e r n a l  m a n n e r ,  a n d ,  t h e r e f o r e ,  p e r c e i v e s
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truth as bound to the physical, spatial, specific and external. It is some-
thing I'out-there' to which one can point. Truth so understood becomes an
object outside oneself to be acquired; it is the answer to a guestion or a
problem; it is absolute and necessary, irrevisable.

A tutored approach, one informed by biblical criticism. but which
does not equate the findings of biblical criticism with the entirety of the
biblical message, does not confuse the symbol with the reality. Although
symbols are considered to communicate, and even to make truth present, and
although symbols are allowed to arouse feelings and desires in us, they are
not confused with the reality itself. They are the vehicles for the tenor.
within such a perspective, truth is not an object 'out-there' to be grasped;
neither is it a specific answer to a specific problem, which answer is eternal
and immutable. It is temporal rather than spatial, generic rather than
specific, and existential and interior rather than extrinsic and exterior.

TheLocuso fT rans fo rma t i on

Let us return, now, to the story of the woman with the hemorrhage
and see how this dynamism of symbolism or of second naivetd unfolds. All of
us have some complaint, something with which we have struggled that seems
not to have gotten any better over the years. In that, we can identify with
the woman. It is this complaint, disease, worry, from which we desire de-
liverance. So we pray. But the story tells us that Jesus wants to know
personally the person cured. Here, if we are attentive to our feelings, we
may be surprised to find we don't want this.

Intellectually and in our everyday protests we may say we desrre a
personal relationship with the Lord, but our feelings when face-to-face with
the possiblity of such a relationship may reveal to us we want no part of it.
We may find we are fearful, hesitant, dismayed. Why can't lesus just cure
us? Af ter  a l l ,  he is  God. What we are real ly  saying is ,  Why can' t  lesus be
a magician? Magicians do their work unilaterally. They demand no relation-
ship.  Relat ionships put  us on the l ine.  we have to reveal  ourselves,  expose
ourselves, become intimate. This is demanding.

We may then begin to ask ourselves why we are shirking from this
relationship. If, at this point, we can honestly say why, this wilr reveal to
us the real situation that exists between ourselves and God. This is the
stuff of prayer, the place where transformation occurs, sometimes painfully,
always, ultimately, in a liberating manner. And as we change, and are
changed, through the development of this relationship, the story will change
for us, too. That is why we can return to the same stories time and time
again. So you see, the meaning of the story goes far beyond the specificity
and extrinsicism of the original account which we can view as somethinq that
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happened to that person long ago who was fortunate enough to have encoun-

tered the historical Jesus, to give us insight into our existential situation

today in which Jesus is as much operative as he was then'

N e g a t i v e F e e l i n g s i n P r a Y e r

The reader must have noticed that more attention has been paid to

the possibility of negative feelings arising in prayer than of positive feelings.

The reason for doing this is threefold:

(1) we tend to associate rea] communication with positive feelings.

This is, in part, a function of our culture. we are taught not to tolerate the

least discomfort or pain. Pain is treated not as a symptom or as a valuable

indicator of "how things areir with us, but as a disease to be conquered or

el iminated.  Pain is  pain.  I t  is  never p leasant '  Thinking about pain is  not

the Same as experiencing pain. In prayer, when we allow negative feelings

such as fear,  anger,  or  shame to ar ise,  we actual ly  exper ience the fear '

anger,  or  shame. This is  not  p leasant.  I t  is ,  though, extremely important .

It is important because it reveals who we really are and this enters into and

makes possible real intimacy with the Lord.

(2)  Second, s ince none of  us l ikes pain,  by al lowing ourselves to

experience it when we could circumvent it by ignoring these feelings or by

insisting on producing positive feelings, we are indicating our willingness to

give up control of the dialogue and to let the Lord become a partner rn our

journey .

(3) Finally, our vulnerability is the place of transformation and

l iberat ion.

T h e E f f e c t s o f P r a y e r

What may we expect to result frorn prayer? We can expect conversron

and the reversal  of  our b iases.  We can expect  to become increasingly real

ourselves,  persons who are wi l l ing to r isk involv ing ourselves in the com-

plexities and demands of daily life in this century; persons willing to face the

apocalyptic realities of nuclear holocaust, of the systemic oppression of the

poor and the weak,  indiv iduat ly ,  communal ly ,  nat ional ly ,  of  wor ld hunger in

an age of  abundance.

If we are economists, we become willing to analyze first-world eco-

nomic systems from the viewpoint of their effect on peace and justice rather

than of the maximization of profits. If we are educators, we become willing

to examine the dynamics involved in our teacher-student relationships. Do we

manipulate students? Do we use them to fulfill our emotional needs? Do we

foster their uniqueness or seek to dominate them?



Language, Prayer, and Dynamics / 157

B iasandConve rs i on

In the introductory sections of this exploration of prayer, it was

stated that authentic prayer makes possible and supports us in our quest for

self-transcendence, in our desire to actualize the dynamics of human growth.

We have mentioned the fact that the unfolding of the dynamics of self-

transcendence does not proceed in an entirely smooth manner. In prayer we

discover that we are quite adept at resisting self-transcendence. This re-

sistance also follows certain patterns, the patterns of bias. Biases are

obstacles to our freedom. They color the decisions we make and, conse-
quently, they result in distortions of our humanness. Rather than discuss

the structure of each form of bias--dramatic, personal, group, and general--I

will discuss the dynamics of how the conversion effected in prayer, the

displacement of rrourrr stories by the Christian story, occurs.

If we are attentive to our experience and develop and cultivate an

awareness of our feelings, we will discover the patterns of our biases. Our

dis-ease around men (women), if we objectify it by naming it, may reveal to

us a repressed fear of our own sexuality. Spontaneous reactions to the

success or failure of a colleague may reveal we are more competitive than

cooperative. Feelings of superiority vis-h-vis persons on welfare may indicate

the bias of middle class insularity. Our reluctance to devote ourselves to the

working-out of long-term solutions to social questions, and our impatience

toward those who do, reveal to us the general bias of common sense that

leads to social decline.

Since in prayer, the experience of God's love flooding our hearts is

the source of our strength (Connolly:1060-63), we have the courage to place

these biased stories, the stories out of which we spontaneously act, in dia-

logue with cod's story of Christ. In the inadequation of the two sets of

self-symbolization, ours and God's, transformation mav occur.

Normat iveStor ies

Each of the major world religions has a i'normative story,rt a story in

which inheres the totality of the meaning and purpose of life /S/. A nor-

mative story is one which engages the heart, mind and spirit of individuals

and communities and directs them toward self-transcendence. For Christians,

the normative story is the death and resurrection of tesus Christ. To say

that this is a normative story is not to deny the actuality of the event of

tesusr death and resurrection. It is to say, though, that understood as a

story or symbol which structures our consciousness, the paschal mysteries

are more than a historical memory. They are the pattern and dynamism of

our daily life. The paschal mysteries exercise a symbolic function on every

level of consciousness, but particularly on the levels of experience and de-
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cis ion- This is  so because the cruci f ix ion and resurrect ion as i t  is  received

in scriptural images has the capacity to arouse in one the already present

drive towards self-transcendence in knowledge and love without binding one

to a spat ia l ,  speci f ic  and external  interpretat ion of  the images.  I t  does th is

by proposing as the norm for one's living the appropriation of this meaning of

death-resurrect ion.  Thus,  the death-resurrect ion nexus becomes the norm by

which one acts, and such acting results in the transformation of our spon-

taneous way of acting. When we become convinced that life comes out of

death,  even now in th is wor ld,  that  in spi te of  a l l  appearances,  Iove,  not

hate,  has the last  word;  and when our consciousness is  so structured that

these convict ions become spontaneous responses to s i tuat ions ar is ing f rom

dai ly  l iv ing,  we can say that  the normat ive story of  Chr ist iani ty has replaced

"our stor ies,r r  the stor ies which incorporate our b iases.

In our prayer,  when we place our b iased stor ies in d ia logue wi th the

normative story of Christianity, what we may find is that our consciousness,

as revealed in our spontaneous act ions and words,  is  st ructured more in ac-

cord with pagan myths than with the paschal mysteries. An imagination

structured by the Promethean myth, for example. would cause us to act as if

we were compelled to sneak up on God and in some surreptitious manner

wrest from him the divine fire- Such an imagination would lead us to act as

i f  any good th ing wi th which we are blessed is  g iven to us grudgingly '

rather than l iberal ly  and wi thout  measure.  We would have ' rcaused" God to

bless us by our prayer or good works. Such an imagination would belie the

gratuity of Godrs love and the fact that our most profound biblical stories,

creation, fall, incarnation and salvation are all ways in which God expresses

his desire to be present--and int imately present-- to h is creat ion,  especia l ly  to

us whom he has made a " l i t t le  less than the angels. i '  Dying to the

promethean story and allowing it to be replaced by the Christian story is one

example of life coming out of death.

