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APPLYING LONERGAN’S METHOD:
THE CASE OF AN INDIAN THEOLOGY

Ivo Coelho, S.D.B.
Don Bosco Provincial House
Mumbai, India

onergan’s method has been the subject of much study and

discussion but attempts to use and apply the method are rare, and

where such attempts have been made, they have sometimes been
the subject of significant controversy and debate.! In this paper I attempt
to work out steps for applying the method toward the generation of an
Indian Christian theology. The generation of such a theology is of course
already in process. But I believe that Lonergan’s method offers some
important and even exciting contributions to this ongoing process. This
paper intends to explore some of these contributions.

I begin with some general considerations. A first consideration is
that, while Lonergan has given us the broad outlines of a theological
method, there is need of more detailed programming for ideas that will
mediate between the great idea and its applications.2

A second consideration concerns the type of collaboration called for
by the method. We certainly need what we might call “strict applications”

1Among the attempts we might list the following: Frederick E. Crowe, Theology of the
Christian Word (New York: Paulist Press, 1978), which claims to be an exercise in the
functional specialty, history; Robert M. Doran, Theology and the Dialectics of History
(Toronto: University of Toronto Press, 1990), which claims to be an exercise in
foundations; Francesco Rossi de Gasperis, Cominciando da Gerusalemme, which seems to be
another exercise in history; and Terry J. Tekippe, ed., Papal Infallibility: An Application of
Lonergan’s Theological Method (Washington, D.C.: University Press of America, 1983),
which is the first and only attempt to apply Lonergan’s method as a whole.

2Frederick E. Crowe, The Lonergan Enterprise (Cambridge, Mass.: Cowley Publications, 1980),
59.

© 2004 Ivo Coehlo, S.D.B. 1
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of the method — scholars coming together for the explicit purpose of
using Lonergan’s method. But we also need collaboration in the broad
sense, and I do not think that Lonergan ever intended excluding this.
Already in Insight he had enunciated a canon of successive approx-
imations and had outlined a set of critical principles that would make
collaboration possible.3 In Method too he notes that a serious contribution
to one of the eight specialties is all that can be demanded of a single piece
of work, and that the distinction and division of functional specialties
enables us to resist excessive demands.? He in fact envisages an interim
period until method is generally recognized. In this interim period, any
single contribution will have a major part and a minor part:

The major part is to produce the type of evidence proper to the
specialty. So the exegete does exegesis on exegetical principles. The
historian does history on historical principles. The doctrinal theo-
logian ascertains doctrine on doctrinal principles. The systematic
theologian clarifies, reconciles, unifies on systematic principles. But
there is, besides this major and principal part, also a minor part. Each
of the specialties is functionally related to the others. Especially until
such time as a method in theology is generally recognized, it will
serve to preclude misunderstanding, misinterpretation, and mis-
representation, if the specialist draws attention to the fact of
specialization and gives some indication of his awareness of what is
to be added to his statements in the light of the evidence available to
other, distinct specialties.

Method will therefore involve people working in the individual
functional specialties in a broad and loose collaboration. The existence of
dialectic and foundations makes it possible to (eventually) draw their
contributions together. But method, as I have said, also makes place for
and even demands collaboration in the strict sense, people collaborating
together explicitly on commonly agreed projects. Much of even this work

3Bernard Lonergan, Insight: A Study of Human Understanding, Collected Works of Bernard
Lonergan, vol. 3 (Toronto: University of Toronto Press, 1992), 610-12.

4Bernard Lonergan, Method in Theology (Toronto: University of Toronto Press, 1990), 137.
S5Method in Theology, 137-38. It is interesting that four functional specialties are not mentioned

in the above quote: research, dialectic, foundations, and communications. Is there some
significance in this omission? Is it that dialectic and foundations necessarily call for teamwork?



Coelho: Applying Lonergan’s Method 3

will be done individually, but at least dialectic and foundations will
involve actual interaction at some point.

1. POSSIBLE PROJECTS

One way of setting into motion an application of Lonergan’s method
might be to create a new theological dictionary, on the lines of the
Dictionnaire de Théologie Catholique, or a series of theological manuals,
something along the lines of the new genus litterarium of theological work
called for by Rahner.6 We could then propose a method toward this end, a
project that would span, say, a couple of decades.”

A list of topics could easily be drawn up by a team. Existing
encyclopedias, dictionaries, and manuals could provide initial models and
lists of topics.

The fundamental theological issues are in the areas of Trinity,
Christology, Ecclesiology, morals. Some related issues would be revela-
tion, faith, the magisterium, the status of religious expression, truth, toler-
ance, dialogue, the theology of religions.

Before launching on a large-scale application of Lonergan’s method,
however, it might be good to initiate smaller, more feasible projects. These
could be in the individual specialties such as research, interpretation,
history, or foundations. They could even be projects involving groups of
specialties. Thus, for example, Crowe has suggested that the eight
functional specialties might be divided into three groups: (1) research,
interpretation, history; (2) dialectic, foundations, doctrines; (3) syste-
matics, communications.

Among research projects we could think of a bibliography of Indian
Christian writings and theology, from apostolic times to the present;
critical editions of classical texts such as the Khrista Purana of Thomas
Stephens,8 the writings of Roberto de Nobili,® the purana of Etienne de la

6Crowe, The Lonergan Enterprise, 40.

TCrowe speaks of covering the main areas of theology over a span of 50 to 100 years, on the
lines of the Bollandists (400 years) or the Dictionnaire de Théologie Catholique (75 years).

8Thomas Stephens was a Jesuit missionary who is reputed to be the first Englishman to step
into India. He worked largely in and around Goa and was in Goa when Robert de Nobili landed
there. In response to the needs and requests of new converts, he composed a purana (a sacred
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Croix, the Khristayan of NarayanVaman Tilak,® the writings of
Brahmobandhav Upadhyaya,!! the writings of Pandita Ramabai!?; critical
editions or comparative studies of translations of the Bible into local
languages; and critical editions of catechisms, hymns, and other popular
literature in local languages.

Possible interpretation projects: particular themes in the writings
mentioned above, for example, Trinity, Christology, ecclesiology,
Mariology, mission and evangelization, revelation, faith, the magisterium,
the status of religious expression, the status of other religions.

Possible history projects (but this would presuppose a great deal of
already completed research and exegesis): in the areas of Trinitarian theo-
logy, Christology, ecclesiology, Mariology, mission and evangelization,
revelation, faith, the magisterium, the status of religious expression, the
status of other religions.

A possible foundations project would be to study the work of R. V. De
Smet and his followers (for example, Sara Grant) to discover the categories
they have recovered from Sankara, categories that might prove useful for
Trinitarian and Christological theology.13 Part of this project might also

poem) on Christ. The process involved mastering the Sanskrit, Marathi and Konkani
languages, as well as Hindu literary genres.

9Compare with the bibliography in A. Saulidre, His Star in the East, revised and
reedited by S. Rajamanickam (Anand: Gujarat Sahitya Prakash, 1995) and in Thomas
Anchukandam, Roberto de Nobili's Responsio (1610): A Vindication of Inculturation and
Adaptation (Bangalore: Kristu Jyoti Publications, 1996).

10N, V. Tilak (1861-1919) was a Hindu Brahmin from Nashik who converted to
Christianity. Many of the Marathi hymns that are still sung in church were composed by
him. His Khristayan is a long prose work on the life of Christ, begun by him but
completed by his wife and later by his son.

11Brahmobandhav Upadhyaya (1861-1907) was a Bengali Hindu Brahmin conwert to
Christianity. He desired to win over India to the Catholic church by (1) attempting to
integrate the social structure of India into the Christian way of life; (2) founding an Indian
Christian monastic order; (3) picking out the theistic truths in the Vedas and using them
as a sort of natural platform on which to build Christian theology; and (4) using the
Vedanta to express Christian theology.

12papgdita (doctor) Ramabai (1858-1922) was a Maharashtrian Hindu convert, famous
for her social work as well as for her biblical learning. She learned Hebrew and Greek
and translated the Bible into Marathi.

13Rjchard V. De Smet, SJ (1916-1997) was a Jesuit philosopher and Indologist who

taught for many years at Jnana Deepa Vidyapeeth, Pune (India). In his doctoral
dissertation, “The Theological Method of Samkara” (Rome: Pontifical Gregorian



Coelho: Applying Lonergan’s Method 5

involve pulling together all the other attempts to recover categories from
Sankara for Christian theology. Another foundations project: studying the
various Christian puranas and other classical Indian Christian writings to
discover categories recovered from the Hindu tradition.

On a little larger scale, an immediately possible project could be an
exercise of the first six functional specialties centering around Crowe’s
Theology of the Christian Word. Scholars could easily be contacted for
papers on the topic of the Christian Word. The seminar could be
envisaged in two parts. The first part would consist in complementing
Crowe’s account with (1) researches and interpretations, as suggested by
Crowe’s study itself, and not only of the word in Christianity but perhaps
also of the word in other traditions and (2) other histories. The contri-
butions would be patterned therefore not according to data (field
specialization) but according to functional specialization. Further, we
should have several contributions to each functional specialty, preferably
by people with different standpoints. In the second part of the seminar,
the matter generated by research, interpretation, and history could be
subjected, either by the same team or else by a different team, to dialectic
and foundations, resulting in doctrines. Dialectic and foundations would,
among other things, take up the issue of the status and value of religious
expression.

2. THE TEAM

Since Lonergan’s method is designed to be open to all-comers, the team
should ideally be ecumenical, interreligious, humanist. Such openness is, I
think, one of Lonergan’s key contributions to Indian theology.

Lonergan recommends as diverse a group as possible, so that
dialectic becomes really significant, an interaction between radically

University, 1953), he showed that Sankara was a srutivadin, a theologian who reflected on
the (Hindu) Scriptures. He also proposed that Sankara, in his reflections on the
relationship between Brahman and the world, taught a doctrine of Ilaksana that
corresponds to the so-called intrinsic analogy of the Schoolmen. De Smet engaged in a
sustained dialogue with non-Christian scholars in India and was one of the founders of
the Association of Christian Philosophers of India.
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different horizons. In an unpublished text of 1969, he makes the following
comment about dialectic:

Dialectic occurs principally, not within some one religion, but between
many religions. It is the seat, not of authority, but of dialogue. It is not
institutional but ecumenist. It is where the many meet, clarify their
differences, eliminate misapprehensions, remove incoherences. It is
where they endeavor to understand why the other fellow disagrees, to
find behind what one thinks his error the truth to which he is so
devoted.14

What proportion of “fully converted investigators” would be
required? Lonergan says somewhere: “very many theologians must
pursue the attainment of holiness if theology is to discern, appreciate,
judge religious values and communicate such discernment, appreciation,
judgment to others.”15 Is there any way of assuring this? — Among other
things, the very incorporation of religious experience and conversion into
theological method is a move in this direction. Just as we can effectively
kill an issue simply by neglecting and sidelining it, so also we can
promote an issue by speaking about it.

What kind of familiarity with Lonergan’s method would be
required? I think we should manage with one or two scholars familiar
with Lonergan’s method.

Clearly, the second and third groups of specialties would have to be
done in teams that include a large proportion of Indian scholars (not
necessarily all Christian!). This would ensure that the general and special
theological categories that are generated are Indian in their expression
though transcultural at their core.

The project could be advertised by means of papers presented in
seminars and workshops and meetings of various philosophical and theo-
logical associations. Collaborators could be sought through advertise-
ments in scholarly journals as well as in popular magazines.

14Bernard Lonergan, “MiT X. Chapter Ten. Dialectic and Foundations.” (LRI
Archives Batch VL5, unpublished, 15 pages), 15.

