DORAN, Robert M,

Paul Ricoeur: Toward the Restoration of Meaning
Anglican Theol, Review, Oct. 1973, 433-~58

Psychic Conversion, The Thomist, XLI/2, 1977, 200-36

Subject, g;yche, and Theology's Foundations
The Jurnal of Religion 57/3 1977 267-87

Aesthetics and the Opposites, Thought, 52 1977 117-33

Aesthetic Subjectivity and Generalized Empirical Method
The Thomist 43/2 1979 257-78

Jungian Psychology and Lonergan's Foundations: A Methodological
Proposal, Journal of the American Academy of Religion,
XLVII/1., Supplement G (March 1979) 23-45

Jungian Psychology and Christian Spirituality, 1,
Review for Religious, 38/4 1979 497-510;/5:742~52;/6:857-66,

Subject and Psyche: Ricoeur, Jung, and the Search for
Foundations, washington, D, C,: University Press of
America, 1977. Pp. 313,

"The Theologian's Psyche: Notes Toward a Reconstruction
of Depth Psychology," Lonergan Workshop, I, 1978,
Pp. 93 - la4l,

"Christ and the Psyche," Trinification of the World,
A Festschrift in Honour of Frederick E, Crowe,
Edited by T, A, Dunne and J~M Laporte, Toronto:
Regls Coltege Press, 1978, Pp., 112 - 143,




Ty e B T T TR NCE Ry I, ¥ e el T,

We can never know or measure the full extent of Newman’s social
theories for as the Movement got underway it became necessary for
him to hammer out the theological basis for their program: Apostolic
Succession, a revived liturgy, the role of the sacraments, etc., against
the rigorous Protestantism of the day with its erastianism, Justification
by Faith, and severe belief in Private Judgment. Nevertheless, the liberal
social theory of the Oxford Movement did bear fruit, if only in the
second half of the century, Many if not all of the great worker-priests
in England professed themselves to be adherents of the Movement,
And even among the episcopacy, there was a gradual change away from
the aristocratic ideals to the system of the gospel.
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Paul Ricoeur: Toward the Restoration

of Meaning

Rosirt M. DoRAN, §. I, *
“I leave off all demands and listen.”

'ﬂ"{ THE philosopher Karl Jaspers recalls that Kierkegaard and Nietzsche
both prophesied the emergence of an age of infinite reflection, an age
in which everything is interpretation and “anything can mean something
1 else.”! Kierkegaard and Nietzsche were able so to prophesy because
/ they knew themselves as exceplions in their own day, as precursors of
-, this age, as figurae or archetypes concretely anticipating what was to
' become the widespread experience of their race,

The theologian John Dunne has similarly dubbed our time the
t “age of appropriation,” an age in which any journey toward God must
J be traveled through and ultimately bevond the self.?

A Contemporary View of the Irish Chuech’s Duty,” Canadian loumnal of Theal-
ogy, VHI (1962), 50-54,
] 2 R. A. Solowny, Prelates and People (London; 1962}, pp. 422ff.
el * Robert M. Doran, 8. I, is a Ph, D. Candidate in the Graduate Program
: in Theolegy at Marquette University,
\ ! Karl Jaspers, Reason and Exitenz, tvans, by William Earfe (New York:
_ Moanday Press, Inc, 1968}, p. 31, :
l} * John Dunne, A Search jor God in Time and Memory (New York: The
1'% Macmillan Co., 1967).
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Philosophy for centuries has been gradually abanfloniqg the .study
of the natural world around us to the physical and biclogical sciences
only to find itself ever more immersed in the task qf interpreting human
interiority, 3 The human sciences, at the same umg. have develc?p?d
conflicting approaches and conclusions, some reductive, some holistic.
It appears safe to say that, given a prolonged future for our race, we
still stand at the very beginning of the process of accumulating knc'm.rl-
edge and decpening our understanding of the inner resources, possibil-
ilies, and limits of man,

The almost universal influences of various critical techniques and
our growing active familiarity with them has radically'affected tl}e state
of rcligious belief in Western society. Our growing capacity for
distinguishing the various pattems of our experience and cognitional
awareness has had various results. For some it has sharpened the
dimension appropriate to religious faith and enabled them 'to' relgte
religious experience to profane life precisely by being able to drstm'gulsh
the two more clearly. For others, however, it has removed this dlll.lf:n-
sion altogether and revealed religion as well as conventional mora_htles
and non-pluralistic approaches to knowledge to be culturally-determined,
adolescent human traits now quickly to be disposed of in favor of
more mature pursuits, Religious apologists, instead of explicating the
presuppositions of faith in the terms of a commonly accepted philos-
ophy, find themselves rigorously laying bare the very possibility and
pertinence of faith for an educated and sophisticated mind. And they
realize that such a propacdeutic cannot be defensive; that is, it cannot
violently condemn all of the understanding reached in reductive
interprelations (e.g., Freudianism) which have too often demonstrated
their explanatory value in certain areas, Nor can it aveid the charge
of obscurantism if it fails to face the questions posed by these seemingly
destructive sysiems of thought.

One believing man who has attempted to immerse himself in the
contemporary intelleciual scene and draw from it js the French phi-
losopher, Paul Ricoeur. In this essay I will try to present the problematic
which Ricoeur defines and to expose his treatment of our problems
of interpretation and religious belief.

1. The Notion of Philosoply and the Problem of Symbolism

Ricoeur approaches the contemporary intellectual and religious
scene not as a theologian, nor as a psychologist, but as a philosopher.

- His treatment of religious symbolism figures as a part of a vast

philosophical undettaking concerned with the task of delineating the

' See Bermard Lonergan, Method in Theology (New York: Herder &
Herder, 1972}, p. 95.
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essential structures of human existence and, more concretely, its limits
and possibilities. Very roughly, we might say that the abstract, structural
analysis is the work of the earlier sections in his projected threc-volume
study of the philosophy of the will. These earlier sections are Freedom
and Nature: The Voluntary and the Involuntary* and Failible Man.$
The beginnings of a more concrete study can, again roughly, be found
in The Symbolism of Evil® and Freud and Philosophy.? Tn order to
understand the significance of this concrete “turn,” we must investigate
how Ricoeur understands the philosophical task,

Ricoeur assumes that the work of René Descartes, for whom the
positing of the existence of the thinking subject is a first truth which
cannot and need not be verified or deduced, marks the beginning of a
new tradition in philosophy. Ricoeur finds himsell standing within this
tradition, for which philosophy is primarily a matter of self-knowledge,
of the self-appropriation of the subject. * But how is the self given up
to philosophical rellection? Ricoeur maintains that the thinking subject
is known only through the mediation of its expressions — ideas, aclions,
works, institutions, monuments, Philosophical reflection is to recover
the act of existing, the I am, through reflection on the works of man.
The I as such, as known, is not concretely given as an immediate datum
of experience, Rather, knowledge of the self occurs only through a dis-
placement of the home of the meaning away from immediate con-
sciousness, only through the understanding of the self’s objectifications
in knowledge, action, and culture.

The meaning of these objectifications or works, however, is not
immediately evident nor is it univocal. Man’s self-expresstons are capa-
ble of being variously interpreted, A privileged instance of this sus-
ceptibility to different interpretations is found in man's Janguage. At

* Paul Ricoeur, Freedom and Nature: The Voluntary and the Involuntary,
trans, by Erazim Kehak (Evanston: Northwestern Univessity Press, 1966).

' Paul Ricoeur, Fallible Man, trans. by Charles Kelbey (Chicago: Henry
Regnery Co., 1965).

* Paul Ricoeur, The Symbolism of Evil, tans, by Emerson Ruchanan
(Boston: The Beacon Press, 1969). Henceforth SE. Faflible Man and The Sym-
bolism of Evil form Vol. 1] or Ricoeur's philosophy of the will, Vol. 11l on the
poetics of the will js as yet unfinished,

7 TPaul Ricoeur, Freud and Philosophy: An Essay on Interprecation, trans,
by Denis Savage (New Haven: Yale University Press, 1970). Henceforth FP,

' *] assume here that the positing of the self is the first truth for the
philosopher placed within the broad tradition of modern philosophy that begins
with Descartes and is developed in Kant, Fichte, and the reflective stream of
European philosophy. For this tradition, which we shall consider as a whole
before setting its main representatives in opposition to one another, the positing
of the self is a truth which posits itself; it can be neither verified nor deduced:
it is at once the positing of a being and of an act; the positing of an existence
and of an operation of thought: I am, I' think; to exist, for me, is to think; I
exist inasmuch as I think." FP, p. 43,




446 Paul Ricoenr: Toward the Restoration of Meaning

least at the stage which his own thought had reached when he wrote
his work on Freud, Ricoeur distinguished between those linguistic
expressions of man which admit of only one interpretation and thus
are univocal, and those which contain a double meaning and thus, in
this sense, are equivocal or, better, plurivocal.® The latter field he

(designates as the realm of symbolism.

If philosophy is the work of recovering in its concrete fuliness the

T at the heart of the Cogito, and if this retrieval can be accomplished

only through the mediation of man’s self-expressions, philosophy must
have recourse to symbols; that is, it must take as a distinct field of
reflection the whole area of such expressions embracing multiple levels
of meaning, ard radically the area of symbolic language. Philosophy
must thus become a matter of interpretation or hermeneutic. “I have
decided to define, i.e., limit, the notions of symbal and interpretation

through one another, Thus a symbol is a double-meaning linguistic ;

expression that requires an interpretation, and interpretation is a work
of understanding that aims at deciphering symbols.” ©

II. The Conflict of Interpretations

The plurivocal nature of symbols consists in a relation of meaning
to meaning. “Symbols occur when language produces signs of composite
degree in which the meaning, not satisfied with designating some one
thing, designates another meaning attainable only in and through the
first intentionality.” 1! Such double-meaning expressions are found in
the hierophanies which are the object of study for the phenomenology
of religion, in dreams, and in poetic images. Yet the power of symbolism,
which may be rooted somewhere beyond or behind human language
(e.g., in the cosmos itself or in the psychic constitution of man), appears
as such in man’s speech. The task of interpretation or hermeneutic is
to reveal the richness or overdetermination of symbols and to demon-
strate that symbols play a true role in man's discourse, The manifest
meaning of a symbol poinls beyond itself to a second, latent meaning
by a movement which thought can follow but never dominate. For
example, the symbols figuring in any of the great religions enable the
phenomenologist of religion to be drawn toward a given religion’s
conception of the sacred and its relation to man. Much of the work
of a scholar such as Mircea- Eliade’ is a matter of moving with the
symbols and being drawn by them to a universe siructured in a

* Ricocur’s later development has moved in the direction of acknowledging
all language as symbolic. See Don lhde, Hermereutic Phenomenology: The
Philosophy of Paul Ricoeur (Evanston: Northwestern University Press, 1971).

® FP,p. 9

" Ibid, p. 16,
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particular way and to a God or gods relating in a certain manner 1o
man's world as he experiences it. It is the predominance of certain
symbolic types, for example, which enables Eliade to distinguish
religions of the “cternal return™ from religions of historically oriented
“faith.” 12 Thus, the primary meaning moves us 10 a latent, symbolized
meaning and intentionally assimilates us or draws us on to that second
meaning. This process of assimilation is identified by Ricoeur as “in-
fentional analogy.”

As thinking becomes more concrete, it also becomes more dependent
on symbols and thus more hermeneutical. Thus we may speak of a
hermeneutic turn in Ricoeur’s thought as he moves beyond the abstract
analyses of the structures of human existence to an attempt to read
man’s experience through a study of his expressions. 1 Such hermencutic
phenomenology differs from the neutral analyses of his earlier works
and of most other phenomenology in that it intrinsically points beyond
jtself by means of a “wager” which shatters the descriptive neutrality
of most phenomenological work. I wager that T shall have a belter
understanding of man and the bond between the being of man and the

being of all beings if I follow the indication of symbolic thought.” |
This wager is acknowledged again in Frewd and Philosophy, with

specific reference to the phenomenology of religion. The latter is secretly

animated by an intention, a series of philosophical decisions which lie

hidden even within its apparent neutrality, a rational faith which

employs a phenomenological hermeneutics as an instrument of achieving

the restoration of meaning which he refers to as a *second immediacy.”

Thus, the implicit intention of this hermeneutic phenomenology is “an

expectancy of a new Word, of a new tidings of the Word.” 1

It is in The Symbolism of Evil that Ricoeur begins his attempt to
read the constitution of symbolic language by deciphering expression,
language, and (ext. This work also places the horizon for the dialectical
conflict he will later altempt to mediate in Freud and Philosophy, the
nature of which we have yet to examine. This horizon is the problem
of the unity of human language. It is this horizon that makes phenom-
enology a maiter of interpretation or hermeneutic, because of the
insistence on understanding man's experience by understanding his
expressions in symbol and myth. The latler rescue man’s feeling from
silence and confusion. But such interpretation remains phenomeno-
logical ; it does mot attempt to reach behind the symbols for underlying

i Mircea Eliade, Cosmos and History: The Myth of the Eternal Return,
trans. by Willard R. Trask, Harper Torchbooks (New Yerk: Harper & Row
Publishers, Ine., 1959), Chapter 4.

U This is the approach through which Ihde studies Ricoeur,

W SE, p. 355,

 FP, p. 3.
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determinants but rather attempts to follow them forward, to follow
their indications. “Symbols alone give what they say.”” ¥ “The symbol
gives rise to thought” " To interpret symbols phenomenologically is
to reenact them in sympathetic imagination, not through an immediate
belief but through the recovery of the intentionality of the symbol. To
reenact a myth through an immediate belief would be to accept the
myth as explaratory or eliological. To reenact it by sympathetically
immersing oneself in its implicit intentionality, however, is to accept it
as exploratory, as interprefative of man, his destiny, and his place
in the cosmos. ® It is 1o accept mystery, It is to “elevale the symbols
to the rank of existenlial concepts.” ¥ This is not to say that the cosmic
significance which the symbol intends is actually giver in the symbol,
If this were the case, the symbol would cease to be a symbol, Symbols
are intentions without fulfiltments. (This limitation will be extremely
important when we discuss the more concrete refiection on religious
symbols which begins from their dialectical unity-in-tension. This will
be clarified in the next section.)

The phenomenology of religion may proceed either by analyzing the
inherent structures of symbols and myths, or by relating them to one
another either in an evolutionary perspective or by showing relations
of transposition. An example of the latter is the way in which Ricoeur
shows the relations of opposition and identity between the Adamic
myth and the other myths of evil, in the last chapter of The Symbolism
of Evil. In cither case three philosophical decisions are made: first,
the accent is put on the object of investigation; second, a certain fullness
of symbol is emphasized ; third, the intention is that one may “finally
greet the revealing power of the primal word,”?2

+  Regarding the first decision, placing the emphasis on the object

‘of investigation, the phenomenology of religion aims at disengaging

the object in myth, ritual, and belief rather than discovering psycho-

logical and sociological determinants of religious behaviour. The secondr
decision, i.e., emphasizing the fullness of symbol, is based on a rational:
faith that symbols point beyond themselves to a second meaning, giving
what they say. This implies that I who interpret am bound up in the

relation of immediate meaning to latent meaning, that I participate

in what is announced to me through the symbol, Thus the third

decision, i.e., the inteniion to greet the revealing power of the primal

word, manifests a new desire to be addressed and renders the phe-

nomenology of religion a preparation for the revelation of meaning, 2

¥ Ihid.

" SE, p. 347, FP, p. 38.
it See SE, p. 5.

¥ Ibid, p. 357.

® FP, p. 32
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Several recent and very influential schools of thought, however,
very forcibly impress upon us that there is a second kind of relationship
which may exist between manifest and latent meaning. The manifest
meaning may stand in a relationship not of intenticnal analogy, but
of “cunning distortion” to the latent meaning, ie., a relationship of
dissimulation, mystification, and illusion. In the case of Freud, for
exampie, the primary meaning of a symbol is a dissimulation of basic,
unsurpassable desire or instinct. The task of psychoanalytic interpreta-
tion is not the discovery of a further reality beyond the symbol, a
reality toward which the symbol draws us by ils own movement, but
rather, the reduction of the illusion affected in consciousness by the
manifest meaning of such an expression. Religious symbols which would
lead a phenomenologist of religion to a particular religion's concept
of the sacred would be, for psychoanalysis, but another manifestation of
the “universal obsessional neurosis of mankind” known as religion,

These two possibilities thus give rise to conflicting styles of
interpretation, the polar extremes of which are denominated by Ricoeur
“the hermeneutics of suspicion™ and “the hermeneutics of recovery.”
If philosophy’s task, the concrete understanding of the / at the heart
of the Cogito through the mediation of man’s self-expressions, is to be
possible at all, then the philosopher must not enly have recourse lo
hermeneutics — since many of these expressions are symbolic— but
he must also settle the question of whether this hermengutic conflict can
be resolved. Is his only choice to be an oplion between these wo
styles, an option seemingly arbitrary and thus perhaps itself determined
not by the exigencies of disinterested inquiry or rigorous method, but
by the unconscious determinants of his own psychic makeup? Or are
there resources available to philosophic reflection itself which will
enable a resolution or mediation of the internal variance within the
field of interpretation? Is the alternative of conflicting styles definitive
or provisional, real or illusory? Can philosophy discover, within the

~ storehouse of resources properly its own, a means of resolving this

tension? If not, the odds would seem to lie with the hermeneutics of
suspicion, since either option in itself would appear arbitrary and thus
itself an expression of unsurpassable instinct. The task of interpretation,
and thus of the philosopher who recognizes the necessity of interpreta-
tion for the fulfillment of his reflective task, would be iconoclastic,
purely and simply. The philosopher would thus “purify discourse of
its excrescences, liquidate the idols, go from drunkenness to sobriety,
realize our state of poverty once and for all.” 2

On the other hand, if the conflict can be mediated, the hermeneutics
of suspicion would still remain but would be taken up into the task of

® Ibid., p. 27
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* recovery, which would then become, not a parallel task, exclusive of and
opposed to that of demystification, but inclusive of the latter. The
philosopher would then “use the most ‘nihilistic,” destructive, icon-
oclastic movement so as to fet speak what once, what each time, was

* s@id, when meaning appeared anew, when meaning was at its fullest.”

" The full act of recovery would thus be effecled, not through a mere

- phenomenology of symbol, as in the phenomenology of religion, but

i by philosophical reflection in its fullest sense and in reliance upon a

! process of rigorous dialectic which would include extreme iconoclasm

» as 1 moment in the restoration of meaning,

The laiter possibility is favored by Ricoeur. By way of an overview
of what will be exposed more fully in the remainder of this paper, we
can make the following statements:

1. With respect to symbolism and interpretation in general, Ricoeur
finds the possibility of including the hermeneutics of suspicion within
the hermeneutics of recovery to be grounded objectively in the unity
of the symbol,

2. As a philosophical act, it will be grounded subjectively in the
essential role of dialectic within philosophical reflection. The task of
philosophical reflection demands interpretation. But the hermeneutic
war itself demands that reflection become also dialectic.

3. The religious and profane spheres of meaning are to be sharply
differentiated but the interpretative, dialectical, and reflective tasks
imposed by each will be analogous,

4, With respect to the area of symbolism specifically and uniquely
designated religious, the possibility of the mediation of the conflict is
grounded objectively in the ambiguity of the unified sacred symbol
(e.g., the eschatological symbols of Judaism and Christianity).

5. With respect to the same area, this possibility is grounded sub-
jectively in the dialectical process called for by such ambiguity, a
process analogous to the dialectic demanded in the interprefation
of profane symbolism. Thus, the reflective thinker concerned with
reopening a possibility of being addressed by the kerygmatic Word will
take his cue from the philosopher concerned with the dialectical media-
tion of the hermeneutic conflict in general. The religious thinker must
distinguish the expressions with which he is concerned from those other
cultural symbols which occupy the philosopher, but his process of
interpreting the symbols of faith is analogous. Ultimately he must move
beyond the phenomenology of religion to a more inclusive, complex,
and dialectical mode of reflection, This process will ground both the
validity of the phenomenology of religion and the viability of its
implicit intention of hearing a new tidings of the Word. At the same

2 rbid,
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time, however, it will incorporate ithe equally valid intention of
demystifying hermeneutics, that of establishing the rootedness of man-
ifest religious symbolism in the darkness of life and nature which
surrounds the light of conscious awareness.

The domain particular to the symbolism of faith has not been
immune from the attacks of the demystifiers. Nor must the religious
thinker regard these attacks either as ultimalely destructive intentions
to be warded off or avoided at all costs, or as embarrassing revelations
disclosing the ever-narrowing scope of his legitimate field of investiga-
tion and reflection. Rather, they can be assumed as invitations 1o him
to appropriate the tension which expresses his modernity, to move
beyond an anachronistic mode of reflection and expression constantly
plagued by the temptation to obscurantism, to open the possibility to
himself and his contemporaries for a post-critical encounter with the
event of human speech which God has, for faith, become. He can release
the possibility for the twice-born man of modermity to hear the lan-
guage of a call in which “I leave off all demands and listen.” ®

III. Dialectic and the Concrete Unity of Symbols

The hermeneulic task cannot remain at a phenomenological level
because of the mighty invasion into contemporary thought of the
hermeneutics of suspicion, This conflicting style of interpretation
reverses the three decisions made by the phenomenoclogist of religion,
The focus of concern becomes, not the object, but the underlying deter-
minants of human expression and behaviour. The latent meaning behind
human expression is not o be discovered by a movement forward from
the expression but by a movement back to the realms of unsurpassable
instinctual desire (as in Freud) or economic determination (as in Marx}
lying behind and determining the mendacious deliverances of conscious-
ness, ® The intention of the phenomenology of religion to be spoken
to anew by the Wholly Other is reversed in such descripticns of religion
as “the universal obsessional neurosis of mankind” or “the opium of
the people,” Such a stance, at face value, is radically opposed to the
nondialectical restoration of meaning characteristic of the phenomenol-
ogy of religion, Any atlempt at mediation of this controversy must he
dialectical. Ultimately, as most dialectic, it must resolve not only dif-
ferences in standpoint and correlative content, but also differences in
underlying decisions which determine one’s standpoint. Such dialectic

# Ibid., p. 551

# |t cannot be denjed that this is a gross oversimplification of Marx,
However, it is only under this rubric that Ricoeur mentions Marx, at least in
this disctission. While he groups Freud, Marx, and Nietzsche together under the
heading of the hermeneutics of suspicion, it is only Freud whom he studies in
detail.
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thus will prepare the philosopher or reflective religious thinker to effect
another decision which will give him a more inclusive standpoint, If
such dialectic is possible, then the radical doubt of the hermeneutics
of suspicion may prove to be beneficial and even indispensable for
mature, post-critical religious belief, Whereas reflection, the recovery
of the 7 at the heart of the J think, had to have recourse to interpretation,
the hermeneutic war can be arbitrated only by a return 10 an expanded,
dialectical, reflective critique of interpretations, While such reflection
is expanded it is also more concrete, for it penetrates more profoundly
into the effort to exist and the desire to be which reflection must ap-
propriaie through the expressions of man,

The key to such concrete reflection is found in the wnity of the
symbol. Man’s symbols reveal a concrete unity-in-tension in which
the two apparently diverging lines of interpretation actually intersect.
The tension which characterizes our modernity is the awareness of the
unity-in-tension found in man’s symbols, For us to be able to think
in accord with symbols, to follow their indications, we must subject
them to a dialectic, discovering the intersection of diverging interpreta-
tions. Then we can return to the attitude of listening, to “the fullness
of speech simply heard and understood.” %

The tension localized in the mixed texture of concrete symbols is

a tension of archeology and teleology. The hermeneutics of suspicion
{is archeological in intention, Freudian psychoanalysis, for example,
rovides us with an archeology of the subject. It displaces meaning away
from immediate consciousness, not ahead toward a fuller meaning
1analog:cally bound to the meamng revealed in naive awareness, bul
behind, toward the unconscious. It is this meaning which Freudian
discourse captures in interpretation, the meaning of our ultimately
unknowable instincts as these are designated in our psychic lives by
the ideas and the affects that represent them, eg, by dreams and
euroses, by ideals and illusions. Freud’s analyses reveal the archaic,
ever prior, ultimately timeless character of desire and instinct. Man is
drawn backward, by a detemporalizing agency, 0 a destiny in reverse,
./The muteness of such desire can be spoken only through mechanistic
energy metaphors. Philosophical reflection learns from Freudian analysis
that knowledge is rooted in desire and effort, and that an epistemology

‘'be supplemented by an exegesis of the desires and instincts which
, conscious infentionality deceptively hides from our view, It is because
i such desire is not only hidden but also interferes with intelligent inquiry
‘that truth is, not a given, but a task.

% FP, p. 496.
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But Freud’s very pursuit of the fruth concerning the mute darkness
of desire, the image of his performance and of his own acceptance of
truth as a task for him as scientist and analyst, itself should be enough
1o lead the philosopher to ask whether our effort to be does not reveal
a further vector, a direction forward toward a goal, a second displace-
ment of meaning away from naive awareness, but in a teleological
direction. The inconsistency between Freud's account and his perfor-
mance leads ome to suspect suspicion. The philosopher places the
concept of archeology in dialectical opposition to that of teleology. |
When he does so, his reflection becomes concrete. He will discover this -
dialectical opposition in man’s symbols, myths, and rituals, and when i
he does so he will realize that the hermeneutic war can be resolved.
The reflective thinker, instructed by the demystifying archeology of i
Freudian reduction and by the progressive synthesis of the forward $
movement of man’s effort to exist, returns to the spoken word and !
hears it, not irrationally and precritically, but as one twice-born, with *

\ an informed immediacy. ¥ Symbols coordinate in a concrete unity-ten-

sion, in wo functions previously assumed 10 be opposed to one another.
They repeal our childhood and the childhood of our race, but they also
serve to explore our adult life. # Authentic symbols are regressive-pro-’
gressive, archeological-teleological, Their intentional structure umﬁes
the functions of concealing and showing, disguising and revcaling. Whllc
they conceal the aims of our instincts, they disclose the process of self- »
consciousness,

Disguise, reveal; conceal, show; these two functions are no longer external
to one another; they express the two sides of a single symbolic function....
Advancement of meaning occurs only in the sphere of the projections of desire,
of the derivatives of the unconscious, of the revivals of archaism.... The op-
posed hermeneutics disjoin and decompose what concrete reflection recomposes
through a return to speech simply heard and understood. @

IV, The Uniqueness of Sacred Symbolism and the Death of the
Religious Object

Ricoeur does not allow that his method of philesophical reflection
will give us more than a frontier view of the domain of religious sym-
bolism. In a somewhat Barthian manner, he insists that even the very
existence of a problematic of faith exceeds the resources of philosoph-

T 1hid. / i
¥ For a delailed presentation of a4 corteborating theory from a Jungian M‘-
prespective, see Erich Neumann, The Origins and History of Consclousness, Bol-
lingen Series XLII (Princeton: Princeton University Press, 1971).
o FP, p. 497,
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ical reflection. Such a problematic cccurs in another dimension, that '

of call, kerygma, word addressed to me,
But the movemnent of faith toward understanding is a movement of
the interpretation of events of speech and thus must encounter a dialectic

of reflection. God can be recognized by man only in the interpretation of
the event of human speech which He has become. To believe is to |

listen to the call, but to hear this call we must interpret the message.
Thus, in Anselmian fashion, we must believe in order to understand
and understand in order to believe.

God thus becomes discernible in and through a dialectic of

archeology and teleology. As radical origin, he becomes discernible in

the question of my archeology, and as ultimate goal in the guestion of .
¢ my teleology. ¥ Philosophical reflection itself can never assume creation
. and eschatology, as acts of the divine, to be any more than the horizon

“of its explorations of archeology and teleology. They are not fixed pos-

sessions of reflective thought, as Hegel tried to maintain, Philosophical
reflection can never become absoiute knowledge. The reason for this
lies in the very fact which gives rise to the problematic of faith, the
fact of evil, Evil will never be dissolved in dialectic, As such, it is
unsurpassable, inscrutable.

The problematic of faith thus shows God 1o be discernible in a
third way, a way not pointed to specifically by the dialectic of reflection
but rather by the impossibility of the progress of reflection to the point
of absolute knowledge. God becomes discernible in the gwestion of
evil, together with and in the symbols of reconciliation and deliverance,
which qualify the manner in which eschatology is the horizon of the
question of my teleology, and the teleclogy of the figures of the human
spirit in the works of culture.

These symbols of creation, eschatology, and redemption stand today
in the same need of a demystifying hermeneutics as do the symbols

~of cullure and ethics, and the dreams, fantasies, and ideals of the in-
" dividual subject. The phenomenology of religion must enter into a

dialectical relationship with the psychoanalysis of religion and other
forms of reductive interpretation, and this for the sake of the very
authenticity of faith, For the human spirit tends, through a miscon-
ception of what it means to know, ¥ (o reabsorb transcendence in im-
manence, to transform horizon into an object which he possesses and
uses, and to create idols rather than be content with signs of the sacred.
Thus a naive metaphysics, for all its protestations {o the conirary, can
appear to know more about what God is than what he is not, and
religion can treat the sacred as a new sphere of objects, inslitutions,
and powers alongside those of the economic, political, and cultural

2 Compare the discussions in the last two chapters of the book of Dunne's
cited in footnote 2,

)
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spheres. Religion becomes the reification and alienation of faith,
vulnerable to the blows of a hermeneutics of suspicion, whether the
latter be a process of demythologization from within religion or of
demystification from without, In either case, the aim is the death of
the metaphysical and religious “object.”

Such a cultural movement, as exemplified in Freudianism, is neces-
sary if we are to hear and read the signs of the approach of the Wholly
Other, We are faced with a never-ending task of distinguishing between
faith and religion — faith in the Wholly Other which draws near —
and belief in the religious object, The task is very difficult and demand-
ing, mainly because jt calls for such @ merciless exegesis of our own
reference to the sacred. Do we allow religious symbols fo point to the
horizon of transcendence and to do only this, or do we make them
an idolotrous reality purely immanent to our culture and thus render

- them ineffective?

V. Conclusion

The task demanded by Ricoeur is particularly difficult, I believe,
for one committed to the possibility of authentic sacramentality, who
must at the same time admit that many of the riteal practices within
his own community reflect indeed at least a “universal obsessional
neurosis of mankind” if not a demenic objectifying of the sacred. To
speak at least of the tradition which is my own, sacramental religions
are prone to the tendency to reify the sacred and capitulate to man’s
idolizing tendencies. The combat over the sacred wil necessarily be
heated, it would seem, in those religious communities where, because
of an insistence on sacramentality, the ambiguily of the sacred is
pronounced,

The task demanded by Ricoeur is very demanding in another realm
too, namely, that of creating a sufficiently nuanced relationship be-
tween faith and culture, religious communities and public life, authentic
religion and profape institutions, Particularly in this area there is a
strong tendency to objectify and use the sacred for the pursuit of goals
which are not connected with the problematic of faith, “The idols must
die so that symbols may live.” ¥

The psychoanalysis of religion can be one of the roads toward the
death of the religious object. It can aid us in charging the affective
dynamism of religious belief to the point where the laiter becomes,

% At this point, I am moving beyond Ricoeur, who locates the problem
simply in man's objeclifying tendencics, 1o Bernard Lonergan, who maintains
that the problem is that we misconceive what objectivity is. Sce below,
Conclusion.

2 Fp, p. 531
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not simply the consolation of the child in us, but the adult power of
loving in the face of hatred and death. It can help us discern that
kerypmatic faith excludes a moral God and a penal Christology. ® It
forces us to acknowledge that every symbol of the sacred is also and
at the same time a revival of an infantile and archaic symbol, and
thus to admit the ambiguity of all religious symbolism and religious
experience. It can aid us in moving toward the suspension of the
ethical point of view, moving beyond an ethics of righteousness, losing
the immediate consolalion of our own narcissism. It can purify the
hermeneutics of failh to the point where the latter becomes unam-
biguously the symbolic exploration of ultimate relationships, of the
language of a call in which “I leave of,all demands and listen.” * It is
indeed true (hat the faith of the believer cannot emesge intact from
such a confrontation. ® On the other hand, Ricoeur seems to provide
a solid basis for claiming that, despite the supposed origin of religious
symbols in instinctual impulses, their present meaning cannot be ex-
hausted by presenting their archeology. “The question here is not
whether a given religious symbol is genetically a psychological projec-
tion, but rather whether, irrespective of its being such a projection,
what it expresses analogically discloses a genuine aspect of reality,” %
Finally, in a critical vein, it seems to me that three questions must
be posed to Ricoeur concerning his procedure and his conclusions.
These questions are posed from the standpoint of one who maintains
that Bernard Lonergan’s cognitional analysis ¥ provides us with an
invariant structure of human consciousness; that his theory of objec-
tivity is correct (a theory missed by all of phenomenology to date, 1
believe); and that his later studies on meaning enable us to raise a
question as to whether understanding, rather than language, ought to
be the area where all philosophical (and theological) investigations cut
across one another. These questions are by no means meant 10 minimize
the critical significance of Ricoeur’s work for philosophy and theology.
Rather, they raise the possibility of a further intersubjective approxima-
tion 1o truth by comparing Ricoeur’s problematic with that of Lonergan,

First, granted the validity of the transcendental method, ie., of
deducing a priori conditions for various domains of human experience,

¥ That theology is capable of such discernment apparently drawing almost
exclusively upon its own resources is clear from Lonergan, De Verbo Incarnato
{Rome: Gregorian University Press, 1964), pp. 486-593.

» Fp, p. 551,

3 Ihid.
% Stuart C. Hackett. “Philasophical Objectivity and Existential Involvement

in the Methodology of Paul Ricoeur,” International Philosophical Quarterly, IX

{(March, 1969), p. 31.
% Bernard Lonerpan, Insight: A Siudy of Human Understanding (New

York: Philosophical Library, 1957).
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doFs not this method become truly transcendental only when the self-
ev:de{u necessity and universality of certain a priori structures of human
consclousness are found? I am not referring here to certain logical
laws, 3 suc!'n as the principles of contradiction or sufficient reasongbut
to the p(_)ssxllmlity of arriving at a pattern and structure of human a“’fare-
ness which is in principle not subject to revision, This, I would main-
‘t‘am, L,?nergan has done with invincible forcefulness in arriving at the
levels” of experience, understanding, judgment, and decision, ¥
N Sec]o;ztli.ly. must we say that our only knowledge of transcendence
symbolic, .thgt every attempt to know the transcendent realm in
anofher way is mevitably idolatrous? Here Ricoeur displays a perce
tualist notion Of. objectivity, according to which objectivity is aflficvgd-
asa result of doing something analogous to “taking a look.” Objectivit
is a correlatelof conceplualization for Ricoeur. But if 'objeci‘ivily ii
:'latlher a function qf Judgme_nt {e.g., the judgment, “God is”), can we
not say that God is an object of non-symbolic knowing that i
idolatrous? 8 flal 15 net
hF;nailly, what 1s.the normative Status of linguistic usage for philos-
ophy? Is not meaning at least logicatly prior to language, and are not
its structures independent of the contingencies of actuzll language?
ss not .a[:tu.';l qganguage a vei.-hicle of meaning rather than its logical pre-
upposition? ® Is not meaning a matter for understanding more radicall
ﬂ;;?o sfm"hlang.uagf:? Dos:s not the emphasis on understanding providi
Esage ;Jp ¥ with a starting-point that transcends dependence on actual
'I'_o repeat, these questions are not aimed against the basic thrust
of RJcoeur’s effort, His intention is noble, his conception of what it
entails accurate, his achievement admirable. We should eagerly await
the reallzz}tlon of his promise that there is more 1o come. At the san?c
too, I_behev.c we can find in Ricoeur’s thought significant pointers tc;
areas in which Lonergan’s work on theological method is in need of
expansion and development. 1 am referring particularly to the area of
syrpbohc consciousness, In fact, the second immediacy which Ricoeur”
phllo§0phy demonstrates 10 be both possible and desirable indicatt:ss
I. believe, the region of a fourth conversion necessary for the founda.
mm? of theology, beyond the intellectual, moral, and religious con:
versions specified by Lonergan. This fourth conversion I would name

* Hackett would like to move this objection in this directi

. i _ _ jection in this direction. To d
hl:.heve, is }o miss the point really demanded in response to Ricoeur'soin:i)s:e{:;c:
:.'a ?lt I;iﬂ;méve phlldqsophy stself is so culiurally relative that no objective certainty

ad regarding its deliverances about the tifeisi
: See Tnsiehy g 17 aenes constifution of the self,
This is the most cogent of the objecti i |
jections raised by Hackett; see !

p. 36. Lonergan has dealt masterfully wi ion i 'in Thaniopy,
B o y with the question in Meshod in Theology,
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“psychic.” As a result of i, one’s theological categories, positions, and
system can be highly symbolic in nature; a “poetics of the will,” such
as that envisaged by Ricoeur, would be a genuine part of systematic
theology as such.