Conversion,  then,  is  not  a funct ion of  wi l l  power.  We canrt  manipu-

late or  br ing i t  about.  I t  occurs more surely,  though, when we lessen our

resistance to intimacy by putting our stories in dialogue with the normative

stories of christianity, especially in the story of the death-resurrection which

gives meaning to all other biblical stories. We also allow conversion to occur

by relinquishing preconceived ideas of how the experience of conversion will

occur.  In conversion,  the contours of  our imaginat ions are restructured.

ImagelessCommunicat ion

I t  may happen that  prayer begun in the act ive use of  our imagi-

nations ends in wordless communication. Images and words may give way to
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co-presence. It is not a question of one prayer being better or "higheril
than the other. Nor is it a question of the conceptual giving way to the

experiential, for the imaginative encounter with images and symbols is already

experiential. It is, rather, a question of allowing ourselves the freedom to
respond to the Lord's initiative so that at a particular time he may be for us
what he wants to be for us. A metaphor may help.

The musicianrs ear is so sensitive to movement that it responds to and
hears sound that is unavailable to the rest of us. The musician is specially
gifted. but only care and love for his gift over lonq years enable him to
actualize it. The metaphor can give us insight into imageless or non-con-

c'eptual prayer. All of us have been gifted with God's love and experience a

natural attraction to him. our care and love for this giftedness will enable

us--over the months and years--to hear and respond to his voice even when
there is no voice to hear. This is one more example, too, of how important it

is that we not predetermine for ourselves the pattern of prayer. To grve up
control is essential. Otherwise, there can be no co-presence.

Hugo Rahner in Ignatius the Theologian has this to say about the
person who has experienced imageless prayer:

he can see, hear, taste and touch the divine, without which all hu-
manity is impossible. And because he has 'exercised' the senses of
his soul, he is able once more to appreciate the beauty of words, of
the sun and the flowers, the biblical parables and the ineffable things
which can be uttered only through primary words and primary ges-
tures (Rahner:208).

I would like to paraphrase this. After one has experienced imageless
prayer, she will have a more profound understanding of the sensible which

once again will give rise to images. I think that is why persons whose
prayer we feel to be authentic are also those who have their feet firmly on
the ground, who seem at home with themselves, their bodies. and who know
how to enjoy such sensible pleasures as eating and drinking with friends.

The eating and drinking is the same as anyone elsers, yet it is altogether

different; it is grounded in the experience of communion.

We also know that we can assume a posture of silent communication in

order to avoid voicing what needs to be voiced. Instead of communicating

our feelings--especially the negative ones--we assign them (psychologists

would say, repress them) to the subterranean caverns of our being where

they will live a life of their own, draining us of energy and creativity, until
they build up enough pressure to erupt into consciousness (Lonergan. 1957:

198). The key, again. is to be honest with ourselves. If we do this we will

know when our silence is an experience of presence and when it is repres-

sive. We will allow images to arise spontaneously, but we will not cling to

them or try to control them. We will thus allow the Lord to participate in our
prayer.
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P e r s o n a l , P r i v a t e , a n d D e p r i v a t i z e d P r a y e r

what has been described up to this point may be called personai

prayer. It is prayer engaged in by one person in dialogue with the Lord- I

would like, however, to caution against referring to it as riprivate" prayer'

Private prayer has the connotation of being an activity involving only God

and an individual, indeed an individual detached from her milieu and daily

concerns. We could almost say that private prayer fosters an attitude which

is a-temporal and a-historical because the one who prays prescinds from

his/her rootedness in a particular social and temporal context 'tto be alone

with God. i l  In such a s i tuat ion,  the concerns of  one's work,  of  one's con-

fusions are thought of more as distractions than as material for prayer- In

pr ivat ized prayer,  s in is  "my" s in and grace is  "my" grace'  There is  l i t t le

notice of systemic grace and sin, grace and sin in which we participate by

the mere fact of our involvement in institutions which are oppressive or in

institutions which are gracious and liberating.

I f ,  however,  what theologians,  socio logists and psychologists te l l  us

is true--namely, that we come to know ourselves and develop our humanity

only in communion with others--it would seem unlikely that we would grow in

our relationship with God if the others in our lives did not enter our prayer.

The personal transformation that occurs in prayer has a social, not purely

private, effect.

The example of Thomas Merton will il lustrate the difference between

pr ivat ized and depr ivat ized prayer.  Certa in ly,  by al l  accounts,  Mertonrs

prayer was personal. As a Trappist monk, his life was given to silent dia-

logue with the Lord. Yet his prayer so sensitized him to the injustices prev-

alent in the united states, his prayer developed in him such attentiveness to

his experience, that he was among the first in our country to speak in sup-

port of the civil rights movement and to speak against our military inter-

vention in Vietnam. His prayer was personal, but not private.

If the experience of those whom our tradition acknowledges to be

myst ics,  Bernard of  Clai rvaux,  Teresa of  Avi la,  Cathar ine of  Siena,  Th6rdse

of L is ieux,  Char les de Foucauld,  is  to be t rusted,  authent ic ,  personal  prayer

is deprivatized. It leads to the enlarging rather the narrowing of our hori-

zon of interests, concerns and involvements. The seeming paradox is that

increased depth and focus inevitably result in an expansion of horizon' The

reverse is not always true.

Further, the cloister is no barrier to social involvement. The only

barrier is a mentality characterized by elitism, and this may occur both inside

and outside the cloister, the rectory, the office, the conference room' When
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we become fixated on our relationship with God to the extent that our concern

for people and social questions is eclipsed, the quality of prayer must be

examined. Prayer never distances us from others although at times it may

separate us from them physically or geographically.

P rave randPrax i s

cregory Baum in Religion and Alienation has commented that those

who, because of their Christian commitment to the task of bringing about the

Kingdom, become engaged in a critique of social ideologies, including that of

institutional religion, often end by disassociating themselves from the religious

enterprise. They may become simply social activists and/or after a period of

social commitment they irsettle in," adapting themselves to the status quo

which they could not change. This is his observation, not a judgment.

I would like to elaborate on this observation. I suggest that the

decisive difference in whether or not we continue our involvement in actu-

alizing the values of the Kingdom--faith. mercy, justice, "the weightier things

of the law" (Mt 23:23)--is our fideliQr to personal prayer, personal relation-

ship with the Lord. This is so because, for the Christian, only the belief in

life out of death, only belief that life and love will prevail over death and

hate even when the jury is still out on the question, can sustain him or her

in the face of the potential, apocalyptic destruction of our world. praying in

dialogue with Jesus in Gethsemane, an example if there ever was one of

someone trusting in the power of life in the face of all odds, can make the

difference as to \^/hether we persevere in our dedication to the values of the

Kingdom to the extent that they inform our consciousness and our praxis.

As previously expressed, only when our imaginations are structured by the

Christian normative stories so that we act spontaneously out of them is there

the possibility of acting as Christians. Personal prayer, understood as per-

sonal relationship, occasions this structuring of consciousness, this con-

version that results in an outward flow of vitality and energy. Such prayer

defuses our egocentricity and integrates, strengthens, our consciousness so

that we act from our center rather than from peripheral concerns and attrac-

t rons.

The purpose of this paper has been to show that language and the

linguistic process is incidental neither to the formation of a Christian lma-

gination nor to prayer which is a dominant factor in the formation of a

Christian imagination. If the hypothesis deVeloped in this paper is accepted,

there are several inferences that need to be stated which would require

further investigation and elaboration.

First, there exists an interdependence between personal and communal

stories. As one changes, so does the other.
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Second, as our imaginations are restructured so will be our language,

and as our language is changed so will be our imaginations. This has

obvious implications in the area of inclusive and non-inclusive religious

language. The question of the predominance of male imagery in religious

language is much too profound to be treated in terms of style and form. It

indicates "where we really are" in our religious communities. The difficulty I

experienced in writing this paper in retaining a personal notion of God with-

out referring to her as him, is a difficulty I did not completely surmount

because I, too, am part of the communal story.