15Bernard Lonergan, Method in Theology, Institute at Regis College, Toronto, July 7-18,
1969 (transcript by N. Graham, unpublished), 433.
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An immediate task would be to compile lists of scholars in various
areas: research, interpretation, history; fundamental theology, religious
studies (Indology, Buddhism, Islam, Jainism, Sikhism, Zoroastrianism);
and systematic theology.

3. END PRODUCTS

What would be the end products of our application of method? I would
certainly not envisage a division of chapters along the lines of the eight
functional specialties. The functional specialties are precisely functional —
a division of tasks, not of fields, not of areas of research, not of subject
matter, not of results. So: while the tasks would be divided among the
team of investigators, it would not follow that the results should be cast in
the pattern of the eight functional specialties. But there have to be some
publications. It is to be expected that these publications will emerge over a
span of a number of years.

General research would produce critical apparata. Special research in
India could probably concentrate on producing critical editions. Interpre-
tation would produce a series of monographs. History would produce
narratives indicating doctrinal transition points. The results of dialectic
and foundations could be published in the form of critiques and recovery,
both of existing work and of the work of other team members. The
exercise would also result in the generation of categories that are
transcultural at their core but inculturated in their concrete expression.
Dialectic and foundations would finally issue into doctrines, both doc-
trines that have been transposed into a new idiom, as well as “new”
doctrines arising in answer to “questions of the day raised by the people
of the day.”

The results of systematics could of course easily be published in the
form of a series of manuals. Besides systematics, however, each manual
would also contain references to available research and exegesis; it would
provide narratives of transition points in the history of doctrines; it would
identify basic conflicts and set out the range of positions on these conflicts;
and it would take a stand about these positions. The manuals would cover
Trinity, Christology, ecclesiology (including Mariology and Missiology),
sacramental theology, morals, and liturgy.
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Communications would result in catechism texts, texts of popular
theology and spirituality, and so forth. There would also be more sophis-
ticated studies on the modes and methods of communicating refor-
mulated and inculturated doctrines and systematics.

4. RESEARCH, INTERPRETATION, AND HISTORY

Indian theology probably needs to invest more in research, interpretation,
and history. It appears to me that the current tendency is to go in for the
immediately relevant and to neglect nitty gritty research and inter-
pretation. We need more research and interpretation of the type that
Nelson Falcao has demonstrated in his recent study of the Christology of
Thomas Stephens’s Kristapurana.16

I note, however, that George Soares-Prabhu, a well-known Indian
exegete, has pointed out that scholarship would be too technical, too time-
consuming, too expensive for India.l” We in India, he says, will not easily
be able to match, in terms of resources and expertise, the type of scholar-
ship that Europeans and Americans are able to produce. Collaboration on
a world scale is therefore imperative, and the existence of functional
specialization makes it possible to take over basic research, interpretation,
and history done by any scholar or group of scholars anywhere in the
world. An Indian theology should have no hesitation to borrow work
done in these three areas. It could then concentrate on dialectic,
foundations and doctrines, and on systematics and communications. A
project applying Lonergan’s method will therefore make full use of
existing scholarship, completing it where necessary.

An important question is whether the data of other religions should
be included in a method aiming at an inculturated Christian theology, and

16Nelson Falcao, SDB, Kristapurana: A Christian-Hindu Encounter: A Study of
Inculturation in the Kristapurana of Thomas Stephens S] (1549-1619) (Pune: Snehasadan
Studies/ Anand: Gujarat Sahitya Prakash, 2003).

17Compare with George Soares-Prabhu, “The Historical Critical Method: Reflections
on Its Relevance for the Study of the Gospels in India Today,” in Theologizing in India:
Selection of Papers Presented at the Seminar Held in Poona on October 26-30, 1978, ed. M.
Amaladoss, T. K. John, and G. Gispert-Sauch (Bangalore: Theological Publications in
India, 1981), 345-46. The book is full of fertile suggestions for theologizing in India and
interestingly also includes a paper by J. de Marneffe on Lonergan’s theological method.
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at what point. The answer to this is probably yes, and right from the first
functional specialty, research. If, for example, we were to choose to com-
plement Crowe’s history of the Christian word, data on the status of the
word in other religious traditions would have to be taken into account.
For even though explicit commitment to the special theological categories
occurs only in foundations, the categories themselves are generated
seminally in dialectic,’® and the work of dialectic is itself intimately
connected to and dependent on the work done in the three prior special-
ties. Besides, at least the historical studies of religious interiority would
involve scholarly study — research, interpretation, history, dialectic — of
the texts of other religious traditions.1?

Another point to be thought about is the integration into theology of
the present situation, the faith as lived out today. Crowe suggests that this
will have to be done in systematics, for systematics involves relating
doctrines not only to God but also to the world and cosmos.20 Doran
instead seems to suggest that the situation be itself treated as a theological
source. I tend to agree with Doran. There seems to be support for this
from Lonergan himself, for he has pointed out that communications — or
the faith as lived and theology as communicated — itself generates data
for theology.2t

As for history, it is interesting to note that, while this specialty
concentrates on special history, it cannot remain aloof from general
history, because only within the full view provided by general history can
there be grasped (1) differences between Christian churches and sects, (2)
relations between different religions, and (3) the role of Christianity in
world history.2 It is evident that the functional specialty history has much
interesting work to do.

18Method in Theology, 292.

19Compare with Method in Theology, 290.
2Crowe, The Lonergan Enterprise, 99.
21Method in Theology, 135.

22Method in Theology, 128.
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5. DIALECTIC, FOUNDATIONS, AND DOCTRINES

This middle group of specialties is perhaps Lonergan’s most significant
contribution to theological method.? It is also, I think, an important
contribution toward an Indian theology, especially since theology in India
seems to be marked by a conspicuous absence of internal dialectic, by
which I mean mutual evaluation and criticism between theologians
themselves.24 But any science has to have its internal dialectic, and,
besides, viveka or discernment and discrimination is a cardinal principle in
Vedanta. An Indian theology come of age must perforce incorporate
dialectic into its fabric.

We must admit with Crowe that the instrumentalities for the middle
group of specialties have not yet been worked out. Crowe says that there
are no mature disciplines to which we can relate them.2> Lonergan has
pointed out that dialectic, foundations, and doctrines are a takeoff on the
old apologetics, fundamental theology and dogmatic theology; however,
the differences between these are so great that the old disciplines provide
very little help in the setting up of the new.

We note once again that, while a good part of the work of research,
interpretation, and history can be done individually, even when indivi-
duals are collaborating on a single well-defined project, there is an abso-
lute necessity of teamwork in the middle group of specialties.

2Gregson notes that whereas Lonergan’s contribution to research, interpretation,
and history is basically the articulation of the role of subjectivity in those specialties, “his
contribution to dialectics is more substantial” (V. Gregson, “On Learning from an Error,”
review of Terry J. Tekippe, ed., Papal Infallibility: An Application of Lonergan’s Theological
Method, in METHOD: Journal of Lonergan Studies 1 [1983]: 226). Another reviewer of
Tekippe’s work notes: “The fourth step — dialectic — which pinpoints the differences in
conflicting witnesses in terms of intellectual, moral, and religious conversion, is quite
original and holds some intriguing possibilities” (compare with Leonard J. Biallas, review
of Terry J. Tekippe, ed., Papal Infallibility: An Application of Lonergan’s Theological Method.
Religious Studies Review 11 [1985]: 52).

2AThere is critique in the sense of criticism of social reality and also of Western
theology, colonial theology, Roman theology, the magisterium, et cetera. My point is that
there does not seem to be much criticism between theologians — though perhaps there
used to be a certain tension between the ashram/religions approach and the
social/ liberation approach.

25Crowe, The Lonergan Enferprise, 88.
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What are the attitudes, orientations, and skills needed for dialectic
and foundations?

1. An atmosphere of friendship: friendship is not only for philosophy
but also for theology.

2. The arts and skills of encounter. Dialectic is encounter with the
living persons of the present, who are encouraged to reveal to one another
the evidence for a judgment on their personal achievement of self-
transcendence. There is a need of extreme openness and sincere efforts to
break down the wall between private faith and the public enterprise of
theology.26

3. Ability to deal with the symbolic. This is of utmost importance
both when dealing with primary religious traditions and when dealing
with the situation as source.2” Method in Theology needs to be complemented
with what Robert Doran has to say on psychic conversion.

4. Willingness to engage in an Augustinian confession of one’s past.2

5. Willingness to question one’s personal authenticity.??

6. The arts and skills of teamwork.30

7. Willingness to engage in a prayerful theology-31

8. Orientation to and engagement in praxis. Crowe speaks of a
theology of the poor, a theology in dialogue with the non-person, with the
atheist, the secularist, the agnostic, and, we might add, with people of

26Crowe, The Lonergan Enterprise, 92-93.

27§ am grateful to J. E. Pérez-Valera, Sf (Sofia University, Tokyo) for having pointed
out the importance of psychic conversion in theological method, though I must confess
that I have a long way to go before I attain a real apprehension of this importance.

28Crowe, The Lonergan Enterprise, 90-91.
29Crowe, The Lonergan Enterprise, 90.

30y, E. Pérez-Valera writes: “As the human race and the religious communities of our
century have not yet got the skills to engage in dialogue, the Lonerganian community,
perhaps even in Canada and the United States, has to learn the skills of team work only
through trial and error.” (Personal e-mail correspondence, August 25, 2001.) I would only
add that the self-correcting process of learning teamwork could be profitably
complemented by the available expertise of psychologists, group therapists, and
managers.

31Crowe, The Lonergan Enterprise, 91-92.
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other faiths; a theology that knows how to use the tools of the social
sciences.

9. Willingness to make a personal commitment. Lonergan speaks of
bearing the burden of continuity and taking the risk of change 32 Crowe
speaks of “letting Kierkegaard haunt one’s theology,” of forcing oneself
out of a neutral stance.33

The institutions needed to foster, implement, facilitate these atti-
tudes, orientations, and skills will be discussed below in a separate

section.

5.1 Dialectic

Many complaints have been made about the wooliness, the abstractness,
the impracticality of dialectic and foundations.3 Since I am writing about
the practical task of applying Lonergan’s method, 1 would like to make a
few observations in this context.

First, Lonergan does not ask us to give labels to people: converted,
unconverted, et cetera. He merely asks us to identify whether something
is a position or a counterposition, the chief aim being the objectification of
the personal horizons of investigators.

Second, 1 think dialectic will probably concentrate mostly on
intellectual conversion. For by and large we might have to take for
granted that the people we are dialoguing with are morally and
religiously converted. If this is not the case, evidence will surface during
the process of living together, interacting, praying, sharing, and so forth,
and sometimes even from the material under study. Again, sometimes no
evidence regarding moral and religious conversion might be available.

32 Method in Theology, 135.
33Crowe, The Lonergan Enterprise, 90.

34Compare with, for example, Walter Kasper, review of Terry . Tekippe, ed., Papal
Infallibility: An Application of Lonergan’s Theological Method, tran. T. Tekippe, in Lonergan
Studies Newsletter 5 (1984): 29-30. (The original appeared in Theologische Quartalschrift 164
[1984]: 230-31.) Tekippe admits that it is arrogant to pass judgment about the moral and
religious conversion of living authors (compare with Tekippe, Papal Infallibility, 229) but
says that the method demands it (Tekippe, “On Learning from an Error: A Response to
Vernon Gregson” METHOD: Journal of Lonergan Studies 2 [1984]: 44).
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But the method does not grind to a halt if the presence of these conver-
sions cannot be ascertained. The real problem, then, seems to be the
absence of intellectual conversion. The importance of Lonergan’s work in
clarifying intellectual conversion cannot be overstated. His remarks on
Barth and Bultmann are illuminating in this regard: “In both Barth and
Bultmann, though in different manners, there is revealed the need for
intellectual as well as moral and religious conversion. Only intellectual
conversion can remedy Barth’s fideism. Only intellectual conversion can
remove the secularist notion of scientific exegesis represented by
Bultmann.”35 Absence of intellectual conversion is probably at the root of
many major theological disputes.

