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ABSTRACT 

Within the thought of Bernard Lonergan, is described a universal 

dynamic structure immanent within intellectual, moral, and relJ.giolJs 

consciousness. In Insight: A Study of Human Understanding, his analysis 

of the invariant pattern of that structure grounds a cognitional theory, 

an epistemology, and a metaphysics which then enables him to propose an 

ethic based on the structure of the good as immanent within every act 

of rational self-consciousness. In later works, principally Method in 

Theology, his orientation shifts to incorporate a new notion of value, 

which is distinct in that it is apprehended through feeling. The re­

sult is an ethic oriented to the transcendental objective of value and 

developed from the patterns of cognition which apprehend that value. 

This thesis studies that shift, and focuses on Lonergan's admitted 

sources to it: Max Scheler, Dietrich von Hildebrand, Jean Piaget, Susanne 

Langer, Abraham Maslow, and existential thought generally. In recon­

structing it, the thesis finds grounds to differentiate the cognitional 

theory based upon analysis of intellectual as opposed to affective opera­

tions, their invariantnorms for authentic operation, and their contents 

in facts and values respectively. 
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ABREGE 

Dans la pensée de Bernard Lonergan, se trouve déc~it une structure 

dynamique universelle immanente, à l'intérieur de la conscience in­

tellectuelle, morale et religieuse. 

Dans l'ouvrage Insight: A Study of HumanUnderstanding, son analyse 

du schème invariant de cette structure fonde une théorie cognitive, une 

épistémologie et une métaphysique qui lui permet de proposer une éthique 

basée sur la structure du "bien" immanent en chaque acte de conscience de 

soi rationnel. Dans ses derniers ouvrages, principalement dans Method 

in Theology, son orientation change alors qu'il e~ vient à incorporer 

une notion nouvelle de la "valeur", qui est distincte en ce que celle-ci 

se trouve être appréhendée par la sensation. Il en résulte une éthique 

qui s'oriente vers l'objectif transcendantal de la valeur et qui se 

développe de la cognition qui appréhende de cette valeur. Cette Thèse 

étudie ce déplacement de l'éthique et se concentre sur les sources que 

Lonergan reconnait l'y avoir conduit: 

Max Scheler, Dietrich von Hildebrand, Jean Piaget, Susanne Langer, 

Abraham Maslow, et de façon générale,> la pensée existentialiste. 

En la reconstruisant, cette thèse trouve un fondement pour diffé­

rencier la théorie cognitive basée sur l'analyse des opérations in­

tellectuelles en opposition avec les opérations affectives, leurs normes 

invariantes pour les opérations authentiques, et leurs contenus res­

pectifs dans des faits et des valeurs. 
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PREFACE 

In the writings of Be~nard Lonergan, a dynamic structure immanent 

within intellectual, moral and religious conscious operations is de­

scribed that could provide a basis for ethics that is both universal in 

scope yet .thoroughly contextual in application. It assumes a basic 

cognitional theory which has been derived from analysis of the cogni­

tive operations by which we genuinely know or do anything. In essence, 

it suggests that ethics is fundamentally a matter of method but a 

method which is as universal as its human opera tors while still being 

as con tex tuaI as the human history within which each of those opera tors 

exist. 

The work which first and most comprehensively lays the groundwork 

for this approach to ethics is Insight: A Study of Human Understanding 

(1957), where the basic cognitional operations are explored for the 

reader's appropriation of a cognitional theory grounded upon those 

operations, an epistemology suggested which makes clear the objective 

content of those subjective operations, and a metaphysics outlined which 

maltes explicit both the goals as weIl as the structures of knowing. 

Such a basis enables Lonergan to propose also the s truc ture of the 

good (isomorphic with the structure of reality) which is intelligible, 

his ethic being derived from the norms immanent and recurrently operative 

within every act of choosing (every act of rational self-consciousness). 

It is this ethical method as metaphysical, universal on the side of the 

object while still governing the operations of every particular subject, 

which leads us to characterize Lonergan's project in Insight as an 

"Ethics of Metaphysics". 
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But in la ter works, principally Method in Theology (1972), a 

significant shift is apparent in Lonergan's thinking -- particularly 

in a new notion of value, which Lonergan identifies as the object or 

goal of a still further level of responsible operations. What is 

distinct about this notion of value from tha~ of Insight, is that it is 

apprehended through feeling rather than rationally known. Within the 

conscious operations of deliberation and decision, Lonergan in Metho~ 

identifies particular cognitive acts of both affective apprehension and 

judgment of value, whereby there occurs an integration of thinking and 

feeling within the existential decision to act. Value, immanent within 

any situation, becomes realized and constituted by a person's decision 

to act in proportion to his authentic apprehension and response to it. 

While this ethical method, as in Insight, still focuses on the norms 

immanent within the dynamic structure of knowing and doing (now described 

in terms or transcendental method), it now incorpora tes a new con-

tent -- value as the transcendental objective of our feelings of some-

thing. Hence we characterize Lonergan's later work, such as Method, 

as tending towards an "Ethics of Value". It retains its metaphysical 

characteristics, but shows a shift in emphasis from what is universal 

on the side of the object, to explicating the operations which are uni­

versaI on the side of the subject -- such as apprehension of value. 

Lonergan, in these later \'1ritings, mentions certain writers who 

have influenced his thought on specific notions and to whom he refers 

his readers for a more complete analysis Clf various phenomena. In terms 

of his description of the level of responsible operations and, in parti­

cular of affective apprehension of value, Lonergan makes constant and 
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consistent reference to the phenomeno10gists of value, Max Scheler and 

Dietrich von Hildebrand, and in discussing deve10pment, meaning and 

value genera11y, he often refers to Jean Piaget, Susanne Langer, 

Abraham Mas10w, and a variety of existentia1 writers. It is a basic 

goal of this thesis to attempt an independent retrieva1 of these sources 

who seem, by Lonergan's own reference, to have p1ayed a significant ro1e 

in the deve10pment of his thinking as to the nature and function of con­

scious moral operations. Hopefu11y such a retrieva1 of sources will be 

of use to students of Lonergan wishing to fo11ow his suggestions for 

further study. 

But such a retrieva1 of sources, to be of any significance, must 

be set against the background of Lonergan's own deve10pment of an 

ethica1 perspective. A secondary goal of. this thesis therefore must be 

a presentation of Lonergan's basic projects in both Insight and Method, 

and a high1ighting of the consequences each h'l/1ds for the field of 

ethics. 

The setting of sorne of the sources to Lonergan's thought on moral 

operations against the background of Lonergan's own deve10ped conclu­

sions on these matters, will enable us te pursue still further a goal in 

this thesis. Does Lonergan's use of these sources do justice to what, 

in fact, was the subject of their investigations? To what degree, for 

instance, does Max Sche1er's description of affective value apprehension 

correspond to that of Lonergan? What of von Hildebrand does Lonergan 

appropria te, and what does he not? What significance is to be made of 

such appropriation/non-appropriation? The asking and answering of such 

questions will he1p us distinguish the respective positions of these 
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writers in relation to Lon~rgan, as weIl as to put into some perspective 

the significance of Lonergan's own position. 

A final goal of this thesis, enabled by the prior study of Lonergan 

and his sources, is the opportunity to propose our conclusions on some 

of theae matters. From our adverting to these sources, we propose a 

slight modification of Lonergan's description of the structure of con­

sciousness, such that analysis of the intellectual, affectional, and 

volitional operations give us grounds to propose that they might be 

understood as three distinct but interrelated "streams", which become 

integrated at the point of deliberation and decision. This proposition, 

based primarily upon Lonergan's metaphor of "levels" of consciousness 

but modified so as to differentiate intellectual and affectional streams, 

follows upon our retrieval of Scheler, von Hildebrand, and Piaget. 

In this study, hermeneutical considerations are obviously central 

and necessitate a methodological approach. To start with, as neither 

Insight nor Method are works primarily addressed to the specialized con­

cerns of ethics, we must attempt a retrieval of Lonergan's own thought 

within the "moving viewpoint" which characterizes his writing of both 

works. Each work is further usefully set against the questions that 

Lonergan was attempting to answer, both before and after each of these 

works. Hence germane te) his writing of Insight was his previous study 

of Aquinas, while the challenge from the Geisteswissenchaften, the 

problems of critical history and hermeneutics., initiated much of the 

project represented by Method. We will attempt to recover some of this 

essential background to Lonergan's own thought, in our first and second 

chapters, as we outline his basic projects in bothlnsight ana Method. 
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In or der to fu1fi11 one of the secondary goals of this thesis, 

~hat Lonergan's use of certain sources does or does not do justice to 

what, in fact, was the subject of their investigations',) necessitates 

the incorporation into the study of what may be termed' the princip1e 

of verification. Fo110wing the procedure from empirica1 science where 

one looks for sufficiency of evidence to make a judgment of probabi1ity 

that such an insight may, in fact, be so, the thesis will attempt veri-

fication that Lonergan's fourth 1eve1 and ethics of value may, in fact, 

be so, through reconstruction of evidence which 1ed to its proposition. 

Can one find adequate indication of the basic propositions, or are 

other propositions indicated? Does the proposition answer a11 the 

questions posed by the data of the new horizon, or are there further 

unanswered questions? These procedures, obvious1y drawn from Lonergan's 

own description in Insight of the process of insight and judgment, will 

be emp10yed in the fo11owing manner: 

Chapter l 

Chapter II 

a description of the Lonergan of Insight and 
the "ethics of metaphysics". 

a description of the higher viewpoint of the 
Lonergan of Method, and the "ethics of value". 

Chapter III, IV & V - a description of the source materia1 
which 1ed to the higher viewpoint. 

Chapter VI 

Chapter VII 

a reconstruction of the higher viewpoint using 
the source materia1, referenced against the 
description of that higher viewpoint made in 
Chapter II. 

a modified reconstruction of the higher view­
point, uti1izing both Lonergan and his sources, 
in a manner responsive to the prob1erns dis­
covered in the reconstruction in Chapter VI. 

In fo11owing these procedures, care will be taken throughout Chapters 

l to V to introduce as direct1y as possible a11 sources, to stay within 
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the bounds of description during introductions of such data, and to set 

apart within separate sections observations. and interpretations which 

are the product of this study and not of the sources. Chapters VI and 

VII will therefore be utilized as the principle are as to which conclu-

sions of this study will be confined. 

Original to this study is the examination, utilizing sources, of 

Lonergan's shift to an "ethics of value" with reference back to his pre-

vious "ethics of metaphysics" as outlined in Insight. The closest work 

done to this study is an excellent paper by Father F.E. Crowe given at 

the 1975 Lonergan Workshop Boston College entitled "An Exploration of 

Lonergan's New Notion of Value" (Science et Esprit - 1977 - and also on 

file at the Lonergan Centre, Regis College, Toronto). Other articles 

and dissertations which make reference to that shift, but do not focus 

on it exclusively are: 

Boyle, J.P. 

Conn, W.E. 

Doran, R.M. 

Geitz, W.A. 

Roach, R. R. 

Self, D.J. 

"Lonergan's Method in Theologl and Objectivity 
in Moral Theology" -- Thomist 37(1973) :589-601. 

Conscience and Self-Transcendence. Ph.D. Thesis, 
Columbia U. (1973). 

Subject and Psyche: Ricoeur, Jung, and the Search for 
Foundations. (Washington, D.C.: University Press of 
America, 1977). 

Toward a Cognitive Theory of Ethics, Ph.D. Thesis, 
U. of Rochester (1974). 

Fidelity: The Faith of Responsible Love. Ph.D. 
Thesis, Yale University (1974). 

Value Language and Objectivity: An Analysis in 
Philosophical Ethics. Ph.D. Thesis, U. of North 
Carolina (1974). 

Therefore the analysis of the shift, and the tracing down and analyses 

of the sources to it, constitute the principal originality of this thesis. 
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A1so the modified reconstruction of the higher viewpoint, being prin­

cipa11y an e1aboration of an a1ternate heuristic structure, the 

"Streams" and "Transformation of Consciousness", is entire1y that of 

this author, and has been deve10ped sole1y as a conclusion to this study. 

In thanking a11 those who enab1ed me to undertake and complete this 

study, l wou1d mention first1y my wife Susan, who encouraged and loved 

me through it (not to mention typed the first draft); Dr. J. Arthur 

Boorman who, as thesis advisor, both supported and cha11enged my think­

ing and writing throughout; Father F.E. Crowe who he1ped me c1arify my 

direction and pointed out many he1pfu1 materia1s at the Lonergan Centre; 

Dean J.C. McLe11and who gave he1pfu1 critique as the thesis came to a 

conclusion; numerous members of the "Lonergan community" , who both 

supported my inquiry whi1e still en1arging its horizons; and most es­

pecia11y to Father Bernard Lonergan himse1f who, both in his writings 

and in person, he1ped me become conscious of and appropriate my thinking 

and acting -- the essence both of the conclusion of this study, and of 

my living. 

Donald F. Thompson 

November, 1980. 
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THE ETHICS OF INSIGHT: 

METAPHYSICS 

1 
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Section A - Lonergan "s Overall Project in Insight 

Bernard Lonergan's Insight: A Study of Human understandingl is not 

a book principally about ethics. It is a study of human understanding 

that is written from the moving viewpoint of examining the basic act of 

understanding (an "insight") and of thematizing the implicit patterns in 

such acts of understànding which can be discerned in the congnitional 

activity performed in scientific and mathematical method. From such 

examination, Lonergan is able to answer the question of congnitional 

theory: "What am l doing when l am knowing?" His viewpoint then lUoves 

from the answer to the cognitional theoretic question to the epistemological 

question: "Why is doing that knowing?" It is only after these questions 

have been addressed, that Lonergan moves to the point of central interest 

to our study, namely, the metaphysics and the ethics isomorphic to 

cognitional theory (the compound structure of knowing and dOing). To 

reach this point, we must fj.rst take seriously the route that has led 

there, which means to take seriously the offer Lonergan makes to readers 

of Insight: 

Thoroughly understand what it i8 to understand, and 
not only will you understand the broad lines of aIl 
there is to be understood but also you will posses 
a fixed base, an invariant pattern, opening upon aIl 
further developments of understanding. 2 

The "fixed base" and "invariant pattern" will be our goal, but the subject 

necessarily will be not merely Lonergan but also ourselves. For 

Insight is written ••• 

••• to assist the reader in effecting a personal 
appropriation of the concrete, dynamic structure 
immanent and recurrentl~ operative in his own 
cognitional activities. 
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Thus we must undertake the ana1ysis of the structure immanent and 

recurrent1y operative in our own cognitiona1 activities, to de termine 

what the fixed base and invariant pa.ttern :l.s, a.nd whether it can be said 

to exist. 

Lonergan 1 S cognitiona1 ana1ysis distinguishes and di.fferentiates 

activities and patterns which one cau monitor in onels own consciousness. 

He identifies the central act as "insight". The best illustration is 

a1ways that of Archimedes rushing naked from the ba.ths with the cry 

"Eureka, " 'il lien he hit upon the solution of King Hiero 1 s prob1em of the 

possib1y impure crown of gold - to which Archimedes responded with a 

test invo1ving disp1acement and the princip1e of specific gravity.4 

This "insight," writes Lonergan: 

- cornes as a re1ease to the tension of inquiry; 

- comes sudden1y and unexpected1y; 

- is a function not of outer circumstances but inner conditions; 

- pivots between the concrete and the abstract; 

- passes into the habitua1 texture of onels mind. 5 

Where, hm"ever, does the "tension of inquiry" come from? Lonergan, 

fo11owing Aristot1e, identifies it as the spirit of wonder and inquiry 

which is the beginning of a11 wisdom: 

Deep with us a11, emergent when the noise of other 
appetites is sti11ed, there is a drive to know, to 
understand, to see why, to discover the reason, to 
find the cause, to exp1afn. 6 

This "intel1ectua1 desire" or "Eros of the mind" is more precise1y the 

7 "pure, detached, disinterested desire to know." The drive to know 

begins with the data of sense experience ("the content of an act of 
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8 
seeing, hearing, touching, tasting, smelling"), and provokes the 

fundamental questions for intelligence - how?, why?, what is it? At 

such a moment one becomes aware of images and concepts that are playfully 

presented by the imagination for consideration, often under the inspiration 

of a clue in which one seeks to comprehend the reality, digest the sense, 

correlate the data, answer the question. The appropriate image or 

schematic figure which suddenly releases the tension of inquiry (Eureka!) 

is one in which the requirements posed by the questioning mind are seen 

as fulfilled in the act of understanding. Images or concepts then are 

given the different role of expressing or formulating the insight, 

either in a "nominal" definition (in the descriptive use of language 

which merely identifies sensible similarities)or in an "explanatory" 

definition (propositions beyond the descriptive to an explanatory use 

9 of language). Empirical methodology as found in scientific procedure 

illustrates the same set of cognitional operations: 

1. the observation of data. 
2. insight into data. 
3. formulation of the insight or set oflônsights, and 
4. the verification of the formulation. 

Other elements Lonergan relates to the activities of insight are the 

"higher viewpoint" (tvhen the questioning of an inquiry forces one beyond 

one's existing structure of insights, definitions, etc.);ll the inverse 

insight (when the questioning produces the act of understanding that 

"there is nothing to be understood,,12); and the "empirical residue" (the 

particularity in the concrete data, such as the continuum of space and 

time, which is incidental or irrelevant to the expression of an under-

13 standing). The latter element points to the abstracting quality in an 
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act of understanding, namely, that while the act of understanding occurs 

with respect to the data of sense, the intelligence selects from that 

data what is essential to the understanding, and leaves aside the 

remaining data as the "empirical residue." This abstracting quality 

points also ta the heuristic character of aIl knowing that is quite 

explicit in scientific method: 

It is named heuristic because it anticipa tes 
insights of that type and, while prescinding 
from their as yet unknown contents, works out 
their general properties to give methodical 
guidance to investigations. It is named a 
structure because, though operative, it is not 
known explicit1y unti140versight gives way ta 
insight into insight. 

After utilizing mathematics and scientific method to identify the 

act of understanding itse1f and its re1ated e1ements in their differenti-

atedness, Lonergan turns to the most common of the two diverse modes of 

knowing that exist in man. The first he identifies as "common sense," 

which is "a specialization of intelligence in the particu1ar and 

15 concrete." Whereas science is more prone to "exp1anatory" understanding 

and tends toward abstract and universal heuristic structures, "common 

sense" operates merely out of the accumulation of insights which act as 

16 "pointers" but not universal premises from which deductions can be drawn. 

Common sense approaches the objects of its understandings from the point 

of view of their particular relation to the sensorium of the inquirer, 

and it proceeds naturally and spontaneously -- rather than through clearly 

differentiated methodological procedures (as in science). In it, 

successive insights complement the accuracy or cover the deficiency of 

what went before -- but not in the sense of modification of a theory 
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towards a "higher viewpoint" as in science: 

Common sense, on the other hand, has no theoretical 
inclinations. It remains completely in the 
familiar world of things for us. The further 
questions, by which it accumulates insights, are 
bounded by the interests and concerns of human 
living, by the successful performance of daily 
tasks, by the discovery of immediate solutions 
that will work. Indeed, the supreme canon of 
common sense is the restriction of further 
questions to the realm of the concrete and 17 
particular, the immediate and the practical. 

Common sense can therefore be viewed as dealing with things as related 

to our sense (which are dependent upon the state of our. senses) rather 

than the object-to-object concerns of things in relation to other things 

(e.g. water in relation to a thermometer or physical objects in relation 

to rods and clocks) in which change in the sensorium of the subject 

18 is not directly relevant .. 

In order to clarify the operations of common sense knowing, 

Lonergan introduces the notion of "patterns of experience," an 

explanatory formulation of the various streams of consciousness which are 

immediately related to bodily-based acts: "seeing, hearing, touching, 

19 tasting, smelling." The "set of intelligible relations that link to-

gether sequences of sensations, memories, images, conations, emotions, 

and bodily movements" can be termed biological when the sequences "converge 

Il 20 
upon terminal activities of intussusception or reproduction. It can 

be characterized somewhat as the conscious yet spontaneous response to 

the stimulating elementary objects of the stimulated elementary subject. 

Above this elemental level of pain and pleasure, one is "led to acknowl-

edge that experience can occur for the sake of experiencing," and that 

the purposiveness of an aesthetic pattern of experience leads one to 
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21 strain for such things as truth, joy, and value "without defining them." 

In this case, the intelligence grasps (through insight) novel forms 

(such as artistic fOl~S) that relate and unify the purely experiential 

pattern of sense and human experience. But however magnificent may be 

such imagined forms, qui te another higher pattern (the intellectual) can 

be differentiated from it when the spirit of inquiry itself becomes 

the conscious activity and precise formulation its purpose. This pattern 

is what Lonergan is in throughout his investigation in Insight, as he 

formulates cognitional activity.22 The most ordinary pattern in human 

living Lonergan calls the "dramatic," in that it constitutes one's first 

work of art, which is one's own life. Its purpose is clear, "to get 

things done," but it incorporates aIl the other levels in the biological 

exigence, the aesthetic liberation, and the intellectual inquiry by which 

the "getting done" is infused with a distinct style altogether the pro-

duct of its originating subject. As the dramatic pattern is operative, 

it is always ••• 

••. outlining how we might behave before others 
and charging the outline with an artistic trans­
formation of a more elementary aggressivity and 
affectivity. Ordinary living is not ordinary 
drama. It is not learning a role and developing 
in oneself the feelings appropriate to its per­
formance. It is not the prior task of assembling 
ma.terials and through insight imposing upon them an 
artistic pattern. For in ordinary living there are 
not first the materials and the pattern, nor first 
the role and thenthe feelings. On the contrary, the 
materials that emerge in consciousness are already 
patterned, and the pattern ls already charged 
emotionally and conatively.23 

In the life of the dramatic subject, an interplay takes place in 

which on the one hand neural processes are subordinated to one's psychic 

determinations (one's conative, sensitive, and emotive elements direct 
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and release onels movements), while on the other hand neural patterns 

and processes demand psychic representation and conscious integration 

("mE'mory and imagination) conation and emotion, pleasure and pain, aIl 

have their counterparts in corresponding neural processes and originate 

24 from their specific demands"). While a person is in the intellectual 

pattern, his spirit of inquiry "cuts off the interference of emotion 

and conation," but within the dramatic pattern of experience it ••• 

••• penetrates below the surface of consciousness 
to exercise its own domination and control and 
to effect, prior to conscious discrimination, 
its own selections and arrangements. Nor is 
this aspect of the dramatic pattern either 
surprising or novel; there cannot be selection 
and arrangement without rejection and exclusion; 
and the function that excludes elements from 
emerging in con~5iousness is now familiar as 
Freud's censor. -

Therefore, while insights can be desired, so can they also be unwanted --

both on a conscious and unconscious level. Along these lines, Lonergan 

identifies "scotosis" (a blind spot resulting from unconscious censorship 

of emergent psychic contents), "repression" (an aberration of Freudls 

constructive censor in preventing arrangements of the unconscious from 

giving rise to insight) and "inhibition" (which represses an appropriate 

combination of image and affect): 

For the combination.was inhibited, precisely because 
it was 'alien. Insights are unwanted, not because 
they confirm our current viewpoints and behaviour, 
but because they lead to their correction and 
revision. Inasmuch as the scotosis grounds the 
conscious, affective attitudes of the persona 
performing be20re others, it also involves 
the repression,of opposite combinations of 
neural demand functions; and these demands will 
emerge into consciousness with the àffect detached 
from its initial object and attachel! to some associated 

"6 and more or less incongrous object.~· 
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Common sense focuses not only on objects-for-me, but on objects-

for-us (Le. - a social group) such that "the practical common sense 

of a group, like all common sense, is an incomplete set of insights that 

27 is ever to be completed differently in each concrete situation." 

This is a functional unit y, that typically underwrites technologies, 

economics, politics, and culture, but is not a unit y of universal de-

finitions, postulates, and deductions. The role of science in its use 

of theory to reach its abstract and univers al objects, equally needs as 

its complement the role of common sense to apply methods and understandings 

to concrete and particular situations. Common sense also functions as 

a unit y of intersubjectivity when men discover they are "social animals 

and the primordial basis of their community is not the discovery of an 

idea but a spontaneous intersubjectivity.,,28 While intially anyone may 

identify the good with an object of desire, in community such objects 

must survive the tension between one man's desires and anothers, the 

result being that ••• 

Man's practical intelligence devises arrangements 
for human living; and in the measure that such 
arrangements are understood and accepted, there 
necessarily results the intelligible pattern of 
relati~ijships that we have named the good of 
order. 

This result crea tes a tension or dialectic between the desires of one 

man (indi"idual common sense) and the desires of others (inter-subjectivity) , 

such that only the common bonds of intelligent behavior can make •.• 

•.• the experience of each rèsonate to the 
experience of others; and, besicles this 
elementary communion, there are operative in 
all a drive to understand and an insistcnce on 
behaving intelligently that generate and 
implement common ways, comnlon manners, common 
undertakings, common commitments. 30 
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But as with an individual, within an intersubjective community,scotosis, 

biases, repression, and inhibition also function to hinder the progress 

or development of a society. Egoism biases "The E.!:.Q.§. of the mind, the 

31 desire and drive to understand" by giving it rein only where onels 

interests are concerned ("intelligent selfishness"), and equally a 

"group is prone to have a blind spot for the insights that reveal its 

well-being to be excessive or its usefulness at an end.,,32 Such group 

bias tends, in the shorter cycles of human history, to neglect anything 

but immediate advantage. Then there is the more general bias inherent 

in aIl individu al and intersubjective common-sense knowing, namely, that 

common sense is incapable of analyzing itself and of providing its 

own corrective (especially in realizing that its focus on the immediately 

practical disregards larger issues and long term results). This general 

bias of common sense, in the longer cycles of human history, 

involves the dis regard of timely and fruit fuI ideas, 
and this dis regard not only excludes their implemen­
tstions but also deprives subsequent stages both of 
the further ideas, to which they would give rise, 
and of the correction that they and their retin~3 
would bring to the ideas that are implemented. 

The result is a "social surd," a residue of unintelligible facts that 

represent successive flights from detachcd and disinterested intelligence. 

The only remedy to such a disease of successive lower viewpoints and 

de cline is the higher viewpoint, 

the logical expansion and the recognition of the 
princip le that intelligence contains its o~m 
immanent norms and that these norms are equipped 
with sancti~~s which man does not have to invent 
or impose. 

," 
The utilization of intelligence invites progress in human science that 

is empirical, critical, and normative; the withdrawal of intelligence 



.. 

11 

and its subsequent biases, invites decline. lfuat is needed is a reversaI 

tmV'ards a culture beyand aIl politics and domination, a11 myths and 

rationalizations, a culture farmed around man's "capacity to ask, ta 

reflect, to reach an answer that at once satisfies his intelligence and 

35 
speaks ta his l1eart." Such would be Lonergan's notion of "Cosmopolis" 

-- a society "that is founded on the native detachment and disin-

terestedness of every intelligence, that commands man's first allegiance, 

that implements itself primarily through that allegiance, that is too 

univers al to be bribed, too impalpable ta be forced, too effective to 

be ignored.,,36 Only such intelligence is capable of overcoming what is 

now a subjection of man to emergent probability ("cumulative realization 

of concrete1ypossible schemes of recurrence in accord with successive 

schedules of prababilities,,31 by a discovery, anticipation, and dominion 

over emergent possibility: 

For man can discover emergel1t probability; he cau 
work out the manner in which prior insights and 
decisions determine the possibilities and pro­
babilities of later insights and decisions; he 
can guide his present decisions in the light of 
their influence on future insights and decisions; 
finally, this control of the emergent probability 
of the future can be exercised not only by the in­
dividual in choosing his career and in forming his 
character, not only by adults in educating the 
younger generation, but also by makind in its 
cansciousness of its responsibility to the future 
of mankind. Just as technical, economic, and 
political development gives man a dominion over 
nature, so also the advance of knowledge crea tes 
and demands a human contribution to the control of 
human history.38 

Cosmopolis represents the ultimate objective goal of common sense, an 

unrestricted movement towards practical development by intelligent in-

quiry, but it is a goal that can only be realized by a collaboration of 
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common sense with science in a manner that overcomes its natural 

biases. 

Lonergan's moving viewpoint, having touched on the objective of 

common sense understanding, then moves towards the objective of 

explanatory (scientific) understanQing in the "notion of a thing." To 

do so, he identifies a new type of insight which, rather than grasping 

after correlations between data, grasps instead the "unit y, identity, 

39 whole in data." In contrast to the notion of a "body" as that which 

is "already out t:here now real" as a biological and non-intelligent 

response to stimulus (Le. it is "sensed" merely on the elementary 

experiential level of knowing common to animaIs), a "thing" is "that 

which is to be known by the knowing constituted by experience and inquiry, 

insight and hypothesis, reflection and verification.,,40 The notion of 

a "thing" implies not only intelligent unities that can be grasped when 

one is operating within the intellectual pattern of experience, but that 

there can possibly be discovered distinctions between things (in their 

relations between one another). This latter notion of things as the 

objective of that which can be knO\VD through the unfolding of consciousness 

on the empirical, intellectual and rational levels with dramatical, 

practical as weIl as intellectual patterns of experience, provides the 

critical framework of objectivity for explanatory science. It is the 

intelligible within the sensible data which, wh en attended to and 

inquired into, yields intelligibility to the intelligence in sequences 

"of systems that unify and relate otherwise coincidental aggregates of 

41 sensible contents." 
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Lonergan having defined "a thing" as "that within sensible data that 

ls intelligently grasped and rationally verified," goes on to thematize 

the level of reflective knowing (verification) which asks the fundamental 

question for judgment: "Is it so?" He has differentiated th us far two 

levels of cognitional operations: 

l - Level of presentations (the empirically given data of 

consciousness prior to any act of understandllng). 

II - Level of intelligence (inquiry, understanding, formulation). 

Lonergan now differentiates a third level which thematizes acts of 

verification through that question "Is it so?" 

III - Level of reflection (reflection & judgment). 

As he differentiates this level, we grasp the importance of the distinction 

between the direct and introspective modes of cognitional process; the 

direct operating with respect to or upon the data of sense, the 

introspective with respect to or upon the data of consciousness: 

•.• the three levels of cognitional process operate in 
two modes. Data include data of sense and data of 
consciousness. Data of sense include colours, shapes, 
sounds, odours, tastes, the hard and soft, rough and 
smooth, hot and cold, wet and dry, and so forth. The 
dir.ect mode of cognitional process begins from data of 
sense, advances through insights and formulations to 
reach reflection and judgment. Thus, empirical science 
pertains to the direct mode of cognitional process. On 
the other hand, the data of consciousness consist of 
acts of seein.g, hearing, tasting, smelling, touching 
perceiving, imagining, inquiring, understanding, 
formulating, reflecting, judging, and so forth. As 
data, such acts are experienced; but, as eJ~erienced, 
they are not described, distinguished, compared, related, 
defined, for aIl such activities are the work of inquiry, 
insight, and formulation. Finally, such formulations are, 
of themselves, just hypotheses; they may be accurate or 
inaccurate, correct or mistaken; and to pronounce upon 
them is the work of reflection and judgment. Thus, the 
three levels of the direct mode.of cognitional process 
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provide the data for the introspective mode; and 
as the direct mode, so a1so the introspective 
unfo1ds on the three 1eve1s, an initial 1eve1 of 

," 

data, a second 1eve1 of understanding and formulation, 
and a third level of ref1ection and judgment. 42 

Each of these leve1s, while having differentiated operations, ·is unified 

when, as sensed, understood, and judged, they become a single known 

content. The third 1eve1 invo1ves two re1ated cognitiona1 acts: 

- ref1ection - is the process of seeking the answer to the question 

as to whether our understanding and formulation 

are correct. 

- judgment expresses or formu1ates the answer we reach as to 

whether or not it is correct. 

These acts presume both logica1 and dia1ectica1 processes in respect of 

past, present, and future judgments. Logic demands coherence and 

organization at any stage of deve10ped insights and judgments: dia1ectic 

moves upon the breakdown of coherence and organization to bring about a 

new stage of deve10ped insights and judgments which will once again 

cohere. 

In Lonergan' s thematization of ref1ecti.ve consciousness and the 

particu1ar nature of a ref1ective insight, the ref1ective insight grasps 

the sufficiency or insufficiency of the evidence that the conditions for 

our hypothesis to be true are, or are not, fu1fi11ed. With the question 

for ref1ection the prospective judgment is conditioned, but the question 

is answered by the ref1ective understanding that grasps the conditions 

as being known and fulfilled:- if they are in fact fulfilled, the 

judgment that proceeds from the ref1ective act is virtua11y unconditioned. 43 

His examp1e of a concrete judgment of fact i11ustrates this: 
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Suppose a man to return from work to his tidy home 
and to find the windows smashed, smoke in the air, and 
water on the f100r. Suppose him to make the extreme1y 
restrained judgment of fact, something happened. The 
question is, not whether he was right, but how he 
reached his affirmation. 

The conditioned will be the judgment that some­
thing happened. 

The fu1fi11ing conditions will be two sets of data: 
the remembered data of his home as he 1eft it in the 
morning; the present data of his home as he finds it 
in the evening. Observe that the fu1fi11ing con­
ditions are found on the 1eve1 of presentations. 
They are not judgments, as is the minor premise 
of sy110gisms. They invo1ve no questions for 
intelligence nor insights nor concepts. They lie 
simp1y on the 1eve1 of past and present experience, 
of the occurrence of acts of seeing and sme11ing. 

Now, in the particu1ar instance under consideration, 
the weary worker not on1y experiences present data 
and reca11s different data but by direct i.nsights 
he refers both sets of data to the seme set of 
things which he ca11s his home. The direct in-
sight, however, fu1fi1s a double function. Not 
mere1y are two fields of individua1 data referred 
to one identica1 set of things but a second 1eve1 of 
cognitiona1 process is added to a first. The two 
together conta in a specifie structure of that 
process, which we may name the notion of knowing 
change. Just as knowing a thing consists in 
grasping an intelligible unity-identity-who1e in 
individua1 data, so knowing change consists in 
grasping the same identity or identities at 
different times in different individua1 data. If 
the same thing exhibits different individua1 data 
at different times, it has changed. If there occurs 
a change, something has happened. But these are 
statements. If they are affirmed, they are 
judgments. But prior to being either statements 
or judgments, they exist as unana1ysed structures 
or procedures immanent and operative within 
cognitiona1 process. It is such a structure that 
links the conditioned with the fu1fi11ing conditions 
in the concrete judgment of facto 

The three e1ements have been assemb1ed. On the 
1eve1 of presentations there are two sets of data. 
On the 1eve1 of intelligence there is an insight 
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referring both sets to the same things. When both 
levels are taken together, there is involved the 
notion of knowing change. Reflective understanding 
grasps aIl three as a virtually uncondit~~ned to 
ground the judgment, Something happened. 

The example also weIl illustrates the point that judgment on the 

correctness of insights presupposes a prior acquisition of a large 

number of other correct insights (for reflective analysis). 

In descriptive or common sense knowing, one is making judgments 

regarding things related to oneself (individual judgements on things in 

our own individual situations). Its typical test is that ideas are 

true if they work (when there are no further practical questions). They 

are further tested against our previous insights, and by others with 

whom we collaborate. However, the biases of groups, classes, etc. often 

preclude any guarantee that there is a solid foundation of correct 

insights. In explanatory or scientific/theoretic knowing, the qui te 

different standards criteria of things as they are in relation to each 

other prevail. Scientific judgments, while still moving towards the 

virtually unconditioned, are usually never more than probable since 

approximation or convergence towards that complete knowledge are aIl that 

classical and statistical laws, provisional analytic princip les ever 

attain. 

Once we have analyzed the cognitional process (the activity of 

insight) culminating in judgment, we can now move with Lonergan to the 

pivotaI question as to whether that analysis, in fact, describes the 

activity by which we know. We have to answer the question for our-

selves, according to Lonergan, by seeing if we are able to affirm the 

existence within ourselves of an instance of the cognitional process he 
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has described. The instance proposed is the judgment of fact that "1 

am a knower": 

The relevant conditioned is the statement, l am a 
knower. The link between the conditioned and its 
conditions may be cast in the proposition, l am a 
knower, if l am a concrete and intelligible unit y­
identity-whole, characterized by acts of sensing, 
perceiving, imagining, inquiring, understanding, 
formulating, reflecting, grasp~ng the unconditioned, 
and judging. The fulfillment of the conditions is 
given in consciousness. 45 

Crucial here is the notion of consciousness. Lonergan asserts 

that consciousness is the "awareness immanent" in the cognitional acts 

that we have been differentiating and thematizing hitherto: 

But such acts differ in kind, and so the awareness 
differs in kind with the. ncts. There is an empirical 
consciousness characteristic of sensing, perceiving, 
imag1n1ng. As the content of these acts is merely 
presented or represented, so the awareness immanent 
in the acts is the mere givenness of the acts. But 
there is an intelligent consciousness characteristic 
of inquiry, insight, and formulation. On this level 
cognitional process not merely strives for and 
reaches the intelligible, but in doing so it exhibits 
its intelligence; it opera tes intelligently. The 
awareness is present but it is the awareness of 
intelligence, of what strives to understand, of what is 
satisfied by understanding, of what formulates the 
understood, not as a schoolboy repeating by rote a 
definition, but as one that defines because he grasps 
why that definition hits things off. Finally, on the 
third level of reflection, grasp of the unconditioned, 
and judgment, there is rational consciousness. It is 
the emergence and the effective operation of a single 
law of utmost generality, the law of sufficient 
reason, where the sufficient reason is the unconditioned. 
It emerges as a demand for the unconditioned and a 
refusaI to assent unreservedly on any lesser ground. 
It advances to grasp of the unconditioned. It termina tes 
in the rational compulsion b~6which grasp of the un­
conditioned commands assent. 

Yet while the awareness differs with each kind of act, it constitutes 

a unit y in that the "contents on diverse levels cumulate into a single 
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known, ,.4 7 aIl of which are a response to the basic des ire to know in 

each one of us. That desire to know, the natural asking of questions, 

48 is the key condition that must be fulfilled in order for one to be a knower. 

One is aware of onels as king questions and getting answers (as weIl as 

the object intended by those operations). This awareness (consciousness) 

of the unfolding structure of questions tor understanding, of direct in-

sights and formulations, of questions for reflection, of reflective in-

sights and judgements, fulfills the conditions of the proposition. One 

is free to affirm onels judgment and knowledge of a fact(any fact being 

the natural objective of human cognitional process):49 l am a knower. 

Before Lonerganls viewpoint shifts to the question of why the 

actuation of cognitional structure attains knowledge (the epistemological 

question) and the structure it promotes, he asks about the objective of 

the pure desire to know. For Lonergan, this is the meaning for the 

notion of "being": the content, either known or anticipated to be known, 

of the pure desire to know. As such, it is alI-inclusive: 

Apart from being, there is nothing. Again, being 
is completely concrete and completely universal. 
It is completely concrete; over and above the being 
of any thin~, there is nothing more of that thing. 
It is completely universal; apart from the realm of 
being, there is simply nothing. 50 

Its unrestrictedness perhaps sets it as "the supreme heuristic notion.,,5l 

in that it anticipates aIl there is to be known by the inquiring 

intelligent and rational consciousness. The notion of being also is the 

core of "meaning," which is "the intention of being.,,52 The "meaning" 

of any true judgment is thus an element of what has been determined of 

"being. " 



19 

To the question as to whether the desire to know can reach what 

is objective1y rea1,Lonergan's answer is once again grounded in knowing 

itself. For Lonergan, objectivity is "what is known through any set of 

judgments satisfying a determinate pattern. ,,53 Such a pattern \o10u1d be: 

Ais; Bis; A is not B; 'A is the subject. 'Knowing must proceed'from 

experience to understanding through to judgment, and the being that 

is thus known through correct judgment is objective. But such being is 

mere1y a part of being' (A is; Bis), and so equa11y is the known (the 

subject) a part of being (1 am A). As the knower makes the correct 

judgments that "A is" "B is," and further that "1 am A," so objective 

distinctions can be made as one judges "1 am not B": 

l am a knower ••. 

This isa typewriter ••• 

l h · i 54 am not t 1S typewr ter ••• 

Objectivity and transcendence for Lonergan means that the knower gets beyond 

himself by making judgments; and so being is known "within which there 

are positive differencesand, among such differences, the difference 

between object and subject. ,,55 Aspects of objectivity itself can be 

distinguished as the des ire to know moves through each of the three 

1eve1s of consciousness: lst, experience, the given as given, experientia1 

objectivity; 2nd, understanding, the pure detached des ire to know, normative 

objectivity; 3rd, judgment, the forma11y unconditioned, abso1ute 

objectivity. In a sense, it is the unrestricted, detached, disinterested 

desire to know that provides the immanent criterion of objectivity. 

Lonergan understands metaphysics as that which "under1ies, penetrates, 

56 transforms, and unites a11 other departments." It is latent within 
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the pure des ire to know. As this des ire unfolds into inquiring 

intelligence and reflective reasonableness, so one may attempt to 

develop one's intellectual pattern of experience as dominant within 

the "biological, aesthetic, artistic, dramatic, pratiC!al, intellectual, 

or m!fstical" patterns that make-up the polymorphie human consciousness~57 

Such is the mastery of the mind, the "criticizing activity" of the 

"thinking subject" which establishes metaphysics as the governing of 

58 knowing, rather than the government of knowledge. On this position, 

"the only coherent way to main tain a counter-position is that of the 

animal; for animals not only do not speak but also do not offer excuses 

for their silence.,,59 The intelligently and rational conscious activity 

of inquirer himself is the position. Lonergan explicates metaphysics in 

three phases as it is operative within each of the three levels of 

consciousness. First it is latent because, although it is operative 

knowing, it is still merely implicit and not grasped with any clarity 

(the given as given). Second, it becomes problematic by being formulated 

as a series of positions and counter-positions on knowing that proceed 

• 
from man's polymorphie consciousness. Finally, metaphysics becomes 

explicit when the immanent and operative knowing of any knower becomes 

explicated, reflected upon, and judged as an affirmation of the dynamic 

structures of onels own knowing. This explicit metaphysics would there-

fore be "the conception, affirmation, and implementation of the integral 

60 heuristic structure of proportionate being." This is an explanatory 

formulation of metaphysics as a dynamic structure of knowing which can 

know being as proportionate to whatever can be experienced, grasped, and 

affirmed by a particulur knower. 
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Any subject that can experience, understand, and judge that he 

knows as a matter of fact by experiencing, understanding intelligently, 

and judging critically, can attain an explicit metaphysics. This 

explicit metaphysics can become a "normative principle" that will govern 

61 the outcome of aIl inquiry. Having made explicit the latent structure 

of his pure desire to know, he will naturally find the directions of 

method ••• 

••• first, of reorientating one's scientific 
knowledge and one's common sense and, secondly, 
of integrating what one knows and can know of 
proportionate being through the known structures 
of one's cognitional activities. 62 

But there is also a relationship between the activity (the cognitional 

acts) and the structure of the known (the contents of the acts) in that 

"cognitional activity opera tes within heuristic structures towards goals 

that are isomorphic with the structures.,,63 To explicate them, Lonergan 

turns firstly to the elements of latent metaphysics, the heuristic 

structures of explanatory knowledge that can be known through the immanent 

and operative structures of knowing of the self-affirming subject. The 

basic terms denoting the three contents (of experiencing, understanding, 

and judging) which coalesce into a single known are: 

Potency denotes the component of proportionate being 
to be known in full explanatory knowledge by an 
intellectually patterned experience of the empirical 
residue. 

Form denotes the component of proportionate being to 
be known not by understanding the names of things, nor 
by understanding their relations to us, but by under­
standing them fully in relations to one another. 