Third, if the logic of symbolic reason operates within the normativity

of intentionality, then there need be no fear of allowing imagery and poetry

to play a prominent part in our prayer, our worship and our doctrine.

lf this is permitted, we personally and communally will be able to join

wi th T.S.  El iot  when he wr i tes in "L i t t le  Giddinqrr :

With the drawing of this Love and the voice of this Calling

We shall not cease from exploration
And the end of all our exploring
will be to arrive where we started
And know the place for the first time.
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NOTES

/I/ This description of imagination was arrived at in reflecting upon
Bernard Lonerganrs understanding of image in Insight (Lonergan, l-957:8-9)
and Robert Doranrs understanding of spontaneous elemental imagination in
Subject  and Psyche (Doran,  1977:135-36).

/2/ For the use of the term 'rnormative story," I am indebted to Baum,
L975:121-23.

/3/ This is an application of the Thomist principle of contingent
necessity.

/4/ This is my translation of the the French. I could find no suitable
English equivalent for imparticipable. which I have left untranslated.

/5/ Thus, normative stories are akin to anagogic symbols as described by
Robert  Doran (1978a:138).
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CHRISTIAN IMAGINATION AND CHRISTIAN PRAYER

Berna rd  J .  Ty r re l l ,  S . J .

Gonzaga University

The theme of the present Lonergan Workshop is 'iChristian Imagina-

tion: Biases and Transformations.'r In this exploratory paper I will focus on

the Christian imagination as it relates to Christian prayer. I will begin wth

some introductory comments on the nature of "Christian imagination" and

Christian prayer as I understand these realities. Next, I will reflect in turn

on (1) a common metaphorical description of prayer, namely, rtthe lifting up

of  the mind and heart  to God";  (2)  prayer to cod as i lperson, i l  indeed, three
' rPersonsr ' ;  (3)  prayer to God as I 'Br idegroom" and (4)  image-mediated and

imageless prayer. I choose to zero in on these four topics not because there

exists some unique interconnection between them, though they are, of course,

intemelated in various ways, but because they provide me with a useful

vehicle for hopefully facilitating a deeper understanding of the role of Chris-

tian imagination vis-d-vis Christian prayer. In my reflections on the first

three topics I will begin with a presentation of certain theological views of

Dr. Matthew Fox, the director of the Institute of Creation-centered Spir-

ituality . I choose Fox as my rrpartner-in-dialogue" because his writings are

influential today in the area of spirituality and because I find certain sig-

nificant differences between his views and my own in a number of important

areas of theological discussion.

IMAGINATION

What is imagination? Lonergan commonly lists 'rimaginingil as one of

the conscious operations which is present as a dynamic component in the
process of  human knowing (1972:6).  He fo l lows Ar istot le in the lat ter is

insistence that  r r th inking . . .  th inks the forms in . . .  images" (1941:594).  But

Lonergan holds that the term rrunderstandingrr better translates the Greek of

Aristotle than the word "thinkingrr in the text just cited. In Lonerganrs

terms, ' r the image is necessary for  the insight"  (1957:8) or  act  of  under-

standing.  Insight  is  r r into the concretely g iven or  imaginedn (1957:9).

Lonergan distinguishes between perceptual images and images which result

from the play of imagination (L957:274-275). These latter he refers ro as
irfree imagesti (1957:274). In his Halifax lectures on Insight Lonergan offers

t b /
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the fo l lowing def in i t ion of  imagining:

When one says one imagines something, one means first of all that
there is  not  something outs ide one that  is  causing the image; one is
causing the image onesel f ;  one is  producing the image. The image is
a term immanent ly produced by the imaginat ion (1980:178-179).

He fur ther adds:

we form images to have some sort of apprehension of what is possible.
when we th ink,  'Wel l ,  I  can see him doing thatr  and he is  not  doing i t
yet ,  we are just  imagining him doing i t .  But  there ls  a f inal i ty  to
forming the image, and that  is  a f inal  object .  . . .  Imagining both
produces an image and wants to represent some object, what is im-
ag ined  (1980 :179 ) .

In Method in Theology Lonergan clearly states that rrthe intending of our

imaginat ions may be representat ive or  creat ivet t  (1972:L0).

Lonergan in Insight  d ist inguishes between the image as image, the

image  as  s i gn  and  t he  image  as  symbo l .

The image as image is the sensib le content  as operat ive on the sensi-
t ive level ;  i t  is  the image inasmuch as i t  funct ions wi th in the psychic
syndrome of  associat ions,  af fects,  exclamat ions,  and ar t iculated
speech and act ions.  The image as symbol  or  as s ign is  the image as
standing in correspondence wi th act iv i t ies or  e lements on the inte l -
lectual  level .  But  as symbol ,  the image is l inked s imply wi th the
paradoxical  rknown unknown' .  As s ign,  the image is l inked wth some
interpretation that offers to indicate the import of the image (1957:
f , J J  ' .

In Method in Theology Lonergan refines and deepens his understand-

ing of the image as symbol. There he defines the symbol as 'ran image of a

real or imaginary object that evokes a feeling or is evoked by a feeling"

(7972:64). He proceeds to consider the symbol in its relationship to feelings,

to affective development, to the realm of the unconscious as well as the

conscjous. He draws on the work of Mirc6a Eliade, Gilbert Durand, Northrop

Frye and others (1972:69).  Due to the l imi ted goals of  the present paper I

will terminate my introductory remarks on

this point. But I will introduce further

the nature of the imagination

nuances regarding the nature

imagining at  certa in points later  in th is paper

inat ion"

what is  "Chr ist ian" imaginat ion? Tersely expressed, Chr ist ian im-

aginat ion is  the process of  imagining,  as I  have just  descr ibed i t ,  insofar  as

it is impacted in any manner by the Mystery of Jesus Christ, Son of the

eternal  Father.

Lonergan dist inguishes between " the inner word that  is  God's g i f t  of

h is loverr  and rr the outer  word of  the re l ig ious t radi t ion ' r  (7972:1 '19).  These

at

of



Christ ian Imaginat ion and Chr ist ian Prayer /  169

two 'twordsrr in the Christian tradition relate respectively to "the invisible

mission of the Spirit'r and 'ithe visible mission of the Son" (1976:76). ob-

viously, Jesus Christ has profoundly impacted and continues to impact the

process of imagining of the Christian and of anyone influenced by the chris-

tian tradition, through his visible mission upon earth, But, since it is in

virtue of Jesusr death and resurrection that God bestows the "inner word" of

the gift of his love upon human beings of good will, Christ also impacts the

process of imagining through the gift of the I'inner word" insofar as the

latter can be said to influence the process of imagining.

Now it is Lonergan's view that the presence in an individual of love

and especially of the gift of divine love dissolves bias, including even I'the

bias of unconscious motivationi' (L975:63). Clearly, the healing of bias

through love profoundly affects human imagining in its root functioning and

liberates it. Again, Lonergan holds that the transformation of being in

love--above all, the transformation effected through the indwelling gift of

God's love,  f looding the heart- - r ' reveals valuesrr  (1975:63).  Here the t rans-

formative impact of the "inner word" on the imagination is clear. It at once

liberates from various biases and disposes the human heart to be open to

authentic values and in a very special way to those values disclosed in the

"outer wordrr which is the Eternal Word made flesh in Jesus Christ. I under-

stand, accordingly, the "Christian" imagination as the process of human

imagining insofar as it is affected,/impacted in its functioning and orientations

by the Person and teachings of the historical Jesus Christ and,/or by the

invisible mission of the Holy Spirit of Christ.

certainly there are varying degrees of intensity, clarity and richness

in which "Christian' imagination is at work in individuals, groups, cultures.

Doubtless, it is most powerfully at work in those persons and groups who not

only possess the rrinner word,tr the gift of God's love poured forth invisibly

into the heart by the Spirit of Christ, but who also explicitly confess that

tesus Christ is Lord and daily advance in the knowledge and love of him.

Chr ist ianPrayer

What is Christian prayer? In my books Christotherapy: Healing

Through Enlightenment (1975) and Christotherapv II: A New Horizon for

C o u n s e l o r s , s p i r i t u a l D i r e c t o r s a n d S e e k e r s o f H e a l i n g a n d G r o w t h i n C h r i s t

(1982) I discuss Christian prayer at length. Here in my initial remarks on

Christian prayer I will limit myself to a few sentences on certain key char-

acteristics of this prayer. This terse summary will serve simply as a point of

departure for my specific discussion of the four topics I enumerated above.

In brief, then, Christian prayer is a comrnunion in some manner with

the Father, the Son and the Holy Spirit. All authentic Christian prayer is
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inspired in the one who prays by the Holy Spir i t  of  Chr ist .  The prayer

which the Holy Spir i t  inspires can be prayer of  repentance,  pet i t ion,  thanks-

giv ing,  praise.  Al l  authent . ic  Chr ist ian prayer is  adorat ion,  worship because

i t  is  an acknowledgment of  the absolute Lordship of  the God who is Father,

Son and Holy Spir i t .