: : Ricoeur seems to imply that philosophy is capable of effecting such
© a second immediacy by drawing upon its own resources. This I
question. Philosophy by itself is not therapeutic in nature. Rather,
through its work of disengaging transcendental structures, it can in-
dicate the possibility of such a “conversion.” This is preciscly what
Ricoeur has done. I take his work as a significant contribution to the
delineation of the foundations of theology and thus to theological
method as a whole.

Hymans in Early Christian W orship

LeoNARD THOMPSON *

IN the history of religions the hymn is universally recognized as an
appropriate form for man to use in worship, In the earliest literature
from the ancient Near East, hymns of praise are raised to Amon-Re,
Ishtar, and Marduk, Within Greek religious traditions one finds the
Homeric hymns 1o Dionysius, Demeter, and other deities, as well as
philosophically sophisticated hymns by Neo-Platonists and Stoics. In
e early European literature Celtic hymns invoke nature to give rain and
fertility to the soil or invoke war gods in time of battle. Indian literature

j contains the hymns of the Rig Veda, and Chinese literature includes
: the Shih Ching, a record of odes and songs sung in connection with
: ancestor and emperor worship. ! Such hymns are invaluable sources for
' reconstructing not only the worship-life of a parlicular religion but
also its system of beliefs. For in most traditions, the hymn — although

o it may express the worshipper’s emotions and his personal religious
experience — functions primarily as one way a rcligious community

§ * Leonard Thompson is an associate professor and chairman of the Depart-
ment of Religion at Lawrence University. He is presently engaged in writing for
Prentice-Hall a book entitled, The Bible: A More Fantastic Country,
' See the articles under “Hymns” in the Erncyclopacdia of Religion und
Ethics, ed. by Jomes Hastings (New York: Charles Scribner's Sons, n, d.),
VII, 1-58.
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PSYCHIC CONVERSION !

[

N A RECENT book symptomatic and expressive of the
contemporary drama of existential and religious subjec-
tivity, psychiatrist Claudio Naranjo spesks of creating
*“ a unified science of human development,”? “ a unified seience
and art of human change,”* He attempts to disengage from the
diverse techniques, exercises, and procedures of education, psy-
chotherapy, and religion, an experimental meeting ground
based on a unity of concern and a commonalty of method. The
various ways of growth which he examines—ranging from be-
havior therapy to Sufism—are, he says, contributions to ¢ single
process of human transformation involving:

(1) shift in identity;

(2) increased contact with reality;

(8) simultancous increase in both participation and detachment;

(4¢) simultaneous increase in frecedom and the ability to sur-
render;

(5) unification—intrapersonal, interpersonal, between body and
mind, subject and object, man and God;

(6) increased sclf-ncceptance; and

(7) increase in consciousness.t

He concludes his book with the following summary of his
position:

The end-state sought by the various traditions, schools, or systems
under discussion is one that is characterized by the experience of

17 wish to acknowledge wilh grotitude that the term * peychic conversion *
was sugpested to me by Rev. Vemon Gregson, 8.J. My original term was * affective
conversion.” Thet Fr. Gregson's suggeslion hits things off better should be oh-
viots from the descriplion given in this puper of the transformation referved to
by this term.

¢ Claudio Naranjo, The One Quest (New York: Ballantine, 1912), p. 15,

® Ibid,, p. %8.

* Ibid, p. 122,
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openness to the reality of every moment, freedom from mechanical
ties to the past, and surrender to the laws of man’s being, one of
living in the body and yet in control of the body, in the world and
yet in control of circumstances by means of the power of both
awareness and independence. It is also an experience of self-
acceptance, where “ self ” does not stand for a preconceived no-
tion or image but is the experiential seli-reality moment after
moment. Above all, it is an experience of experiencing. For this
is what consciousness means, what openness means, what sur-
rendering leads into, what remains after the veils of conditioned
perception are raised, and what the aim of acceptance i3

My argument in this paper is twofold: first, that Bernard
Lonergan’s analysis of conscious intentionality not only con-
stitutes an essential contribution to the foundational quest of
a unified science and art of human change, but also provides
the most embracing overall framework offered to date for the
development of such a theory-praxis; and second, that the ex-
igence for self-appropriation recognized and heeded by Loner-
gan, when it extends to the existential subject, to what Loner-
gan would regard as the fourth level of intentional conscious-
ness, becomes an exigence for psychic self-appropriation, calling
for the release of what C. G. Jung calls the transcendent fune-
tion, the mediation of psyche with intentionality in an intra-
subjective collaboration heading towsard individuation. The re-
lease of the transcendent function is a fourth conversion, he-
yond the religious, moral, and intellectual conversions specified
by Lonergan. I call it psychic conversion. It aids the sublation
of intellectually self-appropriating consciousness by moral and
religious subjectivity, and thus is an intrinsic dimension of the
foundational reality whose objectification constitutes the foun-
dations of theology.

The seven characteristics of human transformation listed by

Naranjo may be considered as potential effects of psychie con-

version, But its immanent intelligibility is something different.
Tt is the gaining of a capacity on the part of the existential sub-
ject to disengage the symbolic and archetypal constitution of

& Ibid., p. 224,
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moral and religious subjectivity. At a given stage in the self-
appropriation of intentional consciousness, the intention of
value or of the human good must come to participate in an
ongoing conspiracy with the psychosymbolic dimensions of hu-
man subjectivity. The attempt to objectify this conspiracy will
result in a position complementary and compensatory to that
of Lonergan and compensatory to that of Jung. First, the kind
of psychotherapy inspired can and must be moved into the
epochal movement of the human spirit disengaged in Lonergan’s
transcendental method. Only such a context preserves the gen-
uine intentionality of Jungian psychotherapy. Secondly, how-
ever, the dynamism of transcendental method extends to this
further domain of psychic self-appropriation. The finality of the
methodical exigence is therapeutic, I shall begin by explicating
this latter claim, Then T shall argue that intellectual conver-
sion as articulated by Lonergan is the beginning of a response
to this therapeutic exigence, In the third and fourth sections
of this paper, I will speak of the psychic dimensions of the
self-appropriation of moral and religious subjectivity, I will
conclude with an argument for the constitutive function of the
psyche in the existential subjectivity whose self-appropriation
constitutes a portion of the foundations of theology.

I. Tue TuzrarEUTIC EXIGENCE

I assume as given an appreciation of the meaning of the term
“method ¥ advanced by Lonergan: “method ” that has not
to do with the Cartesian universal procedure for the attainment
of certitude by following fixed rules while neglecting bursts of
insight, moral truth, belief, and hypothesis; “ method ” which
takes as its key the subject as subject and thus calls for “ re-
lease from all logics, all closed systems or language games, all
concepts, all symbolic constructs to allow an abiding at the
level of the presence of the subject to himself ”;° “method ”

® Frederick Lawrence, * Self-Knowledge in History in Gndamer and Lonergan,”
in I. McShane, ed, Language, Truth, and Meaning (Notre Dame: University of
of Notre Dame Press, 1072), p, 208,
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as horizon inviting authenticity, I presuppose also that the
dialectical-foundational thinking which issues from such a hori-
. zon is acknowledged as o movement that is qualitatively dif-
ferent from that which ocenpied the mainstream of western
philosophy from Socrates to Hegel, "This latter movement secks
a control of meaning in terms of system, It is the movement
of the emergence of logos from mythos, of theoretically dif-
ferentinted consciousness from what, because undifferentiated
and precritically symbolic, bears some affinities with what is
known in psychotherapy as the unconscious, This theoretic
movement may archetypally be designated heroic, in that it is
the severing in actu cxercito of the umbilical cord binding mind
to maternal imagination. It achieved its first secure triumph
in the Aristotelian refinement of Socrates’s insistence on omni
et soli definitions. It may have pronounced its full coming of
age as creative and constitutive in its Hegelian self-recognition
as essentially dialectical, in its sclf-identiftcation with the dia-
lectic of reality itself, and in a Wissenschaft der Logil which
would be the thinking of its own essence in and for itself on
the part of this dialectical movement of reality as Geist, That
Lonergan’s articulation of method, with its key being the sub-
ject as subject, captures in a radically foundational manner the
’ = structure and dynamism of a new moment of the historical
' western mind, of an epochal shift in the control and constitu-
tion of meaning, has not gone unnoticed and is not a novel
() appreciation of his significance” Thus to propose to comple-
ment what can only be denominated an unparalleled achieve-
ment surely calls for more than a polite apology.

*The jncket ta Lhe book ciled in foolnote six, for example, refers to Lonergan’s
work a5 “a mode of thinking which some consider axial in Jospers® sense.” The
reference is to (he notion Jaspers sets forlh in The Origin and Goal of History that

oo “ there is an axis on which the whole of human listory tumns; that nxis lies between
C the yenrs 800 and 200 B. C.; Juring thal period in Greece, in Israel, in Persia, in
Indiz, in China, man becawe of sge; be set aside the dreams and fancies of child-

hood; he began to Mnee the world ns perhnps it is” Bemard Lonergan, * Dimensions
u . of Mesning,” in Collection: Papers by Bernard Lonergan, ed. F. E. Crawe, 8.7,
{New York: Herder and Herder, 1887}, p, 258.
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Perhaps I can begin, then, by recalling that Lonergan him-
self acknowledges a twofold mediation of immediacy by
meaning. The first is that which has occupied his attention
throughout his career as scholar, teacher, and author, that
which occurs “when one objectifies cognitional process in
transcendental method.” The second occurs * when one dis-
covers, identifies, accepts one’s submerged feelings in psycho-
therapy.” ¢ This statement would seem to imply that there are
two modes or dimensions to our immediacy to the world medi-
ated by meaning. One mode is cognitional, the other disposi-
tional. Thesc two modes, morcover, would seem to correspond
more or less closely to the two primordial constitutive ways
of being “ there” according to Martin Heidegger: Verstehen
and Befindlichkeit” They are interlocking modes of immediacy.
Lonergan also speaks of “a withdrawal from objectification
and a mediated return to immediacy in the mating of lovers
and in the prayerful mystic’s cloud of unknowing.”*® Is this
mediated return to immediacy, this second immediacy, ex-
hausted by these two instances? Is it connected with the second
mediation of immediacy by meaning?

Any human subject whose world is mediated and constituted
by meaning is primordially in a condition of cognitional and
dispositional immediacy to that world: an immediacy of under-
standing and of mood. The second mode of immediacy is acces-
sible to conscious intentionality in the ever present flow of feeling
which is part and parcel of one’s concomitant awareness of one-
self in all of one’s intentional operations, * In every case Dasein
always has some mood.” ™ This dispositional immediacy is
what we intend when we ask another, *“ How arc you?” “The
mood has already disclosed, in every case, Being-in-the-world
as a whole, and makes it possible first of all to direct oneself to-

¢ Bernard Loncrgan, Method in Theology {New York: Herder and Herder,
1072), p. 77. (Hencefarth MIT}.

®* Mortin Heidegger, Being and Time, irans. by John Macquaerie and Edward
Robinson {New York: Uarper and Row, 1962}, pp, 1711,

10 MIT, p. 77.

1 Heidegger, op. cit, p. 178,
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wards something.” ** Tt is this mode of immediacy that is ob-
jectified in the second mediation of immediacy by meaning,
that which occurs in psychotherapy. What is insufficiently ac-
knowledged by Heidegger," hinted at by Lonergan, and trum-
peted by Jung, is that this dispositionally qualified immediacy
is always imaginally constructed, symbolically constituted. In
every case it has an archetypal significance. But this imaginal
constitution is not accessible to conscious intentionality in the
same way as is the disposition itsell. The symbolic constitution
of immediacy must be disengaged by such psychotherapeutic
techniques as dream interpretation and what Jung calls © active
imagination.” It is “ unconscious,” 1, e., undifferentinted, But
when disengaged it reveals how it stands between the attitude
of waking consciousness and the totality of subjectivity. This
disengagement is effecled by the release of the transcendent
function, by psychic conversion. The dynamic structure of
the transformation of Befindlichleit issuing from this release
must be integrated into the epochal movement of consciousness
cffected in Lonergan’s objectification of the structure of human
intentionality, Its implications for theological method must be
stated, Furthermore, its complementary function with respect
to the objectification of intentionality will allow for the con-
struction of a model of self-appropriation as a mediation of both
the intentional and psychic dimensions of human interiority.
Self-appropriation heads toward a second immediacy, which is
always only asymptotically approached, It consists of three
stnges: intentional self-appropriation as articulated by Loner-
gan; psychic self-appropriation through the release of the

19 1hid., p. 176,

1% What the Jungien nnalyst, Marie-Louise von Franz, says of the existentialists
is also true of leidegger: * They go only as far ns siripping off the illusions
al cousciousness: They go right up to the deor of the uncanscious and then fail
to open it.” *The Trocess of Individuation,” in C. G. Jung, ed,, Man and His
Symbols (New Yorl; Dell Paperback, 1064), p. 164,

M C. G. Jung, * The Transcendent Function,” in The Cellected Works of C. 6,
Jung, Vol. 8: The Structure and Dynamics of the Psycke, tr. by R. F. C, Hull
{Princeton: Bollingen Series XX, 1969), pp. 0701,
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transcendent function, facilitating the sublation of intellectually
self-appropriating consciousness by moral subjectivity; and re-
ligious self-appropriation and self-surrender of both discrimi-
nated intentionality and cultivated psyche to the mysterium
tremendum et fascinans in the sublation of both intellectual and
moral self-consciousness by religious subjectivity.’®

Perhaps the complementary function of this model with res-
pect to Lonergan’s may Dbe illustrated by commenting on the
following statement:

I should urge that religious conversion, moral conversion, and in-
tellectual conversion are three quite different things. In an order
of exposition I would prefer to explain first intellectual, then moral,
then religious conversion. In the order of occurrence I would ex-
pect religious commonly but not necessarily to precede moral and
both religious and moral to precede intellectual. Intellectual con-
version, I think, is very rare®

Surely there is no dispute that the three conversions are quite
different events. Nor need there be any argument with Loner-
gan’s preferred order of exposition of these events. But there
are very serious difficulties, I believe, with the overtones of the
assertion that, in the general case, intellectunl conversion is the
last and the rarest of the conversions; that, in the general case,
the intellectually converted subject is the fully converted sub-
ject.

35 Tonergan establishes this relntion of sublution among the three conversions
which qualify authentic subjectivity in his thought, T ugree with this order, but
supgest that psychic conversion is an ennbling factor, perhaps even a necessary
aid to the sublation of intellectual conversion by maral and religious conversion.
VWithout the relense of the transcendent function, the sublation may be forever
blocked by

. . . the conscious impotence of rage

at humaon folly, and the laceration

of laughler at what ceases to amuse (T, S. Eliot, “ Little Gidding **)
which moy only become more geute and even chronie as a result of the ascent
of the mountain of the wnderstanding of understanding. The intrinsic finality of
the methodienl exigence is therapeulic, snd thus demands the second mediation
of immediacy as constitutive of self-appropriation at the level of existential sub-
jectivily.

18 ¢ Bopnard Lonergan Responds,” in Feundations of Theology, ed. P, McShane
{Notre Dame: University of Notre Dame Press, 1871), pp. 221 1.
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The assertion is modified considerably, though, by a further
statement of the relations of sublation obtaining among the
three conversions in » single consciousness. For the sublations
oceur in a reverse order. And sublation is understood, not in a
Hegelian fashion with its intrinsic element of negativity, but
along the lines suggested by Karl Rahner., “ What sublates
goes beyond what is sublated, introduces something new and
distinet, puts everything on a new basis, yet so far from in-
terfering with the sublated or destroying it, on the contrary
needs it, includes it, preserves all its proper features and proper-
ties, and carries them forward to a fuller realization within a
richer context.”'" On Lonergan’s account, then, intellectual
conversion is, in the general case, sublated by a moral con-
version which has preceded it in the order of occurrence and to
this extent is pre-critical; and both intellectual and moral con-
version are sublated by a religious conversion which has pre-
ceded them and is also to this extent pre-critical,

But if religious conversion and moral conversion precede in-
tellectual conversion, it would seem that, no matter how gen-
uinely religious and authentically moral, they are infected with
the cognitional myth that the real is a subdivision of what
is known by extroverted looking, More precisely, pre-critical
religious and moral conversion affect a consciousness which,
from the standpoint of the cognitive function of meaning, is
either undifferentiated or has achieved at best a theoretical
differentiation. But beyond the common sense and theoretical
differentiations of consciousness there is the exigence for dif-
ferentiation in terms of interiority, the satisfaction of which is
initiated by the elimination of cognitional myth which occurs
in intellectual conversion. Lonergan’s account would seem to
imply, then, that a consciousness in the process of fidelity to
this critical and methodological exigence is then sublated by
a moral and religious consciousness that is at best, from a cog-
nitive standpoint, theoretically differentiated, Can the sub-

W MIT, p. 841,
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lating then include the sublated, preserve all its proper features
and properties, and carry them forward to a fuller realization
within a richer context? Is it not rather the case that the ex-
igence to differentintion in terms of interiority results in part
from the existential inndequacy of pre-critical moral and re-
ligious conversion at a certain level of intellectual development,
no matter how genuinely moral and religious these may be?
What is there to guarantee that anything more survives the
elimination of cognitional myth than a wan smile at one’s
former religious and moral naiveté? Intellectual conversion, it
seems, is such a radies] transformation of horizon, such an
about-face, such a repudiation of characteristic features of the
old, the beginning of such a new sequence, that it cannot be
sublated by the old, but, if it is to be sublated at all, demands
the satisfaction of a further exigence, the extension of the gains
of intellectual conversion into the moral and religious domains,
The sublating moral and religious consciousness must be not
merely converted consciousness, but self-appropriating con-
sciousness: existential subjectivity in the realm of differenti-
’ ated intertority, and religious subjectivity in the realm of the
discernment of spirits, the realm of differentiated transcen-
dence. Neither moral nor religious conversion is identical with
self-appropriation at the fourth level of intentional conscious-
ness, But a moral and religious consciousness that can sublate
intellectual conversion must be a morally and religiously self-
appropriating consciousness, It may well be that

. the end of all our exploring
| Will be to arrive where we started
! And know the place for the first time.'®

But then the end of all our exploring will not be intellectusl
' conversion alone, but a mediated return to immediacy through

!__ @ the satisfaction of a furlher exigence to a second mediation of
! immediacy by meaning, a mediation which facilitates the self-
Y appropriation of moral and religious consciousness and the sub- ,
187, 8, Lliot, “ Little Gidding,” ¢ ﬁ
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lation of the cognitional subject by the existential and re-
ligious subject,

) There are five clues provided in Method in Theology which
T shall use to help me discuss the experience of this sublating
moral and religious consciousness and the nature of its coming

' to pass. The clues are:

(1) there is a sccond mediation of immediacy by meaning,
which occurs not when one objectifies cognitional process in
transcendental method, but when one negotiates one'’s feelings
in psychotherapy;

(2) feelings are the locus for the apprehension of values
which mediates between judgments of fact and judgments of
value;

(8) feelings are in a reciprocal relationship of evocation to
symbols;

{4) the unified affectivity or wholeness of the converted re-
ligious subject is the fulfilment of the dynamism of conscious
intentionality; and

{5) with the advance in the differentiation of the cognitive
function of meaning, the spontaneous reference of religious ex-
perience shifts from the exterior, spatial, specifie, and human to
the interior, temporal, generic, and transcendent.

! The relating of these clues with Jungian psychotherapeutic

“'T insights will form the web of an argument, then, that the
finality of the methodical exigence is therapeutic, and thus

o that this exigence intends a second immediacy, an informed

naiveté, the transformation of intentionality into kerygma, the

' deliverance of critically self-appropriating subjectivity into a

5 condition where “ I leave off all demands and listen.”

II. Tue TuerArrUuTIc FUNCTION OF INTELLECTUAL CONVERSION

Intellectual conversion is not the end of all our exploring, but
the beginning of an answer to a therapeutie exigence,

1 Paul Ricocur, Frewd and Philosophy, trans, by Denis Savage (New Haven:
\) . Yale, 1070), pp. 496, 551, For a rudimentary suggeslion of an attempt to relate
Ricoeur's project to Lonergan’s, see my article,  Paul Ricoeur: Toward the
Restoration of Meaning,” Anglican Theological Review, October, 1973, pp. 443-458,
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We need not discuss in detail the nature of intellectual con-
version. In its full sweep it is the mediation of immediacy
which occurs when one answers correctly and in order the
questions: What am I doing when I am knowing? Why is
that knowing? What do I know when I do that? The answer
to the first question reveals the dynamic structure, promoted
by questioning, of human cognitional process. The answer to
the second question reveals that this process terminates in an
affirmation of the real, What I know when I faithfully pursue
the process is what I intended to know when Theganit: whatis,
being, the real. The answer to the third question reveals the
strueture of the real. Concomitant with answering these ques-
tions is the elimination of the cognitional myth that the real is
a subdivision of the already out there now and that it is to be
known by looking.

There is a distinctively therapeutic function to this event.
Not only is it a radical transformation of the subject in his sub-
jectivity, but it is a movement toward an expanded or height-
ened sell-kuowledge precisely at a moment when such an incre-
ment is demanded because of the inadequacy of the subject’s
previous conscious orientation as an understanding Being-in-
the-world. Tt is a knowing of what had previously been un-
known, of the dynamic structure-in-process of the subject’s
cognitional activity. It is a self-conscious appropriation of what
had previously been unappropriated and inarticulate, * uncon-
scious.” 2 The exigence for differentiation in terms of interior-
ity has a cognitive dimension, located in theincommensurability

® The term, “the unconscious,” is ambiguous, Sometimes it means “ the
psyche ™ and sometimes * the unknown.” Jung seems lo lhave consistently over-
looked the fnct that comsciousness and knowledge are not the same thing. That
le was kept from this insight by language~-the German langusge and Bewnusstsein
in particular—at least partially excuses him, if not his English translators, Both
Freudinns and Jungions would aid their cause by clarifying the term, the uncon-
scious, and at times choosing the appropriate substitute. Jungians conld also rename
* {le calleclive unconscious " as * the archetypal function.” This suggeslion is not
offered simply to please Witigensteiniuns—as if anything could—but to correct a
potentiul error of consequence for the dialogue of philosophy and depth psychology.
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of theoretically differentiated consciousness and the undif-
ferentiated consciousness of common sense. But the answers
to the critical questions also help to thematize an event of
archetypal significance in human history; namely, the heroic
severing of the umbilical cord to maternal imagination which
resulted in the theoretic control of meaning, the emergence of
logos from mythos on the part of the western mind. This arche-
typally significant event is repeated in the ontogenetic develop-
ment of the contemporary conscious subject who achieves a
theoretic differentiation of the cognitive function of meaning.
The answers to the critical questions tell us what we have done
in insisting on logos in preference to mythos and on science in
addition to common sense, They render consciousness present
to itself in its heroic achievement, by thematizing that achieve-
ment which some two thoussnd years have brought to maturity.

That the raising and answering of these questions, however,
is o matter of personal decision, that interiorly differentiated
cognitional consciousness is never something one simply hap-
pens upon and always something one must decisively pursue,
indicates, I believe, that the psychic demand met by heeding
the invitation of Insight reflects a profound moral erisis. Intel-
lectual conversion may be viewed, then, also as an answer to
an ethical question, a question perhaps previously unnecessary,
one not found in man’s historical memory, a new ethical ques-
tion which man never raised before because he never had to
raise it, a moral question unique to a consciousness which has
brought to some kind of conclusion the demands of the the-
oretic or systematic exigence, The questions promoting intel-
lectual conversion are not raised out of mere curiosity, but be-
cause of a rift in subjectivity, which, if left unattended, will
bring catastrophe to the individual, to the scientific community,
to the economy, to the polity, to the nations, to the world. It is
ithe rift manifested cognitively in the split between theoretically
differentiated consciousness and common sense, but also experi-
enced psychically as the lonely isolation of heroic consciousness
from sall that has nurtured it, as the self-chosen separation of
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the knower from the primal parental ground of his being, as the
alienation of the light from the darkness without which it
would not be light, even as the guilt of Orestes or Prometheus,
whose stories were told at the beginning of the heroic venture
of western mind. What Lonergan has captured in his articula-
tion of intellectual conversion is, in part, a cognitional thema-
tizing of the psychically necessary vietory of the knower over
the uroboric dragon of myth, of the desire to know over the de-
sire not to know, of the intention of being over the flight from
understanding. This thematization is a help toward healing the
rift in subjectivity which threatens civilization with utter
destructien. It is a rendering known of the previously undii-
ferentiated structure of a differentiation which itself had al-
ready oceurred,

But it is only a beginning. In large part it articulates what
we have already done, clarifies what has happened, thematizes
what has occurred, But it does not heal the rift in subjectivity,
The knower rematins isolated, cut off from his roots in the
rhythms and processes of nature, separated from his psychic
ground, alienated from the original darkness which nourished
him at the same time as it threatened to smother him, guilty
over the primal murder of an ambiguously life-giving power.
The difference is that he now knows what he has done, for to
know what I am deing when I am knowing is also to know what
the knower has done in overcoming the gods and claiming a
rightful autonomy. But it is not to know the way toward
wholeness, which ean only come from a conseious reconciliation:
with the darkness; in fact, the knowledge of knowledge may even|
be the suspicion that all such reconciliation with the darkness
is purely and simply regression, a cancelling of the victory of
the knower, a repudiation of a bitterly won autonomy. Yet, we
must ask, was not the cognitively manifested exigence for such
reconciliation what gave rise to the questions leading to intel-
lectual conversion? And is there not a second mediation of im-
mediacy by meaning which might complement this first one?
Being and knowing arc isomorphie, says the self-affirming
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knower. If so, is it not possible that the discovery of the imagin-
al roots out of which the powers of intelligent grasping and rea-
sonable aflirmation have violently wrested their birthright might
disclose a sphere of being which itself can not only be encountered
again—for merely to re-encounter it is the romantic agony—
but intelligently grasped, reasonably affirmed, and delicately
negotiated? Might the hero not revisit the realm of the Mothers
without regression and self-destruction? Faustian, you say.
Perhaps, but not necessarily so. Much, indeed all, depends on
the nature of the pact agreed on before the descent, and on the
character of its signers. If religious conversion has preceded
intellectual conversion, the descent need not be Faustian.
Faust’s is not the only kenosis buried in the memory of man.

II. Tur Psyone anp aN Ernic o YWWHOLENESS

Central to the work of C. G. Jung is the tenacious insistence
that every answer to the question of the meaning of human life
must be uniquely individual if 1t is to have any final signifi-
cance. Any answer to the question in terms of collective
identifications is a fnilure to understand the question itself, The
central notion of Jungian thought is the notion of individuation
as an ongoing process of self-diserimination and self-differenti-
ation from everything collective, external and internal, None-
theless, any facile charge of individualism, solipsism, sheer rela-
tivism or subjectivism levelled against Jung would miss the point,
There are operative in Jung’s thought certain directives for the
process of individuation which might be called both heuristic
and transcendental. The discovery of individual meaning uni-
versally dependson their employment. These directives, phrased
in a language influenced by my own attempts at restatement
of Jungian psychology,® are:

(1) conscious intentionality is always in a process of com-
merce with an available fund of symbolic meanings constitu-

% Robert M. Darnn, Subjeet and Psuche: A Study in the Foundations of The-
ology (Ann Arbor: University Microfilms, 1075).
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tive of its dispositional immediacy; this fund is constituted by
both personal and archetypal factors;

(2) conscious intentionality must attend to this source out
of which it continually emerges anew;

(8) it must also negotiate its demands intelligently, rea-
sonably, and responsibly;

(4) thereby the whole of subjectivity will be afforded an
optimum degree of life and development, as the subject con-
tinues on the journcy to individuation.

The Jungian understanding of the moral crisis of the rift in
subjectivity is detailed in two books by Erich Neumann: The
Origing and History of Consciousness and Depth Psychology
and @« New Ethic. Throughout the following exposition of
Neumann’s position, which Jung affirms in forewords to both
books, it should be kept in mind that the incommensurability
of theoretically differentiated consciousness and common sense
is the cognitive manifestation of the rift in subjectivity which
Neumann understands in terms of a specifically psychie rift,

The theme of The Origins and History of Consciousness is
that psychic ontogenesis is a modified recapitulation of the
phylogenetic development of human consciousness, Thus;

. . . the early history of the collective is determined by inner pri-
mordial images whose projections appear outside as powerful
factors—gods, spirits, or demons—which become objects of wor-
ship, On the other hand, man’s collective symbolisms also appear
in the individual, and the psychiec development, or misdevelopment,
of each individual is governed by the same primordial images which
determine man’s collective history. .. . Only by viewing the col-
lective stratification of human development together with the in-
dividual stratification of conscious developmeni can we arrive at
an understanding of psychic development in general, and individual
development in particular.®?

Thus the history both of mankind and of the individual is
governed by certain *“symbols, ideal forms, psychic categories,

# Frch Nesmann, The Origing and History of Conseiousness, trans, by R. F, C,
Hull (Princeton: Bollingen Series XLIT, 1871), pp. =i,
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and basic structural patterns ” #* which Jung has called arche-
types and which operate according to “infinitely wvaried
modes.” ** The history even of western philosophy and science
represents a series of cognitive manifestations of these arche-
typal patterns, which are the ground of all meaning.

The first part of Neumann’s study describes the mythie
projections of these archetypal patterns. Then he goes on to
argue for the psychic ontogenetic recapitulation of these sym-
bolic patterns in the conseiousness of the individual, Mythic
projections reflect developmental changes in the relation be-
tween the ego—the center of the field of differentiated conscious-
ness—and the realm of the unknown and undifferentiated
archetypal base out of which differentiated consciousness arises.

Just as unconscious contents like dreams and fantasies tell us some-
thing about the psychic situation of the dreamer, so myths throw
light on the human stage from which they originate and typify
man’s unconscious situation at that stage. In neither case is there
any conscious knowledge of the situation projected, either in the
conscious mind of the dreamer or in that of the mythmaker.”®

Morcover, the various archetypal stages of the relation between
the ego and its collective psychic base form elements of the
subjective development of modern man, “The constitutive
character of these stages unfolds in the historical sequence of
individual development, but it is very probable that the in-
dividual’s psychic struecture is itself built up on the historical
sequence of human development as a whole.” *® That the same
stages occurred at different periods in different cultures reflects
their archetypal structure rooted in a common and universal
psychie substructure identical in all human beings,

The developmental process begins with an original undif-
ferentiated unity which gives way first to a separation of ego
from base—the hero myth—and in these latter days of western
civilization to a very dangerous split, a rift in subjectivity.
After the separation, the ego consolidates and defends its newly

 Ibid, p. xxii, * Ibid., p. 28,
" Ibid,  Ibid., p. 264
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won position, strengthens its stability, becomes conscious of its
differences and peculiarities, and increases its energy. Phy-
logenetically, such & consolidation is represented cognitively,
I believe, by the theoretic or systematic differentiation of
consciousness in western philosophy and science, The ego even
stceeeds in harnessing for its own interests some of the original-
ly destructive power of the unconscious so that the world con-
tinuum is broken down into objects which can be first sym-
bolized, then conceptualized, and finally rearranged. Thus
there emerges “ the relative autonomy of the ego, of the higher
spiritual man who has a will of his own and obeys his reason,” 7
and with this, I submit, a gradual unthematized discrimination
of the cognitive, constitutive, effective, and communicative
functions of meaning, The end of this development is the ca-
pacity “to form abstract concepts and to adopt a consistent
view of the world ”” ®—that 1s, the satisfaction of the theoretic
or systematic exigence. Physiologically, Nenmann posits, the
process involves the supersession of the medullary man by the
cortical man, involving a “ continuous deflation of the uncon-
scious and the exhaustion of emotional components” linked
with the sympathetic nervous system.”

My present interest is in Neumann'’s analysis of the cultural
disease to which this altogether necessary separation of psychic
systems has brought us. For the division of the two systems
has become perverse. The perversion is manifested in two direc-
tions: a sclerosis of the ego, in which the autonomy of the con-
seious system has become so predominant as to lose the link
to the archetypal base, and in which the ego has lost the
striving for the wholeness of subjectivity; and a possession of
the creative activity of the ego by * the spirit,” resulting in the
illimitable expansion of the ego, the megalomania, the overex-
pansion of the conscious system, the spiritual inflation of
Nietzsche's Zarathustra, The first direction is the more common.

27 Ibid., p. $18.
*aIbid., p. 828,
¥ Ibid., p. $31.
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Here, spirit i3 identified with instrumental intellect, conscious-
ness with manipulative thinking. Feeling, the body, the instine-
tual, are suppressed or, more tragically, repressed, Conscious-
ness is sterilized and creativity doomed to frustration in a
culture whose institutional structures have become autonomous
from the human needs they were originally constituted to meet,
The transpersonal is reduced to mere illusion, to personalistic
ego data; archetypes become concepts, symbols signs. Not only
is ego life empted of meaning, but the deeper layers of the
psyche are activated in a destructive way so as to “ devastate
the autocratic world of the ego with transpersonal invasions,
collective epidemics, and mass psychoses,” * The affective col-
lapse of the archetypal canon is coincident with the modern de-
cay of values. The alternative courses open to the individual
seem to be either regression to the Great Mother through ex-
ternal or internal recollectivization, or isclation in the form
of exaggerated individualism. The contemporary relevance of
Neumann’s analysis for the American way of life is all too ob-
vious in the light of our recent and still too gradual awareness
of the real character of our political life.

Following the collapse of the archetypal canon, single archetypes
take possession of men and consume them like malevolent demons.
Typical and symptomatic of this transitional phenomenon is the
state of affairs in America, though the same holds good for prac-
tically the whole Western hemisphere. Every conceivable sort of
dominant rules the personality, which is & personality only in
name. The grotesque fact that murderers, brigands, gangsters,
thieves, forgers, tyrants, and swindlers, in a guise that deceives
nobody, have seized control of collective life is characteristic of
our time, Their unscrupulousness and double-dealing are recog-
nized—and admired, Their ruthless energy they obtain at best
from some archetypal content that has got them in its power.
The dynamism of a possessed personality is accordingly very great,
because, in its one-track primitivity, it suffers from none of the
differentintions that make men human. Worship of the * beast ”
is by no means confined to Germany; it prevails wherever one-
sidedness, push, and mora] blindness are applauded, i.e., where-

¥ Ibid,, p. 589,
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ever t}w aggravating complexities of civilized behavior are swept
away in favor of bestial rapacity. One has only to look at the edu-
cative ideals now current in the West.

