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PREFACE

This book presupposes that the writings of Bernard Lonergan,

and especially his two major works, Insight: A Study of Human Understanding )

.,:i't

:

and Method in Theology, 2 have consolidated. the possibility of a significant

advance in theological reflection in the Catholic tradition. 	 Insight, of

coursei is indispensable for understanding and implementing Method in

Theology, for engaging in methodological reflection together with Lonergan

and for doing theology as Lonergan would have it done. 	 For it is from

Insight that one will be able to derive what Lonergan calls general theo-

logical categories. 3 	As Fhilip McShane has insisted, Method in Theology

is a more difficult and more profound book than Insight, all appearances

and interpretations to the contrary notwithstanding.
4	 But without Insight,

"without the personal labour involved. in arriving at one's own adequate

general theological categories, .	 .	 . sets of special categories relative

to religious interiority, authenticity, and redemptive history may well

emerge, brit they run the danger of being a new nominalism." 5

In general, I must presume in my readers a rather thorough famili-

arity with Lonergan's work, and move on from there. 	 The movement is twofold.

First I wish to add what I believe is a necessary differentiating advance upon

Lonergan's understanding of the theological foundations of a comprehensive

reflection on the human condition. 	 TheThe advance consists in a differen-

tiation of dramatic-aesthetic subjectivity that will permit a specification

of the Christian conversion that grounds a Christian theology. 7	 Secondly,

I yish to explore the implications of theological foundations in their

impact on the crucial task of mediating the Christian religion to the

cultural meanings and values that govern the contemporary emergence of a

.
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universal human community.	 This second task will engage me in a theology

of culture.	 Thus intrinsic to my contribution is the effort to present an

expanded notion or theological foundations that takes into account the

necessity of psychic conversion on the part of the theologian. 3	 But there

is also attempted an exercise in theological reflection on the contemporary

human community.	 These two emphases run throughout the entire work, perme-

ating each of the proposals for a methodical theology which I shall present.

The second.second emphasis takes the form or theology itself. 	 That is, it is no

longer method, but a theology of culture, a theology in the second phase, 9

where the theologian's concern is not so much to understand what others

have said as it is to statg, organize, and relate to other disciplines

and to contemporary cultures what he himself holds to be true.

Also basic to the entire book is a conviction that the coming,

generations and centuries will witness the struggle between two simultaneous

and dialectically opposed qualitative mutations of human consciousness.

One mutation will be regressive, and it will affect for some time the

majority of humankind, including the Christian churches to the extent that

they fail to be the genuine carriers of advancing differentiation. 	 It will

take the direction of Lewis Mumford's "post-historic man,"
10 whose neuro-

physiology, memory, imagination, Intelligence, and freedom will be rigidi-

fie into patterns of behavior or schemes of recurrence11 cumulatively fixed

by neural, psychological, social, economic, political, and conceptual

conditioning and determinism.	 The second, concomitant, and dialectically

opposite mutation will be in the direction of Mumford's "world-cultural

man," 12 and will take its bearings on the self-conscious retrieval of the

transcultural psychic and intentional dimensions of human consciousness.
13
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It Is a movement into what Lonergan calls the third stage of meaning.
14

Its foundations are laid in Lonergan's "self-appropriation," and in lesser

but no less necessary part by C. C. Jung's "individuation." 15	But Jung's

contribution will have to be purified of its psychic romanticism and episte-

mological idealism through dialectical confrontation with Lonergan's inten-

tionality analysis.	 The dimensions of interiority disclosed by these two

thinkers must become mutually complementary, reinforcing, and in certain

details even corrective.	 The correction in both cases is in the Interests

of what Lonergan calls genuineness, 16 the admission into consciousness of

the tension in one's development between limitation and transcendence.

Because Lonergan does not extend to dreaming consciousness the relations of

sublation that obtain among the levels of consciousness, he runs the risk of

overweighting the tension in the direction of transcendence. 	 Because Jung

lacks an adequate cognitional theory he runs the opposed risk of an over-

weighting in the direction of limitation. 17	 I will locate the tension itself

in the transcendental time-structure of human imagination and sensitivity,

of the psyche in its constitution of empirical consciousness, and in the

dramatic disproportion between this time-structure and the notion of being

that is intelligent and rational consciousness.	 For the time-structure of

the psyche, I will have to turn to the thought of Martin Heidegger,
18 who

has captured this time-structure but also been captured by it, making it

constitutive of the Dasein of human understanding and of its equiprimorlial

dispositional Befindlichkeit,
19 and thus emptying 	 thinking of its dialec-

tical capacities.	 In contrast with Heideggerian hermeneutics, i will

demonstrate the transformative consequences for the organization of human

affairs that follow from a satisfactory notion of authenticity.

_
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And so we are back to the two emphases that permeate this book,

which flar now we may delineate as an understanding of theological founda-

tions that draws on the mutual complementarity of Lonergan's Intentionality

.	 analysis and Jung's analytical psychology, and a theology of culture struc-

tured on these foundations.

No doubt it is already obvious that I hold that theological founda-

tions are identical with the foundations of the stage of meaning of world-

cultural humanity, and with the basis of a new science of the art of being

human, a scienza nuova.
20 This claim, certain to be misunderstood, and even

when understood to meet violent opposition from various quarters, can easily

be demonstrated to be present already in Lonergan's writings. 	 Thus in

Method in Theology theological foundations are invoked "to decide which

really are the positions and which really are the counter-positions" in

human studies.
21 Moreover, "through the self-knowledge, the self-appropriation,

the self-possession that, result from . making explicit the basic normative

pattern of the recurrent and related operations of human cognitional process,

it becomes possible to envisage a future in which all workers in all fields

can find in transcendental method common norms, foundations, systematics,

and common critical, dialectical, and heuristic procedures." 22 Nonetheless,

such an appeal to authority is not sufficient, for the second phase of

theology is not founded. on authority, nor is it based exclusively on the

exegesis of others' writings, but on the understanding one has of oneself .
23

One must risk disclosing his self-understanding if one wishes to ground the

claim that theological foundations are the foundations also Of our genuine

historical option and of its scienza nuova.

Philip Mc:3hane has discovered. in Gaston Bachelard's The Poetics of `rc A

,

4'
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Space the watchword of that axis of human evolution that will give rise to

is t

the diaspora community of minds and hearts, meanings and values, of world-

cultural humanity: "Late in life, with indomitable courage, we continue to

say that we are going to do what we have not yet done: we are going to build

4a house. " 2 	For 	 the house corresponds to Lonergan's cosmopolis, 25 as

this is extended beyond a higher viewpoint in the mind to higher integra-

tions in the being and praxis of man effected by redemptive encounter with

the divine. 26 Let it be noted from the outset that, while I view a methcd-

ical theology as necessarily political, the cosmopolis of which it is the

soul is

. .	 . not a group denouncing other groups; it is not a super-state

ruling states; it is not an organization that enrols members, nor an

academy that endorses opinions, nor a court that administers a legal

code.	 It is a withdrawal from practicality to save practicality. 	 It

is a dimension of consciousness, a heightened grasp of historical

origins, a discovery of historical responsibilities. 	 .	 .	 . It stands

on a basic analysis of the compound-in-tension that is man; it confronts

problems of which men are aware; it invites the vast potentialities and

pent-up energies of our time to contribute to their solution by develop-

ing an art and a literature, a theatre and a broadcasting, a journalism

and a history, a school and a university, a personal depth and a public

, .

4{
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opinion, that through appreciation and criticism give men of common

sense the opportunity and help they need and desire to correct the

27general bias of their common sense.

4t.