Act denotes the component of proportionate being to 
be known by uttering the virtg~lly unconditioned 
'Yes ' of reasonable judgment. 
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These traditional metaphysical elements are, for Lonergan, the three 

components of proportionate being as a single content. By them, in-

tellectually patterned experience (potency) heads towards insights 

(forms) and judgments (acts) in a "directed dynamism.,,65 But there are 

two modes of knowing such being -- "things" which are concrete and 

relative, and scientific laws and systems which are abstracto In the 

first "central" mode, a thing is known as an individual (potency) unit y, 

identity, whole (form) which is existent (act).66 Because a thing is 

also known by its rela.tion to others, its generically distinct properties, 

its sequences of relations, one may also formulate systems of conjugate 

intelligibility, successive higher viewpoints, etc. For example, fIat 

any stage of his development a man is an individual existing unit y 

differentiated by physical, chemical, organic, psychic, and intellectual 

conjugates.,,67 The pursuit of the detached, disinterested desire to 

know leads to the dominance of the intellectual conjugate, and it ••• 

•.• reveals to a man a universe of being, in which 
he is but an item, and a universal order, in \vhich 
his desires and fears, his delight and anguish, are 
but infinitesimal components in the history of mankin~. 
It invites man to become intelligent and reasonable 
not only in his knowing but also in his living, to 
guide his actions by referring them, not as an animal 
to a habitat, but as an intelligent being to the 
intelligible context of some univers al order that 
is or is to be. Still, it is difficult for man, even 
in knowing, to be dominated simply by the pure desire, 
and it is far more difficult for him to permit that 
detachment and disinterestedness to dominate his whole 
way of life. For the self, as perceiving and feeling, 
as enjoying and suffering, functions as an animal in an 
environment, as a self-attached and self-interested 
centre within its own narrow world of stimuli and 
responses. But the same self, as inquiring and reflecting, 
as conceiving intelligently and judging reasonably, is 
carried by its own higher spontaneity to quite a different 
mode of operation with the opposite attributes of 
detachment &nd disinterestedness. It is confronted with a 



23 

universe of being in which it finds itself, not 
the centre of reference, but an object co-ordinated 
with other objects and, with them, subordinated to 
sorne destiny to be discovered or inveg§ed, approved 
or disdained, accepted or repudiated. 

This tension between man as the subject he is (self-centeredness, 

limitation) and towards the subject he is to be (the universe of being, 

transcendence) is the key to human development arising out of the 

"upwardly but indeterminately directed dynamism of aIl proportionate 

being,,69 (the pure des ire to know). And as further questions give rise 

to further developments, so is one faced with integrating such developments 

into the fabric of onels habituaI living. The law of such development 

is genuine 11 ess as it arises from the pure detached desire "and is pursued 

either non-consciously and spontaneously as in the simple and honest 

soul, or consciously and by self-scrutiny as in the self-consciously 

developing subject. It is the necessary condition for harmony within 

consciousness between limitation and transcendence. 

Lonergan also identifies an ove raIl notion of development in the 

"Genetic Method," which outlines the general method grounded in the 

metaphysical order immanent in aIl inquiry. Specifying the "operator" 

70 as "the higher system on the move," Lonergan sees aIl methods of 

inquiry as seeking understanding of higher integrations, the source of 

transition to such higher integrations being the "operator." The 

specification of the operator gives sorne determination of the direction 

in the inquiry. 

Explicit metaphysics, its elements and method, were reached through 

adequate self-knowledge, a self-objectification of the unit y of cognitional 

acts of experiencing, understanding, and judging latent in the dynamic 
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71 structure of aIl knowing. That self-knowledge was arrived at by an 

explanatory understanding (cognitional theory) of intellectual develop-

ment, of following the activity of the pure desire to know. But it is 

"not uncommon for other desires to interfere with the unfolding of the 

detached and disinterested desire to know, and the result of such inter-

72 ference will be error about reality." Intelligent consciousness is a basic 

corrective to aIl other streams of consciousness (e.g. -mythic consciousness, 

etc.) operative in one's concrete being: 

(1) that the world of pure science and of metaphysics is somehow 
very different from the world of poetry and of CODmlOn sense. 

(2) that the apprehension of explanation stands in opposition 
and tension with the flow of the sensitive presentations, 
of the feelings and emotions, of the talking and doing 
that form the palpable part of our living with persons and 
our dealing with things. 

(3) that as explanation is reached through description, so it 
must be applied concretely by turning from explanation back 
to the descriptive world of things for us, and therefore 

(4) that man's explanatory self-knowledge can become ,effective 
in his concrete living only if the content of systematic 
insights, the direction of judgments, the dynamism of 
decisions can be embodied in images that release feeling 
and em95ion and flow spontaneously into deeds no less than 
words. 

But does intelligent consciousness guarantee us truth? To Lonergan~ 

truth is merely the conformity of the subject's affirmations and negations 

(reflective grasp of the virtually unconditioned) with what is and what is 

not. This conformity is attained when the conditions of its being known 

genuinely through inquiry and reflection have been fulfilled. As inquired 

into and judged as true (what is known), being is the content (what is 

meant) of the expression in language (what is said).74 

In respect to our inquiry into ethics, the key to truth is the point 

where we appropria te a truth (meaning) so as to make it our own. At that 

point .•• 
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••• our reasonableness demands consistency between what 
we know and what we do; and so there is a volitional 
appropriation of truth that consists in our willingness 
to live up to it, and a sensitive appropriation of truth 
that consist in an adaption of our sensibility to the 
requirements of our knowledge and our decisions. 75 

But to appropria te truth, we must learn it and accumulàte its insights, 

we must be able to grasp and identify concrete instances of it, and we 

must be able to main tain an orientation and application of it lest we 

restrict or turn away from the truth in reality we actually know. In 

such a case, "human intelligence and reasonableness function as the 

higher integration" of the sensitive flow of dramatic living,76 the 

higher integration of human willing and doing which follows upon truth. 

Such truth may be universal (an ordered totality of viewpoints of being), 

but it will vary "in content with the experience, the insights, the 

judgments, and habituaI orientation of each individual." 77 While en-

visaging this potential completeness, we must remain oriented to subjects 

and their particular necessities, and therefore to tbe reachable content 

and context of every other subject's meaning (insight into the insight of 

others). This requires a methodological hermeneutic to grasp the meaning 

of another human subject and, in the measure that such a subject is 

intelligent, we can expect him both to speak and to act in the light of 

his ever accumulating set of insights. 

Section B - Lonergan's Ethics from Metaphysics 

It is on the basis of a metaphysics which governs the cognitional 

activity by \.,rhich proportionate being is known, and our intelligence a-nd 

reasonableness which demands consistency between our knowing, that Lonergan 
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can propose the possibi1ity of ethics. Such a possibi1ity emerges 

whenever onels empirica1, intelligent, and rational se1f-consciousness 

expands into the field of doing, acting, and making. Lonerganls account 

of the expansion begins with a definition of the notion of the good: 

78 "as being is intelligible and one, so a1so it is good." The dynamic 

movement towards this good cornes from that same "pure unrestricted 

des ire to know." But the goodness of being cornes to 1ight on1y by 

considering the expansion of inte11ectua1 activity into de1iberation and 

decision, choice and will. 

"Good" can be exp1icated as emerging in different ways on "hree 

1eve1s of cognition as Lonergan has described them. On the 1eve1 of 

sensation and data ( metaphysica11y, the "potency"), the good is 

experienced as the "object of desire" - that which specifica1ly is desired 

not merely as "pleasant, enjoyable, and satisfying" but as that which is 

desired by one' s own insight that is co!'rect (by the genuine activity of 

one ls pure desl.'re to know).79 0 th d 1 1 f' i d i n e secon eve 0 l.nqu ry an n-

sight, the object of desire is promoted by insight beyond the particu-

lar and the concrete to a more universal and abstract understanding - the 

good of order. Here schemes of recurrence in respect of, say, the family, 

are sought by the pure desire not in terms of the family in its 

particularity, but in terms of the family as a well-functioning institu-

tion. On the level of reflection and judgment, however, desire of the 

good is promoted from the good of order to value itself. Value is 

discerned in possiblities that reveal things as they might be, and 

initia tes practical intelligence to single out such possiblities by 

decision and choice to issue into practical results. 
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Lonergan suggests that "will" is an "intellectual or spiritual 

80 appetite" to objects presented by intellect; it is the capacity to 

make decisions concerning them. As potency, it is the capacity to will. 

As for~, it is the habituaI willingness to will. As act, it is the actual 

event of willing. The pure disinterested des ire to know grasps and 

judges and decides about the concrete and practical possibilities of that 

being. If one has appropriated onels process of knowing being, "there 

springs inevitably an exigence for self-consistency in knowing and dOing.,,81 

Such an exigency roots ethics in the metaphysics of cognition. 

Value for Lonergan is "the good as the possible object of rational 

choice,,82 and it clearly falls under the aspect of intelligibility. Value 

as the object of choice is rooted in this consistency between knowing 

and doing: 

It demands, not consistency in the abstract, but 
consistency in my consciousness, not the superficial 
consistency purchased by the flight from self­
consciousness nor the illusory consistency obtained 
by self-deception and rationalization nor the inadequate 
consistency that is content to be no worse than the 
next fellow, but the penetrating, honest, and complete 
consistency that alone meets the requirements of the 83 
detached, disinterested, unrestricted desire to know. 

In the intelligent order created by the consistency between knowing and 

doing, there emerge concrete objects of desire in the order (values). 

From such objects in that order, says Lonergan, can be determined a body 

of ethical princip les that can be derived simply by asking what con-

cretely is implicit in onels exigence to know and to do consistently. 

But these princip les as princip les emerge only in the self-appropriated 

and self-conscious individual, for the thrust of Lonerganls ethical and 

metaphysical perspective is aimed at the individual who is first and 
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foremost a subject who is ethically self-conscious. As the subject, by 

action, brings value into being, ethics must direct itself to what is 

"latent and operative in everyonels knowing, it is universal on the side 

of the subject" ••• and must "ground a dialectic criticism of subjects. ,,85 

To deduce univers aIs on the side of the object would be to neglect the 

primary self-appropriation of the subjectls operations. The key is to 

appropriate and maintain the genuineness and accuracy of onels operations, 

so that in onels moral living one meets the challenge ta "know thyself." 

Ongoing analysis of onels deeds, onels words, onels mixed motives, 

etc., results in a self-criticism which roots out biases, aberrations, 

and aIl other flights from intelligence. Lonergan prescribes a program 

for moral self-consciousness or, put another way, a following of onels 

moral conscience based upon a genuine self-appropriation of onels 

moral operations. Above aIl, such a program for ethics arises out of 

ethical doing. 

Lonerganls suggestion as to the method of doing ethics arises out 

of the dialectic of position and counter-position that characterized the 

movement in cognition at the second inquiry level, the problematic move-

ment from latent to explicit-metaphysics. Such movement is toward truth, 

goodness, being, as known through classical, genetic, statistical, and 

dialectical methods. !ts object is "being," but the being of concrete 

living which is discerned in possibilities, decided upon and chosen, and 

can issue in- practical rosults. Even within the broader perspective 

of what Lonergan called "the shorter and longer cycles of human history," 

positions and counter-positions in the ethical order "either enforce their 

. ,86 
own reversaI or destroy their.carri~rs.' The movement is graduaI 
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towards progress, but it is a movement of individual human subjects 

realizing through particular intelligent and reasonable choices, actual 

instances of the univers al order (value): 

Objects of des ire are manifold, but they are not an 
'isolated manifold. They are existents and events 
that in their concrete possibility and their 
realization are bound inextricably through natul'al 
laws and actual frequencies with the total manifold 
of the universe of proportionate being. If objects 
of desire are instances of the good because of the 
satisfactions they yield, then the rest of the 
manifold of existents and events also are a good, 
because desires are satisfied not in sorne dreamland 
but only in the concrete uni verse. Again, the 
intelligible orders that are invented, implemented, 
adjusted and improved by men, are but further 
exploitations of prehuman, intelligible orders; 
moreover, they fall within the universal order of 
generalized emergent probability, both as consequents 
of its fertility, and as ruled by its more inclusive 
sweep. If the intelligible orders of human invention 
are a good because they systematically assure the 
satisfaction of de.sires, then so also are the intelligible 
orders that underlie, condition, precede, and in-
clude man's invention. Finally, intelligible orders 
and their contents as possible objects of rational 
choice, are values; but the universal order, which 
is generalized emergent probability, conditions 
and penetrates, corrects and develops, every 
particular order; and rational self-consciousness 
cannot consistently choose the conditioned and 
reject the condition, choose the part and reject 
the whole, choose the consequent and reject the 
antecedent. Accordingly, since man is involved 
in choosing and since every consistent choice, at 
least implicitly, is a choice of universal order, 87 
the realization of universal order is a true value. 

But does such a movement towards progress and the finality of being 

not deny "the rather evident fact of .. evil in this. universe?,,88 Lonergan 

replies that such a movement does not deny or attempt to minimize the 

pain and suffering, the disorder, and the false values present in the 

uni verse. But it does "by-pass human feelings and sentiments to take its 
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stand exclusively upon intelligible order and rational value."89 In 

Insight, Lonergan advances that this is the way to dis cern and move 

90 towards "the ascertainable intelligibility of the universe that exists." 

The matter of the human decider and doer does, however, remain the root 

of the problem -- for it is an essential aspect of human freedom to 

cooperate or not (to cooperate) with the givenness of the true or the 

91 good, the realization of the higher integration presented by the 

desire to know. Practical reflection is the means to discern the good -

to raise questions, to evaluate consequences, to run risks. Such a 

process enables one to become rationally self-conscious and to have in-

sight into a possible course of action. The decision to act itself is 

(somewhat) unique, differing from a rational judgment of truth or fact, 

in that it regards a course of action that is only possible prior 

to one's carrying it out. On the other hand, the decision to act must 

be made reasonably, or follow upon verified j udgment of ,.,hat ought to 

be done and with equal concern for truth as weIl as goodness. But 

given the human condition it is always possible that one's doing and 

deciding diverge from one' s kno\oTing - and this is made possible by the 

exigence of freedom. One is free to follow the exigences of the true 

and the good, and one is free to neglect them. 

"Effective freedom" is acting in accord with genuine sensing, 

inquiring, judging. It is grounded in "essential freedom," which is 

also open to one's acting out of constraint, fear, bias, self-deception, 

etc. rather than in accord with genuine knowing. "Effective freedom 

92 itself has to be won" by a genuinely moral person as he implicitly or 

explicitly aets in accord with unrestricted des ire to know as it moves 
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him towards a univers al willingness. But knowing how to live comes 

after living; living in accord with sufficient knowledge is often a much 

later achievement. Before such living has a chance to emerge, man's 

non-rational desires and fears blend or mix with the intellectual and 

ethical in the more typical dramatic patterns of daily living. The 

challenge however, is to a self-development which can differentiate and 

discriminate between those patterns, and follow the pure desire to know 

towards higher integrations of human living. It is to be conscious of 

the individual psychoneural biases and aberrations in the subject, the 

intersubjective attac.hments and cumulative historical and cultural biases 

of the society, and to rise above and overcome them by opting only for 

"the intelligent and reasonable course of action.,,93 

The fundamental ethical movement for Lonergan always takes place in 

the "practical insight." It occurs in the coincidental manifolds of 

sensible presentations, when practical insights grasp possible courses 

of action that are examinèd by reflection, decided upon by acts of willing, 

and either are or are not realized in the underlying sensitive flow. It 

issues from a reflection not intent upon grasping a virtually unconditioned, 

but rather in asking questions regarding the course of action as to 

the steps in its execution, its alternatives and what each excludes, the 

risks it involves, the seriousness of its consequences, its agreeable/ 

disagreeableness, its utility, the degree it improves the accepted order, 

its effects on my habits, its overall values as true or false. 94 More 

often than not, there is no reflection, for such courses of action are 

habituaI. Then the question concerns more the antecedent willingness 

which constitutes the moral habit (will as habituaI inclination). As 
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there is the practical insight, so too there must be the practical 

introspective reflection which subjects one's willingness to self-

conscious scrutiny: what are the reasons for my own acts? Such 

reflections are still a knowing, but it is a knowing that is focused on 

the objective of making being, of what is to be done. Such knowledge 

confers actuality upon a mere possible course of action, and these actions 

emerge in as much as they are understood by intelligent consciousness, 

evaluated by rational consciousness, and willed by rational self­

consciousness. 95 It is the rational self-consciousness which demands 

the consistency of one's knowing and doing in one's willingness. This 

movement from knowledge to act occurs if one is effectively rational, and 

does not allow one's other desires to interfere with one's pure des ire 

to know. In this respect, the commitment to a conformity of doing with 

knowing by reasonable decision, arises out of 

•.• a succession of enlargements of consciousness, a 
succession of transformations of what consciousness 
means. Waking replaces dreaming. Intelligent 
inquiry emerges in waking to compound intelligent 
with empirical conseiousness. Critical reflection 
follows understanding and formulation to àdd rational 
cOllsciousness to intelligent and empirical consciousness. 
But the final enlargement and transformation of 
consciousness consists in the empirically, intelligently, 
and rationally conscious subject: 

(1) demanding conformity of his doing to his knowing, and 
(2) acceding to that demand-by deciding reasonably96 

To act in such a way is to be bound by a form of obligation or necessity, 

and to act in a determinate manner,by a transformation in consciousness. 

It is to be in full self-possession of the detached d~sinterested desire, 

and therefore to put aIl of one's activity under its control. The 

transformation is the result of the reasonable act of will to be a knower, 
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to act with genuine consistency between onels knowing and doing, and 

to refuse to allow other desire to Interfere with the reasonable un-

folding of the detached, disinterested desire to know. This act of 

will is the point at which consciousness becomes self-consciousness, 

for by it, the subject by judgment and decision habitually confers 

actuality on genuinely known action or being that is otherwise merely 

'.. '-possible. To be ethical is to be self-consciously aware and committed 

to genuine knowing and doing. And Lonergan proposes that the essential 

link between genuine knowing anà doing, is reasonableness. 

Lonergan has been asserting from the start that intelligibility is 

intrinsic to being. But is the intelligibility of material reality 

the same as the intelligibility of distinctly human operations? 

Lonergan distinguishes between the two different levels of reality 

as being intelligible in different ways. There is the "material" 

reality of the chemical and physical orders of events, and its static 

systems opera te subject to basic intelligible laws. But there is also 

a "spiritual" reality of organic and psychic levels, that opera tes 

according to the "laws of spirit" as they reside in the dynamic structure 

of our cognitional and volitional operations. These laws are the 

"legislative function" for human willing and doing, and are systematic 

and intelligible as they seek for a further intelligible order beyond 

otherwise merely coincidental manifolds. But there will always be the 

inconsistent and the unintelligible because of the "common experience 

of a divergence between what one does and what one knows one ought to 

do.,,97 To the extent to which this divergence is overcome by intelligence 

and reasonableness, the "laws of spirit" can be seen as residing ••• 
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••• in the dynamic structure of its cognitional 
and volitional operations, and their concrete 
application is effected through spirit's own 
operations lolithin that dynamic structure. Thus, in 
working out the notion of the good, we discovered 
in the rationally self-conscious subject an exigence 
for consistency between his knowing and his doing, 
and we saw how a body of ethical precepts would be 
derived simply by asking what concretely was implicit 
in that exigence. As metaphysics is a corollary to 
the structure of knowing, so ethics is a corollary 
to the structure of knowing and doing; and as 
ethics resides in the structure, so the concrete 
applications of ethics are worked out by spirit in­
asmuch as it operates within the structure to reflect 
and decide upon the possible courses of action 
that it grasps.98 

The scope and limitation of "possible courses of action" are 

worked out by spirit inasmuch as it operates within the structure to 

reflect and decide upon the possible courses of action that it grasps. 

But as has been said before, one is essentially free to do other than 

what one knows one ought to do. The exigence to do as one knows is 

spontaneous and natural; but its fulfillment is not a necessity but 

a matter of one's de facto willingness. Effective freedom is limited 

by external restraint, limitations of one's active intelligence and 

will, and the extent of one's development generally: 

Man develops biologically to develop psychically, 
and he develops psychically to develop intellec­
tually and rationally. The higher integrations 
suffer the disadvantages of emerging later. They 
are the demands of finality upon us before they 
are realities in us. They are manifested more 
commonly in aspiration and in dissatisfaction 
with oneself than in the rounded achievement of 
complete genuineness, perfect openness, univers al 
willingness. Finally, even that rounded achieve­
ment is itself not a goal but a means to a goal; 
for genuineness and openness and willingness name, 
not acts, but conditions for acts of correct under­
standing and good willing. 

The concrete being of man, then,is being in pro­
cess. His existing lies in developing. His 
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unrestricted desire to know heads him ever towards 
a known unknown. His sensitivity mat,~hes the operator 
of his intellectual advance with a capacity and a 
need to respond to a further reality th an meets the 
eye and to grasp his way towards it. Still this 
basic, indeterminately directed dynamism has its 
ground in potency; it is without the settled 
assurance and efficacy of form; it tends to be 
shouldered out of the busy day, to make its force 
felt in the tranquilHty of darkness, in the 
solitude of loneliness, in the shatteri~§ up-
heavals of personal or social disaster. 

This tension between the exigence of man's developing, and his moral 

impotence to sustain that development, finds its source in incomplete 

intellectual and volitional development. Whether man can affirm his 

successes, and evaluate and learn from his failures, is critical to that 

developing. Man moves ahead towards what is right in the concrete 

situation according to whether it is reasonable and intelligent, and 

in so doing effects a transformation of his Hfe, his family, his 

community, the economy and the polity. Development occurs when 

intelligibility is grasped and implemented or its inverse, the lack of 

intelligibility, rejected. But .•. 

One can agree with Christian praise of charity, 
with Kant's affirmation that the unqualified good 
is the good will, with existentialist exhortations 
to genuineness. But good will is never better than 
the intelliôence and reasonableness that it im­
plements. IO 

Hence man often seems to lose as much ground as he gains, as cumulative 

bias sets in, and the effective capacity for development becomes 

lessened. The solution would seem to lie in one's willingness and 

reasonableness, but Lonergan argues that the only final solution to 

man's incapacity for sustained development "has to be in still higher 

integration of human living."IOI 
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It is to present the option of such a higher integration of human 

living, through both a general transcendent knowledge (of God) and a 

special transcendent knowledge (of a supernatural solution to the probleru 

of evil), that Lonergan directs his two final chapters of Insight. While 

these two chapters therefore integrate religion and ethics into a higher 

viewpoint, their usefulness for Lonergan's understanding of ethics cornes more 

from the vision itself than from a method outlined for attaining that 

vision. Their content will thus be summarized briefly. The procedure 

is to extrapolate princip les of knowing from man's past and present, 

to determine princip les governing possibilities that arise in man's 

future. At the heart of it is still the dynamic movement of the pure, 

unrestricted desire to know, which moves man through inquiry to try to 

transcend the limitations to his own proportionate being. The objective 

~ranscendenc~ o~ that immanent desire, anticipates, grasps and affirms 

the possibility of God as that which, as complete intelligibility and 

the ultimate cause of causes, is capable of grounding the explanation 

of everything about everything,and of grounding value as that which 

overcomes contingence at its deepest level. The existence of God is 

therefore argued: 

If the real is completely intelligible, God 
exists. But the real is completely intelligi­
ble. Therefore, God exists. 102 

And the definition of God becomes: 

God is the unrestricted act of understanding, 
the eternal rapture glimpsi83in every 
Archimedean cry of Eureka. 

But Lonergan has raised the subject of God in reference to the particular 

problem of man's impotence in his own development - the problem is faced 

in his final chapter: 
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Still, there is a fact of evil and man is 
inclined to argue from that fact to a denial 
of the intelligence or the power of the goodness 
of God. Even though it is argued that the evil 
of objects of aversion is, from an intellectualist 
viewpoint, a potential good, even though it is 
agreed that the evil of disorder is an absence 
of intelligibility that is to be understood 
only by the inverse insight that grasps its 
lack of intelligibility, there remains the 
concrete fact of evil and the practical problem 
of determining what one is to do about it. 

Indeed, since God is the first agent of every 
event and emergence and development, the question 
really is what God is or has been doing about the 
fact of evi1. l04 

In more secular terms, what Lonergan is concerned about is the current 

sense of despair with which the notion of progress or development is 

tainted. Man's very being is dynamic, and anything that impedes or 

devalues that movement must be challenged. Its challenge is the un-

restricted des ire to understand which correctly heads towards an 

unrestricted act of understanding, toto1ards God and "rejects the inter-

ference of other desire. "lOS Th 'Il h' d (b' i e W1 t at 1S goo y 1tS cons stency 

with knowledge) heads towards an antecedent willingness that matches 

the desire to know both in its essential detachment from the sensitive 

subject, and in its unrestricted commitment to complete intelligibility, 

to God. "The whole world of sense is to be, th en , a token, a mystery of 

God, for the desire of intelligence is for God and the goodness of will 

is the love of God. ,,106 But "will is good by its conformity to 

'11' ,,107 d th f th bl t i 11 li i th 1nte 1gence, an ere ore e pro em yp ca y es n e 

failure of the will to so conform. The answer, argues Lonergan, is that 

the w~ll can contribute to the solution of the 
problem of the social surd, inasmuch as it 
adopts a dialectical attitude that para1lels the 
dialectical method of intellect. The dia1ectica1 
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method of intellect consists in grasping that 
the social surd neither is intelligible nor is 
to be treated as intelligible. The corresponding 
dialectical attitude of will is to return good 
for evil. For it is only inasmuch as men are 
willing to meet evil with good, to love their 
enemies, to pray for those that persecute and 
calumniate them, that the social surd is a 
potential good. It follows that love of God 
above aIl and in aIl so émbraces the order of 
the universe as t~osove aIl men with a self­
sacrificing love. 

Thus as intellect rises to the knowledge of God as it cuts through un-

truth to truth, so will rises to the love of God as it meets evil with 

good. It is this re-orientation of the will towards God and the good 

through love, that constitutes the effectively probable solution to the 

failure of the Hill: 

Again, a man or woman knows that he or she is 
in love by making the discovery that aIl spontaneous 
and deliberate tendencies and actions regard the 
beloved. Now as the arm rises spontaneously to 
protect the head, so aIl the parts of each thing 
conspire to the good of the whole, and aIl things 
in their operations proceed to the realization of 
the oràer of the universe. But the order of this 
universe is actual and the orders of aIl other 
universes are possible because of the completeness 
of the intelligibility, the power of the reality, 
and the perfection of the goodness and love of God. 
It follows that, apart from the surd of sin, the 
universe is in love with God; and good will is the 
opposite of the irrationality of sin; accordingly, 
the man of good will is in love with God. 109 

But how can this correction of intellect and will be achieved in 

a permanent and unÎ'\Tersally acceptable way? An answer can be found in be-

lief, argues Lonergan, which provides certitude through communication of 

reliable knowledge from those whom one knows to know. Such a judgement 

to believe would move as follows: 



39 

(1) preliminary judgments on the value of belief 
in general, on the reliability of the source 
for this belief, and on the accuracy of the 
communication from the source, 

(2) a reflective act of understanding that, in 
virtue of the preliminary judgments, grasps 
as virtually unconditioned the value of deciding 
to believe sorne particular proposition, 

(3) the consequent judgment of value, 

(4) the consequent decision of the will, and 

(5) the assent that is the act of believing. 110 

In essence, this is an act of will to believe because of the value that 

one affirms or decides to accept. It is typical of judgments to 

believe when immanent knowledge is unattainable. It is corrected by 

cumulative inquiry into sources, motives, and supporting judgments upon 

which such decisions to believe are based. Lonergan then proceeds to 

outline, in thirty-one instances, the general characteristics of a 

heuristic structure which would provide the solution to the problem of 

the breakdown of intellect and will. Of the possible solutions outlined, 

he identifies one as that which exists in the form outlined in general 

characteristics: 

For if possible solutions are many, the existent 
solution is one, universally accessible and permanent, 
continuous with the actual order of the universe, 
and realized through human acts of acknowledgement 
and consent that occur in accordance ~l1ith the pro­
babilities; it is a divinely sponsored collaboration 
in the transmission and application of the truths 
of the solution; it is a mystery in the threefold 
sense of psychic force, of sign, and of symbol; 
it moves from an initial emergent trend through a 
basic realization and consequent development to the 
attainment of an ulterior goal; it is operative 
through conjugate forms of faith, hope, and 
charity, that enable man to achieve sustained 
development on the human level inasmuch as they 
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reverse the priority of living over the knowledge 
needed to guide life and over the good will 
needed to follow knowledge; it is a new and 
higher integration of human activity that, in any 
case, involves sorne transcendence of human ways 
and, possibly, complicates the dialectic by 
adding to the inner conflict between attachment and 
detachment in man the necessity of man's going 
quite beyond his humanity to save himself from 
disfiguring and distorting it. lll 

While this obviously describes the Catholic church and its tradition, 

Lonergan does not make the connection other than for himself in the 

concluding Epilogue, and rather admits that IIthe task of identifying the 

solution is not the same for all. 1I112 Now on the one hand, one can 

see that the essence of Lonergan's program for ethics in Insight arises 

out of the first eighteen chapters whfch, •• 

were written solely in the light of human intelligence 
and reasonableness and without any pre-supposition 
of God's existence, without any appeal to the 
authority of the church, and without any explicit 
deference to the genius of St. Thomas Aquinas. 113 

But on the other hand, this final solution or higher integration is not 

unrelated to the natural movement of human intelligence and reasonableness, 

for the detached, disinterested desire to know orients man to the known 

unknown in the conjugate forms of faith, hope, and love. 

we are led to distinguish between natural solutions, 
relatively supernatural solutions, and absolutely 
supernatural solutions. AlI three types would have 
the common feature that they provide solutions to 
man's problem of evil. But the natural solutions 
would not offer to faith any truths that man could 
not discover for himself through the development 
of his own understanding; they would not offer to 
hope more than the natural immortality that can 
be deduced from the spirituality of the human 
soul, and the knowledge of God that is consequent 
upon the separation of the immortal soul from the 
mortal body; they would not offer to charity more 
than the perfection of a total, self-sacrificing 
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love in a creature for his or her creator. In 
the re1ative1y supernatura1 solutions, man's 
natura1 capacities cease to set a 1imiting ru1e; 
the object of faith inc1udes truths that man 
cou1d not reach through the deve10pment of his 
understanding; the object of hope is a know1edge 
of God beyond the appropriate attainment of an 
immorta1 sou1; and charity is the more abundant 
response to a more indulgent beneficence. Still, 
a11 such solutions are on1y relative1y supernatura1, 
for though they go beyond the measure set by human 
nature, still there are other possible creatures, 
more excellent than man, for whom they wou1d be 
natura1 solutions. Fina11y, there are the abso1ute1y 
supernatura1 solutions. Conceived negative1y, 
they are abso1ute1y supernatura1, because there is 
no possible creature for which they wou1d be the 
natura1 solutions. Conceived positive1y, they are 
abso1ute1y supernatura1, because their sole ground 
and measure is the divine nature itse1f. Then 
faith inc1udes objects beyond the natura1 reach 
of any finite understanding. Then hope is for a 
vision of God that exhausts the unrestricted 
desire of intelligence. Then charity is the transport, 
the ecstasy and unbounded intimacy that resu1t 
from the communication of the abso1ute love 
that is God himse1f and a10ne can respond to the 
vision of God. 114 

This movement by conjugate forms to higher integrations "is a harmonious 

115 continuation of the present order of the universe." The assent'of 

faith is mere1y its starting point; its transcendence of humanism not 

a disp1acement but its fulfi11ment in terms of the upward dynamism of 

116 the pure detached desire by which "humanism will 1ead beyond itse1f." 

But it ca11s forth an entire1y new 1eve1 of deve1opment, which one might 

ca11 that of re1igious consciousness or awareness. Lonergan in Insight 

Just brief1y alludes to it and its implications for living in his 

epi10gue: 

The advent of the abso1ute1y supernatura1 
solution to man's prob1em of evi1 adds to 
man's bio10gica1,psychic, and inte11ectua1 
1eve1s of deve10pment a fourth 1eve1 that 
inc1udes the higher conjugate forms of faith, 
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hope, and charity. If follows that now the 
four considerations regard not three but four 
levels of develoment. 

Considered in themselves, faith, hope, and 
charity consitute an absolutely supernatural 
living that advances towards an absolutely 
supernatural goal under the action of divine 
grace. 

Considered in their relation to other human 
intellectuaJ,. and volitional activities, 

(1) theyare anticipated inasmuch as rational 
self-consciousness adverts to its need 
for the divine solution of its problem 
of evil, 

(2) they constitute a dialectical higher inte­
gration inasmuch as they make possible the 
sustained development of rational self­
consciousness by reversing counter-positions 
through faith and by overcoming evil through 
the firmness of hope and through the generosity 
of charity, and 

(3) they calI forth their own development inas­
much as they give rise to an advance of the 
understanding, knowledge, and wisdom, by 
which man apprehends, appreciates, and applies 
the divine solution to human living in aIl its 
aspects. 117 

The significance of another possible level of development will become 

more apparent as we look to the ethical and religious perspectives 

found in Lonergan's later Method in Theology. 

Section C - Background and Observations to the Ethics of Insight 

While we have, to a large degree, followed Lonergan's moving view-

point in Insight in terms of summary and description, we must attempt 

as weIl some explanation and reflection as to both the context and 

significance of the project Insight represents. 

From our ethically oriented perspective it is not inappropriate to 

hearken back to Newman's Grammar of Assent which Lonergan read six times 

as a young philosopher at Heythrop College and which probably provided him 
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inspiration to become a cognitiona1 theorist. Newman wrote: 

My on1y business is to as certain what l am, in order 
to put it to use. It is enough for the proof of the 
value and authority of a function which l p~i~ess, 
to be able to pronounce that it is natura1. 

As Newman undertook with such care to discover upon what terms inference 

became sufficient1y apprehended for rea1 assent (Lonergan 1ikens his 

ref1ective act of understanding to Newman's "i11ative sense,,119), so 

Lonergan undertook to discover upon what "natura1" terms and by what 

"natura1" operations the true and the good cou1d be known. To do so 

in precise fashion, invo1ved reaching up to the mind of St. Thomas 

Aquinas and, more genera11y, to recover the essentia1 movement of heart 

and mind in the Catho1ic theo10gica1 tradition. This was his task, 

given his orientation towards cognitiona1 theory, in Gratia Operans 

120 and most especia11y in Verbum. For those of us viewing that tradition 

from without rather than from within, it is important to appreciate sorne 

of the fundamenta1 orientations of that tradition: 

Aristot1e opened his Metaphysics with the remark 
that natura11y a11 men des ire to know. But 
Aquinas measured that desire to find in the un­
dying rest1essness and abso1ute exigence of the 
human mind that intellect as intellect is infinite, 
that ipsum esse is ipsum inte11igere and uncreated, 
un1imited Light, that though our intellects because 
potentia1 cannot attain natura11y to the vision of 
God, still our intellects as intellects have a 
dynamic orientation, a natura1 desire, that nothing 
short of that unknown vision can satisfy utter1y. 
For Augustine our hearts are rest1ess unti1 they 
rest in God; for Aquinas, not our hearts, but 
first and most our minds1~Ie rest1ess unti1 
they rest in seeing llim. 

This sense, especia11y in Aquinas, in which the human mind is a created 

participation in the divine mind is abso1ute1y central to appreciate 
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Lonergan's orientation in cognitional theory. Following the 

Aristotelian tradition whereby knowing is by perfection, act, and 

identity, Lonergan in Verbum distinguished it froID the Platonist 

tradition, Duns Scotus, and right down through contemporary dogmatic 

realists who typically take the position that knowing is a confrontation 

122 of the intellect with reality. This confrontational view of know-

ledge which is characterized in Insight as the mistaken analogy in terms 

of which knowing is thought to be a matter of "taking a look," is 

countered by the Thomistic account of knowledge by identity which 

follows upon the psychological facts ascertained by reflecting on one's 

own acts of understanding: 

But being is 
another. We 
what we are; 
what we are" 
on ourselves 

not just one thing, with knowing quite 
know by what we are; we know by knowing 
and since even the knowing in "knowing 
is by what we are, rational rei23ction 
is a duplication of ourselves. 

This identity of knowing and the known is expressed in Insight as the 

isomorphism between knowing and the known •. Lonergan follows Aquinas's 

scientific thematization of Augustine's discovery within interiority 

of a verbum intus prolatum which, as neither language, memory, apprehension 

of objects or rationality, is instead an "inner \07ord" grounded in 

intellect's presence to self: the mind's self-expression in concept 

d . d 124 an JU gment. This inner word, which constitutes the meaning of 

verbum prolatum, has its origin in what Aristotle called "insight into 

125 phantasm" (the act of intellect being an insight, the object and mover 

of intellect being phantasm) and which begins with the question, quod 

quid est? in wonder about data (Insight's Level 1), and proceeds to 

the search for causes. The inner word proceeds from and is caused by 
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insight's grasp of an object: it expresses the content of the act of 

understanding (Insight's Leve1 II). The apprehension of inte11igibi1ity 

(the answer to the question, quid sit?)does not stop with insight; but 

insight cornes into nu1ler possession of itse1f by an emanatio 

inte1ligibilis, name1y, the conception, definition, formulation, hypothesis. 

Then it asks an sit?, and attains a reflective act of understanding 

(Insight's Leve1 III) "which is a grasp of necessary connection between 

the sources and the hypothetica1 synthesis; from this grasp there pro-

ceeds its self-expression which is the compositio ve1 divisio, the 

126 judgment, the assent" (by a second emanatio inte11igibilis). 

Acts of both direct and reflective understanding are governed, 

according to Aquinas, by the habits of intellect and wisdom respective1y.l27 

The habit ca1led intellect is the capacity to grasp causes, while the 

habit wisdom is the capacity to judge such causes right1y and u1timately. 

By right judgment, the mind reaches the true and the real. And the 

reason it can tru1y know the real, ..i.s that ~h .. mind cal:} kno\ol itse1f, 

the nature of its know1edge, and the method to be employed for reflection: 

Just as Thomist thought is an onto1ogy of 
know1edge inasmuch as inte1lectual 1ight is 
referred to its origin in uncreated 1ight, so 
too it is more than an embryonic epistemology 
inasmuch as inte11ectua1 1ight ref1ectively 
grasps its own nature and the commensuration 
of that nature to the universe of rea1ity.128 

This se1f-knowledge, as it moves through presence to itself, understanding 

of itse1f, and judgment on its understanding, produces normative 

know1edge: 

The most nuanced account of this is to be found 
in the De Veritate, where three types of self­
knowledge are distinguished. There is the empirical 
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self-knowledge, actual or habituaI, based upon 
the soul's presence to itself; there is the 
scientific and analytic self-knowledge that 
proceeds from objects to acts, from acts to 
potencies, from potencies to essence; but 
besides this pair with which we are already 
familiar, there is also a third. It lies in 
the act of judgment whichpasses from the con­
ception of essence to the affirmation of reality. 
Still, it is concerned not with this or that soul, 
but with what any soul ought to be according to 
the eternal reasons; and so the reality of soul 
that is envisaged is not sorry achievement but 
dynamic norme Now knowledge of the norm, of 
the ought-to-be, cannot be had from what 
merely happens to be and, too often, falls far 
short of the norme Normative knowledge has to 
rest upon the eternal reasons. But tIlis resting, 
Aquinas explained, is not a vision of God but a 
participation and similitude of Him by which we 
grasp first principles and judge aIl thingî2~y 
examining them in the light of principles. 

It is self-knowledge, and therefore self-knowledge of the dynamic norm 

of knowing, that is the psychology which issues into metaphysics in 

Aquinas and, somewhat similarly, in Insight. 

Lonergan's study of the concept of verb~ was dra~m from Aquinas' 

trinitarian theory in which the analysis of rational c~~sciousness and 

its "inner word" led to the analogy of the procession of the Divine 

Word. Similarly, Aquinas used an analysis of the act of love within 

the will for an analogy of the procession of the Holy Spirit: 

he argued that in everyone who understands there 
must also be a will: secondly, he showed that the 
basic act, to which aIl other acts of will are to 
be reduced, is love; thirdly, he pointed out the 
difference between the presence of the beloved in the 
intellect and his presence in the will of the lover; 
in the intellect he is present "per similitudinem 
speciei;" in the will he is present dynamically, as 
the term 0f30 movement tn the movement's proportionate 
principle. 
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This identification of love as the term of a movement is important, since 

the act of love is to the will as the act of understanding is to the 

131 intellect (as perfection to its perfectible). 

What Aquinas held is quite clear. In us there 
is a procession of love from the will, but that 
is processio operationis and irrelevant ta 
trinitarian theory. In us there is a procession 
of one act of love from another, but also is 
irrelevant ta trinitarian theory. In us there 
is a procession of love from the inner word and, 
as Aquinas very frequently repeated, that is the 
procession that is relevant to trinitarian theory .•. 
The act of will is caused partially by the will 
and partially by the object presented by the 
intellect; in confirmation the intention of 
Augustine is adduced that ~ procedit ~~. 
and this is followed up by the contention that if 
the object is only sine qua ~ to the act of love, 
then the Word is only sine qua non to the procession 
of the Roly Spirit. 132-- -- --

While intelligence in act pro duces the inner word of understanding, 

volition in act is moved by the inner word of intellect. In this 

sense, Aquin.as defines the will as a "rational appetite," and his 

notion of the good is what reason pronounces to be good: 

Natural appetite is blind; sensitive appetite is 
spontaneous; but rational appetite cau be moved 
only by the good that reason pronounces good. 
Because of the necessity of intelligible procession 
from intellect to will, sin i8 not act in the ~.,ill but 
failure to act; it is failure to will to do the good 
that is commanded, or it is failure to ï~~l to inhibit 
tendencies that are judged to be wrong. 

This framework can be seen as essentially that of Insight, where will 

is an intellectual or spiritual appetite which seeks the good as in-

telligible and therefore reachable as the object of rational choice. 

Similarly, sin is a failure of the will -- either to act, to respond 

to the command (of intellect), or to inhibit tendencies (e.g. biases, 
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repression) that have been judged to be wrong. And finally~ Aquinas' 

trinitarian theory, developed on the analogy of the psychological 

processions proper to the hum an drive to understand, to have no rest 

il i . G d d hi h· 134 i h d fi i i unt t rests 1n 0 an sees m as e 1S, ' g ves us tee n t on 

135 of God as "an infinite and substantial act of understanding" which 

becomes the "unrestricted act of understanding" of Insight. 

Lonergan made another significant retrieval of Aquinas in his 

doctoral dissertation Gratia Operans, and that too becomes an important 

contributor to Insight. As a study of the theoretic horizons of 

medieval theology, Lonergan followed Aquinas' development of a theology 

of grace built upon St. Augustine's counter to the Pelagian position on 

grace: 

Augustine countered with a parallel distinction 
between divine operation and divine cooperation. 
It was a complete and perfect answer. God co-
opera tes with good will to give it good per­
formance; but alone he operates on bad will to 
make it good; so that good will itself no less 
than good performance is to be attributed to the 
divine gift of grace. To pluck out our heart of 
stone and substitute a heart of flesh is, indeed, 
a divine operation; and since our heart of stone 
neither desires nor deserves such a transformation, 
Deus sine nobis operatur ••• Thus God opera tes to 
initiate us in the spiritual life, and he coopera tes 
to bring us to perfection; alone he works to give us 
good desires, and together with ourl§god desires he 
labours to give us good performance. 

But in later theology, distinctions began to be drawn between an idea 

of grace as naturalis and gratuita. For Aquinas, at issue was grati~ 

operans as an instance of divine transcendence, and the question of the 

extent of human freedom. For Lonergan, the key to Aquinas' development 

was his appropriation of Aristotle's notion of the good as the actual 

acquiring of the "virtues" or right habits. Aquinas, while distinguishing 
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grace ~rom the virtues, essentially finds the virtues to have their 

137 origin in grace and to be the effects of grace. They are natural 

inclinations, both acquired and infused. But different graces can be 

distinguished; there is habituaI grace (which translates good intentions 

into good performance) and actual grace (which initia tes or moves us 

h 1 1 f )
,138 

into t e spiritua i e by giving good will • Each of these graces 

(habit or motio~ are both operative and cooperative (as Lonergan 

described freedom in Insight): 

A grace may be either a habit or a motion, but 
both habits and motions may be operative, and both 
may be cooperative. For grace opera tes inasmuch 
as the soul is purely passive; it coopera tes in­
asmuch as the soul is both passive and active. 

Now there are two kinds of human acts, interior 
and exterior. With regard to the former, the will 
is purely passive, notably when a will, formerly evil, 
is made good; with regard to the latter, the will 
is not only passive but also active, and so grace 
cooperates. In this fashion, grace as a motion is 
divided into operative and cooperative. 