The ethical consequences of this situation as they affect the
individual in his relation to the collective are detailed in Depth
Psychology and a New Ethic. Neumann argues strongly and
well that the wholeness of subjectivity, conceived as the conse-
quence of healing the rift described above, is the ethical goal
upon which the fate of humanity depends.

" The turning of the mind from the conscious to the unconscious,

the possible rapprochement of human consciousness with the powers
of the collective psyche, that is the task of the future. No outward
tinkerings with the world and no social amelioration can give the
quietus to the daemon, to the gods or devils of the human soul,
or prevent them from tearing down again and again what con-
sciousness has built, Unless they are assigned their place in con-
sciousness and culture they will never leave mankind in peace.
But the preparation for the rapprochement lies, as always, with the
hero, the individual; he and his transformation are the great human
prototypes; he is the testing ground of the collective, just as con-
sciousness is the testing ground of the unconscious.®

The categorial and ontie ethic which accompanied the separa-
tion of the psychic systems has disintegrated and isnow dead, It
is an ethic which “liberated man from his primary condition of
unconsciousness and made the individual the bearer of the drive
towards consciousness.” * To this extent it was not only psy-
chically necessary but constructive. The initial phases of the
development of an autonomous cgo must be sustained by the
demands of the collective and its sanctions, by its juridical
structures and dogmas, its imperatives and prohibitions, even
its suppressions and attendant sufferings. But soon enough '
identification with the ethical values of the collective leads to
the formation of a facade personality, the persone, and to re;

™ Jbid., p. 901,

" bid, p. 804,

* Brich Neumann, Depth Prychology and ¢ New Eihie, trans. by Eugene Rolle,
(New York: G. P. Putnam, 19G9), p. 68.
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pression of everything dark, strange, unfamiliar, and unlived,‘
the shadow. The ego is cumulatively identified with the fagade
and the shadow is projected upon various scapegoats. In our
time, the distance between the two systems has become so wide
that even the pseudo-solution of conscious identification with
the collective ethic is subtly but publicly acknowledged as im-
possible, Thus Neumann can claim; “Almost without excep-
tion, the psychic development of modern man begins with the
moral problem and with his own reorientation, which is brought
about by means of the assimilation of the shadow and the
transformation of the persona.” ** As the dark and unfamiliar,
the “inferior function,” is granted freedom and a share in the
life of the ego, identification of the ego-persona with collective !
value orientation ceases. “The individual is driven by his per-
sonal erisis into deep waters where he would usually never have)
entered if Jeft to his own free will. The old idealized image of *
the ego has to go, and its place is taken by a perilous insight ‘
into the ambiguity and many-sidedness of one’s own nature.” **
Only the total personality is accepted as the basis of ethical
conduct, No longer is St. Augustine’s prayer of gratitude to
God possible that he is not responsible for his dreams.®

Neumann proposes, then, the foundations of & new ethic
whose aim is “the achievement of wholeness, of the totality of
the personality.” He continues:

In this wholencss, the inherent contrast between the two systems
of the conscious mind and the unconscious docs mot fall apart into
s condition of splitness, and the purposive directedness of ego-con-
sciousness is not undermined by the opposite tendencies of uncon-
seious contents of which the cgo and the conscious mind are entirely
unaware. In the ncw cthieal situation, ego-consciousness becomes
the Jocus of respensibility for a psychological League of Nations,
to which various groups of states belong, primitive and prehuman
as well as differentinted and modern, and in which atheistic and
religious, instinctive and spiritual, destructive and constructive cle-

% Ibid,, p. 7.
% Ibid., p. .
* Ibid., p. M.
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ments are represented in varying degrees and coexist with each
other.®

Theoretical—I interpret: categorial or ontic, as opposed to
transcendental-heuristic or ontological—preseriptions for ethi-
cal conduct are declared impossible, * since it is “ impossible to
predict the psychological form in which evil will appear in the
life story of any given individual.”* Working through and}
negotiating our own individual darkness in an independent and
responsible manner—becoming more fully conscious, in Jungian i
terms—now ranks as an ethical duty, implying that ego-con-
sciousness is regarded as “ an authority to create and contro
the relationship to wholeness of everything psychic.”** Psychic
wholeness takes the place of sublimation, The latter is always
“purchased at the cost of the contagious miasma which arises
out of the repression and suppression of the unconscious ele-
ments which are not susceptible to sublimation,”* Suhblimation
thus contributes to a “holiness ” which is nothing other than
a flight from life. The heart of the ethical implications of the
Jungian myth are contained in the following formulation of
principles of value:

Whatever leads to wholeness is “ good " ; Whatever leads to splitting*
is “evil,” Integration is good, disintegration is evil. Life, con-
structive tendencies and integration arc on the side of good; death,k
splitting and dlsmtegratlon are on the side of evil. . . OCur esti--
mate of ethieal values is no longer concerned with contents, qualities -
or actions constdered as “ entities ” ; it is related functionally to the -
whole. Whatever helps that wholeness which is centred on the

Self towards integration is “good,” irrespective of the nature of
this helplng factor, And, vice versa, whatever leads to disintegra- .
tion is “ evil "—even if it is “ good will,” “ collectively sanctioned,

values” or anything else “intrinsically good.” # g

T Ibid., p. 102,
28 ibid,, v, 107,
* Ibid., pp. 1071
4 Ibid,, p. 118.
1 1bid,, p. 118,
2 1bid., p. 12681,
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In my lengthier study of the theologically foundational role-
of psychic self-appropriation,” I have argued that it is precisely -
at this point that the Jungian myth collapses. Neumann’s
{and Jung’s) campaign against the collective ethic 1s striking-
ly reminiscent of St. Paul’s difficulties with the Law. But the
outcome is in each instance just as strikingly different. It is
worthy of note that, as Jung’s thinking advanced, he came more
to view the individuation process on the analogy of alchemy.’*
The Iatter is even viewed, perhaps quite correctly, as a mis-
taken projection onto matter of a striving for the aurum non
vulgi of psychic wholeness, What Jung and, to my knowledge,
all commentators on Jungian psychology, have missed, how-
ever, is that alchemy must be considered as one of the most
remarkable failures in the history of human inquiry, a sus-
tained insistence on asking the wrong question, And the ques-
tion is wrong, not only in its projected form, but in its very
origins, if indeed itsorigins lie where Jung placed them. The self-
achievement of a differentiated wholeness, while it may be the {
deepest desire of the human heart, is also a useless passion, com- §
pletely beyond the capacity of human endeavor to achieve.
The bitterness of Jung’s Answer to Job is expressive of this very
frustration. This is a very interesting book on Wotan, but Jung
called him Yahweh.

This is not at all to deny that one must take seriously to
heart everything prescribed by Neumann exeept his funda-
mental ethical principle. We have indecd entered a new epoch
in the evolution of human consciousness, It is an epoch marked
by a new control of meaning in terms of interiority. It is ethi-
cally imperative on a world-historical scale that ego-conscious-
ness engage in a conscious confrontation with the forces of
darkness buried in the human psyche, come to terms with these
forces in truthful acknowledgment, and cooperate in their trans- °
formation through acceptance and negotiation, But at this

S
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 Doran, Subject and Psyche, passim.
“ Jung's alchemical researches are reported in Vols, 12, 18, and 14 of his Col-
lected Works,
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. point Lonergan’s transcendental analysis of moral conversion
, becomes equally imperative. For it is only at the summit of
' moral self-transcendence in the love of God that wholeness
. becomes something of a possibility for man, There alone,
¢ “values are whatever one loves, and evils are whatever one

L7

; hates,” because there alone ““ affectivity is of a single piece.”
- The problems raised by Neumann, moreover, bring to light an
"element that is unfortunately all but missing in Lonergan's

analysis of this summit: the experience of the forgiveness of

“sin. Only this experience, issuing from the realm of transcen-

dence, is enough to render possible the cmbracing of the dark-

- ness called for by Neumann as ethically imperative for our

age. The darkness has already been embraced in a kenosis

~ quite different from Faust’s, and in that divine embrace has

been rendered powerless, Its very spontaneous tendency to
separate man from the love of God has been transformed into
a beneficent factor by the healing embrace of that love. Thus
it is not only the hero’s descent into the psychic depths that can

¢ save the world from suicide, but also the restoration in our

troubled times of the genuine contemplative spirit,

IV, RELIGIOUg SELF-APPROPRIATION AND TIE PSYCHE

Lonergan employs various phrases, some borrowed from
other authors, to describe religious conversion. With Paul
Tillich, he speaks of “being grasped by ultimate concern.” **
With St. Paul, he speaks of God's love flooding our hearts
through the Holy Spirit given to us.*” In terms of the theo-
retical stage of meaning represented by Aquinas, religious con-
version is operative grace as distinct from cooperative grace,

45 Tonergnn, Method in Theology, p. 30, Lonergan has thus introduced an im-
portant and necessury qualification to an ethic of wholeness: wholeness s re-
lnted to the realm of transcendence, nat o that of interority. It is a gift of God's
grace, nnd in a Christian contest is conditioned by the experience of the forgiveness
of sin. The absence of this distinction is whal traps Jungian analysis in an endless
ireadmill of self-scrutiny lending only to & perpetuelly recurring psychic stillbirth,

4 Ihid,, p. 840,

7 Ibid., p. A1
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But these theoretic categories are also reinterpreted in serip-
tural imagery. “ Operative grace is the replacement of the heart
of stone by a heart of flesh, a replacement beyond the horizon
of the heart of stone. Cooperative grace is the heart of flesh
becoming effective in good works through human freedom.”
In Lonergan’s own terminology, suited more to the stage of
meaning when the world of intertority becomes the ground
of theory, religious conversion is “otherworldly falling in love.
It is total and permanent self-surrender without conditions,
qualifications, reservations.”® As such it is “being in love
with God,” which is “the basic fulfilment of our conscious
intentionality. That fulfilment brings a deep-set joy that can
remain despite humiliation, failure, privation, pain, betrayai,
desertion. That fulfilment brings a radical peace, the peace
that the woild cannot give, That fulfilment bears fruit in «
love of one’s neighbor that strives mightily te bring about
the Kingdom of God on this earth.” *°

The experience of this love is that of “ being in love in an
unrestricted fashion ” and as such is the proper fulfillment of
the capacity for self-transeendence revealed in our unrestricted
questioning, But it is not the product of our knowledge and
choice, “On the contrary, it dismantles and abolishes the
Lorizon in which our knowing and choosing went on and it
sets up a new horizon in which the love of God will transvalue
our values and the eyes of that love will transform our
knowing.” ®* As conscious but not known, the experience of this
love is an experience of mystery, of the holy. It belongs to the
level of consciousness where deliberation, judgment of value,
decision, and free and responsible activity take place. “But
it is this consciousness as brought to a fulfillment, as having
undergone a conversion, as possessing a basis that may be
broadened and deepened and heightened and enriched but not

48 1bid.

19 1bid, p. 240,
89 Ibid., p. 105,
51 Ibid., p. 100,
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superseded, as ready to deliberate and judge and decide and
act with the easy freedom of those that do all good because
they are in love. So the gift of God’s love occupies the ground
and root of the fourth and highest level of man’s intentional
consciousness. It takes over the peak of the soul, the apex
animae.” >

For Lonergan, there is a twofold expression of religious con-
version. Spontaneously it is manifested in changed attitudes,
for which Galatians 5.22 {. provides a descriptive enumeration;
“The fruit of the Spirit is love, joy, peace, patience, kindness,
goodness, faithfulness, gentleness, self-control.” But another
kind of expression is directly concerned with the base and focus
of this experience, the mysterium tremendum et fascinans itself,
There is an enormous variation to be discovered in the inves-
tigation of such expression and Lonergan correlates this variety
with the predominant stages of meaning operative in self-
understanding and in the spontaneously assumed stance toward
reality—i. e., with the manner in which one’s world is mediated
by meaning. He constructs a series of stages of meaning based
on a cumulative differentiation of consciousness. In the wes-
tern tradition there have been three such stages of meaning,
and they ean be ontogenetically reproduced in the life-history
of a contemporary individual.

The first stage of meaning is governed by a common sense
differentiation of consciousness. The second is familiar also
with theory, system, logic, and science, but is troubled because
the difference of this from common sense is not adequately
grasped. The third stage is prepared by all those modern phi-
losophies governed by the turn to the subject, which thus take
their stand on human interiority. Here consciousness becomes
differentiated into the various realms of meaning—common
sense, theory, interiority, transcendence, scholarship, and art—
and these realms are consciously related to one another, One

& Ibid,, p. 107. With the needed emphnsis on the forgiveness of sin, the love
of God may also be qualified as taking over the depths of the soul,
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consciously moves from one to the other by consciously
changing his procedures.

In all three stages, meaning fulfills four functions, First, it
is cognitive in that it mediates the real world in which we live
out our lives. Secondly, it is efficient in that it governs our in-
tention of what we do. Thirdly, it is constitutive in that it is
an intrinsic component of culture and institutions. And fourth-
ly, it is communicative in that, through its various carriers—
spontaneous intersubjectivity, art, symbol, language, and in-
carnation in the lives and deeds of persons—individual meaning
becomes common meaning, and, through the transmission of
training and education, generates history.

In the first stage, these functions are not clearly recognized
and accurately differentiated. So the blend of the cognitive and
constitutive functions, for example, brings about the constitu-
tion not only of cultures and institutions but also the story
of the world’s origins m myth. And just as the constitutive
function of meaning pretends to speculative capacities beyond
its range, so the cffictent function of meaning pretends to prac-
tica]l powers which a more differentiated consciousness de-
nominates as magic. Religious expression at this stage is a
result of the projective association or identification of religious
experience with its outward oceasion. The focus of such ex-
pression is on what we, by hindsight, would call the external,
the spatial, the specific, and the human, as contrasted with
the internal, the temporal, the generie, and the divine. What
is indeed temporal, generie, internal, and in the realm of tran-
scendence is identified as spatial, specific, external, and oc-
curring in a realm other than that of transcendence, Thus
there result the gods of the moment, the god of this or that
place, of this or that person, of Abraham or Laban, of this of
that group, of the Canaanites, the Philistines, the Israelites.

The key to the movement from the first stage of meaning
{o the second is located in the differentiation of the functions
of meaning, The advance of technique will enable the associ-
ation of the efficient function with poiesis and prazis and reveal
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the inefficacy of magic. But more far-reaching in its implica-
tions is the differentiation of the cognitive function of meaning
from the other three functions, As the key to the religious ex-
pression of undifferentiated consciousness lies in insight into
sensible presentations and representations, so the limitations
of such consciousness to the spatial, the specifie, the external,
and the human will recede to the extent that the sensible
presentations and representations are linguistic.®® This does
not mean, however, that a self-consetous transposition to in-
teriority, time, the generie, and the divine occurs. Rather we
have a movement away from all immediacy in favor of objec-
tification, The return to immediacy in terms of interiority,
time, the generic, and the divine must awnit the emergence of
the third stage of meaning.

The second stage of meaning, then, is characterized by a
twofold medintion of the world by meaning: in the realm of
common sense and in that of theory. The split is troubling,
It was interpreted by Plato in such a way that there seem to be
two really distinet worlds, the transcendent world of eternal
Forms and the transient world of appearance, In Aristotle, it
led to the distinction, not between theory and common sense,
but between necessity and contingence, The basic concepts of
genuine—i, e, universal and necessary—science were meta-
physical, and so the sciences were conceived as continuous with
philosophy.

The introduction of the theoretical capacity into religious
living is represented in the dogmas, theology, and juridical
structures of Western religion. But just as the two tables of
Fddington~— “the bulky, solid, colored desk at which he
worked, and the manifold of colorless ‘wavicles’ so minute
that the desk was mostly empty space ” “—reveal the presence
of a conflict between common sense and science, so in the realm
of religion, “the God of Abraham, Isaac, and Jacob is set
against the God of the philosophers and theologians. Honoring
the Trinity and feeling compunction are set against learned

5 Ibid., p. 02, 5 Ibid, p. 84.
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discourse on the Trinity and against defining compunction.
Nor can this contrast be understood or the tension removed
within the realms of common sense and of theory.”** And so,
religiously as well as scientifically, there is demanded a move-
ment to a third stage of meaning, the stage of the differentia-
tion of consciousness through the appropriation of human in-
teriority.

The sciences then come to be regarded, not as prolongations
of philosophy, but as autonomous, ongoing processes; not as
the demonstration of universal and necessary truths but as
hypothetical and ever better approximations to truth through
an ever more exact and comprehensive understanding of data.
Philosophy is no longer 2 theory in the manner of science but
the self-appropriation of intentional consciousness and the con-
sequent distinguishing, relating, and grounding of the various
realms of meaning, the grounding of the methods of the sci-
ences, and the ongoing promotion of their unity. Theology then
hecomes, in ever larger part, an understanding of the diversity
of religious utterance on the basis of the differentiation and in-
terrelation of the realms of common sense, theory, interiority,
and transcendence.

The third stage of meaning, then, is the stage of the appropri-
ation of human interiority. The cognitive dimensions of the
exigence for this appropriation have been more than satisfac-
torily treated by Lonergan. The result of the cognitive step
in this process is intellectual conversion. I have begun to sug-
gest what the moral dimensions would entail. That the self-
appropriation of the existential subject is something quite other
than that of the cognitional subject is not at all obvious from
Insight, but the work of Lonergan from 1965 to the present
reveals a notable development in this regard, one perhaps best
capsulized in “ Insight Revisited.”

In Insight the good was the intelligent and reasonable. In Method
the good is & distinct notion. It is intended in questions for de-

& Ibid,, p. 115,
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liberation, Is this worth while? Isit truly or only apparently good?
It is aspired to in the intentional response of feeling to values, It
18 known in judgments of value made by a virtuous or authentic
person with a good conscience. It is brought about by deciding
and living up to one’s decisions, Just as intelligence sublates sense,
just as reasonableness sublates intelligence, so deliberation sublates
and thereby unifies knowing and feeling.5¢

Not only, then, is there a fourth level of intentional conscious-
ness quite distinct from the first three, but the primordial entry
of the subject onto this fourth level is affective, “ the intentional
response of feelings to values.” Furthermore, affective response
for Lonergan is symbolically certifiable, in that a symbol is “ an
image of a real or imaginary object that evokes a feeling or is
evoked by a feeling.”*” Thus moral self-appropriation will be
to a large extent the negotiation of the symbols interlocked
with one’s affective responses to values. It will be psychic self-
appropriation. Neumann discusses the moral dimensions of this
movement, while sharing in the Jungian failure to differentiate
wholeness as human achievement from wholeness as God’s gift.
At the point in psychic self-appropriation where the issue be-
comes one of good and cvil, the movement of appropriation
shifts from the realm of interiority to the realm of transcen-
dence, where God is known and loved. The initial move into
psychic self-appropriation at the religious level, when the direc-
tion is as here indicated, occurs in the experience of the for-
giveness of one’s sins, the only genuine—in fact, the only pos-
sible—complezio oppositorum of good and evil. This experience
is of wholeness, of the affective integrity of subjectivity, With
this experience, religious conversion can begin to sublate moral
and intellectual conversion in the movement of self-appropria-
tion, i. e., at the third stage of meaning,

It is not only religious expression, but religious experience it-
self, which is affected by the movement into the third stage of

¢ Bernard Lonergan, * fnsipht Revisited,” in Bernard Tyrrell and William Ryan,
eds., A Second Collection (Philndelphia: Westminster, 1974), p. €77,
s* MIT, p. 64
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meaning. Prior to this major breskthrough, one’s religious
living is pre-critical, and so will involve the projection char-
acteristic of the first stage of meaning. It will be in terms of
what interiorly differentiated consciousness, by hindsight, is
able to denominate as spatial, specific, external, and human as
opposed to what is temporal, generic, internal, and transcen-
dent. To the extent that one’s appropriation of interiority pro-
ceeds from intellectual conversion to self-appropriation at the
fourth level of intentional consciousness, the spontancous refer-
ence of religious experience will be to what is temporal, generic,
internal, and transcendent. It will proceed as discernment of *
spirits, Such discernment has the same archetypal manifesta-
tions in dreams and other symbolic productions as has anyﬁ
other expression of the evaluative capacity of the existential
subject. That these expressions are not specifically acknowl-
edged in Jungian phenomenologies of individuation is due to
a deficiency in Jung’s understanding of existential subjectivity
and the conspiracy it can engage in with the psyche,

V. Psyciic CONVERSION As FOUNDATIONAL

If in addition to the mediation of immediacy by meaning
which occurs when one objectifies cognitional process in tran-
scendental method, there is that which occurs when one dis-
covers, identifies, accepts one’s submerged feelings in psycho-
therapy, then intentional self-appropriation must be comple-
mented by psychic self-appropriation. As related to the ques-
tion of the process and function of theology, this would mean
that, whereas Lonergan has developed a method for theology
based on the mediation of intentional consciousness, we must
attempt to show the implications for theology of the psychic
mediation. The principal implication will be a fourth conver-
sion foundational for theology, psychic conversion, aiding the
relations of sublation among the three conversions specified by
Lonergan. Through the twofold mediation of immediacy theo-
logical reflection will be able to accept the possibilities which
now, perhaps for the first time in its history, are available to
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ft. For in our age not only are we confronted with the relativity
gof conceptual schemes of all kinds, in every area, but also, pre-
‘cisely because of this seemingly very uncertuin and ambivalent
state of affairs, the individual is given “the (often desperate,
yet maximally human) opportunity to interpret life and experi-
encing directly. The historical crossroads of such a time is:
gither the reimposition of certain set values and schemes, or a
itask never before attempted: to learn how, in a rational way,
to relate concepts to direct experiencing; to investigate the way

i

l in which symbolizing affects and is affected by felt experiencing;
'to devise a social and scientific vocabulary that can interact
!with experiencing, so that communieation about it becomes
! possible, so that schemes can be considered in relation to experi-
| ential meanings, and so that an objective science can be related
to and guided by experiencing.” *® What Eugene Gendlin here
envisions for “ objective science” can also be the goal of the-
rology. Toenvision a theology whose schemes are related to and
- guided by experiencing, however, does not, within the horizon
“provided by seli-appropriation, rule out of court & theology
‘whose concern is with “things as they are related to one
" another ” in favor of a theology preoccupied with “ things as
. they are related to us.” Rather, basic terms and relations, as
psychological, are also explanatory, Such is the ultimate sig-
* nificance of fidelity to the methodical exigence.
' The present essay, then, reflects an ongoing project to com-
plement the work of Lonergan; it initiates g further essay in
aid of self-appropriation. For heyond the intellectual conver-
sion which occurs in self-conscious fashion when one answers
correctly and in order the questions, “ What am I doing when I
am knowing? Why is that knowing? What do I know when
I do that? >, there is the sel-appropriation which begins when
one attentively, intelligently, reasonably, and responsibly learns
to negotiate the symbolic configurations of dispositional im-
mediacy. This latter self-appropriation is effected by the emer-

% Bugene Gendlin, Experiencing and the Creation of Meaning (Toronto: Free
Press of Glencoe, 1962), p. 4.
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gence of the existential subject into a mediated symbolic con-
sciousness, in which individual, cultural, and religious symhols
are treated—in what Paul Ricoeur has lucidly displayed as
their archeological-teleological unity-in-tension *—as explora-
tory of existential subjectivity and as referring to interiority,
time, the generic, and the realm of transcendence rather than
as explanatory or aetiological and as referring to exteriority,
space, the specific, and the human, Psychic conversion is the
recovery of imagination in its transcendental time-structure ®
through the psychotherapeutic elucidation of the symbols
emerging spontancously from one’s psychic depths,

I share the conviction which led John Dunne to write The
Way of All the Earth, the conviction that something like a new
religion is coming into being,

Is a religion coming to birth in our time? It could be. What seems
to be occurring is a phenomenon we might call “ passing over,”
passing over from one culture to another, from one way of life to
another, from one religion to another, Passing over is a shifting
of standpeint, a going over to the standpoint of another culture,
another way of life, another religion. It is followed by an equal
and opposite process we might call “ coming back,” coming back
with new insight to one's own culture, one’s own way of life, one’s
own religion. The holy man of our time, it seems, is not a figure
like Gotama or Jesus or Mohammed, a man who could found a
world religion, but a figure like Gandhi, a man who passes over by
sympathetic understanding from his own religion to other religions
and comes back again with new insight to his own, Passing over
and coming back, it scems, is the spiritual adventure of our time.”

The present essay reflects an effort to aid this adventure and
the articulation of its truth. It theology is reflection on religion,
then such articulation would be the theology appropriate to
our age. Dunne says quite correctly, however, that the ultimate
starting and ending point is really not one’s own religion, but

© Paul Ricoeur, thid.

9 Qaa Martin Heidegger, Kant and the Problem of Metaphysics, trans. by James
Churchill (Bloomington: Indiann Universily Press, 1962),

% John S, Dunne, The Way of All the Eorth (New York: Mocmillan, 1972),
I ix.
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one’s life, At present I am attempting to highlight the contri-
butions of depth psychology to the exploration of this homeland
and the significance of these contributions for religious experi-
ence and for the reflection on this experience which is theology.
The project here reported on is not only complementary to the
work of Lonergan, however, but in some sense compensatory, in
the same way as the psyche, as it manifests itself in dreams, is
compensatory to the attitude of waking consciousness, “ There-
lation between consciousness and unconscious is compensatory.
This fact, which is easily verifiable, affords a rule for dream
interpretation. It is always helpful, when we set out to in-
terpret a dream, to ask: what conscious attitude does it com-
pensate? ” %

Waking consciousness, as it moves from directed attention
through insight, judgment, and decision, has been the sharp
focus of Lonergan’s work. Since theology is a matter of knowl-
edge and decision, such a focus has enabled him to articulate
the structure of theological method. Since T accept without
reservation Lonergan’s account of “what 1 am doing when
I am knowing ” and his eightfold differentiation of theological
operations, the work I envision is complementary to his. But
since I wish to lay emphasis on a different but equally valid
source of data-—which can still be grouped under Lonergan’s
notion of data of consciousness, since they concern interiority—
the work would he compensatory to his, just as feeling is com-
pensatory to thinking as a psychological function or as dreams
are compensatory to waking consciousness as a psychic state,

If the first step in iuterpreting a dream is to ask: what con-
scious attitude does it compensate?, and if the work I envision
is to be understood as compensatory to Lonergan’s in a sense
analogous to the compensatory effect of dreams, then it is only
proper to indicate what attitude or atmosphere this work would
compensate.

Thus Dunne speaks of climbing a mountain in order to dis-
cover a vantage point, a fastness of autonomy. The maost com-

G, G, Jung, Modern Man in Search of o Sou/ {New York: Harcourt, Brace,
and World, 1938}, p. 17.
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plete autonomy comes, he says, from the knowledge, not of
external things, but of knowledge itself.

A knowing of knowing would be like s view from & mountaintop.
By knowing all about knowing itself one would know in some man-
ner everything there is to know. It would be like seeing everything
from a great height. One would see everything near and far, all the
way to the horizon, but there would be some loss of detail on account
of the distances. The knowing of knowing would mean being in pos-
session of all the various methods of knowing. It would mean
knowing how an artist thinks, puiting a thing together; knowing
how a scientist thinks, taking a thing apart; knowing how a prac-
tical man thinks, sizing up a situation; knowing how a man of un-
derstanding thinks, grasping the principle of a thing; knowing how
& man of wisdom thinks, reflecting upon human experience.

.+ At the top of the mountain, as we have heen describing it,
there is a kind of madness—not the madness that consists in having
lost one’s reason. The knowing of knowing, to be sure, seems
worthy of man. The only thing wrong is that man at the top of
the mountain, by escaping from love and war, will have lost every-
thing else. He will have withdrawn into that element of his na-
ture which is most characteristic of him and sets him apart from
other animals, It is the thing in him which is most human. Per-
haps indeed he will never realize what it is to be human unless
he does attempt this withdrawal, Even so, the realization that he
has lost everything except his reason, that he has found pure hu-
manity but not full humanity, changes his wisdom from a knowl-
edge of knowledge into a knowledge of ignorance, He realizes that
he has something yet to learn, something that he cannot learn at
the top of the mountain but only at the bottom of the valley.®*

Nobody familiar with Lonergan can read these words about
the knowing of knowing without thinking immediately of one
of the most daring claims any thinker has ever offered for his
own work, true as it is: “ Thoroughly understand what it is to
understand, and not only will you understand the broad lines
of all there is to be understood but also you will possess a fixed
base, an invariant pattern, opening upon all further develop-
ments of understanding.” ® Nonetheless, Lonergan is secking

s John 8. Dunne, op. cit, pp. 17-19,
& Bernard Lonergan, Tnsight: A Study of Human Understanding (New York:
Philosophical Library, 1057), p. xxviil,
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greater concreteness on the side of the subject, in the domain of
““the pulsing flow of life.” ** To the extent that his work aids
this greater concreteness, one escapes the madness of having lost
everything but one’s reason. Nonetheless, there is much i the
pulsing flow of life that enters into one’s life without providing
data for one’s knowing of knowing. One may become aware of the
dark yet potentially creative power at work in the valley and
expend his efforts, perhaps first by means of a different kind
of withdrawal-—into a forest or desert, in imitation of Gotama
or Jesus, rather than up to a mountaintop-—at the negotiation
and transiormation of this dark power of nature so that it is
crentive of his own life. I he succeeds in this very risky ad-
venture, it will be only because he will have undergone a pro-
found conversion.

Conversion is the central theme in Lonergan’s brilliant and,
I believe, revolutionary recasting of the foundations of the-
ology. And such it must be, {or nobody who has gone to the
top of the mountain can accept as the {oundations of his knowl-
edge anything exclusive of what happened to him there. He has
achieved an intellectual autonomy as a result of which he will
never be the same, But there is a different conversion that oc-
curs in the valley or the forest or the desert. It is both comple-
mentary and compensatory to the conversion that takes place
at the top of the mountain, to tellectual conversion. Nor is
it the same as what Lonergan calls religious or moral conver-
sion. I have called it psychic conversion. Its effect is a medi-
ated symbolic consciousness, and its role in theological reflec-
tion is foundational as aiding the sublation of intellectual con-
version by moral and religious conversion. Psychic conversion
surrounds the other three conversions in much the same way
as the “unconscious,” according to Jung, surrounds the lght
of conscious waking life. More precisely, it permeates these
conversions in much the same way as psyche permeates in-
tentionality or as dispositional immediacy is interlocked with
cognitional immediacy. It provides one with an atmosphere
or texture which qualifies one’s experiences of knowing, of ethi-

% Ibid, p. ¥ix.
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cal decision, and of prayer. This atmosphere is determined by
the imaginal or symbolic constitution of the immediacy of one’s
mediated world. “The imaginal ” is & genuine sphere of being, ¥/
a realm whose contents can be intelligently grasped and rea-;,
sonably affirmed.

The complementary aspeet of psychic conversion with respect
to intellectual conversion appears in its role as facilitator of the
working unity of intellectual conversion with moral and re-
ligious conversion. Its compensatory aspect appears primarily
in its function within a second mediation of immediacy by
meaning, and thus in the disclosure it provides that the media-
tion of immediacy is twofold. Second immediacy can only be
approached through the complementarity of the two media-
tions. Psychic conversion thus corrects what I believe to be a
possible implicit intellectualist bias in Lonergan’s thought, es-
pecially in Insight. According to this implicit bias, the intel-
lectual pattern of experience would be the privileged pattern
of experience. While the emergence of a fourth level of inten-|
tional consciousness and thus of a notion of the good as distinct !
from the intelligent and reasonable in Method in Theology |
implicitly corrects this bias, the explicit compensation comes);
from highlighting the psychic dimensions of this fourth levcl,",
the level of existential subjectivity.

When I refer with Dunne to a new religion coming into being
in our age, what I am indicating is in part the convergence of
insights from the various world religions in the life-story of
many individuals who seek religious truth today. As Dunne has
indicated, this search will probably be analogous to Gandhi’s
experiments with truth, The conversion I eall psychic may pro-
vide one’s criterion for evaluating these experiments and render
the subject capable of reflecting on and articulating the truth’
le has discovered. It may enable him, in Dunne’s phrase, to
turn poetry into trath and truth into poetry. The latter poetry
lie may wish to include in his theology.

One may find that the further steps in self-appropriation
reveal the need for a qualification of one’s previous intellectua)
self-appropriation. While one will not revise the structure of
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cognitional process which he has learned to articulate for him-
self through the work of Lonergan, he may be brought to re-
vige his formulation of the notion of experience provided by
Lonergan, The latter notion may be too thin, too bodiless. .
Having come back into the valley from Lonergan’s mountain-
top—or rather from his own mountaintop—he may re-experi-*
ence, or re-cognize that he experiences, in & manner for which_
the atmosphere of the mountaintop was too rarefied. E
This, however, may also lead to further specifications of the
notion of theological method which he has learned from Loner-
gan. He will accept the basic dynamic and operational notion of
method provided by Lonergan on the basis of the structure of in-
tentionality and of the two phases of theology as mediating and
mediated; but psychic conversion may influence his choice as !
to what qualifies as data for theology; the base from which he }
engnges in hermeneutic and history; the horizon determining :
his view of, and influencing his decision about, the tensions of
religious and theological dialectie; the bases from which he de-
rives theological categories, positions, and system; and the way Z
in which he regards the mission of religion in the world. The
functional specialties will remain, their interrelationship being
determined by the structure of intentional consciousness, but
their nature may be modified as a result of one’s exploration

o
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 of the “ objective psyche,” the home of the imaginal, the tran-

scendental imagination, memoria. The task of the philesopher

or theologian educated by and indebted to Lonergan may now

be to descend the mountain of cognitive self-appropriation so as \
attentively, intelligently, reasonably, and responsibly to ap-
propriate and articulate the rich psychic bases of human ex- l
perience. Such an appropriation and articulation will make pos-

sible the advent of that fully awake naiveté of the twice-

born adult which Paul Ricoeur calls a second, post-critical im-
mediacy.* '

Roperr M, Doran "

Marguelte University
Milwaukee, Wisconsin

% Cf. Paul Ricogur, Freud and Philosophy, p. 480,
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Subject, Psyche, and Theology’s
Foundations

Robert M. Doran

This paper has a twotold purpose. First, 1 wish to show that the intentionality
analysis of Bernard Lonergan may he employed in the elaboration of catego-
ries explanatory of a process of psychic self-appropriation as an aid to the
self-knowledge of the existential subject. Second, I wish to suggest the impli-
cations of psychic seli-appropriation for the theological method proposed by
Lonergan. The movement of my argument is thus reciprocal: Lonergan en-
ables the construction of a semantics of depth psychology; this semantics
complements Lonergan’s attempt to construct a method for theology, The
two parts of my argument will be taken up, respectively, in the second and
third major sections of the paper. The first section attempts to clarify the
notions of the psyche and of the existential subject and to discuss the relation

between the referents of these two terms that seems implicit in Lonergan’s
later work.

THE PSYCHE ANDEXISTENTIAL SUBJECTIVITY

The existential subject is the subject as evaluating, deliberating, deciding,
acting, constituting the world, constituting himself or herself.' Existential
subjectivity emerges on a level of consciousness distinet from and sublating
the three levels constitutive of human knowledge: experience, understanding,
and judgment.? Existential subjectivity is consciousness at the fourth and
fullest level of its potentiality: consciousness as concerned with the good, with
value, with discriminating what is truly worthwhile from what is only appar-
ently good.