The task of building will not be easy, for relatively very few hands will

participate at first, and obstacles to their work will regularly interfere

t
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at every major point in the process, because of the inertial tendencies

present in the countervailing ever less comprehensive series of ranges of

schemes of recurrence.	 And our own constant temptation, partly by way of

reaction and partly because we are who we are, will. be to build, not a

house, but a tower that would reach up to the heavens and that only contri-

butes sooner or later to the opposed mutation of consciousness in the

direction of irre -i.rievable alienation. 	 Our house must be a temple, a

shrine.	 Only then will it truly be a house, a. home. 28	 The building stan-

dards that govern its construction are threef old , 	 First is simplicity, ,

.—
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the creative and harmonious tension individually and socially between

structure and the liberation of dramatic artistry, between complexity and

the multiform freedom of appropriation. 	 Lonergan eloquently describes one

phenomenon that occurs in the social sphere when man's constitution of the

human world lacks this simplicity:

One might as well declare openly that all new ideas are taboo, as

require that they be examined, evaluated, and approved by some hierarchy

of officials and bureaucrats; for members 	 of this hierarchy possess

authority and power in inverse ratio to their familiarity with the

concrete situations in which the new ideas emerge; they never know

whether or not the new idea will work; much less can they divine how it

might be corrected or developed; and since the one thing they dread is

making a mistake, they devote their energies to paper work and postpone

decisions, 29

Second is steadfastness, Bachelani's indomitable courage, perseverance in

the face of inevitable ridicule, misunderstanding, contempt, humiliation,

and occasional martyrdom.	 Third, and conditioning the first two, is trans-

....3	 ,,	 -	 -	 •
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cenience, the humble acknowledgment of who it is that is building the house,

.

, 4.

-

of the divine partner in the movement of life without whose initiative and

direction in the structuring of the edifice and the differentiating of its

interior arrangement we build in vain.
30

•
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FOOTNOTES. INTRODUCTION. 1.

1Bernard Lonergan, Insight: A Study of Human Understanding (London:

Darton, Longman, and Todd; New York: Philosophical Library, 1957).

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

Todd; New York: Herder and Herder, 1972).

3See the section, "General Theological Categories," in Method in

Theology, pp. 285 -288.	 Such categories are employed, Lonergan says, in all

of theology's functional specialties. 	 lbld., p. 292.	 Compare Eric Voegelin's

criticism of the lack of philosophical foundations in most of Old Testament

research in Order and History, Volume I: Israel and Revelation (Louisiana

State University Press, 1956), pp. 282-303.

4Philip McShane, The Shaping of the Foundations: Being at Home in

the Transcendental Method (Washington, D. C.: University Press of America,

1976),	 p. 19.

5Ibid., pp vi-vii.
6

The . first direction is more methodological than theological. 	 But

on the overlapping of method and theology, see my paper, "Dramatic Artistry

in the Third Stage of Meaning," in Lonergan Workshop II, edited by Frederick

Lawrence (Missoula, Montana: Scholars Press, 1978),	 I have dealt with this

first direction in a less comprehensive manner in Subject and Psyche: Ricoeur,

Jung, and the Search for Foundations (Washington, D.C.:	 University Press

of America, 1977) and in several more recently written articles: "Psychic

Conversion" (The Thomist, April, 1977, pp.	 200-236), "Subject, Psyche, and

Theology's Foundations" (Journal of Religion, July, 1977, pp. 267-287), and

"Aesthetics and the Opposites" (Thought, June, 1977, PP. 117 -133).

70n conversion as foundational reality, see Bernard Lonergan,

Method in Theology, pp. 267-269.
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FOOTMOTEL INTRODUCTION, 2

8
On psychic conversion, see the articles and book referred to in

footnote 2 above.

9On the two phases of theology, see Bernard. Lonergan, Method in

Theology, p. 133.

10See Lewis Mumford, The Transformations of Man (New York: Harper

Torchbooks, 1956),	 PP. 120-136.

110n schemes of recurrence, a crucial notion for our understanding

of the advancing differentiation of human consciousness, see Bernard

Lonergan, Insight, pp. 48, 52, 87, 117,	 125, 203 -211, 533, 608.	 See also

my article, "Aesthetics and the Opposites," esp. 	 pp.	 117-120,

1?-Lewis Mumford, The Transformations of Man, pp. 137 -168.

13See again my article, "Aesthetics and the Opposites," as well as

a subsequent article yet to be published, "Insight and Archetype: The

Complementarity of Lonergan and Jung."

14On the stages of meaning, see Bernard Lonergan, Method in Theology,

PP. 85-99.
15See my article, "Insight and Archetype."

16See Bernard Lonergan, Insight, pp. 472-479.

17This risk Is clearly succumbed to by two of Jung's followers, no

matter how strongly they disagree in their respective •truncations of the

human person.	 I refer to the orthodox Marie-Louise von Franz, C. C. Jung:

His Myth in Our Time (New York: C. C. Jung Foundation, 1975) and the hetero-

dox James Hillman, The Myth of Analysis (Evanston: Northwestern University

Press, 1972) and Re-Visioning Psychology (New York: Harper and How, 1975).

1 ,%specially Kant and das Problem der Metaphysik (Frankfurt: Klostermann,

1951).

19See Martin Heidegger, Being and Time, translated by John Macquarrie
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and FAlward Robinson (New York: Harper. and How, 1962), pp.	 1Y1-172.

20 "I am led to believe that the issue, which goes by the name of a

Christian philosophy, is basically a question on the deepest level of methcd-

ology, the one that investigates the operative ideals not only of scientists

and philosophers but also, since Catholic truth is involved, theologians.

It is, I fear, 	 in Vico.:; phrase, a scienza nuova."	 Bernard Lonergan,

Gregorianum, 1959; pp. 162-183,	 in a review.

21Bernard Lonergan, Method in Theology, p. 365. 	 On positions and

counter-positions, see Insight, pp. 367 -388 .	 '

22Bernard Lonergan, Method in Theology, p. 24.

23ibid.,	 p.	 267. .

21 /*Gaston Bachelard, The Poetics of Space (Boston: Beacon Press, 1969),

p.• 61.

25Bernard Lonergan, Insight, pp. 238-242.

26Ibid., pp. 633-690.

27Ibid.,	 p.	 241.

28See the dream of Jungian !iax Zeller which I comment on-in

"Aesthetics and the Opposites," p. 125, footnote 18.

29Bernard Lonergan, Insight, pp. 234-235.

30See Psalm 127.
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CHAPTER ONE

INTRODUCTION: THE NOTION OF A METHODICAL THEOLOGY

.

.
.

-	 --	 ..

)

:

:

.,.

er

11



CD

k,..

,.

.

It is our intention to present a lengthy series of considerations

contributory to the construction of a methodical theology.	 These proposals

will make sense only to the extent that we are able to clarify from the outset

precisely what we mean by a methodical theology.

1.	 Hermeneutic Consciousness and Advancing Differentiation.

.

.
),

$,

Bernard Lonergan has written that "a theology mediates between a

cultural matrix and the significance and role of a religion in that matrix." 1

If this empirical description of the general function of theology is accurate--

and I will presume that. IL is--then a set of proposals for a contemporary

methodical Christian theology will specify in a heuristic and directive

manner what is at stake when one methodically mediates the Christian reli-

gious differentiation of consciousness with the contemporary dialectic of

cultural meanings and values.