On the other hand, habituaI grace like any other 
form has two effects, ~ and operari. Accordingly, 
inasmuch as habituaI grace cures or justifies the 
soul or makes it acceptable to God, it is said to 
be operative. But inasmuch as it is a ~3~nciple 
of meritorious acts, it is cooperative. 

140 What a man needs is a "greater actuation of human potency," but the 

question is whether doing this by divine interference would not really 

just leave man as bad as he had been. Thomas opted in the direction of 

a connaturality of man to God,a natural desire of man to love God, that 

oriented man to the he art of God just as, in terms of knowing, he is 

'ol:iented to the mind of God. The means of perfecting man to God begins 

"with an insistence on the immanent perfection of the virtues; it ends 

with a nuanced theory in which the transcendent perfection of God is 
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conununicated to man through the double channel of inunanent virtues and 

transient motions. ,,141 The question as to how active such virtues can 

become, is a matter of proportion: 

••• the term, proportion, takes on an increasing 
significance as the actus basing the proposition 
increases. Thus, God, the angels and men are aIl 
proportionate to the true and the good, for aIl are 
rational beings. But in God this proposition is 
such that divine operation cannot be defective; 
in the angels it implies only that for the most 
part the operation will not fail; while in man it 
gives a mere possibility with no guarantee of 
success, so that for the most part men do what is 
wrong. Nevertheless, give man the virtues and in 
place of the statistical law governing humanity 
one will have an approximation to the statistical 
law governing the angels. Man endowed with the 
virtues becomes an agens perfectum and, for the 
most part, does what is right; a will adorned with 
the virtue of justice performs just deeds with 
the spontaneit~4~nd the regularity with which fire 
moves upwards. 

But do these virtues in fact limit man's freedom -- to do good or to 

sin? The question is one of human nature, and the freedom of the will 

(not the freedom of man)- to follm.;r or not to follow the "inner word" 

of intellect: 

Why is the will free? Because it is not determined 
by the intellect and because it does determine 
itself. Why has man free will? Because man has an 
intellect that arrives contingently at different courses 
of action. Finally, why are there free creatures? 
Because there is an universe in which different 
courses of action are objectively possible. Thus the 
first cause is the objective possibility of different 
courses of action; the second cause is the intellect 
that knows this objective possibility; and the pro­
ximate cause is the will that selects, not because 
determined b

143
he intellect, but through its own 

self-motion. 

But does the freedom of the will not limit God's infallible knowledge, 

His Irresistible will, and His absolutely efficacious actions? The 
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answer is to be found in what Lonergan called Thomas' three-lane highway, 

in which he distinguished between what God wills to happen, what He 

144 wills not t0 happen, and what He permits to happen. The matter of 

man's sin does not reduce the divine design; it is an instance of man's 

withdrawing from the ordinance of divine intellect which informs his 

will. But God can both directly and indire~tly orient the will to its 

ends; he controls the situations which intellect apprehends; he in-

directly controls the determinants of intellectual attitude, mood, and 

temperament; he controls the time which gives man the opportunity to 

will; "there is no end of room for God to work on the free choice 

without violating it": 145 

God's knowledge is infallible, His will irresistible, 
His action efficacious. He exercises control through 
the created antecedents -- true enough; but that is not 
the infallible, the irres~stibl~ the efficacious, which 
has its ground not in the creature but in the uncreated, 
which has its moment not in time but in the cooperation 
of eternal uncreated action with created and temporal 
action. Again, the antecedents ~ se always incline 
to the right and good. But the consequent act may be 
good or it may be sinful: if it is good, aIl the credit 
is God's, and the creature is only His instrument; but 
if it is evil, then inasmuch as it is sin as such, it 
is a surd (preceded, indeed, by a divine permission 
which is infallible without being a cause or a non­
cause), and so in the causal ordÎ~6a first for which 
the sinner alone is responsible. 

In the end, Lonergan finds a notable parallel between habituaI grace 

and actual grace as operative and cooperative, for in both cases 

operative grace changes the radical orientation of the will, and then 

----- 147 
the changed will responds in a new way to the apprehensions of intellect. 

In habituaI grace, divine operation infuses the habit and it becomes co-

operation when man effectively utilizes the habit to free acts. The 
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habits (e.g. prudence, justice, temperance, fortitude) p~rfect the 

faculties in which they inhere. They improve human action, but do not 

improve man himself~48 In a sense, they are preparatory to justification. 

But in actual grace, divine operation "effects the will of the end to 

become cooperation when this will of the end leads to an efficacious 

choice of means. ,,149 But the radical re-orientation of the will in 

this case is seen as supernatural, in the sense that God moves the 

150 will "to a special end" by the gift of conversion resulting in charity. 

The term generally employed is conversion; the perfect conversion of the 

beatific vision, the meritorious conversion of habituaI grace, the 

151 prepara tory conversion. But actual grace still aides the efficacious 

choice of means; as weIl as acts of faith, servile fear, and hope that 

d o Of ° 0 152 may prece e ]Ust1 1cat10n. In both cases, man is always an instrument, 

for his volitional activity is deployed in two phases; in the first he 

is governed (divine, operative), and in the second he governs (divine/ 

human, cooperative). 

To bring these recollections conclusively to bear on the Lonergan 

of Insight, perhaps it would be weIl to point to Aristotle's wonder, 

Aquinas' natural des ire to know God by his essence~ and Lonergan's pure 

desire to know as natural inclinations immanent in man. There is a 

potency or restlessness in man to know God -- and Lonergan, with Aquinas, 

would say that this is an operative form of grace which originates with 

God. But as such, it is mere possibility; it respects man's freedom 

and it does not dominate human consciousness. The surd of sin, the 

overall problem of evil, can still incapacitate it -- although not destroy 

it. Yet man can and do es cooperate with God in the pure desire, in 
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which case it can, to a limited degree, issue into good performance. In· 

Insight we would understand that this happens either through a spontaneous 

adverting to the pure desire, or through a conscious sensing, under­

standing, judging, and appropriation of it as the normative principle 

in one's living. Such adverting brings about a transcendence, but a 

limited transcendence which cannot sustain development. Han's moral 

impotence is revealed in the obvious restrictions upon his effective 

freedom. As Aquinas said, "for the most part the operation will fai1." 

The only solution, as sought by the pure desire, is the higher inte­

gration which Lonergan identified in Insight as the relatively and 

absolutely supernatural solutions. Both these solutions, as they 

transform one by a knowledge of God through the conjugates of faith, 

hope, and ~h.arity, cannot be reached merely through man's development 

of understanding. They are clear gifts of grace as sanans (healing the 

natural inclinations in man which cannot develop because of biases, 

prejudices, etc.) which initia tes us into the spiritual life by giving 

us good will. Good will, as realized through the supernatural virtues 

of faith, hope, and charity ("give man the virtues •.• ") enables man to 

cooperate with God as an "agent of perfection." In this state, man, 

said Aquinas, "for the most part does what is right" through a special 

transcendence, through a knowing and a willing which is disproportionate 

to human knowing and willing. Yet this is still within the progression 

that follows the objective of the pure desire, which moves one from 

lower to higher integrations in the natural, relatively supernatural, 

and absolutely supernatural solutions to the problem of evil. It is in 

this sense that the solutions maintain a "harmonious continuation of the 
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actual order of the universe" but by a new and higher collaboration not 

simply of men with one another, but basically by "man's cooperation with 

God in solving man' s problem of evi!. ,,153 

The cognitional theory of knowledge by identity, and especially 

with the mind's ability to know itself (Insight's introspective mode 

of understanding)is in total contrast to prevailing cognitional theories 

in which there is a sense of confrontation or detachment of the mind from 

the reality it seeks to comprehend -- hence Lonergan's characterization 

of them in Insight as "taking a look." Such theories are the result of 

oversight of the basic psychological fact of the act of insight. To 

grasp the presence, nature, activity and significance of this act was 

Lonergan's achievement as a retrieval of Aquinas in Verbum, and as a 

thoroughly developed cognitional the ory in Insight. In contrast, Kant 

identifies the knowing of objects (~posteriori) only through 

Anschauung (intuition) on the immediate level of Empfindung (pure sense 

knowledge) and aIl other knowing (Verstand & Vernunft) are qualified as 

being reality-for-us. Lonergan roots objectivity in the performing 

subject who, through the "direct insight" of intelligent consciousness, 

and the "reflective insight" (judgment) of rational consciousness, 

reaches absolute objectivity by which the subjectivity of our mere 

experience is transcended in knowledge about real things in relation to 

other things or of real things in relation to our senses (common sense 

knowledge) •. The ~ priori, according to Lonergan, is the cognitional 

structure of our consciousness: 

The questions we ask "invest" the data, and only 
then does the data mediate reality to us, a 
reality which is first intended and only subsequently 
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known ••• The manifestation of rea1ity is 
possible because the· question, in that anti­
cipating movement which constitutes it as 
question, a1ready.has the meaning of rea1ity; 
without this primordial know1edge, which ls 
of the essence of spirit in so far as spirit 
is being in its 1uminousness, and hence meaning­
fu1 to itse1f,the datum cou1d not be revea1ed to 
us as rea1ity.154 

The ~ priori of the question, and the ~E2steriori of the data, give 

rise to the insight, the act of understanding, which grasps the 

inte11igibi1ity in the sensible, becoming one with it so that the 

subject/object split so typica1 of the IIconfrontation" theories of 

cognition is overcome. 

Whi1e Lonergan's cognitiona1 theory accounts for the human cognitiona1 

structure that produces know1edge about being, it is of even greater 

significance to ethics in that it grounds the princip1es of metaphysics 

as basica11y a structure which "is latent and operative in everyone's 

knowing, it is univers al on the side of the subject.,,155 Insight 

begins to revea1 not on1y ••• 

••• the objective pole of the total horizon but 
a1so ••• the method of performing which thematized 
and made exp1icit, revea1s thi5gubjective pole in 
its full and proper stature. 

This rooting of metaphysics in the performance of the subject Lonergan 

shares with those associated with J. Maréchal and the transcendantal 

157 method, inc1uding Johannes Lotz and Karl Rahner. But Lonergan sees 

metaphysics for ethics as grounding, at the subjective pole of the 

inquirer, " a dia1ectica1 criticism of subjects" that can take subjects 

as they are, invoke dia1ectica1 criticism to bring fundamenta1 orientations 

into agreement, and app1y such agreement to the who1e concrete domain 
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of proportionate being: 

For the root of ethics, as the root of metaphysics, 
lies neither in sentences nor in propositions nor 
in judgments but in the dynamic structure of 
rational self-consciousness. Because that 
structure is latent and operative in everyone's 
choosing, it is universal on the side of the 
subject; because that structure can be dodged, it 
grounds a dialectical criticism of subjects. Again, 
because that structure is recurrent in every act 
of choice, it is universal on the side of the object; 
and because its universality consists not in 
abstraction but in inevitable recurrence, it also 
is concrete. Accordingly, ethical method, as 
metaphysical, can take subjects as they are; it 
can correct any aberration in their views by a 
dialectical criticism, and it can apply these 
corrected views to the totality of concrete objects 
of choice. Such a method not only sets forth precepts 
but also bases them on their real principles, which 
are not propositions or judgments but existing persons, 
it not only sets forth correct precepts but also pro­
vides a radical criticism for mistaken percepts; it 
is not content to appeal to logic for the application 
of precepts, for it can criticize situations as 
weIl as subjects and it can invoke dialectical 
analysis to reveal how situations are to be 
corrected; finally, because such a method clearly 
grasps an unchanging dynamic structure immanent 
in developing subjects that de al with changing 
situations in correspondingly changing manners, 
it can steer a sane course between the relativism 
of mere concreteness and the legalism of remote and 
static generalities; and it can do so not by good 
luck nor by vaguely postulating prudence but 
methodically because it takes its stand on the ever 
recurrent dynamic generality thîssis the structure 
of rational self-consciousness. 

It is this vision of the ethical functioning of metaphysics on the side 

of the subject, which leads us to calI Insight an "Ethics of Metaphysics." 

It is rooted in performance, in the methodological structure latent 

and operative in everyone's choosing. As performance, it criticizes 

both the choosing subject and the situation whithin which he chooses. 

This means. on the side of the object, that what is universal is the 
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inevitably recurrent intelligibility of situations and things, given 

the universal dynamic structure operative within each and every choosing 

subject. Situations and contexts may and do vary, but the under­

standing grasps similarities in situations, prescinding from the 

empirical residue. What is true and good is understood, judged, and 

chosen. But what can be known as universal on the side of the subject 

~.s the normative principle governing one' s inquiring and choosing; 

what can be known as universal on the side of the object is the indication 

from emergent possibility of "the universal order that is to be." Such 

universals are therefore known as recurrent in concrete instances of 

actually knowing and choosing, rather than through prior knowledge of 

the universal which is theri "applied" to the particular instance. And 

if there is anything "static" in Lonergan's methodical ethics of 

metaphysics, it is not any universal propositions but it is only the 

universal principle gpverning one's inquiring and choosing. It remains 

fundamentally a system on the move: Man is always potency in the realm 

of the intellect. 

Perhaps the image of cosmopolis captures best Lonergan's sense of 

the actual functioning of social ethics. For cosmopolis is once again 

a description of ethics as performance. Its thrust is toward knowing, 

and a doing fully infolmed by a knowing. Its greatest contribution is 

its distinction between common sense knowing and scientific knowing, 

and the need for collaboration between the two for the sake of progress 

and development. The distinction between the two in terms of things 

in relation to us and things in relation to themselves once aga in pre­

vents possible misapplication of any universal to a particular through 
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the calI for collaboration of the practical common sense of, say , the 

group to the abstract discoveries and understandings of a science which 

may be applied to it. Each specialization of intelligence, one with 

respect to the particular and concrete,the other with respect to 

abstract and universal intelligibilit~need and complement the other 

both in terms of generation of knowledge and in terms of application and 

implementation. Once again, the dynamic structure of knowing governs 

the differentiated methodological procedures of collective knowing. But 

universals do emerge :cecurrently, through emergent possibility. The 

real challenge inherent in cosmopolis, hm.,ever, is not to follow history 

through recurrent possibilities, but to anticipa te and control history 

through the discovery of and cooperation t.,ith emergent probability. For 

every concrete possibility may be factually apprehended in terms of 

natural laws and actual frequencies. Such a vision is again, not of an 

ideal and static society or civilization, but of collaborative 

intelligence on the move realizing instances of the universal in 

concrete particular situations. 

In aIl of the projects of Insight, it is very clear that becoming 

aware of, appropriating, and following the "pure detached disinterested 

des ire to knm.," as it moves through the various acts of understanding, 

is central. As in Aquinas, the intellect i8 the ctitical" 

fa cult y which, when given a8cendancy, can give direction and government 

to the other faculties. Within intelligence are the immanent and 

universal norms, and these norms can govern aIl of onels knowing and 

doing: 
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For genetica11y one mounts from empirical to 
inte11ectua1 consciousness, from inte11ectua1 
to rational consciousness, and from rational 
consciousness to rational se1f-consciousness. 
As long as one is moving towards full se1f­
possession, the detached and disinterested 
des ire to know tends to be in control. But 
once one is in the state of rational se1f­
consciousness, then one's decisions are in 
control, for they set the objective of one's 
total activity and select the actions that are 
to le ad to the goal. So it is that a person, 
caught as it were unawares, may be ready for 
any scheme or exploit but, on the second 
thoughts of rational se1f-consciousness, 
sett1es back into the narrow routine de-
fined by his antecedent wi11ingness. For 
un1ess one's antecedent wi11ingness has the 
height and breadth and depth of the un­
restricted des ire to know, the emergence of 
rational se1f-consciousness invo1ves the 
addition of a restriction upon one's 
effective freedom. 159 

The unrestricted desire to know, which is the fundamenta1 exigence 

towards transcendence, seeks the deve10pment and the higher integration 

that brings about progressa As differentiated from "other desires'; 

it, especia11y in scientific understanding, can interfere with the 

natura1 progression of the desire to know and resu1t in "errors about 

rea1ity." However, in speaking of the dramatic pattern of experience 

(which is the pattern which incorpora tes a11 other patterns, inc1uding 

the inte11ectua1), Lonergan suggests the ro1e of such other desires to 

be in appropriate combinations of the various images and affects --

patterns in consciousness that "emerge a1ready charged emotiona11y and 

conative1y." Such patterns typically motivate one 1 s living under the 

160 pressure of "e1ementive purposiveness," and can be both non-conscious 

and intermittent1y conscious. But they must be exc1uded from the in-

te11ectua1 pattern; and so they are exc1uded to a large degree from 
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Insight, whichwas written from within the intellectual pattern. Con-

sequently, Lonergan tells us that ••• 

••• it will not be amiss to assert emphatically 
that the identification of being and the good by­
passes hurnan feelings and sentiments to take its 
stand exclusive16 upon intelligible order and 
rational value. l 1 

The final chapter of Insight, however, is an exception to this 

general rule. Here Lonergan speaks about the transformation in con-

sciousness that comes about when "the man of good will is in love with 

God." This regard for the beloved is, in fact, the order of the 

universe which tris in love with God," and it is realized in concrete 

instances for "the man of good will is in love with God." 162 In what is 

an instance of actual grace as operative, the man of bad will is 

transformed into a man of good will; and by actual grace as cooperative, 

that man cooperates with the "laws of the spirit" in activating his 

cognitional and volitional operations. The conjugate forms of faith, 

hope, and charity orient the unrestricted des ire towards the unrestricted 

act of understanding -- God. Such a description of religious consciousness 

is obviously affect-laden, and involves a whole ne~Y set of psychic 

determinants. What would seem to differentiate affect on this level 

(religious consciousness) as opposed to any other level, is that it is 

oriented (rather than disoriented) to the pure and unrestricted desire. 

As in Aristotle, Lonergan sees movement towards the absolute, the 

universal, as transcending egoism and altruism. Pure love would then 

be a weIl ordered regard for aIl things under God. It would displace 

the "other desires" which render intelligence selfish and so collapse 

the tension of limitation and transcendence. By the affect of love, it 
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wou1d seem, we are not natura11y but on1y supernatural1y oriented to 

God. Its context within the will, as opposed to the intellect, tends 

to make it b1ind to a11 things not in 1ine with the orientation of the 

pure unrestriced desire. 

One other aspect that appears in the final chapter of Insight, but 

which has its origin and e1aboration for Lonergan in the Gratia Operans 

articles, is what God has been doing about the fact of evi1. The re-

orientation of the will towards God so as to meet evi1 with good,to love 

the enemy, to pray for the persecutor, is basica11y "to love a11 men 

with a se1f-sacrificing love." This re-orientation or transformation 

of the will which is the mark of re1igious consciousness, wou1d seem 

to be what Lonergan in De Verbo Incarnato refers to as the "law of the 

163 
cross." As one ordering of the many orderings of divine justice, the 

1aw of the cross brings for th good from evi1 to repair the ma1um cu1pae 

which God does not will but on1y permits. This understanding of re-

demption, which is not a human, but on1y a divine and gratuitous solution 

to the proble~ of living wou1d seem present a1though understandab1y un-

e1aborated in Insight's notion of se1f-sacrificing love. 

Having moved through Insight and backward through sorne of Lonergan's 

ear1ier works, we now must shift to a new starting point -- Lonergan's 

post-Insight works and out1ine the ethica1 perspective which he 

deve10ped in them. 
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Section A - Lonergan's Ove raIl Project in Method 

Just as Insight was not principally a book about ethics but rather 

1 a study of human understanding, so is Lonergan's Method in Theology not 

about ethics but rather about theology as a process which mediates 

between a cultural matrix and the role of religion in that matrix. It 

is not unlike Insight in that it asks of its readers "what they can 

discover in themselves as the dynamic structure of their own cognitional 

2 and moral being". From the discovery of such a dynamic structure, 

follows the outlines of method, which is merely the "framework for 

collaborative creativity".3 But this structure includes an elaboration 

of both cognitional and moral being. It is also significant that 

Method's outline of the eight functional specialities of method in 

theology, presupposes the key background chapters of method, the human 

good, meaning, and religion. These chapters, of critical importance 

to ethics, give us a good indication of the "higher viewpoints" or 

broader horizons which have been the context of Lonergan's development 

since his concluding of Insight. We will try to outline this horizon 

as it is presented in Method, and also fill out that outline using 

the many articles written between Insight and Method which more fully 

explore particular points. 

In a not dissimilar way from Insight, Method begins by appealing 

to both the "successful sciences" and also to the procedures of the 

human mind to discern a transcendental method that outlines "a basic 

pattern of operations employed in every cognitional enterprise".4 The 

sciences yield a notion of method as "a normative pattern of recurrent 

5 and related operations yielding cumulative and progressive results". 



73 

The appeal to the procedures of the human mind is proposed similarly as in 

Insight (introspection), but with what seems at first to be a new method 

of analysis: intentionality. As operations have objects, so operations 

in tend objects and, by operating, one becomes aware of the objecte One 

becomes aware of oneself (the operating subject) at the same time, and 

also of one's operations. This awareness, this consciousness of object, 

subject, and operation, is the subjective experience that provides the 

context for the intentionality analysis of cognition: 

In our dream states consciousness and intentionality 
commonly are fragmentary and incoherent. When we 
awake, they take on a different hue to expand on 
four successive, related, but qualitatively different 
levels. There is the empirical level on which we 
sense, perceive, imagine, feel,speak, move. There 
is an intellectual level on which we inquire, come 
to understand, work out the presuppositions and im­
plications of our expression. There is the rational 
level on which we reflect, marshal the evidence, pass 
judgment on the truth or falsity, certainty or prob­
ability, of a statement. There is the respon~ 
level on which we are concerned with ourselves, our 
own operations, our goals, and so deliberate about 
possible courses of action, evaluate them, decide, 
and carry out our decisions. 

AlI the operations on
6

these four levels are inten­
tional and conscious. 

The empirical, intellectual, and rational levels of consciousness are 

clearly those of Insight (Lonergan later reflected that what he had, in 

fact, been doing in Insight was intentionality analysis).7 The respons-

ible level, while incorporating the exigency in Insight from knowing to 

doing, seems to have a distinctive content beyond the criteria of truth 

and certitude of the rational level: 

There is a still further dimension to being human, and 
there we emerge as persons, meet one another in a 
common concern for values, seek to abolish the organ­
ization of human living on the basis of competing 
egoisms and to replace it by an organization on the 
basis of man's perceptiveness and intelligence, his 8 
reasonableness and his responsible exercise of freedom. 
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This fourth level Lonergan typically de scribes as the point at which one 

emerges as a person, one makes oneself what one is to be, etc. It is the 

point at which one is a "doer", one that "deliberates, evaluates, chooses, 

acts".9 Lonergan adverted to this description of "the existential subject" 

in his Aquinas lecture of 1968 where he explicitly rejected the "schematism 

of older faculties, such as intellect and will", for their failurl~ to 

draw attention to the subject " in his key role of making himself what 

he is to be ".lD Th 1 l' f h' e more comp ete exp anat10n or t 1S movement away 

from the categories of faculty psychology isfound in Method where, in 

showing the limiting denotation of categories from those of Aristotle to 

the modern chemist's periodic table, he suggests using "transcendentals" 

which as "comprehensive in connotation, unrestricted in denotation, and 

invariant over cultural change", are radical intendings that "go beyond 

what we know to seek what we do not know yet".ll And, most significant 

of aIl, these intendings are accessible to introspective analysis within 

experience, while metaphysical categories, however true in themselves, 

are not directly given in experience. 

Searching for such transcendentals, Lonergan finds in consciousness 

the various levels as first of aIl "the unfolding of a single thrust, the 

eros of the human spirit,,12 which is a single transcendental intending. 

But within each level, there can be distinguished differing objectives 

to that intending: 

What promotes the subject from experiential to 
intellectual consciousness is the desire to understand, 
the intention of intelligibility. What next promotes 
him from intellectual to rational consciousness, is a 
fuller unfolding of the same intention: for the desire 
to understand, once understanding is reached, becomes 
the desire to understand correctly; in other words, the 
intention of intelligibility, once an intelligible is 
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reached, becomes the intention of the right intelligible, 
of the true and, through truth, of reality. Finally, 
the intention of the intelligible, the true, the real, 
becomes also the intention of the good, the question of 
value, of what is worthwhile, when the already acting 
subject confronts his world and adverts to his own 
acting in it. 13 

Now if one objectifies the content of any of these intendings, one can 

form the transcendental concept of that content (e.g. the content of 

responsible intending will give us the transcendental concept of value, 

of the truly good). But such concepts "can be misconceived and often are", 

and of far greater importance are the transcendental notions that constitute 

the dynamism of our conscious intending, "promoting us from mere experiencing 

towards understanding, from mere understanding towards truth and reality, 

14 from factual knowledge to responsible action". 

Having identified the essential notion of method and the basic 

patterns of recurrent and related cognitional operations Lonergan is in 

a position to describe transcendental method as that normative pattern 

of operations which is not confined categorically to any field or subject, 

but which can envisage "any result that could be intended by the completely 

15 open transcendental notions". But he suggests that, in a sense, everyone 

knows and observes transcendental method to the degree that they are 

spontaneously attentive, intelligent, reasonable, and responsible. But 

the method can be known in a significantly heightened sense as one 

objectifies one's consciousness, and applies one's discovered operations 

as intentional to one's operations as conscious in the following fourfold 

manner: 

(1) experiencing one's experiencing, understanding, 
judging, and deciding, (2) understanding the unit y 
and relations of one's experienced experiencing, under­
standing, judging, deciding, (3) affirming the reality 
of one's experienced and understood experiencing, 
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understanding, judging, deciding and (4) deciding to 
operate in accord with the norms immanent in the 
spontaneous re1atedness of one's experienced, under­
stood, affirmïg experiencing, understanding, judging, 
and deciding. 

This fourfo1d experience is a consciousness, an awareness, of one's 

intending -- the "object" in this case is the subject's operations. 

Lonergan asks the reader if these operations occur in his consciousness, 

and whether they occur spontaneous1y in the described pattern. Simi1ar 

to the point in Insight where one asks "am l a knower?", one has to 

respond to the awareness of this intending, one begins to 1earn of the 

spontaneous structured dynamism of it, the norms present in its operations, 

and one has to decide whether to operate (cooperate) in accord with it. 

The norms or "transcendenta1 precepts" Lonergan finds immanent within 

each respective 1eve1 of consciousness are: (1) Be attentive (empirica1 

1eve1), (2) Be intelligent (inte11ectua1 1eve1), (3) Be reasonab1e 

rational 1eve1), (4) Be responsib1e (responsib1e 1eve1). These norms, 

whether one is conscious of them or not or whether one has decided to 

cooperate with them or not, are immanent in the transcendenta1 method 

of one's knowing and doing as revea1ed by their intendings. For trans-

cendenta1 method is mere1y "the concrete and dynamic unfo1ding of 

human attentiveness, reasonab1eness, and responsibi1ity".17 As such, 

when app1ied to a discipline such as theo1ogy, it supplies the anthro-

po1ogica1 component of its knowing. With any discipline, it provides a 

basic set of patterns and relations that govern the intended knowing of 

any object (or human subject) within the human cognitiona1 process. 

Having exp1icaterl transcendenta1 method, Lonergan in Method next 

turns to an exploration of the hum an good as he moves towards religion 



77 

itself. It is an exploration of various components that are clearly 

instances of the human good in its concrete functioning. He begins, 

using Piaget, with an analysis of skills, and the process of learning by 

which a child discovers and masters basic operations in various stages 

of development. He de scribes such learning within the notion of mediation, 

in which the world of the infant is a world of immediacy (what is felt, 

touched, grasped, sucked, seen, heard -- illlmediately experienced) as 

opposed to the child and later adult whose world is increasingly mediated 

by meaning (what is signified or represented by image, picture, word, 

story, symbol, literature, etc.). Higher cultures live within this wider 

community of meaning whereby the memories of other men, the labors of 

scholars, the experience of saints, become mediated to us and can be 

appropriated by us. In such development, we may also become aware of 

differentiations within our consciousness as we become increasingly 

aware of ourselves, of our distinction from "the world", and of the 

differing patterns of our experiencing (artistic, theoretical, mystical, 

etc.). Awareness of our operational development, enables a proficiency 

for an individual, and for the learning of new operations to be put 

together "in new combinations to new ends".18 

As operations have their process of development, so, too, do feelings 

not so much as mere physical states (fatigue, anxiety, thirst) but more 

as clearly intentional responses where the feelings relate us to objects, 

to goals. By them, "we are oriented massively and dynamically in a world 

19 mediated by meaning". They empower our accumulated set of meanings 

which we have learned and lived, and therefore the y empower our response 

to living itself. As intentional responses, they regard two main classes 
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of objects: the agreeable/disagreeable, and values. While response to the 

agreeable/disagreeable is ambiguous, "response to value both carries us 

towards self-transcendence and selects an object for the sake of whom 

or of which we transcend ourselves".20 There is also a scale of pre fer-

ence with respect to these values. Following Max Scheler and Dietrich 

von Hildebrand, Lonergan distinguishes values called vital (e.g. health, 

grace), social (good of the community, of order), cultural (creation, 

critique, andi.mprovement of value), personal (a person's self-trans-

cendence, in himself and inspired and invited by others), religious (the 

heart of meaning, of value in man's living). Our response to objects or 

situations representing any of these values is spontaneous, and therefore 

21 "not under the command of decision". It is general:ly a response of 

surrender of self, towards something for the sake of which we transcend 

ourselves. However, upon critical reflection, we may wish to reinforce 

or cu=tail any value -- or modify the scale of preference -- and this can 

generally be done over time given attentiveness to the preferred values 

and objects that arouse them. Sorne of the feelings -- particularly those 

on the personal and religious level run very deep, literally direct 

one's life, and are far less open to conscious change. The supreme 

example is falling-in-love and being-in-love -- which is, once it occurs 

22 and for as long as it lasts, a "first principle in one's living". It 

presents itself in three different ways -- being-in-love with one's 

mate, children and family, -- being-in-love with one's community and 

society -- being-in-love with God. It is a dynamic state that promotes 

one to transcend oneself (surrender the self). More about it will have 

to be sa id later. Its reverse, "ressentiment" (Scheler), the constant 
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're-feeling of a specifie clash with someone else's value-qualities",23 

equally can become a kind of first-principle for extended hostility, 

anger, indignation, hatred, and violence that therefore twists, dis torts 

and encloses (rather than transcends) one's value-structur.e into self-

serving egoism. In general, Lonergan suggests that it is "better to take 

full cognizance of one's feelings" and not "leave them in the twilight 

of what is conscious but not objectified".24 

Lonergan then turns to explore the notion of value. It is a 

"transcendental notion", for it is what is intended (but not known) in 

questions for deliberation as to what is or is not worthwhile, what is 

25 truly as opposed to merely apparently good. It is not a definable 

category, but rather what is being pursued or intended in questions for 

deliberation within one's responsible consciousness. As it is reached 

in specifie instances, "success" is rewarded in "self-transcendence with 

26 
a happy conscience" and failure with an unhappy conscience. With 

Aristotle, Lonerg3.n. refuses to speak of ethics apart from the ethical 

reality of good men, "of the nature of virtue apart from the judgment 

27 
of the man that possesses wisdom", and therefore points out that it 

is only by reflection on the functioning of our intention of value 

within our acting, that we come to know what the notion of value is. 

As we become conscious and discriminating about our intending in the 

"drive to value", so our limited realization of it brings a disenchantment 

that constantly asks ••• 

.•• whether what we are doing is worthwhile. That dis­
enchantment brings to light the limitation in every 
finite achievement, the stain in every flawed perfection, 
the irony of soaring ambition and faltering performance. 
It plunges us into the height and depth of love, but it 
also keeps us aware of how much our loving falls short 
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of its aim. In brief, the transcendent al notion of the 
good so invites, presses, harries us, that we could 
rest only in an encounter with a goodness completely 
beyond its powers of criticism. 28 

When we actually make judgments of value, the y will generally follow 

upon judgments of fact (experienced, understood, judged), through which 

there will be a knowledge of reality in, say, a particular situation. 

Between judgments of fact and judgments of value can be discerned an 

apprehension (through feelings) to the value in that situation. Our 

response, which will be more or less spontaneous, will have been filtered 

through our scale of value preferences and will therefore be reinforced 

or déprived of sorne of its dynamism depending upon the feelings towards 

values which we have appropriated. Then there will be the judgment of 

value itself, in which there will be a thrust towards moral self-

transcendence as it can be realized by way of that particular instance. 

The awareness and development of these moral feelings in judgments of 

value head one towards 

••• the existential discovery, the discovery of oneself 
as a moral being, the realization that one not only 
chooses between courses of action but also thereby 
makes oneself an authentic human being or an unauthentic 
one. With that discovery, there emerges in consciousness 
the significance of personal value and the meaning of 
personal responsibility. Onels judgments of value are 
revealed as the door to onels fulfillment or to onels 
loss. Experience, especially repeated experience, of 
onels frailty or wickedness raises the question of onels 
salvation and, on a more fundamental level, there arises 
the question of God. 29 

To the extent that one has cultivated, enlightened, and strengthened onels 

moral feelings, particular judgments of value will be intentionally 

self-transcendent. Onels growth and development is realized in the 

extent, precision, and refinement to which ouels responses to value are 
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advancements through the sca1e of value preferences towards cultural, 

persona1 and re1igious values. But there is no supreme value which 

entai1s a11 the others, save 

••• the deep-set joy and solid peace, the power and the 
vigor, of being in love with God. In the measure that 
that summit is reached, th en the supreme value is God, 
and other values are God's expression of his love in 
this wor1d, in its aspirations, and ·~n its goal. In 
the measure that one's love of God is complete, then 
values are whatever one loves, and evi1s are whatever 
one hates so that, in Augustine's phrase, if one loves 
God, one may do as one p1eases, AIDa Deum et fac quod vis. 
Then affectivity is of a single piece. Further deve10p­
ments on1y fi11 out previous achievement. Lapses from 
grace are rarer and more quick1y amended. 30 

One's growth towards ever fu11er authenticity is, however, an intended 

and conscious growth. Whi1e one may exercise se1f-transcendence in the 

liberty of one's given horizon, there is even greater authenticity in 

se1ecting and deve10ping one's horizon by working out what i8 "worth-

whi1e for one to make of onese1f, and what it wou1d be worth-whi1e to 

31 do for onels fe110w men". To the extent to which one does this, one 

has worked out one's transcendent notion of value. 

One's own experience, insights, judgments of fact and value are 

on1y a sma11 fraction of what any civi1ized person actua11y knows and 

uti1izes. Of far greater proportion is what one knows through the 

experience of others which one appropriates through be1ief. One's 

social, cultural, and re1igious heritage is 1arge1y appropriated through 

be1ief from a "common fund" of know1edge and values which can be 

communicated. As one appropria tes them, one is making a judgment of 

va1u~ as to the usefu1ness of a division of labour in the acquisition 

of know1edge and value, the trustworthiness of its source, the decision 

to be1ieve and, in the end the act of be1ieving itse1f that something 
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is true or of value. It is in this way, Lonergan suggests, that we 

appropriate, to large degree, the human good. 

There is, as well, a basic structure that can be discerned of the 

hum an good as a series of interrelationships between individuals in their 

potentialities and actuations, and cooperating groups both as they 

represent a development towards ends. He outlines it in a schematization 

in which the good is realized, as in Insight, from instances of the 

particular good, the good of order, and value itself: 32 

Potentiality 

capacity, 
need 

plasticity, 
perfectibility 

liberty 

INDIVIDUAL 

Actuation 

operation 

development, 
skill 

orientation, 
conversion 

SOCIAL 

cooperation 

institution, 
role, task 

personal 
relations 

ENDS 

particular 
good 

good of 
order 

terminal 
value 

The terms concluding each vertical column represent movement towards the 

transcendent or what the authentic person or community develops as self-

transcendent by good choices. In such choosing, one is an "originating 

value" as one chooses true instances of the particular good, or as a 

society develops appropriate roles for the good of order. One is moving 

towards terminal valués as v~Jues self-consciously chosen at which 

33 point "originating and terminal values can coincide". For the individual, 

this represents the achievement of moral self-transcendence in so far as 

that "self regularly opts, not for the merely apparent good, but for the 

true good", and brings about terminal value in decisions for particular 

34 goods and the good of order that are truly good. ~fuen each member of the 

community both wills authenticity in himself and, inasmuch as he can, 
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" promotes it in others, then the originating values that choose and the 

35 terminal values that are chosen overlap and interlace". At the root 

of such development are the transcendent al notions which enable advance-

ment in understanding, truthful judging, and sensitive response to values. 

But development is not inevitable, and failures calI for a change in 

direction, a change for the better, which is conversion. In conversion, 

one "frees oneself from the unauthentic" and overlooked values are 

apprehended, scales of preference shift, and biases are removed as one 

moves "to leave one open to things as they are and to man as he should 

b " 36 e . 

But as there is development towards the human good for both in-

dividual and community, so is there also progress (and decline) in 

societies and cultures. Such progress "proceeds from originating value, 

from subjects being their true selves by observing the transcendental 

precepts, Be attentive, Be intelligent, Be reasonable, Be responsible".37 

As these precepts are observed, possibilities for the good advance in 

probability in a continuous flow that is progress. But "evaluation may 

be biased by an egoistic disregard of others, by a loyalty to onels own 

group matched by hostility to other groups, by concentrating on short-

38 term benefits and overlooking long-term costs". Such egoism, both 

in the individual and the group, creates aberrations that turn progress 

into decline. As self-transcendence promotes progress, so its refusaI 

as inattention, oversight, unreasonableness and irresponsibility promotes 

cumulative decline that is alienation. One key role that a religion 

which promotes self-transcendence to the point of self-sacrificing love 

plays, is the redemptive role of such love as "can undo the mischief of 

" 39 decline and restore the cumulative process of progress. 
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Having elaborated the human good, Lonergan next in Method turns 

to discuss "meaning" which, in persons and in their subjectivity, 

embodies what generates 50 much of human living. Lonergan draws on Max 

Scheler's description of "intersubjectivity" to describe the vital and 

spontaneous communication between persons that is the "we" that precedes 

40 even the "I-Thou" relationships. There are the intentional responses 

previously mentioned, but of a social nature, such as community of feeling 

(parallel responses to the same object) and fellow feeling (a response 

in one effects a response in another). There are also vital responses 

such as psychic contagion (sharing another's emotion without adverting 

to its object) and emotional identification (a single stream of instinct 

and feeling). Now these intersubjective responses aIl communicate 

meaning, but a multiplicity of meaning rather than the univocal type of 

meaning of language. Linguistic meaning is objective, but meaning in a 

smile is intersubjective. A smile may be any meaning from welcome, to 

amusement, to contempt. It is known by the situation and pers ons 

surrounding it, and more than revealing an object 

••• it reveals or ev en betrays the subject, and the 
revelation is immediate. It is no r ~he basis of 
some inference, but rather in th. .nile one incarnate 
subject is transparent or, again, uidden to another, 
and that transparency or hiddenness antedates aIl 
subsequent analysis that speaks of body and soul, or 
of sign and signified. 41 

Lonergan turns to Susanne Langer's philosophy of art to provide a 

means of comprehending another mode of transfer or mediation or inter-

subjective meaning. 
42 In Feeling and Form, art is defined as the 

objectification of a purely experiential pattern, a creation of forms 

symbolic of human feeling. The artist has to detach and distance 
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himself from the feeling that has transformed him, and find the elemental 

meaning or form that grasps, as Lonergan put it, at 

••• what is, or seems significant, of moment, concern~ 
import, to man. It is truer than experience, leaner, 
more effective, more to the point •••• The work of art 
is an invitation to participate, to try it, to see for 
oneself ••• so the work of art invites one to withdraw 
from practical living and to explore possibilities of 
fuller living in a richer world. 43 

As such, art is a carrier of intersubjective meaning, and is therefore 

a carrier of the hum an good as it is proposed or expressed by the artist. 

Symbols are still another medium that evoke, or are evoked by, 

feeU.ng and hence communicate meaning. Affective development frees 

symbolic communication as the manifold images presented by the symbol 

converge in meaning: 

The symbol for me is the "affect-Iaden image." It's 
evoked by an affect, or an image evokes the affect. 
They're linked. It's the means of internaI communica­
tion between psyche and mind and heart. Where mind is 
experience, understanding, judgment; and heart is what's 
beyond this on the level of feeling and "is it worth­
while" -- judgment of value, decision. Without feelings, 
this experience, understanding, judgment is paper-thin. 
The whole mass and momentum of living is in feeling. 44 

Feelings are related to objects (desire of food, bearing of pain), to one 

another (desire of good that is absent, feelings related through personal 

realtionships such as tenderness), and to their subject {as the "mass and 

momentum and power of his conscious living, the actuation of his affective 

capacities, dispositions, habits, the effective orientation of his being,,).45 

But the same objects may weIl evoke different feelings in different subjects. 

The affective capacities, dispositions, and habits of a given individual 

can be specified "by the symbols that awaken determinate affects and, 

inversely, by the affects that evoke determinate symbols".46 The 
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significance of affective development, then, is that one's intentional 

orientation in life can de termine one's affective capacities, disposi-

tions, and symbols by transforming the symbols to express new affective 

capacities. To achieve this, there is the need of internaI communica-

tion between one's organic and psychic vitality, and one's intentional 

consciousness, in order that the y may collaborate. Such internaI 

communication of mind, body and heart is through symbols. The older 

interpretative systems (Freud, Adler, Jung) and the more recent "Third 

Force" in psychology (self-actualization, as in Maslow) are means of 

appropriating one's symbols, to effect the "constitution of one's self 

in one's world".47 

Hhile the symbol embodies elemental meaning and multiple meanings, 

such as spontaneously arise out of one's living, it is linguistic 

meaning with its names and definitions that "brings conscious intentionality 

into sharp focus" for both the ordering of one's world and the orientating of 

oneself within it. 48 Available language develops arid moulds that 

conscious intentionality; it stresses sorne things while passing over 

others, it provides expression for moods and intentions, and in general 

it gives structure to the world around the subject. That also means 

that it is "the vehicle in which the human community conducts its 

49 collaboration in the day-to-day pursuit of the human good". Such 

ordinary language is based in common sense, which will be a nucleus 

of insights centered around the subject or centered around particular 

groups. With division of labor, language becomes specialized to a task 

or field. In its literary. expression, language is intended not merely 

for understanding but also for feeling. But whether language, art, or 
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symbol is the "carrier" of meaning, aIl such expressions are first of aIl 

an incarnate meaning "the meaning of a person, of his way of life, of 

his words, or of his deeds".50 

Lonergan turns from his analysis of meaning, to distinguish the 

basic elements of meaning: 

Sources of meaning are aIl conscious acts and aIl 
intended contents, whether in the dream state or on 
any of the four levels of waking consciousness. The 
principal division of sources is into transcenrlental 
and categorical. The transcendental are the very 
dynamism of intentional consciousness, a capacity 
that consciously and unceasingly both heads for and 
recognizes data, intelligibility, truth, reality, 
and value. The categorical are the determinations 
reached through experiencing, understanding, judging, 
deciding. The transcendental notions ground questioning. 
Answers develop categorical determinations. 5l 

The acts of meaning are potential (experiencing), formaI (understanding), 

full (judging), constitutive or effective (deciding)~ and finally in-

strumental (external expressions for interpretation by others). Now 

these elements of meaning function in four different ways. There is 

the cognitive function,·which takes us out of the infant's world of 

immediacy into the world mediated by meaning inwhich we live out our 

lives. Immediacy cornes with the mating of lovers, the mystic's cloud of 

unknowing, or "when one objectifies cognitional process in transcendental 

method and when one discovers, identifies, accepts one's submerged feelings 

52 in psychotherapy." The world mediated by meaning, opened up by the 

intentionality of understanding and judgment, can go even beyond aIl 

worlds of immediate experience. Secondly, meaning functions efficiently, 

in that it intends the making and the working that represents human 

enterprise. Thirdly, meaning i6 constitutive, in that any development of 

an ide a within, say, a culture, must be formulated before it can be 
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communicated. And finally, meaning is communicative, in that a common 

meaning enables there to be common experience, common understandings, 

common judgments, and common commitments in human living. All the 

elements of meaning within the world mediated by meaning are central to 

man as a historical being (standing outside nature) and the inheritor of 

a particular tradition -- a world mediated by meaning. 

As different elements and functions of meaning can be distinguished, 

so also differing realms or worlds of meaning can be distinguished, 

according to differing modes of conscious and i~\tentional operation. 