PRAYER:  I iA  L IFTING UP OF THE MIND AND HEART TO GODi I

Dr.  Matthew Fox of fers a sharp cr i t ique of  the ancient  descr ipt ion of

prayer as "a l i f t ing up of  the mind and heart  to God" (1972:x i i i -x iv) .  Fox's

cr i t ique invi tes a counter-cr i t ique and in of fer ing one I  hope to shed some

l ight  on the ro le Chr ist ian imaginat ion plays in ta lk about prayer as wel l  as in

prayer i tsel f .

A basic content ion of  Fox is  that  I 'one's understanding of  prayer

unmasks one's spir i tual  quot ient ,  reveal ing how wel l  an adul t  exper ience of

events,  persons,  and wor ld-v iew is integrated wi th oners fundamental  bel iefs i l

(1972:x i i i ) .  To exempl i fy  h is thesis Fox focuses on the def in i t ion of  prayer

as a "lifting up of the mind and heart to God" and he proceeds to offer a

number of critical comments about certain implicatrons underpinning this

def in i t ion.  Fi rst  of  a l l ,  for  Fox rr the word rup'  impl ies a tota l  cosmology:  We

a re  be low  and  God  i s  up ' r  ( 1972 : x i i i ) .  Fu r t he r ,  t he  wo rd  " l i f t i ng  . . .  ca r r i es

on the upward di rect ion mot i f  ( the t ranscendent is  somehow above us watch-

ing over us)"  (1972:x i i i ) .  Fox holds that  we owe th is understanding of

prayer to tohn Damascene of fourth century Greece and not to Jewish or

Chr ist ian or ig ins in the Old and New Testaments (1972:x i i i -x iv) .  He suggests

that  a spir i tual i ty  based on th is understanding of  prayer would be "ar is to-

crat ic ,  h ierarchical  in i ts  basic presupposi t ions ( the ups versus the belows

with the former holding special Providential favor) boasting a God-in-the-sky

cosmology" (1972:x iv) .

Elsewhere in his writings Fox contrasts the symbol of "climbing

Jacob's ladder"  wi th the symbol  of  "dancing Sarah's c i rc le"  (1979:36f f ) .

fox's contrast of these two symbols further illuminates his difficulties with

the ancient  def in i t ion of  prayer we have just  been consider ing.  Thus,  he

cr i t ic izes male Chr ist ian myst ics for  using the ladder ' ras symbol  of  f leeing the

earth in order to exper ience a t ranscendent,  i -e- ,  up- l ike God" (1979:39).

He rhetor ical ly  asks:  "Where did Chr ist ian myst ics get  th is rup'  or iented

mot i f  in  their  v is ion of  the spir i tual  journey?'r  And he answers:  " I t  is

der ived f rom hel lenist ic  and not  b ib l ical  sourcesrt  (7979:41)-  Fox states a

preference for  the r idemocrat ic"  symbol ism present in the c i rc le (1979:49).  He

agrees with Buckminster Fullerrs comment that "anyone who is still using the

words 'up '  and rdownr is  500 years out  of  date ' r  (1979:46).  Fox opts for  a
ilpanentheistic'r God who is "everywhere to us like water to a fish but also
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nowhe re r r  ( 1981 :120 ) .

In response to Foxrs critique of lohn Damasceners description of

prayer and to his general objection to the use of symbols that express the

spiritual journey as an upward movement I would like to offer two basic

observations. The first deals with the issue of the historical sources of

inspiration for these symbolic expressions. The second treats the matter of

the physico-psychological , spiritual appropriateness of ilascensional symbol-

i sm . r r

Fox,  as I  have shown, stresses the non-Jewish,  non-Chr ist ian or ig in

of the rrlifting up" metaphor for prayer and more generally of those symbols

which depict spiritual progress in terms of a movement upward. I, on the

contrary, hold that there are solid grounds in the Old and New Testaments

for the use of this type of imagery. Thus, for example, Edmond Barbotin in

The Humanity of cod (1976) presents a series of texts from the Old Testa-

ment which symbolically describe Yahweh as the "Most High,rr (Ps 27:18) and

as dwelling in heaven (Ps 115:16). Yahweh is also depicted as manifesting

himself on mountain summits and, indeed, the Psalmist prays: I'I lift up my

eyes to you.  to you who have your home in heavenrr  (Ps 123:1) .  In the New

Testament the Father is  cal led "Our Father in heavenrr  (Mt 6:9) .  Jesus is

also described as leading his disciples up to a mountian top where he is

t ransf igured before them (Mt 17:1-B).  Above al l ,  there is  in the New

Testament the imagery of the resurrection, ascension and glorification of

Jesus at  the r ight  hand of  the Father.  And, just  as the Psalmist  l i f ts  up his
' reyes to the mountains ' r  (Ps 121:1) ,  to cod in heaven, so the author of  the

epistle to the Colossians exhorts his readers to 'rseek the things that are

above, where Christ is seated at the right hand of God" and to rrset your

minds on th ings that  are above (Col  3:1-2) .  The words of  the Psalmist  in

prayer and the exhortation of the author of Colossians find an almost literal

echo in Damasceners definition of prayer as a rrlifting up of the mind and

heart  to God. ' r  F inal ly ,  contrary to Foxrs assert ion that  the symbol ism of  a

"lifting up of the mind and heart" implies a total cosmology in which irwe are

below and God is up" I concur with Barbotin in his observation that "in

saying that God is in heaven the Bible is not in any way claiming that the

divinity is localized in the stratospherer' (1976:76-77) and that rreven the

simplest Christian is not tempted to locate God in an orbitrr (1976:77).

Next, my response to Fox's objection to the use of rrascensional typerl

symbols involves an appeal to the naturalness and physico-psychological-spir-

itual suitability of such symbols. Dr. Edward Casey in Imagining: A Phe-

nomenological Study (1976) draws on the classical research of Robert Desoille

concerning the use of imagery in psychotherapy. Casey points out that

it is the ascensional movement [of the imagination] that is most crucial
in Desoille's view, for its frequency and quality manifest the degree
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to  whrch  the  imag in ing  sub jec t  has  been f reed f rom the  prob lems tha t
brought  h im to  psychotherapy  in  the  f i rs t  p lace .  A t  the  same t ime,
images o f  ascens ion  promote  the  pa t ien t ' s  independence o f  the  psy-

chotherap is t  as  gu ide ;  as  such images become more  spontaneous ly
genera ted ,  the  need fo r  the i r  inducement  by  another  person is  cor -
respond ing ly  d imin ished.  In  th is  way Deso i l le  p rac t iced  by  means o f
gu ided imagery  what  Bache lard  has  ca l led  an  "ascens iona l  psycho logy l
( 1 9 7 6 : 2 1 - 9 ) .

In  the  same t rad i t ion  Dn.  Rober to  Assag io l i  recommends fo r  the  deepen ing  o f

sp i r i tua l  g rowth  the  use  o f  symbol  p ro jec t ion  inc lud ing  a  "c l imb to  the  top

of  . . .  [a ]  mounta in"  wh ich  can be  in te rpre ted  I 'as  the  ascent  o f  the  center  o f

consc lousness to  ever  h igher  leve ls ,  seek ing  to  reach superconsc ious

levels,  and to approach the spir i tual  Sel f "  (1977:208).  Also,  Lonergan refers

to the work of Gitbert Durand insofar as it deals with symbols related to such

basic physio logical  ref lexes as I 'maintain ing oners balance,  swal lowing food and

mat ing" (7972:69).  He remarks the ' rconnected wi th maintain ing one's equi l ib-

r ium there are what Durand cal ls  the ascensional  symbols:  r is ing . . .  going

up the ladder"  (1975:34) and that  "Durandrs analysis of  symbols is  connected

with very fundamental  physio logical  psychic fact"  (1975:34).  There is  then

sol id evidence that  the use of  symbols of  c l inging,  ascending,  etc.  has i t

roots deep in the physio logical-psychic nature of  the human being and that

imaginat ive employment of  these symbols is  of  great  value psychical ly  and

spir i tual ly .

Fox in the same book in which he presents the contrast  between the

symbol ism of  "c l imbing Jacob's ladder"  and "dancing Sarah's c i rc le"  wr i tes:

" I  bel ieve that  the t ru ly adul t  spi r i tual  journey is  precisely th is:  a journey

from dual ism to d ia lect ic .  From Ei ther/or  to Both/--and" (1979:84).  Fox

acknowledges that  such dual isms as " in lout ' r  (1979:81),  " lef t ,zr ight"  (1979:82),

etc.  "contain some truth"  (1979:82).  But ,  unfor tunately in h is cr i t ique of

Damascene's def in i t ion of  prayer and of  ascensional  imagery he fa i ls  to carry

through wi th h is I 'Both--Andrr  pr incip le.