History demonstrates that theologies are quite different depending

on the degree of religious differentiation that a theologian is able to

mediate to a culture, and on the cognitive and existential differentiations

and regressions with which he sets out to mediate transcendental and soterio-

logical significance. 	 All theological endeavor is finite, hermeneutical,

and, when authentic, incremental.	 Theology is an ongoing process of the

mind, precisely because religious and cultural differentiations are in a

condition, at any time in history, either of advance or of regression or of

struggle between the two.	 At any point, what is being either differentiated

12
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or compacted is what we shall call the original experience of existential

subjectivity in its search for direction in the movement of life. 	 Cultural

anthropology and the history of religions and philosophies will manifest

varying degrees of compactness and differentiation of this original experience

at different moments and in different cultures. 	 With Eric Voegelin, I will

wager that the highest degree of differentiation yet rendered available to

posterity belongs to those whose appropriated cultural heritage includes the

anthropological and. transcendent disengagements of classical Greek philo-

sophy, the transcendent-historical differentiation of Yahwistic faith, and

the soteriological differentiation that appears in Christian revelation.
2

But with Lonergan, I will also maintain--and at this point we call for

methodical theology--that this posterity can neither be preserved nor made

effective individually and culturally in our time, unless it surrenders its

previously foundational privilege to the further degree of differentiation

that occurs as one advances in self-knowledge to the explanatory account of

sul...2____,-,ivi - it• .	 Such an advance 1:3 possible only by accepting and turning

to advantage through rigorous dialectic the positive gains of modernity in

modern science, in modern methods of historical scholarship, human science,

and religious studies, and in modern philosophy. 3 These developments have

been coincidentally anticipating-the leap in being that Lonergan has called

0
the transcendental method, where they are at last systematized and consoli-

dated.	 The leap in being is the intellectual and existential cultural drama

of our unique point in history. 	 And only with this leap does theology

0 become methodical,

Hans-Georg Gasiamep .. has emphasized well, Indeed profoundly, the

,̀.....0
finite character of all hermeneutic understanding.
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that the sense in which, following Lonergan, the terms "method" and "methul-

ical" are employed here, differs quite substantially from Cadamer's ironic

use of these terms. 5	 Lonergan has differentiated what for Gadamer is a more

compact hermeneutical experience into a set of eight interrelated functional

specialties, 6 and has introduced into his account of the experience the

proper acknowledgment of the opening of the interpreting mind and heart to

the realm of the divine that constitutes a transcendent differentiation cf

consciousness. 7	 Because of the eightfold differentiation of an incremental

hermeneutic of historical experience, Lonergan's functional specialty of

interpretation cannot be taken as an expression of a hermeneutic theory as

Gadamer would accept the meaning of the term, hermeneutics, 	 Because of the

acknowledgment of the appropriateness or an opening of hermeneutic conscious-

ness to absolute self-transcendence, we areprovided with functional special-

ties called dialectic and foundations,
8 
where normative exigencies of cogni-

tive, moral, and religious consciousness arc shown to add to the entire

hermeneutic enterprise a much needed precision of the dialectical nature

of what Gadamer calls a fusion of horizons. 9	 Here there appears the method-

ical differentiation.

1	 #914 The classical anthropological and transcendent differentiations

emerging from the Platonic and Aristotelian advances on myth have in the
CD

past combined with the Israelite Kstorical and the Christian soteriological

differentiations in such a way as to give rise to a normative notion of

culture.	 Lonergan calls this notion classicist, and indicates that in fact

O it is counter-positional to the full impact of the soteriological differen-

tiation.
10 The sharp contrast between modern and Aristotelian ideals of

• •
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science, along with the advancing differentiations of modern historical

methods and human science, have invalidated the classicist notion of culture,

thus leaving theology the enormous task of mediating the soteriological

differentiation of consciousness that appears in Christianity's disengage-

ment of the original experience, with a self-understanding of culture that

is, first, more at home in principle with Christianity's advance in differen-

tiation; yet, second, far more complicated than the classicist notion; and

third, precisely because of Christianity's long symbiosis with the normative

notion of culture, inimical to the soteriological advance as long as this

advance cannot extricate itself from classicism. 	 The task becomes even more

difficult in that the extrication cannot be unqualified repudiation. 	 The

anthropological and transcendent differentiations of classic philosophy have

.	 to be maintained by a soteriologically differentiated hermeneutic conscious-

ness that would advance the perhaps inexhaustible task of complete differen-

tiation heading toward full positions on the human subject, on the objecti-

vity that is correlative to the subject's authenticity, and on the being

that is participated in by the integrity of cognitive and existential conscious-

ness.	 But these classic differentiations can no longer be considered basic.

They have to be grounded in, derived from, and critically monitored by, a

hermeneutic consciousness that takes its stand on the leap in being that
0

is the transcendental method.

One is concerned, then, with theology's method, when theology is no

longer thought to be a permanent achievement but is known to be an ongoing

e process.11	 Method lc, appropriated, first, for the sake of guiding this

ongoing process in a normative, critical, dialectical, and systematic manner

that "assures continuity without imposing rigidity; " 12 secondly, for the

•
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.
sake of providing foundations for an interdisciplinary construction of a

scienza nuova completely in keeping with the advance in differentiation

that promotes .one to method; 13 and, finally, for the sake of safeguarding

. against the Protean theological temptation of our age--the simplistic rever-

sion to theological extrinsicism, supernaturalism, and revelational posi-

tivism or nominalism—that was already overcome even in the erroneously

classicist manner of conjoining the Creek anthropological and transcendent

differentiations with the Christian soteriological advance. 	 While this

reversion is the theological temptation par excellence, it is often countered

by a peculiarly modern reversion to compactness through which the acculturated

(and decultu :red)	 theologian succumbsto a theological immanentism, a

Gnosticism whose possible forms are at least as many as those of the opposed

theological aberration. 	 The truth that cuts between supernaturalism and

secularism is that "the objects of theology do not lie outside the trans-

cendental field.	 For that field is unrestricted, and so outside it there

4is nothing at all. " 1	ileither is transcendence an opening one happens upon

independently of the process of mediating the world by meaning, constituting

the world by responding to the directions one discovers in the movement, of

.4•44 life, and constituting oneself in the process; nor is a theology that would

mediate transcendence and culture structurally a different kind of pursuit
0

of understanding from other integral hermeneutic performances of the human

mind and heart. 	 If a theology does not satisfy the structure imposed by the

normative ordering of inquiry in the advance of intentionality toward right

e decision, it is not a matter of knowledge but of ideology, and to be teach-

ing or writing it, is to be promoting alienation. What sharply distinguishes

a responsibly methodical theology from either fundamentalist or secularist
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alienation is the seriousness with which it lssumes the uniquely theological

capacity of bringing all of the culturally available differentiations of the

original experience at any given point 1n history forward to an integrated

unity that renders possible yet further differentiating advance.	 A theology

that would not be an ideology cannot be done in our day except from the

foundations of the transcendental method.

l

My essay is not limited, however, to extolling the advance in

differentiation that occurs through the disengagements of cognitive and

existential consciousness in the writings of Lonergan, and to recommending

this advance to any theologian in search of a prolegomenon to future

theology.	 Method itself is not fully disengaged in Lonergan's writings.

There is more of subjectivity yet to be differentiated. 	 The first two

parts of the present book locate and try to advance the needed further

differentiation, which, like those rendered. available by Lonergan, can

occur solely in the minds and hearts and sensitivities of individual human

subjects,	 Perhaps its nature will begin to show itself in this first chapter,

for the general notion of a theology whose performance is controlled, directed.,

and promoted by method in the full sense of the term is our immediate concern.

.