The discussion of the existential subject as a notion quite distinct from the
cognitional subject is a relatively recent development in Lonergan’s thought,

I See, e.g., Bermard Lonergan, The Subject {Milwaukee; Marqueite University Press, 1968), p.
19; reprinted in 4 Second Collection, ed. William F. ], Ryan, 8.}, and Bernard Tyrrell, S.J.
(Phitadelphia: Westminster Press, 1974), pp. 69-86, with the relevant section beginning on p. 79,

TSee The Subject, pp. 20 L. Although the schema of conscious intentionality is in this instance
presented in six steps, there are four Jevels of intentionality fot Lonergan, They are referred to as
cxpetience, understanding, judgment, and decision or existential subjectivity.
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It is correlated with the emergence of a notion of the good distinct from the
notions of the intelligent and the reasonable. “In fnsight the good was the
intelligent and reasonable. In Method the good is a distinct notion. It is in-
tended in questions for deliberation, Is this worth while? Is it truly or only
apparently good? It is aspired to in judgments of value made by a virtuous or
authentic person with a good conscience. It is brought about by deciding and
living up to one’s decisions.”

The emergence of a distinct notion of the good involves a relocation of the
congtitutive function of the psyche in the structured process of conscious sub-
Jjectivity. Psychic development is defined in Jnsight as “a sequence of increas-
ingly differentiated and integrated sets of capacities for perceptiveness, for
aggressive or affective response, for memory, for imaginative projects, and for
skilfully and economically executed performance.”® 1 shall use the term “psy-
che” to refer to this set of capacities. They have a basis, Lonergan says, in
“some neural counterpart of association,” but this unconscious neural basis
is “‘an upwardly directed dynamism secking fuller realization, first, on the
proximate sensitive level and, secondly, beyond its limitations on higher artis-
tic, dramatic, philosophic, cultural, and religious levels,” so that “insight into
dream symbols and associated images and affects reveals to the psychologist a
grasp of the anticipations and virtualities of high activities immanent in the
underlying unconscious manifold.”

In Insight, this set of capacities is integrated by cognitional or intellectual
activities. “The psyche reaches the wealth and fullness of its apprehensions
and responses under the higher integration of human intelligence.”” Inteliec-
tual development sets the standard and provides the criterion for psychic,
affective, and volitional development. Thus Lonergan speaks of reaching a
“universal willingness that matches the unrestricted desire to know.” But in
Method in Theology, human intelligence and the psyche, especially in its affec-
tive and symbolic capacities, are sublated and unified by the deliberations of
the authentic existential subject, for the apprehension of potential values and
satisfactions in feelings, along with questions for deliberation, is what medi-
ates between cognitional judgments of fact and existential judgments of val-
ue. Thus, “just as intelligence sublates sense, just as reasonableness sublates
intelligence, so deliberation sublates and thereby unifies knowing and feel-
ing.”® The development of existential subjectivity now sets the standard and

3 Lonergan, “/nsight Revisited,” in 4 Second Collection, p. 277.

4 Lonergan, fnsight: A Study of Human Understanding (New York: Philosophical Library, 1957),
p. 456,

5 Ibid.

61hid., p. 457.

7 Ibid., p. 726.

8 1bid., p. 624.

9 Lonergan, "fnsight Revisited,” p, 277.
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provides the criterion for intellectual development,”® and the former devel-
opment is intrinsically related to the refinement of affective response.

Affectivity and symbols are no less related to one another in Method in
Theology than in Insight. Feelings are said to be symbolically certifiable, and a
symbol is defined as “an image of a real or imaginary object that evokes a
feeling or is evoked by 'a feeling.” One’s affective capacities, dispositions,
and habits “can be specified by the affects and, inversely, by the afiects that
evoke determinate symbols.”? Thus “alffective development, or aberration,
involves a transvaluation and transformation of symbols. What before was
moving no longer moves; what before did not move now is moving. So the
symbols themselves change to express the new affective capacities and disposi-
tions.”!* These affective capacities and dispositions affect the existential sub-
ject, for feelings “are the mass and momentum of his affective capacities,
dispositions, habits, the effective orientation of his being.”* It ts in intention-
al feeling responses to objects and possible courses of action that values and
satisfactions are first apprehended. Feelings thus initiate the process of deli-
beration that comes to term only in the decisions of the existential subject.

The transvaluation and transformation of symbols that goes hand in hand
with affective development can be understood only when one realizes that
symbols follow other laws than those of rational discourse.

For the logical class the symbal uses a representative figure. For univocity it substi-
tutes a wealth of multiple meanings. It does not prove but it overwhelms with a
manifold of images that converge in meaning. It does not bow to the principle of
excluded middle but admits the coincidentia oppositorum, of love and hate, or courage
and fear, and so on. It does not negate but overcomes what it rejects by heaping up all
that is opposite to it. It does not move on some single track or on some single level, but
condenses into a bizarre unity all its present concerns. !

The function of symbols, moreover, is to meet a need for internal communica-
tion that such ratienal procedures as logic and dialectic cannot satisfy. “Or-
ganic and psychic vitality have to reveal themselves to intentional con-

$04' A the fourth level is the principle of self-control, it is responsible for proper functioning on
the fisst three levels. Tt fulfills its responsibility or fails to do so in the measure that we are
aftentive or inattentive in experiencing, that we are intelligent or unintelligent in our investiga-
tions, that we arc reasonable or unreasonable in our judgments. Thetewith vanish two notions:
the natiot of pure intellect or pure reason that operates on its own without guidance or control
from responsible decision; and the notion of will as an arbitrary power indifferently choosing
between good and evil" {Bernard Lonergan, Method in Theology [New York: Herder & Herder,
1972}, p. 121},

1 Ibid., p. 64.

12 Ihid., p. 65.

131bid., p. 66.

4 Ibid,, p. 65.

13 Tbid., p. 66.
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sciousness and, inversely, intentional consciousness has to secure the collabo-
ration of organism and psyche. Again, our apprehensions of values accur in
intentional responses, in feelings; here too it is necessary for feelings to reveal
their objects and, inversely, for objects to awaken feelings. It is through sym-
bols that mind and body, mind and heart, heart and body communicate.”'®

The elemental, precbjectified meaning of symbols finds its proper context
in this process of internal communication. The interpretation of the symbol
thus has to appeal to this context and its associated images and feelings.”
Because of the existential significance of the symbol, Lonergan evinces a
strong sympathy with those schools of dream interpretation which think of
the dream “not as the twilight of life, but as its dawn, the beginning of the
transition from impersonal existence to presence in the world, to constitution
of one's self in one’s world.”'®

The position of the “later Lonergan”™ on the psyche, then, is that it reaches
the wealth and fullness of its apprehensions and responses, not under the
higher integration of human intelligence, but in the free and responsible
decisions of the authentic existential subject. This position sets the stage for
arguing that Lonergan’s intentionality analysis can be complemented by psy-
chic analysis and that the latter is a further refinement of the self-appropria-
tion of the existential subject. Intentionality analysis, moreover, clarifies the
finality of psychic analysis.

The argument for complementarity is bolstered by Lonergan’s acknow-
ledgment of a twofold mediation of immediacy by meaning. “Besides the
immediate world of the infant and the adult’s world mediated by meaning,
there is the mediation of immediacy by meaning when one ohjectifies cogni-
tional process in transcendental method and when one discovers, identifies,
accepts one’s submerged feclings in psychotherapy.”'? The second mediation
can be understood as aiding the self-appropriation of the existential subject in
much the same way as the first aids that of the cognitional subject. Intention-
ality analysis, as articulated in a pattern of judgments concerning cognitional
fact, moral living, and religious experience, can be complemented by depth
psychological analysis. If the latter is engaged in within the overall context of
the former, it can critically ground moral and religious living in an expand-
ing pattern of judgments of value that set one's course as existential subject,
and it can facilitate the sublation of an intellectually self-appropriating con-
sciousness by moral and religious subjectivity. The theological pertinence of
this psychic complement to Lonergan’s work will be foundational. According
to the dynamic operative in Lonergan’s articulation of theological founda-
tions, the foundational reality of theology is the subjectivity of the theologian,

16 Ibid., pp. 66 I,
17 Ibid, p. 67.
18 Ibid., p. 69.
19 Ibid., p. 77.
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Lonergan has articulated foundational reality in terms of religious, moral,
and intellectual conversion. While the conversions generally occur in this
order, they also display relations of sublation in the reverse order.® 1 will
posit a fourth conversion, psychic conversion, as an aspect of foundational
reality. Psychic conversion is the release of the capacity for the internal com-
munication of symbolic consciousness. By aiding existential self appropria-
tion, it facilitates the sublation of intellectual conversion by moral conversion,
and of both of these by religious conversion.?? The foundations of theology
would then lie in the objectification of cognitive, psychic, moral, and religious
subjectivity in a patterned set of judgments of cognitional and existential fact
cumulatively heading toward the fult position on the human subject.

TOWARD ASEMANTICS OF DEPTH PSYCHOLOGY

My first contention is that Lonergan’s intentionality analysis enables the
construction of a semantics of depth psychology. To argue this, T will discuss
first the finality of both intentionality analysis and depth psychological anal-
ysis under the rubric of second immediacy; second, the role of the depth
psychological uncovering of symbolic consciousness in advancing the subject
to second immediacy; third, the manner in which this uncovering can be
integrated with Lonergan’s intentionality analysis; and fourth, the notion of
psychic conversion and its relation to Lonergan’s notions of religious, moral,
and intellectual conversion. I will conclude this section with a bricf statement

of the refation of the psychology I am suggesting to the archetypal psychology
of C, G, Jung.

Second Immediacy

Method as conceived by Lonergan may be understood as the objectification
or mediation of the transcendental infrastructure of human subjectivity. [ will
call this infrastructure primordial immediacy. The basic structure of primor-
dial immediacy is disengaged in Lonergan’s articulation of conscious inten-
tionality. This articulation is method. Method calls for “a release from all
logics, all closed systems or language games, all concepts, all symbolic con-
structs to allow an abiding at the level of the presence of the subject to
himself.” The emergence of a distinct notion of the good and especially its
relation to affectivity and symbols allows us to understand psychic self-appro-

01bid., pp. 241 ft.

11 See Robert Doran, Subject and Psyche: A Study of the Foundations of Theofagy (Ann Arbor, Mich.:
University Microfilms, 1975), pp. 24046 and chap. 6, passim.

22 Frederick Lawrence, “Selfl-Knowledge in History in Gadamer and Lonergan,” in Language,
Tuth, and Meaning, ed. P, McShane {Notre Dame, Ind.: University of Notre Dame Press, 1972},
p- 203,
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priation as a portion of method. In psychic self-appropriation the existential
subject disengages the symbolic ciphers of the affective responses in which
values and satisfactions are apprehended. From this disengagement, the sub-
ject can gauge the measure of self-transcendence operative in his or her orien-
tation as a world-constituting and self-constituting cxistential subject. Psychic
analysis, then, is a part of self-appropriation at the fourth level of intentional
consciousness, But method in its totality is the self-appropriation of the pri-
mordial immediacy of the subject to a world itself mediated by meaning. This
immediacy is both cognitive and existential.

Second immediacy is the result of method’s objectification of primordial im-
mediacy, the probably always asymptotic recovery of primordial immediacy
through method. Second immediacy is “the self-possession of the subject-as-
subject achieved in the mediation of the transcendental infrastructure of hu-
man subjectivity, in the objectilication of the single transcendental intending
of the intelligible, the true, and the good, in the self-appropriation of the
cognitional and existential subjecy which is the fulfilment of the anthropolo-
gische Wendung of modern philesophy.”® From Lonergan's statement con-
cerning the twofold mediation of immediacy, I infer that primordial imme-
diacy is mediated through intentionality analysis and through psychic
analysis. What is mediated by psychic analysis is the affective or dispositional
component of all intentional operations, a component frequently and not too
accurately referred to as the unconsciovs,

This aflective compenent may itself be intentional, the apprehension of
potential values and satisfactions in feelings. In that case, psychic analysis
aids the emergence especially of existential subjectivity by mediating a capac-
ity to disengage the symbolic or imaginal ciphers of the intentional feelings in
which values are apprchended. But the dispositional compenent may also be
a matter of one’s mood, of one's nonintentional feeling states or trends.
Then it is what we intend when we ask another, How are you? One may find
the question quite baffling, and if one adverts to this puzzlement over a
period of time, one may be on the way to seeking help. One may become
cognizant of being out of touch with something very important, something
deceptively simple and in fact very mysterious and profound: the disposition-
al aspect of one's intentional operations as a knower and doer. One has
acknowledged, however secretly and privately, that the question causes an
uncomfortable confusion. One is out of touch, One does not know how one is,
who one is. Because one’s intentional affective responses are in ‘pait a“fune-
tion of one’s nonintentional dispositions, one does not know where he stands,
what he values, how his values are related to one another. Finally, while the
appropriation of dispositional components in psychotherapy is obviously not
dependent on cognitional self-appropriation, it can also figure as a part of

23 Doran, p. 118.

2 On intentional and nonintentional feclings, see Bernard Lonergan, Method in Theology,
pp. 30 1.
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method, as a feature of the existential subject’s heeding of the critical-meth-
odical exigence. This exigence is at least in part therapeutic, for it is an
exigence for a second immediacy, which is the fruit of the twofold mediation
of primordial immediacy in cognitional analysis and in psychic analysis.

Symbolic Consciousness

, In reliance on Lonergan’s statement of the relation between feelings and
symbols, I suggest that the dispositional component of immediacy is imagi- _ o
nally constructed, symbolically constituted. It is structured by imagination "
and expresses itself in symbols. The interpretation of these symbols is the '
deciphering of this component of intentionality. Nonetheless, while this com-
ponent is immediately accessible to intentional consciousness as the flow of
feeling which accompanies all intentional operations, its symbolic constitu- : 0 _ o @
tion can often be retrieved only by specific techniques elaborated by depth
psychological analysis. Principal among these techniques is dream interpreta-
tion. Particularly when one is out of touch with how one is, these techniques
may be required in order that this dispositional component can-be objecti-
fied; known, and appropriated. They reveal how it stands between the self as
objectified and the self as conscious. They also enable one’s self-under-
standing to approximate one’s reality. Through these techniques, one gains -
the capacity to articulate one’s story as it is and to guide it responsibly. One '
may have to reverse a cumulative misinterpretation of one’s experience; this
reversal will be painful, but it is escaped only at the cost of a flight from

| understanding, and indecd from understanding oneself. It is primarily in the _

existential, evaluative, and dialectical hermeneutic of one's dreams, one’s : . T @'
own most radical spontaneity, that one recovers the individual and transper- B '

sonal core of elemental imagination which reveals in symbolic ciphers the

affective component of one’s intentionality.

The cognitive dimensions of method have been expressed in Lonergan’s
dictum, “Thoroughly understand what it is to understand, and not only will

i you understand the broad lines of all there is to be understood, but also you

will possess a fixed base, an invariant pattern, opening upon all further devel-

opments of understanding.”? Of the roots of desire and fear in human imagi-
nation, we may say something similar: Come to know as existential subject!
the contingent figures, the structure, the process, and the imaginal spontane-
ity manifested in your dreams, and you will come into possession of an cx-f;-

C panding base and an intelligible pattern illuminating the vouloir-dire of hu- !

man desire as it is brought to expression in the cultural and religious}

: objectifications of human history.?® Furthermore, elemental dream symbols

u are spontaneous psychic productions. By deciphering them, one gains the

25 Lonetgan, Jnsight, p. xxviii,
% Doran, p. 166.
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potential of conscripting organic and psychic vitality into the higher integra-
tion of intentionality as it raises questions of intelligibility, truth, and value.
One finds, too, significant clues regarding one’s own potential drift toward
the loss of existential subjectivity either in triviality or in fanaticism. Dreams
do not resolve the tension they often reveal; this resolution is the task of the
intentionality of the existential subject finding out for himself that it is up to
him to decide for himself what he is going to make of himself. But the symbo}-
ic manifestations of dreams can provide access 10 the materials one has to
work with in one’s seli-constituting operations. Dreams will reveal a story of
development or decline according as they are dealt with by existential con-
sciousness in the dialogic process of internal communication.

Stublations

Dream interpretation can be understood in terms of Lonergan’s notion of
successive levels of consciousness, where the lower-level operations are sublat-
ed by the higher integrations provided by the operations that occur on subse-
quent levels, If being is what is to be known by the totality of true judg-
ments,?’ then any true judgments about the symbolic ciphers of affectivity
concern a sphere of being which we may call the imaginal ® The dilferentia-
tion and appropriation of the dispositional constituents of immediacy, then,
are enabled to come to pass by a sublation on the part of conscious intention-
ality that is additional to the sublations explained by Lonergan. In addition
to the sublation of internal and external waking sensory experience by under-
standing, of experience and understanding by reasonable judgment, and of
experience, understanding, and judgment by existential subjectivity, there is
a sublation of dreaming consciousness on the part of the whole of attentive,
intelligent, reasonable, responsible, cooperative-intersubjective existential
consciousness. Thus, in addition to the attentive, intelligent, reasonable, and
responsible appropriation of one’s rational self-consciousness effected by
bringing one’s conscious operations as intentional to bear on those same oper-
ations as conscious, there is the attentive, intelligent, reasonable, and respon-
sible appropriation and negotiation of one’s psychic spontaneity and irration-
ality. Such a sublation is implicit in Lonergan’s reference to the approach of
existential psychology, which, as we have seen, regards the dream as the
dawn of life, as the beginning of the transition from impersonal existence to
personal existence and self-constitution,® We may venture beyond Lonergan
at this point and speak of an additional sublation mediating this dawn of

27 Lonergan, fsight, p. 350

28 See Gilbert Durand, **Exploration of the Imaginal,” Spring: An Anmal of Archetypal Prychology
and Jungien Thought (1971), pp. 84-100; and Henri Corbin, “Mundus Imaginalis, or the Imagi-
nary and the Imaginal,” Spring {1972), pp. 1-19,

29 Lonergan, Method in Theology, p. 69.
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consciousness to the existential subject. Through this sublation, the alfective

i

component of one’s intentional orientation is released from muteness and -

confusion.

Dreams, then, may be regarded as an intelligible text or story whose mean-
ing can be read by interpretative understanding and reasonable judgment
and affirmed or reoriented by evaluative deliberation. The symbols of dreams
are operators effecting internal communication, in much the same way as
questions are operators promoting successive levels of intentional con-
sciousness.® The ground theme of the internal communication is the emer-
gence of the authentic existential subject as free and responsible constitutive
agent of the human world. This theme is the basic a priori of human con-
sciousness, the intention of intelligibility, truth, and value. It promotes hu-
man experience to understanding by means of questions for intelligence and
understanding to truth by means of questions for reflection. So too it pro-
motes truth into action, but in a thetic and constitutive manner, through
questions for deliberation, The data for these questions are apprehended in
intentional responses to values in feelings; the feelings structure patterns of
experience; and the patterns can be understood by disengaging their imagi-
nal ciphers and by insight into the images thus disengaged. Dream images,
then, promote neural, sensitive, affective, and imaginative process to a recog-
nizable and intelligible narrative. The narrative is the basic story of the
ground theme. It can be understood; the understanding can be affirmed as
correct, so that the images function in aid of self-knowledge; and beyond
self-knowledge, there is praxis, where the knowledge becomes thetic: What
am I going to do about it? The ultimate intentionality of the therapeutic
process so conceived is thus coextensive with the total sweep of conscious
intentionality, The psyche can be conscripted into the single transcendental
dynamism of human consciousness toward the authenticity of self-transcen-
dence. The imaginal spontaneity of dreams belongs to this dynamism, but it
can be only disengaged by intelligent, reasonable, and decisive conscription,
without which the psyche can fall prey to an inertial counterweight toward
the flight from genuine humanity. This conscription must generally take
place in a cooperative-intersubjective milicu, with the aid of a professional
guide familiar with the vagaries of dreaming consciousness, a guide who is
familiar with the dialectic of the psyche, who knows the need of healing of
conscription is in some instances to take place, and who can instruct his
dialogical counterpart on how to accept and befriend the dimensions of affec-
tivity that need to be healed. The language of dreams is frequently so very
different from that of waking consciousness that the process of negotiation
usually demands that one seek such competent assistance,

W See Giovanni Sala, Das Aprions in der menschlichen Evkenninis: Eine Studie iber Kants Kritik der
reinen. Vernungt und Lonergans Insight (Meisenheim am Glan: Verlag Anton Hain, 1971).
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FPsychic Conversion

The conscious capacity for the sublation of the imaginal sphere of being is
effected by a conversion on the part of the existential subject. This conversion
I have called psychic conversion.® In this section, I will demonstrate how it
meets all of Lonergan’s specifications for conversion and how it is integrally
related to the religious, moral, and intellectual conversions specified by Lon-
ergan as qualifying authentic human subjectivity.

Lonergan first began to thematize conversion in his search for renewed
foundations of theology. In a lecture delivered in 1967, he described the new
context of theology in terms of the demise of the classicist mediation of mean-
ing and the struggle of modern culture for a new maieutic, only to conclude
that this new context demands that theology be placed on a new foundation,
one distinct from the citation of scripture and the enunciation of revealed
doctrines characteristic of the foundation of the old dogmatic theology. What
was this new foundation to be?

Lonergan drew his first clue from the notion of method, considered as “a
normative pattern that related to one another the cognitional operations that
recur in scientific investigations.””” The stress in this notion of method is on
the personal experience of the operations and of their dynamic and norma-
tive relations to one another. If a scientist were to locate his operations and
their relations in his own experience, Lonergan maintained, he would come
to know himself as scientist. And, since the subject as scientist is the founda-
tion of science, he would come into possession of the foundations of his sci-
ence.

Of what use is such a clue to one seeking a new foundation for theology?
Lonergan says: “It illustrates by an example what might be meant by a
foundation that lies not in sets of verbal propositions named first principles,
but in a particular, concrete, dynamic reality generating knowledge of partic-
ular, concrete, dynamic realities.”

Lonergan draws a second clue from the phenomenon of conversion, which
is fundamental to religious living. Conversion, he says, “is not merely a
change or even a development; rather, it is a radical transformation on which
follows, on all levels of living, an interlocked series of changes and devel-
opments. What hitherto had been of no concern becomes a matter of high
import.”** Conversion of course has many degrees of depth of realization. But
in any case of genuine conversion, “the convert apprehends differently, values
differently, relates differently because he has become different, The new ap-
prehension is not so much a new statement or a new set of statements, but

31 Doran, pp. 24046, The present subsection is a slightly revised version of these pages.

32 Bernard Lonergan, “Theology in its New Context,” Theology of Renewal (Montreal; Palm,
1968), 1:43.

33 Ibid., p. 4.

34 Thid.
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rather new meanings that attach to almost any statement. It is not new values
so much as a transformation of values.”* Conversion is also possible as a
change that is not only individual and personal but also communal and
historical; and when viewed as an ongoing process, at once personal, commu-
nal, and historical, it coincides, Lonergan says, with living religion.*

Now, if theology is reflection on religion, and if conversion is fundamental
to religious living, then not only will theclogy also be reflection on conversion,
but reflection on conversion will provide theology with its foundations. *Just
as reflection on the operations of the scientist brings to light the real founda-
tion of the sciences, so too reflection on the ongoing process of converston may
bring to light the real foundation of a renewed theology.”®? Such is the basic
argument establishing what is, in fact, a revolutionary recasting of the foun-
dations of theology.

For the moment, however, my concern is not theology but conversion. The
notion is significantly developed in Method in Theology, where conversion is
differentiated into religious, moral, and intellectual varicties. What 1 am
maintaining is that the emergence of the capacity to disengage the symbalic
ciphers of the feclings in which the primordial apprehension of value occurs
satisfies Lonergan’s notion of conversion but also that it is something other
than the three conversions of which Lonergan speaks. As any other conver-
sion, it has many facets. As any other conversion, it is ever precarious. As any
other conversion, it is a radical transformation of subjectivity influencing all
the levels of one’s living and transvaluing one’s values. As any other conver-
sion, it is “not so much a new statement or a new set of statements, but rather
new meanings that attach to almost any statement.”® As any other conver-
sion, it too can become communal, so that there are formed formal and
informal communities of men and women encouraging one another in the
pursuit of further understanding and practical implementation of what they
have experienced, Finally, as any other conversien, it undergoes a pcrsonal
and arduous history of development, setback, and renewal, lis eventual out-*
come, most likely only asymptotically approached is symbolically described }

by C. G. Jung as the termination of a state of imprisonment through a cumu-

lative reconciliation of opposites,® or as the resolution of the contradic-
toriness of the unconscious and consciousness (read of psyche and intentionalily)
in a nuptial oniunctio,® or as the birth of the hero issuing “from something
humble and forgotten.”* But, like any other conversion, psychic conversion

95 Thid,, pp. 44 1.

% Ihid., p. 45.

3 Ihid.

3 Ibid., p. 44,

¢, G, Jung, Collected Warks, vol, 14, Mysterium Conjungionis, trans. R, F. C. Hull, Bollingen
Series 20 (Princeton, N.].: Princeton University Press, 1970), p. 65.

401bid,, p, 81,

110, G. Jung, “Concerning Rebirth,” Collected Works, vol. 9i, The Archelypes and the Collective
Unconseious, trans, R, F. C. Hull, Bollingen Series 20 (Princeton, N.J.t Princeton University Press,

277

R

D




The Journal of Religion

is not the goal but the beginning. As religious conversion is not the mystic’s
cloud of unknowing, as moral conversion is not moral perfection, as intellec-
tual conversion is not methodological craftsmanship, so psychic conversion is
not unified affectivity or total integration of psyche and intentionality or
immediate release from imprisonment in the rhythms and processes of nature
and mood. It is, at the beginning, no more than the obscure understanding of
the nourishing potential of elemental symbols to maintain and foster the
vitality of conscious living by a continuous influx of both data and energy;
the hint that one's affective being can be transformed so as to aid one in the
quest for authenticity; the suspicion that coming to terms with one's dreams
will profoundly change what Jung calls one’s ego, that is, the oftentimes too
narrow, biased, and self-absorbed focus of one’s conscious intentionality, by
ousting this narrowed focus from a central and dominating position in one’s
conscious living and by shifting the birthplace of meaning gradualily but
progressively to a decper center which is simultaneously a totality, the self.*2
Slowly one comes to discover the complexity of dreams, and thus of one’s
affectivity, and to affirm the arduousness of the task to which he has commit-
ted himself. Slowly one learns that the point is what is interior, temporal,
generic, and indeed at times religious, and not what is exterior, spatial, specif-
ic, and solely profane.*® Slowly a system of internal communication is estab-
lished between intentionality and one’s organic and psychic vitality. Slowly
one leasns the habit of discngaging the symbolic significance associated with
one’s intentional affective responses to situations, people, and objects. Slowly
one learns to distinguish symbols which indicate and urge an orientation to
truth and value from those which mire one in myth and ego-centered satis-
factions. Slowly one notices the changes that take place in the symbolic ci-
phers of one’s affectivity. One becomes attentive in a new and more contemp-
lative way to the data of sense and the data of consciousness. One is aided by
this new symbelic consciousness in one’s efforts to be intelligent, reasonable,
and responsible in one’s everyday commonsense living and in one's intellectu-
al pursuit of truth, Some of the concrete areas of one's own inattentiveness,
obtuseness, silliness, and irresponsibility are revealed one by one and can be
named and quasi-personified. They are complexes with a quasi-personality of
their own. When personified, they can be engaged in active imaginative
dialogue where one must listen as well as speak. The dialogue relativizes the
cgo and thus frees the complexes from their counterrigidity. Some of them,
those that indicate where one needs healing, can then even be befriended and
transformed. When thus paid atiention 1o, honored, and in a very definite

1971), p. 141

/2 C?G.Jung, “On the Nature of the Psyche,”" Collecied Weorks, vol. 8, The Structure and Dynantics
of the Psyche, trans. R, F. C. Hull, Bollingen Series 20 (Princeton, NJ.: Princcton University
Press, 1972), pp. 223 1.

4} See Lonergan, Method in Theology, p. 92.
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sense compromised with, they prove to be sources of conscious energy one
never before knew were at his disposal. Such is psychic conversion. In itself it
is not a matter of falling in love with God or of shifting the criterion of one’s
choices from satisfactions to values or of reflectively recognizing that knowing
is not looking but the affirmation of the virtuaily unconditioned. It is not

. religious conversion or moral conversion or intellectual conversion. It is con-
version, but it is something other than these.

A Note on fung’s Archetypal Psychology o

C. G. Jung’s notion of individuation as a cumulative process of the reconcilia-
tion of opposites under the guidance of responsible consciousness and with the
aid of a professional guide obviously bears some similarity to the process of
psychic self-appropriation that [ have briefly described. Furthermore, his
insistence that neither of the hasic opposites of instinct or spirit is in itself
good or evil,* that moral significance attaches rather to the process of recon-
ciliation, is correct and illuminating. Jung's rescarches help us to reject a
falsely spiritualistic and narrowly egoistic tendency to locate the root of evil
in instinct and the body. Moreover, Jung is at home with a notion of elemen-
tal symbolism that is nonreductionistic and basically teleolagical. He would
be quite in agreement with Lonergan’s description of dreams as indicating o

“the anticipations and virtualitics of higher activities immanent in the under-

lying unconscious manifold.”* Thus Jung is the principal psychological con-

tributor to my own position, Nonetheless, because of the intentionality analy-

sis of Lonergan, with which I am seeking to integrate a process of psychic -
analysis, I wish to suggest that there is one pair of opposites that is not to be S - |
reconciled in the manner of the mutual complementarity of such contraries o
as spirit and matter, but that qualifies for good or for evil any such process of

reconciliation. These opposites are authenticity and unauthenticity, where

authenticity is understood as self-transcendence. These opposites are contra-

dictories, not contraries. Their conflict is revealed, not in Jung's archetypal

symbols that are taken from and imitate nature’s cyclical processes, but in the

symbols that Northrop Frye has called anagogic and that contain and express

the orientation of the whole of human action ir an irreducibly dialectical

fashion. It is my suspicion that the recognition of such a distinction between

archetypal and anagogic symbols would necessitate a reconstruction of those e

further outposts of Jungian thought where the question is one of good and

C evil, and where the religious import of the question is revealed in one’s notion

and image both of the self and of God. The progressive reconciliation of the

opposites that Jung calls spirit and matter and that Lonergan calls transcen-

44 Jung, "On the Nature of the Psyche,” p. 206,
3 Lonergan, Insight, p. 457.
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dence and limitation* takes place in what Lonergan calls the realm of interi-
ority. But when the question is one of authenticity and unauthenticity, the
resolution demands a movement into another realm of meaning, the realm of
transcendence, where discriminated intentionality and cultivated affectivity
surrender to the mystery of God’s love and find their basic fulfillment in this
surrender.” At this final point in the individuation process, the Christian .
symbol of the crucified can become quite significant. Here, too, anagogic : _ .
images are to be negotiated, principally that of the Father, a symbol left S D
relatively unexplored in Jung’s archetypal researches. The exploration of the ' e '
symbolic dimensions of this negotiation will provide a needed complement, I o
believe, to Jung’s phenomenclogy of the psyche. L

PSYCHE AND THEOLOGY'S FOUNDATIONS

In this section, I move to the second portion of my argument. It is to the effect
that the semantics of depth psychology suggested by Lonergan’s intentionali- .
ty analysis complements Lonergan’s notion of the foundations of theology. I
will discuss, first, the development of Lonergan’s thought on foundational
reality or the subject; second, the pertinence of my suggestions regarding
depth psychology for Lonergan’s later thought on the subject; and third, the :
effect that this expanded notion of the subject will have on the articulation of o
the functional specialty, foundations. :

Lonergan on Foundational Realtly

The emergence of a distinct notion of the good in Lonergan's later work
effects a very significant change in his notion of the foundational reality of
theology. In /usight, the basis of any philosophy lies in its cognitional theory,
The further expansion of the basis is formulated in the philosophy’s pro-
nouncements on metaphysical, ethical, and theological issues. Now, the for-
mulation of the basis necessarily will entail a commitment on three philo-
sophical questtons: reality, the subject, and objectivity. Lonergan has
advanced his own positions on these issues in the twelfth, eleventh, and thir-
teenth chapters of Insight, respectively. One’s commitments on these three
issues will be positions open to development if they agree with the positions
advanced in these chapters, and counterpositions inviting reversal if they are '
in conflict with these positions. Thus:

46 3¢ee ibid, pp. 472-77. On archetypal and anagogic symbols, see Northrop Frye, Anatomy of
Crilicism (Princeton, N.J.: Princeton Univerity Press, 1957), pp. 95-128. For the relevance of
Frye's work to my own concerns, | am indebted to Joseph Flanagan, “Transcendental Dialectic
of Desire and Fear" (paper delivered at the Boston Coflege Lonergan Workshop, June 1976),

#70On the realm of transcendence, see Lonergan, Method in Theolsgy, pp. 83 £,
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The inevitable philosophic component, immanent in the formulation of cognitional
theory, will be either a basic position or else 2 basic counterposition.

It will be a basic position,

(1) if the real is the concrete universe of being and not a subdivision of the “already
out there now;”

(2) if the subject becomes known when it affirms itsell intefligently and reasonably
and so is not known yet in any prior “existential” state; and

(3} if objectivity is conceived as a consequence of intelligent inquiry and critical
reflection, and not as a property of vital anticipation, extroversion, and satisfaction,

On the other hand, it will be a basic counter-positien if it contradicts one or more
of the basic positions.

. . . Any philosophic pronouncement on any epistemalogical, metaphysical, ethi-
cal, or theological issue will be named a position if it is coherent with the basic
positions on the real, on knowing, and on ohjectivity; and it will be named a counter-
position if it is coherent with one or more of the basic counter-positions#

According to the second of these basic positions, the subject becomes
known when it affirms itself intelligently and reasonably. But nothing is known
unless it is intelligently grasped and reasonably affirmed. The seli-affirmation
intended by Lonergan is the intelligent and reasonable affirmation of one's
own intelligence and reasonableness. It is the judgment, “I am a knower,”
where knowledge is the compound of experience, understanding, and judg-
ment. Thus the basic position on the subject in fnsight is the position on the
knowing subject, The self-affirmation of the knower, along with positions on
the real and objectivity, are what constitute the foundations or basis of meta-
physics, ethics, and {at least philosophical) theology.

These three basic positions are reached as a result of what Lonergan later
calls intellectual conversion. Intellectual conversion, according 1o the later
Lonergan, generally follows upon and is conditioned by religious and moral
conversion. There is a realism implicit in religious and moral seli-transcen-
dence which promotes the recognition of the realism of knowing. Moreover,
in Lonergan’s later work a primacy is assigned to the existential subject, the
subject as religious and moral. The basic position on the subject includes but
exceeds that on the knowing subject, It reaches to the position on the decid-
ing, deliberating, evaluating subject. Furthermaore, if the intellectual conver-
sion which issues in the basic positions is consequent upon religious and moral
conversion, then the foundation of one’s metaphysics, ethics, and theology
would seem to lie in the objectification of all three conversions in a patterned
set of judgments concerning both cognitional and existential subjectivity. And
such is indeed what happens to foundations in Method in Theology. The founda-
tions of theology include but go far beyond /nsight’s basic positions on know-
ing, the real, and ohjectivity—not by denying them but by adding that the

18 Lonergan, Insight, pp. 387 1.
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basic position on knowing is not the full position on the human subject. The
foundational reality of theology is the intellectually, morally, and religiously
converted theelogian. The intentionality of human consciousness, the primor-
dial infrastructure of human subjectivity, is a dynamism for cognitional, exis-
tential, and religious self-transcendence. That subject whose conscious perfor-
mance is self-consciously in accord with this dynamism is foundational
reality. The objectification of this dynamism in a patterned set of judgments
of cognitional and existential fact constitutes the foundations of theology.
Lonergan’s thought thus becomes not primarily cognitional theory, but an

- elucidation of the drama of the emergence of the authentic subject.