Third, dialectic unfolds on three levels. The first level contains the
eight familiar steps: (1) assembly, (2) completion, (3) comparison, (4) re-
duction, (5) classification, (6) selection, (7) identifying positions and coun-
terpositions, and (8) developing positions, reversing counterpositions.36
The second level consists in applying these eight steps to the results of the
first level themselves. The third level consists in dialogue, actual inter-
personal encounter.

While there may be no sudden or startling results, in an atmosphere
of friendship, much can be expected. For each person has his/her own
type of questions, and his/her own way of putting questions. Where there
is dialogue, there are as many principles for the elimination of bad
judgments operative in the discussion as there are genuine persons there.
Panikkar says that only the “others” “can help me discover my pre-
suppositions and the underlying principles of my science. In brief, das
Ungedachte, the unthought, can be disclosed only by one who does not
‘think’ like me and who helps me discover the unthought magma out of
which my thinking crystallizes. For my part, I can do him the same
service.”%7

35Method in Theology, 318.
36Method in Theology, 249-50.

37R. Panikkar, Myth, Faith and Hermeneutics: Cross-Cultural S tudies (Bangalore: Asian
Trading Corporation, 1983), 333.
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5.2 Foundations

Lonergan notes that the derivation of the special categories calls for
special use of the science of religion and of studies of the spiritual life.38
Thus we might anticipate that studies of the Indian mystics, and of Indian
spiritual traditions in general, would yield categories that are trans-
cultural at their core but historically conditioned and therefore incul-
turated in their expression. Such studies would really be a question of
applying the first five functional specialties to Indian texts with the
explicit aim, not of selecting Christian doctrines, but of generating
categories.

We have also noted above that the data of other religions should be
taken into account right from the first functional specialty, research,
especially when studying topics with natural openings to other religions
such as revelation and the word of God. Recognition or establishment of
the equivalences between different sets of categories would be the task of
dialectic.

5.3 Doctrines

Crowe reminds us that the task of doctrines is not only selection but also
transposition.3 Transposition will involve reformulation not only of
doctrines in general but also of dogmas. If the general and special
categories are transcultural at their core but Indian in their actual
expression, we can expect to have dogmas formulated in an Indian way.40

An example of transposition: if interpretation establishes that
Christianity is not dualist and Sankara is not monist, then it might be
possible to show that the Christian doctrine of creation is equivalent to a
properly nondualist interpretation of the Upanisadic mahavakyas such as

38Bernard Lonergan, Method in Theology, Institute at Boston College, Boston, June 15-
26, 1970 (transcript by N. Graham, Toronto, 1984) 463 = Lonergan, Method in Theology,
290-91.

39The Lonergan Enterprise, 89.

40Transposition of dogmas is necessitated by the recognition of the historicity of their
formulations as well as of the permanence of their meaning. Compare with Method in
Theology, 320-26.
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Tat tvam asi and Aham Brahmasmi. The great Indian question of the
relationship between Brahman and the world, between the paramarthika
Sat and the vyavaharika sat, might then be the equivalent of the Christian
question about creation.4

But transposition does not consist merely in reformulation. As
Lonergan points out, church doctrines are not simple reaffirmations of
Scripture and of tradition. They are new insights and new expressions,
because they meet the questions of the day for the people of the day, and
they give rise to a new line of development within a culture.42

SYSTEMATICS AND COMMUNICATIONS

6.1 Systematics

Crowe says that systematics does not call for programming, because really
it is not a question of programming but of very creative thinking; and,
according to Lonergan, systematic thinkers are relatively rare. So the new
systems that will replace Aquinas’s system will emerge when they
emerge.43 We might add however, that while there is little we can do to

41Compare with R. V. De Smet, “Origin: Creation and Emanation,” Indian Theological
Studies 15 (1978): 266-79. Compare also with De Smet's dialogue with a swamiji of the
Sivananda Ashram at Rishikesh, reported in Ivo Coelho, “Fr. Richard V. De Smet (1916-
97): Reminiscences,” Divyadaan: Journal of Philosophy and Education 8 (1997): 9-10.
Christianity is far from being dualist Olivier Lacombe distinguishes Sankarian
nondualism from common pantheistic monism and then goes on to say: “En un sens, la
métaphysique chrétienne professe elle aussi une maniére de non-dualisme ...” Compare
with Lacombe, “Réflexions sur le Vedanta non-dualiste,” Studia Missionalia 17 (1968): 145.

42Method in Theology, 296. Compare with Ivo Coelho, “‘Et Judaeus et Graecus e
methodo:’ The Transcultural Mediation of Christian Meanings and Values in Lonergan,”
Lonergan Workshop, ed. Fred Lawrence (Boston: Boston College, 2000) 16:102-104. Crowe
also points out that transposition is not merely a question of reformulation, as if the
whole divine contribution had been made nineteen centuries ago. “For we have to ask by
what criterion we would decide what is relevant, choose new formulations, and
transpose the past into the present. Here it is useful to remember the larger context.
Whereas the Son of God was given once and for all in a particular place and at a
particular time, the Spirit is not given once and for all, but continues to be given over and
over, in every place and at every time, in an ongoing Pentecost” (Crowe, The Lonergan

Enterprise, 89).
43Crowe, The Lonergan Enterprise, 99.
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program the emergence of systematics, we can and must work toward
making such emergence probable.

Crowe goes on to note that he has spoken of systems, in the plural:
this because there will be as many systems as there are cultures, and as there
are ages within a culture. Still, if doctrines are cast in the language of
interiority, we may expect doctrines to be related among themselves, and
so also systems: thus the unity of the believing and thinking church will
be maintained.

But the plurality of systems has another reason: systematics involves
an intelligibility that remains at best hypothetical.# We can expect there-
fore not merely a pluralism in expression but also in ways of under-
standing the mysteries.45

6.2 Communications

Communications will make use of symbolic language to communicate the
faith, without having to get rid of other types of language (for example,
conceptual). Communications would in fact presuppose doctrines and
systematics. It is systematics — understanding of the faith — that enables
communication, for understanding is the key to all application. The
human sciences have a role in this application: the particular audience
must be understood if communication is to take place.46

We might note here also that communication is mediated not only by
understanding but also by love. Examples of successful communication
are not lacking. Roberto de Nobili was given the name Tattuvu Podagar or
Teacher of Reality and was revered even by those who disagreed with
him.#7 De Smet himself carried on an amazing activity of dialogue with
university professors and with Hindu gurus such as Swami Sivananda of
Rishikesh.#8 Pandita Ramabai and N. V. Tilak are held in high esteem by

#Compare with Bernard Lonergan, Divinarum personarum conceptionem analogicam
evolvit Bernardus Lonergan, S] (Rome: Gregorian University Press, 1957), 16.

45Coelho, “’Et Judaeus et Graecus e methodo,” 103-104,
46Coelho, “’Et Judaeus et Graecus e methodo,”” 100-101.

47Sauliere, 85-110. “Teacher of Reality” because de Nobili insisted on the reality of
the world against the “illusionism” upheld by the followers of Sankara at that time.

48Compare with Coelho, “Fr. Richard V. De Smet (1916-97): Reminiscences,” 9-10.
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contemporary Maharashtrians despite the fact that they converted to
Christianity. The right combination of mind and heart makes cross-
cultural and interreligious communication possible.

7. INSTITUTIONS

7.1 The Ashram Model

Crowe feels that the university as it exists today is not a suitable
institution for theology as envisaged by Lonergan: it seems to have no
place for prayerful discussion and self-revelation. There is also the
problem of state-sponsored universities in a secular state. Further, Crowe
feels that the average theological congresses are also not suitable; we need
to develop institutions analogous to the monastic schools of the eleventh-
century West, schools that prayed their theology.#® He suggests that the
retreat house is a good model: we could think in terms of a theological
center modeled on a retreat house: a place of prayerful and thoughtful
quiet to which theologians could retire for forty days of retreat, where
they could do theology — and especially dialectic, foundations, and
doctrines — in a contemplative mood.* In India, we have perhaps the
ideal institution for all this: the ashram, which is a sort of Indian
monastery, a place of rest (ashram), peace, quiet, and prayer. An ashram
would provide the required atmosphere of prayer and unhurriedness. It
could provide space for sensitivity sessions and growth/encounter
groups, with help from institutes like Sadhana.>! What is needed is an aid
to introspection, a help toward objectification of feelings, experiences,
attitudes, thoughts. What is needed is the releasing of blocks and the
enabling of personal commitment. What is needed is “Augustinian
confession of one’s past”: laying bare the horizon that underlies one’s
feelings, thoughts, judgments, decisions, actions. So we might envisage
the theological team in the broader sense to include psychologists and

49Crowe, The Lonergan Enterprise, 94-95, 91-92.
50Crowe, The Lonergan Enterprise, 95.

51The Institute founded by the late Tony de Mello, 5], presently located in Lonavla,
near Pune.
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counselors and therapists of various types. This would perhaps be one of
the implications of recognizing the importance of psychic conversion.

For the time being we could make use of existing ashrams. Later on
we could have an ashram-type theological center, with inspiration drawn
perhaps from the Christian Institute for the Study of Religion and Society,
which has become, as Soares-Prabhu has pointed out, India’s premier
center of Christian concern.52

7.2 Centers for Personal and Spiritual Growth

Theologians will take all the help they can from centers promoting
personal and spiritual growth through counseling, therapies of various
kinds, spiritual direction, and guided retreats, among other avenues.

7.3 Congresses, Seminars, Workshops Integrated with Live-ins, Retreats, and
Encounter

We could think of congresses, seminars, or workshops preceded by days
of retreat, prayer, fellowship, sharing, encounter. Crowe reports that the
International Lonergan Congress of 1970 was preceded by three days of
fellowship and quiet, with no papers, meetings, seminars, discussions; the
spontaneity and easy informality this generated, he says, was precious.53
With all this we are really making place for the role of friendship in
philosophy and in theology, for the intricate interaction between love and
truth. We are acknowledging the place of the whole person in the search
for truth, and in theologizing. We are recognizing the vital interaction
between volitional, sensitive, and cognitional appropriation.

5250ares-Prabhu, 347. The CISRS, as it is popularly known, was founded in 1957 by P.
D. Devanandan and M. M. Thomas. Over the years, the Institute has produced literature for
the guidance of both church and society in India on social policy, cultural encounter,
Christian-Hindu relations, political analysis, family probems, and ecumenical affairs. This
literature has usually been the product of study groups composed of some of the best minds
of India. Compare with Charles C. West, The Princeton Seminary Bulletin, 18.3 New Series
1997: 208-10.

53Crowe, The Lonergan Enterprise, 95.
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7.4 Solidarity and Grassroots Contact with People

To ensure the praxis orientation of theology there needs to be involvement
in basic Christian and human communities, grassroots work in villages
and slums, liberation movements, dialogue groups and movements, the
charismatic movement. Scholars who are priests should not give up active
involvement in the priestly ministry (sacramental practice, house visits,
pastoral counseling, visits to the sick, et cetera). Further, there is the
possibility of using the media as a pastoral tool, especially for meeting
those who we might not meet in institutional settings. The possibilities
offered by e-mail and the Internet are enormous.

7.5 Higher Academic Institutions

Indian universities, while they might have departments of philosophy, do
not usually have departments of Christian theology. There do exist, how-
ever, “chairs of Christianity,” and even some departments of Christianity
in several Indian universities. Perhaps the latter might provide an opening
for interdisciplinarity.

As for critical scholarship, there are a very large number of Christian
institutes for the study of philosophy and theology and perhaps also some
dedicated to the social sciences. Besides these, there are other institutes
belonging both to the government and to nongovernmental bodies.

A database of scholars in various areas would be very useful.