2.	 The Twofold Mediatory Function of a Methodical Theology,
0

We begin by unpacking Lonergan's succinct formulation of theology's

dialectically hermeneutic function. 	 And we recall at once that the term,

theology, is not a Christian, but a Platonic invention, intended to indicate
,

0	 the mediation of the order of being that, the soul discoVers in the opening

J to world-transcendent real ity with the orientations that this onening

corrects, purges of illusions, converts to truth from the way of ignorance and

...	 _.	 ..	 ..
'	 •r="P"---
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falsehoo1, 15	 1 once defined theology as "the pursuit of accurate under-

standing regarding the moments of ultimacy in human experience, the referent

of such moments, and their meaning for the individual and cultural life of

humankind." 1,6
I would now prefer to speak of the world-transcertlent context

of all experience rather than of the precise moments of ultimacy in which this,-...---,____-,-----

context comes to fuller clarity; of the final anagogic setting that deter-

mines the comprehensive intelligibility cif all experience and expression; 17

or, with Eric Voegelin, of the Metaxyi the In-Between of cognitive and exis-

tential experience, 	 the tension of the divine-human encounter as the basic

structure of original experie ► ce. 18 This basic structure received its

earliest clear anthropological-theological differentiation as the order of

the soul in Greek philosophy, 19 and its earliest historical-theological

differentiation as the order of history in the experience of Israel. 20

Theology's task is not Only to further these differentiations by bringing

them into the modern context, but also, as Christian, to mediate with them

and with Our culturally acquired immanent differentiations the further

soteriological differentiation that occurs definitively in and because of

the person and destiny of Jesus. 21	 There are thus two sets of mediations

that concern Christian theology: the mediation of the transcendent differen-

tiation with all of the various immanent differentiations of consciousness

thus far disengaged by the mind and heart of man, and the mediation of the

soteriological differentiation of the Gospel and of its development in

Christian doctrine with all of the other differentiations, both transcendent

and immanent. ?2

The transcendent differentiation is constitutive of religion. 	 The

soteriological differentiation is constitutive of Christianity. 	 The immanent



19

differentiations--common sense, theory, art, scholarship, interiority--

are constitutive of cognitive and existential inquiry in their orientations

toward the knowing and making of proportionate being. 23	 Theology's twofold

mediatory concern makes it comprehensive of all reflection on the human

condition.	 And yet at different theological moments, the mediations, whether

methodical or pre-methodical, will have different qualities, for the

transcendent differentiation can itself be related in a complementary, a

genetic, or a dialectical fashion to the various immanent differentiations

that constitute a culture's cognitive and existential relation to proper-

tionate being; 24 and the soteriological differentiation, while it cannot be

related genetically to the integrity even of the transcendent differentiation, 25

nonetheless may stand either in a complementary or a dialectical relation-

ship with it.	 In the case of the conversion of St. Paul, the relationship

was dialectical. 	 Only conversion, a radical about-face, could effect medi-

ation.	 But the contemporary dialogue of recresentatives of the great world

religions would seem to indicate the possibility of complementary mediations

as well. 26 Here the issue is not conversion so much as understanding and

cooperation, not dialectic so much as dialogue. 27

The inner structure of a culture, defined empirically as the opera-

tive meanings and values that inform a given way of life, 28 is a function of

the differentiation or compactness of the various immanent, the transcendent,

and the soteriological dimensions of cognitive ant existential experience.

A culture, then, is a function of human consciousness.	 Cultural advance	 ,

is a matter of differentiation, while cultural regression takes the form of

a reversion to unmediated or less mediated compactness. 	 Consciousness is

simply experience, the subject as subject.	 In any given instance, it may or
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may not have learned, through the mediation of education in its various forms,

to operate In various differentiated realms of meaning. 	 To the extent it

has not, it is compact or umlifferentiated consciousness, and the culture

that flows from it is either archaic and mythical or regressive, depending

on whether or not the differentiations of the realms of meaning are available

in the cultural tradition. 	 As Voegelin has insisted, to the extent that

modernity has forgotten or rejected the anthropological and transcendent

differentiations achieved in Greek 011ioso r ty and the soteriological differentiatie

disengaged by revelation, it is not to be considered neopagan, a reversion

to archaism, but rather a development out of recessive strands immanent in

the Christian heritage: itself, and. so Gnostic, 29 but nonetheless regressive.

Central, I believe, to the Gnosticism of modernity so insisted on

by Voegelin is the Illusion regamling consciousness itself that has been

spotted and relentlessly attacked by Loner,;an. 	 Consciousness is not objective

self-consciousness, "the primary because most immediately evident object

which disposes instrumentally of ideas and representations by means of a

technical orientation," "reducible to an objective awareness of itself." 30

From Lonergan's cognitional analysis, it Is clear that I may be the conscious

subject of the operations of knowing without knowing what I am doing when I

am knowing.	 From psychotherapy, it is clear that I may be the conscious

subject of certain feelings, without knowing what I feel, 	 In either case

what is already conscious becomes known, not by an inward look, but by

quite complex operations of mediation through which consciousness is objec-

tified.	 In either case, too, when objectification is the result of intelli-

gent inquiry and reasonable reflection, the result is a mediated differen-

tiation of consciousness that is itself so radical that it constitutes a

q.

,	 ..
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. conversion, whether it be intellectnal or psychic. 31	 The notion of conscious-

ness as objective self-consciousness is rooted in the blunder that knowing

is like taking a good look. "Its origin lies in the mistaken analogy that

all cognitional events are to be .lonceived on the analogy of ocular vision;

consciousness Is some sort of cognitional. event; therefore, consciousness

is to be conceived on the analogy of ocular vision; and since it does not

inspect outwardly, it must be an inwald inspection." 32

Thus to speak of culture as a function of consciousness is not to

postulate apodictically a supremely creative and constitutive transcendental

ego independent of the historical relativity of situatedness and tradition.

In its origins and its processes, consciousness is as receptive as it is

constitutive, as traditional as it is originative. 	 Its self-transcendence,

wherein lies its authenticity as consciousness, its participation in the

true order of being, is constituted by the tense unity of its receptive and

constitutive features , and by the dependence of the constit ► ti ve capacity on

the active receptivity of inquiry through which the real world is mediated

by meaning to the conscious subject. 	 The cognitive and the existential

experience of consciousness, whether concerned with the world of sense or

with the world of the self, are both constituted in their integrity by the

active receptivity of the normative order of inquiry.

;

0
What allows us, then, to speak of a leap in being that occurs in

the transcendental method is that this normative order of inquiry itself is

mediated to consciousness through a differentiation that is quite unique to

our age,	 The operations that constitute consciousness are intentional, and

a reflexive technique has been developed through which consciousness is able

to bring the operations as intentional to bear upon the operations as

conscious.	 Through such a technique, what was conscious becomes known.



Because what was conscious is the generating principle of all human knowledge

and decision, rendering it known provides the subject with a set of founda-

tions for knowledge and decision that enables a new series of ranges of

schemes of recurrence in human cognitive and existential praxis. 	 It is in

this sense of intelligent emergent probability that we may speak of the

explanatory interior differentiation of consciousness as both something

beyond the historical, anthropological, transcendent, and soteriological

differentiations that are our heritage, and equally worthy of being called

a leap in being. 33

Consciousness,	 then, is not the objective self-consciousness of

some fictive inward perception. in fact, in itself it is not knowledge at

all, but simply the presence of the human subject to himself or herself in

all of the operations and feelings, compact or differentiated, of which he

or she is the subject. This presence is not that of any object, for it

is not as intended in any operation that it is presence. 	 The operations

have objeCts, but consciousness is not an operation. 	 The presence in question

differentiates consciousness from the condition of dreamless sleep or of

a coma, not from the condition of ignorance. 	 Whenever we are neither

dreamless nor comatose, we are conscious, however ignorant. 	 The presence

of consciousness through operations and feelings to objects is an intentional

CD

.

presence, but the presence of consciousness to itself is simply experience.

The experience is quite different depending on the kinds of operations that

the conscious subject is performing, and on the quality of the feelings

that orient one dynanically to the objects of those operations. 	 But only the

operations constitute knowledge. 	 Consciousness itself is not perception of

.......r) any kind--sensitive, intelligent, rational, or existential--but simply the
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experience that enables us to call these operations conscious in the first

place. 34 	To speak of culture as a function of consciousness is simply to

state, then, that the meanings and values that inform and constitute a given

way of life will he dependent on Lhe relative differentiation or compactness

of the realms and functions of meaning 35 in the consciousness of the men and

women of that culture.	 When a cultural situation manifests a relative homo-

geneity of differentiation or compactness, there prevails a certain harmony

in the social life of the culture due to the stable achievement of common

meanings and values.	 When an individual or creative minority of individuals

introduces the questions -that would advance consciousness to a further degree

of differentiation, however, there results the tension that is both the

necessary condition of advance and the precipitating cause of representative

suffering and martyrlom.

y.