As in Insight, Lonergan differentiates the realm of common sense from the 

realm of theory, given their different objects in things in relation to 

us as opposed to things in relation to each other. So, too, there is a 

realm of one's own interiority, subjectivity, operations; their structure, 

norms, and potentialities. In this realm, one's attending is to one's 

intending and subsequent acts. It is withdrawal into interiority for 

self-appropriation that enables grasp of transcendental method. Such a 

grasp provides one with the tools for analysis and the structure of method 

that develop procedures for application in common sense and theory. And 

finally, there is a realm in which God can be known and loved, which is 

indicated by the transcendent exigence in the unrestricted demand for 

intelligibility, the demand for the unconditioned in judgment and the 

critique of every finite good. Beyond the realms of common sense, theory, 

and interiority, lies this realm where 'man can reach basic fulfillment, 

peace, joy" 53 The unit y of these differentiations cornes not in the 

homogeneity of undifferentiated consciousness, but with "the self-knowledge 

that understands the different realms and knows how to shift anyone to any 
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other".54 Yet the awareness of the differentiations is the key to de-

velopment -- just as in the western tradition of culture, Lonergan sees 

stages as being able to be distinguished as the worlds of common sense, 

theory, and interiority were discovered within the world mediated by 

meaning. 

Lonergan concludes his "background" section in Method with a chapter 

on religion, since "the facts of good and evil, of progress and decline, 

55 
raise questions about the character of the universe". Since we grant 

that the universe is intelligible by the assumption implicit in the 

knowledge we already understand we possess of the universe, then we raise 

the question of God as we search for the ground of intelligibility. Does 

there or does there not exist a transcendent, intelligent ground of the 

universe? It is our "conscious intentionality" which asks this question, 

as it arises out of the a priori structured drive that promotes us from 

i · d di . d . h" 1... l 56 exper enc1ng, to un erstan ng, to JU g1ng, to c 00s1ng r1gut y. And 

while the answer to this question may weIl be beyond manls horizon, the 

unrestricted intending is weIl within that horizon. Now as man achieves 

authenticity in self-transcendence according to his capacity to realize 

the transcendental notions in his questions for intelligence, reflection, 

and deliberation, so that capacity becomes an actuality in the state of 

moral self-transcendence when ••• 

••• onels being becomes being-in-Iove. Such being-in­
love has its antecedents, its causes, its condit.ions, 
its occasions. But once it.has.blossomedforth and 
for as long as it lasts, it takes over. It is the 
first principle. From it flow onels desires and fears, 
one 1 s joys :.~n.Q.. sorrows, on57 s discernment of values, 
onels decisions and deeds. 
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This phenomenon of being-in-love is experienced in at least three different 

ways, each reflecting a certain degree of transcendence and therefore self-

surrender. There is the intimacy of husband and wife, parents and children; 

there is the love of one's fellow man; and most of aIl there is love of God 

with aIl heart, soul, mind, and strength. They are experiences of living 

by grace, 

because God's love has been poured into our hearts 
through the Holy Spirit which has been given to us. 58 

Any state of being in love brings sorne of this sense of fulfillment, its 

peace, its fruit in love for others, a better and more authentic ethical 

intention and performance, and a sense of the supreme value -- God -- and 

other values which are "God's expression of his love in this world, in its 

i i d ·· 1'159 asp rat ons, an ~n ~ts goa • But to say we experience this (within 

consciousness), does not mean to say we know it. It is conscious on 

the level of responsible consciousness, for it is the type of conscious-

ness that deliberates, makes judgments of value, decides, and acts 

responsibly and freely: 

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 superseded, as ready to deliberate and 
judge and decide and act with the easy freedom of those 
that do aIl 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. 60 

This gift, then, of God's love is really sanctifying grace, but is 

first operative grace (-conversion) until, with our self-consciousness and 

61 intending, it becomes cooperative. At that point, the gift of God's 

love takes over the highest level of man's consciousness: 
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It is a change in one's antecedent willingness; one 
becomes antecedently willing to do the good that 
previously one was unwilling to do; secondly, the 
free and full acceptance of this change constitutes 
the existential decision that contemporary moral 
theologians name one's fundamental option, one's 
basic religious commitment. 62 

It is an experience of the holy (as in Rudolf Otto), the sense of ultimate 

concern (Tillich), consolation without a cause (Rahner), and generally a 

fulfillment which gives an easy freedom to deliberate, judge, decide, act 

63 and do aIl good. But it is fundamentally an experience of being in 

love without qualifications, conditions, reservations or limits -- being 

in love with someone transcendent. As that love is the fulfillment of 

one's unrestricted thrust to self-transcendence through intelligence, 

truth, and responsibility, so the one who fulfills that thrust must be 

supreme in intelligence, truth, and responsibility. And as one feels 

chosen by the gift of fulfillment of love, so one concludes the giver must 

be love. Loving in return is trancending oneself (denial of the self to be 

transcended) and giving attention to the giver, in prayer, meditation, and 

contemplation. And so 

••• from an experience of love focused on mystery there 
wells forth a longing for knowledge, while love itself 
is a longing for union; so for the lover of the. unknown 
beloved the concept of bliss is knowledge of g!m and 
union with him, however they may be achieved. 

Religious development is, however, precarious in terms of the self 

as transcending and the self as transcended. Something like human auth-

enticity is not a secure possession. Every authentic insight, gives one 

further insight into one's oversights. Religious development is 

dialectical in "the very precise opposition between authenticity and 

unauthenticity, between the self as transcending and the self as 
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65 transcended". It enables development, decline, and recovery. The 

expression of religious experience Lonergan calls "the word", which is 

any expression of religious meaning or value. Such expressions, especially 

as spoken and written, are the means by which religion enters the world 

mediated by meaning and regulated by value. Yet before this word, is 

the "prior word" God speaks to us in our immediacy, by flooding our 

hearts with the unmediated experience of the mystery of love: 

But the prior word in its immediacy, though it 
differs in intensity, though it resonates differ­
ently in different temperaments and in different 
stages of religious development, withdraws man 
from the diversity of history by moving out of 
the world mediated. by meaning and towards a world 
of immediacy in which image and symbol, thought 
and word, lose their relevance and even disappear. 66 

The word is personal to the subject, social to the believing community, 

and historical in that it is spoken in context. But its expression 

provides a world mediated by meaning and regulated by value which enables 

a person to sorne degree to comprehend and at least feel support in living 

on this highest level of conscious operations. This world of religious 

meaning, drawn from the experience of the mystery of love and awe, will 

move through the stages of meaning and speak within the different realms 

(common sense, theory, interiority) just as with aIl other experience 

understood, judged, decided, and expressed. The complementary purposes 

of the different paths of cognitional activity apply to aIl experience. 

The knowledge that is born out of the experience of religious love 

is faith; that area of "reasons of the heart" which are not known on 

other conscious levels. Interpreting Pascal' s "heart's reasons" as 

those feelings that are intentional responses to value, Lonergan suggests 

that, besides factual knowledge (reached by experiencing, understanding, 
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verifying), "there is another kind of knowledge reached through the 

discernment of value and the judgments of value of a person in love".67 

Faith is such further knowledge, when the love is God's flooding our 

hearts -- giving us apprehension of vital, social, cultural, personal 

and transcendent value. This apprehension of value consists in the eJC-

perienced fulfillment of our unrestricted thrust to self-transcendence, 

and "that thrust in its unrestrictedness may be objectified as a clouded 

revelation of absolute intelligence and intelligibility, absolute truth 

68 and reality, absolute goodness and holiness". Within such an apprehen-

sion, the question of God recurs in new form (decision): Will l live 

the gift of his love, or withdraw? The apprehension of value involves 

differentiation between relative and absolute value: 

Without faith, the originating value is man and the 
terminal value is the human good man brings about. 
But in the light of faith, originating value is divine 
light and love, while terminal value is the whole 
universe. So the human good becomes absorbed in an 
all-encompassing good. Where before an account of 
the human good related men to one another and to 
nature, now human con cern reaches beyond man's world 
to God and to God's world •••• To conceive God as 
originating value and the world as terminal value 
implies that God too is self-transcending and that 
the world is the fruit of his self-transcendence, 
the expression and manifestation of his benevolence 
and beneficence, his glory. As the excellence of 
the son is the glory of his father, so too the 
excellence of mankind is the Glory of God. 69 

Without faith, the world is clearly too evil for God to be good and for a 

good God to exist. But faith recognizes that, as God has granted men 

their freedom but called them to authenticity, so faith has the power 

of undoing man's failures which promote decline: 
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••• human possessiveness and human pride have to be 
replaced by religious charity, by the charity of the 
suffering servant, by self-sacrificing love. Men are 
sinners ••• They have to acknowledge their real guilt 
and amend their ways. They have to learn with humility 
that religious development is dialectical, that the 
task of repentence and conversion is life-Iong. 70 

Finally, among the values that are discerned by faith is the value 

of believing "the word" of religion. For religious experience is not 

solitary, but it can be recognized as a common orientation in living, 

feeling, and orientation shared by a religious community. That 

community can express itself and, as it endures over time, its expres-

sions become traditional. Further, as we experience "being in love" 

as a response, so there are divine initiatives in history -- "the 

personal entrance of God himself into history, ••• the advent of God's 

71 word into the world of religious expression" as in Judaism and 

Christianity. The narrative of such encounters in religious eJcpression 

has the specific meaning of the work of God itself. Living in a 

community informed by such words and expressions, gives nurture and 

support to the awareness of divine initiative and human response. Such 

a sense of living with God in history becomes an ultimate sustenance 

for authentic intellectual, ethical, and religious living. 

Section B - Lonergan's Ethics of Value; Natural & Christian 

We must turn now to Lonergan's application of functional specializa-

tion to method in theology and his development of a functional specializa-

tion of theological tasks which moves from data to results in eight basic 

stages, and this differentiation sets the context in which the tasks of 

ethics and other disciplines are set. In order to establish that context, 
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we will have to make reference to the functional specializations. 

Underlying the specializations is the idea of a division of labour 

in order that scholarship can cope effectively with the continually 

increasing body of human knowledge, and still maintain appropriate con-

tacts between each relevant field. Briefly, Lonergan proposes the fol­

lowing eight specialties: 72 

Research - making available data relevant to theological 
investigation. 

Interpretation - understanding what is meant by the data. 

History . 

Dialectic 

Foundations 

Doctrines 

Systematics 

- historian's informing, understanding, judging, 
the sum of releva~t cultural, institutional 
and doctrinal movements in their concrete 
settings. 

- dynamically moving through contradiction to 
comprehension to evaluation. 

objectifying conversion in man's conscious 
and intentional operations. 

expressing the objectifications in judgments 
of fact :and judgments of value. 

- further questionings to promote understanding 
to find appropriate systems and more familiar 
analogies within experience. 

Communications - establishing external relationships and 
communications with other disciplines,'and with 
the hearts and minds of men of aIl cultures and 
classes. 

The first four stages are more oriented to listening ta "the word" of 

religious meaning and value, while the latter four are more oriented to 

the proclaiming of it. Each set of stages is also rela.ted to the four 

different cognitional levels of experiencing, understanding, judging and 

deciding. The first four 
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••• challenge to a decision: in what manner or measure 
am l to carry the burden of continuity or to risk the 
initiative of change? That decision, however, is pri­
marily not a theological but a religious event; it per­
tains to the prior more spontaneous level on which theo­
logy reflects and which it illuminates and objectifies; 
it enters explicitly into theology only as reflected 
on and objectified in the fifth specialty, foundations. 73 

This religious event is conversion, and objectification of conversion 

provides theology with its foundations. The specialties then function 

in reverse order -- decision, judgment, understanding, and data. Between 

the two sets lies the critical personal encounter, the conversion, the 

transformation of the subject and his world, and the transvaluation of his 

values -- which then gives both substance and intention to the final 

data produced. Authentic conversion initiates one into a new horizon, 

which to the unspiritual man is folly, and he cannot grasp it. While each 

set of specialties is distinct yet interdependent, there remains a dynamic 

unit y of subjects in process of development who are the opera tors of the 

process. 

Now Lonergan's program for ethics would seem to be focused in two 

areas. The first area would be that of the transcendental method and its 

four imperatives drawn from the authentic operation of the human spirit: 

Be attentive, Be intelligent, Be reasonable, Be responsib.le. As in ln-

sight, Lonergan assigns to philosophy (and hence philosophical or "natural" 

ethics) the role of criticizing aIl methods engaged in human knowing: 

The basic discipline, l believe, is not metaphysics but 
cognitional theory. By cognitional the ory is meant, not 
a faculty psychology that presupposes a metaphysics, but 
an intentionality analysis that presupposes the data of 
consciousness. From the cognitional theory there can be 
derived an epistemology, and from both the cognitional 
theory and the epistemology there can be derived a meta­
physics. These three are related to aIl other disciplines, 
not by supplying them with elements for their basic terms 
and relations, but providing the nucleus for the formula­
tion of their methods. 74 
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At the basis of this would be cognitional method and therefore intellect-

ual conversion, and the horizon unfolded by Guch a perspective. But to 

the extent to which philosophy of God and systematics 

••• have a common origin in religious experience, so 
also they have a common goal in the development of persons. 
But each person is one, a whole, and not just a set of 
parts. It follows that the study of what makes persons 
persons is not to be carried on under different principles 
and in different departments. Philosophy of God and the 
functional specialty, systematics, may and should unite. 
They have a common origin; they complement and reinforce 
each other; they are concerned with the common goal, the 
promotion into clear consciousness of the major factors 
in the integration and development of the person. 75 

Therefore as all philosophy and theology are similarly grounded in the 

apprehension of the hum an good, and the meaning of good and value, then 

"natural ethics" and "Christian ethics" really share the theological 

area of the functional specialty "systematics." 

It (natural ethics) cornes into systematics the way 
philosophy of God cornes into systematics. It should 
be introduced not only on that level. You have to say 
something in general about the human good, not just 
that the good is 'what everythfng seeks' and leave it 
at that. 7 

Thus there would seem to be two thrusts for ethics as Lonergan conceives 

it: first, to work out with each and every discipline the transcendental 

precepts of method; second, to develop ethical method and precepts from 

the common base in human experience of intellectual, moral, and religious 

conversion. 

The dialogue with each and every discipline as to method is SOI!\:'~v7,i!tç 

77 that Lonergan has already begun and is working on at present. He also 

cites others who also engage in the clarification of method and analysis 

such an eXilInple being his article "The Example of Gibson Winter ".78 In 

Winter's analysis of the seldom-noted difference betweensocial science 
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and social pol:l.cy, he outlines clearly a place in sociological method 

where value judgments do enter in significantly, and therefore where 

social philosophy should quite overtly be undertaken as a phase in the 

task. It is such intentionality analysis, and distinction and differ-

entiation of tasks, which becomes significant to the differentiated 

consciousness operating out of the transcendental method. What are 

truths versus untruths, values versus disvalues, biases, scotosis, res-

sentiment, breakdowns? The essence of Lonergan's approach is dialectic: 

to develop positions, reverse counterpositions. This constant scrutiny 

and openness to further questioning is the essence of an attack upon 

incomprehension, distortion, and misunderstanding. For Lonergan, it is 

"encounter": 

It is meeting persons, appreciating the values they 
represent, criticizing their defects, and allowing 
one's living to be challenged at its very roots by 
their words and by their deeds. Moreover, such an 
encounter is not just an optional addition to inter­
pretation and to history. Interpretation depends on 
one's self-understanding; the history one writes 
depends on one's horizon; and encounter is the one 
way in which self-understanding and horizon can be 
put to the test. 79 

But encounter does not always offer resolution, since very often differ-

ences are those of horizon the boundaries and limits of our knowledge 

and of our self-knowledge. Intellectual, moral and religious conversions 

can, in such instances, become the barrier since they transform knowing 

and transvalue valuation. But new horizons can only be glimpsed, and 

further options opened, through encounters which bring just such problems 

to light. Therefore one looks for concrete issues and contexts which can 

be creatively worked through: 
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questions of detail are going to be solved by committees 
dealing with concrete problems. When l say that the 
formaI object is settled by the method, l mean that 
distinctions and/or separations are determined by com­
paring and contrasting, not subjects, but methods. 80 

But what one is essentially trying to establish isthe universal and nat-

ural law of the transcendental method, and to facilitate the conversions 

which enable one in self-transcendent movement to: Be attentive, Be in-

telligent, Be reasonable, Be responsible. 

But one other aspect has to do with the openness of religion and 

theology generally to insights that come through any and aIl of the 

disciplines. Lanergan has admitted that behind his shift (from Insight 

ta Method) "there is a greatly enlarged notion of theology" as weIl as a 

81 shift from "objects to operations and operators". God's grace is 

operative and available to aIl, whether or not it is appropriated with 

"h h" 82 or W1t out 1S name. 

Just as God himself is love (2 John 4:8, 16) and it is 
the overflowing of that love that creates and sus tains 
and promotes this seething universe of mass and energy, 
of chemical process, of endlessly varied plant and ani­
mal life, of human intelligence and of human love; so too 
the love that God gives us overflows into a love of aIl 
that God has made and especially of aIl persons whom God 
wishes to 10ve. 83 

Therefore the carriers of ethical and religious rueaning will be found in 

many places and under various names--in fact, wherever meaning is being 

sought: 

••• at the present time it wou Id seem that the immediate 
carrier of human aspiration is the more c-oncrete aspira­
tion of the human good effected through such theories 
of history as the liberal doctrine of progress, the 
Marxist doctrine of dialectical materialism and, most 
recently, Teilhard de Chardin's identification of cos­
mogenesis, anthropogenesis, and christogenesis. 84 
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Meaning itself, found in the vital reality of human living, is then the 

essential field for the heightening of consciousness of a process already 

natural and implicit--manifesting needs and satisfactions, responding to 

values, intending goals, deploying structures, and endowing aIl with 

cultural significance. 85 Natural and Christian ethics both operate out 

of an apprehension of the human good, and therefore both have to promote 

the discussion and integration of truth and value within theology and 

scientific human studies generally: 

The aim of such integration is to genera;te well-in­
formed and continuously revised policies and plans 
for promoting good and undoing evil both in the chur ch 
and in human society generally. Needless to say, such 
integrated studies will have to occur on many levels, 
local, regional, national, and international. 86 

But the ground of such encounters will be that of authentic persons--sub-

jects-- for objectivity and self-transcendence are the fruit of authentic 

subjectivity: 

The judgment of value in a good pers on reveals truth 
insofar as it occurs with a good canscience and 
reveals its weakness by the uneasy conscience. 
Objectivity is the fruit of authentic subjectivity. 
AlI along the line, insofar as you are attentive, 
intelligent, reo.!'.:onable, responsible, you will also 
be objective. They are the criteria. If you want 
to have something else, you'll box youT.3elf up in 
sorne corner. 87 

Christian or theological ethics are not, in essence, aIl that different 

from the natural ethics derived through transcendeIltal method--and Loner-

gan indicates that a detailed account of one or the other would come with-

88 in the functional specialty, systematics. Systematics does, of course, 

function from presupposition--the doctrines which have been evaluated in 

dialectic. Its aim is to promote understanding. But most of aIl, 

Christian ethics would presuppose the basic conversions, while "natural" 
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ethics may we11 be working towards them. Specifica11y, "natura1 ethics" 

may not wish or be able to presuppose God and his love, whi1e re1igious 

conversion and love of God wou1d constitute that as the very essence of 

the horizon of a Christian position--both in theo10gy and in ethics. The 

consciousness of re1igious conversion, and the transva1uation of values, 

occurs at the topmost 1eve1 of human consciousness, which is the conscience, 

89 "the peak of the sou1, the apex animae". And, as Lonergan has stated 

constant1y with Aristot1e, you can't ta1k of virtue without ta1king of 

the virtuous man. Therefore a fundamenta1 task of Christian ethics is 

to promote just such a conversion in any and a11, and then 

••• it is essentia1 hereto be able to speak from the 
heart to the heart without introducing e1ements 
that, however true in themse1ves, have the dis­
advantage of not being given in experience. 90 

Such communication for the promotion of affective understanding is just 

su ch an appropriate task for ethics, when it can be based on the 

horizon c~ re1igious commitment: 

And from there comes my method, the transcendenta1 
method: it's intentiona1ity ana1ysis at its root; 
you're starting from the subject and his operation. 
You can get a theo10gica1 method if you have .some­
thing further in the subject that will make that 
transcendenta1 method into a theo10gica1 method. 
And that is again re1igious experience, re1igious 
experience at its finest: God's gift of his 10ve. 91 

Conversion, as has been said, radica11y a1ters one's horizon--it 

even moves one from one set of roots to another. 92 It changes re1ation-

ships as we11. For it is in such re1ationships that is mediated the 

wor1d of meaning--and conversion radica11y a1ters that meaning. Rence 

"a1though conversion is intense1y persona1, it is not pure1y private".93 

For immediate1y one seeks to share one's cognitive, constitutive, and 
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effective meaning. And socially, it means, therefore, that 

••• one begins to belong to a different social group 
or, if onels groups remains th~ same, that one begins 
to belong to it in a new way.9 

For the church as just such a social grouping, it means for Lonergan liv-

ing out of what Oliver Rabut called the unassailable fact of the existence 

of 10ve: 95 

There is in the world, as it were, a charged field of 
love and meaning; here and there it reaches a notable 
intensity; but it is ever unobtrusive, hidden, inviting 
each of us to join. And join we must if we are to per­
ceive it, for our perceiving is through our own 10ving. 96 

The church then lives out of such interiority, and yet tries to objectif y 

and explicate it. To do so, ties it in with the history of such objec-

tification and explication fram the past, the salvation history of that 

community rooted in being-in-love and promoting such amongst men. There 
. 

is, then, a "commonly accepted set of meanings and values shared by people 

in contact with one another".97 These meanings and values have a norma-

tive function as doctrines for they have been developed 

••• by appealing to the foundational reality of in­
tellectual, moral, and religious conversions. 98 

Given the centrality of conversion generally and the three conversions 

specifically, we must look more closely at their role throughout the 

functional specialties. 

Conversions, as has been noted, may be intellectual, moral or 

religious. Intellectual conversion is a radical clarification of reality, 

objectivity, and hum an knowledge achieved through answering for oneself 

"what one is doing when one is knowing".99 It is a conversion to truth 

atbained by cognitional self-transcendence; a discovery of the cognitional 

structure immanent and operati.ve in the human process of coming to know, 
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and an appropriation of and cooperation with that structure within onese1f 

to an authentic governing of one's knowing. As in Insight, it is exper­

iencing, understanding, and judging that one does, in fact, experience, 

understand, and judge as the operations of one's knowing. As with the 

other conversions, it is a radical shift and transformation from 

empiricism, idea1ism, and rea1ism, to mention just a few. 

Moral conversion is a change in "the criterion of one's decisions 

and choices from satisfactions to va1ues".100 At its root is moral 

know1edge which, of course, is the proper possession on1y of mora11y 

good men. It comes about through se1f-know1edge (one's biases, 

potentia1ities, resentments, habits, etc.), know1edge of hum an rea1ity 

and potentia1ity, e1ements of progress and dec1ine, and one's intentiona1 

responses to values and their sca1es of preference. Fundamenta1 to it 

is the exercise of freedom, and an actua1 choice for the tru1y good 

(value) as opposed to mere satisfaction, with the rea1ization that 

choosing affects ourse1ves just as much as the chosen or rejected 

objects. As one chooses one's values, one's responses, and conscious1y 

pur sues them in one's doing, one has exercised vertical as opposed to 

horizontal freedom; one has decided what one is to make of onese1f. 

Re1igious conversion differs from the other two in that it is more th an 

an act, it is more a surrender -- to the grasp of u1timate concern, of 

being-in-1ove with God. For Christians, it is experienced as the gift 

of grace, God's love f100ding our hearts through the Roly Spirit given 

us, replacing our hearts of stone with a new horizon of a heart of f1esh. 

Cooperation with that grace is becoming effective in good works through 

human freedom: 
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Operative grace is religious conversion. Cooperative 
grace is the effectiveness of conversion, the graduaI 
movement towards a full and complete transformation 
of the whole of one's living and feeling! one's 
thoughts, words, deeds, and omissions. lD 

AlI these conversions have to do with self-transcendence occurring 

within a single consciousness, and this Lonergan understands in terms of 

Rahner's notion of sublation. Whatever sublates means going beyond what 

is sublated, introducing something new and distinct, yet, rather than 

interfering or destrcying the old, "includes it, preserves aIl its proper 

features and properties, and carries them forward to a fuller realization 

within a richer context".102 In terms of levels within consciousness, 

this means cognitional self-transcendence (conversion) promotes one to 

moral self-transcendence (conversion), and that in turn to religious self-

transcendence (conversion) in which the existential subject is trans-

formed into a "subject in love". In this radically new state of religious 

loving without conditions, one can see that aIl the other conversions 

are both preserved and yet moved forward to a fuller realization, which 

103 is an example of development "from ab ove ',downwards" rather than from 

below upwards: 

Though religious conversion sublates moral, and moral 
conversion sublates intellectual, one is not to infer 
that intellectual comes first and then moral and finally 
religious. On the contrary, from a causal viewpoint, 
one would say that first there is God's gift of his love. 
Next, the eye of love reveals values in their splendor, 
while the strength of this love brings about their 
realization, and that is moral conversion. Finally, 
among the values discerned by the eye of love is the 
value of believing the truths taught by the religious 
tradition, and in such tradition and belief are the 
seeds ofintellectua1 conversion. For the word, spoken 
and heard, proceeds from and penetraie~ to aIl four 
levels of intentional consciousness. 0 
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Now the question of conversion becomes predominant within the fourth 

functional specialty, "Dialectic". For in that specialty, conflicts are 

dealt with that will be found to have their source in fundamental stances 

stemming from onels cognitional theory, onels ethical stance, and onels 

religious outlook. As these subjective differences are objectified, 

what each person represents in terms of intellectual, moral, and religious 

assumptions will become clear. Such a theologian, investigator, etc., 

must overcome his own internaI conflicts at such a point, through a move-

ment towards cognitional and moral self-transcendence that seeks develop-

ment. The route to such resolution, and tothedi~covery of the differ-

entiations in consciousness, realms of meaning, etc., which can also be 

the cause of conflict, is the "self-appropriation of the subject,,105 

that proceeds to "an objectification of the subject, to an intelligent 

and reasonable affirmation of the subject, and so to a transition from 

the subject as subject to the subject as object. Such transition yields 

h · i k 1 d f h b . " 106 o Ject ve nowe ge 0 t e su Ject ••.• Such objectification can take 

place as researchers and investigators deal with the issues of their 

conflicts head on, find their assumptions, question them, and search for 

the intelligent, reasonable, and responsible within themselves. Such a 

method itself promotes conversion. 

Within the fifth functional specialty, "Foundations" , the oppositions 

revealed within "Dialectic " force a conscious deliberation, evaluation, 

and decision "about onels horizon, onels outlook, onels world-view. It 

deliberately selects the frame-work in which doctrines have their meaning 

in which systematics reconciles, in which communications are effective".107 

Such a decision is not arbitrary, for it is a conversion from unauthenticity 
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to authenticity, it is a "total surrender to the demands of the human 

spirit: be attentive, be intelligent, be reasonab1e, be responsib1e, 

108 be in love". For unconverted and converted may we11 be able to work 

together in researcll, interpretation, history, or dia1ectic, but there is 

a radical shift in horizon, and persona1 and social living that cornes with 

conversio'n -- and on1y such as have dedicated themse1ves not to their 

own interests, but to the we1fare of mankind, can mediate the high serious-

ness and mature wisdom of their social group and tradition (e.g. Christianity). 

Such distinctions, simi1ar to those of Aquinas' Summa contra Genti1es and 

Summa theo1ogiae, point to the foundationa1 rea1ity of re1igious conversion 

which needs to ground the work of foundations, doctrines, systematics, and 

communication. This is not to say that such being in love with God can be 

there by definition, but rather by a dia1ectica1 achievement of moving 

towards authenticity by a withdrawa1 from unauthenticity. Whi1e never 

complete and a1ways precarious, a community that seeks authenticity by 

prayer and the forgiveness of sins can move methodica11y towards a rea1 

1ived charity by such correction, modification, and comp1ementation. 

"Foundations discriminate between truth and error by appea1ing to the 

foundationa1 rea1ity of inte11ectua1, moral, and re1igious conversion".109 

There is a "normative function of doctrines", which is constitutive 

of both the individua1 and community as a "common1y accepted set of 

meanings and values shared by people in cont~ct with one another".110 

These meanings and values are given to us both 1inguistica11y and 

incarnate1y: 

The Father has spoken to us of old through the prophets 
and in this final age through the Son (Heb.1:1-2). His 
communication is twofo1d; it is both by 1inguistic mean­
ing and by incarnate meaning. By 1inguistic meaning he 
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rebuked those that give scandaI, announced redemption 
for sinners, provided for the forgiveness of sin, es­
tablished the bond of the Eucharist, promised the gift 
of the Spirit, and set before men the destiny of eternal 
life. But aIl such linguistic meaning was endlessly 
reinforced by the incarnate meaning to be contemplated 
in the life and ministry and, above aIl, in the suffering, 
death, and resurrection of Christ. III 

While there is an anonymity and obscurity to the spirit that is given us in 

religious conversion, the word spoken by the Father and mediated by an 

institution (the church), is much more precise. In this sense, there is a 

significant normative function to the historical narratives, conclusions, 

and formulations of the earliest down to the present Christian community: 

It is at this point that there emerges the function of 
church doctrines and theological doctrines. For that 
function is to explain and to defend the authenticity 
of the church's witness to the revelation in Christ 
Jesus. 112 

Both the spirit and the word mediate the constitutive meaning and value 

formulated under the specialty, "doctrines". This then, is the source 

of the Christian and natural ethics spoken of above. 

Systematics, as has been said, would be the main area for Christian 

and natural ethics. Its task is the promotion of understanding, with the 

presupposition of doctrines. It operates out of what is natural in a 

theologian's or ethicist's operations, and also out of what 1s super-

natural as is found in the mysteries of faith. But 'while the meaning 

may be mediated out of such immanent and transcendent realms, one's 

questions originate from man and from the world. Such questions, in their 

i.ntending and in their answers, "can reveal an intelligent, necessary, 

113 moral ground of the universe". The resulting theological understandings, 

while having a permanent base (dogma), are set in the cultural context 

of a religion. The role of theology (and ethics?), as was said in 
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Lonergan's Introduction to Metb:·2, is to mediate between a cultural 

matrix and the ro1e of a religion in that matrix. Understandings are 

the variables which change according to context as one seeks understand-

ing in the assent of faith and the living out of conversion. Its task 

is to faci1itate just such understanding in harmony with its basic 

re1igious origins and aims. 

In the final specia1ty of Communications, the task is for under-

standings to contribute to the common meaning constituted by peop1e's 

common field of experience (society) through communication of cognitive, 

constitutive and effective meanings. Idea11y, the basis of society is 

community as it takes its stand on moral, re1igious, or Christian 

princip1es. As such, men individua11y are responsib1e for what they 

make of themse1ves, and co11ective1y responsib1e for the wor1d in which 

they live. But there is great need within society for organizations 

that genuine1y labour for community, that promote the good of order 

within' society, and-'systematica11y undo the mischief initiated by 

a1ienation and conso1idated by ideo10gy. The church has just such a ro1e: 

The Christian church is the community that resu1ts from 
the outer communication of Christ's message and from the 
inner gift of God's love. Since God can be counted on to 
bestow his grace, practica1 theo10gy is concerned with the 
effective communication of Christ's message. 

The message announces what Christians are to be1ieve, 
what they are to become, what they are to do. Its meaning, 
th en , is at once cognitive, constitutive, effective. It is 
cognitive inasmuch as the message tells what is to be 
be1ieved. It is constitutive inasmuch as it crysta11izes 
the hidden inner gift of love into overt Christian fe11ow­
ship. It is effective inasmuch as it directs Christian 
service to human society to bring about the kingdom of God. 

To communicate the Christian message is to le ad another 
to share in one's cognitive, constitutive, effective 
meaning. 114 
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Above the promotion of the good of order within society, the church is 

specifica11y entrusted to be a redemptive process, to meet the rea1ity 

of sin in a1ienation and ideo1ogy by the se1f-sacrificing love of 

Christian charity that reconci1es alienated man to his true being. The 

integration of the chur ch within society and the integration of theo1ogy 

with scho1ar1y and scientific studies by a methodica1 cooperation, 

will be the means by which communication is to be effected. "The aim of 

such integration is to generate we11-informed and continuous1y revised 

po1icies and plans for promoting good and undoing evi1 both in the 

church and in human society genera11y".115 

Section C - Background and observations on the Deve10pments in Method 

We have been basica11y out1ining Lonergan's overa11 project in 

Method, and heightening those aspects of it which pertain particu1ar1y 

to an ethica1 perspective. In order to appreciate that project as a 

who1e which represents many single deve10pments since Lonergan finished 

writing Insight, we sha11 now take severa1 steps backwards to look at 

those deve10pments as they began to appear in the la te fifties and the 

sixties. 

One of the first of these sma11er projects that Lonergan undertook 

was a series of lectures on Existentia1ism given to a group of scho1astic 

phi1osophers at Boston Co11ege in the summer of 1956. 116 In preparation 

for these, he read wide1y in Jaspers, Heidegger, Sartre, and Marcel. 

But by his own admission, a more adequate ref1ection of his appreciation 

of existentia1 thought was his summer of 1959 lectures at the Institute 

of the Phi1osophy of Education given at Xavier University in Cincinnati. 117 

For that, he had read far more wide1y in Karl Jaspers. Still, in the 
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eleventh lecture of the 1956 Boston College series, Lonergan cited the 

example of President Eisenhower being asked of the risk involved in sending 

a fleet into the Mediterranean during the Egyptian crisis, to which 

Eisenhower responded "We have to be men". Lonergan commented: 

Being a man in that sense is a very brief clue to 
what the existentialists are concerned with. Being 
a man in that sense results from a decision. It is the 
consequence of the use of one's freedom. It is some­
thing we have to be. It makes one the sort of man 
one is. And it involves risk. In the present instance, 
the risk of nuclear warfare was in the back of the mind 
of the journalist asking the question. Now, that simple 
notion of being a man as something one has to be and 
that one is not necessariliâ that cornes about freely. 
It makes one what one is. l 

This simple but profound notion within existential thought of making 

one what one is, remained central to what Lonergan came to calI 

"existential consciousness" (fourth level) in which, using the language 

of Method, one makes one's own edition of oneself. Lonergan also 

linked this up with the existentialist's concern with time and history: 

~o this business of 'being a man' is intrinsically 
eonnected with the notion of time. And that intrinsic 
connection with time involves a connection with Husserl, 
in the sense of development of human institutions, human 
cultures and human ideas. And the intrinsic connection 
between 'being a man' and time is emphasized in Heidegger's 
title Sein und Zeit. Again it is highlighted in Marcel's 
title Homo Viator; man is a being on the way. However, 
concern with history on the grand scale appears only in 
Jaspers, as far as l know. 119 

But this "being a man" that results from the use of freedom, Lonergan 

noted, is something prepredicative and preconceptual -- "they are concerned 

with the man who is the source of concept, the man who is the source of 

the judgment. They are concerned with foundations, with the ground, the 

120 origin, the source". This is the point where, he said, scholasticism 

must be differentiated from existentialism, for the latter aims at reality 
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not expressed, conceptua1ized, or objectified. Rather than propositiona1 

truths and abstract definitions of freedom, it aims at the human subject 

as conscious, emotiona11y invo1ved, having sentiments as we11 as thoughts. 

In fact, the focus is the (human) subject in the stream or f10w of con-

sciousness as oriented to choosing, being tota11y free to choose. But 

the know1edge grounding the choice is a1ways incomp1ete -- hence the 

e1ement of risk. Choosing not on1y sett1es ends and objects, 

••• it gives rise to dispositions and habits. It makes me 
what l am to be. It makes it possible to estimate what 
probab1y .1 wou1d do in a given situation. It gives me 
a second nature and that second nature is what existen­
tia1ists particu1ar1y refer as to the essence of man ••• 
It is the essence you get in so far as you deve10p 
habits and dispositions by choices.1~1 

This is the meaning Lonergan traced to the existentia1ist term "Being 

Onese1f": it is in choosing that l become myse1f. The "1" is not deter-

mined by externa1 or i.lterna1 contraints, it is the l that is myself that 

chooses the manner and mode in which l choose. Whi1e there are 1imiting 

situations to choice (onels context, sex, strugg1e, suffering, death, etc.), 

the choices that one is able to make and makes (or fai1s to make) consti-

tute what one is, onels character, onese1f. The existentia1ist ta1ks 

not of onels speculative human nature, but on1y about the concrete men 

that exist, that are acting. 

Lonergan a1so discussed the notions of conversion, reorientation, 

transformation of self, and radical discovery which, he said, are ideas 

right in the center of existentia1ism. "When a basis has onels living 

organized on a 10wer 1eve1, the movement to a higher 1eve1 invo1ves some-

122 
thing.1ike the apparent eruption of a latent power". He discussed 

such conversions in terms of Kierkegaardls four spheres: the aesthetic 
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man, the ethica1 man, the re1igious man A, the re1igious man B. But 

he pointed out that mO'ITement from one to another sphere can't come from 

the princip1es upon which the lower spher~ was based. It comes rather 

from the discovery or reve1ation of something that had previous1y been 

hidden, repressed, or the subject of an oversight. And this discovery 

of what was a1ready there, takes place when "the u1timate issues come 

back to the subject".123 This adverting back tothe subject, is precise1y 

what in Existentia1ism is relevant to Scho1asticism in its divisions, 

said Lonergan back in 1956. 

Lonergan then turned to what he termed a "rea11y significant" 

e1ement in existentia1ism in the 1ater works of Husserl, name1y, transcen-

dental phenomeno1ogy. Out1ining Husser1's Die Krisis der europHische~ 

124 Wissenchaften und die transzendenta1e PhHnomeno1ogie, he presents the 

centra1ity of discovery of new methods as determined by the criterion of 

their original intentions. Central notions which he e1aborated were those 

of intention (what the subject is the source of, is intentiona1 -- what he 

means, symbo1izes, etc.), of horizon (the tota1ity of a perceptible --

a "wor1d" being one's total horizon of knowing), of epoche (withdrawa1 of 

concern with the rea11y rea1) , and of transcendenta1 reduction (reduction 

of the object to the subject). He particu1ar1y noted the erroneous 1eaps 

in various disciplines (such as scientific psycho1ogy) where understanding 

is attempted in terms of a pseudo-object, rather th an in terms of the 

understanding subject. In Husserl, the subject is a1ways prior and 

intending, and transcendenta1 phenomeno1ogy attends to the transcendenta1 

subject. Whi1e criticizing Husser1's over-distinction between Abschattung-

Horizont and Einste11ungs-We1t. (to Lonergan they are unified in the notion 
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of being), his orientation to the engaged conSCiOl\SneSS of choosing (to 

Lonergan, such is a f1ight from intelligence), and his demand for abso1ute 

necessity and certitude, Lonergan's praise of Husserl is for his discovery 

of phenomeno1ogy. Giving it his own def'inition of "an account, description, 

125 and presentation of the data structured by insight", Lonergan went 

beyond Husser1's intuition of essences to suggest tllat it is u1timate1y 

insight that grasps the unit y in data and that heads towards synthesis 

(as in Insight). But phenomeno1ogy has contributed a technique for 

exp1anation and presentation of who1e rea1ms of phenomena and matters 

of fact that are signiticant. Lonergan pointed particu1ar1y to the 

importance of such investigations within consciousness. 

Lonergan then shifted to "Heidegger's existentia1ism" which, he said, 

is oriented to man as the source of meaning, whi1e Husser1's phenomeno1ogy 

is oriented to the structure of meaning. In Heidegger's Dasein, he noted, 

the subject-object split is entire1y overcome as man is seen as the origin 

of meaning. The basic formation of Dasein is stream of consciousness; 

Sein, on the other hand, is the inte11igibi1ity conferred on the self by 

Dasein. As fundamenta11y a method, the phenomeno1ogy of conscious living 

is to let the stream of consciousness come to 1ight, for "what is true is 

what is manifest, has been uncovered, unvei1ed, revea1ed".126 The truth 

of phenomeno1ogy is a discovery of being-in-the-truth, which is authentic 

Dasein. But Heidegger sees people as not 1etting be manifest what is 

manifest, as hiding or dodging the phenomena which are there. Whi1e 

authentic Dasein is expecting, projecting, and free1yand responsib1y 

discovering and rea1izing one's own potentia1ities, inauthentic Dasein 

is hiding, escaping, occupying onese1f and seeking re1ease from being 
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oneself. A network of possibilities of Dasein arises in the ideas 

presented to onels creative imagination. The basic tension between 

authenticandinauthentic living is adverting to our withdrawing from 

such anticipation. The critical experience is anxiety, which one feels 

"whenever there is any attempt to fool around with a person's concrete 

127 synthesis that is successfu1 in his living". Lonergan ca11ed it 

"the conservative princip1e", and 1ater contrasted it to conversion, 

128 which is the new viewpoint, the higher integration. 

In the remainder of his 1956 lectures Lonergan reviewed sorne of 

the princip1e notions of existentia1ism, such as horizon, stream of 

consciousness, conversion, etc., and expanded them with sorne of his 

own notions (e.g. his patter.ns of consciousness as "f1ows" of conscious-

ness, conversion as something of a 1eap). He pointed out that the 

chief point of comparison between scho1asticism and existentia1ism 

i8 found not so much in the rea1m of being as in the rea1m of the good. 

Existentia1ism contributes a concern for the good that is a concern 

for the total man in concrete living, a concern for "not truth in 

genera1 but the truth that l live by; the truth invo1ved in my se1f­

constitution,.,129 Of particu1ar significance is the notion of horizon, 

as the total field of concern for the existentia1 subject within 

history. He conc1uded the lectures with a résumé of the existentia1ists' 

fundamenta1 orientation to the subject as subject, prior to any and a11 

objectification, the 8ubject as rea1ity "in the sense that we live and 

die, love and hate, rejoice and suffer, desire and fear, wonder and 

d d i i d d b " 130 rea, nqu re an ou t • This is the root of the horizon, and 

Lonergan suggested that that i8 as far as existentia1ism takes us. He 
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ended by pointing out how, in Insight, the subject's self-affirmation 

of himself as a knower, can take one further to a metaphysics founded 

upon an analysis of the subject as subject. 

In the 1959 lectures on the Philosophy of Education, Lonergan argued 

that as education should aim at promoting the human good, so a better 

understandin~ of the function of education can be had if one understands 

the structure of the human good. He described the human good then as 

••• a history, a concrete, cumulative process resulting 
from developing human apprehellsion and human choices 
that may be good or evil. And that concrete, developing 
process is what the human good in this life iSi the human 
good on which depends man's eternal destiny.13 

What is so central to this description is that the human good is seen as 

a history -- a concrete cumulative process resulting from developing 

human apprehension. Lonergan then outlined a scheme for the invariant 

structure of this human good which, as Matthew Lamb points out,132 

indicates a certain prefiguration of the structure and schematization 

presented in Method in Theology. Beginning with the basic differentia-

tions of the good he used in Insight which emerge in a structure parallel 

to each level of conscious operation (experience - particular goods; 

understanding - good of order; judgment - value), and corresponding 

to the metaphysical categories of potency, form, and act, Lonergan 

correlated Kierkegaard's distinctions between the aesthetic, ethical, 

and religious man to distinguish corresponding types of value on each 

level respectively: 

- Aesthetic value is the realization of the intelligible in the 
sensible. 

- Ethical value is the conscious emergence of the subject as 
autonomous, responsible, free. 
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- Religious value appears when you go a step further, when 
the autonomous subject stands before God with his neighbour 
in the world of history ••• l33 

On the first level, th en , there are irnrnediate apprehensions of the good; 

on the second, with the emergence of ethical value, things are done 

because they are right; on the third, the autonomous subject stands 

before God wi.th his neighbour in the world of history, and reason is 

subordinate to God and sense to reason -- giving an irnrnediate apprehension 

of good within the grace of God. Lonergan also used the Harvard socio-

logist Sorokin's distinctions between three basic types of society or 

culture to parallel both his own distinctions in levels of consciousness, 

structure of the human good, metaphysical categories, and Kierkegaard's 

types of men. Sorokin distinguishes cultures that are sensate when 

attention is concentrated on particular goods, while good of order and 

value are mere means towards acquiring more particular goods (the greatest 

flood for the greatest number). When cultures become idealistic, the good 

of order becomes the primary focus; when the y become ideational, the 

good of value predominates. 