Psyche and Foundational Reality

The basic pesition on the subject finds expression only when judgments of
cognitional fact are joined with judgments of existential and religious fact.
Moreover, on the basis of Lonergan’s treatment of the existential subject, it is
fair to say that the formulation of the position on the subject demands not
only the functioning of intelligence and reasonableness grasping and affirm-
ing intelligence and reasonableness, but also a satisfactory transcendental
analysis of the human good. This analysis includes a set of judgments detail-
ing the authentic development of feelings. This development, in my analysis,
is a matter of the disposilienal component of primordial immediacy. If the
story of the development and aberration of feelings can be told by disengag-
ing the spontaneous symbols produced in dreams, if the habit of such disen-
gagement is mediated to the subject by psychic conversion, if psychic conver-
sion is foundational reality, il the objectification of conversion is the
unctional specialty, foundations, then psychic conversion is an aspect of
loundational reality and an objectification of psychic conversion will consti-
tute a portion of foundations.

There are counterpositions on the real, on knowing, and on objectivity that
are incoherent with the activities of intelligent grasping and reasonable affir-
mation. But there are also counterpositions on the subject that are incoher-
ent, not specifically with these activities alone, but with the emergence of the
authentic existential subject. Only in this latter incoherence are they suspect-
ed of being counterpositions, for they are apprehended as articulations of
countervalues in the feelings of the existential subject striving for self-tran-
scendence, and they are judged to be such in the same subject’s judgments of
value. They are incoherent, not specifically with the self-transcendence in-
tended in the unfolding of the desire to know, but with the self-transcendence
toward which the primordial infrastructure of human subjectivity as a whole
is headed. The subject who contains implicitly the full position on the subject
is not the intelligent and reasorable subject, but the experiencing, intelligent,
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reasonable, responsible, religious subject. In fact, if one is looking for the full
position on the human subject by scrutinizing only one’s intelligence and
reasonableness, one is heading for the articulation of a counterposition on the
subject. One is then the victim of an intellectualist bias perhaps still too easily
confirmed by the writings of the early Lonergan in those readers whose per-
. sonal history has been characterized by a hypertrophy of intellectual devel-
opment at the expense of the underlying neural and psychic manifolds. The
emergence of the notion of the good as distinct from, though not contradic-
‘ tory to, the intelligent and reasonable in the writings of the post-1965 Loner-
gan decisively shifts the aimosphere of his work as a whole. Human authen- S
ticity is a matter of self-transcendence. Self-transcendence can be in one's
knowing, in one's free and responsible constitution of the human world and of
onesell, and in one’s religious living as a participation in the divine solution
to the problem of cvil. The struggle between the dynamism for self-transcen-
dence and the flight from authenticity provides the ground theme unifying ' T o
the various aspects of this achievement. ) - ' '
This ground theme is invested with a distinct symbolic significance. Not .
only does intentionality in its dynamic thrust for sclf-transcendence have the
potential of conscripting underlying neural and psychic manifolds into its
service through the dialectical disengagement of their intention of truth and
value; but psyche insists on stamping the entire drama with its own charac-
teristic mark by giving it a symbolic representation, by releasing in dreams
the ciphers of the present status of the drama, by indicating to the existential
subject how it stands between the totality of consciousness as primordial in-
frastructure to be fulfilled in self-transcendence and the subject’s explicit
self-understanding in his inteation of or flight [rom truth and value. The ' C T
articulation of the story of these ciphers, the disengagement of their intelligi- . [T T
B ble pattern in a hermeneutic phenomenology of the psyche would constitute ; o
‘\T what we might call, in a sense quite different from Kant’s, a transcendental
aesthetic. This aesthetic would, I wager, follow Jung’s phenomenology of the
psyche quite closely until one comes to the farthest reaches of subjectivity,
' which also constitute its center. There hermeneutic becomes dialectic, in
: Lonergan’s quite specific sense of this word as indicating an interpretation
thai deals with the concrete, the dynamic, and the contradictory.’® For the issue
: becomes that of good and evil, grace and sin, authenticity and unauthentici-
‘ ty. At that point psychology as a path to individuation must bow to an
immanent Ananke and give way to religion.” Intentionality and the psychic -

G 43 Lonergan, Method in Theology, p. 129,
% Thus Jung relates a dream he had prior to writing Answer to Job, his most controversial
' work. In this dream, he is led by his father 10 the center of a mandala-shaped building and into
the “highest presence.” His father knelt down and touched his forehead to the floor. Jung
U itnitated him, but for some reason “could not bring my forehead quite down 1o the floor-—there
was perhaps 2 millimeter to spare” (C. G. Jung, Memon'es, Dreams, Reflections, trans. Richard and
Clara Winston [New York: Vintage, 1961], p. 219). Jung then expected, after such a dream,

283




B O AU N

The Journal of Religion

manifold it has conscripted into its adventure must at this point surrender to
the gilt of God’s love. One symbol of this surrender, the embodiment of the
self at these far reaches of the psyche, is found in the Crucified, where alone
there is forgiveness of sin. The transcendental aesthetic issues in kerygma,
proclamation, manifestation, in the return to the fullness of language simply
heard and understood, in the second naiveté intended in the writings of Paul
Ricoeur®! This return is mediated by the process of self-appropriation in its
entirety, by the objectification of the primordial infrastructure of intentional
and psychic subjectivity in a twofold mediation of immediacy by meaning.

Psyche and the Functional Specialty, Foundations

The functional specialty, foundations, would seem to have a twofold task:
that of articulating the horizon within which theological categories can be
understood and employed, and that of deriving the categories which are
appropriate to such a horizon. What is the relationship of psychic self-appro-
priation to this twofold task?

I have spoken of the [irst task in terms of framing a patterned set of judg-
ments of cognitional and existential fact cumulatively heading toward the full
position on the human subject. Psychic self-appropriation is a contribution to
this patterned set of judgmenis and thus to the full position on the subject.
Implicit in this statement is the claim that psychic self-appropriation is a
needed complement to the self-appropriation of intentionality aided by the
work of Lonergan. It is even an intrinsic part of transcendental method, a
necessary feature of the objectification of the transcendental infrastructure of
human subjectivity. It is demanded by the task set by Lonergan, the task of
moving toward a viable control of meaning in terms of human interiority.’
The psyche is no accidental feature of the transcendental infrastructure of
human subjectivity. It achieves an integration with intentionality, however,
only in the free and responsible decisions of the existential subject who is
cognizant of the psychic input into and reading of his situation. The integra-
tion of psyche and intentionality, to be sure, is not the only task confronting
the existential subject. It is a task that for the most part affects his effective
freedom, and there is the more radical question which he must deal with at

severe trials, including the death of his wife, to which he was unable to submit completely,
"Something in me was saying, “All very well, but not entirely.’ Something in me was defiart and
determined not to be a dumb fish: and il there were not something of the sort in free men, no
Book of Job would have been written” (ibid., p. 220). Neither, we might add, would an Answer
to_foh have been written if, in this dream, Jung had touched his forehead to the floor, when led
into the highest presence, the realm of transcendence.

31 3ce Paul Ricoeur, Freud and Philossphy, trans. Denis Savage (New Haven, Conn.: Yale
University Press, 1970},

52 8ce Bernard Lonergan, “Dimensions of Meaning,” in Colfection: Papers by Bemard Lenergan,
ed. F. E. Crowe (New York: Herder & Herder, 1967), pp. 252-67.
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the level of his essential freedom:®® What do I want to make of myself? The
integration of psyche with intentionality occurs in the framework established
by his answer to that question and may affect and modify this framework.
But eccur it must, if this more radical answer is to bear fruit in the effective
constitution of himself and of his world.

Lonergan speaks of placing ‘“abstractly apprehended cognitional activity
within the concrete and sublating context of human feeling and of moral
deliberation, evaluation, and decision.”* Until cognitional activity, no mat-
ter how correctly apprehended, is so placed, it remains abstract in its appre-
hension. The move toward greater concreteness on the side of the subject,
then, calls for a second mediation of immediacy by meaning. Only such
mediation brings transcendental method to its conclusion, This is no easy
task. It is at least as complicated as comprehending and affirming cognitional
activity. Equally sophisticated techniques are needed for its execution. But
without it the movement brought into being by Lonergan is left incomplete
and those influenced by this movement are left the potential victims of an
intellectualist bias. Students of Lonergan’s work have not yet sufficiently at-
tended to the shift of the center of attention from cognitional analysis to
intentionality analysis, from the intellectual pattern of experience to self-
transcendence in all patterns of experience as the privileged domain of hu-
man subjectivity. This shift means that the exigence giving rise to a new
epoch in the evolution of human consciousness—an epoch governed by a
control of meaning in terms of interiority—only begins to be met in the
philosophic conversion aided by Lonergan’s cognitional analysis, The radical
crisis is not only cognitional but also existential, the crisis of the sclf as ohjecti-
fied becoming approximate to the self as primordial infrastructure. And the
psyche will never cease to have its say and to offer both its potential contribu-
tion and its potential threat to the unfolding of the transcendental dynamism
toward self-transcendence. Psychic self-appropriation is quite necessary if the
concrete sublation of appropriated cognitional activity within the context of
human feeling and moral decision is to take place.

Psychic analysis, then, is a necessary contribution to the maieutic that is
the self-appropriating subject. And an articulation of psychic conversion is a
constituent feature of the patterned set of judgments of cognitional and exis-
tential fact cumulatively heading toward the full position on the human
subject that constitutes the renewed foundations of theology.

Foundations, however, has a second task, that of deriving categories appro-
priate to the horizon articulated in the objectification of conversion. What is
the relation of psychic self-appropriation 1o tis foundational task?

All theological categories have a significance that has psychic and affective

33 Bee Lonergan, Insight, pp. 619-22,
3% Lonergan, Method in Theology, p. 275.
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resonances. The general theological categories, those shared by theology with
other disciplines, are derived from the transcendental base giving rise to the
emergence of the authentic cognitional and existential subject. The narrative
of this emergence can be disengaged by the deciphering of dreams. The
emergence itself is the ground theme of the dialogue and dialectic between
intentionality and psyche. It can be objectified in a transcendental aesthetic.
The special theological categories, those peculiar to theclogy as it atiempts to
mediate between the Christian religion and the role and significance of that
religion within a given cultural context, reflect a collaboration between God _ R
and man in working out the solution to the radical problem of this ground e SR
theme, the problem of evil. As the emergence of the existential subject is the - L

drama of human existence, so the Christian religion in its authenticity is for Lt

the Christian theologian the fruit of the divinely originated solution to that B
drama. As the psyche will continue to have its say in the drama even when . _ s _
intentionality has proclaimed a rclative autonomy from imagination, as in , e o @
our day, 50 at the farthest reaches of the psyche there stands the image of the ' '
crucified, the anagogic symbol of universal willingness, whose surrender to
the Father reveals the finality of the psyche as a constituent feature of pri-
mordial immediacy.

Psychic self-appropriation, then, is a part of the objectification of the tran-
scendental and transcultural base from which both general and special theo-
logical catggories are derived. It affects the self-understanding in terms of
which one mediates the past in interpretation, history, dialectic, and the
special research generated by their concerns. And it gives rise to the genera-
tion of theological categories appropriate to the mediated phase of theology,
the phase which takes its stand on self-appropriation and ventures to say T
what is 50 to the men and women of different strata and backgrounds in ! I 4 .
dilferent cultures of the world of today, It gives rise to the possibility of :
theological categories, doctrines or positions, and systems which are legiti-
mately symbolic or poetic or aesthetic. It makes it possible that such catego-
ries, positions, and systems can be poetic without ceasing to be explanatory,
without ceasing to fix terms and relations by one ancther. A hermeneutic and
dialectical phenomenology of the psyche would be the objectification of psy-
chic conversion that is a contituent feature of the foundations of theology
from which appropriate explanatory categories can be derived. Ray L. Hait's
desire, then, for a systematic symbolics® is an ambition that is methodologi- _
] cally both possible and desirable, But its valid methodelogical base is found, . -
' I believe, only in the mediation of immediacy in which one discovers, identi-

|
|

¢ fies, accepts one’s affectivity by disengaging its symbolic ciphers,
Second immediacy will never achieve a total mediation of primordial im- '
u mediacy. Complete self-transparency is impossible short of the ulterior finali-

% Ray L. Hart, Unfinished Man and ihe Imagination (New York: Herder & Herder, 1968).
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ty of man in the vision of God. Only in seeing God as he is will we know
ourselves as we are. But there is a poetic enjoyment of the truth about man
and God that has been achieved in many cultures, at many times, within the
framework of ‘many differentiations of consciousness, and related to different
combinations of the various realms ol meaning, The sccond mediation of
immediacy by meaning can function in aid of a recovery of this poetic enjoy-
ment. Even of the theologian, it may be said with Holderlin and Heidegger:

Full of merit, and yet poetically, dwells
Man on this earth 6

36 Quoted by Heidegger in “Holderlin and the Essence of Poetry,” in Existenre and Being, trans.
Douglas Scont {Chicago: Regnery, 1949), p. 270,
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Soul-making is an aesthetic task;
given the self-transparency of soul,
theology's next challenge is to ar
ticulate its grammar and a semantics
Jor understanding its process.

AESTHETICS AND
THE OPPOSITES

ROBERT M. DORAN

THEOLOGY 1S THE PURSUIT OF ACCURATE UNDERSTANDING regarding the
moments of ultimacy in human experience, the referent of such moments,
and their meaning for the individual and cultural life of humankind. In the
last analysis, the sole foundational issue of theology is transcendence. And
yet Christian theologians of both Protestant and Roman Catholic
persuasion have yet to meet on the question of God, on its origins in the
pure question that is the native drive of human intelligence and evaluation,
and on the sources and outcome of its cumulative resolution within the
fabric of human experience. The reason, I believe, is that theology's
foundations are in need of further elaboration. In this paper, 1 will suggest
an important and relatively neglected dimeasion of these foundations, the
aesthetic dimension.

WHY METHOD?

A sufficiently broad anticipation of the options now confronting human
consciousness would seem to provide proper persuasiveness to the opinion
that the most significant movement within the theological community in the
last two decades has been the gradual emergence of a preoccupation with
theology’s method and foundations. In retrospect it may be surmised that
the preoccupation argse inresponse toan at first dimly conscious suspicion
that something of perhaps evolutionary significance was being demanded
of human subjectivity. It may indeed be melodramatic to portray the option
before postmodern humankind as one of survival and extinction. Perhaps it
is more accurate, and surely more inspiring, to understand the issue as an

rigidifying of certainranges of schemes of recurrence and the emergence of
the beginnings of new series of ranges of schemes of recurrence in human

option between survival and liberation from mere survival, between the t
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living, The question is not biological but human, not whether there will be
life on earth, but whether there will be human life on earth. It is a question
concerned not so much with living as with the art of living.

The questions of method and foundations in theology, oddly enough,
originated in the suspicion that perhaps a qualitative mutation in the
evolutionary process was in preparation, failing which human lifz on earth
wotuld cease, even if men and women were to go on living. There s
evidence that this suspicion is correct, and for this evidence we need not
turn to objective studies of society and culture, of politics and economics.
though these studies may and indeed will support the suspicion. The
evidence is given more radically in human consciousness trying to find its
way into a human future. We each know in the depths of our being that the
most endangered species is the human individual, that the only moral
problem is the loss of self, that this loss can happen atany moment, and that
if perdured in it means the end of my human life, the destruction of perhaps
the only work of art of which 1 am capable. I can at any moment switch

gears, indeed switch direction from the careful construction of my own \

work of art in favor of transference, i.e., of participation in or subservience

to systems of interpersonal, psychological, social, economic, political, \

cultural, educational, religions domination. The truth that sets free, one
that always bas to be wrested by an inner violence, is that I need not
capitul ite, that I can be linked rather to transcendent creativity, and that
this link is the key as to whether I will be attentive or drifting, intelligent or
stupid, rational or silly, responsible or more or less consciously

sociopathic. It is up to me whether [ will be oppressed or free, oppressing or\ )

liberating. It lies in no one else's hands whether I will be my own man or

woman, or whether I will lose my very self. And everyone who loses self is ™\ .

in the very loss a sociopath, destructive of human relationships and of the™N,

striving toward that achievement of common meanings and values that is ™, [

human community.!

The theologians who have acted on this perhaps once dim suspicion have
thus turned their attention to the human self or subject. That this
attentiveness has simultaneously resulted in groundbreaking efforts at
clarifying theology’'s method and foundations ought not be surprising,
though why this was the case has only recently become clear. For a method
is nothing other than a self-conscious interrelating of various operations in

! The point is well and simply expressed in Lanza del Vasto's journal of his pilgrimage to
India and Gandhi, Return to the Source:

*“The policy of Gandhi is incomprehensible if one does not know that its aim is not political
but spiritual victory.

“'Whoever saves his own soul does not ortly serve himself. Although bodies are separate,
souls are not. Whoever saves his own soul saves the Soul and accumulates riches that belong
to all. Others have only to perceive the treasure to partake of it.”” Lanza del Vasto, Renirn to
the Source (New York: Pockes Books, £974), pp. 110f, 1t seems obvious from the overall tenor
of del Vasto's book that his reference to “rhe Soul' is figurative, and not an intrusion of
Averroistic metaphysics into contemporary spinituality.
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the interests of a set of cumulative resuits,? Thus the more clearly one
discriminates one’s own operations—and presumably such discrimination
would follow from inquiring attentiveness to oneself-—the more fully one
comes into possession of a method. If the one descriminating his or her
operalions is a theologian, then the method one comes to articulate is the
method of theology. And if the operations thus discriminated are a
necessary condition of theology’s performance, then their articulation
constitutes at least a part of theology's foundations.

If these theologians have happened to be right in their discrimination of
the operations of the human self, however, their discoveries have a
significance beyond theology. Indeed, to the extent that they anicuiate*

'asic terms and relations defining human operations, thay are laying the
oundations of a new science of the art of being human. And this new
science, the cumulative articulation of a collaborative enterprise, is the
knowledge that will inform the new series of ranges of schemes of,
recurrence that is demanded if human life is to continue to unfold on this
earth.

The present paper suggests a contribution to the twofold endeavor of
articulating theology’s method and of developing the scienza nuova. My
debt to Bernard Lonergan is undoubtedly clear already, to C. G, Jung and
Ernest Becker and, through Becker, to Otto Rank, soon to become
manifest. I hope it not a presumptuous projection to predict that these
guides through the labyrinthine ways of interiority will be principal among
the makers of postmodern intentionality. For they came to know human
desire with penetrating precision and exacting subtlety. Moreover they
have opened that desire upon itself in its. native spontaneity. Together, |
believe, they render asymptotically possible the self-conscious recovery of
intentionality which Paul Ricocur cails a second, post-critical immediacy.?
The knowing withdrawal from deceptive self-fragmentation rendered
possible by their mutual qualification one of the other is the conviction

’ ""‘}‘ which motivates the suggestion I offer here, a suggestion consisting of hints
. toward a new essay in aid of self-appropriation. My subject is the human

soul and the science of that soul which alone qualifies for the title,

O psychology. I suggest we recruit for theological method the discoveries of
: Jung and Becker and rearticulate these discoveries with the aid of
. . Lonergan. Finally, I risk the claim of suggesting a more explicit horizon for
! . the new scicnce of being human than has been cleared by any of these
principal contributors to human evolution taken singly. The horizon |
suggest is not moere inclusive than that cleared by Lonergan, but a

t ** A method is a normative pattern of recurrentand related operations yielding cumulative
and progressive results,”* Bemard Lonergan, Method in Theology (New York: Herder and

Herder, 1972), p. 4.
\_) ? Paul Ricoeur, Freud and Philosaphy, translated by Denis Savage (New Haven: Yale,
1970}, p. 496.
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substantial portion of it would be more precisely articulated if the
complement | suggest were incorporated into it.

SOUL-MAKING AND THE OPPOSITES

The human subject or self is inescapably a Protean commingling of
opposites. The opposites are spirit and matter, archetype and instingt, or,
perhaps most precisely of all, intentiorality and body.! The operator of
their progressive integration is the human soul, or psyche, or imagination:
the three are the same.’ But soul, when undifferentiated, is also the
defective operator of disintegration. And soulis usually undifferentiated, in
fact almost always more or less not transparent to itself,

The differentiation of soul or imagination is as arduous a task as that of
spirit or intentionality. For the human psyche is in one sense not a tertium
guid in addition to body and intentionality, but the place of their meeting.
And this place is not a point but a field or a dense jungle or a cavernous pit.
As the place where body meets intentionality, psyche shares in both. Thus
she—for soulis alwaysanima®—is both transparent and opaqtte to herself,

1 [t is important how the opposites are conceived. For Emest Becker, they are called self
and bedy. This conception involves Becker, I belicve, in an exaggerated dualism from which
he nevermanages to etricute his thought on man, Part of Becker's point, of course, is that the
dualism is inescapable, a hopeless existential dilemma, that every attempt to transcend it is &
lie. [ donot wish todetract from the valuc of Becker's profoundly moving closure of twentieth
century depth psychology on authentic religion, far 1 believe he is correct in his synthesis of
psychoanalytic and religious insight, However, thedualism can be transcended withoutlying
and without jeopardizing Becker's conclusions on the finality of the psychoanalytic
movement, its inevitable and ironic—considering its origins in Freud—disclosure of a
necessary religious spirituality at the heart of the human condition. Becker finds that *in-
recent times every psychologist who has done vital work has taken the problem of the
opposites as the main problem of his thought, Ernest Becker, The Denial of Death (New York:
The Free Press, 1973), p. 26. He includes in his list of psychologists Jung, who, I believe,
points the way beyond the opposites. Part of Jung's technigue involves reserving the term
“*self”” for the totality beyond the oppos.ites, thus including body in self. Equally imporiant is
the triple constitution of the self, with psyche as mediating the opposites of spirit and matter.
See Jung's programmatic essay, ''On the Nature of the Psyche,” in C. G. Jung, The Structure
and Dynamics of the Psyche, Coflected Works, Vol B, translaied by R. F. C. Hull (Princeton:
Bollingen Series XX, 1972), pp. 159-234. The key to the issue is the nature of the symbol.
Becker is unfortunately imprecise on this central question, whereas Jung offers a most
accurate notion of the symbol. Past of my emphasis on Jung’s importance for theology is based
on his contribution to the elucidation of the symbol. In brief, Jung's notion harmonizes with
Paul Ricoeur’s on the struciure of the symbal but radicalizes beyond Ricoeur the primordial
place of symbolic activity in human life, See my Subjecr and Psyche: A Study in the
Foundations of Theology (Ann Arhbor; University Microfilins, 1975), Chapter Three.

%1 am dependent for my notion of imagination on Martin Heidegger's analysis of
Einbildungskraft in Kant und das Problem der Metaphysik (Frankfurt: Klostermann, 1951).
The German word is helpful: the wt of forming into one. So is the Bild aspect of the word. [ {
hope soon to compose an argument that the Einbildungskraft of Heidegger and the psyche of j
depth psychology can be understood as one and the same. If I am correct, then Heidegger's
Einbildungskraft isremoved from its abstract formalism while the psyche of depth psychology
is given ontological status.

¥ See James Hillman's radicalizing of the Jungian rotion of anima (and, by implication, also
of animus) beyond contrasexuality, in “Anima,'’ Spring: An Annual of Archetypal
Psychology and Jungian Thought, 1973, pp. 97-132,
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and she is somehow thus through and through. The writings of Lonergan
display the potentialities of spirit or intentionality for self-transparency.
The first portions of a Jungian analysis render soul transparent to spirit. But
onty the mysterious latter phase of the opus disclosed by Jung renders soul
transparent to herself, and even then only very precariously, at least for a
long period of time. In patientia vestra possidebitis animas vestras.
The human subject has been disclosed by Lonergan as the center and
source of at least two very different kinds of operations. Those Lonergan
has most clearly elucidated are cognitional. The other operations are
evaluative or existential. They regard decision and action in the world. The
delicacy of Lonergan’s uncovering of the operations of knowing would lead
us to suspect that the evaluative opcrations can surely be no more subtle
than the cognitional. But this is not the case. For existential consciousness
begins in feelings,” and feelings are liable to an opaqueness exceeding that
of cognitional process. Moreover, self-transparcncy in the dimension of
affectivity is seldomif ever to be achieved by reading a book, whereas there
are many who can verify that Lonergan's work has performed precisely
this function with respect to cognition. The mediation of affective
immediacy calls upon other techniques than those employed in the
self-affirmation of the knower. Many of these techniques have been
elaborated by the practitioners of psychotherapy. Others survive in the
accumulated wisdom of the great world religions, Ernest Becker points to
the synthesis of these two sources of existential mediation of the self. But
always the techniques are of soul-making,” the subtlest of all human arts.
But is there a way of understanding this subtle art that will enable it to be
integrated with Lonergan's contribution to our knowledge of ourselves? If
50, the integration would represent a kind of coniunctio, a marriage of the
archetypally masculine (intentionality} and the archetypally feminine
(psyche) within the conscious subjectivity of self-appropriating men and
women.® Furthermore, the art of soul-making would then be the
self-owning of the subject as an evaluating and existential subject, in a
manner paraileling the way in which cognitional analysis results in a

T Bemnard Lonergan, Method in Theology, pp. 37f.

® The expréssion, sonl-making, is James Hillman's, but [ assign fo the phrase a meaning
congruent with a closure of psychotherapy on spirituatity that Hillman would disavow. The
Dionysian quality of Hillman's work is tempting, but in the seductive manner of a soul only
half made. Ultimately it must be said that Hillman, surely the most creative and original mind
1o emerge from the Jungian school of psychology, falls victim to and promotes the *'romantic
agony,' the capitulation of intentionality to the ambiguities of a half-made psyche that Jung
himself escapes potentially if not in fact by his refentless insistence on the intention of a
unification of the self which Hillman seems to have abandoned as a futile enterprise. See
James Hillman, The Myth of Analysis (Evanston: Northwestern, 1972) and Re-Visioning
Psychology (New York: Harper and Row, 1973).

3 How thisconiunctio is experienced in feminine consciousness remains as a problem to be
dealt with by a woman. It is noteworthy that Jung's original followers were predominantly
women, and that the speakers at the various Lonergan workshops have been almost
exclusively men. Psyche is archetypally feminine, intentionality masculine.
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self-owning of the subject as intelligent and reasonable. Ifthe latter analysis
grounds that portion of theology's foundations in which there is articulated
the horizon-shift on knowledge which Lonergan calls inteflectual
conversion. soul-making would ground the articulation of the two other
horizon-shifts which for Lonergan constitute theology's foundational
reality. moral conversion and religious conversion.!® The subtle art of
soul-making would then be as foundational for theology’s fulure as
Lonergan’s explorations of the knowing mind. The two movements of the
mediation of cognitive immediacy through cognitional theory-praxis and
the mediation of existential immediacy through soul-making would
somehow be of equal footing, both for theology and for the new human
science that takes its stand on self-appropriation and that issues ina new
sertes of ranges of schemes of recurrence in cultural life.

This coniunctio is perhaps not far from Lonergan’s mind when he writes:
“‘Besides the immediate world of the infant and the aduit’s world mediated
by meaning, there is the mediation of immediacy by meaning when one
objectifics cognitional process in transcendental method and when
one discovers, identifies, accepts one’s submerged feelings in psycho-
therapy.”"" And yet soul-making is something other than psycho-
therapy, even if the therapeutic process is to date its most frequent
starting-place as an explicit performance of the human subject. Soul-
makirg is life] not therapy, and the place of soul-making is the dramatic
stage of life;: human relationships, the passages of the subject from
childhood to youth, youth to adulthood, adulthood to age, and the
conscious recapitulation of those relationships and passages that occurs
when 1 tell my story. As Otto Rank has made so clear in his singular
contribution to psychology's understanding of itself, we live beyond
psychology, and therapy must give way to the soul beyond psychology.®

19 On the three conversions as theology's foundational reality, see Lonergan, Method in
Theology, pp. 267-9. Intellectual conversion would seem to coincide with inteflectual
scif-appropriation, while moral and religious conversion pbviously occur without such
objectification. The art of soul-making facilitates the objectification of one's moral and
religious being.

1 Bernard Lonergan, Method in Theology. p. 77. Emphasis added.

2 Otto Rank, Bevond Psychology (New York: Dover, 1958), The conclusion of Rank’s
lifetong pursuit of the meaning of psychoanalysis as a human and cultural phenomenon is
expressed in the following words from the preface to this extraordinary book, Rank s finaland
posthumously published work: **Manis bom beyond psychology and he dies beyond it but he
can five beyond it only through vital experience of his own—in religious terms, through
revelation, conversion or re-birth.” P, 16. A helpful introduction to Rank is provided by Ira
Progoff, The Death and Rebirth of Psychology (New York: McGraw-Hifl Paperbacks, 1973},
Ch. 7. But it is Becker who has persuasively shown the towering significance of Rank's
critique of psychotherapy. | view Runk's Bevond Psychology as something al<n to the final
word on the subject. Nonetheless, neither Rank himsell nor Becker seems to have appreciated
the significance of Jung's contribution tu the transition beyond psychology. Progoff has
caught this better. Part of the problemis the tenacious insistence with which Jung's followers
have created an orthodoxy of psychological redemption out of his work and thus perpetuated
as illusion to which Jung's work remains valnerable, even though Jung himself, [ believe,
continued to remain free of this illusion himself. My experience at the C. G. Jung Institute in
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Soul-making but begins when I discover, identify, and accept previously
submerged feelings. That perhaps necessary beginning—necessary at least
in this age of the rift of human intelligence from nature— introduces into
human living a new series of ranges of schemes of recurrence that represent
in effect the elaboration of soul. But surely to speak of discovering,
identifying, and accepting submerged feelings in psychotherapy does not
capture the rich fabric of soul-making which begins to be woven in Jungian
analysis. It is the weaving of that fabric of withdrawal and return that
constitutes the second mediation of immediacy by meaning toward which
Lonergan is stretching in the sentence [ have quoted from his Method in
Theology. And weaving that fabric is a more intricate maneuver than is
involved in naming feelings. It is the much more concrete fask of
negotiating the figures of one's own makeup as a self: fathers and mothers,
soul-partners, lovers, heroes, friends, enemies, gods, and demons. It is in
this respect akin to the Hegelian enterprise of Geist’s recapturing of its own
evolution, though it occurs on the plane of realism. 1tis telling a story, first
perhaps by repeating the story that has been going forward without one's
being able to tell it as it is, but then by creating the story as one lives it,
creating it in all its richness and variety and patterns of differentiated
response. Scul-making, we said, is life and not therapy. It is living the
dream forward, as a living symbol, a symbolic man or woman, and yet as
removed from the symbol one is by a detachment from both inner statesand
outer objects.

This detachment is important. Its failure is inflation, hardly the desired
outcome of soul-making, The presence of this detachment is individuation,
the self-constitution of the human subject in his or her uniqueness as the
individual, as “‘only this,” with a matter-of-factness or just-soness that
springs from a retrieved or second immediacy. This immediacy must be
won back from lostness in the world of the figures one negotiates in the
process of soul-making, Its retrieval is ever precarious but is nonetheless
cumulatively solidified in the suffering of love that is the name of this subtle
art.
Despite the fact that our quotation from Lonergan does not capture the
full texture of soul-making, it bears a significance that must be sensitively
articulated. It places the soul-making toward which Lonergan is stretching
by speaking of psychotherapy, on the same level of discourse as the work to
which he has devoted a lifetime of research, writing, and teaching.
Lonergan's work is the discrimination of the intentionality of the human
subject as human subject. The portion of that intentionality to whose
articulation Lonergan has devoted most of his energies is human

Zurich, where 1 completed writing my doctoral dissertation on Lonergan and Jung, has
convinced me of the acuteness of Jung's expectation that this enterprisc would outlive its
creative uses within a generation of its establishment. See Laurens van der Post, Jung gnd the
Story of Our Time {New York: Pantheon, 1975), p. 4. Psychology, indeed Jung's psychology
above all, is beyond Jungianism,
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knowledge. Thus he speaks of *“‘objectifying cognitional process.” This is
precisely what he has done in Insight:¥ to raise to the level of
self-recognition the operations that enter into every process of human
knowledge. In this sense he is mediating, or providing the occasion forus to |
mediate for ourselves, our cognitive immediacy to the world. The world |
itself, by the nature of our knowledge, is mediated to us by meaning. What §
the objectification of cogniticnal process does is to mediate by meaning our
cognitive immediacy to a world itself mediated by meaning.
Soul-making, then, is an analogous process. What goes forward in §
soul-making is the mediation by meaning of a different dimension of }
immediacy to the world. This immediacy is not so much cognitive as ¥
dispositional. It is Heidegger's Befindlichkeit ' But even to speak of it as §
dispositional provides too much of a therapeutic meaning to the mediation. §
Perhaps the immediacy mediated by meaning in soul-making is better |
referred to as dramatic, Soul-making is the mediation of immediacy by a §
story. It is the elevation to story-telling of a story that already was going
forward without being told very well. And it is also the elevation to
story-making, to self-constitution, of a story that otherwise would
continue, without being either made or told, Itis the elevation of the subject
from a condition of being dragged through life to a condition of walking
through life upright.'® It is the discovery of the paradoxical yielding without |
which one cannot walk through life upright. It is first the elucidation and
then the knowing participation in creating the drama that one’s life is.
Soul-making, then, is the mediation by meaning of dramatic immediacy, |
the immediacy of the fears and desires of a self-conscious animal haunted §

struggle for authenticity in one’s knowing, one’s doing, and one’s religicn. §

BEYOND CRITICISM AND THERAPY

Surely the two mediations are spoken of as separate only for the purpose |
of analysis. For the two immediacies, while distinct, are not separate {from
one another. Cognition surely figures in one’s dramatic living, just as there
is something dramatic about insight and the pursuit of truth. The analytic
separation is important, though; Lonergan would never have written
Insight had he concerned himself also with soul-making; and the question
before a person seeking psychotherapeutic assistance is hardly Lonergan's
concern, What am I doing when I am knowing? But the conjunction of the
two mediations, and so of the twoimmediacies, is the concern of this paper.
That conjunction through mediation is a second immediacy, a retrieved

1 Bernard Lonergan, Frsight: A Study of Human Understanding {New York: Philosophical
Library, 1957).

" See Martin Heidegger, Being and Time, translated by John Macquarrie and Edward
Robinson {(New York: Harper and Row, 1962}, pp. 17if.

% The expression is from John Dunne, The Way of All the Earth (New York: Macmillan,
1972), p. 152.

by the inevitability of death, but also of the dramatic component in the § -
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spontaneity, a post-critical and post-therapeutic naiveté, Perhaps it is
closely aligned with what religious traditions have called wisdom. 1suspect
it is. But even wisdom need not be mediated to itself by criticism or

therapy, and in most instances has not been; Moréovér; mostieffortsati

critical and therapeutic mediation have not issued in wisdom. But they
have been pointing toward such a term, That pointing is itself the historical
meaning of modern philosophy’s turn to the subject and of psychoanalysis.
The post-modern era may take its stand, then, on the achievement to which
modemity, in its philosophy and depth psychology at least, has been
pointing.