The various major differentiations are themselves subject to develop-

ment.	 Later major difrerentiations may be in part genetic outgrowths of the

previous advances. 	 Thus the periagoge of emergence from Plato's cave does

not as such stand in dialectical relationship with the refinements of

Lonergan's intellectual conversion.	 It is a position that Ionergan develops,

even while reversing the counter-positions that attended it. 	 So too, the

Greek disengagement of the psyche as sensorium of transcendence 36 is quite

compatible with what I have called psychic conversion, even though the

cognitive advances of Lonergan enable me to express this disengagement in

a manner that relates it dialectically to specifically modern developments

0
in the exploration of the elemental symbols of the psyche--something I would

find impossible if I confined my cognitive self-understanding to the contri-

`1/4-./ butions of Plato and Aristotle. 	 Finally, the soteriological differentiation

4 ''
- ___
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that emerges with revelation has itself been further differentiated. in the

course of the development of Christian doctrine and stands today in the

position of being further enriched by the differentiation that will emerge

from our understanding of the dynamics not only of inner psychic transactions

and intentional operations but also of political and economic relations, and

from the differentiated sensitivity to creation that will flow from the

science of ecology,

To summarize, then, let me say that Lonergan's specification of the

task of theology imposes on Christian theology a twofold set of mediatory

operations: the complementary, genetic, or dialectical mediation of the

transcendent differentiation with various immanent differentiations of

consciousness; and the complementary or dialectical mediation of the soterio-

logical differentiation with both the transcendent and immanent differen-

tiations.	 Because all of the differ( ntiations are themselves in a process

of mediated development, theology IS an ongoing process, 	 And because there

has emerged. An out' time the modern philosophic differentiation that is

consolidated in the work of Lonergan, the ongoing inocess that is theology

can be governed normatively by the leap in belly; that is the transcendental

method.

i

3.	 Method in History.
0

A culture is the structured resultant of the relative differentiation

or compactness of the various immanent, the transcendent, and the soterio-

logical dimensions of human consciousness. 	 Consciousness is the arena of

history, which ItL.elf is a dimension or proportionate being, subject to the

laws of emergent provability, as is everything else in the universe, 3c 	When
c.-..0

world process becomes history, blind alleys still continue to be travelled;

0 
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breakdewns are still suffered, hui now personally, socially, and culturally;

and yet through it all we may discern a dimly recognizable course through

clifferentiation to expanded consciousness and more precise self-articulation,

and through integration to temporary plateaus of relative wholeness on the

part of the differentiated self-possession of consciousness. 	 The upwardly

directed but indeterminate dynamism of intelligent emergent probability

heads through successive differentiation.4 and integrations toward an ever

more nuanced and artistically delicate balance of limiation and transcendence 39

in an ever more self-possessed conscious subjectivity.
40
	There are novelties

along the way, leaps in being, new forms of differentiated awareness, more

sophisticated integrations of the capacities of consciousness. 	 The leap in

being that is the transcendental method means in part that intelligent,

reasonable, and responsible emergent probability can come to understand

itself, can work out the laws and patterns of its emergent process, and can

thus direct itself from a more secure basis of freedom and responsibility.
b

Knowledge of the immanent intelligibility of conscious emergence and appro-

priation of its laws grounds the fact that, in the midst of the blind alleys

that, are being travelled today through ignorance and neglect of the transcen-

dental exigencies of consciousness, the probability is being increased that

there will be cut a path of genuine psychological and spiritual, social and

0
cultural, economic and political advance to a new set of conjugate forms

in the individual and in the human community, a higher integration in the

being of man, new series of ranges of schemes of recurrence in human knowing

and human living. 	 In method, the course of this expansion of consciousness

passes through the intelligent, reasonable, and responsible differentiation

......, and integration of the various spontaneities and cultural acquisitions of

human consciousness.
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•	 Method takes its stand on the recognition of the fact that human

living provides a manifold of datn that remain purely coincidental events

from the standpoint of the physical, chemical, biological, and psychological

sciences.	 These are the events oC human inquiry, insight, conceptualization,

formulation, reflection, judgment, deliberation, evaluation, decision,

action, love. 42	There is the difference between being intelligent and

stupid, reasonable and silly, responsible and selfish.	 Above all, there

is rational self-consciousness, the insightful discovery that, within the

limits imposed by the laws of the other sciences, it is up to me what kind

of person 1 will be. 	 The science of humanity pivots on the insight that a

person makes a work of art out of his or her life when the way one takes

is the way of insight, reflection, and humble commitment, that the deepest

desire of the human heart is this dramatic artistry, this existential

authenticity,
43 

and that neglect of Its conditions is failed artIstr::,

44
breakdown and collapse, the failure of one's very life.	 Methcd recognizes

that the data on inun and women as selves wil] not be understood by studying

physics, chemistry, biology, or even sensitive psychology but by question-

ink; the data of human consciousness itself, by bringing conscious operations

as intentional to bear on conscious operations as conscious, by "(1) experi-

encing one's experiencing, understanding, judging, and deciding, (2) under-

CD
standing the unity and relations or one's experienced] experiencing, under-

.
standing, judging, deciding, (3) affirming the reality of one's experienced

and understood experiencing, understanding, judging, deciding, and (4) deciding

to operate in accord nith the norms immanent in the spontaneous relatedness

of one's experienced, understood, affirmed experiencing, understanding,

judging, and deciding," 
45	

From that basic and prolonged exercise in
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explanatory self-understanding, 46 there slowly emerges an expanding differen-

tiation of the various realms and stages of meaning,
47 

an elaboration of the

full structure of the human good, 48 a theory of culture and a dialectical

account of history 49 aml a metaphysics that assembles the integral heuristic

structure of proportionate being, that unifies scientific inquiry, and that

provides n dialectical basis for the hermeneutical appropriation, purifica-

tion, and promotion of social, cultural, and religious traditions.
50	

Finally,

from that exercise, there emerges a set of foundations, indeed theological

foundations, that ground a collaboratively realized comprehensive reflection

on the human condition. 51	These foundations are what enable us to speak of

transcendental method as a. leap in being,	 .

The cumulatively assembled foundations result from the objectification,

in the way of interior self-differentiation, of an "original normative pattern

of recurrent and related. operations that yield cumulative and progressive

results." 52	 From this objectification there emerges "basic methol o "'	 What

is objectified As "the subject in his conscious, unobjectified attentiveness,

intelligence, reasonableness, responsibility" and relation to transcendent

being.
54	Any objectification of this "rock" 55 will, of course, be incomplete,

will admit further clarifications and extensions.
56	 But the revisions to

be introduceiF in this manner will not affect the structure of the rock itself,

nor can they possibly refute the essential elements of the structure that

Lonergan has already disengaged . 57

For me to present in detail the foundations that emerge from the

objectification of the original unity of consciousness would entail summarizing

all of Insight and most of Method in Theology. 	 It i ,.	 for this reason that

I must presuppose these works. 	 But what can be done without excessive labor
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is to list some examples of extension and clarification of the basic methcd

that have already been effected without invalidating previous achievements.

The clearest instance, of course, is the differentiation on Lonergan's

pail, of a fourth level of consciousness, the disengagement of existential

consciousness in its concern for judging and realizing value, from the levels

of consciousness whose concern is ascertaining what is, understanding correctly.