Lonergan in a lecture ent i t led The Redempt ion remarks that

the indiv idual  apprehension and appreciat ion of  the word of  Chr ist  is
apt  to be an incomplete v iew. I t  isn ' t  wrong, mistaken,  because i t  is
incomplete.  I t  becomes mistaken or  wrong only insofar  as i t  tends to
be  exc lus i ve  (1975 :5 ) .

In the context of Lonergan's observation I suggest that an exclusivist employ-

ment of symbols of an ascensional nature in reference to God, prayer and

spiritual development would be unfortunate and could easily lead to the ex-

aggerations and distortions in the christian's apprehension of the meaning of

spir i tual i ty ,  etc.  which Fox denounces.  The solut ion,  however,  is  not  to

launch an attack on ascensional symbols as such but to acknowledge their

value and r ichness,  whi le admit t ing their  l imi tat ions and need to be balanced
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off with other symbols of a highly diverse nature.

My aim here has been simply to show that it is possible to root the

metaphor describing prayer as rrlifting up of the mind and heart to God" deep

in Scriptural images of the Old and New Testament and also to show that the

use of images such as "ascending" and "climbingrr to depict and facilitate the

spiritual journey is profoundly in harmony with primal physical and psycho-

logical orientations. I conclude this section of my paper with an insightful

observation of Barbotin:

The div is ions of  r rh igh and low,"  " r ight  and lef t , r r  s tanding upr ight
and sitting, with the natural meanings they carry are not bound up
with any particular state of scientific knowledge [pace Buckminster
Fullerl; they belong rather to universal human experience and are
val id for  man yesterday,  today,  and tomorrow. . . .  Such representa-
tions can, therefore, legitimately be employed in expressing the
Christian faith, since their meaning belongs to everyoners living
exper ience (1976:77).

PRAYER TO GOD AS I IPERSON/PERSONSII

In 1972 Dr. Matthew Fox expressed the view that "cod is not a

person--analogy tells us more what a thing is not than what it is--God lies

beyond all experiences of our of person and personalitytt (I972:IB). Fox

approvingly cited Gabriel Marcel who wrote that rrrGodr ... is not 'Someone

Who'  . . .  The more non-disposable I  am, the more wi l l  God appear to me as
rSomeone Whorrr  (1-972:18-L9).  In 1981 Fox again warned that  "when we c l ing

to the concept of  God as person,  we are encouraging . . .  [ the]  detranscen-

dence of  Godrr  (1981:120).  For Fox r ' Iewish and Chr ist ian Scr iptures declare

that  rcod is  Spir i t , '  not  personr '  (1981:120) and he observes that  " i t  was wi th

a metaphysical tradition of personhood in fourth century Greek theology that

cal l ing God analogously 'personr took on some meaningrr  (1981:L20).  But  he

concludes that 'rwe today ... would be better off dropping the notion of the

personhood of  God and f inding a deeper understandingi '  (1981:120).

Now, insofar as Fox objects to the use of the term "person" in ref-

erence to God out of a desire to avoid creating the impression that God is a

single, solitary person rather than a Trinity, I can sympathize to a degree

with his difficulty. But my reading of Fox leads me to believe that he is

equally unhappy with a reference to God as three i'persons.'l

Lonergan in an unpublished talk entitled "Consciousness and the

Blessed Trinityrr wrote:

In the spiritual life of Catholics, in their prayer and penance, in
their faith and hope and charity, in their sorrow for sin and their
purpose of amendment, they are concerned with persons. The notion
that the Father, Son and Holy Spirit are not persons in the ordinary
sense of the word "Derson" would be extremelv difficult for them to
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conce ive ,  someth ing  they  wou ld  no t  a t tempt .  As  fa r  as  the  ord inary
Catho l i c  i s  concerned,  there  is  no  doubt  tha t  cod  is  a  person;  tha t
the  Father  i s  cod  and so  a  person;  tha t  the  Son is  God and so  a
person;  tha t  the  Ho ly  Sp i r i t  i s  cod  and so  a  person.  There  is  a
d i f f i cu l ty  in  Catho l i c  thought ,  bu t  i t  i s  no t  a  d i f f i cu l ty  on  the  leve l  o f
re l ig ion ,  o f  the  sp i r i tua l  l i fe ,  o f  the  way ord inary  Cath l i cs  th ink
about  God or  the  d iv ine  persons .  The on ly  d i f f i cu l ty  l ies  in  theo-
r e t i c a i  t h e o l o g y .  l t  i s  l h e  q u e s l i o n  o f  i n l e g r a l i n g  i n t o  s y s l e m a t i c
thought  someth ing  tha t  has  a lways  be longed to  the  sensus  f ide l ium
( 1 9 6 3 a : 2 - 3 ) .

Lonergan made the  above remark  in  1963.  In  1981,  however ,  Mat thew Fox  in

a  book  on  Chr is t ian  sp i r i tua l i t y  in tended fo r  the  ' ro rd inary  fa i th fu l "  and no t

pr imar i l y  fo r  p ro fess iona l  theo log ians  s ta tes  tha t  we wou ld  now be be t te r  o f f

d ropp ing  the  idea o f  the  personhood o f  God and seek ing  some deeper  under -

s tand ing .  C lear ly ,  the  d i f f i cu l t ies  o f  sys temat ic  theo logy  have now f i l te red

down in  to  the  s t ream o f  l i fe  o f  the  lay  Chr is t ian  and are  pro found ly  impact -

ing  the  very  way the  Chr is t ian  prays  to  cod.

I t  i s  my conv ic t ion  tha t  the  re fe rence to  God as  "Someone who, r '  as  a

"Consc ious  Sub jec t "  and,  indeed,  as  a  Tr in i ty  o f  r rConsc ious  Sub jec ts "  w i l l

surv ive  bo th  in  the  ord inary  p rayer  language o f  Chr is t ians  and in  sys temat ic

theo logy .  I  a lso  be l ieve  tha t  the  language o f  "person"  as  used in  re fe rence

to  cod w i l l  a lso  surv ive .  What  a re  my grounds fo r  these be l ie fs?  F i rs t  o f

a l l ,  I  agree  w i th  Lonergan tha t  in  o rd inary  language what  everyone under -

s tands  by  "person"  i s  "someone,  no t  someth ing ;  a  consc ious  sub jec t "

( 1 9 6 3 a : 2 ) .  F u r t h e r ,  a  I ' p e r s o n "  i s  " a  s u b j e c t  t h a t  n o t  m e r e l y  k n o w s ,  b u t  i n

knowing is  aware  tha t  he  is  knowing;  tha t  w i l l s ,  and in  w i l l i ng  i s  aware  o f

h is  w i l l i ngr r  (1963a:2) .  Moreover ,  " there  is  the  person as  a  sub jec t  w i th

whom another  sub jec t  dea ls ' r  (1963a:2) .  We do no t  "adore  someth ing ;  bu t  we

do adore  somebody.  we do  no t  o f fend someth ing ,  bu t  we do  o f fend some-

body.  We cannot  repent  be fore  someth ing ,  bu t  we do  repent  be fore  some-

b o d y "  ( 1 9 6 3 a : 2 ) .  A s  L o n e r g a n  t e r s e l y  p u t s  i t :  " T h e  q u e s t i o n  i s :  a r e  t h e r e

three  in  God who are  somebody;  a re  l there ]  th ree  in  God who are  consc ious

sub jec ts?"  (1963a:2) .  Lonergan 's  own response to  th is  ques t ion  is  s t ra igh t -

fo rward :  " I  do  no t  th ink  tha t  the  answer  to  tha t  oues t ion  is  d i f f i cu l t "

( 1 9 6 3 a : 2 ) .