7.6 A Financial Wing

Finances are needed for libraries, salaries, institutions, buildings, office
space and equipment, journals, qualification of persons, travel, commu-
nication. For a limited initial project, while some finances will be needed,
most of the required services could be borrowed from existing
institutions.

7.7 Communications

A communications and publicity wing will be needed, as also catechetical
and pastoral centers and institutes, communication institutes, missiolog-
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ical institutes, liturgical institutes, associations, and movements of various
types. Once again, this is not necessarily a question of founding new
institutes but rather of networking with existing ones.

8. STRATEGY

8.1 Selling the Idea

Given the relatively poor reception of Lonergan in India, the idea of using
his theological method needs to be packaged and sold. One way of doing
this is by organizing workshops on topics such as theological methods,
hermeneutics, and dialogue. Another way is to present papers on
pertinent topics at meetings of existing philosophical and theological
associations (Association of Christian Philosophers of India, Indian
Theological Association), dialogue groups and associations. Yet another
way is to write papers for philosophical and theological journals in India.
Possible topics here are the need for an Indian hermeneutics and an Indian
theological method; surveys of methods being proposed and used;
surveys of attempts toward an Indian theology.3* In addition, a well-
written book on a theological method for India — drawing upon
Lonergan’s ideas — might also serve to catch the attention of the
theological public.

8.2 Interim Work

Interim work would consist of immediately possible projects, mostly work
in individual functional specialties, or in groups of specialties (compare
with “Possible Projects” earlier in the article). The requirements for such
projects would be much more modest than those for a comprehensive
project. An ad hoc team could be set up, with clear leadership and
schedules. Each member could work from where he or she is, with
constant communication via e-mail, coming together only for the
necessary long or short meetings, live-ins, group work, et cetera.

54As far as methods and attempts toward an Indian theology are concerned, a
sizeable body of literature already exists. It might be interesting to classify this literature
in terms of the functional specialties. I hazard the guess that the contributions will be
mostly in the line of interpretation, doctrines, and systematics.
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8.3 Investing in Scholarship

The seminars offered by faculties or departments of theology and
religious studies provide excellent opportunities for training students in
the methods pertaining to the individual functional specialties and also in
functionally specialized theological method itself. Such seminars must of
course do what they are meant to do: they are meant to focus not so much
on content as on the methods proper to particular disciplines.5> Models
for seminars on methods of research and interpretation are available.5
Seminars devoted to inculcating the functional specialties history, dialec-
tic, foundations and doctrines need to be evolved. However, given the
relative neglect of seminars in most faculties of theology in India, a
concerted effort would have to be made to propagate this precious tool. A
couple of articles on how to conduct such seminars would be of help,
among other things.

Suggestions for research topics in the areas of Indology, philosophy,
and theology could be made available to Ph.D. candidates. Other ways of
encouraging scholarship also need to be found: the creation of fellow-
ships, for example.

Institutions of higher learning (offering master's and doctoral
degrees) with resident Lonergan scholars and courses on Lonergan and on
theological methods would make the emergence of Lonergan scholars
more probable.

* k%

The task of applying Lonergan’s method is huge, and the future is
not completely in our hands. We must, however, allow Lonergan to

55Compare with Peter Henrici, A Practical Guide to Study: With a Bibliography of Tools
of Work for Philosophy and Theology (Rome: Editrice Pontificia Universita Gregoriana,
2004), ch. 4: The Seminar. Compare also with Raffaello Farina, Metodologia: Avviamento
alla tecnica del lavoro scientifico, 4 ed. (Rome: Libreria Ateneo Salesiano, 1987), ch.1:
Gruppi di studio e Seminari.

56peter Henrici used to guide a seminar in the Gregorian University on methods of
interpreting a philosophical text. Some of the methods inculcated were the following:
internal external structure, lexicology, metaphorology, internal and external sources,
Redaktionsgeschichte, Wirkungsgeschichte, Deutungsgeschichte.
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inspire us even here. In the context of Rahner’s pessimism about contem-
porary theological pluralism, Lonergan speaks with a measured
optimism:
For if one understands by method ... a framework for collaborative
creativity ... one will cease to work alien, alone, isolated, one will
become aware of a common site with an edifice to be erected, not in
accord with a static blueprint, but under the leadership of an

emergent probability that yields results proportionate to human
diligence and intelligence.5”

There is then an emergent probability that yields results proportionate to
human diligence and intelligence. So while the task of putting Lonergan’s
ideas into practice is enormous, our job is to do what we can, which
involves being intelligent as well as diligent, trusting in the leadership of
an emergent probability that works ultimately under the guiding hand of

a loving providence.
%k %k

57Bernard Lonergan, “A Response to Fr. Dych,” in Theology and Discovery: Essays in
Honor of Karl Rahner, ed. W. J. Kelly (Milwaukee: Marquette University Press, 1980), 55.
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DELIBERATIVE INSIGHTS: A SKETCH

Brian Cronin, CS.Sp.
Spiritan Missionary Seminary

Arusha, Tanzania

1. INTRODUCTION

onergan’s central achievement in Insight! was his appropriation of

reflective insight and judgment; the first part of Insight leads up to

this and one could argue that self-affirmation, the notion of being
and objectivity, and metaphysics follow fairly naturally. On judgments of
truth, then, Lonergan is clear, detailed, systematic, and convincing. We
have illustrations and applications, in concrete judgments of fact, in
insights into concrete situations, in analogies and generalizations, in
common sense, probable judgments, analytic propositions and principles,
mathematics and, later, philosophical judgments. Those who follow the
argument can see that the basic, unrevisable, three-level cognitional
structure is foundational, incontrovertible, undeniable, leading on to a
grasp of positions and counterpositions as they operate in common sense,
science, and philosophy.

What then is missing? What is missing is a parallel, analogous
treatment of the more difficult and complex question of deliberation and
judgments of value. The purpose of our inquiry, scholarship, research,
intellectual striving, is rarely truth for its own sake, or speculative
philosophy or pure science; more often we are on the way to judgments of
value, to applications of our discoveries in new ways of living, to
decisions and actions. In most cases we reach judgments of fact on our

1Bernard Lonergan, Insight: A Study of Human Understanding, ed. Frederick E. Crowe
and Robert Doran, Collected Works of Bernard Lonergan, vol. 3 (Toronto: University of
Toronto Press, 1992) .

© 2004 Brian Cronin, CS.Sp. 23
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way to judgments of value, in turn on our way to good decisions and
actions. The scope of judgments of value is more extensive than that of
judgments of fact. If you remember that truth is a value, then you realize
that judgments of truth are a subset of the much wider judgments of
value. If a judgment of truth is also a judgment of value then you realize
immediately that there is no such thing as a value-free science or
philosophy or sociology. You can try to exclude certain values, but if truth
is a value then it is a strange kind of science or philosophy that excludes
truth. When we include judgments of value we are moving to a
philosophy of life, of action, a philosophy that is relevant to everybody,
everywhere, even in the commonsense mode of experience.

Our contemporary culture talks freely about values — values in
education, values in politics, democratic values, value-free, value clari-
fication, religious values, and so forth. Individuals are quite happy
asserting that they value this over that, that these are their value priorities.
But if you look for a justification, a rationale, or defense of such a list you
often find there is none beyond the bold assertion that “these are my
choices.” When we look for a coherent, adequate, comprehensive account
of what values are, where they come from, what are the criteria for true or
false values, we do not find one. The history of a philosophy of values —
axiology — is relatively short, though obviously the history of ethics,
moral behavior, and the good goes back to the beginning of philosophy.
We talk constantly about values, but nobody seems to know what they are
or where they come from.

Contemporary theories of values seem mostly to be counter-
positional; values are realities “out there now real”; values are an emo-
tional response expressing nothing more than personal preference; values
are grasped only and exclusively in “rational” judgments; values are
intuited immediately, simply, directly; values are my own personal
choices and don’t you dare tell me otherwise. We have “value-free”
educational institutions promoting the value of neutrality, objectivity and
value freedom! One notes a deplorable standard of public debate when it
comes to values and moral issues; arguments that are partisan from the
beginning and show gross selectivity in appealing to facts; every logical



Cronin: Deliberative Insights 25

fallacy imaginable is espoused and a few new ones are added; whoever
shouts loudest and longest carries the argument.

In the light of this situation, the Lonergan project is incomplete and
inadequate if it cannot or does not elaborate a coherent, comprehensive
philosophy of values. The project of philosophy culminates not in
speculative truth but in true values and right living. It is unfortunate that
Lonergan’s treatment of judgments of value is skimpy, incomplete, and
ambiguous. We have nothing like the clarity and detail of chapters 9 and
10 of Insight. But we do have some major statements and suggestive
pointers in Method in Theology,? and it is now up to Lonergan scholars to
do the elaboration, correction, and application of these signposts in the
field of values.

This article is a small contribution to this much-needed elaboration.
In the first part we pose the problem and establish the background. In the
second part we deal with deliberative insight in reference to the texts of
Lonergan. In the third part we make a systematic presentation of
deliberative insight, an extension, interpretation, and application of
Lonergan. Finally, we conclude and sum up our position.

1.1 Posing the Problem

We are probably all familiar with Lonergan’s transition on the question of
values from “value as possible object of rational choice” in Insight, to value
as a distinct transcendental notion in Method, especially if you have read
Fred Crowe's excellent articles on this historic transition3 Although
chapter 18 of Insight on the “Possibility of Ethics” had some wonderful
insights into good, value, freedom, decisions, rationalization, and moral
impotence, and so forth, the chapter suffers the fatal flaw of deriving the
good and value from speculative intellect. Moral obligation and hence
moral values are derived “wholly from speculative intelligence and

2Bernard Lonergan, Method in Theology (London: Darton, Longman and Todd, 1972).

3Frederick Crowe, “An Exploration of Lonergan's New Notion of Value,” Lonergan
Workshop III.  Also F. Crowe, “An Expansion of Lonergan's Notion of Value,” in
Appropriating the Lonergan Idea, ed. M. Vertin (Washington, D.C.: Catholic University of
America Press), 344-59.
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reason.”4 “Willing is rational and so moral”; “the exigency of self-
consistency between knowing and of doing.”> Hence value, “is the good
as possible object of rational choice”¢ and values are, “true in so far as the
possible choice is rational.”? The good, value, and moral obligation are
being identified with or derived logically from the true and the rational.
This is almost inevitable in the Insight context of three levels of conscious
intentionality.

Lonergan later realized that the good is a distinct notion;? that it is a
notion in the same strict sense that being is a notion; that the intentionality
of fourth-level activities is toward the transcendental notion of value; that
we have first-hand access to the notion of the value and the good only
through the activities of evaluating, choosing, and doing the good in
ourselves and others; that the notion of value is also the criterion of
whether value has been reached. Hence value and the good can only be
defined indirectly by using transcendental method and hence defining
value as what is intended in questions for deliberation,? what is expressed
in judgments of values, what is realized in good decisions and consequent
execution.

This recognition of the distinct notion of value is helped by
elaborating a fourth level of consciousness and hence a four-level
structure of conscious intentionality. However, the fourth level gets a little
bit cluttered when you bundle together three sets of activities: (1)
questions for deliberation, deliberating, and judging value, (2) deciding
and carrying out decisions, and (3) religious experience, charity, and faith.
When one refers to fourth-level activities, which set are you invoking?

So let me be clear about my own terms of reference in this article.

Ansight, 624.
SInsight, 622.
6Insight, 624.
7Insight, 624.

8First public statement of this new view seems to have been in “The Subject” in 1968,
published in Bernard Lonergan, A Second Collection (London: Darton, Longman and
Todd), 82.