Lonergan also made distinctions in the realities of sin which parallel 

the structure of the hurnan good. First, he discussed particular sin 

(parallel to the particular good) where negations of particular goods, 

su ch as the departure from accepted norrns in crime in society, indicate 

a basic disregard for the standard of a society. Secondly, there is sin 

"as a component in social process, sin as the opposite to the development 

134 of the civilizational order". This lack of development leads to class 

divisions and oppositions, suspicions and biases -- and the powerful as 

opposed to the initiators exercise control. The realizable ide al becomes 
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relegated to the esoteric ivory tower, the far future, or the ancient 

pasto "Sin as a component in the social process lets the material 

development go ahèad and at the same time takes out of it its goal".135 

And finally, there is sin as aberration -- the opposite to cultural 

development on the reflective level. As consciousness and history 

both "float" in that they a!t'e not externally determined but rather take 

their orientation according to the interest of their originators, so 

the human subject in consciousness can follow the ideal tendencies of 

the human spirit towards the true, the right and the good as can the 

spirit of an age advert to a true philosophy or symbolic vision of life. 

But just as the conscious subject can block off dominance of his higher 

aspirations, so can a society and culture within history create its 

demands for degrading myth and false philosophy -- both because of man's 

moral impotence. 

What i8 needed in man to break away from the 
aberration of sin is a leap; not a leap beyond 
reason as irrationalist philosophers would urge, 
but a leap from unreason, from the unreasonableness 
of sin to reason. And that leap is not merely a 
matter of repeating, pronouncing, affirming~ 
agreeing with the propositions that are true; it 
is a matter of really assenting to, really 
apprehending -- Newman's distinction between real 
and notional apprehension, real and notional assent. 
What is wanted is something existential

i 
real 

apprehension, real assent to the truth. 36 

This task of promoting apprehension and assent to the true and the 

good is fundamentally the task of education. Whether it is the promotion 

of true philosophy in a society, or the basic apprehension of good within 

persons, education within a society is the primary function for achieving 

such a goal. In terms of this understanding of a society, Lon~rgan even 

suggested that "The annual crop of infants is a potential invasion of 
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barbarians, and education may be conceived as the first line of defense,,137 

and one very central aspect of that education in the hum an good is an 

understanding of redemption. Though part of a supernatural understanding 

of the concrete order, the natural and supernatural, while distinct, are 

"united dynamically", and redemption occurs both outside and inside the 

church -- such as in the revolutionary doctrines "that are having a great 

influence on our time".138 Lonergan further outlined four historical 

experiences of su ch redemption: a "break with the past", as with a new 

start; a "new land", such as with the development of a society and 

culture afresh; revolutions and their destruction of existing institutions, 

etc.; and redemption in Christ Jesus which transforms evil and sin into 

139 good through grace. In a seeming elaboration of Insight's natural and 

supernatural "solutions", Lonergan described the three conjugates 

(theological virtues) as transforming the three differentiations of sin. 

In faith, we can be re-established in the truth to counter sin as aberration 

in history; in hope, we can resist the determinism of societal structures; 

in self-sacrificing love, "we can"love our enemies" and break the chain 

reactions of sin as crime .140 

To consolida te these parallels into a schematization allows us to 

make some interesting observations: 

Consciousness Men Cultures Goods Evils Redemption 

experiencing aesthetic sensate particular sin as charity 
good crime 

understanding ethical idealistic good of sin as a hope 
order component 

in social 
process 

judgment religious ideational value: sin as faith 
(aesthetic aberration 
ethical 
religious 
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The first is that para11e1s are c1ear1y re1ated to the three differentia-

tions in consciousness, and basica11y fo11ow the rational notion of good 

described in Insight. The inclusion of Kierkegaard's and Sorokin's 

categories of types of men and cultures or civi1izations add a persona1 

and social dimension which, in the scheme of Method, seem to have been 

deve10ped into the basic distinctions between "individua1" and "social". 

The schema of the structure of evi1 which para11e1s the good is an important 

addition in appreciating the tension between deve10pment and dec1ine. It 

seems unfortunate that it was not retained in the schema in Method. 

But most interesting of a11 is the e1aboration of redemption as a 

response to the three descriptions of sin. For here it is evident, as we 

noted in Method and in his 1975 lectures at the Thomas More Institute, 

that through conversion, deve10pment takes place from above downwards as 

faith, hope, and charity transform sin. This puts the se1f-sacrificing 

love of charity on the immediate 1eve1 of experiencing -- whereas in 

Method Lonergan described it as at the topmost 1eve1 of human conscious-

ness, the peak of the sou1. At another point in the lectures, in ta1king 

of the f10w patterns and 1eve1s in consciousness (where he made a 

transition from facu1ty psycho1ogy), he again described the supernatura1 

end of charity as perfecting and comp1eting the practica1 pattern 

of experience. Rahner's notion of sub1ation, as Lonergan 1ater used it, 

wou1d seem prefigured here. 

Another subject Lonergan dea1t with in these lectures is moral 

deve10pment in relation to education in the human good. Lonergan 

summarized Piaget's studies of moral deve10pment in chi1dren -- the 

141 
1earning of ru1es, conventions, and fina11y autonomous mora1ity. 
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But in a more fundamenta1 manner, he a1so e1aborated Piaget's psycho10gy 

of intelligence as that process by which the subject begins to be 

differentiated from the object and a notion of what is rea1 emerges. 

He out1ined Piaget's group theory which describes deve10pment as pro-

ceeding by assimilation and accommodation (Lonergan substituted 

"adjustment" for accommodation) towards an ever-increasing sum of 

adaptations, operations, ski11s,and meanings. Important for Lonergan 

was the point that "habits for Piaget are not impressed activities, but 

acquired modes of uctivity deve10ped out of previous modes of activity".142 

This seems central to his 1ater account of Piaget in Method as "ski11s". 

But he a1so saw Piaget, by his group theory, as giving precise meaning 

to deve10pment in terms of the way a chi1d gradually constructs his 

world "as the totality of objects of operations" that he commands, his 

143 horizon corresponding "to the group of operations one ha.s mastered". 

This construction of one's wor1d of meanings becomes,in the end, the 

socialization of one's mind. Hence it is of fundamental importance in 

education of the human good. But Lonergan stressed in the end that 

Piaget's chief significance was of formulating education as the develop-

ment of a person's assimilative power on a general level. In this sense, 

Piaget has a basic appreciation for the subject, of what is meaning to 

that subject, and how that develops through assimilation. 

There are several other subjects which Lonergan covered in these 

lectures, which we should mention briefly in conclusion. One is a 

discussion of intersubjectivity, in which Max Scheler and Martin Buber 

are both mentioned. Only Scheler's notion of "ressentiment" is 

144 
mentioned explicitly, while in a more general way Lonergan presented 
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intersubjectivity as one's apparatus for dealing with persons. Using 

the phenomenology of the smile as a typical determinant in an inter-

personal situation (similar to his account in Method), he pointed out 

how a fundamental part of our knowing, of our ordinary living, comes 

from "the feeling we have with different persons, and the way it un-

145 
consciously de termines a great part of our dealings"with them". Thë 

meaning is immanent in these relationships, but not univocal as in language 

controlled by logic. Hence, Lonergan pointed out, there is a danger in 

inter-subjective apprehension being u~od for other than interpersonal 

relationships, for such apprehension makes "everything alive" in a univer-

saI personification -- resulting in mythic consciousness and mistaken 

146 
apprehensions of reality. Lonergan also made frequent references to 

Kierkegaard, Nietzsche, Heidegger, and Sartre throughout the lectures. 

But at an important point, he also recounts something of Jasper's work, 

particularly his fundamental concepts "Existenz" and "Transzendenz". 

While criticizing Jasper's failure to identify rational consciousness 

and use a truth as a medium through which reality is known, (no breaking 

of Kantian immanence) Lonergan did appreciate his descriptions and 

analyses of the human subject (Existenz) as he heads towards transcendence. 

This transcendence emerges in self-awareness out of "the illumination that 

self can have in experiencing itself, •.• especially in the exercise of 

freedom in limiting situations, the situations involving guilt and 

147 
_ struggle and suffering and death". The aim of self-awareness is self-

appropriation. The parallel with Lonergan's own project here as focusing 

on the existential subject and his appropriation is clear -- as also is 

the distinction between the two, namely that in being illumined by and 

appropriating the self, one is actually knowing something. 
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Lonergan was Professor of Dogmatic Theology at Gregorian University 

in Rome from 1953 until 1965, and a detailed account of his development 

in thought could probably he had by following his latin lecture notes 

during that period. By his own admission, he was mostly facing the 

challenge "from the Geisteswissenschaften, from the problems of hermen-

eutics and critical history, from the need of integrating nineteenth 

century achievement in this field with the teachings of Catholic religion 

and Catholic theology ••• The eventual outcome has been the book, Method 

148 in Theology". We have already seen sorne of this in his English 

lectures; it is also present in his articles and addresses over the period. 

In "Methaphysics as Horizon" (1963) he distinguished his agreement and dis-

agreement with Fr. Emerich Coreth and the Maréchalian Thomists in terms 

of his view of transcendental method and metaphysics. Disagreeing with 

Coreth that metaphysics is not the Gesamt-und Grundwissenschaft because 

it does not coincide with the total and basic horizon of human existence 

but only the objective pole of that horizon, Lonergan asserted instead 

that. •• 

.•• latent in the performance of the incarnate 
inquirer not only is there a metaphysics that 
reveals the objective pole of the total horizon 
but also there is the method of performing which, 
thematized and made explicit, reveals the subjective 
pole in its full and proper stature .149 

The subject, the incarnate inquirer, one liable to mythic consciousness, 

"develops in a development that is social and historical, that stamps 

150 
the stage of scientific and philosophic progress with dates ••• " 

Historical consciousness, the reality that is constituted by meaning 

and is contingent upon the free acts of that humansubject, necessitates 

a broader horizon to study the multiple meanings of man than the "science" 
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of metaphysicso In "Existenz and Aggiornamento" (1964) and "Dimensions 

of Meaning" (1965) one sees Lonergan's shift to the broad horizon of 

"human reality, the very stuff of human living" which is, not merely 

meant, "but in large measure constituted through acts of meaning"0151 

Lonergan talked of the breakdown of classical culture, and the new task 

of philosophy not to be asking about man in the abstract, in some state 

of pure nature, but rather in the existential and historical context of 

man here and now in the concreteness of his living and dying; As contem-

porary philosophy has invaded the field of the concrete, the particular, 

the contingent, the decisions of the existential subject, and the history 

of peoples, societies, cultures, so a new science of man is called for 

which goes beyond the essential, necessary and universalo In fact, such 

a new science must include the arts, which incorporates 

000 the priority of poetryoooto proclaim that the 
human spirit expresses itself in symbols before it 
knows, if ever it knows, what its symbols literally 
meano It is to open the way to setting aside the 
classical definition of man as a rational animal and, 
instead, defining man with the cultural phenomenologists 
as a symbolic animal or with the personalists as an 
incarnate spirit 0152 

This, then, is the "subjective pole in its full and proper stature" to 

which Lonergan, at this point, is clearly advertingo And while in Insight, 

his focus was on the operations of the subject as experiencing, under-

standing, anù judging about facts, his focus has now become the operations 

of the subject as experiencing, understanding, and judging about facts 

as weIl as values and so as constituting himself in history by his acts of 

meaningo Constitutive meaning has become central and thematico 

Lonergan, from this period on seemed to focus upon the human 

reality that is meant and constituted through acts of meaning (by the 
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subject). This concern for meaning and the various rea1ms of meaning 

(as in Met:hod) still represented Lonergan's project to get at "being" 

but a being not abstract but concrete, not universa1 but particu1ar, 

not necessary but contingent, within not a c1assica1 but a historica1 

perspective. Not on1y is it "the wor1d", but a1so and especia11y it is 

the subject's wor1d -- and that wor1d constant1y changing, becoming. 

Lonergan's mode of ana1ysis was no longer narrow1y cognitiona1 but more 

broad1y intentiona1: 153 "what we make, we first intend". It is more 

coherent1y the method of phenomeno10gy which takes its stand within us 

"to make thematic our perceiving, the preconceptua1 activities of our 

intellects, the vertical liberty by which we may emerge out of prevo1-

untary and prepersona1 process to become free1y and responsib1y, 

154 reso1ute1y yet precarious1y, the persons we choose to be". This 

orientation and method drawn so c1ear1y from his own study and conc1u-

sions on the significance of the existentia1 movement, a1so inc1uded 

much of its language -- such as in "authentic or inauthentic living" 

to which, however, Lonergan gave a much more precise meaning: "be 

155 .. 
intelligent, be reasonab1e, be responsib1e". While in Insight the 

project dea1t with a study of human understanding and things that are 

virtua11y unconditioned (as facts), Lonergan at this point seems more 

to be dea1ing with human choosing and things that are the objects of 

possible and free choice. It is a project to discover the abso1ute 

good that is God as it is imp1icit in human choosing: 

In persona1 living the questions abstract1y asked about 
the relations between nature and grace emerge concrete1y 
in one's concern, one's interests, one's hopes, one's 
plans, one's daring and timidity, one's taking risks and 
p1aying safe. And as t~ey emerge concrete1y, so too they 
are solved concrete1y.1 6 
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And as the "being oneself", when thematized and made explicit, reveals 

the absolute good that is God, so one's "being in love" reveals the 

love of God as a love that overflows, a being in love with God that 

can be as full and dominant an experience as human love. In each case, 

what takes place is thatwhat is present but not necessarily adverted ta, 

becomes known as appropriated. 

In 1966 in his address to the Cànon Law Society of America,157 

Lonergan gave indication of the more precise working out of sorne of the 

consequences of adverting to historical consciousness as the context for 

thematizing and making explicit the human good. He reiterated his 

outline of the dynamic structure of human history in terrns of progress, 

decline, and redemption as he presented it in Insight, and also mentioned 

its theological complement of the lex crucis presented in De Verbo Incarnato. 

He also made a specifie reference in support of Karl Rahner's observation 

that natural law should be approached through a transcendental method, 

cornrnenting that 

••• the more cancre te and historical apprehension of man 
provides itself with its appropriately concrete found­
ations in the structural features of the conscious, 

operating subject,but a method that has corne to be 
narned transcendental.158 

Although not in this address clairning such a method explicitly as his own, 

he none-the-less set his-quest for the human good in the concrete apprehen-

sions of that good in this century as can be derived from such a method. 

The method was first significantly referred to in a 1966 lecture on 

"The Future of Thomism" where he outlined the overall transposition 

from logic co method ("a method is a .normative pattern of related and re-

current operations"), from science as necessary to science as probable, 
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from sou1 to subject, from human nature to human history (where meaning 

is constitutive of human living), and from first princip1es to trans-

159 
cendenta1 method. In indicating the overa11 task of the twentieth 

century theo1cgian to do for our age what Aquinas did for his, Lonergan 

identified the natura1 and human order, culture, and the human subject 

as a stream "on the move", and the river-bed as a method through which . 

that stream must f10w. To control the river-bed is to possess the basic 

method--transcendenta1 method-- "and a11 other methods are just so many 

f
. ,,160 

extensions and adaptions Q ~t. 

The year 1968 was the occasion of severa1 lectures and articles 

that in genera1 give indication of Lonergan's having substantia11y 

integrated and conso1idated his project into the form in which it was 

1ater ta appear in Method. Perhaps the most significant was his 

Aquinas Lecture, "The Subject" whj.ch, in a sense, revea1ed most c1ear1y 

the subjective pole in its full and proper stature. Beginning with the 

horizon of the neg1ected subject (as in Hegel, Kierkegaard, Nietzsche, 

161 
Heidégger, Buber), he noted that study of the object (as in objective 

truth) is quite different from the study of the subject, '~or it is 

162 
the study of onese1f inasmuch as one is conscious." But there is, 

in 1ess reCI;!nt Scho1asticism, a neg1ect of the subject, particu1ar1y in 

the affirmation of concepts and disLegard of insights that resu1ts in 

a truncated subject and a thought of truth as so objective as to get 

a10ng without human minds. Lonergan pointed out that one's questioning, 

one's knowing, in tends being -- and this knowing invo1ves "an intentiona1 

163 
se1f-transcendence". One becomes intentiona11y self-transcendent as 

one knows one's knowing, the objectivity of that knowing, and appropriates 
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that self-knowledge as "a matter of conversion, of personal philosophie 

experience, of moving out of a world of sense and of arriving, dazed and 

disorientated for a while, into a universe of be.ing.,,164 But beyond 

thinking of the subject as a knower, "we now have to think of him as a 

doer, as one that deliberates, evaluates, chooses, acts.,,165 As a doer, 

one is free and responsible, within a reality of morals in which one 

builds up or destroys one's character and personality by one's acts. 

Those acts are the free and responsible expression of oneself. At this 

point Lonergan explicitly rejected the categories of intellect and will 

as distinctions which do not sufficiently advert to the subject in his 

key role of ma king himself what he is to be. Using intentionality 

analysis, he instead presented the scheme of differentiations, of 

consciousness in which each higher level sublates the lower levels, 

distinguishing first dreamless sleep, then dreaming sleep, then awake 

experiential subjects, intelligent subjects, rational subjects, and 

finally rationally self-conscious subjects where human consciousness is 

at its fullest and where one's "personal essence, is at stake.,,166 

His notion of sublation here is key for, unlike Hegel, he understands 

the lower levels to be retained, preserved, and yet transcended and 

completed by the higher levels. Each level can be distinguished by an 

inquiry or questioning which promotes one's intending to the next level of 

~nquiry, while still remaining integrated in a single unfolding. 

Finally, the intention of the intelligible, the true, 
the real, becomes also the intention of the good, the 
question of value, of what 1s worthwhile, when the 
already acting subject confronts his world and 
adverts to his own acting on it.167 
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Lonergan, in "The Subject", then introduced for the first time his 

transcendental notion of value--the notion which, to us, lends itse,lf 

to characterizing Lonergan's ethics in Method as an ethic of value. 

Ris context of analysis is the intending of the doer which, like the 

intending of the knower, "ontologically resides only in the subject" 

while intentionally it goes beyond the subject.168 What the doer regards 

is value which, Lonergan suggested, is the transcendental notion of the good. 

There can be distinguished, as in Insight, particular goods, the good 

of order, and the good of value. But "just as the notion of being 

intends but, of itself, does not know being, so too the notion of value 

intends but, of itself, does not know value. ,,169 Rence the notion of 

value is "the fuller flowering of the same dynamic principle that now 

keeps us moving towards ever fuller realization of the good, of what is 

170 
worthwhile". This is Lonergan's basic transcendental notion of 

value--what is intended (but not known) in questions for deliberation 

as to what is or is not worthwhile. With Aristotle he refuses to speak 

of ethics apart from the ethical reality of good men or of the nature 

of virtue apart from the judgement of a man possessing practical wisdom. 

Such men strive for value in the concrete and, by reflecting upon their 

striving, can come to know what their notion of the good is. This is 

one's first hand access to the good, to value. This transcendent al 

principle, the intention of the good, is universally prior to any choice 

or action, but Lonergan requested not to be asked to de termine it or 

its instances, "for their determination in each case is the work of the 

free and responsible subject producing the first and only edition of 

himself."I71 To attempt such a determination for another would be> once 
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again, to neglect the subject by replacing him with the objectivity 

of value. And that, in turn, would truncate the freedom and respons-

ibility of the existential subject. But on the other hand, to speak 

of the goci.d or value only in terms of the moral agent and his acts, 

without asking the question of whether the world is good or whether 

there is a moral agent responsible for the world's being and becoming, 

is to fall into "a new neglect of the subject, a new truncation, a new 

. i ,,172 
~mmanent sm. 

In other lectures delivered in that same year, Lonergan also 

elaborated significantly on meaning and value as it is discerned in 

social and cultural living. While the "social" is basically a way of 

life, a set of conventions, manners and laws that order a society, the 

"cultural" is more fundamentally a society's understanding of its own 

doing; the meaning and value it accords to its way of life. Such 

meaning and value is "immediately intuited, felt, spoken, acted out" in 

any culture, but as a culture becomes more advanced "there is an 

enormous process in which meanings are elaborated and values are discerned 

in far more reflective, deliberate, critical fashion" such as in 

reflections of philosophers, sociologists, political scientists, jurists, 

173 and many schools of.thought within su ch areas. Lonergan underlined 

his concern with modern culture in that it tends to preach an ideology 

which it has objectified, and "there is the disastrous possibility of a 

conflict between human living as it can be lived and hum an living as a 

cultural' superstructure dictates it should be lived': 174 The challenge 

for the chur ch is to know, assimilate, and transform that culture, and 

that involves firstly disengaging itself from classical culture. 
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The challenge for the church also involves providing for contemp-

orary culture, in which there is an absence of God (through science 

exclu8ively directed to knowledge of this world), a dimension where'God 

lies within the horizon of man's knowing and doing, that religion 

f d 1 d · i i h li i ,,1 U,S represents a un amenta 1mens on n uman v ng. Following 

the intention of the traditional doctrine of the natural knowledge of 

God, Lonergan contended that, if human knowing consists in asking and 

answering questions, and, if further questions arise, honest answers are 

given--then "we can and do arrive at a knowledge of God" (as in Insight, 

176 chapter 19). But that argument Lonergan re-shaped in terms of 

transcendence and intentionality, significantly incorporating not merely 

the intellectual apprehension of God, but the moral and religious apprehen-

sion of our experience and relationship to Him (as in Method). While 

admitting that it is only by God "s -grace that He is known, Lonergan 

still points out that such knowledge attained is natural. And one of 

the ways current phenomenology and various forms of existentialism allow 

us some access to God is through an insistence on the subject: "a not-to­

be objectified inner world of subjects striving for authenticity.I~77 

God as a subject to whom we are subjectively oriented is a moral and 

religious experience, grace perfecting nature, the entry of God into 

the life of man. Lonergan cited Dietrich von Hildebrand and, several 

times, Ma~ Scheler, as vastly enriching our understanding of moral and 

religious development in terms of our apprehension of God. Lonergan 

did, however, take issue with Scheler's cognitional theory (that we can 

know other persons and God as a person only intersubjectively through 

178 
co-operation and co-performance, but not objectively). He contended 
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that, "as we pass from consciousness of the self as subject to object-

ification of the self in conception and judging so too we pass from 

intersubjectivity to the objectification of intersubjectivity.,,179 How-

ever, the point is that as by intellectual experience we can know of God 

as object, so by the subject-to-subject relation of moral and religious 

experience, we can apprehend God by reasons of the heart that reason 

does not know (Pascal). But, while acknowledging the distinction of 

moral and religious experience from intellectual apprehension, Lonergan 

still denied that the three should fail to harmonize. 

One other area that Lonergan further elaborated in 1968 was the 

degree to which a theology, with a properly developed method, is 

related and would be of use to both the hum. an sciences and the 

humanities. Agreeing with Karl Rahner, he suggested that religion is 

intrinsic to an authentic humanism, that in theology theocentrism and 

180 
antropocentrism coincide. From our viewpoint in terms of ethics, 

what is significant here is Lonergan's outline of human development 

as a matter of man's getting beyond himself in a self-transcendence 

which moves from a sensibility, an understandi~g, a judgment about 

facts, to a decision about values, such as in "principles of benevolence 

181 
and beneficence, of genuine co-operation, of true love." This 

.dynamic state of "falling in love" and of "being in love" becomes a 

first principle in one's living. It is typically of the three forms 

as mentioned in Method: being-in-love with one's mate and children; 

being-in-love with the civil community; being-in-love with God. 

This authentic being-in-love in aIl its forms is something personal, 

intimate, and profoundly attuned to the deepest yearnings of the human 

heart: 
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There exists, then, in man a capacity for ho1iness, a 
capacity for love that, in its immediacy, regards not the 
ever-·passing shape of this wor1d but the mysterious rea1ity, 
immanent and transcendent, that we name God. Deep1y 
hidden, intense1y persona1, this love is not so private 
as to be solitary. The Spirit is given to many, and the 
many form a community. The community endures over gener­
ations, spreads over different nations, adopts to cultural 
changes. It acquires a history of its origins, its deve10p­
ment, its successes and fai1ures, its happy strokes and its 
mistakes. Its fai1ures and its mistakes bec10ud its witness, 
but ther ~rgue not for abolition of religion but for its 
reforme 8 

This description of religion as a state of being in love with God, 

Lonergan stated to be para11e1 with Friedrich Hei1er's seven features 

common to a11 re1igions.183 In: an article a year 1ater, he out1ined tht\, 

seven features in order to high1ight the basic function of religion in 

hum an living. Deriving the conclusion from ana1ysis of the four 1eve1s 

of man's intentiona1 consciousness that authentic human living consists 

in self-transcendence, Lonergan a1so asserted that "our se1f-transcendence 

is not solitary. We fa11 in love. TIle love into which we fa11 is not 

some single act of loving, not some series of acts, but a dynamic state 

that prompts and mo1ds al1 our thoughts and feelings, all our judgments 

184· and decisions." This being in love determines one's total context 

or horizon, and grounds faith (which is the "eye of love, discerning 

God's hand in nature and his se1f-disclosure in reve1ation") and hope 

(which is the security and the confidence of those to whom God has given 

his 10ve ll ).185 We must note that love here begins the sequence of faith 

and hope, whereas in the Phi10sophy of Education lectures and in Insight, 

it is in the traditiona1 order of faith,hope, and charity. Finding its 

origin in the shift from a cosmo10gica1 viewpoint to an anthropo10-

gica1 one, Lonergan exp1ained: 
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Whe.e before man contemplated an objective universe 
and understood himself in terms of the same objective 
categories, now what is first to be understood is not 
the universe but.man, even though it is man as the 
principle whence one can come to know the universe. 
Where before knowledge preceded, founded, and justified 
loving, now falling-in-love and being-in-love culminate 
and complete the process of self-transcendence, which 
begins with knowledge but goes beyond it, as Blaise 
Pascal saw when he remarked that the heart has reasons 
which reason does not know. 

This change liberates religion and theology from 
rationalist tendencies, from the need or desire to 
prove the truths of faith simply from reason and history. 
For though both reason and history have their contribu­
tion to make, still that contribution is subordinate to 
God's gift of his love to us, to the love that discerns 
God's self-manifestation in nature and hi.s self dis­
closure in revelation. 186 

It is in this sense, then, that in Method, Lonergan often refers to 

"God' s gi,ft of his love flooding our hearts" and "people fall-ing in 

love" as the major and minor exceptions to the general'Latin tag, 

Nihil amatum nisi praecognitum (knowledge precedes 10ve).187 The 

falling in love is an exercise of vertical liberty when one takes on 

a new organization. But the dynamic state of being-in-love is on the 

one hand the grace that God offers aIl men, a "dynamic vector, a 

mysterious undertow, a fateful calI to a dreaded holiness" that under-

pins what is good in aIl religions. On the other hand, it is brought 

to fulfillment when one undergoes conversion and becomes "ever more 

ready to deliberate and evaluate and decide and act with the easy free-

f d d b i 1 ,,188 dom 0 those that 0 aIl goo ecause they are nove. At this 

point, when the gift of God's love takes over the ground and root of 

the four th and highest level of man's waking consciousness, it sublates aIl 

the other levels -- transvaluing our values and transforming our knowing. 
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A1though Lonergan in 1970 and 1971 de1ivered severa1 other 

189 lectures (e.g. "Doctrinal P1ura1ism", which was formative to Chapter 

190 12 of Method) and articles (e.g. "The Examp1e of Gibson Winter", as we 

have referred to it ear1ier in this chapter), his overa11 project had, 

by this point, become Method in Theo1ogy which he comp1eted during his 

year as Sti11man Professor of Ecumenica1 Studies at the Divinity Schoo1 

of Harvard University, 1971-72. Therefore our investigation into the 

deve10pments that 1ed to Method have returned to their starting point 

with the publication of Method itse1f. We must now turn to some of the 

sources which we have found to be ingredient to Lonergan's deve10pment of 

a new notion of value in Method. 



135 

FOOTNOTES - CHAPTER II 

1 Lonergan, B,.J.F. Method in Theology. (New York: Herder & Herder, 
1972). Designated below as Method. 

2Ibid • , p. XII. 

3 XI. Ibid. , p. 

4 4. Ibid. , p. 

5 5. Ibid. , p. 

6Ibid • , p. 9. 

7 Lonergan, B.J.F. "Insight Revisited" (1973) in A Second Collection, 
ed. W.F.J. Ryan & B.J. Tyrell. (Philadelphia: Westminster Press, 1974) 
p. 277. Designated below as Second Collection. 

8 Method, p. 10. 

911The Subject" in Second Collection, p. 99. 

10 Indem. --
11 Method, p. 11. 

12 lb id., p. 13. 

l311The Subject", in Second Collection, p. 81. 

14 Method, p. 12. 

l5Ibid • , p. 14. 

l6Ibid • , p. 14-15. 

17 Ibid., p. 24. 

l8Ibid • , p. 30. 

19 Ibid • , p. 31. 



136 

20Ibid • 

2lIbid ., p. 32. 

22 Lonergan, B.J.F. "Theology and Man's Future", reprinted in 
Second Collection p. 145. 

23 33. Method, p. 

24Ibid • , p. 34-35. 

25Ibid • , p. 35. 

26Ibid • 

27 "The Subject" in Second Collection, p. 82. 

28 36. Method, p. 

29Ibid • , p. 38. 

30Ibid • , p. 39. 

31 40. Ibid. , p. 

32Ibid • , p. 48. 

33Ibid • , p. 51. 

34Ibid • , p. 50. 

35Ibid • , p. 51. 

36Ibid • , p. 52. 

37Ibid ., p. 53. 

38Ibid • 

39Ibid • , p. 55. 

40Ibid • , p. 57. 



137 

41 Ibid., p. 59. 

42 Langer, Susanne K. Feeling and Form - A Theory of Art. (New York: 
Charles Scribner's Sons, 1953). p. 40. 

43 Method, p. 64. 

44"An Interview with Bernard Lonergan" in Second Collection p. 220-221. 

45 65. Method, p. 

46Ibid • 

47Ibid • , p. 69. 

48Ibid • , p. 70. 

49Ibid • , p. 71. 

50Ibid • , p. 73. 

5lIbid • , p. 73-74. 

52Ibid • , p. 77. 

53Ibid • , p. 84. 

54Ibid • 

55Ibid • , p. 101. 

56Ibid • , p. 103. 

57 Ibid., p. 105. 

58 Romans 5:5, often quoted by Lonergan in this contexte e.g. "The 
Future of Christianity" (1969) reprinted in Second Collection. p. 153. 

59 Method, p. 39. 

60Ibid ., p. 107. 



138 

61 
G~r and Freedom, p. 139-145. 

62 See "Bernard Lonergan Responds" in Foundations in Theo1ogy, ed. P. 
McShane. (Notre Dame, Indiana: Notre Dame Press, 1971). p. 228. 

63 "The Response of a Jesuit ••• ", Second Co11ect:Lon. p. 173. 

64 Method, p. 109. 

65Ibid • , p. 111. 

66Ibid • , p. 112. 

67Ibid • , p. 115. 

68Ibid • , p. 116. 

69Ibid • 

70Ibid • , p. 118. 

71Ibid • , p. 119. 

72Ibid • , p. 127-33. 

73Ibid • , p. 135. 

7 4LOnergan, B. J • F. Philosophy of God, and l'he~12.gz (Philadelphia: 
Westminster Press, 1973). p. 33. Designated be10w as Phi1osophy of God. 

75 Ibid ., p. 59. 

76 Ibid ., p. 17 (brackets mine). 

77In an unpublished work entit1ed "Circulation Ana1ysis" (1944) which 
dea1s with economic ana1ysis and method. More recent1y he has been 
updating his economic ana1ysis, teaching such courses as "Profit and 
Exponentia1 Growth" (Boston Co11ege-1977), and preparing mate rial for 
publica tion. 

78 Lonergan, B.J.F. "The Examp1e of Gibson Winter" (1970), reprinted 
in Second Collection, p. 189-192. 



139 

79 Method, p. 247. 

80 Fr. Lonergan's response to a question: in Phi1osophy of God, p. 16. 

81 "Bernard Lonergan Responds", Foundations of Theology, p. 224. 

82 See dialogue with Lonergan, in Philosophy of God, pp. 19-20. 

83"The Future of Christianity", Second Collection, p. 154. 

84 Lonergan, B.J.F. "Transition from a C1assicist Wor1d-View to 
Historica1-Mindedness" (1966), reprinted in Second Collection, p. 7. 

85 Method, p. 211. 

86Ibid ., p. 366. 

87 See dialogue with Lonergan in Phi1osophy of God, p. 44. 

88Ibid ., p. 16. 

89 "The Response of a Jesuit .•. " Second Collection, p. 168-173. 

90Lonergan, B.J.F. "Philosophy and Theo1ogy" (1970), reprinted in 
Second Collection, p. 204. 

91 See dialogue with Lonergan in Phi1osophy of God, p. 18. 

92 Method, p. 271. 

93Ibid ., p. 269. 

94Ibid • 

95 L'experience religieuse fondamentale. (Tournai: Castermann, 1969), 
p. 168. 

96 Method, p. 290. 

97Ibid ., p. 298. 

98Ibid ., p .299. 



140 

99Ibid • , p. 239-40. 

100Ibid • , p. 240. 

101Ibid • , p. 241. 

102 Indem. 

103Lonergan, B.J.F. "Hea1ing and Creating in History" in 3 Lec­
tures-. (sic) ec1.R.E. O'Connor (Montreal: Thomas More Inst, 1975")'"P:-63. 

104 Method, p. 243. 

105Ibid • , p. 266. 

106Ibid • , p. 262. 

107 Ibid., p. 268. 

108Ibid • 

109Ibid • , p. 299. 

110Ibid ., p. 298-99. 

111 "The Response of a Jesuit ... " Second Collection, p. 175. 

112 Lonergan, B.J.F. Doctrinal P1ura1ism. (Milwaukee: Marquette 
University Press, 1971) , p. 28. 

113 342. Method, p. 

114Ibid • , p. 362. 

115Ibid • , p. 366. 

116 See unpub1ished typescript (N. Graham, 1975) of Lectures on 
Existentia1ism, given at Boston Co11ege, Summer 1957, this typescript 
being he1d at the Lonergan Centre, Regis Co11ege, Toronto; and a1so 
Notes on Existentia1ism~ being notes taken at those lectures and re­
printed by the Thomas More Institute, Montreal, 1957. Excepts from the 
lectures quoted with permission. 



141 

l17From an interview with Father Lonergan on the evening of 
December l5th, 1976, in St. Mary's Residence of Boston College: 
Question: What (did you read) of the Existentialists? Was that aIl 
prior to your lectures here in 19571 
Answer: Oh, that was a put-together job, to secure my "bus-fare", 
you know! 1 did more reading after that. It is better reflected in 
my lectures on the Philosophy of Education. 
Question: What existentialists did you read primarily1 
Answer: Jaspers. 

118 Lecture on Existentialism, ~. cit., p. 3. 

119 Ih id ., p. 6. 

l20Ibid ., p. 8. 

l2lIbid • , p. 22. 

l221bid . , p. 32. 

l23 Ibid • 

l24Ed • W. Biernel (The Hague: M. Nijhoff,1954). 

125 
~.·c:Lt., 56. Lectures, p. 

l261bid • , p. 73. 

127 Ibid., p. 86. 

l281bid • , p. 87. 

l29 Ibid • , p. 96. 

l301bid • , p. 126. 

131 See unpublished typescript of Lectures on the Philosophy of 
Education, given at Xavier University, Cincinnati, Summer 1959. These 
notes are held at Lonergan Centre, Regis College, Toronto, p. 286. 
Excepts frorn the typescript used with permission. 

132 See Conternporary Education and Sinful Social Structures (1959 
being a paper given at the Lonergan Workshop, Boston College, Summer, 
1979. This unpublished paper is held at Lonergan Centre, Regis College, 
Toronto. 



142 

133 Lectures on the Phi10sophy of Education op. cit., p. 2:10, 2:11, 
2:12 respective1y. 

134Ibid • , p. 3:10. 

135Ibid• , p. 3:13. 

136Ibid• , p. 3:15. 

137Ibid • , p. 3:10. 

138Ibid• , p. 3:24. 

139Ibid• , p. 3:17-20. 

140Ibid • , p. 3:20. 

141 cit. , 4: 18ff. Phi10soEh~ of Education op. p. 

142Ibid • , p. 8:19. 

143Ibid• , p. 8:25. 

144Ibid• , p. 3.9 

145Ibid • , p. 6:15. 

146Ibid • , p. 6:16. 

147Ibid• , p. 8:13. 

148"Insight Revisited" in Second Collection, p. 277. 

149 "Metaphysics as Horizon in Collection, p. 220. 

150Ibid., p. 219. 

151 "Dimensions of Meaning" in Collection, p. 252. 

152Ibid., p. 263. 



143 

153Ibid ., p. 253. 

154Ibid., p. 264. 

155 "Existœnz and Aggiornamento" in Collection p. 249. 

156Ibid., p. 250. 

157"The Transition from a C1assicist Wor1d-View to Historica1-
Mindedness" in Second Collection, p. 1. 

158Ibid., p. 6. 

159 See Second Collection p. 50f. 

160Ibid., p. 52. 

161"The Subject" in Second Collection, p. 70. 

162Ibid., p. 73. 

163Ibid • , p. 75. 

164Ibid • , p. 79. 

165Ibid• 

166Ibid • , p. 80. 

16 7Ibid ., p. 81. 

168Ibid• , p. 70. 

169Ibid • , p. 82. 

170Ibid• 

171Ibid., p. 83. 

172Ibid., p. 86. 

173 See "Be1ief: Today's Issue" in Second Collection p. 91. 



144 

l74See "The Absence of God in Modern Culture" in Second Collection p. 103. 

l75See "Natural Knowledge of God" in Second Collection, p. 139. 

176Ibid • , p. 127. 

l77Ibid• , p. 123. 

178Ibid • , p. 119, 120, 122, 131, 132. 

l79Ibid., p. 131. 

180 "Theology and Man's Future" in Second Collection p. 148. 

181Ibid• , p. 144. 

182Ibid • , p. 146. 

l83Ibid• 

l84See the Future of Christianity" in Second Collection p. 153. 

185Ibid• , p. 154. 

186Ibid• , p. 161-2. 

187 Method, p. 122, 278, 283. 

188See "The Response of the Jesuit" in Second Collection, p. 172-173. 

189 Lonergan B.J.F. Doctrinal Pluralisme (Milwaukee: Marquette 
University Press, 1971). 

1905ee "The Example of Gibson Winter" in Second Collection p. 189. 



CHAPTER III 

DATA FOR A HIGHER VIEWPOINT: ~~X SCHELER 

146 



147 

Loneëgan, in preparing to take an institute at Xavier University 

in Cincinnati on the philosophy of education for the surnmer of 1959, 

mentions: 

In preparing that, l read 2 lot of Piaget, also Susanne Langer 
Feeling and Form, things like that, and that was the begin­
ning of entry into these things. Tnen von Hildebrand, and 
Frings' book on Scheler were a big help.l 

As weIl as this comment, Lonergan also makes numerous references and foot-

notes to Manfred Frings' book on Max Scheler in Method and in several ar-

ticles from that period, but at no time makes a reference to any of Scheler's 

own works. This is also true of his lectures notes from the Gregorian 

University in Rome De Intellectu et Methodo (1959) and De Methodo Theo-

logiae (1962) where he mentions secondary references such as Frings, 

with the one single exception of Scheler's Wesen und Formen der Sympathie. 2 

When asked by us directly what books by or on Scheler that he had read, 

Lonergan responded "Frings' book ••• oh, and perhaps a chapter or two 

3 from the Nature of Sympathy". This gives us the clear indication that 

Lonergan draws u~ Scheler from three basic sources: 

1) Frings on Scheler4 

2} Dietrich von Hildebrand (a student of Scheler) 
3) Wesen und Formen der Sympathie 

In this chapter, we will try to draw out the basic perspectives on Scheler 

which are available from Manfred Frings' excellent little introductory 

book on Scheler, and which could be seen to be central to Scheler's Wesen 

5 
und Formen der Sympathie. We will leave sources from Dietrich von Hilde-

brand, an acknowledged student of Scheler, to the next chapter, where 

his own particular insights on and beyond Scheler can be presented. We 

will go beyond Frings' interpretation of Scheler to primary sources 
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from Scheler whenever the topic is sufficiently introduced in Frings to 

warrant further pursuance. 

One of the most striking things one finds upon reading both Scheler 

and Lonergan is that they both present themselves as proposing distinctly 

non-Kan tian positions. For Lonergan this involves underlining the essen-

tial subject/object relationship between the knower and the known, and 

therefore he proceeds a step beyond Kant's "Intuitionist" principle of 

reality merely "known" through sense data, to insights and judgments on 

reality. Scheler is more Kantian in this sense for, as with Husserl and 

the phenomenological method, he describes intuition as an essential mode 

of knowing reality. But Scheler differs from Kant in rejecting as ~ priori 

the categories of cognition, and instead recognizes an a priori intuition 

of essences: 

We designate as "a priori" all those ideal units of mean­
ing and those propositions that are self-given by way of 
an immediate intuitive content in the absence of any kind of 
positing of subjects that think them and of the real natur~ 
of those subjects, and in the absence of any kind of posi­
ting of objects to which such units of meaning are applic­
able. 6 

These units of meaning present themselves before cognition, for cognition 

is seen by Scheler to be a more relative, culturally-influenced and so-

7 ciological process. So while Kant proposes a universal and absolute 

ethics which is based upon an ~ priori subjective principle (formal rea-

son--categories of cognition), Scueler proposes a universal and absolute 

ethics which is based on a priori non-formal and material essences. To 

Scheler, these immediately intuited essences reveal values which are uni-

versal and absolute, and their intuition cornes through feeling feelings. 

Scheler thus elevates the value and role of feelings as not mere senses 
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in need of control by reason, but as almost a parallel if not primary moùe 

of human cognition of essences. He takes particular issue with Kant for 

linking such central and critical human emotions as love and hate with 

mere sensible feelings, and therefore to be excluded from any moral re-

8 levance to bearing values, willing, or acting. 

The emotive elements of spirit, such as feeling, pre­
ferring, loving, hating, and willing, also possess 
original.!! priori contents which are not borrmY'ed from 
"thinking", and which e thics mus t show to be independ-
ent of logic. There is an ~ priori ordre du coeur, or logique 
du coeur, as Blaise Pascal aptly calls it. Since its intro­
duction by the Greeks, the term reason, or ratio--especially 
when placed in opposition to so-cal!ed sensibilitty''---has al­
ways designated only the logical side of spirit, not the other 
non-logical ~ priori side • • • . Thus axioms of values 
are wholly independent of logical axioms and are not mere 
"applicactions" of the latter to values. Logic and a pure 
doctrine of values stand side ÈY. side. 9 

His pheaomenological investigation into the role and functions of 

feelings in man enables Scheler to propose a phenomenological theory of 

values based on the non-rational intuitive grasp of these values, and to 

differentiate it from Kant by a title which brings together terms which, 

10 to Kant, ought to remain apart: ' 

"Der Formalismus in der Ethik und die ·~teriale Wertethik'~. 

Scheler's basis for a the ory of value based on an ~ priori intuition 

of value essences cornes out of a phenomenological investigation which is 

itself ~ priori, and which therefore either one sees or one does note 

It is a self-evident insight. The role of philosophy is integral to such 

insights: 

In essence philosophy is strictly self-evident insight, 
which cannot be either augmented or nullified by induc­
tion and which has ~ priori validity for contingent ex­
istents: insight into aIl such essences and essential 
interrelations of beings as are accessible to us from 
available instances, in the order and hierarchy as they 
stand in relation to the absolute entity and its essence. ll 
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Behind this role of philosophy is an ontology of Gad, man, and creation 

which underlies aIl of Scheler's work, and most of aIl his very particu-

lar concern to describe man's particular role in these ontic relation-

ships. Scheler understands there to be two basic principles at work in 

the cosmos. One involves drives and senses, which instinctively relate 

organic life to the environment. The other is Spirit (~)~12 which 

is unique to man in that it promotes objectification and consciousness 

of both the environment and the cosmos. 