L o n e r g a n  p r o c e e d s  j n  h i s  r e f l e c l - i o n s  o n  t ' p e r s o n s t '  a n d  t h e  T r i n i t y  t o

show tha t  the  God o f  the  Old  Tes tament  was revea led  as  "somebody, ' r  tha t

there  is  a  cont inu i ty  be tween the  God o f  the  Old  Tes tament  and the  Father  o f

lesus  and tha t  the  cod o f  the  Old  Tes tament  r rd id  no t  change f rom somebody

to  someth ing  in  the  New Testament .  On the  cont ra ry ,  the  New Testament

revea ls  tha t  the  Father  was most  emphat ica l l y  somebody,  a  consc ious  sub jec t "

(1963a:2) .  Lonergan a lso  shows tha t  the  Eterna l  Word  made f lesh  in  Jesus

Chr is t  i s  a lso  revea led  as  "somebody, "  as  a  consc ious  sub jec t .  I  m igh t  add

tha t  in  the  cospe l  o f  lohn  the  Ho ly  Sp i r i t  i s  a lso  revea led  as  "somebody, "  as
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an ' rAdvocaterr  (Jn 14:26) who "wi l l  teach, ' r  who I 'wi l l  lead . . .  to the complete

truth" (Jn 13). Further, the great Creeds of the Church, which are prayers

as much as they are collections of theological propositions for belief, constant-

ly refer to the Three who are the one God as conscious subjects. In the

Nicene Creed adoration is given to the Holy Spirit as well as to the Father

and the Son and, as Lonergan emphasizes, we cannot give adoration to

things, but only to conscious subjects. Finally, in the Preface of the Mass of

the Holy Trinity we read:

Father . . .
You have revealed your glory
As the glory also of your Son
and of the Holy Spirit:
three Persons,  equal  in majesty,
undivided in splendor,
yet  one Lord,  one God,
ever to be adored in your everlasting glory.

(Cathol ic  Bishops,  The Sacramentary ,  1974:459).

It is true that an inauthentic use of the imagination might lead some

Christians in Foxrs words to "imagine God as some roverbigr personrr (1981:

120) and thus to anthropomorphize God in a destructive fashion. But the

solution, in my opinion, is not to seek to eliminate the term rrpersonil from

our theological, liturgical and individual prayer language about cod. Rather,

the proper goal is to arrive at a systematic, theological apprehension of God

as Trinity which will at the same time facilitate the elimination of aberrations

which have developed in the application of the term I'personil to cod and

legitimate theologically the symbolic apprehension of the Three who are the

One God as conscious Subject, as Persons, as Father/Mother, Son and Holy

Spirit. I hold that Lonergan has worked out a metaphysics of the Trinity

which adequately meets the goals I have just described. In such articles as

"The Dehellenization of Dogmarr (1974:11-32), "The Origins of Christian Real-

ismff (1-974:239-261,), and others Lonergan offers a historical, metaphysical,

psychological exposition of the meaning of the term I'personri which frees it

from erroneous interpretations and which justifies and encourages its con-

tinued use in the ordinary prayer language of the Church as well.

Saint Paul speaks of the Father as the one "from whom every family,

whether spir i tual  or  natural ,  takes i ts  namer '  (Eph 3:14).  I  suggest  that

likewise, it is in God alone that the notion of personhood is most perfectly

realized and that all created personhood takes its name from the divine per-

sonhood. It is for this reason, I believe, that Lonergan in reflecting on the

Trinity can write that rrthe three Persons are the perfect community, not two

in one flesh, but three subjects of a single, dynamic, existential conscious-

ness' r  (1974:25).  In th is theological  v is ion personhood exists in i ts  most

perfect form in God where the divine Persons or conscious Subjects possess
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every th ing  in  common--unders tand ing ,  lov ing  ,  w i l l i ng  ,  power ,  na ture- -except

the i r  d is t inc t ion  as  Father ,  Son and Ho ly  Sp i r i t .  In  th is  perspec t ive ,  jus t  as

crea ted  goodness  on ly  imper fec t ly  re f lec ts  the  d iv ine  goodness  and ye t  can  be

ana logous ly  p red ica ted  o f  cod ,  so  a lso  human personhood on ly  imper fec t ly

re f lec ts  d iv ine  personhood and ye t  i t  can  be  used ana logous ly  in  re fe rence to

the  Three who are  the  One God.

Due to the l imitations of this paper I cannot delve more deeply into

Lonergan 's  h is to r ica l ,  metaphys ica l  and psycho log ica l  re f lec t ions  on  the  mean-

ing  o f  "personhood l  in  the  Tr in i ty .  I  must  be  conten t  s imp ly  to  have ind i -

ca ted  tha t  a t  leas t  one ma jo r  con temporary  theo log ian-ph i losopher  f inds  no

conflict whatsoever in maintaining a rigorous fidelity to the exigencies of a

sys temat ic  theo logy  o f  "personhood ' r  wh i le  a t  the  same t ime upho ld ing  the

va l id i ty  and exce l lence o f  the  symbol ic  apprehens ion  o f  God as  Three Per -

sons- -Father ,  Son and Ho ly  Sp i r i t - - in  c lass ica l  and contemporary  Chr is t ian

prayer .  In  Lonergan 's  theo log ica l  re f lec t ions  on  the  no t ion  o f  i lperson"  in  i t s

ana logous app l ica t ion  to  the  Tr in i ty  there  is  a  marve l lous  d i f fe ren t ia t ion  and

in tegra t ion  o f  the  respec t ive  areas  o f  Chr is t ian  metaphys ics  and Chr is t ian

imag ina t ion ,  o f  the  theo log ica l  and symbol ic  apprehens ions  o f  God inso far  as

they  impact  remote ly  o r  immedia te ly  Chr is t ian  prayer .  I  c lose  th is  sec t ion  o f

my paper with a citation from an article of Lawrence B. Porter entit led i 'on

Keep ing  'Persons '  in  the  Tr in i ty :  A  L ingu is t i c  Approach to  Tr in i ta r ian

T h o u g h t " :

The ev idence fo r  keep ing  the  language o f  r rpersons f  to  re fe r  to  the

d is t inc t ions  in  the  Godhead is  severa l .  For  one th ing ,  th is  language
preserves  and conveys  w i th  laudab le  conc is ion  and emphas is  the

distinctive character of the relations within the very nature of the

codhead i t se l f .  second ly ,  there  is  the  apo loget ic  and probat ive  va lue

of  such prob lemat ic  language.  The language o f  "persons"  i s  ins t ruc-

tively provocative as a challenge to the unitarian images of God

common to  humanis t i c  and ph i losoph ica l  no t ions  o f  de i ty .  Las t ,  and

not  leas t  in  we igh t ,  shou ld  be  the  cons idera t ion  tha t  the  mul t ip le
app l ica t ions  and mean ings  o f  the  word  "person"  make i t  an  idea l

means o f  p reserv ing  a  l ink  be tween theo logy  and l i fe .  . . .  The

language o f  Tr in i ta r ian  dogmat ics  shou ld  no t  be  rendered un-

respons ive  to  the  language and exper ience o f  worsh ip ,  law,  soc ie ty ,
a n d  p s y c h o l o g y  ( 1 9 8 0 : 5 4 7 - 5 4 8 ) .

PRAYER TO GOD AS ' IBRIDEGROOM' '

In 1,972 Matthew Fox wrote that  r rcel ibates . . .  must  constant ly  resist

the temptat ion to project  human personage onto God to subst i tute for  one's

vo fun ta r y  l one l i ncss "  ( 1972 :61 ) .  He  sL ressed  t haL  "God  i s  no t  a  pe rson  i n

our human understanding and need of  person" and that  God i rwi l l  not  be

rused'  by our lonel iness,  though one must add at  the same t ime that  God wi l l

not  ' ret reatr  f rom our sol i tude ei ther;  he is  the one who is i there al l  the
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time"r (1972:61). Fox also warned of the danger of placing "too much empha-

sis on praying to a God of affective love" and he added that 'rcelibates--who

dominate so much of the writings of spirituality--r^/ere the only ones to

develop a nuptial mysticism as the epitome of prayer experience" (7972:LOL).

In 1981 Fox entitled a chapter in one of his books 'rThe Sensual

Spir i tual i ty  of  the Hebrew Prophets inc luding Jesus" (198L:181) and he placed

great emphasis on the vital positive role nuptial imagery plays in the tewish

and Christian traditions' descriptions of God's relationship to his people'

Indeed, Fox wrote:

God even speaks sensually in Hosea. So deeply touching to human-
kind is the "knowledge of God" that the proper meaning of this
frequently used phrase in Hosea is sexual union between God and his
people. It means "the fulfillment of the conjugal intercourse between
Israel  and the Lordi l  comments one scholar  (1981:191).

Fox further remarks that "like Hosea, Jeremiah sees a marriage existing

between God and his people" (1981:192) and that

it is a testimony to the sensual spirituality of the Jews that their
prophet speaking of their God does not hesitate "to describe the
impact of God upon his life" with words "identical with the terms of
seduct ion of  rape in the legal  terminology of  the Bible (1981:193).