9Method in Theology, 34.
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(1) Judgments of value normally come before decision and action. It
is normally the case that, if we are considering buying a used car, we
check the mileage, look at the engine, kick the tires, and test drive the car
before we negotiate a fair price; we evaluate before we decide. If you are
considering a career change, you get relevant information, seek advice,
weight the pros and cons, and then decide responsibly; we don’t usually
choose a career at random. Good decisions follow good judgments of
value. This is the normal case. There are exceptions as (a.) when action has
become habitual; (b.) when we do not have time to deliberate; or (c.)
perforce we have to interrupt the course of deliberation because of some
emergency. (d.) We also recognize that the way “from above downwards”
where love of the good or love of God take precedence. But these are not
the topic of this article. In the normal basic case we make decisions, not
blindly, arbitrarily, at random, but rather on the basis of a good
understanding and knowledge and appreciation of facts and values
involved in an action, its consequences and alternatives.

(2) Knowing values is one thing; deciding for or against values is
something else. Knowing is distinct from deciding even though they
interrelate closely. There is a massive illusion in our contemporary culture
that you can choose your lifestyle, your values, your political policies,
according to your own preference and afterward seek a “justification.”
There are certainly distinct questions about deciding, willing, choosing,
and acting in freedom and responsibility that deserve detailed treatment.
They are not my concern here. I am just putting them aside so that we can
concentrate on the judgment of value.

(3) Religious consciousness, desires, experience, conversion, faith,
and love are also distinct matters that I would rather put aside for the
moment, and I think that these are best dealt with in terms of a fifth level
of consciousness.

(4) I am working in the context of the way from below upward, of
immanently generated knowledge of truth and value, recognizing that
there is a separate and distinct question of the way from above downward
of handing on tradition, belief, habit, and love. But if we cannot be clear
about the way up, how can we be clear about the way down?
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Having made these clarifications, we can now focus on judgments of
value simply as such — as immanently generated knowledge in a full
integral cognitional structure represented schematically in Diagram

Number 1.
Transcendental Desire/ Proper Product
Precepts Questioning Activity
Valuing Be Question for Deliberative Judgment
value of
Level Four responsible Is it good? Is it insight value
worthwhile? Is
it right?
Judging Be Question for Reflective Judgment
reflection of
Level Three reasonable Is it true? Is it insight truth
correct?
Understanding Be Question for Direct Formulation
intelligence Expression
Level Two intelligent What? Why? insight Definition
Where? etc.
Experiencing Be Sense Internal Images
and external
Level One attentive Appetite sensing Memories

Diagram 1. Integral Cognitional Structure of Truth and Value

1.2 The Judgment of Value: Three Components

Lonergan's key statement on judgments of value would seem to be in that
part of Method in Theology where he says: “In the judgment of value, then,
three components unite. First, there is knowledge of reality and especially
of human reality. Secondly, there are intentional responses to values.
Thirdly, there is the initial thrust towards moral self-transcendence
constituted by the judgment of value itself.”10 He has given some

10Method in Theology, 38.
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background to this statement and does follow this with a few sentences on
each of the components. These are by no means unambiguous or
complete. Neither does he seem to indicate how these three disparate
components “unite” in a judgment of value. If we are to correctly
understand and elaborate the judgment of value in Lonergan, the essential
task seems to be to identifying clearly these three components and then
showing clearly and convincingly how they unite in a single judgment of
value. This will involve a certain amount of textual criticism: inter-
pretation and reconstruction of Lonergan’s other statements about values.
But it will also involve intentionality analysis to verify all this in one’s
own concrete experience of evaluating.

As this statement of Lonergan’s is a general statement about all value
judgments, I find it helpful to think of these three components as the
cognitive, the affective, and the volitional, respectively. More descrip-
tively we might think of the terms Mind, Heart, and Will as that is the
way it seems to work out. Even though the focus of this article is the
cognitive element, we have to give a brief explanation of the other two
components to provide the context for a correct interpretation.

Let us start with the third component, “the initial thrust towards
moral self-transcendence constituted by the judgment of value itself.”11 In
brief, what does this refer to? We are presuming a context of persons
becoming; operating or not operating in terms of intellectual, moral, and
religious self-transcendence; operating or not operating in terms of
horizontal and/or vertical finality; actualizing or not actualizing human
potential and talent. Positing a correct judgment of value presupposes a
willingness to seek value, to change oneself as originating value and to
implement values in action. Affirming a judgment of moral value is partial
moral self-transcendence; it becomes complete with the further decision
and implementation. In this sense a judgment of value is dependent on
willingness; it is a decision.12 As well as being an act of understanding and
judgment, it is also a free willing cognitional act; if we don't want to make
a particular judgment of value we will find a way to avoid it. This

11Method in Theology, 38.

12p\ethod in Theology. See technical note on relation of understanding and deciding,
120-21.
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component of willing self-transcendence is a condition sine qua non of the
judgment of value but does not enter into the intrinsic constitution of the
judgment. I think of this component as analogous to the efficient or final
cause — an extrinsic, necessary condition for the occurrence of correct
judgments of value.

That leaves the cognitive and affective components, and here we
enter muddy waters indeed. We remember the historical struggles
between the rationalist ethics of practical reason of Kant and his
successors and the empiricist interpretation of good in terms of feeling or
sentiment and their contemporary followers. Where does Lonergan
straddle this great divide? Are we to give credence to the “rationalist”
Lonergan of Insight and the “voluntarist” Lonergan of Method? How are
we to understand these two components as uniting in a single judgment of
value?

First, let us note that these two elements are often taken to be
mutually exclusive. If you stress the importance of feeling, it is often
presumed that you are thereby ipso facto downgrading the importance of
understanding and judgments. And vice versa if you give a good
cognitional analysis of deliberation and judgment, it is presumed that you
are excluding feelings. If this were true then our project would be doomed
from the start because we are trying to show how these two elements unite
in a judgment of value. We cannot exclude either of the two components.
We have to look for an understanding of these components where they
are included in one another, complement one another, add to one another.
They are to be take inclusively rather than exclusively, in a way that
remains to be found. Fred Crowel3 has shown how the later Lonergan
emphasized feelings, love, values, the way down, the heart rather than the
mind. He insists that this shift in emphasis did not mean a lessening of the
critical reflective aspect of his thought. However, it remains to be shown
how a cognitive and affective component unite in a judgment of value.

An important clue as to how the cognitional and affective
components might combine in a judgment of values comes from
Lonergan's statement that, “Judgments of value differ in content but not in

1Crowe, “An Exploration of Lonergan's New Notion of Value.”
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structure from judgments of fact.”14 If we can distinguish between
structure and content maybe we can identify the cognitional aspect with
the structure and the intentional response to value as the content. If that
turns out to be possible, then judgments of fact and of value will have the
same cognitional component, namely, the structure; but these will differ in
the affective component, the intentional response. If structure and content
can be united in a single judgment of value then we have found a way of
understanding the mutually inclusive aspect of cognition and affection in
positing a judgment of value.

We might appeal to the analogy of form and matter as the intrinsic
constituents or causes of any concrete existing thing in the universe of
proportionate being. Matter and form are not things but components of
proportionate being. They exist together; they do not exclude one another
but mutually require one another. Similarly, we might think of the
structural or cognitional aspect including the affective or content aspect.
However, this is only an analogy but also an indication of where the
analysis is heading.

1.3 Affective Component

Let us make a very brief statement about the second component, the
affective aspect, the intentional response to value or to the
agreeable/ disagreeable. I am assuming that what Lonergan says about the
three components uniting in a judgment of value is also true about
judgments of truth and therefore would apply retroactively to reflective
understanding and judgment in Insight. Truth is a value, and therefore a
judgment of truth is also a judgment of a value. But the three components
happen to fit perfectly into the earlier terminology and detailed analysis of
insights, reflective understanding, and judgment. It is easy to identify the
affective component as the pure detached unrestricted desire to know the
truth. It is that desire which initiates the activities of questioning,
manipulating images, and so forth; it is that desire which gives mass
momentum drive to the quest for understanding; it is that desire which
senses that you are on the right path, somehow provokes the images, data,

14pMethod in Theology, 37.



32 METHOD: Journal of Lonergan Studies

and examples that are needed; it is that desire which is the criterion of
truth, reached when no further pertinent questions arise; the desire is
satisfied. The desire to know is a conscious, intentional feeling intrinsic to
the proper unfolding of the activities of knowing. The desire to know is
the intentional response to the truth, the affective component in the
judgment of truth. “Heart” is already operating at the level of judgments
of truth. “Unless one endeavors to understand with all one's heart and all
one's mind one will not know what questions are relevant or when their
limit is approached.”1> Intentional response to truth and value is
operating in Insight, although it has not yet been clearly objectified.

In extending the three-level structure to a fourth level, Lonergan is
extending the scope of the desire to know into knowing the good and
deciding for and doing the good. It is the same single inquiring spirit of
the person, seeking for value, setting up heuristic structures to discover
values, intending values and recognizing them when they are discovered.
The affective component, then, at its deepest level, is the transcendental
notion of value manifested in the dynamic, affective, conscious
intentionality of grasping and implementing values. This desire is real, it
is spiritual in the strict sense as the activities of understanding, knowing,
and deciding are spiritual. It is conscious in the sense of consciousness as
experience; we can identify the desire, name it, describe it, explain it by
way of intentionality analysis. Just as the desire to know is a feeling, a
conscious awareness, so the desire for value is a conscious feeling
operating in us whether we objectify it or not. Our existential problem is
distinguishing the intentional response to value from the intentional
response to the agreeable or disagreeable.

The discovery of the transcendental Thomists was the intrinsic
dynamism of human intelligence. Marechal asserted that Kant had missed
the most important a priori condition for our knowing, namely, the
dynamism of intellect.16 Coreth finds the basis for his metaphysics in the

51nsight, 444.

16y0seph Maréchal, Le Point de départ de la métaphysique: Lecons sur le developpement
historique et théorique du probléme de la connaissance. (Bruxelles: L'Edition universelle; Paris:
Deseleé, De Brouwer, 1944-1949).
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preconditions for the performance of asking questions.!” In Lonergan’s
terminology the desire to know initiates and underpins and pushes the
process to an end; we are restless until understanding and judgment have
been achieved; incomplete, mistaken, partial viewpoints are overcome by
constant questions, for intelligence, for reflection, and for deliberation. It is
only when the desire is satisfied, that no further questions arise (even
though they have an opportunity to arise), that we reach invulnerable
insights, judgments of fact, and value. The dynamism comes from the
inside not from the outside. Intelligence operates according to the rules of
its own nature. It is dynamic, intentional, critical, normative, and knows
when it has reached its term. In Aristotle you have active intellect taking
the initiative, passive intellect receiving ideas, but it is the one intellect
that has the potential to become and to make all things.

In comparison, the reason and rationality extolled by the Enlight-
enment thinkers seems to be the ability to follow the rules of formal logic,
the moving from premises to conclusions, to put concepts together to form
propositions, a kind of instrumental reason. Reason is conceived as static,
as abstract, as apart from feeling and desire. Norms come from outside,
from logic, or from methodology or rules of scientific method. The
criterion of truth is found in sensation or in a verification principle. It is
perhaps because many of us have this impoverished notion of intellect
that it is hard for us to see how the cognitive and affective components of
the judgment of value unite.

Unfortunately, as Girard and other contemporary writers remind us,
desire is multifaceted, ambivalent, impure, multilayered.18 Our motivation
is often effected by unconscious forces. Our desires are rarely pure. Our
intentions are vague and complicated. Our affectivity is a complicated
mess of deep purposes and superficial ephemeral loves and hates,
sometimes working together, sometimes with deep contradictions. In so
far as our total affectivity is in harmony with the deep-seated intention to
value, then you have a process of self-transcendence taking place. But in

17Emerich Coreth, Metaphysics, tran. J. Donceel (New York: Herder and Herder,
1968).

18For example, Rene Girard, Deceit, Desire and the Novel: Self and Other in Literary
Structure (Baltimore: Johns Hopkins University Press, 1976).
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so far as we are oriented to the agreeable or disagreeable, when pleasure,
or selfish short-term ephemeral satisfaction become ends in themselves
and are in conflict with the deep-seated desire for value, then we are
probably on the path of downward spiral of decline.