In insight, rational self-consciousness is collapsed into intelligent and

reasonable consciousness, decision is a specialization or extension of

intellectual activity, 58 and the good is identified with the intelligent

and reasonable. 59	 The sense of constraint that one feels in reading the

last chapters of Insight, especially in the knowledge that later developments

expand the order of intentionality in such an enriching manner, appears almost

from the the beginning of Lonergan's movement from the basic positions on

knowing, the real, and objectivity to his laying of the method of a trans-

cendental metaphysics.	 For explicit metaphysics is defined as "the conception,

affirmation, and implementation of the integral heuristic structure of

proportionate being," 60 yet the operations that constitute "implementation"

have not been differentiated.	 Implementing what one has affirmed to be the

case demands evaluation, deliberation, and decision.	 .Moreover, as we read

on, we meet other Instances of the manner in which Insight's account of

intentionality is more compact, less differentiated, than the later objecti-

fications that recognize the distinctness, and even the primacy, of the

existential IA human consciousness. 	 We find in the chapter on ethics an

almost Kantian distinction between affective and effective attitudes, 61 and,.

as Lonergan himself has acknowledged,
62 

an insufficient portrayal of the

context in the experience of the heart for the movement to a philosophy of God.
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While we cannot overestimate the significance of the emergence of

existential concern in Lonergan's later writings, however, we must stress

that it not only does not eliminate the crucial significance of the basic

positions of Insight on knowing, the real, and objectivity,
63 

but that it

also is not Lonergan's last word on the differentiation of the order of

intentionality.	 Since Method in Theology, there has been emerging the affir-

mation of yet a fifth level of conscimmess, distinct from and sublating

even the heart's concern for what is goal. There is mystical union, the

dynamic state of being in love with Gcd, the achievement of what even in

Method in Theology is called "a basis that may be broadened and deepened and

heightened and enriched but not superseded." 614

Next, and perhaps as a result of these expansions of the differen-

tiation of interiority, there is acknowledged the reciprocity of movements

within the structure: a creative movement from below upwards, and a%hem-

t)e,
peutic movement from above downwanle. '	 The acknowledgment begins with

Method's recognition that the Latin tag, Nihil amatum nisi Draecognitum,

is of minimal relevance,
66 

and . extends In post-Method developments to the

affirmation of the reciprocal conditioning of creating and healing in human

history.

.	 .	 . Human development is of two quite different kinds. 	 There is

development from below upwards, from experience to growing understanding,

from growing understanding to balanced judgement, from balanced judgement

to fruitful courses of action, and. Crom fruitful courses of action to the

new situations that call forth further understanding, profounder judgement,

richer courses of action.

But there also is development from above downwards.	 There is the

0
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transformation of falling in love: the domestic love of the family; the

human love of one's tribe, one's city, one's country, mankind; the divine

love that orientates man in his cosmos and expresses itself in his worship.

Where hatred only sees evil, love reveals valUes,'	 At once it commands

commitment and joyfully carries it out, no matter what the sacrifice

involved.	 Where hatred reinforces bias, love dissolves it, whether it

be the bias of unconscious motivation, the bias of individual or group

egoism, or the bias of omnicompetent, shortsighted common sense. 	 Where

hatred plods around in ever narrower vicious circles, love breaks the

bonds of psychological and social determinisms with the conviction of

faith and the power.of hope. 67

Noreover:	 "Just as the creative process, when unaccompanied by healing, is

distorted and corrupted by bias, so too the healing process, when unaccom-

68panied by creating, is a soul without a body." 	 Again, in this instance,

then, we find a more differentiated expression of a structure and of processes

that already were recognized in a somewhat more compact unity by the end of

Insight.

Thirdly, there is talk of conversion, of the religious, moral, and

intellectual varieties of radical about-face that occur, respectively, when

the transcendent exigence of human consciousness 69 is met by the response

of otherworldly love, when the criterion of one's decisions shifts from satis-

factions, with all their ambiguities, to genuine values despite the sacri-

fices entailed in realizing them,
70 

and when one purges oneself of the

cognitive myth that knowing is like taking a good look and replaces it with

the self-affirmation of a consciousness that at once is empirical, intelli-

gent, and rational, 71 The conversions are related to one another, both

•
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in their usual order of occurrence, and in their relations within a single

consciousness. 72 As we shall see in the next two chapters, the recognition

of a triply converted subjectivity as foundational subjectivity enables 	 .

Lonergan to move from the positioo of speaking of the basis or foundations

of theology to talk of the theological foundations of a comprehensive, colla-

borative reflection on the human condition.

Fourthly	 in my own work, 1 have 'introduced the notion of psychic

conversion, and I have done so simply by extending the basic pattern of the

levels of intentionality, not upwards, but downwards, so as to include dreaming

consciousness and so as to explain the possibility of the transformation even

of sensitivity to participation in the divine solution to the problem of evil. 73

Finally, in the present chapter, I have introduced what 1 believe

to be yet a further necessary precision, by distinguishing, under the influ-

ence of Eric Voegelin, a noteriological differentiation of consciousness from

WI
the transcendent or religious differentiation.'	 S uch 	 a disengagement, it

seems, is necessary if one is to be able to speak of a specifically Christian

conversion as a process in the cumulative establishing of foundational

reality, 75

And so the objectification of the rock, of the transcendental infra-

structure of the subject as subject, goes forward.	 What is cumulatively

being established is a full position on the human subject as subject, an

explanatory differentiation of consciousness that uncovers the terms and

relations that obtain in the order of intentionality. 	 But the basic leap in

being that establishes the explanatory interior differentiation occurs in

Chapter Eleven of insight. 	 Subsequent extensions and clarifications by

Lonergan himself and by others do not invalidate the very condition of their

C
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possibility.	 "All such clarifications and extensions are to be derived

from the conscious and intentional operations themselves. " 76

1I, .	 'The Methodical Exigence in Theology.

The theological mediation of culture and the Christian religion,is

a matter, we have said, first, of articulating the complementary, genetic,

or dialectical relationships that obtain between the transcendent differen-

tiation of consciousness and the relative differentiation or compactness of

the other real -- s of meaning and value that ieform a way of life; and secondly,

of mediating the soteriological d ifferentiation i n its complementary or

dialectical relation to all of the other dimensions, including the transcen-

dent exigence.	 History, as Eric Voegelin has shown, finds its substance "in

the experiences in which man gains the understanding or his humanity and

77together with it the under standing of its limits."	 For the Christian theo-

logian, this substance of history is mutilated when the experiences of

Greek philosophy's opening of the soul to the divine order of being and

Christianity's discovery of a saving response to the transcendent exigence

of consciousness are forgotten and neglected.

Philosophy and Christianity have endowed man with the stature that

enables him, with historical effectiveness, to play the role of rational

contemplator and pragmatic ma.ster of a nature which has lost its demonic

terrors.	 W ith equal historical effectiveness, however, limits were

placed on human grandeur; for Christianity has concentrated demonism

• into the permanent danger of a fall from the spirit--that is man's only

by the grace of God—into the autonomy of his own self, from the amor

•
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Del into the amor sta. 	 The insight that man in his mere humanity,

._ •	 •

without the fides caritate formata, is demonic nothingness has been

brought by Chris tiani:ty to the ultimate border of clarity which by

tradition is called revelation. 78

And yet these theoretical and soter:io]ogi.cal differentiations by no

means suffice to constitute the articulation of the conscious interiority

of the theologian.	 Not only is there demanded a critical appropriation

through these differentiations of the ambirmities of common sense, and a

working-through and transcendence of the Fre-philosophic and pre-Christian

biases of neurosis, egoism, social transference, and shortsighted practi-

cality,79 which in the sophisticated (or sophistical) consciousness of

theologians so often mingle with at least Incipient theoretical 	 inclina-

tions so as to mask themselves as systematic theological competencies; but

also there are the various immanent differentiations and coin i)actnesses that

enter into the constitution of the substance of history, and with these the

theologian must acquire personal familiarity: with mythic consciousness in

its various forms, with art and scholarship, and above all with the special-

ization and ref inement of the theoretical differentiation in modern science,

and with what would seem - to be an emery:tug ecological differentiation that

will have enormous consequences for the economic and social, political, and

institutional order of human life,	 It is perhaps Gandhi who has captured

with aesthetic and mystical sensitivity, if not with explanatory exactness,

what is crucial to the ecological differentiation: the creative tension

between limitation and complexity in all arrangements of human affairs.
SO

Theology demands of its• practitioner the most subtle and delicate articula-

tion of consciousness if Christian theology is not to degenerate, as it can

,
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so easily do, from being a genuine mediation or culture and Christianity

to being the ideological justification of some blend of the many alienations

that are available to the contemporary mind and heart.	 It is this demand

that calls for method, the pursuit of the modern philosophic differentiation, 81

the articulate and cumulative self-possession of conscious interiority,

Theology's responsibility is to provide the foundations of a comprehensive

collaborative reflection on the human condition in the context of the full

substance of history. . Only a methodical mediation of culture and religion

is authentically theological. 	 Any theology that is methodologically defi-

cient represents an irresponsible promotion of the deculturation of meanings

and values that is the general human tragedy of our day, the cesspool into

which most of our contemporaries are plunging headlong. 82

5,	 Methodical Theology as Political Theology.