Thus in 1981 Fox offers us a picture of a God who is "tender toward peopleil

(1981:190), who is rrpassionate and deeply affected emotionally by the plight

of  humankind" (1.981:189),  a God who is t rdesirous of  the pleasure of  h is

beloved" (1981:190) and "who can suf ferr '  (1981:195).

Although Fox remained consistent in his writings between 1972 and

1981 as far as his polemic against the use of the term "person" in reference

to God is concerned, his attitude toward the use of nuptial imagery in ref-

erence to God seems to have undergone a most radical shift. Yet, I find that

I have real problems both with Fox's initial remarks in L972 about the danger

of an excessive emphasis on prayer to "a God of affective love" and the

celibate emphasis on nuptial mysticism and with his highly enthusiastic com-

ments in 1981 about God as one rrwho can suffer," as one who is "passionate

and deeply affected emotionally by the plight of humankind," etc.

First of all, I do agree with Fox that a prayer to I'a God of affective

loverr can be inauthentic or excessive if it expresses an irescapist attitude,rr a

flight from affective communion with other human beings. But I also believe

that  I 'God is love" (1 In 4:16),  that  God is avai lable to us as ' rhealer ,"  as

rrcornforter,rt as 'rfriend,tr as ttbridegroom.rr The Father, the Son and the Holy

Spirit invite us to enter into the most profound affective communion in know-

ledge and love with them.

Second, it is true that celibate mystlcs have often used t'nuptial

symbolism" to express the epitome of prayer experience. This is understand-
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able because, as Fox acknowledged in 1981, Holy Scr ipture i tsel f  ut i l izes th is

symbolism to express the intimacy of God's union with his people.

I  f ind i t  qui te s igni f icant  that  both male and female myst ics,  e.g.

Bernard of  Clai rvaux,  John of  the Cross,  Teresa of  Avi la,  have fe l t  drawn to

employ bridegroom symbolism to describe their experience of most intimate

mystical union with cod in prayer. What this reveals to me is that the

mystics in their symbolic apprehension of God as I'bridegroomi' radically

t ranscended l i teral is t  interpretat iv€ tendencies.  John of  the Cross,  for

example,  reveals in h is poet ic  descr ipt ions of  the union of  the soul  wi th cod

a profound transformation of the nuptial symbols, even as they are found in

the Song of  Songs and elsewhere in Holy Scr ipture.  In Lonerganrs terms, a

profound " t ransvaluat ion and t ransformat ion of  symbols"  (1972:66) is

involved.  The myst ics c lear ly understand that  God is "br idegroom'r  by

analogy. For the mystics the symbol of God as "bridegroom" strains to

express an intimate love encounter with God which utterly transcends in

excellence, beauty and intensity of communion the love of the human bride-

groom for his bride. Moreover, the use of this symbol by the male mystics

reveals that their symbolic apprehension of God as "bridegroomil radically

t ranscends the qual i ty  of  i 'malenessrr  present in the "br idegroom" image-

Clearly, a most profound transvaluation and transformation has taken place.

Third,  I  f ind in Foxts recent  enthusiast ic  descr ipt ions of  God as a

God I 'who can suf fer ,"  as one "who is passionate and deeply af fected emo-

t ional ly  by the pl ight  of  humankind, ' r  etc.  a "neo-anthr  opomorphiz ing" of

God. As Lonergan points out ,  Clement of  Alexandr ia "b id Chr ist ians to

abstain from anthropomorphic conceptions of God even though they were to be

found in scripture" (7972:3O7). I believe that as a result mainly of the

inf luence of  process phi losophy a theological  regression is  present ly  occurr ing

in various circles. The writings of Fox are but one example of this regres-

sive , "neo-anthropomorphizing tendencyrr in current theological reflections

about God. lt took Augustine many years to break through to the insight

that the spiritual is a true sphere of reality and that God is immaterial, pure

Spir i t .  Al f red North Whitehead, the founder of  process phi losophy,  moved in

the opposite direction of Augustine to suggest that there is a physical as well

as a mental dimension to cod. I do not make the judgment that Fox agrees

with Whitehead that there is a physical pole in God. But I find it difficult to

see how one can hold that God actually feels passion, undergoes emotional

suffering without espousing the view that there is a certain physicality,

materiality in God. Earlier I cited Fox who warned in 1981 that referrlng ro

God as r iperson" resul ts in the "detranscendence, '  of  God. As I  indicated

above, I disagree strongly with this position. But I do think that referring

to God as one who can literally suffer and experience passion in the very

Godhead itself is most certainly to strip cod of the attribute of divine rans-

cendence.
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Clearly, a truly adequate response to Fox's views about the pos-

sibility of the experience of emotional suffering in God would require an

exposition and critique of the metaphysical suppositions which at least

logically underpin his approach to the interpretation of biblicat symbols and

the role of the Christian imagination in Christian prayer. I cannot attempt

this response here. I recommend to the reader my brief critique of process

philosophy in my book Bernard Lonergan's philosophy of God (1974). I also

strongly recommend Dr. David Burrell's recent article entitled ilDoes process

Phi losophy Rest  on a Mistake?'r  (1982).  Burrel l 's  answer to th is quest ion is  a

c l ea r ,  dec i s i ve  ' rYes t "  I  ag ree .

IMAGE-MEDIATED AND IMAGELESS PRAYER

In my introductory comments on Christian prayer I indicated that

Christ is present to us by virtue of the indwelling gift of God's love poured

into our hearts by his Holy Spirit and also through the events of his incarna-

tion, life. death, resurrection and these events as mediated through Holy

Scr ipture in i ts  powerfu l  symbols,  narrat ives,  etc. ,  and through the sacra-

ments and the Church in i ts  mul t ip le d imensions.  I  used Lonergan's d is-

tinction between the trinner wordrt and the rtouter wordil to name respectively

these two basic modes of  Chr ist 's  presence to us.

h an unpublished lecture entitled 'rThe Mediation of Christ in prayerfi

Lonergan speaks of Christ as mediator objectively through the example of his

life, through his suffering and death, through his redemptive work and ilin

the church that  carr ies on his work ' i  (1963b:12).  He also states that  besides

the account of Christ 'ras mediator in the objective field'i we can also see

Chr ist  as mediator  in an " immediatei l  (1963b:12) sense.  Lonergan wr i tes:

Oners l iv ing,  one's lov ing . . .  is  each of  us in h is or  her immediacy to
himself or herself. Now in that immediacy, there are the supernatural
realities that do not pertain to our nature, that result from the
communicat ion to us of  Chr ist 's  l i fe (1963b:12).

Christ then is immediate to us through the presence in us of the gift of his

Holy Spirit and the life which results from the presence of the Spirit. But

Lonergan also indicates that

just as we are immediate to ourselves without any self-knowledge, by
consciousness, and through our consciousness by philosophic study
and self-appropriation we can come to a fuller knowledge of ourselves,
so also what we are by the grace of God, by the gift of God, can
have an objectification within us. What is imriediate 

-can 
be mediated

by our acts and gradually reveal to us in ever a fuller fashion, the
fundamental fact about us, the great gift and grace that Jesus Christ
brought to us (1-963b:13).
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Lonergan states that  i ' the higher part  of  our real i tyrr  (1963b:12),  the immedi-

acy of  the supernatural  l i fe wi th in us,  I 'proceeds f rom being a sort  of  vege-

tat ive l iv ing to a conscious l iv ing through the mediat ion of  prayerrr  (1963b:12)

and that prayer involves not only self-activity or self-mediation but 'rself-

mediat ion through another"  (1963b:13) and the other is  above al l  Chr ist .  r r l t

is  by re ly ing Ion] ,  advert ing to,  the precepts,  the example,  the love of

Christ that we attain our own self-mediation with reference to him in this life

o f  p raye r ' r  ( 1963b :14 ) .

Christ is mediator for us not only through the immediacy of his

Spir i t rs  g i f t  of  supernatural  l i fe wi th in us but  a lso through the myster ies of

h is incarnat ion,  I i fe,  death and resurrect ion as revealed in the proposi t ions,

the stor ies,  the symbols of  Holy Scr ipture.  Lonergan states that  ' rChr ist

cruci f ied is  a symbol  of  endless meaningr '  (1963b:7) '  He indicates that  the

"act  .  .  .  found in the incarnat ion and in the death and resurrect ion of  Chr ist

is ,  above al l ,  a personal  communicat ion.  I t  is  something di rected to each

indiv idual  soul .  I t  is  an object  of  . . .  medi tat ion . . .  and contemplat ion ' r

( 1963b :4 ) .  Lone rgan  s ta tes  t ha t

as  S t .  l gna t i us  i n  t he  sp i r i l ua l  exe rc i ses  u rges ,  t he  re t r ea lan t  i n
contemplating the mysteries of the life of our Lord is to do his own
thinking on each mystery and to take from the mystery the fruit that
sui ts h im, the thoughts that  come to h im, the af fect ions aroused in
h i s  hea r t  ( 1963b :4 ) .