The desire for value is spiritual, an aspect of our spiritual nature. It
forms a triad with knowing and willing and is inseparable from them; it is
a conscious desire, and we can make it the central desire of our lives. It
can never be totally blotted out of the heart. It is capable of many
perversions, twists and turns like the seed planted in various soils. This is
just a brief statement to set the context for our consideration of the
cognitive aspect of judgments of value. It obviously calls for greater
elaboration and clarification.

2. DELIBERATIVE INSIGHT ~ TEXTUAL ANALYSIS

Finally, we come to the subject matter proper of this article, namely, the
first component of the judgment of value, “Knowledge of reality
especially of human reality.”1® Lonergan briefly indicates the need for
such knowledge and understanding and, if it is lacking, the moral idealist
ends up doing more harm than good. Which is fine. But as a statement of
the full cognitive component of a judgment of value in general, is this an
adequate statement? We are looking for the source of judgments of value,
that is, knowledge of values. We are wondering where and how they
emerge. And we are told that they emerge from “knowledge of human
reality.” If Lonergan had simply said that one of the components of a
judgment of fact was knowledge of reality, would we have been satisfied?
Why such a detailed account of reflective insights and judgments of fact
and this enigmatic throwaway line for judgments of value? So let us
devote some time to exploring the cognitive element in knowledge of
values.

It is clear that Lonergan recognized a fourth level of conscious
intentionality characterized by the question for deliberation, Is it
worthwhile? What is it worth? Similarly, it is clear that Lonergan
recognized a judgment of value, which is structurally similar to the

19Method in Theology, 38.
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judgment of fact. The somewhat unknown element as presented in our
diagram is what comes in-between. It is a great help to put down the
diagram, and just as Mendeleev worked out the properties of unknown
chemical elements in the periodical table of the elements, we can use
various analogies to specify the properties of this relatively unknown
middle term. If the judgment of value is similar in structure to the
judgment of fact, then surely there will be a structural similarity between
the preceding cognitive elements. We are reasonably clear about the
question and the judgment of value, surely it should not be too difficult to
work out what happens in-between. We can also use the notion of
sublation, which conditions the interrelationships and dependencies of the
activities and levels.

Our procedure will be to assemble bits and pieces of text from
Lonergan and secondary sources that might help solve the problem. Then
in part three we will present a more systematic analysis of deliberative
insight and how it works.

2.1 Knowledge of Human Reality

Let us first examine this “knowledge of human reality,” which presum-
ably is intended to cover all judgments of value and to define their
essential components.

(a) It is fairly clear and uncontroversial that if you need to make a
judgment of value about a social policy, about a political personality, or
about the actions of a person, then you first need to understand and know
as much as you can about the policy, the person, and the action
respectively, about human reality. If you are making economic judgments,
then know your economics; if you are changing social policy, then know
about social welfare, administration, management, history, and so forth. If
you are a doctor, then keep in touch with new medical developments,
information, and research. Many areas of our contemporary life have
become specialized, and it is to the specialists that we go, hoping that their
judgments of value are based on specialized and correct information and
understanding.

This is particularly true about human reality, the human sciences. To
understand human behavior we need to understand the structure of the
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personality, motivation, temperament, human nature, consequences of
human actions, and alternatives. You expect a psychiatrist to be able to
handle a neurotic patient. You expect a sociologist to understand why
divorce rates are rising. You expect an economist to give good advice
about investments. You expect a historian to be able to explain why
certain movements arose when they did.

(b) Judgments of value presuppose correct and relevant judgments of
fact. In the way from below upward, understanding depends on images,
sensing, data, experience; judging depends on understanding, clear
definitions, and hypotheses as well as experiencing. Judgments of value
depend on previous correct judgments of truth as well as understanding
and experiencing. It is clear then, that as a general rule in the case of
immanently generated judgments of value, the deliberative process
depends on and presupposes correct knowledge, understanding, and data
from the previous three levels.

(c) 1t is also true that judgments of value will sublate judgments of
truth and understanding and data in the sense of (1) going beyond them
to something new, (2) leaving them intact in their basic structure, and (3)
enhancing their overall value and importance.

2.2 Judgments of Value in Belief

Lonergan does talk about judgments of value in Insight in the context of
the act of believing. To believe requires, “(1) a preliminary judgment on
the value of belief in general ... (2) a reflective act of understanding that,
in virtue of the preliminary judgments, grasps as virtually unconditioned
the value of deciding to believe some particular proposition, (3) the
consequent judgment of value, (4) the consequent decision of the will, and
(5) the assent that is the act of believing.”20

So it is clear that Lonergan recognizes and analyzes the judgment of
value as distinct from the judgment of fact already in the framework of
Insight thinking but without great elaboration. Also of great importance is
the recognition that the judgment of value emerges from “a reflective act
of understanding ... that grasps as virtually unconditioned the value of

2D1nsight, 729-30.
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deciding to believe.”?! Here we have a clear statement of the similarity
between the reflective insight of judgments of truth and of value. We also
note the use of the terminology of virtually unconditioned, usually
referring to judgments of truth, here used in the context of value
judgments.

2.3 Practical Insight and Practical Reflection in Insight

In the context of the possibility of ethics, Lonergan considers the practical
insight as the answer to the question, What is to be done in this particular
situation? Practical insight grasps possible courses of action, the making of
being, what is to be done. Practical reflection is the actuation of rational
self-consciousness, in sifting through the various possibilities, asking
about consequences, alternatives, risks, motives, and value. Now there
seems to be ambiguity about how practical reflection comes to an end.

On the one hand, Lonergan says clearly that “when practical insight
is correct, then reflective understanding cannot grasp a relevant virtually
unconditioned.”22 This is because it is a grasp of possibility, of what does
not yet exist and is not an actually existent thing. He also says that
“because reflection has no internal term, it can expand more or less
indefinitely.”23 And he seems to conclude that “What ends the reflection
is the decision” and “while there is a normal duration for the reflection, it
is not reflection but decision that enforces the norm.”24

It would seem to me to be rather strange that practical reflection can
expand indefinitely and be ended by a decision. Surely practical reflection
would be dynamic, purposive, moving toward a conclusion or term of its
own. Why should decision arbitrarily interrupt this process? What is the
point of practical reflection if it is not going to achieve some contribution
to a good decision. If reflection is brought to an end by decision, where
does the judgment of value come in? Surely we conclude that “this is the
right thing to do” before deciding to do it. It is possible that Lonergan

insight, 729.
2Insight, 633.
2Insight, 635.
24Insight, 635.
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tried to save himself by distinguishing internal term and external term.2
As internal it would have a term of its own but as external it would
terminate in a decision. The passage seems puzzling to me, and this
ambiguity seems to carry over into the use of the term deliberation in
Method.

2.4 Deliberation

“To deliberate about ‘x’ is to ask whether ‘x’ is worthwhile.”?6 To
deliberate is to ask the question of the value of something, it is to raise the
value question in various contexts. Unfortunately, Lonergan says very
little on the content of this process of deliberation, and what he does say is
not clear. It is still not clear how the process unfolds, what it is aiming at,
and how it is brought to completion.

Unfortunately some of the ambiguity on “practical reflection” seems
to carry over into “deliberation.” He seems to take it for granted that we
know what deliberation means and is still not clear on how it is ended.
“ Accordingly, the process of deliberation and evaluation is not itself
decisive, and so we experience our liberty as the active thrust of the
subject terminating the process of deliberation by settling on one of the
possible courses of action and proceeding to execute it.”% Is this passage
to be understood as saying that decision brings the process of deliberation
to an end? If that were so, then the judgment of value becomes totally
irrelevant to knowledge of values.

We get some hints from the lists of activities of fourth-level
operations in various places,”deliberating, evaluating, deciding, speaking,
writing,”28 seem to be his basic enumeration of fourth-level activities. He
also says that, “the fourth and highest level is that of deliberation,
evaluation, decision.”2? In another formulation he says that, “we delib-
erate about possible courses of action, evaluate them, decide and carry out

Dlnsight, 634-35.
26Method in Theology, 102.
27Method in Theology, 50.
28Method in Theology, 6.
29Method in Theology, 340.
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our decisions.”3® Are deliberation and evaluation equivalent terms? If
yes, why this redundant duplication? If no, what is the difference? Is
deliberation intended to refer to the process and evaluation to the
judgment of value? Does he mean by evaluate to pass judgments of value?

I find the treatment of deliberation ambiguous and skimpy. Perhaps
it is because Lonergan has not sufficiently thematized the distinction
between the way from below upwards from the way from above down-
ward. Method in Theology naturally focuses on theological themes and
hence on love and faith and their interrelationship. In the chapter on
dialectics, you might have expected a treatment of judgment of value;
instead he deals with the converted or unconverted historian. The role of
affectivity on the way up will be different from that on the way down. So
in our particular task of identifying immanently generated moral
judgments of value and where they come from, we get little help from
Lonergan.

2.5 Deliberative Insights — Secondary Sources

This article would not be the first to suggest the notion or at least the
terminology of deliberative or evaluative insight producing the judgment
of value. Most discussion on the judgment of value has centered on the
meaning of intentional response, apprehension of value, and the role of
feelings in producing the judgment of value. Mark Doorley,3! Pat Byrne,3?
and Bob Doran33 have used terminology suggestive of something like a
deliberative insight. But let me concentrate on Michael Vertin's excellent
and detailed article on “Judgments of Value in the Later Lonergan.”3¢ He
clearly and explicitly holds for the presence of a deliberative insight

30Method in Theology 9.

31Mark Doorley, The Place of the Heart in Lonergan's Ethics: The Role of Feelings in the
Ethical Intentionality Analysis of Bernard Lonergan (Lanham, Md.: University Press of
America, 1996), “evaluative insight,” 75.

32pat Byrne, “ Analogical Knowledge of God and the Value of Moral Endeavour,” in
METHOD: Journal of Lonergan Studies 11 (1993): 103-35, especially 115-16.

33Robert Doran, Theology and the Dialectics of History (Toronto: University of Toronto
Press, 1990), “virtually unconditioned in the realm of value,” 58.

3MMETHOD: Journal of Lonergan Studies 13, 2 (Fall 1995): 221-48.
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producing the judgment of value, but he does not elaborate on the form of
deliberative insight beyond some vague suggestions.

It is still not clear how a cognitional and an affective component
unite in a judgment of value. It is not enough to use the phrase “affective
cognition” to solve the problem. 1 am left with some questions about
“affective cognition aptly labeled deliberative,”3> “discursive cognitional
response to that ultimate content is affective.”% Vertin seems to suggest
that the deliberative insight is the same as an apprehension of value: “the
cognitional reason for every judgment of value is an apprehension of
value — what in this essay I have explicated under the name deliberative
insight, an act not of intellectual cognition but of affective cognition.”?
But this would be a bit strange, given that Lonergan explicitly states that
the apprehension of value is not an act of understanding but of feelings.38
I would tend to interpret apprehension of value as a loose descriptive
term that Lonergan uses in a variety of contexts meaning something like
“sensitivity to values.” Intentional response, on the other hand, is a strict
explanatory term defined in contrast to nonintentional and the intention
to agreeable and disagreeable. Unfortunately, Vertin does not seem to
refer to the text on the three components of the judgment of value, which I
would consider pivotal and hence does not show how deliberative insight
fits into these components and how the three components unite in one
judgment of value.

3. DELIBERATIVE INSIGHT ~ SYSTEMATIC PRESENTATION

Let us begin to specify the kind of cognitive activity involved in a
deliberative insight, remembering the various analogies available to us
through our diagram. This is an attempt to give a systematic, compre-
hensive overview of the structure of deliberative insight, and at the same
time an interpretation and expansion of Lonergan’s texts.