Before taking its stand, though, the post-modern era must reach that
achievement, and what is at stake in the achievement of a post-critical and
post-therapeutic wisdom is a new control of meaning, and consequently the
beginnings of a new epoch in the evolution of human consciousness.'®
Post-critical and post-therapeutic humanity is the beginning of new ranges
of series of schemes of recurrence in human history, analogous to but
superseding the schemes introduced by critical man—in, e.g., the Socratic
maieutic art—and by therapeutic man in psychoanalysis. Post-critical
humanity is a retrieval of criticism as it springs from the human mind, of
criticism in its roots in spontaneous intellipence and reflecting reasonable-
ness. Post-therapeutic humanity is a retrieval of what criticism criticized,
of mythic or, more broadly, symbolic consciousness, but again a retrieval
in radice. And the root of mythic consciousness is the maternal imagination
of man or anima or soul, Post-critical and post-therapeutic humanity takes
its stand on this twofold retrieval of the roots of the stages of meaning that
have preceded it.'” In so taking its stand, it ushevs in a new stage of
meaning. Our age is as pregnant for a radically different future as was the
Greece of 800200 B.C, that saw the emergence of criticism from myth, the
miraculum Graecum, Interestingly enough, though purely by coincidence,
Jung has predicted, on the basis of dreams, another period of roughly 600
years before the new stage of meaning, or the **new religion™ as he put it,
has taken firm hold." In the meantime, there will be much darkness and

15 0n ihe relation between the control of meaning and cultural epochs, see Bemnard
Lonergan, **Dimensions of Meaning,” in F. E. Crowe, ed., Collection: Papers by Bernard
Lonergan {New York: Herder and Herder, 1967), pp. 252-267.

17 On the stages of meaning; see Lonergan, Method in Theology, pp. 85E.

18 See Max Zeller, **The Task of the Analyst,” Psychological Perspectives, (Vol. 6, No. 1,
Spring, 1975), esp. p. 75, where Zeller relates a dream that was visited upon him at the very
end of a three-month period in Zurich during which he was seeking to answer the question of
how he was tounderstand what he was deing as an analyst. Thedream is as follows: ** A temple
of vast dimensions was in the process of being built. As far as I could see—akead, behind,
right and left —there were incredible numbers of people building on gigantic pillars. |, too, was
building on a pillar. The whole building process was inits very beginnings, but the foundation
was already there, the rest of the building was starting to go up, and 1 and many others were
working onit."” Jung called the temple the new religion, said it was being built by people from
all pver the world, and indicated that dreams of his own and others indicated thatit would take
600 years until it is built. 1 owe to a student of mine, Bozidar Molitor, the precious insight that
the dream, so intetpreted, reverses the myth of the Tower of Babel.
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many explorations of blind alleys, many collapses and breakdowns, wars
and rumors of war. But the temple is already being built, its foundations are
laid, and its eventval construction, Jung says, is something of an
inevitability, That is all that matters. The foundations of the temple consist
in the two mediations of immediacy, cognitive and dramatic. The lowest
level of the temple begins to build on these foundations, demonstrating
their capacity to complement one another in ome movement of foundational
subjectivity. That is where we are now. The templeisin its very beginnings,
so much so that the foundations themselves need to be strengthened before
building further. It must be shown that one temple can be built from these
wo sets of foundations that have opposed one another so often in human
istory: intentionality and psyche, spirit and soul, It must be shown that
uch a temple will not collapse like a house of cards in the gentlest breeze,
nfact that it can sustain the torrential rains of an epochal change in human
conscious performance. Neither transcendental method alone nor ar-
chetypal psychology alone can found post-critical and post-therapeutic
humanity; each needs and implies the other, in fact, implicates the other by
the very non-separability of cognition from drama and of drama from
cognition, And if post-critical and post-therapeutic humanity is a temple, it
is because transcendental method and archetypal psychology, in their
mutual implication one of the other, both give way to the mystery beyond
criticism and beyond psychology.

CRITICISM AND THE SOUL

The philosophy of self-appropriation, when limited to the dimension of
spirit, is a matter of coming into possession of one's own infinite curiosity,
one’s unrestricted impulse for correct and thorough understanding. Itis, if
you want, the differentiation of the thinking function of human
consciousness. But Jung, at least, speaks of three other functions of human
consciousness: sensation, feeling, and intuition.!® These constitute an
infrastructure of the body and the psyche. Their clarification, rendering
them more self-transparent, is another matter than possessing one's
unrestricted desire to know. In fact, even to raise the question of this
additional self-clarification, this illuminaticn of the dark side of life, is
unsettling for the self-appropriating thinking function, For the dark side,
and perhaps especially feeling, where the dark side shows its own
intentionality in the function of evaluation, is a threat to thinking, Darkness
penetrates the domain of light, and the light does not comprehend it. The
body, sexuality, intersubjectivity, time, femininity, and the dream—these
are all threatening to animus , to intelligent intentionality in its penetrating
capacities to let light shine, to differentiate, and to conquer. For it has
indeed never conquered in this domain, and it knows that this is the case. It

¥ C, G. Jung.Psvchological Types, translated by R. F. C. Hull (Princeton: Bollingen Series
XX, 1971).
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fears a negotiation, for that in itself would be erotic, and so it flees the
question and ridicules the concern with an obscurantism that it would
despise if manifested in any other dimension of human living. Its flight and
ridicule widen a rift that is already the major cultural problem of our age.
There are certain things that even an infinite curiosity would prefer not to
be curious about, that even an unrestricted desire to know would rather not
have to face. The issue is Oedipal, but in the sense of the conflict between
the desire to know and the desire not to know, the intention of being and the
flight from what can be understood and affirmed. Evenan infinite curiosity
will find certain questions unsettling.

Moreover, the questions it finds unsettling are remarkably proximate to
the domain opened up by spirit’s self-appropriation. If the appropriation of
spirit is the subject coming into possession of intelligent and reasonable
consciousness, the appropriation of soul is the subject coming into
possession of the hwo levels that surround intelligent and reasonable
consciousness, namely empirical consciousness, both dreaming and
waking, and existential consciousness, particularly as it primordially
apprehends values in feelings.?® Somehow the marriage of spirit and soul is
terribly elusive, even though they interpenetrate so fully. One abhors the
other, They are indeed opposites. ‘

And yet to call them opposites seems somewhat contradictory to what
we said above, where matfer was spirit’s opposite, and where soul was said
to share in both matter and spirit. This latter formulation is in fact more
rigorous. But soul does seem more at home with matter than with spirit, and
surely matter is more at home with her than spirit is. Matter is not afraid of
feeling, sensation, and intuition, of the light buried within the dark side.
Spirit is. Spirit fears its own corruption by the dark side—with good
reason—and knows where it cannot conquer. But, being spirit and thus
arrogant, it will not settle for negotiation. It would prefer todisown its very
self, to cut short its questioning in the name of a strange intellectualistic

3 On the levels of consciousness: **We are subjects, as it were, by degrees. At a lowest
level, when unconscious in dreamless sleep orin acoma, we are merely potentially subjects,
Next, we have a minimal degree of consciousness and subjectivity when we are the helpless
subjects of our dreams. Thirdly, we become experiential subjects when we awake, when we
become the subjects of lucid perception, imaginative projects, emotional and conative
impulses, and bodily action. Fourthly, the intelligent subject sublates the experiential, i.e., it
retains, preserves, goes beyond, completes it, when we inquire about our experience,
investigate, grow in understanding, express our inventions and discoveries. Fifthly, the
rational subject sublates the intelligent and experientéal subject, when we question our own
vaderstanding, check our formulations and expressions, ask whether we have got things right,
marshal the evidence pre and con, judge this to be 50 and that not lo be so. Sixthly, finally,
rational consciousness is sublated by rational sel(-consciousness, when we delikerate,
evaluate, decide, act. Then there emerges human consciousness at its fullest, Then the
existential subject exists and his character, his personal essence, is at stake,™ Bernard
Lonergan, **The Subject,” inA Second Collection, ed, by Bernard Tyrrell and William Ryan,
p. 80. | have argued in Subject and Psyche for zn extension of the sublations to include the
sublation of dreaming consciousness by experiential, iatelligent, rational, and existential
consciousnzss.,




A et i bt

.

128 THOUGHT

bias, to cease being curious but in the name of intelligence! [t is infinitude
preoccupied with being infinite. In its preoccupation it becomes finite by
obscurantism, schizophrenic. Its refusal to negotiate finitude in the body is
the despair of infinitude disembodied.

And yet the advocate and ally of spirit's own self-possession, Lonergan,
has, as we have seen, himself opened us upon soul’s self-transparency. The
breakthrough is significant. It is the essence of Lonergan’s Ilater
development. Insight alone can be an alienating book. The word ‘‘alone™ is
important. Insight can also be a first step into a new epoch of human
consciousness, The epoch itself will be the overcoming of alienation within
human consciousness, and thus, viewed historically, fnsight would not be
alienating at all, but a contribution to wholeness and liberation. In fact,
perhaps one of its principal contributions is the liberation from the illusion
of a wholeness that is not self-transcending, the futility of the project of
psychological redemption to which psychotherapy itself is too prone. But
the book is alienating if it is taken as a complete anthropology. This is
precisely what it is not. It is primarily a study of the intellectual pattern of
experience, If taken as an anthropology, it encourages a dangerous rift of
intelligence and reasonfrom the body. If placed within the broader horizon
established by complementing spirit’s self-appropriation with soul’s
self-transparency, the book takes its rightful place as a contributor to
human evolution. The movement of self-owning instituted by the author of
Insight extends to soul, to a second mediation of immediacy by meaning,
and such an extension opens upon an appropriation of a moral and religious
subjectivity that are capable of sublating a self-owning spirit, an
intellectually self-appropriating consciousness, Let it be noted that not all
moral and religious subjectivity can sublate such a consciousness. There is
a moral and religious consciousness that precedes the moment of spirit’s
preoccupation with owning itself. This consciousness, while converted, is
not self-appropriating. Moral and religious self-appropriation are hastened
into being by spirit’s insistence on coming of age. This occurs through
sonl’s seif-transparency. Without it, even spirit's insistence on self-owning
might become immoral and irreligious, a demonic power-drive, With it,
spirit's self-owning becomes spirit's self-surrender,

The surrender is to the earth. For soul is tied to body, and body is of the
earth. The moral and religious consciousness that is given in soul’s
self-transparency is womanly consciousness, roaming the expanse of the
earth, at home there, able to kiss and embrace the ground. But it is woman
as wisdom, Sophia. Only woman as wisdom is transparent to herselfin a
second immediacy. And spirit's surrender is to wisdom, where soul
performs the wedding that keeps spirit from the demonic, the wedding of
spirit to body: to a moral and religious consciousness that are humble,
humilis, of the earth, grounded, in the body, *‘just this.”
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LONERGAN AND THE SCIENZA NUOVA

The issue is of import for the co-operation of disciplines. But the
disciplines must first find themselves. Lanza del Vasto has said that
philosophy is lacking in the West, that those who talk about it and teach it
do not know what it is about. They lack the joint ‘‘between what they
believe, what they think, what they know, what they feel, what they want
and what they do."*! He is correct. The joint is the self, and self’s joint is
soul or psyche. And yet psychology in the West does not help philosophy to
find psyche. Whatis taught in university departments of psychology surely
has nothing to do with psyche. It has in fact very little to do with
humankind. It would, James Hillman says, better be called statistics,
physical anthropology, cultural journalism, or animal breeding.® If
philosophy and psychology were in possession of themselves—i.e., if
philosophers and psychologists were moving toward self-transparency—it
would be fair to speak of the import of our issue for interdisciplinary
co-operation.

Perhaps all talk of interdisciplinary co-operation is an evasion of the
issue, however. Are we not really talking about an entirely new science of
being human? What current so-called humanistic discipline, aside perhaps
from literature, would be at home with the claims here registered? Perhaps
the humanistic disciplines as we have known them are themselves passé. |
suspect they are. Nonetheless, it can be maintained that the issue opened
by Lonergan and extended here means at least a unity-in-differentiation of
three previously separate disciplines: philosophy, depth psychology, and
theology. The statement is too cautious, but nonetheless true.

Theology was not mentioned above as a discipline in trouble. This isnot
because theology is free of the alienation from its subject that afflict
philosophy and psychology. Far from it. And who is theology's subject?
The theologian: spirit and soul and body . Lonergan has provided a maieutic
for theologians to employ to help them overcome alienation and the
ideologies that justify it. These ideologies are usually called dogmatics or
systematics. But here again, we have no more than a beginning. The
method of theology is a method of knowing. Fair enough, since theology is
knowledge. But the atmosphere of knowing, the drama inseparable from
insight — only soul’s self-transparency can provide a grid for this. And only
with this is alienation overcome.

This drama, however, depends for its elucidation on an accurate
understanding of insight as an activity and as knowledge. Here we locate
Lontergan’s contribution 1o the new science of the art of being human. No

Y Lanza del Vasto, Return to the Source, p. 230
2 James Hillman, Re-Visioning Psychology, p. xii.
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articulation of consciousness according to which being is laid out before it,
and where the problem of knowledge is one of moving from “'in here’ to

. “out there" will provide us with more than a melodrama. And the essence
: of melodrama as opposed to drama is that it could have been avoided by
understanding things correctly from the beginning. The question of how |
move from “‘in here” to “out there” in my knowledge is not the right
question, does not reflect the problem which obtains between knowing and
being. The problem, Lonergan has shown, is one of advancing from the real
as experienced to the real as known, The real as known is being, and to
reach it one does not move from interiority to exteriority, subjectivity to
objectivity. One rather passes from subjectivity as experientially objective
to subjectivity as absolutely objective. And this one does by letting
subjectivity be normatively objective. What constitutes the normative
objectivity of subjectivity is the desire to know, and the first imperative of
this desire is understanding. The drama of insight is constituted within
interiority, for in addition to the desire to know there is a flight from
understanding. Being is a task.

This means too that the rejection of Cartesian subjectivity cannot be
made on Cartesian terms. That is, it will not do simply to deny gratuitously
the alienation of subjectivity from being which Cartesian subjects
gratuitously posit. The real as experienced is not the real as known, and so
cannot be affirmed as real until it is known. The affirmation of an unknown
as real is nafve realism. Here too there is no drama of insight. Thereis, in
fact, not even a melodrama. There is only a kind of crude epistemological
striptease. Neither Cartesian subjectivity nor naive realism consummates
the marriage of knowing and being, for neither is normatively objective.
Both flee understanding, and become victims of the desire not to know
which is responsible both for the drama of insight and for the failure of
insight into the drama of living.

Lonergan’s acknowledgment of a second mediation of immediacy by
meaning is tied fo an appreciation of the subject and of the cbjectivity of
| ] suhjectivity thatis more nuanced than the treatment accorded these topics

3 inInsight . In fact, the development of Lonergan's thought from Insight to
Method in Theology is more than a matter of greater nuance in respect to
interiority. It involves something of a transformation. The subject as
existential is now accorded a primacy or priority of importance previously
granted to the subject as cognitional. The issue of subjectivity is now the
drama of living, and cognitional analysis is intended to be in aid of that
drama. A new and quite distinct level of consciousness is now
acknowledged. The subject's evaluations and deliberations about decision
and action are no longer reducible to the questions of whether one is being
intelligent or stupid, reasonable or silly, for the human good is something
distinct from the intelligent and reasonable.®® Nothing is gainsaid of

————

=y

Y This is expressly acknowledged by Lonergan in “Insight Revisited,” in A Second
Collection, p. 211,
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cognitional analysis. It is a secure, massive, and irrevocable achievement
of the human mind's knowledge of itself. But it is not a sufficient
anthropology, for there is more to be appropriated than one’s capacity for
meaning and truth.

EXISTENTIAL CONSCIOUSNESS AS AESTHESIS

The remainder is, I believe, best understood as the aesthetic dimension
of the subject. It is this dimension that calls for a second mediation of
immediacy by meaning, one that for subjects hitherto negligent of the
aesthetic may begin as therapy but that more radically is soul-making. Soul
is aesthesis. And soul-making is thus the recovery of aesthetic subjectivity.
If values are primordially apprehended in feelings, then aesthetics is the
foundation of existential subjectivity and thus of ethics and religion.
Soul-making, as the recovery of the aesthetic dimension, is the
post-therapeutic basis of morals and prayer. Lonergan’s opening of a
distinct level of consciousness that has to do with value, dialectics, and
foundations as something distinct from, including, but more than and
sublating meaning and truth, is really an opening upon aesthetic
consciousness as distinct from, including, but more than and sublating
cognitional consciousness, Ethics is radically aesthetics; and the
existential subject, concerned with character as his ot her issue, is the
acsthetic subject. Soul, beyond intelligence and reasonableness, is the key
to character.

Jung was concerned with character, but ambiguously. There are
romantic interpretations of his thought which seem to prescind from this
concern in favor of hislove of soul.* Jung's ambiguity appears above allin
his somewhat confusing and inconsistent semantics of evil,?® which may
well conceal a hidden agenda. But character and soul are bedfellows.
Character is a dance-step one must work out with soul. Character emerges
from *'that refining fire Where you must move in measure, like a dancer,''?8
And the rhythm of this movement is aesthetics. What Lonergan hints at is

M1 refer particularly to James Hillman's disparaging of the theme of the heroic in
Re-Visioning Psychology. But the same intonations can be heard in more orthodox Jungian
publications, e.g.,in Marie-Louise von Franz, C. G. Jung: His Myth in Our Time (New York:
C. G. Jung Foundation, 1975). Jungians can too easily overfook the correct estimation of
Laurens van der Post that Jung's main concern was conscionsness, not the unconscions. See
van der Post, Jung and the Story of Our Time , p. 61, The fact is that raising what is dark and
inferior in oneself fo the same level as what is light and superior was conceived by Jung as
something to be done without the surrender of the previously affirmed values, which for rmost
of us in the West are the values inculcated by Christianity. See ibid., p. 199. Perhaps the
comman misconception conceming Jung on this point is related to the lack of a developed
image of tk:¢ father in his own psyche and in his psychology. Sce ibid., p, 79, as wellas my own
wotk, Subject and Psyche.

* David Burrell has offered preliminary suggestions for cleaning up Jung's language oa this
point. See the chapter on Jung in Burrell's Exercises in Religious Understanding (South Bend:
Notre Dame, 1974).

¥ T. 8. Eliot, “"Little Gidding, ' Four Quarrets (New York: Harcourt, Brace and World,
Harvest Books, 1971), p. 55.
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that the deliberating, evaluating, deciding, existential subject is also the
aesthetic subject. The uppermost level of intentional consciousness is art,
In its originating moment, apprehension of value in feelings, and in its
terminating moment of fidelity to decision, it is radically aesthetic.
Aesthetics, in its education or Bildung 2" must pass through dialectic. For
dialectic is a portion of the refining fire. Lonergan's positioning of dialectic
as a matter of existential subjectivity is of the utmost significance. It is in

fact a breakthrough in understanding this subtle movement of subjectivity.

For it means that in the last analysis dialectic is a matter of the heart more
radicaliy than of the mind. Better, it is an issue of the drama of insight. It is
as insight issues from the struggle with the flight from understanding that
the refining fire is at work. To get stopped in dialectic is to suppose dialectic
to be a matter principally of mind, and mind to be something whose
significance is other than dramatic. Both suppositions are mistaken. The
ulterior finality of mind or spirit is existential subjectivity, If this is true,
then mind’s dialectic is subordinate to and sublated by the dialectic of the
heart in morality and religion. The dialectic of the heart moves toward the
condition of complete simplicity, where the fire and the rose are one. This
condition beyond the opposites, Eliot reminds us, costs not less than
everything.?® The ‘‘everything” includes even a kind of sacrificium
intellectus, in the sense that there is another mediation beyond the
cognitional. Dialectic is in the service of a story.

We may, then, safely begin from the presumption that Lonergan's opus
constitutes an irrevocable achievement on the part of the human mind’s
knowledge of itself and thus an essential contribution to theology's
foundations. The burden of proof surely now lies on the shoulders of one
who would refute this presumption. But Lonergan's opening of conscious-
ness upon existential subjectivity as of primary concern for itself, and thus
his explorations of value, dialectic, and foundational subjectivity, still
constitute no more than a problem. He has opened the door toa room which
he has not furnished for us, and it is the central room of our dwelling-place,
the living room, I do not fault him for this. To fault one whose achievement
is unparalleled for what he has left to others to do is, to put it mildly, an
irresponsible escape from acceping the possibility that one may oneself be
one of those others, It also constitutes an unrealistic expectation even of
genius. But one also must be realistic about one’s self-expectations, and so
1 hasten to conclude with a comment about what we cannot claim or
ambition to do. No thinker can furnish the living room. More precisely,
can furnish only my own dwelling-place, and you yours. ButI can suggest
where the materials are to be found and how the task of their arrangement
can most artistically be approached. In this sense the task ! propose, while
complementary to Insight, is of another order. No workbook in the

1 Sce Hans-Georg Gadamer, Truth and Method (New York: Seabury, 1975), pp. 10-19,
¥ T, 8. Eliot, op. cit., p., 59.
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dialectic of the heart can be written, no set of five-finger exercises for style
and aesthesis proposed. The self-transparency of soul is of another order
than that of spirit. All anyone can try to do is articulate its grammar and
propose a semantics for understanding its process and implications. But
even this is a task not yet accomplished with any adequacy by any author
with whom I am familiar. Since it is the next task to be undertaken beyond
that so artfully executed by Lonergan, I wager it is worth the attempt,
however elusive, that I have suggested in this paper.
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AESTHETIC SUBJECTIVITY AND GENERALIZED
EMPIRICAL METHOD

HE GENERALIZED EMPIRICAL method pro-
posed by Bernard Lonergan® effects a mediation
through self-appropriation of the subject’s intelligent,

reasonable, and responsible intentionality. More precisely, the
work of Lonergan is & quite thorough maieutic of intelligent
and reasonable consciousness, of what Lonergan would call the
second and third levels of conscious intentionality,” and a sig-
nificant pointer to the other levels. The developing articula-
tion of the dynamics of the fourth level, the level of responsible
or existential consciousness, is currently the principal concern
of many of Lonergan’s students® What constitutes self-ap-

* Bernard Lonergon, Insight: A4 Study of Humen Understanding (New York:
Philosophical Librasy, 1057); ss applied te theclogy, Method in Theology (New
York: Nerder and Herder, 1072).

¥ Ot Lhe levels of consciousness, see Method in Theology, Chapter One. Lonergan
there discusses four levels, Consciousness is so structured as to move by ques-
lioning from experience of the data of sense and of the dulp of consciousness (the
empirical level) to insight inle the experienced data and conceptualization and
fermulation of one’s insights {the intelligent level), and then to reflection on the
adequacy of ont's understending und to judgment in secord with the adequacy
reflectively grasped (lhe rcasonable level), and finally to deliberation, decisior,
and action, i.e. to constitution of the world and of oneself (the responsible or
exislenlinl level). In the leclure, * The Subject” (A Second Collection, edited
by Wiliam F. J. Ryan, S.J, and Bematd J. Tyrrell, S, J, Philadelphia: West-
minster, 1974, pp. 00-80, cf. esp. p. 80}, Lonergan adds o lower level of dreaming
consciousncss, and in Philosophy of God, and Theology (Philadelphin: Westminater,
1873, p. 8), he adds o highest level of religious love.

* Scholars Press is undertoking the publication of papers delivered st the
annual Lonergen Workshops held at Boston College. The volumes, edited by
Frederick Lawrence, will be entitled Lonergan Workskep, One volume wes pub-
lished in 1978, Almost sll of the papers in some wny reflect comecern with
the mediation of existentinl subjectivity. Furthermore, an snnual seminar at the
American Academy of Religion meeting is devoted to the study of what Lonergan
means by dialectic, n functional specially in Lonergon's method that is correlated
with the fourih level of consciousness.

267
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propriation of the level of consciousness concerned with evalu-
ation, deliberation, decision, and action? The present paper
proposes to advance discussion of this issue.

The core of my argument is to the effect that the self-
appropriation of existential subjectivity depends on a maieutic
of consciousness distinct from but complementary to that pro-
posed by Lonergan, a second mediation of the subject as sub-
ject, n psychic mediation of one’s dramatic artistry, of the
aesthetic subjectivity whose concern is to make a work of art
out of one’s living.!

The aesthetic and dramatic dimension of our being attends
the operations which occur at all levels of conscious inten-
tionality, There is a drama not only to one’s self-constitution
as existential subject and to one’s constitution of the world
through decisive action but also to one’s pursuit of intelligibility
and truth.* The drama is more than adverted to in Lonergan’s

11t is obvious, then, thot I am employing the term, nesthetic subjectivity, in
a manner quile different from the usage of Hans-Georg Godamer (Truth and
Method, New York: Seabury, 1075). For Gadamer, the term is pejorative, and
designntes an immedincy of taste that would empty the work of art of its distinctive
claim to truth, In my usage, the term also designates an immediacy of fecling,
but to a world nlready mediated and constituted by meaning. As such, it is not
simply the immediney of empirical consciousness 1o data of sense, but permeates
all of the levels of conscious intentionality disclosed by Lonergan. Thus, insights,
judgments, and decisions are all dramatic events; permeating their quality as
intentional operations is a dispositional character, o quality of feeling, of “ mass
and momentum,” of energic compositions and distributions, without which “our
knowing and deciding would be paper thin" (Berard Leonergan, Method in The-
ology, pp. 30-81). When I speak of aesthetic subjectivity, I am referring to the
following facts: * Because of our feelings, our desires and our fears, our hope
or despair, our jovs and sorrows, our enthusissm and indignation, our esteem
and contempt, our irust and distrust, our love and hLatred, our tenderness and
wrath, our admiration, veneration, reverence, our dread, horror, terror, we are
oricnted mussively und dynamically in o world mediated by mesning, We have
feelings ahout other petsons, we feel for them, we feel with them. We have
feelings about our respeclive situntions, aboul the past, about the future, about
evils to be Izmented or remedied, sbout the good that ecan, might, must be ac-
complished ”  (J&id., p. 91).

*That feeling permeales not only existential consciousness but also cognitive
levels is clear from the illustrative instance of insight with which Lonergan opens
the first chapter of Inxight: Archimedes running naked from the baths of Syracuse,
crying excitedly: “I've got it!” Seec Bemard Lonergan, Insight, p. 8.
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repeated references in Insight to the struggle between the de-
sire to know and the flight from understanding.® The mediation
I am proposing, then, is an objectification of the whole of con-
scious intentionality in its dramatic dimension. Nevertheless,
its special importance emerges only when one asks whether
there is an access to the data of interiority that will allow self-
appropriation at the level of existential subjectivity to be as
complete, as thorough, and as explanatory as that which
Lonergan renders possible at the levels of intelligent and rea-
sonable subjectivity. Thus it is not without reason that
Lonergan’s discussion of feelings ™ oceurs, not when he is expli-
eating our cognitive operations, even though these too are
permeated by afleclivity, but when he is articulating his notion
of the human good, of the concern for value that is the distine-
tive mark of the fourth, existential level of consciousness.

It will be obvious from my argument that I believe that
the archetypal psychology of C. G. Jung contains the seeds of
a potential contribution to the aesthetic mediation that is the
focus of my concern. But Jung proves useful enly as a conse-
quence of a dialectical encounter between his phenomenology
of individuation and Lonergan’s heuristic account of human
development.® As it stands, without such a dialectie, Jung’s
project is mired in the quicksands of romanticism, in a short-
circniting of the finality of the subject due to an inadequate
treatment of the problem of evil. But to discover the relation
of the self-transcendence of intentionality to the psyche is to
obviate the difficulties ratsed by Jung, whose extraordinary
familiarity with the psyche was not matched by an appreciation
of the sell-transcendent dynamism of the imperatives of authen-
tic consciousness.’

® For example, ihid., pp. 190-208, and pp. xif.

" Beruard Lonergan, Mothaod i Theology, pp. 30-84,

® Bernard Lonergan, Insight, pp. 458-470

* For Lonergan, the self-transcendent capacilies of the levels of intentionai
cansciousness are normative for nutlentivity. Corresponding to each level is &
precepl, and the complex of imperatives canstitules the law of human nature, The
imperatives or “ transcendental precepts” are: Be pttentive, Be intelligent, Be
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Aesthetics and the existential subject

In this section I propose to argue from Lonergan’s analysis
of the role of feelings at the fourth level of consciousness and
from his discussion of the relationship of symbols to feelings,
first, that aesthetie subjectivity in the form of dramatic artistry
is the psychic correlative of moral and religious intentionality;
second, that nesthetics is the basts of ethics; third, that aesthetic
or dramatic self-appropriation is the key to self-appropriation
at the fourth level; and fourth, that these three conclusions
ground a methodological affirmation of a psychic conversion
through which aesthetic self-appropriation hecomes possible.

The existential subject, then, is the subject as evaluating,
deliberating, deciding, acting, and in one’s actions constituting

reasonuble, Be responsible, Be in love. See Method in Theology, p. 20. The failure
of the Jungian project is sumimarized by Puul J, Slern, . G. Jung: The Haunted
Prophet (New York: Dell, 1970), pp. 250 f; " The myth of the emergence of
the God-mun wns the culmination of Jung's quest for the great synthesis that
would resolve his inner dualily. This quest also led Jung to propound a vavety
of other syntheses: the fusion of religion and empiricism in analytic psychology;
the coupling of epgo and unconscious in the archetype of the self; the confluence
of spirit and matter in the symbals of alchemy; the blending of ihe singular and
the universal jn the eollective unconscious.

“But in the last analysis Jung's search for the Holy Grail of conjunction failed.
HMis syntheses did not evenluate in genuine union; they were mnkeshilt soldering
jobs, coutrived amulgumations, rather than trunscendent integrations of the op-
posites,

“In the intelleclunl realin, Jung's great synthesis remsined very much at the
level of mere verbal operalions whose superficialilies were concealed by an im-
pressive array of erudition. Jung’s often-noted lack of Incidity, his turgid style,
the lenkiness of liis logic, his inability to distinguish between hypotheses and focta
are as many telltale sipns of this lack of integration.” Stern balances this harsh
judgment with an npproprinte recognition of Jung's inlimations of ferthcoming
differentiations and integrations of human consciousness, I view Jung as a precursor
of a very important movement in the evolution of conscicusness,  movement that
he could nol himsel! systematize because of his inadequate ecenceptualizations
concerning the intentionalily of the human spirlt. I have suggested elsewhere
that the root of Jung's problem lies in misplacing the opposites, a fact that
appears most obviously in his hopelessly jumbled treatment of the prollem of
evil. See * Dramalic Artistry in the Third Stage of Meaning,' in Lonergan
Waorkshop II and ' The Theologian’s Psyche: Notes toward the Reconstruction
of Depth Psychology,” in Lonerpan Workshop 1. See also “Aestheties and the
QOpposites,” Thought, June, 1977,
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the world and oneself. Existential consciousness is a level of
conseiousness distinet from but sublating the three levels of
consciousness constitutive of human knowing. It is conscious-
ness as concerned with the good, with value, with the dis-
crimination of what is truly worthwhile from what is only
apparently good.

The discussion of the existential subject as a notion quite
distinet from the cognitional subject is a relatively recent de-
velopment in Lonergan’s thought. It reflects the emergence
of a notion of the human good as distinct from the notions of
the intelligent and the reasonable, Lonergan acknowledges this
development and the attendant recognition of the role of
feelings in existential subjectivity.

In Insight the good was the intelligent and the reasonable. In
Method the good is a distinet notion. Tt is intended in questions
for deliberation. It this worthwhile? Is it truly or only apparent-
ly good? It is aspired to in the intentional response of feeling to
values. It is known in judgments of value made by a virtuous or
authentic person with a good conscience. It is brought about by
deciding and living up to one’s decisions. Just as intelligence sub-
lates sense, just as reasonableness sublates intelligence, so delibera~
tion sublates and thereby unifies knowing and fecling.1?

Feelings, then, and with them the whole of the psyche, are no
longer integrated by knowledge, as in Insight, but by self-consti-
tuting existential subjectivity, In Insight, the psyche “ reaches
the wealth and fullness of its apprehensions and responses under
the higher integration of human intelligence.” ' In Method in
Theology, both human intelligence and the psyche are sublated
and unified by the deliberations of the existential subjeet, for
affective apprehensions of potential values mediate between
cognitive judgments of fact and existential judgments of value,
The new notion of the good, then, involves a relocation of the
significance of the psyche for generalized empirical method.

12 Bernard Lonergan, “ Insight Revisiled,” A Second Collection, p. 277,

1* Bernard Lonergan, Insight, p. 726. The psyche is implicitly defined in terms
of “a sequence of increasingly differentialed and iniegrated sets of capacities for
perceptiveness, for aggressive or affective response, for memory, for imaginative
projects, and for skilfully ond economically ezecuted performance.” Ibid, p. 458.
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The import of this relocation becomes more pronounced when
we consider the relationship of symbols to the feelings in which
values are first apprehended. “A symbol is an image of a real
or imaginary object that evokes a feeling or is evoked by a
feeling.” * One's affective capacities, dispositions, and habits
“can be specified by the symbols that awaken determinate
affects and, inversely, by the affeets that evoke determinate
symbols.” ** Thus “ affective development, or aberration, in-
volves a transvaluation and transformation of symbols, What
before was moving no longer moves; what before did not move
now is moving. So the symbols themselves change to express
the new affective capacities and dispositions.” ™ And affective
capacities and dispositions, as we have seen, initiate one’s ex-
istential response to potential values and satisfactions, They
are the effective orientation of one’s being.!*

The transformation and transvaluation of symbols, then,
goes hand in hand with one’s affective development. But it
can be understood only when one realizes that symbols follow
other Jaws than those of rational discourse.™ The function of
symbols is to meet a need for internal communication that
rational procedures cannot satisfy.”* The elemental, pre-objec-
tified meaning of symbols finds its proper context in this pro-

#* Bernard Lonergan, Method in Thedogy, p. 04.

1 Ibid,, p. Gh.

YW Ibid., p, 66,

8 Ibid., p. 65,

¢ For the logicnl class the symbol uses a representntive figure. For univoeity
it substilutes a werlth of mulliple meanings. It does not prove bul it overwhelms
with a manifold of imapes that converge in mesning, Tt doea not bow to the
ptinciple of excluded middle but ndmits the eotmeidentin rppesitorum, of love and
bote, of courage and fear, and so on. It does not negal: hut avercomes what it
rejects by heaping up all that is opposite to it. It dees not move on some single
trnck or on some single Jevel, but condenses into & bizarre unity all its prosent
coneerns.” Ibid., p. 00.