Man alone--in so far as he is a person--is able to go beyond 
himself as an organism and to transform, from a centre be­
yond the spatiotemporal world, everything (himself included) 
into an object of knowledge. Thus man as a spiritual be­
ing is a being that surpasses himself in the world. As 
such he is also capable of irony and humor which always in­
dicate the transcendence of actual existence. The centre, 
however, from which man performs the acts by means of which 
he objectifies body, psyche, and world in its spatial and 
temporal abundance cannot itself be part of this world. It 
cannot be located in space or in time: it can only be 10-
cated in the highest Ground of Being itself. 13 . 

Spirit exists in the specific act of revealing this essence which tran-

scends existence, but the human person is a participant in this overall 

principle of the cosmos, 14 the Ground of Being. As such, he cannot 

objectif y his participation in Spirit, although he can objectif y his en-

vironment and world. Rather, man exists in a "genuine co-creation of the 

essences, ideas, values and goals coordinated with the eternal logos, the 

eternal love, and the eternal will".15 But the essences, ideas, and 

values of Spirit can be known by the "act of ideation" which 

••• means ta grasp the essential modes and formaI struc­
tures of the world through a single case only, in­
dependent of the number of observations and inductive 
inferences which belong ta intelligence. The know­
ledge sa gained iq then universally valid for aIl 
possible cases of the same essential nature, and 
for aIl possible subjects who think about the same 
case, quite independent of the accidents of the 
senses and the manner and degree of their stimu-
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lation. Insights so gained, therefore, are valid beyond 
the limits of sensory experience. They are valid not 
only for this world, but for aIl possible worlds. In 
technical language, we calI them ~pri~ri. 

This knowledge of essences fulfills two different 
functions. On the one hand, it provides the pre­
suppositions, or fundamental axioms, for the positive 
sciences. • • • For metaphysics, on the other hand, 
whose goal is the knowledge of absolute being, the 
essences are, as Heîgl said appropriately, 'windows 
into the absolute. ' 

This ontic belongingness, then.lies behind Scheler's sense of the ~ priori 

intuition into essence. Looked at from the point of view of religious 

phenomenology, Scheler talks therefore of the "eternal in man," and states 

that only in ethical ang religious acts (of the spirit) is the human be-

ing "invariably looking into a realm of being and value which is in basis 

and origin utterly different from the whole remaining empirical world.,,17 

Man is inextricably linked as a participant to this ground of being or 

essence. (Later lITe will see this relates to Scheler' s concept of God). 

This, too, constitutes the absolute that grounds Scheler's ethics. 

What was so unique to Scheler as a phenomenologist was that he identi-

, fied the key aspect of spiritual life to be found not only in cognition 

and in thinking, but also in the affective realm of feeling, preferring, 

loving, hating, etc. \Ilhat are presented as essences in the affective side 

of the person are values, which are "clearly feelable phenomena'.!. +they are 

18 "the affects, the desires, and feelings themselves." Intentional feel-

19 ings, Scheler states, are the "organs for comprehending values." But 

a distinction must be drawn between feeling states themselves, and inten-

tional feelings of something. The former may be states of pain, disagree-

ableness of food or scent, agreeableness in taste, pleasure in food, drink, 

etc. The latter are feelings of something. In the cause or intent of such 

feeling states--such as the ~ of my feeling sadness--is found the act, 

the good, or the person bearing the value or disvalue primarily felt. 
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Rence there is a "cognitive function" to feeling when Oit is not just a 

20 state but a "goal-determined movement". But what is the goal? Scheler 

agrees with Kant that the value contents of "good" or "evil" cannot be 

realized in any one act (e.g. a "good act") , but rather "it is located, 

so to speak, on the back of this ·act".2l It 1s the essence: of SchEÜer's non-

formaI theory of values that they are realized only in acts. More of 

that will be said later. For the present, it is essential to see that our 

feelings toward such acts (or acting-persons), is the seat of our "moral 

cognition", or "value cognition", or "value-intuition" such as "comes to 

the fore in feeling, basically in love and ha te ".22 

Scheler differentiates several phenomena of intentional feel-

ings. Re says firstly that there is a stratification and hierarchy of 

both positive and negative feelings, each of which somehow relates to dif-

ferent value complexes and can be operative simultaneously. For instance, 

a human being can be blissful while still suffering bodily pain. This 

sort of difference in both quality and depth of feeling leads Scheler to 

suggest that there are at least four basic levels of feeling-states: 

1) 

2) 

3) 

4) 

"Sensible or pleasure feelings", such as pain, 
tas te, touch, etc. 
"feelings of the lived body and life" , or vital 
feelings, such as illness, fatigue, vigour, weakness. 
"pure psychic feelings", or feelings of the ego such 
as sorrow, and blissfulness. 
"spiritual feelings" or "feelings of the personality", 
such as bliss, despair, peace, resentment, etc. 23 

The content of sensible and vital feelings often relate directly to life-

giving or danger signaIs in both the body and the environment. Psychic 

feelings are very different, however, in that they domina te the ego and 

engage the lived (historical) life of the person or relate to that of 

another person. One can feel, for instance, not only one's own sorrow 
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frorn an act, but also that of sorneone else--as weIl as re-feeling a former 

sorrow in one's own life. The content of the feeling cornes frorn the realrn 

of rneaning and value. Spiritual feeling states ernanate directly frorn the 

very core of our person, and give a content to our "being" that surpasses 

aIl others (e.g. to ''be'' despairing, however safe, secure and physically 

satisfied). Spiritual feeling states have the rnost intentional character 

24 of the four levels of feeling-states, and therefore have the greatest 

potential as bearers of value. These are also the least controllable by 

any forrn of willing. 

Scheler also discovered that the higher levels of feeling-states 

could extend beyond the individual to function as inter-personal ernotional 

experiences. In Wesen und Forrnen der Sympathie he outlines four phenornena 

of inter-ernotional experience: 

1) "cornrnunity of feeling", such as two parents standing 
beside the dead body of a beloved child, feeling the 
sarne sorrow and grief. It involves, therefore an 
ernotional unity. 

2) "Fellow-feeling" such as a third person feeling the 
sorrow and grief of the two parents by an intentional 
act of commiserating with their sorrow and grief. It 
involves one feeling another's feeling. Such vicarious 
feeling can be rnerely visuaU.zed or actually partici­
pated in. 

3) "Ernotional infection", or "psychic contagion'~ when one is 
"swept up" into the gaiety of a party, the exciternent of 
a game, or the grief of a funeral. While a transference 
of the feeling state occurs, its cause or intention (the 
celebration of the party, the winning of the garne) rnay not 
be present at aIl. Hence the knowledge present for "corn­
munit y of feeling" or "fellow feeling" to take place, is 
entirely absent. The feeling is transferred involuntarily. 

4) "Ernotional Identification", such as the total identifica­
tion of a person with a character in a play (so as to 
"live the play"), or a child losing herself in play involv­
ing the role of her rnother (to live her rnother), or the total 
identification that can take place in sexual intercourse, 
(to be consurned by the other). In aIl cases, the ego of 
one is suspended for a tirne by the total presence of the 
other's ego. It is psychic contagion in its utrnost ex­
trerne. In adults it is generally willed or at least allowed, 
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while in children it can happen quite spontaneously 
through the absence of well-defined ego. 25 

These four phenomena of togetherness feelings (sympathy) are modes for 

the transfer of the essential knowledge of a person, especially one's scale 

of values, which makes one a unique person. Scheler cor.jectures that, at 

its best, such transfer of knowledge is invariably found "midway between 

bodily consciousness • • • and that intellectual cum-spiritual personal-

i h · h i h f i i f Il h hi h f . . ,,26 ty w ~c ste centre 0 act v ty or a t e g er acts 0 ~ntent~on. 

Civilizations seem to be more prone to one mode of transfer than another, 

and much of Scheler' s l-lesen und Formen der Sympathie is concerned with 

Western Civilization's dominant orientation to the knowledge of rational-

ity rather than to the elemental knowledge of the ontic oneness of man and 

cosmos found more in eastern civilizations. But he claims that transference 

of knowledge and meaning by combinations of the four modes of ,,,hat together 

might be called "fellow-feeling" is "an ultimate and original function of 

27 the spirit" and one which must precede rational knowledge. (This i8 

still another indication of what in Scheler is a basic "emotive apriorism"). 

What we will investigate somewhat later is how these modes of transfer, 

when combined with the intentionality of value preference, can be described 

as basic forros of love. 

Scheler's phenomenology of feeling is for the purpose of describing 

the laws of moral cognition. But the values apprehended through feel-

ings, are presented by persons and in acts. Scheler's theory of acts 

and his theory of the person are inextricably linked. His theory of acts 

(in living beings) is premised on the differentiation of functions from 

acts. "Functions" man shares with animaIs and vegetables--they are vital 

drives and activities of life, generally directed towards preservation of 
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the life involved, and can be studied and measured by the sciences as 

28 
natural laws. Acts, however, are unique to man in that they are spon-

29 taneous and unrelated to necessary movements in space or time. They 

are events which take place not by natural necessity, but by intentional-

ity. They are the intentions of persons in response to aIl that is unique 

to being a human person--which Scheler describes as Spirit(~). The 

inter-relation between these notions of act, person, and spirit can be seen 

in the following collected definitions: 

-The person is the concrete and
3
0ssential unit y of being 

of acts of different essences. 
-. . • a concrete act can never be fully and adequately 

comprehended without the antecedent intending of the 
essence of the person. 3l 

-. • . the person is and experiences himself only as a 
being that executes acts • • • but the whole person is 
contained in every fully concrete act, and the whole 
person "varies" in and through every act. 32 

-Spirit is the only being incapable of becoming an ob­
ject. It is pure actuality. It has its being only in 
and through the .. ~xecution of its acts. The centre of 
spirit, the-·pers-on, is not an object or a substantial 
kind of being, but a continuously self-executing, or­
dered structure of acts. The person is only in and 
through his acts. 33 

This description of person as a sort of "central concretion of our respon­

sible acts,,34 is thus, of course, the person revealed in acts, apprehended 

through fellow-feeling, and known through feeling. But aIl this relates 

to ethics in that the person is also the "centre of spirit", that faculty 

of absolute essences, absolute Spirit, God: 

. against the background of its existing awareness that 
aIl finite things are created, the human spirit (Geist) has 
an empirical sense of being God's principle creation and of 
being at the same time permanently rooted in him, 'grounded' 
on him, and moved by him in the execution of its acts • • • • 
We are dealing with an experience of the relation, with an 
experience of the human spirit as the reflected and living 
mirror of the divine ••• Thus the human mind's faithful 
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likeness to God is engraved in the mind itself, in its very 
being, without its having to establish that likeness through 
a natural perception of the original •••• The 'act-centre 
of the human mind--the spirit--is, of course, in contrast with 
actus purus, a permanent centre of potential activity.35 

This understanding of the eternal in man Scheler arrives at through a 

phenomenological analysis of the religious or mental act, in which man be-

cornes consci.ous of his spirit(Geist) having an immanence of God as Spirit. -
Scheler builds, for instance, on Otto's description of the value-mode "holy" 

(but denies his religious epistémology)36 which is an example of the self-

givenness of divine essence. But above aIl, essence, spirit, person, and 

act present themselves to us as subjects--immediately (by intuition)--and 

cannot be objectivized for observation. 37 Even reflective knowing cannot 

38 objectif y them. And it is precisely for that reason that the y are 

"known" by forms of participation, where there is a relationship of identity 

between divine spirit, human spirit, and human spirit shared amongst per-

sons (and perceived in fellow-feeling): 

Therefore our own participation in these acts is not 
simply a matter of discovering or disclosing sorne be­
ing or essence that exists independently of us. It 
is, rather, a genuine co-creation of the essences, 
ideas, values, and goals coordinated with the eternal 
logos, the eternal love, and the eternal lY'ill. 39 

The key understanding for our purposes in ethics is, however, that divine 

essence (in mind or spirit) is both mirrored and engraved upon the human 

essence of person, concretized in his/her acts, apprehended in fellow-feel-

ing, and finally known through feeling itself. 

It remains for us to examine what is actually meant by the ~ priori 

content of the acts of the spirit/persona Such contents or units of mean-

ing are values (feelable phenomenal which are quali ties borne on the back 

of acts by persons, but which are never reducible to mere acts or things 
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or goods themselves (only acting persons can be good or evil).40 They 

move in one of two directions: to love and prefer, or to ha te and reject. 4l 

Love and hate are not themselves feelings, but are modes of response to 

feelings (fundamental movements of intention). In either direction, how-

. ever, there is perceived a ranking of values according to their height: 

AlI values (including the values "good" and "evil") are 
non-formaI qualities of contents possessing a determinate 
order of ranks with respect to "higher" and "lower". This 
order js independent of the form of being into which they 
enter.42 

The relative height of a value is immediately apparent in the act of pre-

ferring one value over another. The ranking of higher and lower in these 

values is apparent in the feelings they arouse. On the lowest level of 

sensible feeling, there are values of the agreeable and the disagreeable. 43 

These range from responses of pleasure to responses of utility. They are 

generally relative to the organism they serve. On the level of vital feel-

ing, there are values of health/illness, strength/weakness, glad/sad. These 

are, Scheler proposes against Kant, an original modality in themselves, and 

44 cannot be reduced to the hedonistic level of agreeable/disagreeable. 

Both sensible and vital value categories contain aIl values relative to 

life. However, values relative to the Person (which are always revealed 

by our tendency to sacrifice vital values for them) involve the two higher 

modalities of spiritual values and values of the holy. Spiritual values 

are present in feelings of love/hate, attractive/ugly, right/wrong, joy/ 

45 sorrow. They are dependent upon objects themselves (goods, acts, per-

sons), and are not reducible to any biological lawfulness (as values rela-

tive to life). 
46 The highest value--modality is that of the holy/unholy. 
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lt appears only with reference to the intention of the absolute (God). 

The feeling-states range from bliss to despair, arising out of the sense 

of the body which is directed towards persons and therefore experienced 

as a form of personal being. Values of this modality relate to the very 

essence of the acting person. 

There is both a universal ranking of values, and a particular rank 

present in every acting person. This ranking is an aspect of spirit 

(Geist), which is itself a manifestation of the divine essence: 

To aIl knowledge (and indeed aIl intentional acts) 
a being must correspond, and to every being a pos­
sible knowledge. Similarly, to aIl love and prefer­
ence there must correspond a value, and to every 
value a love and preference. 47 

The particular loving and hating of an acting person is set 

.... in an immeasurably vast world of sensible and 
spiritual objects which set my heart and passions 
in constant motion. lt follows that any sort of 
rightness or falseness and perversity in my life 
and activity are determined by whether there is an 
objectively correct order of these stirrings of my 
love and hate, my inclination and disinclination • 
lt depends further on whether l impress this ordo 
amoris on my inner moral tenor. 48 

Scheler's notion of the ordo amoris is that it is on the one hand objective 

and normative as a macrocosm of the absolute ranking of values, while on 

the other hand it is descriptive of the microcosm of the actual valua-

tions and value preferences in any acting person. lt is for moral man 

"what the crystallization formula is for the crystal",49 and correct moral 

action is found in realizing the value in its order. Obviously, but 

another way of understanding the absolute spirit or essence as reflected 

and engraved on the mind of every person, Scheler describes the ordo amoris 

as being reflected on every person's heart and constituting every person's 
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participation in the absolute ordo amoris. Every acting person has both 

the restrictj.on and possibilities of his particularity--but in essence 

that means that each has his particular ordo amoris: 

He carries this shell along with him wherever he goes 
and cannot escape from it no matter how quickly he runs. 
He perceives the world and himself through the windows 
of this shell, and perceives no more of the world, of 
himself, or of anything else besides what these win-
dows show him, in accordance with their position, size, 
and colour ••.• The goods ••• the practical things • 
are from the very first always inspected and "sighted" as 
it were, by the particular selective mechanism of his 
ordo amoris. 50 

Man's "fate", therefore, is the way in which his particular ordo amoris 

is formed--from the love and hate objects of early childhood, to the pre-

sent. 

There is a very particular function of love and hate in aIl of this. 

Love and hate are acts in which the value-realm accessible 
to the feeling of a being is either extended or narrowed . 
this act plays the disclosing role in our value-comprehensions, 
and this is the only act that does so. This act is, as it were, 
a movement in whose execution ever new and higher values flash 
out, i.e., values that were wholly unknown to the being con­
cerned. Thus this act does not follow value feeling and pre­
ferring, but is ahead of them as a pioneer and guide. 5l 

One of the best descriptions of love Scheler gives is of a dynamic becom-

ing, a growing, "a welling up of things in the direction of their arche-

52 type, which resides in Gad". Love "awakens both knowledge and volition" 

53 and is "the mother of spirj.t and reason itself". It,therefore,is the 

positive dynamism of aIl acts of the person. And Scheler is clear about 

the order of how this works in man. "Man, before he is an ens cogitans 

54 or an ens volens, is an ens amans". Not only does the insight through 

loving come first, but it produces a different sort of reason to that of 

ens <;,ogi tans. Following Pascal and his famous phrase on the heart and 

its reasons, Scheler adds: 
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The heart has its reasons, "its", of which the under­
standing knows nothing and can never know anything; and 
it has reasons, that is, objective and evident insights 
into matters to which every understanding is blind--as 
"blind" as a blind man is to color or a deaf man is to 
tone ••• lt is the totality of well-regulated acts, of 
functions having an intrinsic lawfulness which is auto­
nomous and rigorous and does not depend on the psychologi­
cal organization of man; a lawfulness that operates with 
precision and exactness. Its functions bring before our 
eyes a strictly objective sphere of facts which is the 
most objective, the most fundamental of aIl possible 
spheres of fact; one which remains in the universe even 
:i.f Homo sapiens is destroyed just as does the truth of 
the proposition 2 x 2 = 4. Indeed it is more indsgend­
ent of men that the validity of that proposition. 

The reasons of the hea:ct bring before us objective facts, which are quite 

56 independent of any human being feeling them. But the y present themselves 

only in acts of the heart--occasions when we act in the fullness of the 

spirit(Geist) such as in honouring, loving, creating, praying. In such 

acts, the scale, for instance, of what is worthy of love, exists for every-

one generally in a determinate and a unique position. This is in its 

essence, when every contingency (such as the possibilities or non-possibil-

ities for its expression in actual existent persons in a particular cul­

ture and society) has been stripped away.57 Man through love moves to-

wards the archetypeof values and the eternal-God--in a process of self 

58 transcendence. The whole process of loving and valuation moves man be-

yond himself. 

The phenomenon of love was the subject of much of Scheler's study. 

In the Nature of Sympathy he identified three basic forms of love which 

59 
correspond to the latter three or four feeling states. On the level of 

vital feelings, there is a passionate love which, like the values of health 

and nobility, lead to loves like loyalty, friendship, and sexual love. On 
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the 1eve1 of psychic feelings there is a mental love which moves towards 

beauty, 1aw and justice, know1edge--va1ue 9bjects of the culture of per-

sons. On the highest 1eve1 of spiritual feelings, there is the spiritual 

love of persans and of Gad. As the forms are seen in a movement upward, 

it can be seen that there is 1ess and 1ess significance in the physica1 

abject of that love, and yet an abject is still present through a stir-

i "h k ," " i" f' - 'b 'l' 60 B d r ng, a an er~ng , a yearn ng or ~t as a poss~ ~ ~ty. ut ta e-

scribe love as having an "abject" is a mis1eading aspect of language, for 

love never rea11y approaches another persan as an object. 61 As in his 

discussion of inter-emotiona1 experience, it is c1ear that there is more 

of an immediate invo1vement or participation in subjects, and this con-

stitutes an essentia1 nature of love and valuation: 

The persan of another can on1y be disc10sed ta me by 
my j oining in the performance t'cof his ac ts, ei the:r: 
cognitive1y, by understanding and vicarious 're­
living', or mora11y by 'fo110wing in his footsteps'. 
The moral code of the persona1ity of Jesus, for ex­
ample, is revea1ed ta one man on1y: His discip1e. 62 

This "participation", or "joining in" is the essence of love through ta 

love of Gad itse1f, which i8 itse1f a participative encounter: 

For this reason a10ne the mystic, comtemp1ative love 
for Gad as the highest good must necessari1y 1ead ta 
participation in, and emu1ation of, God's infinite 
action of love towards himse1f and his creatures--
sa that the conduct of us men towards our fe110w­
creatures is ana10gous ta that of Gad toward us. Con­
verse1y, love "in" Gad, which is the active insertion 
of the nucleus of mental persona1ity into the core of 
the divine persan, and a 10ving of a11 things with the 
love of Gad, must of its own accord revert ta Gad as the 
highest abject of love and thus perfect it~e1f mystica11y, 
contemp1ative1y, in the amBre Deum in Deo. o3 

This conclusion that love, in essence, is an inter-emotiona1 portici-

pation of one persan in another, is the foundation of Sche1er's under-
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standing of how values are transmitted--through "disciples" and "model 

persons". There is somehow a transmission of the ideals of another per-

son--not only his/her present o~do amoris, but aIl its possibilities as weIl. 

There is a love of the other person's becoming: 

The 'being' we are concerned with here is that 'idea1 be­
ing' postulated in love which is neither an empirica1 and 
existential one, nor one which it 'ought' to have, but a 
third thing, which is as yet indifferent with regard to 
this distinction; the same being that is imp1ied, e.g. in 
the phrase 'Become what thou art', which means something 
quite different from 'Thou shou1dst be thus and thus'; while 
it is a1so quite different from the being of empirica1 ex­
istence, for what one 'is' in this latter sense, one does 
not need to 'become,.64 

Through the acts and person of one loving, is disclosed his/her ordo 

amoris, the ranking of values,--the ess,:nce and possibi1ities of that 

person. This is especia1ly true, however, of what might be cal1ed "model" 

persons--both actual historica1 persons (e.g. St. Augustine) and a1so pure 

model types (e.g. saint, the hero). In either case, such a person is a 

65 bearer of a particu1ar group of values for a culture or a society, 

a societa1 ordo amoris. Such persons are the subject of stories and myths 

which exist in every society. They are the teachers and exemplars of values, 

hut they are not normative except for the historical and actual person 

h i . d h 66 h 1 1d . w ose actons pOS1te t em. T e c osest one cou come to an 1nter-

personal norm would be through such a degree of fe110w-feeling, and love 

for the person as a model, that it is interna1ized as a norm for the one 

mode1ing it. Whi1e Scheler advocates the centrality of model persons as 

one of the most efficacious means of transmitting and encouraging (or dis-

couraging), his intention is the reverse of such models functioning as nor-

mative: 

The true relation between va1ue-universalism and va1ue­
individualism remains preserved on1y when every individual 
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moral subject submits those va1ue-qua1ities which he a10ne 
can grasp to a special moral cu1tivation and culture, though 
of course without neg1ecting universa11y valid va1ues. 67 

It means that within the particu1ar of place and time and the universa1 

of abso1ute and eterna1 there is a 

••• coincidenta1 grasp of values which tempora11y are univer­
sally va1id and of 'historica1' concrete situationa1 values, 
i.e., in the frame of mind in which one continuous1y sur­
veys the who1e of 1ife and 1istens for the unique 'demand of 
the momen t' .68 

Yet behind such a unique historica1 person acting in time lies the Per-

son of persons--God--with the tota1ity of the Erdo amoris or the spirit 

(Geis t) of God. 69 One' s window in to the e terna1 ordo amoris is bo th a 

direct vie,'1 and yet a unique1y 1imited view of that ordo.. It is to 

••• catch sight of the value-essence of my person--in re1i­
gious terms, of the va1ue-picture, so to speak, which 
God's love has of me and which God's love draws and 
bears before me insofar as this love is directed to me. 
And precise1y this content places me in a unique position 
in the moral cosmos and obliges me with respect to actions, 
deeds, and works, etc., which, when l reRresent them, a11 
'ca11, '1 am for you and you are for me'.70 

God's love endows a person, therefore, with the ground of his being--1ove--

and enab1es participation in that love for the wor1d. 

Much has been said, thus far, of the function of love as the dis-

coverer of value. The reverse of this is true of the antithesis of love--

what Scheler, fo11owing Nietzsche, refers to as "ressentiment". Both in 

his study of 1912 Uber Ressentiment und mora1isches Werturtei1 71 and in 

many 1ater works, the theme of ressentiment as a description of the phenom-

enon of non-love is central to Sche1er's thought. In its context as a 

French word, it denotes profound1y negative feelings against someone or 

something--of far more import than is carried by the Eng1ish word resent-

ment. 
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Ressentiment is a self-poisoning of the mind which has 
quite definite causes and consequences. It is a last­
ing mental attitude, caused by the systematic repression 
of certain emotions and affects which, as such, are nor-­
mal components of human nature. Their repression leads 
to the constant tendency to indulge in certain kinds of 
value delusions and corresponding value judgments. The 
emotions and affects primarily concerned are revenge, 
hatred, malice, envy, the impulse to detract, and spite. 72 

Re .. lsentiment is a reactive response to an event or person which caused a 

repression of feeling through impotence or weakness to that event or per-

son. But central to it is the reaction that one's values or person have 

been rejected or compromised: 

the man of ressentiment originally loved the things 
which in his present condition he hates, and on1y his 
hatred at not possessing them or at his powerlessness to ac­
quire them comes subsequent1y to eradicate these things. 73 

Ressentiment begins with love and value, and then with their repression. 

A normal or appropriate reaction to such repression, such as anger or in-

dignation, is stifled by an either real or merely imagined sense of weak-

ness or impotence. The stifled reaction triggers instead intentional ran-

cor, envy, jealousy, and hatred. This sense of weakness also negative1y 

affects one's ability to compare constructively someone else's good qual-

ities with one's own, and, because of a subsequent negative judgment, to 

cause one to resent and gradual1y to deride the very good quality that 

was sought after in the first place. But ressentiment in particular describes ..• 

••• the repeated experiencing and reliving of a particu­
lar emotional response reaction against someone else. 
The continuaI reliving of the emotion sinks it more 
deeply into the centre of the personality, but concomit­
antly removes it from the person's zone of action and 
expression • • • • it is a re-experiencing of t9~ emo­
tion itself, a renewal of the original feeling. 

It is the re-living and re-feeling aspect of it which is unique to the 

phenomenon, for it results in the diffusion of the reaction first to other 
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like persons and events, and then gradually to more and more un-like 

persons and events--until it has literally become a poisoning against 

aIl of humanity and of life itself. 

The significance of ressentiment for philosophie thought lies in 

its effect of disrupting, deceiving, and distorting one's value-feel-

ings and therefore value-intuition. It begins with the simple denial 

that a certain thing or person possesses a value that one feels one can-

not attain. One responds by choosing a lower or even a negative value 

instead of the value sought after. But as ressentiment disrupts the 

value-intuition of one value, so it interrupts the whole order of values 

that are perceived. 

What Nietzsche calls 'falsification of the tables of 
value' is built on this foundation. In this new phrase, 
the man of ressentiment no longer turns away from the 
positive values, nor does he wish to destroy the men 
and things endowed with them. Now the values them­
selves are inverted: those values which are positive 
to any normal feeling become negative. 75 

When disvaluation proceeds to the point of transvaluation through ressenti-

ment, then one's conscience itself is affected, and one has moved beyond 

aIl conscious lying and falsifying to a deeper "organic mendacity".76 

One's value-intuition of the absolute scale of values has been replaced 

by a pathological set of values which are constructed entirely to serve 

onels own interest. Ressentiment man, on a consci.ous level, then experi-

ences his actions with the value-feeling of "good" and agreeable. In 

other words, Just as love was firstly the discoverer of value, its anti-

thesis--resentiment--becomes the discoverer of disvalue. 

Seme of the most profound insights of Scheler's description of ressen-

timent apply to its effect beyond an individual to a society, a culture, 
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and even an age. While different rankings of values in various cultures 

and epochs may often be brought about by different actions being seen as 

77 carriers of the same absolute value, so also ressentiment values are 

carried in cultures by tradition, education, and suggestion. 78 Examples 

79 of this range from civil wars and revolutions (the French Revolution) 

to the social ressentiments (black or Jewish). Of particular interest in 

this regard is what Scheler calls "modern Humanitarian love" which has 

arisen from the l7th and l8th centuries: 

The humanitarian movement is in its essence a re­
sentiment phenomenon, as appears from the very fact 
that this socio-historical emotion is by no means 
based on a spontaneous and original affirmation of 
a positive value, but on a protest, a counter-im­
pulse (hatred, envy, revenge, etc.) against ruling 
minorities that are known to be in the possession 
of positive values. "Mankind" is not the immediate 
object of love (it cannot be, for love can be aroused 
only by concrete objects)--it is merely a trump card 
against a hated thing. Above aIl, this love of man­
kind is the expression of a repressed rejection, of a 
counter-impulse against God. It is the disguised form 
of a repressed hatred of God. 80 

This humanitarian love tends particularly to develop in societies where 

equality has been valued highly as a means of achieving a new social order, 

and there has been a leveling of previous social roles. Of a radically 

different nature, proposes Scheler, is Christian love: 

The Christian view boldly denies the Greek axiom that 
love is an aspiration of the lower towards the higher. 
On the contrary, now the criterion of love is that the 
nobler stoops to the vulgar, the healthy to the sick, 
the rich to the poor, the handsome to the ugly, the 
good and saintly to the bad and common, the Messiah to 
the sinners and publicans. 8l 

Christian love, in this bending down, is not to be confused with pit Y (as 

82 Nietzsche corrected Schopenhauer). Rather it is a love for each man's 

spiritual core, his individual personality, "through which alone he parti-
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83 cipates in the Kingdom of God". There i8 a totality of essences in 

the love of Gad and neighbour, and this is radically reduced in human­

itarian love which only encompasses the collective entity of Inankind. 84 

Implicit in humanitarian love is Jeremy Bentham's principle that "each 

85 
individual should count for one, and none for more than one". The value 

of the persan and aIl persans is thereby restricted ta the collective. 

This results in a value disorder where pleasure values (agreeable/dis-

agreeable) and vital values (fine/vulgar) and spiritual values (joy/sor-

row) are re-ranked--such as the subordination of the noble ta the useful 

86 as vital ta pleasure values. Christian love, however, is fundamentally 

related to the absolute arder of values, with God and personhood (Scheler's 

theory of person) ranking highest, and acts of love and sacrifice being 

the essence of that arder. 

How, then, is a disordered set of values set in arder again? It 

cornes through a combination of two things: the experienced calI of the 

ideal model person, and the act of repentance. The ideal or model person 

functions, as has been said, as a medium of personhood through which an 

ideal ordo amoris can be felt (through fellow-feeling) to be in action. 

One is attracted ta be as that model person, to will and act as he/she 

wills or acts. Experienced love of an exemplar is, as love itself, the 

discoverer of new values--a more accurate ordo amoris. So it was with 

Jesus and his disciples: 

They wanted in an act ta co-experience and re-live the 
life of his historically fortuitous brief life of sim­
plicity ••• they wanted to permeate and leaven their 
• • • historical situations and their work • • • with 
the individual nature of His person and His mysterious 
life. 87 
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This is the essence of self-revelation which occurs between God, the Per-

son of persons, and. aIl his persons. Through participation in another 

person, one sees and feels more clearly the image of the person one can or 

88 ought to be--and is lovingly drawn to realize that higher self. But 

this act of repentance that resultingly follows is incredible, for in one 

act, one leaves behind an old self for a thorough appropriation of a new: 

It is a fearful thing that we can'~±n life only on the 
dark via dolorosa of repentance. But it is glorious 
that we have any way to life. 89 

As in aIl human phenomena, there is a collective dimension to repentance 

as weIl. It is the means of new and more perfect realizations of person-

hood and civilization, and also the only means of extinguishing the move-

ment of ressentiment in a culture: 

• • • we see even in history how Repentance can grow 
into a mighty torrent; how i.t rushes for a generation 
through whole peoples and civilizations; how it opens 
obdurate hearts to compassion; how it historically 
illumines the past of nations'1which was ltidden by 
racial pride; how it broadens the once ever-narrowing 
future into a broad bright plain of possibilities-­
and so prepares the way for the regeneration of a 
collective moral existence. 90 

With the investigation of the phenomenon of love discovering new values 

which generate repentance and new life out of ressentiment, we complete 

our summary circle of describing the main investigations of Scheler's 

phenomenology and theory of values. It remains for us to make some ob-

servations on these discoveries. 

Some Observations on Scheler 1 s Program for Ethics 

Scheler's program for ethics is most notable precisely for the fact 

that it isn't a program. It is, rather, a phenomenological description 
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of how people function morally--from the immediate intuition of moral 

data, to the moral judement and act which in turn sets the cumulative 

moral standard for future intuitions and acts. Scheler would claim 

that his description has an immediate ~ priori content which is simply 

given in phenomenological investigation. It should be able to be veri-

fied by whoever makes similar analysis of human moral functioning using 

Husserl's phenomenological reduction. 

What is so central to Scheler's understanding of ethics is that the 

~ priori is found in immediate intuitions of the affections, and that 

these intuitions relate to an absolute order which is neither reachable 

nor verifiable by rational cognition. Scheler has both built on Kant 

(Jn concluding that a formaI ethics of goods and purposes leads, in the 

end, to relativism) and yet significantly gone beyond him (in finding a 

source of value that is both absolute and yet particular in that it is 

found in the intuition of the affections of every living person). While 

these values are ideal objects, they are only realized in the moral actions 

of persons--and this results in an ethical understanding which 1s dis-

tinct in being non-formaI and material. The values are given and intuited 

from the material acts of persons, in a process that precedes cognition: 

The the ory of cognition, therefore, is a discipline 
which does not precede or ground phenomenology, but 
follows it • • • • However, any such theory presup­
poses the phenomenological investigation of the es­
sence of that which is given. Cognition and valua­
tion are themselves particular forms of a "conscious­
ness of something" built up from the immediate con­
sciousness of self-given facts. Accordingly, cog­
nition, if the word 1s used meaningfully, always 
has to do with any production, formation, or con­
struction of the given. There is no cognition 
without the prior existence and self-givenness of 
the things recognized. 91 
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The self-givenness of values in the acts of persons is at the very heart, 

therefore, of Scheler's understanding of human ethical functioning. Be-

hind it lies an understanding and assumption of the ontology of spirit and 

world derived from the observation that there is 

a structure of interconnected essences belong­
ing to a world which aIl the empirical facts of our 
human world or of our empirical milieu merely ex­
emplify. The structure of this world and the struc­
ture of the spirit form one essentially connected 
structure in aIl their parts. 92 

The intuition into these essences is immediate and the essences are given, 

prior to any process of cognition or valuation. The intuition, there-

fore, is our essential point of contact with the absolute, and it is only 

the particulars of our cognition, valuation, volition and action (which 

come after the givenness of the absolute) which may tend to relativize 

tha t absolute. Precisely because of such relativization, Scheler uses 

the content of the given being felt and acted upon through the rather 

immediate process of the affections, rather than being processed through 

rationality. Hence he proposes that affection and rational cognition 

might be seen as distinct although perhaps parallel processes. An ob-

server of this description might respond, however, by wondering with 

what accuracy one can differentiate between the immediate intuition of the 

given, and the processes of affection, cognition, etc., which follow it. 

Scheler does not describe this process in such a way that his readers 

might identify with it and self-appropriate it. 

To comprehend this ontology of essences, Scheler describes it pre-

dominantly in terms of Geist. This primordial spirit of the cosmos is 

unique to God, the P2rson of persons, and to man, the person. While 

merely organic beings function through drives, man through Geist can be 
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conscious of and objective to his universe as having primordial being 

and purpose. This ontic belongingness describes the etemal in man, 

the source of the essences of the absolu te , which to Scheler is "en­

graved on the mind". There are two predominant ways that Scheler 

describes this. On the one hand, man's intuition of essences is des­

cribed as man 's "window into the absolute" and man 's "mirror of the 

divine", This description of the act of ideation focuses more on the 

process by which man intuits the essences given by God and the absolute. 

The other way Scheler often describes it is that man is a participant 

in acts of Geist, and therefore acts in the co-creation of essences. 

This description tends to be found more in his later works such as Die 

Stellung des Menschen im Kosmos. It focuses not only on the essences 

given by Geist, but also the whole person who enacts Geist. This would 

seem to be an appropriate conclusion given the way in which Geist, pers on 

and acts are understood to be so thoroughly intertwined. But it would 

seem to make the self-critical function, such as the correction of value 

disorders (as with ressentiment) a major task, with the "pers on" being 

understood as a whole inseparable into parts. 

The translation of Scheler's sense of ontic belongingness into ethics 

results primarily in his description of the ordo amoris. Really a signi­

ficant insight going well beyond Pascal and his ordre du coeur, Scheler 

probes the objective order "to my stirrings of love and hate". There is 

the absolute ordo amoris and there is an impression of it engraved on every 

adult person's mind or heart. It is only in every adult person precisely 

because it has to be built up over time through feelings, actions, actions 

perceived, fellow-feeling, and new actions. Values, therefore, become 
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developed over time through. one's own actions and those of other persans 

and model persans·. But the critical function of the ordo cornes in the 

preferring of one value over another, by the strength of love/hate, 

attraction/repulsion.· Lovj.ng and hating, therefore, function as 

the seat of the order itself--but again, it is a learned arder acquired 

through acting and perceiving the actions of others. The love of values 

is seen as God's love, in which man is enabled to participate. The par-

ticipation enables one to love and value as Gad, and to learn a similar 

arder of preferences. This acquiring of a form of such an order is 

central to Scheler's understanding, for" it establishes the order as abso-

lute to every person: 

The most radical relativity of moral value-estimations gives 
us no reason to assume a relativism of moral values them­
selves and their order of ranks. One can only say that 
a complete and adequate experience of the cosmos of values 
and its arder of ranks, and, with this, the representation 
of the moral sense of the world, is essentially connected 
with the cooperation of the different forms of ethos 
which unfold historically according to its laws. It is 
precisely a correctly understood absolute ethics that 
strictly requires these differences--this value-percep­
tivism of values among peoples and their times and this 
openness in the formative stages of the ethos. 93 

The key, here, is the idea of perspective on a single absolute. It is 

much like a mountain or mountain range--surrounded by valleys in which 

we humans live. 94 The values--eternal and absolute--compare ta the moun-

tains, while our perspective from the valleys below remains always limited 

and diverse. Only God, who surveys the scene from above, can know the 

totality of the mountain. Yet each perspective affords a basic view of 

the mountain which is correct, although another from a different valley 

would retain still another unique but correct perspective. The ethos of 

each perspective involves coth the changing definitions of what might be 
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considered, say, profiteering, theft, or robbery, as weIl as the varia-

tions in what might oe called the prevalent ethical the ory in any ethos. 

While an ethos can be decidedly· deceived,it . can be, according to Scheler, 

corrected over time by others "whose ethos did not fall victim to such de-

95 ceptions". This, it seems to us, is a very slow and laborious correc-

tive to a deceived perspective, and one which would do little good to those 

limited by time and space to a particular ethos. However, the concept of 

perspective does justice to ethical absolutes without relativizing them 

into particularities and value individualization. 

Scheler's whole theory of value ~ priorism must, of course, by ne-

cessity apply to the subject rather than object side of human cognitive 

and affective functioning. For the content (values) to be ~ priori and 

aosolute, they must be immediately given. The immediate cornes through 

Geist--the intuition of essences. But Scheler's special contribution to 

ethics cornes in how this occurs between persons. His four categories of 

fellow-feeling, by which the affective side communicates its contents to 

other persons, are very significant insights applicable to far more th an 

Just ethical theory. But for Scheler, they remain central to communicate 

value-preference from one to another through the acts of persons which 

are oearers of those values. That the essence of such communication is 

various degrees of participation in the value-acts of another person, 

enables one to see how the subject side which is a priori and immediate 

can he communicated without becoming ~ posteriori and relative. 

One other area that is. central to Scheler's understanding of moral 

functioning is the purpose of love and hate. Love is both the discoverer 

of persons and the discoverer of value. Hate precludes both. Love and 
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hate, too, are immediate responses, involving no reflection, and neither 

one under the control of the mind or the will. Hence they are natural and 

appropria te movements of the ~ priori intuition of essences. But perhaps 

a gap in Scheler's description concerns the functioning of will after the 

intuitions of value have been given. As the value preference or ordo amoris 

is implicit and apparent in the acts of the person, so it would seem that 

the gap between apprehension of value and enactment of value is relatively 

small. Scheler at one point describes this are a as to how conations enter 

the sphere of willing: 

it is characteristic of the nature of a man of 
high moral standing that the involuntary and automatic 
appearances of his inner conations, and the non-formaI 
values at which the conations "aim" , follow an order 
of preference, and that such conations are an already 
virtually formed complex of contents for willing--as 
measured against the objective order of non-formaI 
value ranks. This order of preference becomes, in the 
case concerned, the inner rule of automatism of cona­
tion itself and the inner rule of how conations enter 
the central sphere of willing. 96 

The essence of Scheler's concept of volition seems to be that willing 

should conform to "the comprehension, given in the act of preferring, of 

the b.eing-higher of value contents given in inclinations". 97 The con-

formity with the immediate intuition, therefore, wou Id be the imperative 

for the will. No reflective act is encouraged, since this is another mode 

of cognition which would be "blind" to the reasons of the heart. Rather, 

"passionate willing,,98 seems to be the norm for proper use of the will. 

Very likely, however, Scheler would acknowledge the role of reflection in 

reviewing the value preferences of onels ordo amori.s as revealed in one's 

wflling and acting, but would claim that such reflection plays no signifi-

cant role at the time of moral intuition, willing, and acting. Not until 
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a value change has actually been effected in both willing and action, and 

thereby changed onels ordo amoris, would Scheler say that reflection has 

significantly entered in. More likely, it has served to clarify the de-

gree of attractiveness or repulsion (feeling) to the value concerned, 

rather than to judge a particular value as to some degree, good or not 

good. It is with this feeling level and not with rational theories, that 

Scheler finds the subject matter of ethics: 

the fa ct that ethical cognition is effected accord­
ing to strict laws of "feeling" does not make ethics 
"subjective". • •• If in questions of 8thics we do 
not rely on the solutions of scholars and teachers 
of morals as in astronomy we rely on astronomers, it 
is because all 'ethics l presupposes moral insight as 
already evidential in feeling, preferring, loving, 
hating. . • a subjective aptitude for moral insight 
presupposes something that can only be the fruit of 
moral insight; namely, a whole system of means to 
eliminate sources of deception so that moral insight 
can Decome possible. That is, we are confronted 
here with the antinomy of which Aristotle was al­
ready aware. Moral insight is necessary to lead a 
good life (to will and to act in a good way). 
â good life is necessary to eradicate the sources 
of deception .••. 99 

Scheler's ethics builds upon good lives and the moral insight both lead-

ing to such a life and stirred in others by such a life. Rather than sub-

scribing to the laws of rationality, moral insight functions by its own 

separa te and immediate laws. ~fuile some would attempt a comprehensive 

system to incorpora te both, Scheler is content with an ethics which is 

s·imply and absolutely "Le coeur" and "ses raisons". 
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Lonergan, in describing his preparations for the institute on the 

philosophy of education at Xavier in 1959, mentioned reading both von 

1 Hildebrand,and Frings' book on Scheler. ILl works after this date Loner-

gan makes occasional reference or footnotes to von Hildebrand, such as 

that in Method, on the topic of fealings: 

A wealth of analysis of feelings is to be had in Dietrich 
von Hildebrand's Christian Ethics, New York: David McKay, 
1953. See also Manfred Frings, Max Scheler, Pittsburgh: 
Duquesne University Press, 1965. 2 

References are only made to Christian Ethics, and the subject matter cen-

tres around categories of feelings, feelings as apprehension of value, 

3 and the dominating feeling of value of being in love. There are no re-

ferences to von Hildebrand in earlier articles or in Insight. We find 

it therefore appropriate to conclude that Lonergan's single source for 

von Hildebrand was Christian Ethics. It also would seem true that this 

provides the most comprehensive coverage of von Hildebrand's ethical 

theory of any of his works. However, it is of historical interest to 

note that Lonergan had read and been rather critical of von Hildebrand 

at a much earlier date~942--when he reviewed von Hildebrand's Marriage: 

Von Hildebrand's affirmation is this: while the pri­
mary end of marriage is the procreation and education 
of children, the primary meaning of marriage is love, 
the natural love intended by God when he made Adam a 
helpmate like unto himself, the supernatural love in­
tended by Christ when he raised marriage into the sacra­
ment that showed forth his own love for his spouse, the 
church. The difficulty is the studied vagueness of the 
position. A book has been written on "The Meaning of 
Meaning" and it concluded that "meaning" has over eight 
hundred meanings. Which of these is meant by von Hilde­
brand, what is a primary meaning, what would be a second­
ary meaning, are so man y questions conveniently left 
without an answer. So far is such lack of precision from 
Catholic philosophy and theology that it reminds one 
rather of Anglican comprehensiveness. It would indeed be 
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unjust to say that the author is combating biological 
materialism by re-affirming Victorian romanticism, for 
his roots are in the second chapter of Genesis and in 
the fifth of the Epistle to the Ephesians. On the other 
hand, it cannot be denied that he shares the romanticist 
vagueness and think~ in a misty middle distance where 
ideal love and plain fact merge. 4 

Hhile Marriage does not outline von Hildebrand's basic value theory, it 

do es take a values approach to marriage and its primary value of love-­

such that Lonergan's review was entitled "Values Sound-Doctrine vague".5 

But there is no indication in this review or in any later works until 

1959 that Lonergan either knew of or appropriated Scheler or von Hilde-

brandIs ethics of value. Von Hildebrand was a member of the early "Munich 

school" of phenomenologists influenced by Husserl, a follower of Scheler, 

and sorne of his first published articles(19l5) as weIl as many later 

books and articles expand on Scheler's phenomenology of values. There-

fore it is not surprising that von Hildebrand's position on sorne things 

is .~ilmost identical to that of Scheler, while at other timès he fits 

into the broader stream of catholic moral theology as influenced by Plato, 

Aristotle, Augustine, and Aquinas. For our purposes in this chapter, it 

would seem appropriate to outline von Hildebrand's ethics in its basic 

form, developing particularly those areas where he goes beyond or opposes 

Scheler in Christian Ethics, and simply making reference to other areas 

where von Hildebrand and Scheler are basically of the same mind. 