35METHOD: Journal of Lonergan Studies, 231.
36METHOD: Journal of Lonergan Studies, 233.
37 METHOD: Journal of Lonergan Studies, 236.
38Method in Theology, 245.
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3.1 Deliberation as Insight

Deliberative insight will be an insight, an act of understanding,
embodying in some way the five characteristics of direct insight.3? It will
come as a release of the tension of inquiry; we are presuming the question,
Is it worthwhile? operating consistently, deeply, driving toward a solu-
tion. It will come suddenly and unexpectedly; we cannot force such
insights; we provide optimal conditions of concentration, attention to
relevant data, manipulating images, data, examples in suggestive ways —
and then it comes. It pivots between the abstract and the concrete; we
have universal moral laws, but they have to be applied in a concrete
situation. Which laws apply in this situation? Is this a situation of killing,
murder, manslaughter, accidental killing, or what? Is this concrete
situation an exception to the abstract definition? The emergence of the
insight depends on inner conditions more than outward circumstances;
the inner conditions are the questions, the habits, the feelings, the
intentions, the ambitions, the desires, and so forth, moving to evaluation,
decision, and action. Outer circumstances, such as poverty or riches, male
or female, time and place, culture and language, may be quite irrelevant.
Finally, the deliberative insight will pass into the habitual texture of the
mind; if we discover that a friend is really a fraud, we are not likely to
forget it; if we realize that we did the right thing in one situation, we are
likely to do it again in a similar situation; we establish habitual value
stances and priorities of values.

Deliberative insight, then, will not be intuitive, that is, a simple,
single, direct vision of value; it will be discursive, worked out painfully
and slowly, open to interference of various kinds; involving sensing,
remembering, understanding, a context of facts, a context of ideas, a
context of previous deliberative insights. It will involve active focusing,
researching, questioning, thinking, writing, talking and will also involve
passivity, waiting, listening, hoping, receiving. Many existential elements
will tend to intrude for better or worse — fear of consequences, mixed
motivations, selfishness struggling with altruism, am I willing to go down
this route at all? Deliberative insight ushers us into the world mediated by

3lnsight, 28-31.
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meaning and value, not the world of immediacy of sensing of the out
there now real. Deliberative insight will grasp a unity, a connection, a
whole, a value, a relation, a form immanent in a multiplicity of images,

situations, experiences, and events.

3.2 Structure of Deliberative Insight

But a deliberative insight will also be modeled on reflective insight
because it is preparing to issue a judgment. If the structure of judgment of
fact is the same as the structure of the judgment of value,4 then surely the
form of deliberative insight will be similar to the form of reflective insight.
Hence the unity we are looking for in deliberative insights is the
connection between evidence and conclusion; is it sufficient, convincing,
possible, probably, impossible, or improbable? The descriptive way of
putting this is weighing the evidence for or against the conclusion.

All good or value is conditioned or contingent (except for God, the
formally unconditioned good). There is no necessary good, and so all
judgments of value will be of contingent values, values that will be true if
certain conditions are fulfilled. The judgment of value will start with a
conditioned, proceed to establish a link between the conditioned and its
fulfilling conditions; determine if the conditions are in fact fulfilled; then
proceed to enunciate the virtually unconditioned value of this person, act,
policy, or thing. The deliberative insight is the grasp of the sufficiency of
the evidence in the premises for the conclusion. It is a single insight that
unites a vast multiplicity of data, insights, facts, judgment of value, and so
on. Hence deliberative insight follows the form of the hypothetical
syllogism of reflective insight, thatis: If A, then B. But A. Therefore B.

This analysis of the fundamental underlying structure of deliberative
insight is important because it reveals the structure of the human mind as
it grasps the good and knows value. We are not born knowing what is
right, but we are born with the capacity to work it out for ourselves.
Listen to any argument about abortion, capital punishment, just war,
homosexuality, gender discrimination, for example, and underlying all the
partial points, whether they are valid or not, is the structure of (1) a ques-

40Method in Theology, 37.
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tion of value to be answered, (2) arguments, evidence, experience, facts,
previous judgments, (3) educed in favor or against, and (4) an appropriate
conclusion emerging by which we affirm or deny the value. In all cultures,
at all times, this is the fundamental underlying transcendental structure of
moral reasoning. This is how the human mind works, how our mind
works, how your mind works, how all minds work. It is as clear as, if A,
then B. But A. Therefore B. This is the fundamental form of inference that
we have identified and objectified.

We usually formalize this procedure in more detailed explicit ways
so as to apply to particular cases. We have the formal structure of
deductive syllogistic logic; we have the rules of inference and the fallacies
that occur when the rules are broken; we have inductive logic and
principles of scientific method; we have many forms of modern symbolic
logic; many disciplines develop their own particular forms of method-
ologies, procedures, rules, all to guide the process of inference from
evidence to conclusions. All of these may be relevant to procedures of
moral reasoning. The structure of moral reasoning is similar to the
structure of scientific or philosophical reasoning. It is the content that
makes the difference between reflective and deliberative insight.

3.3 Content

The difference between reflective insight and deliberative insight will be
in the content rather than the structure; reflective insights intend truth;
deliberative insights intend value. The transcendental notion of value
motivates the intentionality of asking questions until a satisfactory
solution is found; the notion of value recognizes value when it is found
and provides the criterion of true value in the happy conscience of the
good person. This is transcendental in the sense that it is beyond
categories, applying to all human persons, making judgments of value of
any kind in any time or place. This is a very high level of generality; let us
try to be more specific so that we can be clear about what we are saying.
Let us consider some examples or types of value judgments.
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3.4 Valuing Things

We are constantly evaluating things in a loose sense as either good or bad.
We apply these judgments to cars, to dogs, to schools, to books, to
paintings, to tools, to institutions, to just about anything in the universe.
Let us examine how and why we do that with a few typical examples.

How do we evaluate a book, describe it as good or useless? Clearly
we start with a criterion of what we hope to get from reading the book —
recreational reading, escapism, help for an exam, a solution to a particular
problem, general enlightenment, inspiration, et cetera, all of which are
legitimate and in turn a value. We judge the book on whether it satisfies
these criteria, how well it does so, with or without reservations or
deficiencies or qualifications. We set the conditions to be satisfied by
reading the book; if the conditions are fulfilled we judge it as good. If they
are not fulfilled, we judge it as a failure, a waste of time, a useless book. If
you are buying a book, you establish clearly what you are looking for —
line up possibilities, judge prices, presentation, material — finally pick out
what you evaluate as best and buy.

How do we evaluate a painting, describe it as good or bad? Here we
are in the field of aesthetics — the appreciation of beauty, whether of
painting, music, poetry, literature, sculpture, and so forth. Different
people will approach a painting from varying points of view. A decorator
may be looking for something to go with the curtains in the living room.
A student may just be looking from a descriptive point of view, with little
technical knowledge of colors, shapes, harmonies, the principles, et cetera.
Some may judge only by the feeling evoked, this is sad, that feels
frightening, this feels horrible. A connoisseur will judge it from a
developed appreciation of harmony, shape, color, tone, mood, skill; he or
she will judge it in light of its history as merely imitative, or creative, or a
masterpiece. An art dealer will evaluate in terms of hard cash, publicity,
auctioning, commission, among other things. Because criteria and appre-
ciation differ so much you rarely get unanimity in art appreciation. But we
can see in each case a criterion operating and the work of art fulfilling or
not fulfilling the conditions set by the criterion. Art appreciation can be
articulated, one can defend a painting you admire; there is deliberative
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insight involved in art and art appreciation; it is not random or arbitrary
activity.

We can evaluate schools, and again we will be operating according to
different criteria. You will be looking for something affordable; some
place within a reasonable distance; a school that offers the kind of
education you are looking for; well administered and with good teachers,
high academic standards, small classroom numbers, a good sports pro-
gram, and so forth. As you visit the school and talk to teachers and pupils
you may be lining up the information as to whether it satisfies these
criteria or not. There is a constant stream of value judgments being made,
leading to the final judgment of whether it is a good school overall.

The value of things will vary depending on the criterion operating in
the situation. A good book for holiday reading is not the same as a good
book for passing exams. Gold is very vatuable but not much use if you are
in a desert with nothing to eat or drink. King Richard surrounded by his
enemies would willingly have given his kingdom for a horse to escape
with his life. This does not mean that all values are subjective. Valuable is
a very flexible notion, depending on particular criteria operating in
concrete situations with individual persons evaluating. But it is a tran-
scendental structure — a conditioned value, a link between the
conditioned and its fulfilling conditions (criteria), the fulfillment of the
conditions and hence the judgment of value — the virtually uncondi-
tioned of value. This can be seen in any of the above examples.

3.5 Hierarchy of Values

There are different kinds of values, and many ways of slicing the cake. Let
us try a few distinctions just to become more concrete. Each level of
consciousness and their proper activities have an aim, a product, and a
criterion to determine whether that aim has been reached. In other words,
there is a good or value proper to each level of consciousness. Let us see if
we can define these values more exactly.

Vital values would be those elements necessary for life, for survival,
for self-preservation as living beings. Vital values will be those proper to
the first level of human consciousness. Hence, food and drink, security,
clothing, shelter, health, et cetera would seem to be basic values. If these
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are not satisfied in some way, it is difficult to think of higher values:
primum vivere, deinde philosophare. Food is valuable from the point of view
of survival. So we talk about good food, good housing, good clothes, et
cetera or their opposite. Food is a vital value if it promotes health, life, and
survival. But this food does promote health, life, and survival. Therefore it
is a vital value.

Social values derive from our social nature. We cooperate as a group
to survive together; we organize, specialize, complement one another so
that regularly, efficiently, the needs of individuals are satisfied through a
social order, a good of order. So we form institutions, companies, commu-
nication systems, economic systems, productivity, distribution, law and
order, criminality, and social organizations of all kinds. The aim is order,
the criterion efficiency, the value cooperation. Understanding aims at
order, regularity, clarity, the good or order. So, you have a local good of
order, regional, national, and international, and a global good of order to
think about. “X” will be a social value if it promotes cooperation, order,
and efficiency. But “X” does promote cooperation, order, and efficiency.
Therefore it is a social value.

Cultural values are “the beliefs and values informing a common way
of life.”41 We include beliefs about equality, purpose of life, education,
research institutions, truth telling; a political economic educational system
based on truth of history, the reality of international relations, a kingdom
of truth. Anything that promotes truth, understanding, and expansion
and implementation of knowledge will be a cultural value. Anything that
hinders correct understanding and truth will be a cultural disvalue. A
communitarian arrangement should allow people to find the truth for
themselves. Systems should be accountable and transparent. Media
should not distort the real picture. Science, technology, medical devel-
opments, research for peace and progress are all cultural values. Here the
value is truth of common beliefs, of politics and politicians, truth about
human nature and human order.

Moral values recognize that the human person is free and
responsible in his or her knowing and doing, as an individual within a
society. You can have healthy moral individuals and also healthy moral

4 Method in Theology, 301.
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societies, nations, institutions, corporations, governments. If so, there is
harmony rather than conflict. You can also have depraved individuals as
well as corrupt societies, deformed institutions, corporations in moral
decline. The human person develops in his potential as originating value
producing terminal values, freely and responsibly. You can have authentic
individuals in conflict with inauthentic traditions; or authentic traditions
striving to convert inauthentic individuals. Justice will be a moral value if
it promotes harmony between the individual and the society, promotes
the development of both, recognizes the person as free and responsible.
But justice does these things and therefore is a moral value. Moral values
are the good proper to the fourth level of intentional consciousness.

Religious values are the most comprehensive and include the reality
of human sinfulness, moral impotence, the possibility of redemption, the
reality of prayer and holiness. The human person is open to the divine,
aspires to a knowledge and love of God and cannot be fully satisfied by
any created good. So the destiny and value of the human person is cast in
a new perspective of a perhaps immortal destiny.