Y Organie and psychic vitality have to reveal themselves to intentional con-
sciousness and, inversely, intentionnl consciousness las Lo secure the collaboration
of organism and psyche. Agnin, our apprehensions of values occur in intentional
responses, in leelings; here too it is necessary [or feelings to reveal their objects
and, inversely, for objecls to awaken feelings. Tt is through symbols that mind
and body, mind and heart, heart and body communicate.” Ibid., pp. 661,
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cess of internal communication. The interpretation of the sym-
bol thus has to appeal to this context and to its associated
images and feelings.'®

Such an interpretation of symbols and of their relation to
feelings and to the intention of value is obviously significant
for one’s cvaluation of the significance of dreams. Thus
Lonergan manifests a clear sympathy for those schools of
dream interpretation that think of the dream “not as the
twilight of life, but as its dawn, the beginning of the transition
from impersonal existence to presence in the world, to consti-
tution of one’s self in one’s world.” ™ Later T shall argue for
the privileged position of the dream in the task of internal
communication that is the proper role of symbols for human
consciousness. For the moment, though, T wish simply to corre-
Iate what I mean by aesthetic subjectivity with the dimension
of our bheing marked by the reciprocal influence of symbols and
feelings in our initia] response to values. Aesthetic subjectivity
is the psychie correlative of our intentional existential orienta-
tion in the world mediated by meaning.* Already it would

# Ihid., p. 07.

¥ Ibid,, p. 89, This represents n different evahmtion of the function of the
dream from that proposed by Lonergan in Ineight, pp. 104-1086,

0 That there must be such o psychic corvelutive is argued also by Loncrgan in
Insight: " Man's concrete being involves

{1} n auccession of levels of higher integration, and

€2} a principle of rorrespondence belween ofherwise coincidental manifolds
on each lower level and systematizing forms on the next higher level. Moreover,
these higher integrations on the organie, psychic, and intellectual levels are not
atatic but dynamic syslems; they are syslems on the move; the higher integration
is not only an inlegrator but also an aperator; and if developments on different
levels are not 1o conflict, there lias to be a correspondence between their respee-
tive aperators,

“. . . On the intelleciual level the aperator is concretely the detached and
disinterested desive to know. It is this desire, not in contemplation of the already
known, but hended towards {urther knawledge, orientated into the known unknown,
The principle of dymumie correspondence ealls for a harmonions orientation on
ile psyehic lavel, and from the nature of the case such an orieniztion would have
in consist in some cosmic dimension, in some intimation of unplumbed depths
that necrued to man's feelings, emolions, sonlimenis. Nar is this metely 8 the-
oretical conclugion, as B, Olto's study of the non-ralional element in the Idea of
the Holy rather shundantly indicates” [nsight, p. 532, CF. alsa pp. 5461
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appear that a disciplined exploration of one’s psychic being
would complement intentionality analysis and would mediate
one’s self-appropriation especially of the existential level of
one’s being. Through such an exploration, one would be in-
vestigating the aesthetic or dramatic dimension of one’s moral
and religious responses, There must be a psychological con-
tribution to the position on the subject, one that would aid
especially moral and religious self-appropriation and that would
facilitate the sublation of an intellectually self-appropriating
consciousness by moral and religious subjectivity.”® Such a
mediation would contribute to the articulation of what Loner-
gan calls foundational reality,” i.e., to the basic explanatory
and dialectical position on the subject.

Lonergan has articulated foundational reality in terms of
religious conversion, moral conversion, and intellectual con-
version. But neither religious nor moral eonversion is a matter
of religious or moral self-appropriation. Neither is a matter
of explanatory self-knowledge, as is intellectual conversion.®

“[The] unrestricted openness of our intelligence and rensonableness not only is
the conerete operator of our intellectual development hut also is accompanied by
& corresponding operator that deeply snd powerfully holds our sensilive integra-
tions open tu irausforming change. . . . Man's explanalory self-knowledge can
become effective in his concrete living only if the content of systematic msights,
the direction of judgments, the dynamism of decisions can be embodied in images
that release feeling and emotiom and flow spontuneously into deeds no less than
words.” In " Dramatic Artistry in the Third Stage of Meaning,” I hove identified
the sensitive operator as psychic energy und have related my understanding of
thia gensitive dynamisin to Jung's.

2 On Lhe sublations here referred to, see Bernard Lonergan, Metkod in Theology,
pp. 241-243. What T am secking is o way to render moral and religious self-
appropriation as muel a matter of explanalory self-knowledge ns is the intellectual
self-nppropriation aided by Insight, I am suggesting that we can develop a pey-
chological sell-mediation 1hat would display the ground of ane’s being as a moral
and religious subject, by uncovering the symbels that awaken and fail to awaken
one’s affective responses, and by enabling one 1o lrace the story of the transvaly-
alion of symbels in one's sensitive orientalion.

22 Gee Bernard Lonergan, Method in Theology, pp. 2G7-2G0.

8 Btrictly speaking, intellectunl conversion has two meanings for Lonergan.
There is o sense in which, as Lovergan says, lhe Chureh reached intellectunl con.
version ot the Couneil of Nicen, That is, n particnlarly vexing and crilical problem
was resolved by the exercise of human intelligence as orientated beyond the priom
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The position on foundational reality would seem to demand
some explanatory understanding of religious and moral con-
version.® In effect, what I am suggesting amounts to the
affirmation of a psychic conversion that would be the base of
moral and religtous self-appropriation, that would play the
same function in explanatory existential self-knowledge as the
aesthetic dimension of subjectivity itself plays in the decisions
of the concrete existential subject. As aesthetic subjectivity is
the ground of moral and religious response, by being the locus
of the apprehension of values, so aesthetic seli-appropriation
is the ground of moral and religious self-appropriation. Authen-
tic self-appropriation in an explanatory mode is conditional
upon the release of the capacity to disengage in explanatory
fashion the orientation of one’s spontaneous symbolic system
on the move, This release is psychic conversion. As con-
tributing to explanatory existential self-understanding, it aids
the sublation of intellectual conversion by a moral and religious
conversion that are advancing in a mediated possession of

guoad nos to an affirmation of the priora quoad se, even though the Iatter affirma-
tion involves prescinding from the familiarity of images ihnt carrespond to the
conlent of one's affirmation. Thus the meaning of the Nicene definilion of con-
substantinlity was expressed by Athenmsius: “All that is said of the Father is
also 1o be said of the Son, except that the Son is Son, and not Father,” See
Bernard Lonergan, The Way to Nicea: The Didectical Develomnent of Trinttarian
Theology (Philadelphia: Westminsler, 1976), p. 47, But {his exercise of human
intelligence was not mediated to itself by cognitiona! anlysis. The Nicene defini-
tion issues from intelligence in aet, but is not accompenied by a reflective account
aof what precisely one is doing when one is so using one's intelligence. The serond
and most proper meaning of intellectual conversion is the change in one's heing
brought about by cognitionnl analysis. Thus Lonergan in Method in Theology
equates intellectunl conversion with this explanaory sell-understending in the
third stage of meaning, Intellectual conversion is a liberation from long-ingrained
habits of thought end speech about one’s knowledge, a liberation *that is to
be hrd only when one knows precisely whal one is doing when one is knowing.”
Sce pp. 938240,

¢ Explanntory understanding is not eritical grounding DLut crilical mediation.
Moral and religions conversion are self-grounding, sel(-pulhenticating. Explanatory
understanding of them would move beyond descriptive phenomenalogy to a formu-
lation based on insights that fix terms and relations by one gnother: i e. beyond
the priera quoad nos lo the priara quoad se.
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themselves, i.e. the moral and religious subjectivity of interiorly
differentiated consciousness in the third stage of meaning.”

The mediation of eesthetic subjectivity

In an attempt to grasp the immanent intelligibility of an ex-
planatory mediation of aesthetic subjectivity, I suggest that
we begin with an interpretation of Lonergan’s writings and
of what we are about in studying his work. Let us regard the
thought of Lonergan as the mediation by meaning of our in-
tentional immediacy. Lonergan provides us with at least one
statement that encourages such an interpretation. “ Besides
the immediate world of the infant and the adult’s world medi-
ated by meaning, there is the mediation of immediacy by
meaning when one objectifies cognitional process in transcen-
dental method and when one discovers, identifies, accepts one’s
submerged feelings in psychotherapy.”* Obviousgy the im-
mediacy mediated by meaning in these two processes is not
that of the infant, who lives exclusively in & world of im-
mediacy, but that of the adult, of the subject who lives in a
world mediated and constituted by meaning and motivated by

35 The third stage of meaning is the epoch in the histary of consciousness upon
which we are called to enler in our time, an epoch in which meaning is controlled
neither by practicolity nor by theory but by a differentiation of consciousness that
oceurs through explinatory self-understnding or the part of human interiority,
See Berrnard Lonergun, Method in Theology, pp. 93-96. As intellectual conversion,
56 psychic conversion ean have lwo memnings, The first is analogous to the intel-
lectunl conversion in acfy erercito manifested in the Nicene iveatment of con-
substantiality, It s manifesl in many rcligious and literary documents and in
the lives of couniless men and woman even in the first, common-sense stage of
meaning, It corresponds to the first meaning of genuineness in Lonergan’s treatment
of this topic in Insight (sce p. 475). The second and proper memning, however,
is the third-stage meaning I nm giving to the term in this paper: the release of
the ecapmeity lo disengage in explanatory fashion—wilh terms and velalions fixing
one onother—the dynamic process of one’s sponianeous symbolic sensitivity on
the move, As such, it is dependent on intellectual conversion und per consequens
on moral and religious conversion, Sce Lonergan, Method in Theology, p. 243,
for o treatment of inlellectual conversion as following upon religious and moral
conversion,

% Ibid., p. 7T1-
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value’” The immediacy that itself is mediated by meaning
in transcendental mcthod and in psychotherapy is an inten-
tional immediacy to the human world, to a world mediated and
constituted by meaning,

Transcendental method and psychotherapy are similar pro-
cesses, then, in so far as they render known what previously
wasg conscious but not objectified, In the one case this is the
structure of intentional cognitional operations, in the other
the energic compositions and distributions that are one’s feel-
ings.*® Nonetheless, there is a significant difference between
the two processes, for transcendental method aims at an ex-
planatory self-understanding, where the terms and relations
of intentional process fix one another. Psychotherapy is neither
s0 thorough nor so explicitly explanatory in its objective. None-
theless, as we shall see, it does provide us with a clue to our
solution. Perhaps a heuristic structure of psychotherapies
would point the way to a mediation of explanatory knowledge
of the aesthetic and dramatic components of ouvr being.® Basic
to this heuristic structure would be a distinction between pri-
mordial immediacy and second immediacy.

Primordial immediacy is the experiential infrastructure of
conscious human performance, It is the subject as dreaming,
experiencing, inquiring, understanding, conceiving, formulating,
reflecting, judging, deliberating, evaluating, deciding, acting. Its
basie structure has been disengaged by Lonergan’s intentional-
ity analysis, Second immediacy is the mediated recovery of
primordial immediacy through explanatory self-appropriation,
through transcendental or generalized empirical method, which,
strictly speaking, mediates not only cognitional process but the

" See Lonergan, “ Dimensions of Menning,” in Collections: Papers by Bernard
Lonergan, edited by Frederick E. Crowe (New York: Herder and Herder, 1967},
pp. 252-255,

* Om feelings as intentionnl, see Bemard Loncrgon, Method in Theology, pp.
30-38.

* On the need for a heuristic structure of psychotherapies, see Bemard Tyrerell,
" Dynamics of Christotherapy ' and the Issue of a De Jura Psychotherapeutie
Pluralism ™ in Lonergan Workshop 11,
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process and structure of intentionality as a whole. But because
of the origin of the fourth level of intentional consciousness in
the affective apprehension of values by feelings, explanatory
self-appropriation of existential consciousness will be dependent
upon an explanatory mediation of affectivity, of authentic sub-
jectivity, of dramatic artistry. And because the levels of cog-
nitional consciousness are continuous, not only in an upward
moving direction with existential consciousness, but also in a
downward moving direction with dreaming consciousness, it
seems reasonable to propose that the dream’s significance
reaches up to existential subjectivity, indeed that it might be
the key to the knowledge not only of existential consciousness
but to the aesthetic and dramatic dimension that permeates
the single thrust of intentional consciousness to intelligibility,
truth, reality, and value®

The negotiation of one’s dreams may begin in a psychothera-
peutic context, but their finality and ultimate significance must
be extended beyond the narrow confines of ordinary psyeho-
therapy and into the context provided by the third stage of

¥ This proposal is obviously not without ils difficulties. First, two lerding pro-
ponents of a hermeneutic of dreams, Frewd and Jung, are dislectieally opposed
to one anollier ns [nr ps their interprelative principles nre concerned, Furthermore,
I will disagree wilh bolh Freud nnd Jung, Secondly, a leading philosophical
investigator of Treud, Paul Rieceur, has relegaled dreams to the lowest level of
symbols, the level of sedintented symbolism with nothing but a past. See Panl
Ricoeur, Freud and Philosophy: An Fssay on Interpretation, translated by Denis
Savage (New Ilaven: Yale, 1070, pp. 504-508) . Thirdly, many psychologists have
turned from the depth therapy (ot works with dreams 1o the height therapies
that concentrate on consclous but wnobjectified cogpilional and existentint orienta-
tions, Nonetheless, Bernnrd Tyrrell, an advacate of the height-therapy approach,
has indicated that my position empliasizing depth appronches and his concentration
on height therapies sre complementary. See his paper refered to in the previous
footnote, While I concur with Tyrrell's judgment, I alse sdmit that, before the
dream enn function as central to an explanatory mediation of affectivity, and so
of existentinl subjectivity, its funclion in the infrastructure of primordial im-
mediacy will have to be both clarified and vindicated, Several of my own papers
ure coniributions to this task, most notably “Dramatie Adistry in the Third
Stage of Meaning,” Because of the cemplexity of the issue, I can do no more
here than sefer the reader lo this paper and to my book, Swbject and Psycke:
Ricoeur, Jung, and the Search for Foundations (Washington: University Press of
America, 1977},
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meaning, whose base is transcendental method as articulated |

by Lonergan. Then it will be acknowledged that the same
dreams that provide some forms of psychotherapy with a prin-
cipal source of data on the client are in fact dramatic ciphers
in a symbolic mode of the emergence or failure of emergence
of authentic intentionality.® Trom the standpoint of my posi-
tion on psychic conversion, the negotiation of dreams is basical- S A
ly the mediation of the drama that permeates the struggle S
between the dynamism for self-transcendence and the inertial ' IR
counterweight of self-absorption, and particularly as this drama
affects our sensitive conseiousness. Dreams provide materials
for one’s work of dramatic artistry, images for insight, reflec-
tion, and decision in the forging of a work of dramatic art.
They provide access to the plots and themes ** that are opera-
tive in both one’s cognitional structuring and one’s decisive
shaping of the world. They provide to consciousness an ac-
cessibility to the sometimes otherwise mute intentionality of
| the subject. They interpret the subject in his or her disposi-
! tional immediacy to the world mediated by meaning, his or
her affective and so real self-transcendence

Jung calls the capacity of waking consciousness to negotiate
the imaginal configurations of dreams the transcendent fune-
tion. Transposing Jung’s insight into the framework of a gen-

"7 have argued this rather mejor eloim in the last-mentioned paper and book,
To verify and affirm the claim for anesell, however, one must be thoroughly familisr
with the dimensions of one's subjeclivity which Lonergan los disclosed, My
stotement of lhe lunction of dreams departs somewhat from thel presented by
Lonergan in Insight, pp. 104-106, though it is consonant with his few remarks
on dreams in Mefhed in Theology. In u public dinlogue session at the 1077
Boston College Workshop, Lonergan indicated agreement with my restatement of
the position ol Insight on the dream.

# Op the distinction of plots and themes, see Joseph Flanagan, “Acsthetie Con-
version,” in Lonergan Workshop 11 '

2 On disposilional immedincy as distinct from but inierlocked with cognitional
tmmediacy, see Robert Doran, Subject and Psyche, Chapter Two.

" . G, Jung, “The Transcendent Function,” in The Collected Works of C. G.
Jung, Vol. 8 The Structure end Dynamics of the Psyche, translated by R, F. C,
Hull (Princelon: Princeton University Iress, Bollingen Serles XX, 1068), pp.
64791,
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eralized empirical method as proposed by Lonergan, we might
say that, when the transcendent function becomes habitual, it
enables the existential subject to receive, interpret, athirm, eval-
uate, and negotiate symbolic materials for the drama of one’s
emergence as an authentic subject. I regard the transcendent
function so understood to be conditioned by psychic conver-
sion.

The function of psychic conversion within generalized empiri-
cal method may be understood, then, in terms of the relations
of sublation that obtam among the various levels of conscious-
ness. Lonergan has spoken of the sublation of the sensitive
stream by understanding, of sensitivity and understanding by
reasonable judgment, and of experience, understanding, and
Judgment by existential subjectivity. The operators of these
successive sublations are, respectively, questions for intelli-
gence, questions for reflection, and questions for deliberation.
But prior to waking experience, there is dreaming conscious-
ness. It is in the dream that we first become conscious. And
so in addition to the sublations specified by Lonergan, there
1s the sublation of the dream by waking consciousness through
memory, and then by understanding, judgment, and decision,
The dream 1s a set of symbols arranged in a dramnalic sequence,
whose meaning can be read by interpretative understanding
and reasonable judgment, and in whose regard decisive action
can be taken by the existential subject. Dream symbols are
operators effecting the internal communication of organism,
psyche, and mind. The ground theme of the internal communi-
cation is set by the concerns of the dramatic artist to make a
work of art out of his or her life, by the inescapable task of
the existential subject as {rce and responsible constitutive agent
of the human world. This ground theme is the basic a priori
of human consciousness. It s this theme that promotes human
experience to understanding by means of questions for intelli-
gence, and understanding to truth by means of questions for
reflection. So too this basic a priori promotes knowledge into
action, but in a thetie and constitutive manner, through ques-
tions for deliberation, The datn for these questions are appre-

(s
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hended in feelings; the feelings are linked with symbols; and
the symbols that tell the story of the dramatic base of our exis-
tential performance are unlocked in our dreams, This narrative
can be understood, the understanding can be affirmed as cor-
rect, and the self-knowledge thus gained can be employed
in the ongoing constitution of one’s world and concomitantly
of oneself, Such is the basic scheme of the contribution of
psychic conversion to our development., The ultimate inten-
tionality of psychic conversion is thus coextensive with the total
sweep of conscious intentionality. Through psychic conversion,
the psyche is conscripted into the single transcendental dy-
namism of human consciousness toward the authenticity of self-
transcendence,

It may be, too, that psychic conversion throws special light
on the first of the transcendental precepts that Lonergan links
with the levels of consciousness: Be attentive. Psychic con-
version allows us to speak of attentiveness as contemplation,
letting-be, listening, responsivity, active receptivity. With the
release of the transcendent function, dream interpretation con-
sists in the attentive reception of dreams as already interpre-
tative of the subject in his or her dramatic artistry; in insight
into what is thus received; in the reflective judgment that the
insight is correct; and in the responsible negotiation of this
self-knowledge in the thetic projects of the existential subject.

The unconscious and the dream

The psyche of the dreaming subject frequently is called
the unconscious, More properly, though, it is better conceived
as the beginning of consciousness. What is unconscious is all
energy in the universe that is not present to itself, Energic
compositions and distributions at the neural leve] are elevated
to consciousness in the systematization and representation
granted them by the dream, At this point energy becomes
psychic energy. It is informed not just physically, chemieally,
and botanically, but psychologically., The underlying neural
manifold so integrates its own physical and chemical aggregates
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as to promote its elevation to the higher integration of the
dream. The dream thus discloses in sensitive consciousness a
complex of underlying physiological transformations. It inte-
grates these transformations by granting them psychic repre-
sentation in the form of elemental symbols, These symbols
then can find their own higher integration as they are sublated
into waking consciousness through memory, into intelligent
consciousness by insight, into truthful consciousness by reflec-
tive understanding of the adequacy of one’s insight, and into
responsible consciousness by decisions which in turn will operate
further transformations of the underlying sensitive manifold, . L
Dream symbols thus provide materials for one’s work of e ©
dramatic art, '
Our understanding of psychic energy is still quite rudi-
mentary. We know that there are different kinds of dreams or,
better, different kinds of symbols that integrate underlying
physiological transformations. We can list at least seven ideal : :
types. The first have to do with dreams of the night, the other o,
six with dreams of the morning * '
Dreams of the night will not concern us here, for the reasons
that they involve merely a psychic integration of physiological
processes, are very seldom subject to recall, and are usually S .
devoid of existential or dramatic significance. Dreams of the ' e
morning, however, have to do with the materials presented to - '
one’s dramatic pattern of experience for the shaping of a work
of living artistry, The figures and themes of these dreams may
take six distinet forms, Two of these are personal, one arche-
typal, one anagogic, one prophetic, and one synchronistic.
Personal dreams of the morning may be either primarily sym-
bolic or almost entirely literal in their meaning, What qualifies

#5 (On the dislinetion of dreams of the night end dreams of the morning, see
Bernard Lonergon, * Dimensions of Meaning,” p. 268, The dislinetion is, I +
believe, not so much temporal as existentinl, Dreams of the night are occasioned
by somatie disiurhance. In dreams of the morning, “the existentinl subject, mot
yet awake and himself, still is slready busy with the project that shapes both
him himsell and his warld ** (Ibid.). Lonergan here drawa from Ludwig Binswanger
and Rollo May.
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them as personal is that the figures in these dreams are taken
from the acquaintances of one’s own dramatic existence, and
that the themes relate directly to this existence, But in some
instances the figures and places are symbolic of complexes or
undercurrents in one’s own psychological interiority and in
other instances they mean the actual personages and locations
they represent. Moreover, the dream does not attempt to read
the events in one’s existential living against a background of
more universal significance. Thus, in a fundamentally literal
personal dream, one meets one’s boss, with whom in waking
life one has an unspoken strained relationship. In the dream
one bites the bullet and begins to assert oneself and one’s own
intentions in a more forthright manner, The dream is quite
direct, Nor is it in all likelihood a matter of Freudian wish-
fulfiliment, but is better interpreted as an indication of a real
existential possibility, desirability, necessity. A bit more sym-
bolically, a graduate student struggling through a make-it-or
break-it course from an extremely demanding teacher dreams
of being pursued, hunted, by the professor, who is intent on
killing or decisively wounding him. More symbolically still, a
man is about to cross a bridge suspended over a dangerous
chasm, but just before he sets foot on the bridge it collapses
into the ravine below. It is not time to attempt a transition,
to “ cross the great water.” *

Dreams become archetypal to the extent that the symbolic
figures that constitute them, whether they be taken from one’s
personal waking life or are strangers, assume a more universal
and usually mysterious significance permeated with deeply
resonant emotion, The themes of archetypal dreams are taken
from the more or less universal mythical reflections of human
possibility embodied in the traditional lore of many widely
divergent nations and cultures, Certain symbols lend them-

" Thig is an expression thal frequently appesrs in the Chinese ook of oracles,
I Ching or Book of Changes. On the I Ching and Cliristinn discernment of epirits,
see Vernon Gregson, * Chinese Wisdam and Ipmatinn Discernment,” Review for
Religious, Val. 83, no. 4, July, 1974, pp. B28-835.
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selves easily to archetypal significance and interpretation:
water, fire, maternal symbols, animals. But these symbols, as
in personal symbolic dreams, are imitative analogues of the
natural figures they represent. A maternal symbol means, not
one’s personal mother, but the life-giving or destructive powers
of nature. And the symbol is set into a context in which it par-
ticipates in a story that is clearly mythical in its significance.
In such dreams, the process of one’s existential living is in-
terpreted against the backdrop of more or less universal human
themes of development and decline.

Anggogic dreams differ from archetypal dreams in that the
context in which they set the symbols they employ is an ulti-
mate context of human redemption or loss, Anagogic symbols
may be taken from nature but their meaning is super-natural,
Thus a Christian mystic may dream on the night between Holy
Thursday and Good Friday of a conflict that represents the
drama of human salvation being remembered and celebrated
by his church community at this time, The meaning of anagogic
dreams is even more ineffable than that of archetypal dreams.
Contemplation of the ultimate mystery alone begins to be an
appropriate existential response, for such dreams are most like-
ly to be interpreted as originating more or less directly from
the realm of absolute transcendence. While a correct philo-
sophical theology will regard God as the first agent in every
event, and thus also in every dream, there are some dreams
in which the process of universal instrumentality * engages
the individual subject divectly as a principal actor in world
constitution or discloses to him immediately an ultimate con-
text of love and awe.®

" On universal instrumentnlity, see Bernard Lonergnn, Grace and Freedam:
Operative Grace in the Thought of St. Thomas Aquinas, ediled by J, Patout Burns
(New Yorki Herder and Herder, i071), pp. 80-84.

The distinction of archetypal and anngogic meaning is Norlhrop Frye's, and
appears in The Analomy of Criticism: Four Essays (Princeton; Princeton Uni-
versity Press, 1057), pp. 110-138. T have drawn on it in an effort to provide a
needed differentintion of symbols beyond that arrived at by Jung. For Jung,
the self ia “n borderline concept, expressing a reality to which no limits can
be set.” C, G. Jung, Collected Works, Vol. 18: Paychology and Alehemy. (Prince-
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Prophetic dreams may be either literal or symbolic, and the
symbolism may be personal, archetypal, or anagogic. What
these dreams do is actually foretell an event that will occur
in the external drama of human life. Synchronistic dreams,
which also may be either literal or symbolie, reflect an external
event that is oceurring at the same time it is being dreamt. In
either prophetic or synchronistic dreams, there is not so much
a challenge to a decision as the reporting of a fact.

As indicated above, our scientific understanding of the ener-
gic processes that are integrated in these different varieties of
dreams is extraordinarily incomplete. Obviously what is oec-
curring is that unconscious neural-physiological process is
finding a higher integration in psychic representation. It is
entering into consciousness, and will find yet higher forms of
conscious integration to the extent the dream is remembered,
understood correctly, and responded to in attitude or, as the
case may be, decision. But, despite our relatively inchoate un-
derstanding of psychic energy, it is possible to indicate heuris-
tically the method that must be employed in studying it. The
method is genetic, for the basie heuristic assumption is de-
velopment. A study of development demands an appreciation
of the upwardly but indeterminately directed dynamism of the
world of possible experience, understanding, and judgment,
Such dynamism is finality as a present fact heading for fuller
being, more specifically differentiated perfection, Finality is
unconsciously operative in neural process, bhut is elevated to
consciousness in the dream and is conscripted into the conscious
intention of a living work of art by the psychically converted
subject genuinely engaged in the dramatic pattern of experi-
ence.”

ton: Princeton Universily Press, Bollingen Series XX, 1070, p. 855). Such &
notion is inflationary. Anagogic ciphers of absolute transcendence are images of
God's action or call, nol properly spesking of the self.

2 The notions of finelity, development, genetic method, and genuineness are
explined in Bernard Lonergan, Insight, Chapter 15. T have related them more
amply to psychic energy in * Dramatie Artistry in the Third Stage of Mesning.”
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The transcendental imagination

There are many correspondences between the imaginal con-
figurations mediated through psychic conversion and the
Kantian-Heideggerian transcendental imagination.”* But the
latter is transposed out of the formalism of German philosophy
and into the context of a maieutic of concrete subjectivity. For
Heidegger, the transcendental imagination mstitutes primordial
time, not only as the form of inner sense, but as the very consti-
tution of the immediaey of understanding and mood that is
Dasein. But the time-structure of imagination, and thus of
our concern for the world, is fragile and disproportionate. Thus
existential psychiatry would regard neurosis as the victory of
a temporal disproportion. Anxiety weights the disproportion
in favor of the future, guilt in favor of the past. In either case,
the spontaneity of the subject is paralyzed. At the extremes
of either disproportion, the subject utters the “T am nothing ”
‘of depression or the “1 am everything > of inflationary schizo-
phrenia, and not the “T am this ” of self-possession. The re-
covery of the primordial time-structure of one’s immediacy is
thus therapeutic. It involves a progressive and cumulative re-
conciliation of the duality of human subjectivity.

The opposites are, I believe, best formulated by Lonergan,
for whom there is a tension in all development between limita-
tion and transcendence.” In human development, this tension
15 conscious, It is a tension between the self as one is and the
self as one is to be, It is approprintely negotiated by correct
apprehensions of the starting-point, the term, and the process
between them at any stage of one’s development, so that there
is a correspondence between the facts of one’s development and
one’s apprehension of these facts. Coincident respectively with
limitation and transcendence, one may, at least descriptively,
list past and future, body and intentionality, matter and spirit,

“¥or Heidegger's retrieval—some would say mauling—ol the transcendental
imaginetion from Kant's first critique, see Martin Heidegger, Kont und dar Prob-
fem der Melaphyrik (Fronkfurt: Klostermann, 1061),

4 Bee Bernard Lonergan, Insight, pp. 472-475.
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instinet and archetype, potentiality and project, origin and out-
come, the unconscious and consciousness. The psyche is es-
sential to the establishment of the reconciliation of these re-
lated dualities,”” Tt functions by releasing images that integrate
underlying biological manifolds but that are also the materials
for insight, reflection, and decision in the forging of a work of
dramatic art. The images reflect in a personal, archetypal, or
anagogic fashion the present economy of the duality of the sub-
ject. The reconciliation of the duality, however, is not to be
conceived of as a removal, The opposition is ineluctable.”
But it is destructive of dramatic artistry only when it is dis-
placed by bias and consequent misunderstanding, As Paul
Ricoeur insists in Fallible Man ** and Lonergan tn his treatment
of genuineness,® the disproportion is ontological, not psycho-
logical. It is the disproportion of infinitude and finitude in the
human subject.

The discovery and cultivation of the psychic mediator of
limitation and transcendence may begir in psychotherapy, but
because its fruition is in the dramatic stage of life, the process
of a differentiated psychic self-transparency is better under-
stood as a matter of aesthetics than of psychotherapy. If values
are apprehended in feelings, aesthetic subjectivity lies at the
bhasis of existential subjectivity, or morals and religion. Loner-

2 Gee C. G. Jung, " On the Nature of the Psyche,” Collected Works, Vol. &
The Structure and Dynamics of the Psyche, pp. 180-28t. The nediatory role of
the psyche is lacated leuristically by Lonergen, for whem human development is
s matler of the appropriate interlocking of organie, psychie, mnd intellectue) de-
velopment, “In the organism both the wnderlying menifold and the higher sys-
tem afe unconscious. In intellectun) development both ihe underlying manifold
of sensible presentations and the higher system of insighls and [ormulations are
conscious. In psychic development the underlying neural manifold is unconscious
and the supervening higher system js conscious. ,, . Organie, psychic, and intel-
lectunl development {in the human subject] are not three independent pracesses.
They are interlocked with the intellectun] providing a kigher integration of the
psychic and the psychic providing a higher integration of the organic.” Bemard
Lonergan, Insight, pp. 467, 469-470,

‘A 1bid., p. 474,

4 Payul Ricoeur, Fallible Afan, translated by Chules Kelbley (Chicago: Regnery),

43 Bernard Lonergan, fnsight, pp. 4754178,

WL
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gan’s opening of generalized empirical method upon a fourth,
existential level of consciousness concerned not with intelligibil-
ity or truth but with value is also an opening of method onto
aesthetic consciousness, Ethics is radically aesthetics, and the
existential subject for whom the issue is one of personal char-
acter is at base the aesthetic subject, the dramatic artist.

Ronerr M. Dorax, S.J.
Creighton University
Omaha, Nebrashn
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Jungian Psychology
and Lonergan’s Foundations:
A Methodological Proposal

Robert M. Doran

ABSTRACT

A theology is subject to the theologian who constructs it, and the
theologian is subject to what has been disclosed in his or her individuality.
The foundations of a theology lie in the intellectual, moral, religious, and
alfective development ol the theologian. Jung’s psycholopy as a maicutic of
the psychic constituents of individuality can compiement lonergan's
intentionality analysis in disclosing the concrete subjectivity that structures
theology. ‘Fhe puper argues the complementarity issues from dialeclic.

Methodelogicul considerations are treated first. Eight points arc
asserted and defended. First, Jungian psychalogy is seen as a disclosure of
experience, not as i conceptualistic deermination of replity. 1t is a
negotiation of sensitive psychological complexes, objectified in stery, and
inteprated inte ongoing development, Sccond, Jungiun psychology is thus
perlinent forthe existentigl — asdistinet rom and sublating the intellectual- -
portion ol theological foundations. Third, the teleological orientation of
Jung’s psychelogy gives it a celutively more adequate status in this regard
than is enjoyed by Freudian psychoanalysis. The respective views of Jung
and Freud on psychic energy are contrasted in the context of Lonergan’s
treatment of human development. Fourth, symbols are related to enerpic
trapsformations, and, 1ifth, it is shown how this correlation makes fungian
psvchology not simply parallel ta, but an integral feature of. a fully
transcendentil method. Sixth, [ posit a notion of psychic conversion 1o
complement Lonergan intellectual, moral, and religious conversions.
Seventi, the need of psyehie conversion within Lonergans method is
asserted, and the room for it there isindicated, Eightl, the significance of my
addition for poelitical theology is stated and explained.

The paper then moves 1o stating the implications of sueh a foundational
complement both for theology und lfor Jungian psychology itselt, Theology's
method, modalities of education, and categories are treated, as is the
subjeetivity of the theologian. The changes called for in Jungian psychelogy
as a result of its contact with methodical theology oceur inboth the praxis of
individuation and in the theoretical superstrueture. Inthe area of praxis, the
heuristic notion shifts from wholeness to self-transcendence, 1n the order of
theory, three changes are highlighted: the clearer delineation of the trigartite
comstitution of the human person---spirit, psyche. organism.--already
anticipated by Jung: the Jungian understanding of the symbolic significance
of Christ; and the need to distinguish archetypal from anagogic dimensions
of symbolism, thus effecting a change in the Jungian understanding of evil,

Rohert P. Doran is assistant Professor of Theology a1 Creighton University. He isthe
author of Swhject and Psvchologr: Ricoeur, Jung, and the Search fur Foundations.
seeond reprint, 1979, by the University Press of’ America. Washington, D.C.
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The archetypal psychology of Carl Gustav Jung has for several
decades aroused congiderable interest in the Christian and Jewish
theological communities (Heisig}. For the past seven years, I
have been attempting to meet some of the fundamental issues that
are at stake in the dialogque among theologians and Jungian psy-
chologists. The present paper represents a synthetic statement
of the cumulative advances in my own thinking over this period
{Doran) .

Protestant theclogian Bernard Loomer has written that "the-
ology is subject to what has been disclosed in the concreteness
of individuality" (1974}. The extensive work in theclogical
methodology done by the Roman Catholic theologian, Bernard
Lonergan {1957, 1972), enables us to recognize that Loomer's
prescription is not simply a description of our contemporary theo-
logical situation, but expresses an inevitability. An historically
conscious age, mindful of cultural pluralism and relativity, is
becoming aware of the structuring role of the theologian as subject
in the development of any theology at any stage of the history of
consciousness. Theology is subject to the theologian who con-
structs it, and the theologian is subject to what has been dis-
closed in one's intellectuwal, moral, religious, and psychic
individuality. For any theologian to articulate the foundations
of theology is for that theclogian to discover and appropriate
the self as an intellectual, moral, religious, and psychic
subject of self-transcendent operations in the cognitive and
existential orders.

In this light, the potential significance and fruitfulness of
the Jungian maieutic of selfhood for a methodologically grounded
theology becomes clear. The whole point of the Jungian-quided
process of consclous individuation lies in the discovery and ap-
propriation of the psychic constituents of one's concrete subjec-
tivity, as these are revealed in the elemental symbols of dreams,
twilight imaging (Progoff), and asscciative fantasy, Jungian
psychology, it seems, can function for the theologian at the level
of psychic self-appropriation in a manner analegous to the func-
tioning of the intentionality analysis of Lonergan at the level of
intellectual self-appropriation. As Lonergan's cognitional theory
helps one to answer the guestion, "what am I doing when I am know-
ing?," so Jungian psychological analysis promotes the self-
appropriation of what one has donge and is deing to create a work of
dramatic art out of the materials of one's life: a human story
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with a meaning, with a direction, and with the integrity that
comas from heightening and expanding cne's consciousness through
negotiating the various complexes of affect and image that consti-
tute aone's sensitive participation in the historical drama of life,
and in the dialectic of history itself (Lonergan, 1957: chaps. 7,
18 and 20}, 1In each instance, with Lonergan as with Jung, there
ig a disclosure of the concreteness of individuality, and so an
appropriation of a portion of the foundations of one's affirma-
tions and systematic understanding as & theclogian.