Cultures obviously originate from consciousness in a hermencutical

fashion, and not in the sense that consciousness is autonomously or origina-

tively constitutive of a way of living.	 Culturally situated consciousness

As effective-historical consciousness, in which the preservation and advance

of meaning occurs through complementary, genetic, and dialectical fusions

of horizons.
83	

Cultures are the resultant of a doubly operative functioning

of consciousness, through whose rclatively differentiated or compact agency

the world is mediated and constituted by meaning,

Particularly significant for the cultural constitution of the world

into which each of us is born and through whose operative meanings that

world is cognitively mediated to uq, is the evaluative or existential dimen-

sion of consciousness, through which certain ways of living, acting, and
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projecting possibilities are deemed worth while or rejected as useless and

even evil.	 The relative dialectical autonomy of constitutive meaning is

clarified, however, only by disengaging the notion of authenticity.

As it is only within communities that men are conceived amd born

and reared, so too it is only with respect to the available common

meanings that. the iudividual grows in experience, understanding,

judgment, and so comes to find out for himself that he has to decide

for himself what to make of himself. 	 This process for the school-

master is education, for the sociologist is socialization, for the

cultural anthrovologist is acculturation.	 But for the individual

in the process it is his coming to be a man, his existing as a man

in the fuller sense of the name.

Such existing may be authentic or unauthentic, and this may occur

in two different ways.	 There is the minor authenticity or unauthen-

ticity of the subject with respect to the tradition that nourishes

him. .There is the major authenticity that justifies or condemns the

tradition itself.	 In the second case history au'	 ultimately, divine

providence pass judgment on traditions.	 .	 .	 . The unauthenticity of

individuals becomes the unauthenticity of a tradition. Then, in

the measure a subject takes the tradition, as it exists, for his

standard, in that measure he can do no more than authentically

realize unauthenticity. 84

' Moreover, it would seem that the empirical notion of culture as

the operative net or meanings and values informing a given way of life

can be employed in two different manners. 	 In a relatively restricted

and particularized sense, its reference is to the common sense of a
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people,	 We know from Lonergan that the common sense of a culture consists

in a set of insights shared by a group of people and oriented to the drama-

tic and practical execution of the taAs set by life. 	 This set of insights

is always complemented in particular situations by an additional insight

into the concrete set of circumstances that must be dealt with here and

now, 85	 The combination of common sense and insight into concrete situa-

.	 tions generates, under more or less stable conditions, a mastery of new
.	 .

situations in an artistic or practically effective fashion. 	 The set of

insights that constitutes common sense will differ from one people to the
1

next, and the difference can be more or less dramatic depending on the

degree of absence of the fusion of cultural traditions. 	 "
S6 At Limes the

differences may be so acute as to lend. to mutual incomprehension, hcritility,

ridicule, and even warfare, unless the standpoint of common sense is either

broadened significantly or transcended in favor of a more universal and

crosscuitural differentiation of consciousness.

In this restricted sense, for every operative set of meanings and

values that Inform the dramatic art and practical know-how of common sense,

there is a different culture.	 To the extent that one is sharing in the

common operative assumptions, one is a participant in the culture. 	 One

may even participate in several cultures at once, if we use the empirical

notion of culture most strictly. 	 Then if the operative assumptions clash,

the cumulative individual resolutions of the conflict; may generate modi-

fications in the common sense of the group and in the extreme may lead

even to the formation of A new culture either on a broader or a more

compact basis.

A more general sense of culture as an empirical notion embraces
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larger totalities or people and longer. periods of time.	 At the limit,

It allows us to &peak of cultural epochs, where differentiation is not

among varieties of common sense but is determined by controls of meaning

and value.
87	

This more general, usage of the term, culture, is from a

historical perspective more basic, in that it provides a general frame-

work of intelligibility for understanding what is going forward in the

inter-relations and conflicts of smaller, .cultural units and of individuals

within these units.	 There are several qualitatively different sets of 	 .

controls by which the world is mediated and constituted by meaning. 	 New

and finer controls of meaning and value emerge with new differentiations

of consciousneee. 	 Thus Lonergan, employing ideal-types,
88 

differentiates

three stages of meaning in the cultural history of the West--three

cultural epochs, according to whether meening is controlled by common

sense, by theory, or by interiorly differentiated consciousness. 39

The emerrz;ence of the thiri Stage of meaning through transcendental

method is the radical cultural exigence of our time.	 The responsibility

for meeting the demand lies, I believe, in an especially urgent way with

theology in its twofold mediation of the transcendent and the soterio-

logical differentiations with the various culturally acquired immanent

differentiations oC consciousness that. constitute the anthropological

component of the substance of our history.	 Theological foundations

promote and articulate the self-appropriation of human interiority. 90

The radically dramatic quality of the exigence appears in Lewis humford's

typology of the alternatives that lie before' us: post-historic man or

world-cultural man. 91	 Bealistically, we must assume that both are

inevitable: the sequences of evolutionary blind alleys that most of
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humaniiy will	 travel in the several centuries to come, and the gradually

emerging series of ranges of schemes of recurrence in human living grounded

4 in the heightening, differentiation, and 	 integration of human conscious-
i

:toss through the leap in being thlt is transcendental method.	 So too,

in a Gnostic vein that nonetheless contains a germ of fruitful insight

that must be dialectically disengaged from iLs immanentist, ideology, C. G.

Jung speaks of an age of individuation, of the pursuit of a differentiated

wholeness that will eventuate in a new religion, one whose temple will

take 600 years to build but upon Foundations that are already laid.
92

And scholars of religion speak of a convergence and cooperation of the

major religions of the world as basic to the transition into a new epoch.''

Lonergan disengages best what is common to all of these intimations of

a human future: the insistence on the expansion, heightening, differenti-

ation, integration, and self-appropriation of human consciousness as the

key to a new set of controls of mediating and constitutive meaning and

of orientating value. 	 The implication, clearly 	 is the emergence of new

operative assumptions of meaning and value, and consequently new social

and cultural, political and economic arrangements informing new life-

styles that meet the exigencies of the perennial desire of the human heart

to make of life a work of dramatic art. 	 In previous essays, I have

conceived the cumulative outcome of this individual and cultural drama

to consist foundationally in the realization of an androgyny of interiority,

the reconciliation through transcendental method of intentionality and

psyche, science and story, theory and poetry, politics and dramatic

artistry. 914-	If the general, and in the limit epochal, notion of culture

is also the basic notion, and if 'the struggles of an emergent leap in



being constitute	 the epochal drama In which we are all engaged,	 then we

are indeed provided with an ultimate context for understanding the vicis-

situdes of more particular cultures as	 they interact with one another in

our time and of individuals of more or less differentiated interiority

within these cultures.

While a methodical theology le thus inescapably political, it

cannot be overemphasized that the radical struggle is not social or poli-

tical but individual.	 Only individual subjects are conscious. 	 Conscious-

ness is the unity of the subject's presence to himself or herself in all

of one's various human operations. 	 The unity is more or, less differen-

tiated, but in either an initial and undifferentiated or a retrieved and

articulated condition of genuineness or authenticity, '

	 it is, from a

creative point of view, the unity that begins with 'the sublation of the

consciousness of the dream by waking memory into the consciousness of

the empirical subject, and that extends through the unfolding of inten-
.

tionality on the empirical, intelligent, and rational levels, to its

fulfilment in existential and religious consciousness; and from the even

more basic therapeutic point of view, it is the unity effected when the

mediation of , salvific love with existential responsibility sharpens one's

dedication to values, overcomes the biases that infect one's pursuit of

intelligibility and truth, and reaches down even into unconscious neuro-

physiology to stimulate and release the symbols that empower the creative

upward movement of empirical, intelligent, rational, existential, and
n is

religious intentionality.'	 The privileged arena of the drama of an

emerging cultural epoch is the consciousness of the individual subject.