Von Hildebrand's starting point is from the "immediately given" 

6 the data of moral experience itself. It is a·"given" similar to Scheler's 

starting point, and following Husserl's phenomenological reduction: 

The "given" at which we are aiming, and which we oppose 
to theories, interpretations, and hypotheses, is always 
a necessary, intelligible entity, the only true object 
of philosophy, such as being, truth, knowledge, space, 



185 

time, man, justice, injustice, numbers, love, will, 
and many others. It is the object possessing a nec­
essary and highly intelligible essence; it is the ob­
ject which imposes itself on our intellect, which re­
veals and validates itself fully when we focus on it 
in an intellectual intuition. 7 

Th~ original intuition of intelligible essences therefore introduces the 

prime data of moral experience. It must then be checked for harmonization 

with other formerly acquired data, yet not disregarded if it raises more 

new questions than it answers. These data are apprehended fully from our 

natural capacities of knowledge, and does not re­
fer. to supernatural facts as arguments for our knowledge. 
In taking into account aIl moral data which we can know 
by experience, embracing also the morality which mani­
fests itself in the Christian saints, we do not leave 
the field of things which are "given" to us. Our aim is 
to grasp the nature of this morality and of aIl the fac­
tors determining its presence insofar as'thes are access­
ible to us by the natural light of our mind. 

In concluding his work, however, von Hildebrand points out that "every-

thing which is to be found in natural morality is found on a higher level 

and in···its ultimate meaning only in the light of Christian morality", 9 

but the essence of his method is that the morality of the Chri.stian Saint 

on the one hand and the noble pagan (such as Socrates) on the other hand 

egually are the subject of philosophical exploration as to the totality 

f l
, 10 o mora l.ty. Thus the fullness of the moral data of experience is 

available through straightforward philosophical analysis, but the result-

ing moral values discovered only possess their "ultimate majestic obliga-

tion, if they are ultimately rooted and embodied in the Absolute Person 

of GOd".ll The key to this position, therefore, is the utilization of 

moral experential data from both Christians and pagans. Particular as-

pects of Christian morality, which von Hildebrand identifies as the cen-



186 

tral role of humility, the interpenetration of fundamental moral attitudes 

(in a higher synthesis), the specifie goodness of charity, and the value 

response to everything in the love of God in Christ12 , are therefore in-

cluded in this moral data, but without their theological derivation. Von 

Hildebrand attempts to build only on the data to be found in experience 

and thus accessible to philosophical analysis. It is thus first and fore-

most- Ethics. 

Von Hildebrand uses a much narrower definition (than Scheler) of what 

specifically is "value", and introduces a much broader notion under the 

term "importance". 

The character which enables an object to become the 
source of an affective response or to motivate our 
will shall be termed by us "importance". Fully aware 
that "importance" is often used in another sense, we 
shall here use this term technically as connoting 
that property of a being which gives it the character 
of a bonum or malum; in short, "importance" is here 
used as the antithesis to neutrality or indifference. 13 

Positive importance is what is traditionally called a good; negative im-

portance an evil. Further, von Hildebrand would find positive and nega-

tive importances not mere phenomena, but topics of ultimate metaphysical 

and philosophical interest, with "definite objective meaning".14 Impor-

tance is a function of all moral acts of the person (such as knowledge, 

love and joy) and is capable of "motivating our will, or of engendering 

15 an affective response, or of touching our soul." This motivation or 

desiderare is typically "directed toward the possession of a good; its for-

f d"16 mal object is possession of, or ruition in, a goo • But in a larger 

sense the object of importance is the coming into existence of a good which 

is not yet real. Differentiation can be made between what would seem to 



187 

be different categories of importance. There is a first category centered 

around objects or events which bring a pleasure or satisfaction only to 

ourselves. Thj.s category von Hildebrand claims is knotvn for the way it 

"finally throws us back on our own limitedness, imprisoning us within our-

17 selves." He uniquely terms it "the merely subjectively satisfying" and 

finds it of a totally different nature than that which motivàtes us to 

acts of forgiving, loving, or being charitable, noble or generous. These 

other motivations von Hildebrand finds possess an importance in themselves. 

They are, he finds, essentially different from the merely subjectively 

satisfying of derived pleasure, and von Hildebrand uses the term "value" 

exclusively for the importance which moves toward the intrinsically im-

portant and the derivation of pleasure as very much secondary. With the 

latter, the principium is value, (the determining rather th an the deter-

. d) h h h fi' 1 18 m~ne ,w ereas wit t e ormer, t ~s p easure. In identifying these 

two categories as essentially different, von Hildebrand go es beyond Scheler 

who found the sensible (agreeable/disagreeable), vital, and spiritual mo-

dalities to be all of the sarne family but of different rank in value. 

It is most surprising that the fundamental difference be­
tween the merely subjectively satisfying and the value had 
not been grasped by Scheler, to whom we owe so many in­
sights into value and other basic ethical problems. 19 

Von Hildebrand sees instead that there is a separate scale and ranking 

both of importance (the merely subjectively satisfying) and of value (the 

important in itself), and the essence of this is transcendence beyond the 

self. It is a fundamental difference in motivation. 
20 

One of Scheler's important points was in describing the occasions 

which, like ressentiment, precipitate the transvaluation of values-the 
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upsetting or reversaI of the order of ranking. Von Hildebrand finds 

Scheler's description inadequate because of the fundamental difference be-

tween the subjectively satisfying and value (the important in itself). 

• • • if it were true that in preferring a lower good to 
a higher good the choice would be based on a common denom­
inator, namely, the point of view of their value, it would 
be impossible to explain why one could choose the lower in­
stead of the higher. So long as one and the same point of 
view is really at stake, there must be a reason why that which 
is inferior from this point of view, is nevertheless preferred. 2I 

The reason why the subjectively satisfying may be followed rather than 

value is that the "ratio" of each category tends to be exclusive in and 

of itself. What seems to safeguard each from exclusiveness is a third 

category of importance (unique to von Hildebrand) -the important or good 

for me. Somewhat like a synthesis of the two categories, 

• • • The character of this bonum mihi (good for me) as a 
category of importance differing from the value as weIl 
as from the subjectively satisfying also reveals itself 
when we contemplate its negative counterpart: the objec­
tive evil for the person, for example the formaI object of 
human forgiveness. 22 

This separate entity of the good for me (or the evil for me) is very evi-

dent in the imperative to ask forgiveness of someone, although one cannot 

change the objective evil which occurred. It is the attitude of the of-

fender which is object of the act of forgiveness, and this is at the heart 

of the category of the objective "good for me". The category is essentiaIIy 

the Socratic concept of bonum, which follows from the observation that it 

is better to suffer injustice than to commit injustice (there seems to be 

a moral wrong in committing injustice, but not in suffering it).23 As 

such, it presupposes the value to which there is response, but makes the 

distinction of a higher objective good for the person beyond any other good 

which bestows pleasure or happiness. It is also the objective good for the 
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person which, in love, is wished by the lover for the beloved rather than 

24 the merely subjectively-satisfying. Moral good and transcendence of the 

self therefore both arise out of von Hildebrand's categories of value 

and objective good for me, while moral evil inevitably arises out of the 

merely subjectively satisfying. 

Of the categories of importance, von Hildebrand claims we innately 

look for something transcending our own being, which has its "inner ne­

cessity independently of ourselves, and which relates to ultimate meaning,.,25 

This ultimacy of importance is, he says, the essence of value, of impor-

tance-in-itself: 

Our aim at present is to remind everyone of what he 
possesses in a deeper stratum, to draw him to this 
deeper stratum in which the datum of value is grasped 
and which even constitutes the pivotaI point of exist­
ence and life. 26 

The important·-in-itself(value) thus ranks ab ove the important-for-me be-

cause of its basic transcendence as a motivation and both of course, rank 

above the subjectively-satisfying. But do values have any real properties, 

beyond that indicated in motivation? Von Hildebrand finds a necessary 

and intelligible link between objects and acts and their value, because he 

27 observes that "especially we discover the value in concrete real acts." 

Indirectly, values are also presupposed in the possession and enjoyment of 

goods, but through the category of the objective good of the person. It is 

in their nature of being good for !-he person therefore, that they derive 

value-and "the ultimate source of this value is obviously the value of the 

28 human person." Value is the ultimate datum in the categories of impor-

29 tance, and such is "grasped solely in an original intuition" which can-

not be reduced to anything else. But is value absolute, or merely rela-
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tive to culture and context? Von Hildebrand following Scheler finds mOf3t 

instances of difference explainable in different understandings or beliefs 

concerning the nature of a thing, rather than its value. But the source 

of value, and of value perception, is a complex process-all of the facets 

of which we are seldom aware: 

But in the case of the moral value-perception much more 
is required: not only another degree of reverence and 
of opening our minù to the voice of being, a higher de­
gree of "conspiring" with the object, but also a readi­
ness of our will to conform to the calI of values, what­
ever it may be. The influence of the environment, of 
the milieu, of the traditions of a community, in short 
the entire interpersonal atmosphere in which man grows 
up and lives, has a much greater influence on this type 
of knowledge than on any other. In the ethos of a com­
munit y , moral convictions are present in another way 
than are convictions concerning other spheres. They 
are embodied not only in the laws and customs, but above 
aIl in the common ideal which forms an ever-present pat­
tern for judging our fellow men and ourselves. The en­
tire atmosphere is so saturated with this moral pattern 
that the conscious and unconscious influence on the in­
dividual is a tremendous one. 30 

This value-structure which is present in every society, is both a funda-

mental hierarchical order that is the source of aIl morality (as Augustine's 

31 and la ter Scheler's ordo amoris), and yet one of considerable diversity 

involving sorne differences bath in ranking and in quality. Von Hildebrand 

finds a qualitative difference between such value domains as the intel-

lectual, the moral, the aesthetic, and the ontological (the value of the 

person). The ontological domain ranks highest, (because of its being a re-

flection of God, an imago pei,) and it can be identified by the absence 

of disvalue (an antithesis to, say, human life do es not exist) or ev en of 

comparative values amongst human beings (there is no more or less to being 

32 a human). Next cornes the moral domain in which the qualities of being 



191 

human are the object (the moral direct and specific reflection of God-

similitudo Dei) such as generosity, humility, etc. Then follml7 other value 

domains, such as .the inte11ectua1 and aesthetic, and inc1uding many other 

areas which have yet to be described. 33 Whi1e variations occur in ranking 

within each of the value domain.s, the basic ordering of the domains with 

the onto1ogica1 in primacy, is universa1. 

There are severa1 other qua1ities to values which von Hildebrand finds 

to be significant. One is that contradictory opposites in values (disva1ues) 

have a qua1ity a11 of their own rather than being mere1y the absence of the 

value. The identity cornes from prospering on the negation of the positive 

value (e.g. beauty and ug1iness, intelligence and stupidity). Still another 

antithesis cornes in value po1arity (e.g. vitality vs. delicacy) by which 

d th b ' t b d d'th hl' 1 1 34 one an e same e~ng canno e en owe w~ two suc va ues s~mu taneous y. 

Antitheses generally help make clear the primacy of the positive, as weIl as 

the qualitative of higher to lower. But a fundamental quality of value is 

its relationship to being. This issue arises out of the observation that 

"the notion of good and the notion of be:i.ng are not identical", 35 and that 

existence does not presuppose value. Yet von Hildebrand observes that when 

the mystery of being as opposed to non being is contemplated, a value proper 

to being reveals itself-a value which is neither qualitative nor ontologi-

cal in nature but in a certain way neutra1. lt is a value of more signifi-

cance mystically than morally (as distinct from ontological or moral values), 

yet it does exist- perhaps precisely in the fact that "every value is it­

self objectively a being,,36, and thereby an equal participant in being. 

In the end, such an observation brings von Hildebrand to an appreciation 

for the unit y of aIl values: 
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In God all the values are one. Once we see every be-
ing in the light of God's creation, every being thereby 
possesses independently of its ontological or qualitative 
value not only the general value of being, but also the 
value of being created by God, the Infinite Goodness and 
Sanctity. If the ontological value reflects God and the 
qualitative value reflects God still more intimately and 
directly; if the general value of being is still a re­
flection of God's infinite being, this new value accrues 
to the object froui the link with God, which is given in 
the fact of its being created. This link with God, the 
Infinite Good, the Absolute Holiness, deneutralizes the 
entire reality in giving to everything an indirect dig­
nit y and preciousness which we have seen are present to 
the minds of the saints. 37 

While this relationship between God, value, and being reflects the 

goodness and sanctity of creation, there is the other generality to life 

which is disharmonious and evil. Beyond disvalues in man, physical and 

spiritual suffering, and death itself, there is 

••• something negative in itself. If we prescind from 
aIl knowledge by revelation and look at reality as dis­
closed in natural experience, we are confronted with a 
universe filled on the one hand with innumerable values, 
ontological and qualitative, with countless objective 
goods for man, with many events an~ situations that in­
vite us to rejoice over man's felicity and to praise his 
circumstance; and on" the other hand, with innumerable 
qual~tative disvalues: the wickedness of man, his errors 
and his shallowness, aIl kinds of objective evils for man, 
the disrupture in his own nature, the rebellion of the in­
ferior part of his being against the superior (which Plato 
described so eloquently in the Phaedrus), filled too with 
so many hostile and threatening forces that the world seems 
to proclaim with sorrow and alarm the tragedy of the human 
situation. 38 

The question inevitably arises-which of the two has the final word? Von 

Hildebrand suggests that in aIl good acts and qualitative values, there is 

implied as it were "a promise that aIl the splendor and intrinsic light 

shining forth from the values is not simply a qualitative entity, but a 

triumphant metaphysical reality.,,39 This is part of an overwhelming in-
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sight, which is the basis of Christian natural theology as opposed to meta­

physical pessimism, that supreme Being cannot but be Absulute Goodness. 

Therefore von Hildebrand sees values as ultimately "realized" in God, for 

only there do they have "ultimate, substantial reality" 40 and not in 

the created world. As values are embodied in the acts of men, they re­

flect God, who is the sum of aIl values. But it is not necessary to start 

from the notion of God in order to grasp ontological values-such as the 

preciousness of a living being, the dignity of man, the evilness of murder, 

etc. There is a stronger "message" of God contained in qualitative values, 

such as in the beauty of a glorious landscape or the transfiguration of a 

sublime musical moment. Moral values, being embodied in the person already 

endowed with ontological value, show forth the most intimate reflection of 

God in the most compelling way-just as moral disvalues proclaim the great­

est offensiveness to man and God. Ontological and qualitative value are 

combined in the moral value, which presuppose a person, and that person is 

respons~ble (free to) to realize that value. But failure to realize that 

value affects our conscience- still another distinguishing feature of the 

moral value. Such failure, and the guilt engendered by it, demands atone­

ment (whereas other values-aesthetic or intellectual-in no way calI for 

atonement). Similarly, as Kant so appreciated, realization of moral values 

calls for merit or reward. 4l That ultimate recognition, by the very way in 

which moral values transcend man, cornes from God rather than man. 

Von Hildebrand's theory of value is prefaced with the assumption of 

the free life of man in a cosmos pregnant with values; it implies man's 

response to goods endowed with values, and at least in an implicit way, 
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man's response to God, the Infinite Goodness. 42 Man is secundum naturam 

oriented to perception and realization of those values of the morally good. 

The analysis of man's nature in the light of the uni­
verse of values is therefore one of the most essential 
ethical tasks. But the star guiding us in this research, 
the compass which points the way, is precisely the datum 
of moral goodness and moral evil. Thus the inquiry into 
the sources of moral evil and moral goodness in man must 
start with those acts which are indubitably endowed with 
moral values, the analysis of which will aid us in dis­
covering those factors determining their moral goodness. 
Such an inquiry must start from an analysis, not of man's 
neutral tendencies, but of the goods to which man is or­
dered by no mere entelechial need in his nature, but be­
cause of the intrinsic value of such goods. 43 

This datum begins with intentional experiences (as in Scheler)-that which 

presupposes a conscious, meaningful knowledge.of the cause of such exper­

iences (conviction, joy, doubt, sorrow, love and hate).44 Such experiences 

involve a consciousness or knowledge in me the human subject of something 

on the object side which confronts me: "1 partake intentionally in the be­

ing of the perceived object, which is necessarily before me.,,4S They dif-

fer from mere feeling states (e.g.-tiredness) which have no object or 

natural instincts or drives, such as hunger towards food. A good example 

is conviction, which involves a definite "yes" to the object of the convic-

tion. As opposed to feeling states or drives, the authority of our personal 

center is essential to intentional experiences. Now aIl intentional exper-

iences begin with the revelation in our minds of the data of perception-

of material bodies, of relations, of other persons, of values, of essences, 

etc. In the cognitive act that follows, 

the intention goes, so to speak from the object to our­
selves: the object reveals itself to our mind, it speaks 
and we listen • . • • In responses it is we who speak: 
the content of our act is addressed to the object; it is 
our response to the object. 46 
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But perception prec,edes aIl such responses, for "only after a thing is 

known to us, can it motivate a response in our soul" (Nihil volitum nisi 

. i ) 47 cog tatum • There seem to be three forms of such response: the theo-

retical (e.g. the saying "yes" to a fact or conviction-where knowledge 

"prescribes" the response we should give) , the volitional (e.g. the bring-

ing into existence of something not yet real-where importance is the mo-

tivating factor), and the affective (e.g. evoked joy or sorrow, esteem or 

contempt-where knowledge, importance and a completing "new word" from the 

heart draws to or repels us from something). The latter involves our en-

tire person, but is not free as is the volitional. We cannot engender 

such responses-as with love, it is "always granted to us as a gift.,,48 

Moving against the Aristotelian, Platonic, and Thomistic traditions which 

conceive of the passions, even joy and love, as non-spiritual and irra-

tional emotions to be controlled, von Hildebrand builds on Augustine and 

Scheler in affirming the meaningful, rational, and spiritual character of 

ff . 49 a ect1ve responses. It is the affective and volitional responses, he 

claims, that are paramount to morality. Essential moral data are intro-

duced by the cognitive act in the affective response- the "being affected" 

which senses another's hostility, or the beauty in music, or a friend's 

compassion that consoles us. For this to take place, there must be 

••• an intrinsic affinity between both object and effect, 
a correspondence in their nature and meaning. And this 
intelligible relation of inner correspondence is at the 
basis of the real engendering, at the basis of the onto­
logical dependence of this affective experience on the object 
engendering it,50 

There is somehow a sharing of the same experience of another (the object) 

in me the subject. The affective response then engenders something to the 

object: 
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Being affected has, so to speak, a centripeta1 character, 
whi1e the response has a centrifuga1 one. In the one case 
the object bestows something on me; in the other, l, by my re­
sponse, impart something to the object. 51 

So central is being affected to the affective and value response, that it 

nust be nurtured with great care and attention: 

Being affected p1ays a paramount ro1e in the deve10p­
ment of a persona1ity. Thr.ough this channel come seduc­
tion, moral poisoning, b1unting, narrowing and cramping, 
as we11 as moral e1evation, purification, enrichment, 
widening and 1iberation. For the pedagogue, one of the 
principal means for moral education is to expose the sou1s 
of his pupi1s to being affected by values. In every ef­
fort toward moral and religious progress, this opening of 
the sou1 also p1ays an eminent role. 52 

Of the affective response, there are several types. There are those 

motivated by values or disvalues. There are those motivated by the sub-

jective1y-satisfying and dissatisfying-in sharp distinction to those in-

volving objective good for the person or value. Those motivated by value 

response have a character of self-abandonment or self-donation, and a re-

lative absence of se1f-centeredness: 

The value response • • • is characterized by an e1ement 
of respect for the good, an interest in its integrity 
and existence as such, a giving of ourse1ves to it in­
stead of consuming of it. 53 

This element of what is best termed transcendence has its imperative in 

that such a value response is objectively due the object, and stresses the 

fact 

••• that we are created for a knowledge and love of God, to 
transcend the realm of a mere immanent unfolding of our na­
ture. They stress the fact that we are ordered to a participa­
tion in the abso1ute, a consciously experienced 'dialogue 
with' God. 54 

The nature of man's sensitivity to values, his ability to be affected and 

motivated by them, is man's givenness in being ordered and destined for a 
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good. It differs radically (as in Scheler) from being driven by an urge,-

which is rooted only in our nature and oriented only to our needs-for a 

value response finds its creative source in its object (a person or value) 

rather than in its subject. As long as it is a value which affects us, 

its appeal seems to be in our "loving, reverent center"-that "from which 

charity issues" 55 But what perception of value takes place in this being 

affected which evokes a response? Von Hildebrand differentiates three cog-

nitive acts in any act of perception: 

first, the real presence of the object. Secondly, the 
fecundating contact with the object in which the object 
dis closes itself to my mind, informs me, and imposes it­
self on my mind in its autonomous being; Thirdly, the in­
tuitive character of the conta.~.:t. The object deploys its 
'such being' before my mind as opposed to aIl discursive 
control through concepts. 56 

Any value- endowed obj ect (person or act) discloses itself upon our minds-, un-

less we have been predisposed by habitual disvaluation or selfish interests 

to blind this disclosure. Therefore a certain reverence for values is a 

precondition to such value perception, as is the habituaI use of such per-

ception. But there are occasions where value ev en cuts through negative 

preconditioning: 

In being affected, however, there is a content in ~ soul. (e.g.,the 
specific experience of being moved which another's generosity 
or purity effects in my soul, or the consolation l experience in 
my soul in confronting an object or event endowed with a high 
value). The fact that the value acts on my heart in a deep, mean­
ingful manner, in melting it, in piercing through the crust of 
my indifference and bluntness, is evidently a new and more in­
timate contact with the value. 57 

This disclosure enables such a participation and spiritual union with an-

other person, (Scheler's fellow-feelings) that it engenders a response 

which is, categorically and qualitatively, complementary (e.g. indignation 

as a response will always be imparted in a degree corresponding to the 
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58 
rank of the value.) It is 1imited quantitative1y by the recipient's ca-

pacity. Von Hildebrand summarizes these insights in the axiom: 

To every good endowed with a value, as we11 as to every 
thing tainted by a disva1ue, an a.dequate response is 
due. 59 

The conformity of responseto value has at its core the ordo amoris w~ich 

St. Augustine considered the backbone of a11 mora1ity, and which ca11s for the 

60 logique du coeur (Pascal) in its response. The imperative, therefore, 

is what the good ca11s for. If it is responded to indifferent1y or in-

adequate1y, then sui generis an objective disharmony embodying a disva1ue 

is constituted. It is not a knowledge of the value that is invo1ved, but 

rather a perception or inte11ectual intuition of the value-lia specific 

object-communion takes place which has no ana10gy in any other kind of 

know1edge ll61- which then must be responded to with an affective plenitude 

appropriate to the value. 

As has been said above, our perception of values can be adverse1y 

effected by habituaI disva1uation or egoism, and can be encouraged by a 

reverence for values and a habitua1 use of value perception. Simp1y stated, 

it could be said that "every mora11y good value response imp1ies in sorne 

way the general will to be mora11y good, to act and behave in a moral1y 

right manner. II62 This fundamenta1 value response, which is absent in the 

immoral or mora1ly unconscious person, is an overa11 response to the wor1d 

of moral values and, u1timate1y, to God. It invo1ves both a fundamental 

reverence for the value of the good, as we11 as for the moral significance 

of actua1ising it. But the rea1ization or actua1ization of these values 

on1y appears "on the back of our attitude or action" (as says Scheler), 

for a value is rea1ized for persons and not as an end in itself. Our 
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awareness of the realization of value is, interestingly enough, only se­

condary to our awareness of the realization of disvalue. Conscience is 

particularly the sensor of disvalue-conditioned to IIwarn us to avoid any­

thing which is morally evil ll64_but there is no equivalent sensor of value, 

apart from the general IIbeing affected ll of value perception. In other 

words, there is stronger warning by our conscience to avoid moral evil, 

than there is clear direction as to the moral good. However, there is an 

entire predisposition for the good in the reverence for values and habit­

uaI use of value perception. 

As we move to understand volitional responses as they differ from 

affective responses, the matter of human freedom assumes a central role. 

Affective responses, as has been said, are not as "free" as the volitional, 

for the IIword ll of the heart speaks whenever a situation provokes it. But 

in volitional responses, a person is free to respond to a value, person, 

or situation and to command body and mind to act as is willed and as they 

are able. The will therefore has power to say lIyes" or lino Il to a motiva­

tion from the affective or any other center of the person, and to say II t hou 

wilt be" to what is proposed as "thou shouldst be ll ,65 This capacity is 

unique to man, presupposes free choice, and is a conscious response to ~ 

known state of facts (as opposed to a mere urge-hunger-or animal volun­

tariness-an animal's attack on its prey). The orientation of the will can 

be either towards the important-in-itself (value) or towards the merely 

subjectively satisfying. Its parameters are those areas of our direct or 

indirect influence. In its orientation to value, it consciously opens our 

free centre to IIbeing affected ll
, exposes our souls to the contents of each 

object perceived, and says lIyes" or IIno ll to the response enkindled. There-
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fore volitional responses are based on an operative freedom. But much of 

their content cornes from affective responses, the responses of the heart 

. 66 
in which "the plenitude of a human personality are actualized." In 

this sphere, our freedom is cooperative-that is, it is our "capacity of 

sanctioning and of disavowing our own spontaneous attitudes.,,67 This, 

von Hildebrand proposes, is a moral act at the core of our human freedoml 

(to will) to be fully awake and attuned to the calI of values, and to 

reinforce such calls with adequate responses which are very much our own 

(from our own personal centre). It is a decision to be predisposed to 

values in affective responses-representing the deepest stratum of free-

dom: 

In the sanction the person places himself on a com­
pletely different level, the objective level of the 
free confrontation with the calI of the morally re­
levant values and their moral significance. On this 
level, which is illuminated by the logos of moral 
values, man is able to accomplish this ultimate gen­
uine confirmation with his free spiritual center. 
This unique actualization of his freedom endows his 
affective responses, though they arise by themselves, 
with an element of genuine freedom. 68 

Many of von Hildebrand's most significant insights into affective 

value response have to do with the preparation in our soul of the ground 

from which right responses will arise spontaneously. Here he finds that 

we can exert indirect influence on our freedom to respond to values, by 

nurturing aIl the potential capacities of our personality. While we have 

no control over the gifts or liabilities with which we are born, little 

control over the formative influences of our lives (family, education, cul-

tural context), no control over the dominant life-experiences which pre-

sent themselves, we do have significant control over the meaning and attitude 

we draw from aIl these factors. It is here that we face our greatest moral 
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responsibi1ity, in the acquiring of virtues and the rooting out of vices. 

The sphere of the virtues has to do with the general superactua1 (subsist-

ing) value responses that pervade our entire persona1ity, and which enab1e 

us to be more spontaneous1y disposed to moral affective and vo1itiona1 re-

sponse. They become actua1ized in specifie value responses, but in so do-

ing actua1ize not only the specifie "being affected," but tap a plenitude 

of valuation stored up in that person. The innermost value response of 

the virtues (which Scheler also saw) is charity, "which superabundantly 

f10ws in its goodness, overflows, and surpasses the frame of a value re­

sponse.,,69 Such a virtue is an intention that can be encouraged to per-

vade onels entire persona1ity. Similar1y a 

••• veracious man, will without any effort never lie, be­
cause the value-responding superactua1 attitude of truth­
fullness has victoriously pervaded his nature, because 
he has such horror of the disvalue of a lie, such a funda­
mental reverence for reality and truth, that aIl tempta­
tions to tell lies, temptations which may arise because 
of fear7 concupiscence, or pride, have lost their power 
in him. 0 

Such superactua1 attitudes can be encouraged by various techniques in 

terms of habit, disposition, sensitivity, and time to the extent that they 

themselves represent a moral struggle, but they must never be allowed to 

neutra1ize the moral value of our wi11ing the value response-either ac-

tual1y or superactually. More fundamenta1ly, the process of assimilating 

virtues is in fact the process of transformation in Christ to become rooted 

and grounded in love (Ep. 3:17). The end result is, however still the 

attainment of the axio10gical princip1e that "to every good endowed with 

a value (or disva1ue), an adequate response is due." 

In the above respect, von Hildebrand affirms Scheler in his ana1ysis of 
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value preference and the notion of Augustine'sordo'amoris, that we are 

responsible to choose the higher ranking value in any "contest" between 

moral values. 71 Such a ranking of objective goods for the person 

would be: 

1) 
2) 

3) 
4) 

the objective good for a person to be endowed with values. 
possession of goods which bestow true happiness on us 
because of their value. 
objective goods which are indispensable for life. 
merely agreeable things (which appeal to a legitimate 
center in us) which are objective goods for the person. 72 

From this ranking of values related to objective goods, can be seen the 

primacy of possession of moral values (virtues)-not as an end in itself, 

but as the ultimate value response to God (similitudo Dei). It sets a 

virtued life within the context of assimilation of virtuous living. 

We have seen that man is set in a universe of values and yet dis-

values, of goods and yet also evils. The ultimate promise seems to be for 

value, for the good, for God, but it is still necessary to look at the 

actual roots of moral evil in man, and to become aware of how that root 

system grows. Von Hildebrand describes two kinds of qualitatively nega-

tive acts. The first, the reversaI of love, humility, reverence, justice 

and generosity, is seen in,revengefulness, hardheartedness, and envy- in 

pride. 73 But there is another family of evil acts- laziness, impurity, 

and covetousness- that seem to be of a different quality. ~lile both are 

egocentric and seem to stem from the merely subjectively satisfying, pride 

seems to describe a perversion in being, while the other-which von Hilde-

. 74 brand calls concupiscence-seems to describe a perversion in hav1ng. 

At issue is how these three centres (one positive, two negative) can co-

exist in man. Von Hildebrand describes five forms of such coexistence: 
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1) the person fundamenta11y wi11ing to conform to the 
reign of mora11y relevant values, and to submit to 
their ca11.(va1ue-response prevai1s over pride and 
concupiscence). 

2) the mora11y unconscious person, in which the two 
negative centres coexist but do not confront each 
other (unconsciousness prevents the confrontation 
and direction of evi1). e.g. Fie1ding's Tom Jones. 

3) the person in whom the antithetic centers assume 
the character of a compromise (hence va1ue-response 
is se1dom pure or genuine but ambiguous) e.g. serv­
ing God and mammon. 

4) the person in whom the antithetic centres are both 
at work in combination e.g. the ido1ator (a good en­
dowed with value, reinforced out of a11 proportion 
by pride) 

5) the pers on in whom the va1ue-response attitude, and 
pride or concupiscence, dominate a1ternate1y (hence 
an unpredictab1e transition from one centre to the 
other) e.g. Dostoevski's Rogoshin in the Idiot. 75 

In a11 the forms of coexistence, the incompatabi1ity of value response 

with pride or concupiscence is evident. The negative centres begin their 

preponderance as concern for the mere1y subjective1y satisfying ceases to 

be subservient to the reign of mora11y relevant values. The imba1ance 

genera11y begins with over-sensitivity and fixation to mere1y agreeab1e 

things (see ranking of "objective goods for the person" above), at which 

point such things become va1ued over the higher categories of objective 

goods for the person. The lower orders are no longer "tamed" by the reign 

of the higher. Concupiscence genera11y starts this trend with "the per-

sistent craving for the subjective1y satisfying, the b1unt out1ook toward 

the wor1d which conceives it as a mere means of one's satisfaction.,,76 

Indifference to mora11y relevant values gradua11y 1eads to a casting aside 

of moral obligation, and a hosti1ity and rebe11ion towards it: from 1azy 

to passionate concupiscence. But the fixation with concupiscence remains 

in having-what St. Augustine ca11s the evil of the flesh, as opposed to 

pride (being) which he ca11s the source of a11 evi1. 77 In pride the ego-
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centrism is not focused on subjectively satisfying goods, but on the per-

son himself. It involves a re-ranking of the moral values of the person 

according to the merely subjectively satisfying-an exaltation of one per-

son above aIl others: 

Thus the man dominated by the ultimate pride hates aIl 
light and the intrinsic beauty and harmony of every 
authentic value. The fundamental gesture of this pride 
is an impotent attempt to dethrone aIl values, to de­
prive them of their mysterious metaphysical power. The 
war which the man who is victim of this pride wages, is 
directed against the reign of values as such, and ulti­
mately against God himself. 78 

Such a person, as Shakespeare's Iago or Dostoevski'G Rakitin, tries to re-

place the true order of values by a fallacious or der of pseudo-values and 

therefore dethrone the values by replacing them with a negative counter-

79 part (Scheler). This satanic pridefulness is more arrogant than aIl the 

other forms of pride: self-glorification or aggrandizement, vanity, and 

haughtiness. The extent of either pride or concupiscence depends upon 

".the rank of the destroyed or disrespected morally relevant good," and 

also upon the nature of the link between the subjectively satisfying and 

the disrespected good or value (i.e. to the degree to which it is sought 

80 for its own sake). As the disrespected or dethroned values rank higher 

in the ordo amoris, and as the disvalue becomes more sought after for its 

own sake, so evil becomes actualized in a man with aIl its Satanic .pos-

sibilities. 

Von Hildebrand concludes his ethics with an elaboration of the term 

"Christian" ethics. As has been said, the parameters for his study have 

been the natural capacities of human knowledge, from what is observable 

(through philosophic exploration) from moral and immoral men. He has 
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concluùed that notions and admiration of moral goodness, and revulsion to­

wards moral evil, exist for pagan and Christian Rlike-and without the in­

troduction of Christian revelation. He does insist, however, that Christian 

moral men, as weIl those of bath other and no religion, must equally be the 

subject of philosophic explanation. In another work, Transformation in 

Christ, von Hildebrand specifically explores Christian morality, finding 

it not qualitatively different from natural morality but somehow represent­

ing a higher level of moral understanding. 8l But von Hildebrand contends 

that the essence of natural moral law in values is given equally ta aIl 

humanity. Those values take on greater significance and intention, ho\,,­

ever, to the degree that sorne sense of an absolute is implied, still greater 

significance to the extent that the absolute is understood as good, as per­

sonal, as loving-and finally, as God. The natural moral virtues, there­

fore, find ultimate fulfillment in Christian moral goodness. But the re­

sponse, which, while an indirect manifestation of God, remains at the heart 

of moral living wherever and under whatever understanding it is found. 

Sorne Observations on von Hildebrand's Program for Ethics 

One of the first things that seems evident from von Hildebrand's out­

line of ethics, is the extent to which he remains very much in the main­

stream of catholic moral theology. He draws throughout and concludes with 

"St. Augustine, Father of Christian ethics,,,82 and the central figures of 

that stream-Plata, Aristotle, and Aquinas-are referred to constantly for 

their insights into man's moral nature which are confirmed in modern phenom­

enological analysis. Perhaps. one of the central assumptions within this 

stream is the Greek notion of natural right, which underpins the understand-
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ing of natural law in catholic moral theology. With this assumption of 

a recognized source of moral truth attainable through human reason alone, 

yet such truth (in the catholic tradition) not understood as incompatible 

with that derived from revelation, von Hildebrand inherits a tradition 

where philosophy and Christian theology are understood as having a common 

source although the latter provides a higher synthesis. Within this con-

text, von Hildebrand simply begins "doing" philosophy by asking the reader 

"to look without any philosophical prejudice at the moral data themselves, 

'to listen to the voice of being' itself, and to ignore everything which 

83 does not bear the credentials of that which is immediately given." The 

significant phrase here is obviously the "immediately given", and it means 

in particular what is grasped in "an intellectual intuition.,,84 Although 

not expressly mentioning Husserl and the phenomenological method, he quite 

clearly maps out a not dissimilar method of phenomenological reduction of 

essences based on what is ~ priori given in intellectual intuitions. An 

example of the centrality of its use cornes when he introduces his central 

category of value: 

Many attempts have been made to reduce value to some­
thing other than itself. But these attempts are futile 
and vain because the notion of value refers to an ulti­
mate datum, not only in the sense that it is grasped 
solely in an original intuition and is undeducible (this 
would also apply to the colour red) , but also in the sense 
that it is a fundamental datum which we necessarily al­
ways presuppose. Value is an ultimate datum in the same 
way as existence, truth, knowledge-these we cannot deny 
without tacitly reintroducing them. 8S 

He also builds significantly on Husserl when he introduces the term "inten-

tional", stating "we refer to a terminology introduced by Husserl, in which 

'intentional' means any conscious, meaningful relationship to an object.,,86 
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It th us seems appropriate to appreciate von Hildebrand's work bath within 

the context of catholic moral theology, and also as substantially influenced 

by phenomenological philosophy (especially phenomenological method). 

It is particularly within the context of catholic moral theology, that 

we see these notions taking on a significant raIe in von Hildebrand, that 

was not true for Scheler. These are the notions of the merely subjectively 

satisfying, pride, and concupiscence. As we have described it previously, 

Scheler proposed a broad notion of value, in a ranking that ranged from the 

agreeable/disagreeable (sensible) ta the vital and spiritual. He depicted 

aIl men (save those value-blinded by ressentiment, etc) as being oriented 

ta value, but those values in their ranking more and more incorporate the 

element of transcendence sa that in the case of spiritual values (joy, 

right, truth), the hedonistic level of agreeable/disagreeable has been sur­

passed and the orientation ta self transcended. Von Hildebrand, on the 

other hand, does not find the level of agreeable/disagreeable worthy even 

of the category "value", and instead proposes the broader category of "im­

portance" to accommodate it. The significance of this becomes apparent 

when, in describing pride and concupiscence, von Hildebrand sees both as 

resulting from an over-valuation or appropriation of the merely subjectively 

satisfying. In fact, to him the orientation to the merely subjectively 

satisfying is a rejection of the orientation ta value. Scheler obviously 

saw a natural progression from mere value for me (agreeable/disagreeable) 

ta spiritual values which are characteristically values for aIl humanity, 

and aIl humanity under Gad. It would be our impression that von Hildebrand 

has, in these instances, been dominated by the traditional insights and cate­

gories of catholic moral theology rather than perhaps the straight datum of 
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human moral experience. Von Hildebrand, with insufficient critical ana-

lysis, has merely followed the accumulated Christian devotional tradition 

by which self-denial, through simplicity, humility, meekness, and se!f-

surrender, are central virtues, and pride and concupiscence the deadly 

sins.
87 

It would be our position that more critical material, such as 

that which characterizes his analysis of value perception, the true kinds 

of value response, etc, would be needed. to support his notions of the 

merely subjectively satisfying (as having no orientation to value), pride 

and concupiscence. SC'.heler's description of the progressive ranks of 

value-and the reversaI of those ranks in dis- or trans-valuation through 

ressentiment-seems to us to describe more accurately those phenomena which 

Christian theology has described in ternis of self-denial and its reversa! 

in pride, and concupiscence. 

We have, in the last chapter, summarized Scheler's description of value 

perception, of fellow [~eling, and model-persons, and the function of these 

phenomena as modes of communicating value. Von Hildebrand, covering some-

what the same territory, describes the function of "being affected" in the 

cognitive act of the affective or value response. In this unique form of 

human knowing, which takes place secundum naturam, l partake intentionally 

of the being of a perceived object, it reveals itself and speaks to my mind 

while l listen, and then l act in response and my intentionality speaks 

similarly to that object. This being of the object is communicated imme­

diately, before aIl discursive contact through concepts. Any value-en-

dowed object, person, or act discloses itself to others in this way, and 

crea tes a form of spiritual union which then grounds the value response. 

His use of the word intentionality (a conscious, meaningful relationship 
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to a value) seems to us to be a useful category to describe a content 

which is both the value and a person, act or event in relationship to it 

(for, as both von Hildebrand and Scheler agree, value rides "on the back" 

of persons and acts.). 

Von Hildebrand has made sorne significant contributions to the pheno­

menology of ethical decision-making by establishing clear distinctions 

between theoretical, affective, volitional responses. This encapsulates 

cognitive acts in a trilogy of feeling, will and intellect. The theo­

retical is aimilar to the intellectual pattern as we would see it in Lonergan. 

But of more significance is von Hildebrand's distinction between volition 

and affection. He makes the distinction in terms of freedom, where, in 

the case of the will, there is freedom to command body and mind to act as 

is willed and as they are able. But in the affections, this "word" of 

the heart speaks whenever an event, person, or thought provokes it. One 

cannot stop its issuance, save in a general way to discourage in oneself 

sensitivity to values: one cannot stop a specific instance of "being af-

fec ted" • Hopefully -one wills to be sens iti ve to values, which means to 

exercise cooperative human freedom in being affected by values. One can 

more will or control, however, the response to being affected-the extent 

to which l let my heart respond after it has been pierced. This is the 

extent to which l let the value transmitted through the content of inten­

tionality, grow to its full stature in my heart. But von Hildebrand makes 

clear the operative freedom of the will itself, to say a complete "yes" or 

"no" to any affectional response to value-as it can also say "yes" or "no" 

to a "word" [rom the theoretical realm. The will has the tremendous free­

dom to act truthfully, or untruthfully, to act mor~lly or immorally, and von 
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Hildebrand places great emphasis on appreciating the extent of that free­

dom and therefore a critical concern for the integrity of the will. 

Von Hildebrand also uniquely develops what he calls the general will 

to be morally good or evil. He points out that every fulfilled or co-op­

erated with value response becomes part of a general will to be good. In 

other words, responding sensitively and appropriately to any value, has the 

effect of encouraging further sensitivity and response to value. The con­

verse is also true-and constitutes a general will to be insensitive to 

value. HabituaI insensitivity can therefore wE:aken and atrophy thio "o'r­

gan" of the affect. While this naturally leads into what in the Christian 

tradition are the human virtues and vices, this is a case where there seems 

to be ample phenomenological evidence for what is transmitted with equal 

insight from moral and devotional literature. It is von Hildebrand's speci­

fic contribution to ethics to appreciate those basic persuasions (virtues) 

that can gradually be willed and appropriated (reverence, purity, veracity, 

etc.), and which then can enable a more accurate and sensitive value response. 

One other major contribution of von Hildebrand, which goes significantly 

beyond Scheler, is his axiom: "To every good endowed with a value, as weIl 

as everything tainted by a disvalue, an adequate response is due." In this, 

von Hildebrand is appreciating a subtle but important distinction between 

a particular good as it is "transmitted" in intentionality, and how in 

general such intentionality is "received". It. heightens the point just 

made of one's general responsibility to will to be morally good (and there­

fore to be "attuned" to it) as weIl as to will to be good in any specific. 