In this paper, I will presume that the cognitional~theoretic
disclosures of Lonergan and their significance for the self-
appropriation of theology's foundational subjectivity are suffi-
ciently public as to need no further exposition, Within the con-
text set by the methodological gains that I £ind to accrue from
Lonergan's work, I will attempt to specify the complementary
significance of Jungian psychology, My paper will treat, first,

a series of methodoleogical considerations and, second, an indica-
tion of the changes that must occur in Christian theology and in
Jungian psychology if the two are to prove mutually enriching.

Eight Methodclogical Considerations

I begin with methodeological considerations, because I find
that it is here that the principal Qifficulties have arisen in the
incipient and often aborted dialogues between theolegy and Jungian
psycholegy. Before we can establish the precise pertinence of
Jung's psychology for the concreteness of individuality that is
theclogy's foundational reality, we must determine just what it is
that we are about in such an exercise.

Firet, then, when we are talking about Jungian psychology, we
.are referring only derivatively to a set of categories that fea-
ture in a conceptual system--ggo, shadow, persona, anima, animus,
arehetypes, collective unconscious, ete. {Jaceobi; Whitmont),
Jungian psychology is primarily a praxis of psychological analysis
through which the experiential base of such categories is disclosed
{Adler). It is against this hase that these categories are to be
judged for their relative adequacy as disclosive of psychological
reality. Jungian psychology is a set of existential and inter-
personal exerciges through which one embarks upon a journey through
Yinner space” that promotes the conscious and self-knowing indi-
viduation of the concrete subjectivity that one is. In this sense,
Jungian psychology parallels, but in a quite distinct medium of
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comnunication, the set of exercises for the appropriation of one's
intelligence and rationality in ac¢t that Lonergan presents in In-
8ight as cognitional thecry. And the theclogically foundational
role of Jungian psycholagy, like that of Leonergan's work in trans-
cendental methed, is not primarily but only derivatively categor-
ial, conceptual, and theoretical. Here as elsewhere, praxis
grounds theory. In the case of Lonergan, the praxis of under-
standing grounds the theory of understanding. In the case of
Jung, the praxis of individuation grounds the theory of individoa-
tien. &And for the theclogian, the praxis of Jungian analysis
grounds any attempt at correlating or mediating theological and
depth~psychological categories. The question of the pertinence

of Jungian psycholeogy for theology must be pushed back one step,
to become the gquestlon of the pertinence ¢of Jungian analysis for
the disclosure of the concreteness of the theologian's individu-
ality. That question can be answered only by reflection on the
concrete praxis of Jungian analysis.

Through the medium of analysis, then, one discovers in an
explanatory fashion the factors that have been at work either con-
sciously or with relative unconsciousness or non-differentiation
in the development of the person one has become, One negotiates
these factors or complexes (Jung, 1972a:6~14) with the deliberate
intention of integrating them through conscious dialectical pro-
cedures into the creation of one's own work of dramatic art. One
objectifies in narrative form one's ongoing development as a con-
s¢ious human subject in relation to cne's own psychological depths,
to the gignificant others in one's life, tc the cultural and po-
litical drama of one's age, to the universe of being, and to tha
transpersonal mystery one discovers and relatas to along the way
/l/. Theologically pertinent gquestions inevitably arise in the
process, but the process itself is required if the contributions
of Jung to the construction of theological foundations, positions,
and systematics are to bear fruit.

Secondly, Jungian psychology is pertinent for the objectifi-
cation of the sxistential poriion of theology's foundational real-
ity. Theological foundations are understood by Lonergan to con-
sist in an objectification of intellectual, moral, and religlous
authenticity or conversion. FProm such an articulation, one derives
the categories that one will employ in one's theology, whether it
be in the work one does to interpret, judge, and evaluate the past--
regearch, interpretation, history, and dialectic--or in one's

—
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assuming responsibhility for speaking in oratione recta to one's
contemporaries--doctrines, systematiecs, and communications
{Lonergan, 1972: chap. 5). The categories are twofold. General
theological categories are shared with other disciplines. Special
theological categories are proper to theology. Both sets are to
have a transcultural base, which is' however always objectified in
culturally relative formulations. The base of general theological
categories is the basic method of conscious intentionality itself,
the interlocking set of terms and relations that constitute the
unity of empirical, intelligent, rational, and existential con-
sciousness. The base of special theological categories, in Chris-
tian terms, 4is found in God's gift of love. The historically con-
ditioned objectification of the twofold base constitutes theologi-
cal foundations,

The data, then, for theological foundations are found in the
coperations of one's own knowing and chocsing and in the process of
one's development as a religious subject. The data in one's know-
ing are retrieved and systematized in the objectification that is
pessible by the time one has reached Chapter Eleven of Lonergan's
Inaight, "The Self-Affirmation of the Knower.® But, as Frederick
Crowe has indicated, the data on vne's choosing, on one's existen-
tial subjectivity, are not so easily retrieved.

We can guite easily practice experiencing; we have only

to open and close our eyes repeatedly. We can practice

understanding, though not so easily; we have to make up

problems and puzzles, or find them in a hock. To prac=-

tice judgment is still more difficult; in the nature of

the case the judgmental process has to he slow and

thorough, concerned with the real world instead cof the

fictitious one of artificial problems, and sc¢ cases for

practice do not come readily to hand. But when we turn

to decision it seems that cases for practice are ex-

cluded on principle. IXIf it is a real decision, it in-

volves me existentially, and then it is no mare 'practice';

if it is a mere exercise, an example chosen for the prac-

tice, then it is no real decision, for it does not involve

me existentially. (Crowe: 19}

The same may be said, a fortiori, for the retrieval of the data on
religious conversion and development. When one is engaged exis-
tentially, one is not practicing operations, so as to amass a field
of data for self-appropriation. One is rather dramatically oper-
ating in such a way as te promotc or to hinder one's very develop-
ment as a person. The self-appropriation of one's moral and reli-
gious being is not achieved in the same manner as is the self-

appropriation of one's intellectual and rational operations,

Yo — —
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My second methodological consideration, then, has to do with
the manner in which the theologian is to objectify the existential
portion of theology's foundational subjectivity. What is existen-
tial also is dramatie, and so the appropriation of the existential
is the construction, the weaving, the patterning, the telling, of
the atory that is one's life, It is precisely here that we can
lacate the theological significance of the techniques that have
been developed by twentieth-century depth-psychological analysis,
These techniques are meant to bring the subject into personal
possession of the existential and dramatic significance of one's
personal history. The disclosure of this significance is meant,
moreover, not only to bring one to a new series of decisions
through which one's self~-constitution may proceed more smoothly to
the realization of one's unique selfhood, but alsc to mediate in
explanatory fashion the positive or negative significance for
one's development of pravious existential, decisional moments in
one's life. 1In the interpersonal maieutic of selfhood developed
by depth psychology, we find a process of existential self-
mediation that parallels what Lonergan's cognitional analysis does
for the subject in the intellectual order. Through this existen—
tial maieutic one gains a control of meaning through interiorly
differentiated consciousness that enables one to construct the
dramatic narrative of one's moral and religious being. This con-
trel of meaning is analogous to that which issues from Lonergan's
cognitional analysis, in that both investigations are explanatory
of one's subjective interiority.

Thirdly, I must indicate what I find to be the relative
superiority of Jungian analysis over Freudian psychoanalytic tech-
niques for this existential self-mediation. The critical ground-
ing of a preference for Jung over Freud lies for me in Lonergan's
cognitional analysis itself, and more precisely in its vigerous
and repeated arguments against reductionism and in faver of the
relative autonomy of the sciences of sensitive psychelogy and of
human consciocusness from the biclogical, chemical, and physical
sciences. In terms of the constitutive notions of the science of
human psychology, the radical methodological difference between
Freud and Jung manifests itself in their respective treatments of
psychic energy or libido. But let me first locate their argument
in a metaphysical framework.

Loenergan suggests that we identify energy with the metaphysi-
cal element, prime potency (1957:443), Characteristic of all
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development in the concrete universe of being proportionate to
human experience, human understanding, and human judgment is a
tension between limitation and transcendence. This tension is
rooted in potency, i.e., in the individuality, continuity, cocinci-
dental conjunctions and successlons, and non-systematic divergence
from intelligible norms, that are to be known hy the empirical
consciousness of a mind intent on explanatory understanding. Po-
tency grounds tension because it is the principle both of limita-
tion and of the upwardly but indeterminately directed dynamism of
proportionate being that Lonergan calls finality. Prime potency
is the principle of limitation of the lowest genus of proportion~
ate being and, since each higher genus is limited by the preceding
lower genus, prime potency is the universal principle of limita-
tion for the wheole range of proportionate bheing. Lonergan wants
to conceive prime potency as a ground of quantitative limitation
and to relate guantitative limitation to the properties verified
by science in the quantity it names energy.

A methodological problem arises, however, when the cobject of
segientific inguiry is the organism, or psychic sensitivity, or
human intelligence itself, for in these instances, and increas-
ingly as one moves from one to the next, "measuring loses both in
significance and in efficacy." The loss in significance is due
to the fact that these higher integrations in the unniverse are
relatively independent of the exact guantities of lower manifolds.
The loss in efficacy is due to the fact that the heuristic notion
for explanatory understanding of organism, psyche, and intelligence
is not some indeterminate function to be determined by the use of
differential equations, but the general notion of development, for
which quantitative measurement "possesses no assignahle efficacy"
{Lonergan, 1557:463). Thus when the scientific intention is one
of understanding human psychic systematizations of otherwise coin-
cidental underlying manifeclds of neurological events, quantitative
technigues provide little or no assistance,

Paul Ricoeur has spotted a methodological inconsistency in
Freud on precisely this issue. 1In his exegesis of Freud's early
{1695) "Project for a Scientific Psychology," Ricoeur notes that,
while Freud attempted to force a mass of psychical data into a
quantitative framework, he specifies no numerical law or set of
laws to govern his notion of quantity, which he understood at that
time as "a summation of excitation homologous to physical energy"”
(Ricoeur: 73}, In this and later psychoanalytic works of Freud,
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*the gquantitative framework and the neuronic support recede into
the backyground, until they are no more than a given and convenient
language of reference which supplies the necessary constraint for
the gxpression of great discoveries” (73).

&he great discoveries, of course, are of ancther order than
the gquantitative., Despite Jung's relative imprecision of language
compared to Freud, the operative heuristic notion in his thought
for understanding human psychical reality approximates much more
clearly the notion of development. ILeonergan has defined develop-
ment as "a flexible, linked sequence of dynamic and increasingly
differentiated higher integrations that meet the tension of sue-
cessively transformed underlying manifolds through successive
applications of principles of correspondence and emergence" (1957:
454) . The principle of emergence states that "otherwise coinci-
dental manifolds of lower conjugate acts [events] invite the
higher integration effected by higher conjugate forms" (451}. The
principle of correspondence is to the effect that "significantly
different underlying manifolds require different higher inteqra-
tionsg" (451). With respect to Freud and Jung, these metaphysical
principles mean that energic compositions and distributions emer-
gent on the psychic level in the form of images and associated
affects are not to he explained by moving backwards to one basic
and unsurpassable desire whose real object is sexual and whose
other object-relations are displacements from the sexual object.
Rather, there is to be affirmed a polymorphism of human desire,
with a corresponding multiformity of energic compositions and dis-
tributiong at the sensitively psychie level. For Jung, psychic
energy is a surplus of energy from the standpoint of bioleogical
purposiveness. Its original orientation is upwardly but indeter-
minately directed. It is not tied to a destiny in reverse (Ricosur:
452), and its changes in orientation are to be explained, not as
relatively healthy or relatively neurotic displacements, but as
transformationa, Psychic energy has no determinate object from
which to be repressively displaced. Transformation of energy oc-
curs not by repression, hut by a thoroughly natural process that
occurs when the conscious subject adopts the proper attitude toward
the process of energic compesition and distribution--in Jungian
terms, complex formation-~that constitutes what for depth psychology
is called the unconscious, This proper attitude is one of thera-
peutically tutored attentiveness. It is learned in the inter-
personal dialogue of Jungian analysis. It puts one in touch with
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the upwardly but indeterminately directed dynamism of one's
psychic finality that is headed toward the fuller being that Jung
designates as wholeness or individuation. Thus Jung, in contrast
to Freud, adopts a teleological orientation both in his theory and
in the praxis of analysis that grounds that theory (Jung, 1970b:
269-306; 1972b,d).

Pourthiy, Jung correlates the transformation of psychic
energy with the process of elemental symbolization {1967:121-444),
and conseguently provides a noticn of and a familiarity with
symbols that not only promote the subject's psychic self-
appropriation or individuation, but that also can provide the
theologian with a useful hermeneutic tool (Via) and with the
foundational possibility of critically grounding the use of sym-
bels in the construction of cne's own theological positions and
systematics (Doran, 1977c: chap. 6).

Freud and the early Jung regarded all fantasizing and dream-
ing as an intrusion of the pleasure-oriented, nonrealistic uncon-
scious psyche into the domain of the reality principle or ego, and
consequently as wishful thinking. But in Jung's mature position,
fantasies and dreams are spontaneous products of a layer of sub-
jective being that has its own distinct meaning and purpose. This
purpose is to compensate for an unbalanced conscious attitude
{Jung, 1971:337-341, 510-523), or, in instances where the conscious
attitude is already well integrated, to complement and confirm the
ego's orientation to wholeness (Jung, 1971:405-407}. Fantasies
and dreams thus cooperate in the interests of the transformation
cf energy in the direction of the wholeness of the personality.
They do not merely point fo the transformation of energy, but give
what they symbolize. They are not just symbols of transformation,
but transforming symbols. Wholeness, then, is a generic goal of
energic process that becomes increasingly specific through the
transformation that occurs in and because of the symbelizing pro-
cess, given the correct conscious attitude. As one deliberately
enters upon the inner journey through the world constituted by
one's elemental symbolizing, one comes into contact with the di-
mension of human reality whence have issued the symbolic produc-
tions of the mythopoetic imagination in the religions of human
history.

Fifthly, this release of yhat Jung calls the transcendent
function (1972e), through which one established a bridge between
one's ego-consciousness and the symbolizing process of psychic
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energy, can be integrated with Lonergan's intentionality analysis
in such a way as to render Jungian analysis not simply a parallel
and complementary maieutic of selfhood, but an integral and con-
stitutive feature of a truly transcendental method. The technique
of this integration is quite simple: it involves extending the
relations of sublation that Lonergan shows to obtain among the
various levels of waking consgicusness, so as to include dreaming
congciousness in the analysis of intentionality. For Lonergan,
empirical consciousness of the data of sense and of interiority is
sublated by the intelligent consciousness that grasps relations
among the data; intelligent consciousgness is sublated by the ra-
tional consciousness that reflects on one's understanding so as to
judge its adequacy to the data; and rational consclousness is sub-
lated by the existential consciousness of the subject who is con-
cerned to do what is good. The integration of the transcendent
function in the intentionality of the human spirit toward the in-
telligible, the true and the real, and the good, is effected by
the recognition that consciousness begins, not when we awake but
when we dream, and so a transcendental method that would approxi-
mate a retrieval of the dimensions of consciousness itself must
acknowledge that the first level of consciousness really is the
dream. Dreams are sublated into waking empirical cons¢iousness
by memory; into intelligent consciousness by the interpretation
whose art one learns in the analytic sessions; into rational con-
sciocushess by critical reflection on one's interpretation; and
inte existential consciousness by one's quest for integrity in
one's decisions and actions. The finality of the dream, then, is
harmanious with that of the normative order of inguiry: authentic
cognitive and existential praxis. .

These relations may alsc be understood by reflecting on
Lonergan's discussion of the dramatic pattern of experience in
Inaight (187-206). The dramatic pattern of experience is that
sequence of sensations, memories, images, emotions, conations,
associations, bodily movements, and spontaneous intersubjective
responses that are organized by one's concern to make a work of
art out of his or her living, to stamp life with a style, with
grace, with freedom, with dignity. The dramatic pattern is opera-
tive in a preconscious manner, through the collaboration of imagi-
nation and intelligence in the task of supplying to consciousness
the materials one will employ in structuring the contours of one's
life as a work of art. These materials emerge into consciousness
in the form of images and accompanying affects.
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The preconscious collaboration of intelligence and imagina=-
tion in selecting imavges for consclous insight, judgment, and de-
cision may be either authentic or inauthentic, open to truth or
biased. The bias of the inauthentic cellaberation is an always
individual blending of the dramatic bias that overwhelms conscious-

ness by elementary passion, of the eqoistic bias that excludes R
materials that would challenge one's own narrowly conceived advan-
tage, of the group bias that collapses the human good into what is
expedient for one's group or class or nation, and of the general
bias that despises the detachment of theoretical insight (Lonergan,
1957:191-203, 218-242). The authentic dramatic artist, on the
other hand, is open to receiving into consciousness the images that
are needed for the insightful, truthful, and responsible construc- _ ; ) o
tion of a work of dramatic art, _ o .f“.. R e;
Dreams are a privileged instance of such images, for in dreams
symbols are released in such a way that they are not prevented from *
entering intc consciousness by the dramatic, egoistic, group, or : : .
general bhias of waking consciousness or the ego., When we sleep, '
the distorted censorship of inauthentic imagination and intelli-
gence is relaxed enough that neural demands find an appropriate
conscious complement in images that, were they negotiated by the

waking subject, would provide some of the materials that are needed
for the insights, judgments, and decisions through which one struc-
tures a work of dramatic artistry. - . _ _

Sizthly, the release of the internal communication that occurs R .' '.;;  ::'ﬁ fi:'.di
through”the habit of ASgotiating oné™s dreams intelligently, ra- PR
tionally, and responsibly can be understood in terms of a fourth
modality of conversicn beyond the intellectual, moral, and reli-
gious conversiens that for Lenergan constitute thecleogy's founda-
tional reality. Jungian analysis promotes what I have called
payehie conversion, which I understand as the release of the capa-
city for internal communication through the discqvery, interpreta-
tion, and existential negotiation of the elemental symbols of
dreams, through which neural process enters into conscious par-
ticipation in the drama of one's life. If an objectification of
conversion constitutes theological foundations, such foundations
must provide an explanatory account of the elemental symbolization
process with which the subject gains cegnitive and existential
familiarity through psychic conversion. A phenomenology of the
sensitive psyche as operator of elemental symbols, or at least a
heuristic structure of such a phenomenclogy, will provide a portion
of theological foundations.
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Seventhly, such a development in transcendental method, if it
is accurate, resolves a peculiar difficulty in Lonergan's account
of conversion. Lonergan, it seems, is quite correct in speaking
of religious conversion as generally occurring prior to moral con-
version, and of religious and moral conversion as generally occur-
ring prior to intellectual conversion. But religious and moral
cenversion are pre-critical. That is to say, while they are self-
validating experiences, they also do not involve self-appropriation
in the technical sense of explanatory self-knowledge. Intellectual
conversion, on the other hand, is coincident with intellectual
self-appropriation. It is acquiring "the mastery in one's own
house that is to be had only when one knows precisely what one is
doing when one is knowing" {Lonergan, 1972:239-240), ILonergan's
account of conversion, then, leaves unanswered the guestion of how
one gains religious and moral self-appropriation.

There are certain ¢lues, however, in Lonergan's development
of the notlon of value that lead me to recommend psychic convar-
sion as the key to religious and moral self-appropriation., For
value, Lonergan says, is apprehended in intentional faelings be-
fore it is discriminated by questions for deliberation and affirmed
in judgments of walue (1972:31). And feelings enjoy a reciprocal
relationship of evocation with eymbols. "A symbol Is an image of
a real or imaginary cbject that evokes a feeling or is evoked by a
feeling® (1972:64). Thus to acquire the habit of internal commun-
ication through the cognitive and existential negotiation of the
elemental symbols of one's sensitive psyche is to gain familiarity
with the orientations and motivations of one's intentional feel-
ings, and consequently is to disengage one's moral and, as the
cage may be, even religious orientation in a world that is not only
mediated and constituted by meaning but motivated by value. One's
dreams are a story, teld by the sensitive psyche, of one's dramatic
participation as 2 morally and religiously authentic or inauthentic
subject whose decisions and actions affect for better or for worse
the constitution ¢f the human world.

Bighthly, and finally, then, there is a political significance
to the disclosures rendered possible by psychic conversion, and
consequently a potential fruitfulness for political theclagy lies
ready to be tapped in the maieutic of the psyche whose essential
elements are provided with some relative adequacy by Jung, The
situations that provide the context of the subjective dialectic of
waking consciousness and neural process are established by the
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dialectic of community and of history, whose twofold and opposed
generative principles are, on the one hand, the biases, and on the
other hand, the converted subjectivity of authentic persons
{Lonergan, 1957:218; 1972:52-55). Psychic conversion promotes
proximately the appropriation of the inner dialectic of the sub-
ject. But this dialectic makes no sense whatsoever unless the
analysis of it sets it within the context of the dialectic of
history. This means, then, that one's dreams gain an accurate
interpretation only when the drama they reveal is placed in the
environing context of the dialectic of progress and decline in
history in which the subject is necessarily a participant. The
theologian educated by the majeutic of the psyche is equipped for
the kind of theological reflection, then, that brings to bear on
the course of history itself the mediation of Christian faith with
the contemporary dialectic of sccial, cultural, personal, and
religious values.

Theological and Psychological Implications

The remainder of this paper deals with the effects of the
above methodological positions on the doing of theology and on the
praxis and theory of Jungian psychology. I begin with theology.

In a paper delivered at the November, 1977 meeting of the
American Thecloyical Society, 'midwest division, Professor Walter
Kukkonen of the Lutheran School of Theology in Chicago disengaged
four areas of influence on theclogy that would follow from the-
clogy's encounter with Jungian psychology (1977}, I have decided
te list these influences as Professor Kukkonen mentioned them, and
also to comment on them in the light of my own methedological
position. The first of Kukkonen's recommendations has to do with
fheological method, the second with theclogical education, the
third with theclogical categories, and the fourth with the theolo-
gian's consciousness or subjectiwvity.

Firsé, then, 2 theclogy structured by a mind and heart in-
formed by the Jungian maieutic of selfhood will have restored to
its method, in Kukkonen's words, an element of madneas: that is,
of prophecy, of initiation, of the paradigmatiec, of poetry, of
love, of mysticism, What this means is that the grounding expe-
riences of one's theclogy will be one's own numinous experiencas,
shimmering with the primal emotion of the elemental and the arche-~
typal. These experiences are participatory, a share in the mystery
of transcendence, precisely as mystery, i.e,, as ultimate context

e
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and interpretative framework for the events of existence in the
world. Religious experiences of awe and wondex, of incomprehen-
sible and iparticulable transcendent reality, will be restored to
the position of being the founding experiences of a theological
vision. For, as David Burrell has expressed the matter, "If one
undertakes the inner journey to individuation, he cannot fail teo
meet God" (1974:221).

The implications for theological education are both clear and
far-reaching, Kukkonen limits his recommendations to specifying
the introduction into seminary curricula of practical training in
pastoral dialogue. I want to expand this suggestion, in light of
my reliance on Lonergan, to recommend extensive education of all
theological students, academic and ministerial, in the functional
specialties of dialectic and foundations, where the grounding ex-
periences of one's theological positions are retrieved in a dia-
logic situation. What I add to Lonergan's position is that the
ohjectification of conversion, as menticned above, will profit
immensely from depth psychological analysis of a Jungian variety.

Theological categeries, Kukkonen argues, will be axperien-
tially grounded if the theologian is under the influence of the
Jungian maieutic of his or her own selfhood. I acknowledge that
in theology itself one can find many contributions to such an ex-
periential grounding of categories, of which Lonergan's prescrip-
tion for the derivation of categories is one of the more sophisti-
cated. But the point of introducing the Jungian majeutic into the
foundational task is more profound: not only is experience granted
a role as ground of theology, but the experience itself is deeply
enriched when one allows oneself to be introduced to the organize-
ing principles or forms that guide one's activity, those principles
that Jung calls archetypes (1968a).

Finally, and grounding the other influences of Jungian psy-
chology on theology, there will be established the explicit con-
nection of the theoclogian's consclousness with the elemental sym-
bolic function that Jung called the collective unconscious.
Through this connection, effected by what I have called psychic
conversion, the theclogian gains a hermeneutic tool for the inter-
pretation of the religicus expressions of other men and women at
other times and places and in other cultures, and a foundational
framework for introducing into one's own theological systematics
the use of categories that are unapologetically symbelic, poetic,
aesthetie, and yet explanatory, because derived from thorough-
going interior self~differentiation /2/,

—— U
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It remains that something must be said of the changes in
Jungian psychology that will result from the encounter with a
maethodical theology grounded in transcendental method. The changes
must be spoken of in two manners, for we distinguished above between
the praxis of individuation and the theoretical system developed by
reflection on that praxis,

411 human praxis is guided by heuristic notions through which
one anticipates the objectives of one's operations., The praxis of
individuation on the part of a theological conscicusness tutored
by the above methodological emphases on conversion will be in
search of self-transcendence. The heuristic notien that will
govern the development of self-possession will shift from wholeness
to self-transcendence or authenticity. Self-transcendence is four-
fold: it is cognitive, moral, religiocus, and affective, The Jung-
ian maieutic of the sensitive, symbolizing psyche will be particu-
larly helpful in the pursuit of affective self-transcendence. The
wholeness of the personality will be regarded from this standpoint
as a by-product of one's advance in authenticity, and will not be
pursued for its own sake.

Affective self-transcendence is detachment, the inner freedom
from both inner states and outer objects and situations that is the
goal of authentic ascetical and nystical disciplines. Mysticisms,
it seems, are twofold: there is an intenticnality mysticism whose
most appropriate expression is an apophatic theology; and there is
a romantic mysticism that bogs down in the archetypal, the para-
digmatic, the elementally symbolic, and that is ultimately tied to
a pantheism or an athelsm or an Immanentism or a nature religion.
In a romantic mysticism, the symbols of the psyche, howevelr spon-
taneous and elemental and thus uncontrived they may be, in the
‘last analysis cease to be exploratory of intentionality's reaching
toward the non-representable, and become ends in themselves. Their
term is not in re, but ix se. In an intentionality mysticism, on
the other hand, detachment extends to symbelic productions them-
selves, to visions, dreams, and images, even when these are genuine
rasults of the union of the subject with the world-transcendent
goal of intentional striving (St, John of the Cross: 150-192}, The
key to the difference in the prazies of these mystical disciplines
lies in the heuristic notions that govern them. The heuristic
notion of an intentionality mysticism is absolute or vertical self-
transcendence, while the guiding notion of a romantic mysticism has
affinities with Jung's absolutization of the notion of wholeness.
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Wholeness is for Jung best symbolized in mandala images
{1368b:95-223), Mandalas, of course, are symbols of the integra-
tion of opposites, and they will continue to play this function in
an individuation praxis governed by the heuristic notion of self-
transcendence. But development is not only integration. Integra-
tors of development are a function of operators of development
{Lonergan, 1957:464-467, 476-477, 532-533), and develcopment,
again, is "a flexible, linked sequance of dynamic and increasingly
differentiated higher integrations that meet the tension of suc-
cessively transformed underlying manifeolds through successive ap-
plications of the principles ‘of correspondence and emergence”
{1957:454), Clearly, when such a generic notion is used of con-
scious human development, the operative heuristic notion guiding
the sequence is self-transcendence. The wholeness of the person-
ality will be a by-product of authentic intentionality.

Lonergan's term for affective self-transeendence in its full
flowering is "universal willingness" (1957:623=624). The term
highlights well the referent in existential conseicusnese of such
detachment. The affectively self-transcendent subject is one whose
home is the universe of being, and whose intentionality is oriented
to the discovery and execution of a unique individual vocation
within a universal order wheose immanent intelligibility is not some
statically fixed system but an emergent probability governed by
classical, statistical, genetic, and dialectical laws (1957:123~
128, 171-172, 205-211, 462, 698)., The discovery and execution of
one's unigue vocation in such an order is possible only by the im-
plementation of the tramscendental precepts that govern the opera-
tions of consciousness at sach of its emergent levels; imperatives
for attentiveness, for understanding, for rationality, for moral
responsibility, and for faithful and self-sacrificing love {(Loner-
gan, 1972:3=25), ' With each imperative, we are called to a more
gelf-transcendent mode of being-in-the-world. The integration of
our being as persons is a function of our fidelity to these
imperatives.

The symbols of our dreams become from this perspective a nar-
rative told by the sensitive psyche of an intentional human subject
-=-3 narrative whose dialectical theme is the emergence of the au-
thentic historical agent, of the knower, the doer, the lover.
bDreams are a cipher for the discernment of the "pulls and counter-

pulls” experienced by the existential subject in search of authentic

direction in the movement of life (Voegelin). 'The praxis of
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individuation that emerges from a methodically grounded founda-
tional subjectivity will sublate the dream into a conscious inten-

tionality governed by the imperatives that are concomitant with
one's capacities of empirical, intelligent, rational, moral, and
agapic conscicusness,

The Jungian theory of individuation will underge a number of
changes as a result of the encounter with the praxis that emerges
from theological foundations, Many of the operative concepts in
Jungian theory will suffer greater differentiation and clarifica- _ _ ;
tion than was provided them by Jung. I limit my comments to three ’ .: ' p '_%'3' '

areas of necessary change that are particularly apropos of theolegy.
First, we need a clearer delineation than Jung provides us of e . L
the tripartite constitution of the human person. For Jung the ele- : _;‘ :_- : : :' - .
ments of this constitution are matter or instinct, psyche, and
Spirit or archetype (1972¢:200~216). Matter and spirit Jung heu-
ristically characterizes as psychoid, that is, to be understocd by
analogy with our understanding of the psyche. More precisely,
, though, what we need is a sharper clarification of the organic
and spiritual dimensions of the person, and a concomitant delimi-
tation of the referent of the term, psyche. Spirit must be more
clearly differentiated from psyche, and the role of spirituality,
which I take to include the operations of human understanding,
judgment, decision, and agapic love (Lonergan, 1%57:516-520), must
be specified as it relates to the individuation process that is
reflected in and prometed by the images of the psyche's dreams,

Secondly, the Jungian treatment of the symbolic significance
of the person of Jesus Christ will not emerge uncriticized from
the dialogue of theology and analytical psychology (Doran, 1978a).
For Jung, the person of Christ is represented as the hero who, by
being faithful and completing his journey, became the Way for
others to accomplish theirs; and Christ is also "our nearest anal-
ogy of the self and its meaning," "the supreme symbol of the Self"
(Kukkonen) . Both aspects of the Jungian thought on Christ I find
suspect from a theolegical point of view. The principal difficulty
resides in Jung's notion of Christ as archetype of the Self.

In his later writings on this issue, and especially in his
book Aion {1963), Jung provides us with an interpretation of Chris-
tiapity such that, if individvation as Jung understands it were to
be correlated with any specifically theclogical rategory from
¢hristian traditien, it would be, not with such notions as conver-
sion, justification, transformation in Chriet, or redempticn, but

S . —
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with the Origenistic notieon of apocatastasis. For in Aion, we are
presented with a notion of the Self which is only partly expressed
in the christian imaging and understanding of Christ, The cther
half, as it were, of the Self is expressed in the Christian imag-
ing and understanding of Satan. These two halves of the Self,
Jung tells us, have been warring with each other during the as~
trological age of Pisces, but in the emerging age of Aguarius they
will blissfully embrace in the movement of the individuated per-
sonality to a position beyond good and evil,

This, I believe, is pure wishful thinking in a quite Freudian
i.e., Oedipal, sense. Sebastian Moore, in his recent book, The
Crucified Jeaue {8 No Stranger, provides us with a far more help-
ful model of how Christ can be understood as a symbelic incarnation
of the true Self of human subjects. It is in his crucified condi-
tion that Christ embodies the Self--the Self that is killed, vic-
timized, by the ego that is infected by the sinfulness of the
denial of its own contingency. The Christian contemplative ex-
perience of entering into the Crucified has been, Moore says, also
an experience of the emergence into life of the Self that the ego
has killed, an emergence that is empowered by the forgiveness of
the sin of the ego meeting with love the murderous acts that vie-
timized the self. With reference to Jung's derivative understand-
ing of Christ as symbolic of the heroic quest, then, we might say
that, if Christ is our way to God, it is only because more radical-
ly he is God's way to us, God's way of transforming what we have
victimized and killed into the center of a life that stretches to
the limits of agapic love. For Moore, we exist throughout our
lives in the polarity of crucifier and crucified., The implications
of Moore's model for the reworking of the Jungian theory of the
final stages of the analytic process are substantial. In hrief,
Moore preserves from Jung a helpful insight into our customary
misidentification of the locus of evil in instinct, but removes
definitively the hopeless ambiguity of Jung's own treatment of evil
in its relation to goodness.

Thirdly, then, and with more specific reference to the problem
of evil, Jungian psychology will have to make a distinction between
two quite distinect dimensions of the transpersonal elemental sym-
beolism that originates in what Jung calls the collective unconscious.
I draw here on Northrop Frye for a distinmction between the arche-
typal and the anagogic (1957). As transposed from Frye's context to
my own, archetypal symbols are taken from nature and imitate nature's
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processes: a helpful maternal symbol in one's dreams is an ana-
logue of the personal mother in her nourishing and life-giving
capacities. Anagogic symbols are taken from nature and from his-
tory, but they are not so much imitative as radically transforma-
tive of the dimension from which they are derived. They are the
stuff of eschatology and apocalyptic, and they provide, I think,
the inclusive symboliec horizon in terms of which all other ele-
mental symbolic productions will receive their most adequate in-
terpretation.

With such a distinction, one is enabled to differentiate
those opposites that admit of natural reconciliation with one
another and those whose contradictoriness is resolved only by a
divinely originated solution. Aamong the former, for instance, are
the opposites that join in the psychological andreogyny--the
masculinity of intentionality and the femininity of the psyche
{(Jung, 1970a). The latter are the opposites of authenticity and
inauthenticity. These never join, because of the radically un-~
integratable gquality of that dimension of evil that, despite
Jung's protestations to the contrary, is not superficially but
most profoundly understood by such Christian theologians as Augus-
tine and Thomas Aquinas as privatio bonf. But this peoint would
demand ancther article, and so I bring these suggestions to a
conclusion on a note that will probably prove annoying teo an
orthodox Jungian, but that is, I am convinced, the locus where the
dialogue among theologians and Jungian psychologists will become
dialectical, But even the inevitability of dialectic on this
point is evidence in favor of the natural irreconcilability of
evil as bagie sin (Lonergan, 1957:666) with graced authenticity.
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NOTES

1/ That all of these relationships are clarified in Jungian
analysis can he verified only in practice. Gerhard Adler (1961}
shows the clarification in the case of one individual's analysis.

/2/ This represents, I believe, an advance on Lonergan, who
tends to view with suspicion the explicit use of symbolic cate-
gorjies in an explanatory systematics, I have dealt with the point
more extensively in 197Bc.
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