It is there that the struggle is taking place, there that the emerging

0
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epoch takes form, there that the successive breakthroughs that would promote

world-cultural humanity are being accepted or refused. 	 What is going

forward in our time, most fundamentally, is the struggle for a qualita-

tive leap in conscious being.	 From that struggle emerge	 transformations

in styles of living that promote existential and social liberation from

the suffocating pressures of a cultural epoch that has seen its day, but

that Is holding tn its hegemony over consciousness with a tenacity that

can be broken only by the subtlest and most delicate, 'Jecause most resolved,

resistancp. 97

6.	 Religion as Resistance.

And so we come, finally, to the religious differentiations, transcen

dent and soteriological, that a methalical Christian theology is to mediate

with the various immanent differentiations.	 If the theologian is to

mediate these differentiations, he must first make them his own in the

explanatory , fashion of transcendental methyl.

The religion of the subject who is emerging into differentiation

in the way of interiority most fully embalies the definition of rational

religion that was offered by Alfred North Whitehead: what the individual

does with his own solitariness. 90 In either a compact or differentiated

form, religion has been, as Whiteh-aa recognized , "an unquestioned factor

throughout the long stretch of human history," and its concern has always

been with what, through Christian mediations, we have come to call justi-

fication, with the transformation of character that sets one right with

the order of being, 99 In its compact forms, religion is primarily a social

fact.	 As social, it achieved expression in the rituals and myths of

C
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cosmological societies and in the early Israelite embodiments of the
1

historical differentiation effected by the Sinaitic revelation. 	 Due to

the advances in differentiation that for Western man are emboned in the

prophets of Israel, the tragedians and philosophers of Greece, and the

Incarnation of the Logos in Jesus, it is now the, case that a religion that

"sinks back into sociability" is a religion in its decay.
100
	"The age

of martyrs dawns with the coming of rationalism." 101	 "All collective

emotions leave untouched the awful. ultimate fact, whiel is the human being,

consciously alone with itself, for its own sake. 	 .	 .	 . If you are never

solitary, you are never religions." 102

Soren Kierkegaard , too, speaks oC and. stretches himself and his

readers towar'J a religiousness in which "by relatic to its own self

and by willing to be itself, the self is grounded transparently in the

FOITET which posited	 At.'
,103 With advancing differentiation, then, reli-

gion has been disengaged as intrinsic to the process of constitutive

meaning.	 It is not something one does over and above, or unrelated to,

the existential project of world-constitution and concomitant self-

constitution,	 The stage of constitutive meaning grounded in the multi-

form appropriation of the order of intentionality, then, will demand and

exhibit the most differentiated religiosity that'the substance of history

to date perillits.

Now if religion is the discovery and cultivation of the trans-

parent groundedness of individual existential consciousness in absolute

transcendence, then lt is simultaneously the carrier of humanity to the

leap in being that, in transcendental method, establishes such conscious-

ness in a new series of ranges of sehemes of recurrence in world-
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constitution.	 Pollgion and	 the reiture-tenring colocity of cow...clout:410os

lre one.	 For the individual whose participation in the substance of

history is a hermeneutic appropriation of the epochal differentiations of

the past into a consciousness that is promoting a further enriching differ-

entiation in the way of interiority, religion is identical with the

liscerning constitution or world-cultural humanity in the retrieval of

genuineness that las:;es	 through the ezplanatory self-appropriation of

transcendental method. 	 The individuatinG emergence of theological founda-

tions is a process at, once religious and 	 iniispensable to fulfilling the

responsibility or carrying emergent frobability to a new series of ranges

of schemes of recurrence in human life.

How is it the case, though, that "by relating to its own self and

by willing to be itsolr, the self is grounded transparently in the rower

which posited it?"	 Kierkegaard's notion of faith has been lucidly treated

by Ernest Becker in relation to the contrasting power of inauthentic

cultural traditions, psychological transferences, ail the flaccid attempts

of psychological religionists to heal the individual consciousness from

the other-power that it succumbs to so as to render itself oblivious to

104	 Bu t f
,

the inevitability of death.	 nuu for Becker the grounledness of the

self in transcendent being is not, transparent.	 It is a "creative illusion,"

the best projection indeed, but stlit a projection,	 What is it, then,

about authentic self-constitution that makes it religiously self-authen-

ticating?	 The best answer, of course, to such a question will be found

in story form. But some account must be Given in heuristic fashion of

what one meets when one takes seriously the task of negotiating one's

own solitariness. With Lonergan and David lracy, I agree that a religious

4.,...
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phenomenology must give way to a metaphysical form of argumentation that

answers the question of what it is that one is in love with, compelled or

grasped or claimed by, submissive to,	 But only later can I treat the

respective metaphysical accounts of these two Catholic theologians.
105

Our question now concerns not God hut, the discovery of God, 	 It is a

major tasl, of transcendental method	 to objectify the transparent grounded-

ness of authentic self-constitution in Lianseemlent being. 	 The key to

this objectification is the further differentiating advance upon Lonergan's

intellectual conversion that I have called psychic conversion.
106

But before speaking of poychic conversion, we must review its

context in Lonergan's own writings.	 The next two chapters, then, deal

with Lonergan's advance from a concern with the foundations of theology

to a heuristic account of foundatiOns as theological.

C  
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95On genuineness or authenticity as conditional and analogous,

see Bernard Lonergan, Insigh . ,	 tp. 475 -479.
r/P For detail;, see my "Dramatic Artistry in the Third Stare of

Meaning," Lonergan Workshop II.

97The separation of individual conversion from social transforma-

tion thus rests on an inadequate theoretic basis. 	 The healing movement

•
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from above downwards does not come to term without, a creative movement

from below upwalfls that runs the entire course of the order of Inten-

tionality.	 To speak of or promote a "conversion" while negleeting'the

social component of the human good is really to speak of or promote a

perversion,	 We are not lacking in our day, of course, in self-appointed

gurus instrumental in the education of socially irresponsible, i.e.,

psychopathic, spiritualists.

98Alfred North Whitehead, Religion in the Making (Cleveland and

New York: World Publishing Company, 1969), p. 16 .

99Ibid.,	 pp,	 14-15,

100
Ibid.,	 p.	 23.

101 Ibid.,	 p.	 28.

102Ibid.,	 p.	 16.

10	 .
3SOren Xierkegaard, The Sickness Unto Death, in Fear and Trembling

and The Sickness Unto Death, translated by Walter Lowrie (New York:

Doubleday Anchor. Books, 1954), p. 147.

104
Ernest Becker, The Denial of Death, especially Chapter Five,

10	 .	 .
•	 5See Bernard Lonergan, Insight, Chapter Nineteen; David Tracy,

Blessed Rage for Order: The New Pluralism in Theology (New York: Seabury,

1975), Chapters Seven and Eight.

10•
Robert Doran, Subject and Psyche: Rieoeur, Jung 	 and the

Search for Foundations (Washington, D.C.: University Press of America,

1977) and the other publications referred.	 to in Introduction, Footnote

Six above,	 Experiences with students have shown me that I have not yet

clarified sufficiently that by psychic conversion is meant an explanatory

C
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,
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,

appropriatiOn or symbolic interiority, not a healing, of'affcctivit.y that

can be given one in any stage or meaning. While I have no quarrel with •

psychic health, it Is not what I mean by psychic conversion.

• .

••
.

•

• .
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