There is a good proper to each level of conscious intentionality; each
level has its own proper value. But the higher levels depend on the lower
levels; so the higher values will depend on the lower values. The higher
levels of operation sublate the lower levels; so the higher values will in
turn sublate the lower levels. Hence we can talk of a legitimate true
hierarchy of values relating to one another as higher and lower, as
mutually dependent and interrelated. In other words, some values are
more basic than others, some values are more excellent than others, not all
values are of equal value.

3.6 Value Judgments in Moral Philosophy

The moral philosopher will make judgments of value about his method,
about his principles, about his criteria, about human nature, human
action, and human purposes and the consequences of human action.
Moral philosophy is fraught with multiple possibilities of going wrong,
You can usually distinguish moral philosophies as to what they value
most in human life, whether it be virtue as an end in itself as in the Stoics,
or pleasure as understood by the Epicureans and Hedonists, or utility as
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understood by the Utilitarians or Consequentialists. Sometimes power is
elevated to the status of a final end or criterion as in the philosophies of
Schopenhauer, Nietzsche, and what is called “real politik.” Moral
philosophy must make value judgments at the theoretical or meth-
odological level but also give guidance or criteria or applications to the
concrete details of everyday evaluations, choices, and actions. Many moral
philosophies err by way of simplification; concentrating exclusively on
one value to the exclusion of other values; concentrating on the conse-
quences and excluding the motivations; extolling the rational universal
moral imperative at the expense of human feelings, aspirations, and
affects.

Let us look at some of the areas in which deliberative insights
operate in order to work toward a comprehensive grasp of human moral
good.

(1) Deliberative insights need to be made as to the real sphere of the
moral as distinct from all other values. They will be concerned with the
free and responsible development of human persons as good valuers,
choosers, and doers; it pertains to persons in their relations with other
persons; it pertains to the goodness of activities of the fourth level of
human consciousness. We are not talking of skill, intelligence, strength,
beauty, talent, personality, or temperament; we are talking of what a
person has done, is doing with his life as a whole in relation to responsible
choice, promoting the good, doing the right thing, being virtuous,
flourishing as a human person in the fullest sense of that ambiguous term.
Moral philosophy will depend on how we value the life of a human
person, human nature, its development, its purpose, its proper self-
realization.

We do normally distinguish between moral goodness and other
kinds of goodness, but it is difficult to articulate this difference. But we do
judge people as morally good or evil, and these are either true or false
judgments. We judge their ability as bankers, footballers, conver-
sationalists, teachers, but we also judge them as moral persons — “he is a
good guy behind it all,” as well as that “she is a good person.” He may not
be very intelligent but he is a good person. We judge the integrity of a
person's motivation — we live with them over a period of time and see
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how they react in various situations — we check for consistency between
what they say and what they do.

(2) We deliberate about specific human actions and classify them
into classes and categories. We distinguish human actions that are free
and responsible from acts of the human being that are reflexes, instinctual,
biologically or psychologically beyond the control of will and respon-
sibility. We judge when actions are due to ignorance, or mis-
understanding, and judge whether it is culpable or inculpable ignorance.
We judge the quality of the freedom — Is the act premeditated, planned,
chosen deliberately or is freedom lessened by compulsions, instinct,
passion, addiction, or the like? We distinguish between actions that are
serious from the moral point of view, killing, stealing large sums of
money, rape, et cetera, from those we consider trivial like white lies, bad
language, or being impolite.

We can classify human actions into typical action situations such as
adultery, abortion, murder, genocide, corruption, lying, perjury, or alms-
giving, acts of kindness, visiting the sick, telling the truth. An extreme
situation ethic claims that there are an infinite number of particular
concrete human actions, and therefore we cannot apply any general rules.
We know that human actions, although unique in their concreteness, can
be understood, classified, defined, and evaluated and thus general moral
imperatives can be formed about these categories.

(3) We evaluate human actions partly in terms of their consequences.
Consequences are sometimes intrinsic to an action, such as killing the
fetus in abortion, deceiving a friend in telling a lie. So all human action has
immediate direct intrinsic consequences that condition the morality of the
action. But consequences can be extrinsic; they can be either immediate or
remote; foreseen and foreseeable or unforeseen and unforeseeable, direct
or indirect. If you judge it right to invade another country, then the
remote consequences years down the road bear on the morality of your
judgment.

(4) We also evaluate moral actions in terms of intention. What was
the actor intending to achieve? Moral idealism, in the sense of having high
ideals but little or no competence, will probably do more harm than good.
Almsgiving can sometimes cause dependency, encourage addiction, and
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demean persons. Planting trees at random can do more harm than good.
Good intentions by themselves are not enough.

(5) We also evaluate in terms of motive. What was the motive of the
crime, what was the person trying to achieve for himself by doing this;
what was a person’s motivation in choosing a career or embarking on a
course of action.

(6) How then does a person answer the question, What is the right
thing for me to do in this situation? A person thinking in terms of moral
laws will ask, What kind of an action is this? Which moral laws apply
here? Which law has priority? The solution will be a deliberative insight
into the application of moral laws to concrete situations. A person
thinking in terms of virtue ethics might ask, Which virtue is called for
here? Which virtue has priority? If I want to become a good person what
do I do here? What would my role model do in this situation? The
solution will be a judgment of value in terms of grasping the virtuous
course of action. If the person is thinking in terms of moral values, he will
understand the situation, the possibilities and alternatives, the
consequences in terms of moral and other values; he will deliberate, judge,
decide, and act attentively, intelligently, reasonably, and responsibly; he
will be guided by conscience and answerable only to conscience.

To be unqualifiedly good human persons, our actions must be
unreservedly good, the intentions benevolent, the motives wholesome,
and the consequences wholly good. But all that together is rather a rarity
in human affairs. But yet we must establish this as the standard of human
moral judgment, and if anything is lacking the action must be judged
defective. Goodness belongs to the whole, as Aristotle and Aquinas noted.
Evil lies in some kind of defect, in the action, the amount, the time, the
intention, the consequences, et cetera. Many moral judgments of value
will be comparative rather than absolute: this is better than that, rather
than this is wholly good and that is wholly bad.

In each case the value to be ascertained is a conditioned value. In
each case it will be a real value if certain conditions are fulfilled. We
assemble examples, distinctions, evidence, and previous evaluations and
line them up as premises in relation to a conclusion. The deliberative
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insight grasps the sufficiency or insufficiency of the evidence for the
positing of the judgment of value.

3.9 From Theory to Interiority

Why have we shifted from the language of moral law, moral virtue, and
vice, the moral good, to talking about moral values and valuing? I think it
is because analysis of valuing comes closest to describing what we
actually do when we are faced with a moral challenge. It is because we
have moved beyond theoretical explanations to interiority analysis, from
the second stage of meaning to the third. Theory, although it is an advance
on description, still cannot account for successive theories, cannot justify
its own axioms and principles, and cannot show its relation to common
sense, without moving into interiority analysis. It is in the third stage of
meaning that we can understand and relate and evaluate various moral
philosophical systems, various methods of doing ethics, its presup-
positions, principles, and axioms. Let us illustrate briefly.

Moral philosophy often thinks in terms of laws, natural law theory,
the categorical imperative of Kant, civil laws, positive law, criminal law,
and so forth. Perhaps the simplest way to teach children good behavior is
in terms of “do this” and “don’t do that.” This has wide application in
terms of social behavior, making clear what is acceptable or unacceptable,
legal or illegal. Natural law thinking is very much a part of the Catholic
and Christian tradition of teaching morality. You can work out a coherent
framework for a natural law moral law philosophy as in Aquinas. But is
this foundational? It suffers from the defects of all theories. In particular,
we ask, Where do these moral rules come from? What function do they
serve? How can they be improved? What are the advantages and
disadvantages of this way of teaching? How do we distinguish just and
unjust laws, good and bad laws? Are there exceptions? What law applies
to this situation? What law takes precedence over another? These are the
kind of questions that lead beyond natural law theory to intentionality
analysis.

Aristotle based his ethics on his definitions of human happiness, the
function of man, the supreme final end, pleasure; in that context he was
able to define virtue and vice in an explanatory fashion and to specify the
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particular virtues flanked by defect and excess. Then he could consider
voluntary actions, deliberation, feelings, friendship, and other relevant
matters. He set up an explanatory scheme of terms and relations covering
the whole field of ethics. Virtue ethics continues to be promoted today as
the best way of teaching ethics, but somehow the list of virtues and vices
has changed. So the questions come again, Which virtues are ultimate?
Which virtue is appropriate in this situation? Who has authority to change
the rank and list of the virtues? What are the advantages and disadvan-
tages of using a virtue ethics? How do you resolve disputes about virtues?
Once you start asking these kinds of questions, you are moving from
theory into intentionality analysis.

We move from law and virtue and any other theoretical moral
philosophy because we wish to be foundational, to get at the source of
moral imperatives. We use moral law thinking as a useful pedagogical
tool at a certain stage of moral development to teach wisdom of personal
moral evaluations. Applying laws to typical moral situations is a device
for evaluating; it is a subset of moral value judgments. But it is the
deliberative insights and value judgments that are foundational, not the
systems of laws, natures, principles, and concepts. We use virtue ethics as
techniques to distinguish different ways of behaving and being and
distinguishing the good from the bad; we use role models to show this is
what you should imitate, this is what you should avoid. But virtues and
vices are also a subset of moral value judgments that are useful
pedagogical tools, but they are not foundational.

What is foundational is the structure of a value judgment itself and
its source in questions of value, deliberative insights, intentional response,
and willing self-transcendence. These in turn reflect the very structure of
the human mind and the human person as free and responsible in
valuing, choosing and acting. The final mature stage of moral develop-
ment is the autonomous mature individual, aware of the complexity of the
value matrix in which he is operating, responding feelingly on the basis of
a life well-lived, deliberating, judging, choosing, and doing in response to
the promptings of a happy or unhappy conscience.
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3.10 Dialectic of Moral Judgments of Value

But who is to claim such a position of perfect moral maturity? Who is to
claim to have lived a life of moral goodness and made himself into a good
valuer, chooser, and doer? Who has a fully happy conscience in a fully
open mind? For as well as there being moral development there is also a
dialectic process at work, namely, two principles linked but opposed and
successively modified by their interaction. The dialectic operates in
judgments of truth where it is a struggle between imagination and
understanding, looking and discursive insight, the out there now real and
objectivity, the world of immediacy and the world mediated by meaning.
We talk of intellectual conversion to the extent that we successfully nego-
tiate this dialectic.

In the moral sphere it is a dialectic of our orientation to value and
our intentional response to the agreeable and disagreeable, a dialectic
between value and satisfaction. The intentional response to value if
followed leads to self-transcendence, to true judgments of value, good
choices and actions, to a happy conscience, to being an authentic human
person to doing the right thing for the right reason at the right time in the
right amount and leads to happiness. If the appeal of satisfaction is in
harmony with this movement, then feelings add to the mass momentum
and drive of a good life. But if the response to satisfaction is in conflict
with value, you have dialectical tension and disharmony. If we make the
intentional response to the agreeable and disagreeable our criterion, then
our judgments choices and actions will be in terms of personal preference,
self-interest, the search for pleasure, doing as I like, seeking the apparent
good. These will conflict with the intentional response to value, the person
is at odds with himself, deep division, self-destruction, loss of freedom,
unhappy conscience ensue.

Foundational disagreements between moral philosophers can be
traced to the presence or absence of moral conversion. But this does not
mean that these disagreements are intractable or arbitrary. One can talk
about conversion, identify its elements and its consequences. One can dis-
tinguish the legitimate pluralism in the area of moral philosophy:
distinguish the three stages of meaning, identify a pluralism of
communication and differentiation of consciousness, divide into subject,
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field, and functional specializatio