For Lonergan the redempt ive i 'act  of  Chr ist  was above al l  a deed, something

that  can be seen, imagined,  recal led,  thought uponrr  (1963b:4).

Certa in ly,  for  Lonergan images as symbols p lay a very important  ro le

in Chr ist ian prayer.  But  he also speaks of  a form of  prayer in which there

is a certa in wi thdrawal  ' r into a c loud of  unknowing" (1971:18).  In th is lat ter

state i 'one is  for  God, belongs to h im, g ives onesel f  to h im, not  by using

images,  concepts,  words,  but  in a s i lent ,  joyous,  peaceful  surrender to h is

in i t iat ive" (1971:18-19).  Now for  Lonergan th is wi thdrawal  of  the myst ic  into

a certa in "c loud of  unknowing" is  "a mediated return to immediacy' r  analogous

to the "mediated return to immediacy in the mat ing of  lovers"  (7972:77).

Certa in ly,  Chr ist  through his Holy Spir i t  is  at  work as mediator  a lso in th is

"mediated return to immediacy" which const i tutes the core of  myst ical  prayer.

Of course,  the speci f ic  form of  Chr ist 's  mediator ia l  ro le in prayer is  deter-

mined in accord wi th the part icular  type and qual i ty  of  the prayer which the

part icular  person praying real izes wi th Godrs grace.

Today there is  a renewed emphasis on the type of  imageless prayer of

which the myst ics have spoken. Basi l  Pennington,  o.C.S.o.  holds that  the

passage f rom a medi tat ive,  d iscurs ive form of  prayer to contemplat ive prayer,

to the type of  prayer which Saint  John of  the Cross descr ibed as i l the prac-

t ice of  lov ing at tent iveness' r  (Pennington,  1980:31) is  not  something reserved
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for  just  a chosen few (1980:182-184).  St .  John Cl imacus in h is The Ladder

of Divine Ascent said that at a certain level of prayer it is important to

banish the thoughts that  come to us by the use of  a s ingle word,  e.9. ,

ttJesustt and during prayer not to t'let the senses create any imagesrl

(Pennington, 1980: 23-24). Pennington in his book Centering Prayer

suggests that I'the name rCentering Prayerr well expresses the effective

imaginative activity that is present in the initial movement of faith and love

that  br ings us to Presence" (L980:42).  He says that  r r the analogy of  the

centerrr is one "that evokes less imaginationri and is "almost an imageless

image" (1980:44). It is interesting that Saint John Climacus with his 'rladder"

and rrascent'r images ended up finally speaking of a type of imageless prayer

just as Basil Pennington does, though the latter employs the symbol of

I 'center ing. t l

Father Pennington initially provides three rules for engaging in

rrcenter ing Prayer.r r  These ru les are:

Rule Oqq: At the beqfinning of the Prayer we take a minute or two to
quiet down and then move in faith to God dwelling in our depths; and
at the end of the Prayer we take several minutes to come out, mental-
ly praying the rrour Fatherrr or some other prayer.

Rule Two: After resting for a bit in the center in faith-full love, we
take up a single, simple word that expresses this response and begin
to let it repeat itself within.

Rule Three: Whenever in the course of the Prayer we become aware
oaanytEins else, we simply gently return to the Presence by the use
of the prayer word (L980:45).

Pennington also makes some important comments about the role of

images in r rCenter ing Prayer."  Thus,  for  example,  he states that  r r i t  is ,  in

fact, impossible for us to pray at least initially without images, although we

can move beyond them" (1980:203). Whenever some distraction or image

comes into our prayer once we have moved to the "Center" we simply return

to the "center"  by the use of  the prayer word,  e.9. ,  the word i rJesus.rr  But

Pennington also stresses that because i'in contemplative prayer, thoughts,

images, and sensible affections are left behind" (1980:167) there "still remains

in us as inteqrral human persons a need to grow in faith and faith response

on the conceptual and affective level'r (1980:L68). He recommends that the

practitioner of "Centering Prayer'r like every Christian 'rdaily meet the Word

in a deeply personal way and let him speak to mind and heart through life-

giving words of his revelation" (1.980:167). The practitioner of rrcentering

Prayertr is called also daily to engage in "the other forms of prayer: the

celebration of the sacraments and the Eucharist and communing with the Lord

in Holy Scr ipturerr  (1980:188).
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I believe that the ability to move easily from "Centering Prayer[ to

other forms of prayer requires a rich integration of one's highly differen-

t iated prayer-  consciousness .  Lonergan suggests that  in the case of  Thomas

Aquinas "at the end of his life his prayer was so intense that it interfered

with h is theological  act iv i tyrr  and he concludes that  " fur ther development

might have enabled him to combine prayer and theology as Theresa of Avila

combined prayer and businessrr  (1971:19).  Analogousiy,  my own exper ience

and reflections lead me to believe that a subtle psycho-spiritual integration of

a person's prayer-consciousness can be required for  an indiv idual  to be able

to move easily and without some confusion and difficulty from 'rCentering

Prayerrr into other forms of prayer experience such as sacramental and Scrip-

tural encounters with Christ which involve symbols, concepts and appropriate

af fect ive,  feel ing responses.  I  th ink that  th is issue needs much study,

especially because today many individuals whose general prayer life consists

in a form of  "Center ing Prayer"  are also exper iencing the cal l  to make the

Spir i tual  Exercises of  Saint  Ignat ius,  which include medi tat ions as wel l  as

contemplat ions.  This is  especia l ly  the case s ince even the rrcontemplat ions" as

proposed by Saint  Ignat ius are symbol-mediated.  Perhaps i t  might  prove

helpful in this general context to consider Saint John of the Cross who was

able to move from the highest mystical states of consciousness into a deeply

refined aesthetically differentiated consciousness which enabled him to portray

the highest  levels of  myst ical  encounter wi th God in the most exquis i te and

affectively moving symbols. It is difficult to believe that Saint John of the

Cross,  as he wrote his poetry,  was not  deeply moved af fect ively by the

symbols which emerged in h is consciousness and that  the feel ings he exper-

ienced did not  in turn evoke st i l l  r icher symbols in h is consciousness.

c lear ly,  there are many quest ions,  as yet  unanswered,  which the issue of

image-mediated and imageless prayer ra ises.

I choose to conclude this paper on a note of puzzlement and wonder-

ing.  But  i t  is  most  appropr iate for  a paper at  a Lonergan workshop to end

on such a note.

At the beginning of this paper I indicated that my aim was to con-

sider the relationship between rrChristian imaginationrr and Christian prayer

from a number of angles. I pointed out that my choice of the four topics of

the paper was not dictated by any unique relationship I saw to exist between

the four topics.  But  in c losing I  must  confess to the operat ive presence of

elements of  a I 'h idden agendarr  in my choice of  topics.  In my for thcoming

book Christotherapv : A New Horizon for Counselors, Spiritual Directors and

Seeke rso f  Hea l i ngandGrow th inCh r i s t  I  u t i l i ze  ' r ascens iona l  image ry "

throughout.  I  speak,  for  example,  of  an rrascent of  the spira l  of  t ran-

scendencer '  (1982:1).  Again,  I  put  great  emphasis on the need for  an ever
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deepening growth in the personal knowledge and love of Jesus Christ

(1982:168-171).  I  c i te Kar l  Rahner who af f i rms that  " there must be a unique

and quite personal relationship between Jesus Christ and each individual in

his fa i th,  h is hope, and his unique love' r  (1978:307).  Indeed, Rahner says

that this love "must be a quite personal and intimate love for lesus Christil

(1978:308). In my new book I describe the intimate relationship between cod

and the Christian, and Christ--the cod-man--and the Christian, in nuptial as

well as other types of symbolism (f982 : 17L-772 ; 209-21.0) . I also emphasize

that Saint Ignatius prayed personally to each of the persons of the Trinity

and invited those who make the Spiritual Exercises to do likewise (1982:165-

166). Finally, I discuss the role of imagination and of Christian symbols in

the healing and growth processes which I refer to as 'imind-fasting" and
frspirit-feastingtt (1982:179-182; 24'l-) . And so this paper is not only a study

of I'Christian imagination" and Christian prayer from within a Lonerganian

perspective. It is also an incipient apologia for certain themes of Christo-

t he rapy l l .
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