The adequacy of one's responses is something built up and refined as also 

can be one's inadequacy, even beyond indifference. The inadcquacy of a 
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specifie value response may have implications for one's moral life far be­

yond that one specifie, for it is under one's general control to blunt or 

sharpen one's value responses. This point is not to be confused with the 

ability of the will to say "yes" or "no" to a.ny specifie value response 

which issues from the affections-to deny its expression or action. It 

is rather to point out the overall responsibility of man to nurture his 

moral life with consistently sensitive and appropriate value responses, 

quite before such responses issue (hopefully) in equally appropriate mo­

ral acts. 
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As has been mentioned in Chapter III, in preparing his Institute at 

Xavier University in 1959, Lonergan read from several sources-Piaget, 

Susanne Langer, Scheler and von Hildebrand. While the influence of Scheler 

and von Hildebrand are obviously strong in Lonergan's shift from an ethics 

of metaphysics to an ethics of value-these other sources clearly have a 

certain role to play in his shift as weIl. It is our purpose in this chap­

ter to make brief summaries of the probabJe contr~buting notions of these 

writers, in order to balance out what must have been many ingredients to 

the shift. We shall begin with Piaget (whose studies, we shall see, bear 

a family resemblance to Lonergan both in cognition and epistemology), and 

then shift to Susanne Langer' s philosophy of art. 1-le shall th en try to 

summarize the psychologist Abraham Maslow, from whom Lonergan derived stimu­

lus in describing the moral and religious patterns of experience out of 

which arise meanings repres~ntative of the human good. Then finally-and 

in a necessarily incomplete summary-we shall try to describe certain 

notions (and terms from) existential thought which pervade Lonergan's dis­

cussion of the human good and meaning. 

A - Jean Piaget 

In preparing his institute at Xavier University, Lonergan mentions 

that he read "a lot of Piaget". A reading of those lecture notes 1 indic­

ates that Lonergan did indeed read extensively in Piaget's psychology of 

the child, moral development of the child, psychology of intelligence, 

and genetic epistemology-such as that based in his International Center 

for Epistemological Research (1956). This reading was part of Lonergan's 

preparation for the topic of the Xavier institute, but was also an excur-
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sion into. the field of education to discover how cognitional skills actually 

develop from infancy to adulthood, and to explore further what might be their 

invariant structure. Piaget's research provided a natural complement to Lon-

ergan's hypotheses, since it supported neither rationalist nar empiricist 

presuppositions, but seemed to suggest a cognitional structure not dissimilar 

to that projected by Lonergan. It is our intention in these next few pages 

to summarize very briefly the key notions which Lonergan drew from Piaget, 

~aa weIl as to mention a few particulars from Piaget's research which are 

referred to by Lonergan from time to time. As Piaget's writings are so ex-

tensive, we will of necessity be confined to highly condensed summaries or 

succinct quotations that we have selected on the basis of Lonergan's usage 

of key Piagetian notions in his post 1959 writings. 

In an article summarizing his own findings in the field of develop-

mental psychology, Piaget singles out three basic observations which are 

confirmed in aIl of his research: 

(1) Knowledge of an object does not consist of having a 
static mental copy of the object but of effecting trans­
formations on it and reaching sorne understanding of the 
mechanisms of these transformations. An intelligent act 
consists above ail of coordinating operations, uniting, 
ordering (in the sense of introducing order), etc. These 
operations, which der ive from the subject's internaliza­
tion of his own actions, are the instruments of the trans­
formations that knowledge is concerned with. 
(2) Logical relationships are, first and ab ove aIl, oper­
ational structures. Although their most advanced forms are 
certainly expressed by language, their origins are found in 
the coordination of the subject's own actions. Even at the 
sensorimotor, preverbal level, a child is involved in activ­
ities that include uniting, ordering, introducing corres­
pondences, etc.: and these activities are the source of 
operations and logico-mathematical structures. 
(3) Knowledge is not determined strictly by the knower, or 
by the objects known, but by exchanges or interactions be­
tween the knower and the objects (between the organism and 
the environment). The fundamental relation is not one of 
simple association but of assimilation and accommodation: 
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The knower assimilates objects to the structures of his 
actions (or of his operations), and at the same time he 
accommodates these structures (by differentiating them) 
to the unforeseen aspects of the reality he encounters. 2 

In these basic observations is contained Piaget's conclusion that know-

ledge cornes through a process of transformation, from the interaction be-

tween objects to be known, and the knowing subject. Knowledge being 

neither a "copy" of external reality (an empiricist position) nor con-

tained ~ priori in the structures of the knower (a rationalist position), 

Piaget emphasizes the interaction that takes place between the developing 

mental structures of the knower, the accumulation of the known in the knower, 

and the increasing horizon of environment which determines the experience 

of the knower. This interaction proceeds according to the two principles 

of assimilation and accommodation within any particular group of opera-

tions. Reality is reconstructed in a child's thought as he assimilates 

those aspects of reality (say, eating with a spoon) by repeating that al-

ready-learned operation, coordinating it with others, and generalizing it 

into its own form. When a new aspect of reality (say, attempting to eat 

with a knife or a fork) presents itself, the form must be accommodated 

(adjusted) to take into account its different usage or circumstance. As 

the enlarged form becomes operative and complete (eating with knife, fork 

and spoon), that group of operations is said to be attained, and it becomes 

a functional part of a child's organization of functions-coordinated, 

differentiated from, and internalized with many others. Central to it is 

the idea of a group as a fundamental set of operations, by which the whole 

grouping can be mastered by application of the same single operation 1+1=2, 

2+1=3, 5+1=6, etc.). In such mastery, there is a general tendency towards 

eguilibrium where a balance is achieved between environmental stimuli, and 
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the structures a pers on deve10ps by assimilation and accommodation to com­

prehend them. Piaget's findings therefore describe how a subject deve10ps 

his own mental structures to interact with and transform environmenta1 ob­

jects through assimilation and accommodation, to the achievement of equi-

1ibrium between the subject and the environment in mastery of that group 

of operations and organized or coordinated with his other operations. 3 

As the notion of group enab1es Piaget to measure inte11ectua1 deve10p­

ment, so it a1so enab1es him to describe distinct1y different stages in 

that devè10pment. He finds four such stages: the Sensorimotor (approxi­

mate1y birth to two years); the Preoperationa1 (approximate1y 2-7 years); 

the Concrete Operationa1 (approximate1y 7 to 11 years); the Forma1 Opera­

tiona1 (approximate1y 11 years and after). In the first stage, 1earning 

is primari1y confined to the sphere of the ref1exes and their organization, 

a1though there is the beginning of prob1em-solving (such as removing an ob­

ject barring the way to a sought-after object) and of fundamenta1 systems 

of signification (language, imitation, etc.) by which objects or acts are 

represented. In Preoperationa1 Thinking, the interna1ization of structures 

or actions assinli1ated must await significant decentering of the egocentriSffi 

which characterized the first stage. When this has taken place, the chi1d 

becomes aware of the differentiation between objects and their permanence, 

and the chi1d's sense of being a subject. The presence of this more ob­

jective and symbo1ic thinking enab1es the chi1d to conc1ude grouping of 

basic learned operations-e.g. to be able to reverse a 1earned procedure, 

such as a trip to another street (assimi1ated) and the reverse return trip 

home (accommodated). However, language and symbo1s will still be accord­

ing to the chi1d's own 1imited experience of things, and will not take in-
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to account the interrelations of things apart from their single relation 

to him. In the Concrete Operational stage, there is a highly developed 

assimilation of the particular nature of external objects, through manip-

ulation, trial and error, final mastery, and organization of them. The 

presence of symbolic thought, while rooted in the particular, enables in-

tuition (insight?) to take place, restructuring as weIl as structùring, 

and fundamental notions such as speed and space. The final FormaI Opera-

tional stage, consolidated during adolescence, involves the development 

of flexible and effective structures of reasoning,.the ability to work 

at a high level of abstraction and verbal hypothèsizing from any particular 

reality. being its chief characteristic. The child can develop theories 

and hypothesis which comprehend either a particular or hypothetical (an-

ticipated) reality, and can draw conclusions which have been tested accord-

ing to their results. To do so requires reflection and evaluation of any 

particular operation (be it real or hypothesized), and also progressive 

differentiation of operations and their organization and integration ~ith-

in any subject's operations. Reflection on both objective and subjective 

operations is weIl developed, marking a significant end to egocentrism "rith 

the differentiation between self and others. At this point, the child has 

developed his own set of mental structures which can comprehend the world 

as he experiences it, can be flexibly adapted as those structures are ex-

tended and become more complex, and above aIl can be operational in living 

within that world. 4 This ana.lYJ'ds of intellectual development supports 

Piaget's fundamental insight as to the nature of knowledge: 

. Knowledge derives neither from objects independent of 
a subject nor from a subject independent of objects; 
it derives from an indissociable interaction between 
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subject and object or, in more general terms, between 
organism and environment. This interaction leads at 
first to a lack of differentiation, or confusion, be­
tween objective and subjective, as is evident in the 
child's egocentrism. Later, it takes two related de­
velopments. One is decentering, which results in the 
objectivity of experimental knowledge. (This objec­
tivity is not a given of the knowing process but is a 
slow and laborious conquest.) The other is reflective 
abstraction, which leads to the construction of logico­
mathematical structures. 5 

Intellectual development itself, then, proceeds by assimilation and adaption 

to cope with ever-increasing horizons of experience, which are "understood" 

by accummulated abstractions of ever-increasing complexity. To use Loner-

gan's terms (which we do not find in Piaget, but they are Kantian) the 

"immediate" (sensations) of experience become "mediated" as they are "un:-

derstood" by this interaction and development of logical structures through 

assimilation and adaption. 

Another area in Piaget from which Lonergan draws is the area of language, 

symbol, and meaning. 6 In a rather specific working out of the theory of in-

tellectual development previously described, Piaget describes the appropria-

tion of language. He finds the real task for a child being the construction 

of.meanings for words and symbols, which correspond to an adequate degree to 

the meanings used by other people with whom the child lives and interacts. 

The first process by which this occurs is by imitation, repetition, and copy-

ing (assimilation), whose purpose is not specifically communication. This 

egocentric use of language (generally monologue) progresses to socialized 

language, which involves communication of meaning in a more objective sense. 

Socialized language initially is comprised of words which, when expressed, 

get things done or have an effect. They are primarily functiona1:l'" At a much 

later stage, the child constructs a more elaborate meaning connoted by a 
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word. But this has been developed more by adaptation-discovered usages 

of the word which necessitate a broader meaning for the word than was 

initially assimilated. However the essence of Piaget's conclusions on 

language involve description of the processes by which a child constructs, 

and constantly adapts, his own schemes of meaning. Above aIl, a child 

does not merely copy words and their meaning, but constructs his own ver­

sions ,.,hich, in the end, have to bear a reasonable resemblance to those 

used by others (socialization). 

A further area of Piaget's research which Lonergan do es not specif­

ically mention, save in his lectures at Xavier, but which must have related 

to his other readings at this time, is the role affectivity plays in 

intellectual development. Essentially, Piaget sees cognitive and af­

fective development progressing side by side in a correlated process, each 

basically inseparable from the other. But there is a fundamental role 

affectivity plays as that which energizes cognitive and behavior patterns. 7 

However, in affectivity, initially there is no differentiation between the 

self and both physical and human environments, while in cognition objec­

tivity develops as soon as egocentrism begins to decline. As the human 

environment becomes more differentiated from the physical, the affectivity 

of others through contagion and later through communication, becomes sought 

after and persons then become objects of affectivity, and affectivity be­

cornes socialized. As in logical thinking, development in affectivity takes 

place in interaction with the affectivity of others-both assimilation of 

it and accommodation to it. A significant development in affect takes 

place when this becomes remembered evocation, rather than evocation being 

dependent upon the presence of an affective object. Here too, language, 
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symbol and image become the carriers of affect and sentiment--which are 

assimilated and constructed by the child through his social relations 

first with adults, and then later with other children. Moral behavior ls 

the result of both logical and affective development, in that particular 

assimilated conventions (a prime example is games) become a basis for so-

cial interaction in which first egocentric affective energy motiva tes the 

behavior, but later the known affectivity of others takes on significance 

as ego-centrism declines. In order for a sense, say, like "duty" to de-

velop, there must be the presence of sentiment or affect lion the part of 

the person who receives the order, toward the person who gives it. IIB 

Through such interaction, the socialization of affectivity thereby takes 

place. More significant moral development occurs at the time of formal 

operations, however, when moral behavior assimilated from parents and 

other role-models becomes subject to significant adaptation through a 

strengthening sense of identity of the affective self. In the end, it 

is autonomous objec'tive responsibility that develops in a child moving to-

wards adulthood, where the moral structures have been both assimilated 

and adapted by him, and by such reconstruction, thereby energized by his 

own affect or sentiment. As in adolescent abstract thought, the prin-

ciples and values of affectivity are equally abstract in the adolescent 

stage, and therefore Ilan become characterized a's ùiiiversals rather th an as 

concrete particulars of specific moral behavior. Adult affectivity there-

fore moves towards socialization (as adult logical thinking moves towards 

objectivity) through two fundamental transformations: 

First, feelings relative to ideals are added to inter­
individual feelings. Secondly, personalities develop 
in relation to social roles and scales of values de­
rived from social interaction. 9 
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In a sense, what has occurred in adolescence are several affective groupings 

(as in logical thinking) where equilibrium oegins to existinterms of inter-

personal feelings and values and principles, that basically stand up for 

themselves without further accommodation. At such a stage, what basically 

has come into formation is the organization of affectivity into the will: 

••• to the extent that the emotions become organized, 
they emerge as regulations whose final form of equilibrium 
is none other than the will. Thus, will is the true affec­
ive equivalent of the operation in reason. Will is a la te­
appearing function. The real exercise of will is linked to 
the functioning of the autonomous moral feelings, which is 
why we have waited until this stage to discuss it. IO 

Will, as the regulator of the energy of affect, can only develop as there 

is increasing conflict of tendencies to pleasures, duties, etc., which re-

quire organization and discrimination. In the will, the moral tendencies 

of the affect are organized. This is necessitated by what seems to be the 

unchanneled and spontaneous energy of the affections, which both substan-

tially motivate our cognitive and behavioral response to reality, but which 

also must be regulated to decenter and socialize it. Such is the function 

of the will. 

One particular in Piaget from which Lonergan may have drawn, is a 

description of the functioning of a smile in human relations. ll Piaget 

often mentions the smile, and sorne researchwasdone on its significance. 

In children (infants), the smile is primarily a symptom of satisfaction. 

Rence it can be provoked by mere inanimate objects (such as a rattle) 

which give satisfaction. But it also early becomes ? reaction to another 

human person when "the infant's smile is very frequently provoked, main-

tained, reinforced, or 'gratified' by the smile of a human partner, it 

12 becomes an instrument of exchange or contagion". Either by exchange or 
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contagion, it quick1y becomes a means of non-verbal communication between 

persons, and as it becomes organized into an operative group, the smi1e 

takes on the comp1exity of communicating a great variety of sentiments as 

its decentering and socia1izing become complete. 

There are many other aspects of Piaget's research which may we11 be 

relevant to Lonergan's writings, but such investigation is beyond the scope 

of this brief summary. 
. 13' 

More recent works, such as Le Structuralisme .' and 

Psychologie et Epistemo10gie14 are very relevant to much of Lonergan's 

1ater works, but obvious1y post-date the shift in his thinking which is 

the subject of this dissertation. 

B. - Susanne Langer 

As has a1ready been quoted, Lonergan mentions that his preparations 

for an institute at Xavier inc1uded reading Susanne Langer's Feeling and 

15 Form. In fact, he spent an entire lecture at the institute summarizing 

and ref1ecting upon her thought. Much of the same materia1 is presented 

in more condensed form in Method- in both cases a word by word e1abora-

tion of the sentence definition of art - "the objectification of a pure1y 

experientia1 pattern.,,16 Actua11y, the definition is Lonergan's and not 

Langer' s- the c10sest Langer cornes to this is: "Art is the creation of 

forms symbo1ic of human fee1ing.,,17 "Art is the creation of forms ex­

pressive of human fee1ing.,,18 To an e1aboration of these and Lonergan's 

definitions, we now must turn. 

Langer came under the influence of Ernst Cassirer in his examina-

tion of the symbo1ic consciousness, and a1so somewhat inherited his neo-

Kantian position. Cassirer went beyond Kant's critique of know1edge to 
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ana1yze the varieties of ways of thinking-particu1ar1y the mythica1 (not 

just the scientific, ethica1, etc.) and symbo1ic- in order to find in ge­

nera1 the ways by which judgments are made in human cognition. 19 Langer 

essentia11y deve10ped her phi1osophy of art as an ana1ysis of the particu-

1ar language or "symbo1ic forrn" of art, as it is used to describe the af-

fective area of human experience. She finds there to be a high1y "forma1" 

character to the non-scientific expressions of art, ritua1, and myth-even 

though feelings are genera11y associated with the irnrnediate, the spontaneous. 

This forma1 character emerges through a certain ref1ection or abstraction 

which takes place as the artist distances himse1f from his irnrnediate emotion 

in its context, and searches for the u1timate form or pattern which will 

epitomize it in a11 its "purity" (devoid of any extraneous feelings). Art 

is never, therefore, uncontro11ed emotive expression. A good examp1e of 

such psychic distancing Langer quotes from Wordsworth's definition of po-

etry: 

l have said that poetry is the spontaneous overf1ow of 
powerfu1 feelings; it takes its origin from emotion re­
co11ected in tranqui11ity: the emotion is contemp1ated 
ti11, by a species of reaction, the tranqui11ity gradua11y 
disappears, and an emotion, kindred to that which was be­
fore the subject of contemplation, is gradua11y produced, 
and do es itse1f actua11y exist in the mind. 20 

Art begins, therefore, with the experientia1, where the emotion is expe­

rienced irnrnediate1y.21 But then the feeling begins to emerge into con-

sciousness, and can be the object of ref1ection. The ro1e of the artist 

begins when the feeling is emerging into his consciousness, and he begins 

to search for artistic objects which can embody or ho1d that feeling with-

in consciousness. Thisis the search for the symbo1, the object of ex-

pression that can represent the feeling to consciousness, and it is a 
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search for a representational pattern of hearing, seeing, touching, feel-

ing, or imagining. Langer, with Cassirer, finds that as such experiences 

rise to consciousness, they become patterned by that reflective perceiv-

22 ing; and seem no longer disjointed or ad hoc. The pattern, therefore, 

arises out of the experiential-but then must be purified to contain only 

the essence of the experience. This is the point of real abstraction, for 

released from the restrictions of space and time, the pattern becomes puri-

fied in terms of rhythm, colour, depth, harmony, or whatever. In a sense, 

Langer calls such created patterns "illusions"- for as abstracted forms, 

"their content is only a semblance, a pure appearance;·whose function is 

to make them, too, apparent, "more freely and wholly apparent than they 

could be if they were exemplified in a context of real circumstance and 

23 amdous interest." The "work of art" itself is still further objectifica-

tion or abstraction of the developed pure pattern-although the work is 

limited by the medium itself as weIl as the capabilities of the artiste 

At this stage, however, it i5 important to note that what began as an ex-

perienced feeling, was then formed into a purely experiential pattern, and 

was then objectivized into the actual work of art. In the end, therefore, 

art is not 

••• a symbolic expression of feelings that beset the 
composer, but a symbolic expression of its forms of 
sentience as he understands them. It bespeaks his 
imagination of feeling rather than his own emotional 
state, and expresses what he knows abo~t the so-called 
'inner life'. 24 

This means that art is directed to consciousness, although the subject is 

consciousness of emotion or affect. 

Art, then, is objectivized form or pattern of feeling-and such feel-

ings are expressed as they exist in life. While they are presented to con-
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sciousness, their meaning is never reducible to words or concepts or any 

other vocabulary: 

Its elements, therefore, are discursively known to us 
only as they figure in typical situations and actions; we name 
them for associated conditions. But the same progress of ex­
citation may occur in entirely different circumstances, in 
situations that build up to disaster and in others that dis­
solve without practical consequences. The same feeling may 
be an ingredient in sorrow and in the joys of love. A work 
of art expressing such an ambiguously associated affect will 
be called 'cheerful' by one interpreter and 'wistful' or even 
'sad' by another. But what it conveys is really just one name­
less passage of 'felt life', knowable through its incarnation 
in the art symbol even if the beholder has never felt it in 
his own flesh. 25 

That "felt life" is presented in the work of art, and it elicits understand­

ing "with an intuition of the whole presented feeling.,,26 This whole is 

then subject to discursion and elaboration- but in the beginning, it is pre-

sented as a whole and immediately to the recipient's consciousness. What 

is intuited and elaborated from the artist's emotive symbol, may go weIl 

beyond the import of the artist's intended presentation of "felt life", but 

that is part of the richness of communication by artistic symbole The sym-

bol thus uniquely relates to the experience of the artist as to the exp er-

ience of the observer, and broadens each according to the limits of each's 

experience. But the symbol remains in the context of lived experience, 

of the feelings of living, and cannot be translated into principle or con-

cept (literaI) without losing its power to relate to the particulars of 

living of any of its possible observer-recipients. This open-ended, multi-

lingual aspect of the symbolic form and the work of art is important in des-

cribing aspects of felt life that are not thoroughly known, somewhat obscure, 

and mysteriously beyond. In fact, for Langer it is essential in artistic 

expression that in the emotive symbol, many levels of feeling can be heard 
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to "speak" at the same time, even with one somewhat contradicting the 

other. 27 

In this brief summary of Langer's thought, it can be seen that Loner-

gan's elaboration (Art is the objectification of a purely experiential 

pattern) of Langer's definition (Art is the creation of forms expressive 

of human feeling) is appropriate in that there is much substance in 

Langer for the notions behind each of Lonergan's words. It is inappro-

pria te in that it overtly shapes the definition towards objectification, 

tvhile it underplays Langer' s focus- the expression of feeling through form 

in art. We did not find in Langer the distinction between elemental ver-

sus conceptualized meaning. These terms more likely'have their 

,source_j.n scholai?tic usage',' ,rather t~an in either Cassirer or, , " 

Langer. In general, the essence of Langer's definition of art, which is 

important to Lonergan, is in finding that there is a logic or form or pat-

tern to artistic expressions of feeling that takes place through their 

objectification in the work of art. And Langer (from an artist's point of 

view) therefore articulates what for Lonergan (from a theologian's ,point of 

view) is the essential communicative function of human living in art: 

Only one function belongs to good art alone, and is 
what makes it good: the objective presentation of 
feeling to the beholders direct perception. 28 

C - Abraham Maslow 

Lonergan mentions several notions from Abraham Maslow's holistic psy-

chology of being at several points in Method and other post-Insight arti-

cles, and indicates through such references his familiarity with Toward 

29 a Psychology of Being and Religions, Values, and Peak E 
. 30 xpen.ences. 
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He primarily draws on Maslow to describe particular patterns of experience 

from which one derives meaning for the notion of the human good, but he 

also makes reference to his concept of growth. He finds Maslow a key ex-

31 ponent of a "Third Force" in Psychology (meaning an alternate to either 

Freudian or experimental-postivistic-behavioristic psychology) which would 

include psychologists of the self, Rogerians, growth-psychologists, human-

istic psychologists, and existential and phenomenological psychologists. 

He can draw positively on such because of their orientation to Being, and 

because of their direction towards health and growth, rather than sickness 

or abnormality. 

In the next section, we shall be summarizing key notions from existen-

tial thought, but it is important to identify Maslow amongst such as Allport, 

Rogers, Fromm, Erikson, Horney, May, etc. who centre their studies on a 

quest for identity in existence that is similar (but generally more empiri-

cal) to the studies of such as Heidegger and Jaspers. They work with per-

sonal, subjective experience, and work with man as he struggles out of his 

actuality towards his potentiality through a discovery (or uncovery) of a 

sense of identity which then informs the choices or decisions of that self. 

The outcome is therefore the moral act, and the method is that personal 

quest for authentic identity and existence of the self (hence Lonergan's 

utilization of many of these notions and insights). But in studying this 

"self", Maslow found himself developing certain assumptions which it would 

be important to note: 

- Each person's inner nature is in part unique to him­
self and in part species-wide. 

- It is possible to study this inner nature scientifically 
and to discover what it is like (not invent-discover). 

- This inner nature, as much as we know of it so far, 
seems not to be intrinsically or primarily or necessarily 



232 

evi1. The basic needs, the basic human emotions and 
their basic human capacities are on their face either 
neutra1, pre-moral, or positive1y 'good'. Destructive­
ness, sadism, crue1ty, malice, etc. seem so far to be 
not intrinsic but rather they seem to be violent reac­
tions against frustration of our intrinsic needs, emo-
tions, and capacities... -
Since this inner nature is good or neutra1 rather 
than bad, it is best to bring it out and to encourage 
it rather than to suppress it. If it is permitted to 
guide our 1ife, we grow hea1thy, fruitfu1, happy. 
If this essentia1 core of the person is denied or sup­
pressed, he gets sick sometimes in obvious ways, some­
times in subt1e ways, sometimes immediate1y, sometimes 
1ater. 32 

These assumptions, derived from his observations in practice, enab1e Mas10w 

to deve10p a psycho10gy that moves toward ho1istic human growth and becom-

ing, and that bui1ds upon the hea1thy and high-points of persona1 and so-

cial 1ife rather than a psycho10gy oriented to neurosis, psychosis, and 

psychopathy that searches for the particu1ar i11s which might frustrate 

or twist that 1ife. 

Mas10w to a degree combines the orientation of psycho10gy to both i11-

ness and hea1th by a hierarchica1 theory of human motivation. Consisting 

of at 1east two distinct 1eve1s, there are first1y the "deficiency motiva-

tions" (in which absence of a need breeds i11ness, its presence prevents 

33 i11ness, and its restoration cures i11ness) ,~nd there are second1y "growth 

motivations": 

So far as motivationa1 status is concerned, hea1thy people 
have sufficient1y gratified their basic needs for safety, 
be10ngingness, love, respect and se1f-esteem so that they 
are motivated primari1y by trends to se1f-actua1ization 
(defined as ongoing actua1ization of potentia1s, capacities 
and talents, as fu1fi11ment of missions [ orca11, fate, des­
tiny or vocation], as a fu11er know1edge of, and acceptance 
of, the person's own intrinsic nature, as an unceasing tren~ 
toward unit y, integration, or synergy within: the person).3 

This differentiation of motivations relates particu1ar1y to the contrasting 
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dynamic8 of love, which Maslow terms "B - love (love for the Being of 

another person, unneeding love, unselfish love) and n - love (deficiency 

love, love need, selfish 10ve),,35 While, as with the differing motiva-

tions, a person with fulfilled needs becomes enabled towards actualiza-

tion, so a person who has been and is the recipient of love becomes far 

more able to give love. This becomes encompassed in Maslow's basic theory 

of defense and growth: 

Therefore we can consider the process of healthy growth 
to be a never ending series of free choice situations, 
confronting each individual at every point throughout 
his life, in which he must choose between the delights 
of safety and growth, dependence and independence, re­
gression and progression, immaturity and maturity. 
Safety has both anxieties and delights; growth has both 
anxieties and delights. We grow forward when the de­
lights of growth and anxieties of safety are greater 
than the anxieties of growth and the delights of safety.36 

It is with this theory of. deficiency and growth motivation in which both 

needs and possibilities are taken into account, that Maslow sees a recon-

ciliation between the psychologies of being and those of becoming. But 

Lonergan's particular use of Ma~low at this point was in the hierarchy of 

37 motivations and the context of growth, probably with special interest 

in Maslow's thirteen-point summary for child and adult growth versus 

38 blocks or inhibitions to that growth. 

Perhaps the most widely-known aspect of Maslow's research centers 

around what he calls the "peak-experience". To describe it, he uses the 

category of cognition, and proposes that there are "B" and "n" types of 

cognition (as in motivation and love). "B" cognition is organized towards 

ultimate, peak, or end-experiences and insights, while "n" cognition is 

organized by the deficiency needs of the individual: 

"B" Cognition "n" Cognition 

- the experience or object tends to be - the experience is one of 



234 

seen as a whole, detached from 
relationships or even usefulness 

- the experience is completely 
absorbingand involving 

- the experience is an end-in-itself, 
regardless of human relevance 

- the experience is lived and re-lived 
with increasing strength or richness 

- the experience is so dominant that 
onels ego is not integrally related, 
and may, in a sense, "disappear" 
the experience is felt as self-vali­
dating, self-justifying, and 
carrying its own intrinsic value 

- the experience carries a disorien­
tation to time and space (e.g. 
"time stood still"), each becoming 
absolute 

- the experience, regardless of con­
tent, is seen as fundamentally 
good and desirable 
the experience is known according 
to intrinsic values (wholeness, 
perfection, justice, aliveness, 
simplicity, beauty, goodness, 
uniqueness, truth, etc.) 
the experience is more a receiving, 
a "choiceless awareness" 

- the emotional reaction is wonder, 
awe, reverence humility 
the experience brings a sense of 
unit y, a total entity 
the experience of the particular 
is abstracted to the universal 
without loss of the particular 

- the experience fuses, transcends, 
or resolves what before were 
dichotomies, polarities, conflicts 

- the experience gives its subject a 
complete, loving, uncondemning, 
compassionate acceptance of the world 

- the experience involves a fusion of 
the inner and outer, the world and 
oneself, etc. 

several simultaneous ones, and is 
imbedded in its world relation­
ships 

- the experience cornes with others, 
each of which is accorded but a 
portion of total perception 

- the experience is dominated by 
human purposefulness or relatedness 

- the experience becomes less strong 
and remembered after its genesis 

- the experience has ego needs and 
involvements 

the experience is felt as mere be­
havior, and a means towards other 
ends 

- time and space are the context for 
the experience, and are somewhat re­
lative 

- the experience may be desirable 
or undesirable 

the experience is judged according 
to means-values (useful, desirable, 
pleasing) 

the experience is directed, organized, 
or intended 

- the experience carries emotion, but 
does not overwhelm. 
the experience is but one of many 

the experience of the particular is 
abstracted into the general 

- the experience does not change, or 
perhaps makes ev en more fateful, con­
flicts and contradictions 

- the experience do es not change basic 
"acceptance of reality" , as it (or 
the. person) merely is 

- the experience does not radically 
alter the sense of self, world, etc. 39 

This differentiation of "B" cognition from what we would associate with the 

mundane cognition of day-to-clay living, Maslow describes as peak-experiences 
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of the self-actualizing person: 

We may define it as an episode, or a spurt in which the 
powers of the person come together in a particularly 
efficient and intensely enjoyable way, and in which he 
is more integrated and less split, more open for ex­
perience, more idiosyncratic, more perfectly expressive 
or spontaneous, or fully functioning, more creative, 
more humorous, more ego-transcending, more independent 
of his lower needs, etc. He becomes in these episodes 
more truly himself, more perfectly actualizing his po­
tentialities, closer to the core of his Being, more 
fully human. LfO 

The experiences Maslow is talking of here may be esthetic, creative, mystic, 

of insight, of love, or whatever. A self-actualizing person, who is very 

much in a state of growth, is both receptive to such experiences, and will-

ing and able to integrate them into a self which has an ever increasing de­

gree of "essential humanness".4l 

Peak-moments of self-actualization, when studied, can further teach 

us a great deal about values-from straight descriptions of the free-choices 

of self-actualizing people (Aristotle and the choices of good men?). To 

study values in this manner means to reject the notion that men do not 

yearn for what is "best" for them, for Maslow's findings of self-actualiz-

ing people is that they do, in fact, yearn and try to choose what is good 

for them and for others. Study of such potentialities (even though not 

yet actualized) will reveal simultaneously both the human being he is and 

that whic~ he yearns to be- Being and Becoming- without the impositions 

of a value-source outside of human nature itself. The intrinsic values 

42 so characteristic of peak experiences (see above ) are just such poten-

tialities, and Maslow feels that therapy itself has a role to play in help-

ing the patient discover these in his own experience: 

l think it possible that we may soon even define therapy 
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as a search for values, because ultimately the search for 
identity is, in essence, the search for one's own intrinsic, 
authentic values43 

This also means, as Lonergan is fond of quoting Maslow in his own courses 

on Insight and Method: 

AlI of this implies another kind of education, Le. exp'erien­
tial education. • •• what is necessary to do first is to change 
the person and to change his awareness of himself. That is, 
what we must do is to make him become aware of the fact that 
peak-experiences go on inside himself. Until he has become 
aware of such experience and has this experience as a basis 
for comparison, he is a non-peaker; and it is useless to try 
to communicate to him the feel and the nature of peak-exper­
ience. But if we can change him, in the sense of making him 
aware of what is going on inside himself, then he becomes a 
different kind of communicatee. It is now possible to com­
municate with him. He now knows what you are talking about 
when you speak of peak-experiences; and it i8 possible to 
teach him by reference to his own weak peak-experiences how 
to improve them, how to enrich them, how to enlarge them and 
also how to draw the proper conclusions from these experiences. 44 

In Religions, Values, and Peak-Experiences, Maslow addresses this problem 

of communication: between "peakers" and "non-peakers", and also the inher-

ent danger in any institution (especially organized religion) of conven-

tionalizing, legalizing, and verbalizing literalistically the visions of 

men given in peak experiences. However, the main contribution Lonergan 

utilizes in Maslow is the description of growth and deficiency motivations, 

"B" and "n" love and cognition, and the description of peak experiences 

and their values. While Lonergan also explores the "peak experience" with 

45 a more religious context in some of William Johnston's books, its func-

tion as that which reveals value in the various patterns of experience 

remains the same. 
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D. - Existential Thought 

Lonergan, in keeping abreast of twentieth century thought, was ob-

viously weIl aware of the writings of most authors whom we associate with 

the existential movement in philosophy. This is true of both his pre-as 

weIl as post-Insight period. However, he admits to having do ne sorne ex-

tensive reading in the field prior to giving a series of lectures on Ex-

istentialism to a group of scholastic philosophers at Boston College in 

the summer of 1957, in which he focused on Karl Jaspers, Martin Heidegger, 

Jean-Paul Sartre and Gabriel Marcel. 46 He also indicated that he substan-

tially augmented this reading prior to his 1959 Institute on the Philosophy 

47 of Education, particularly with the works of Karl Jaspers. Such an ac-

cumulated reading is obviously impossible to trace and equally impossible 

to summarize. However, there is clearly an influence from existentialism 

in Lonergan's shift away from an ethics of metaphysics, and one might go so 

far as to say that phenotnenology and existentialism together (inter-related 

as they are), provide a broad horizon which is the context for Lonergan's 

higher viewpoint. In this section, we will try to mention key notions from 

existentialism and phenomenology which seem directly relevant to Lonergan's 

shift. 

Paul Tillich, in an article on "Existential Philosophy", makes a help-

fuI comment in characterizing the focus of existential philosophy: 

Reality or Being is not the object of cognitive experience, 
but is rather 'existence', is Reality as immediately ex­
perienced, with the accent on the inner personal character 
of man's immediate experience. 48 

This focus on being, on ontology, is a move away from concerns for the es-

sence of things (abstractions), to concerns that can actually be derived 
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from lived existence. In philosophy, it particularly represents a shift 

away from objects and objectification (as distinct from subjects and sub­

jectivity) to the reality or "Being" which must underlie both subject and 

object before these distinctions are made. Its progenitors-Socrates, 

Augustine, and Pascal-share with Kierkegaard, its twentieth-century ini­

tiator, a move against the dominance of abstract thinking or rationality 

as that which categorizes and defines experience. Their concern is reality 

immediately experienced, especially as it arises in man the subject out of 

the inner, personal character of his experience of the world and himself. 

This then becomes, as in Kierkegaard, a reversaI of the movement (particu­

larly in Hegel) from an objective knowledge which can become indifferent 

or estranged from its subjects, towards a subjective knowledge of that 

which is essential for a subject to struggle with existence. 49 

Such a shift away from subject/object distinctions to a phil?sophy 

in pursuit of Being within existence, necessitates first of aIl a method­

ology. Most existential philosophers, to at least sorne degree, utilize 

the phenomenological method. This method, which we have referred to both 

with Max Scheler and Dietrich von Hildebrand, involves firstly the act of 

reduction, whereby any experience is focused on. in such a way that aIl 

preconceptions, categorizations, and factual assumptions are "bracketed off" 

in such a way as makes clear the acts which constitute pure phenomena (free 

from any transcendent interpretations).50 This epistemological reduction 

was Edmund Husserl's radicalization of Kant's critique of pure reason, but 

still represents a Kantian position. With it, Husserl also built on Franz 

Brentano's notion of intentionality in consciousness, as that directedness 

which describes the meaning or purpose given to objects, acts or ideas in 



, ...• ~ 

239 

51 the mind. Intention has a quality of "objectivating" or identifying 

experience (focusing out a specifie important datum from other data), 

as weIl as actually constituting the intentional act. Along with pheno-

menological reduction, Husserl therefore developed intentional analysis 

as an analytic method to objectivate, identify, and constitute acts or 

objects in our consciousness. We do such analysis whenever we begin to 

. d . f Il i fIl Il . fIl Il' t ll 52 f 1 ent1 y a consc ousness 0 ,a percept10n 0 ,or a JOY a, or we 

identify both the object and act of intention. 

These methods enable a focus on pure experience that is characteristic 

of almost aIl existential writers. Kierkegaard's studies on anxiety and on 

dê·spair;-rü~zs<..~e' siv':ritii1gS o;;.-ressentiment and guilt, and the later 

more explicit phenomenological studies of Scheler on feelings, Jaspers on 

psychopathology, Sartre on emotion-are typical of existential analysis 

which utilizes the presuppositions of phenomenology. A particular study 

that Husserl began, but then was taken up by others, is summed up in his 

notion of intersubj ectivi.ty. Posed with the problem of how another human 

being, completely individual and "other", can become constituted within 

one's consciousness without necessarily making the subject/object distinc-

tion, he came up with an appreciation of the pluralities of subjectivities 

who make up a community sharing a common world (intersubjectivity).53 

Both Scheler and von Hildebrand (as we have seen).analyzed such phenomena 

extensively, as did Martin Buber (the I-Thou relationship) and Martin 

Heidegger (the notion Mitsein - a relationship with the other of being, 

54 rather than of knowledge or consciousness). These various analyses are 

representative of phenomenological rather than psychological studies, for 

they are attempts to grasp existential realities without making any ~ priori 
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assumptions of either theory or practice. 

Kierkegaard, as well as introducing the category of existence, also 

delineated a condition for an essp.ntial knowledge of existence (versus in-

essential knowledge -objective abstraction). This condition, which is 

possible only for the subject, is to be personally committed to such know-

55 ledge so as to be able to live and act upon it. For one has to exist 

in such knowledge, and to do so requires both an assimilation and appropria-

tion of one's thought to be able to act upon it. (Lonergan in lecturing 

on this recalls John Henry Newman with his distinction between "real" and 

"notional" truth56 - "real" in this case being existential). Hence one is 

both responsible for any one act, as well as for one's existential know-

ledge which informed it. In the risk of enacting such an act, is defined 

the meaning of one's life--the extent of actualization of one's possibil-

ities. To the extent that one has or is actualizing those possibilities, 

one has "chosen oneself". Martin Heidegger more fully develops this theme 

in his analysis of existence, when he asserts that "the essence of human 

being lies in existence",57 and by that he further means actual (non-theo-

retical) existing stripped of 'consciousness" and leaving only being. His 

ontology of existence poses the real possibility in man-to be or not to 

be authentically(e~gentlich). To find one's authentic existence is to be 

directed towards one's own being (Zu-sein), that which is at stake from 

one's own living in the world (to be or not to be oneself). The way in 

which one approaches openly (or attempts to dodge) such aspects of being 

as death, failure, guilt, or futility are indications of the degree of 

authenticity to being that one has appropriated in one's existence. In 

such studies, Heidegger puts together phenomenology, existentialism, and 
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ontology-a phenomenological study of the ontological structures of ex-

istence. But in studying this Being of existence, Heidàgger moves against 

any consciousness of it, or any attempt to develop it through logic or 

metaphysics, as this inevitably hides Being. 

Karl Jaspers approaches existence as·Dasein - "being" finding itself 

as being there. This existence is expressed in the words '1 am there' and 

58 'we are there' from a radical understanding of human freedom, which 

then is built upon with the decisions and acts men make in that freedom: 

"Existence is constantly confronted by the choice of being or not being. 

l am only in the earnestness of decision.,,59 For Jaspers, everything 

develops from the subject, in freedom, making decisions (to act), being 

fully responsible for those decisions, and sharing that responsibility 

with neither norm, value, convention, or law. In any context, a voice of 

conscience develops that is a "communication of myself to myself; an 

appeal to my empirical existence from the source of my self-being. No one 

else is calling to me; l am calling to myself.,,60 Such communications are 

immediately (Kantian intuition) given in the mind, but are also mediated 

by the knowledge, experience, and thought of the mind. But actually to 

be able to will to follow that voice, is a gift (grace) rather than an 

ability, and existence is transcended when that happens. 6l Also at this 

point, one becomes aware of being in the presence of the consciousness of 

God-not with certainty or knowledge, but with "non-knowledge" where "we 

62 experience nothingness or. God." One is aware of this voice as an in-

dividual, and that it is specifie to this time, this place, and this per-

son of given age, sex, and life experience. This means that philosophy 

can only be in pursuit of such truth (encompassing) and never able to 
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grasp it: 

••• every single manifestation in the world of the one 
absolute truth must be historical: it is unconditional 
for this Existenz (in its specifie situation within the 
world) and for that reason it is not universally valid. 63 

On the other hand, every individual faces ultimate situations-where there 

is doubt, fear, agony, death or any unknown-which do lead to an individual 

sense of realizing existence in the ultimate sense (transcendence), yet 

still with a degree of uncertainty. 

Jean-Paul Sartre's philosophy of existentialism seems built upon as 

radical an understanding of human freedom as Jaspers' (but involving a unique 

aspect of freedom as always threatened), pitted against "The Thing" or the 

absurdo Seen another way as the subject pitted against the object, in 

search of reconciliation,64 Sartre's exploration of Heidègger's ultimate 

situations often present the likely possibility of self-estrangement and 

des pair when the subjective freedom to be is destroyed by the destructive 

force or human society. On the other hand, the resistance to oppression 

and the opposition to force brings "this total responsibility in total 

solitude- wasn' t this the revelation of our freedom?,,65 Utilizing pheno-

menology, Sartre specifically applies it to the emotions in a way that 

goes beyond the assumption of emotional cognition, which we saw first in 

Scheler (but which is in Kierkegaard, Heidegger, and Jaspers an intentional 

and revealing phenomenon). Sartre finds that feelings signify purposive 

behavior, but are misleading and in need of purification (phenomenological 

66 reduction) since they tend to run away from reality. Emotions, like 

logic, can take from man his necessary responsibility-to make himself 

(act) in freedom against the greater force of Being-in4tself (en soi). 

Sartre stresses instead 'aIl the activistic features of human existence 
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(choice, decision, etc.) by which, through assumption of freedom and 

responsibility, man's being becomes derived from his doing. Sartre's 

ontology seems a sort of negative reversal (of the ontologies mentioned 

above), in that consciousness or nothingness (the subject) is pitted 

against and yet necessarily feeds upon Bcing-an ultimately negative. and 

losing confrontation for the subject. This pessimism is somewhat reversed 

in his post-war writings, where a notion of man as a self-transcending 

activist in a completely human universe grounds a positive existential 

humanism. Engagement (personal, and then, of necessity social) becomes 

our free choice to act, and it is from such acts that the essence of man 

proceeds out of his existence in the world. Bad faith67 is attempted 

evasion of engagement, responsibility, and the basic anxiety of existence. 

In "bad faith", one evades choice of oneself (Heidègger), while in "en-

gagement", one chooses in good faith- ,and, it would seem, chooses to be 

. ., ., th ... 68 1n a converSlon 0 aut ent1c1ty. 

This br.ief summary of key notions of various phenomenologists and ex-

istentialists does give sorne indication of a philosophy trying to abolish 

the subject/object differentiation by a return to the experiencing sub-

ject-and this shift obviously relates to Lonergan's move away from meta-

physics to method. What we will have to examine as we come to examine 

Lonergan's integration of this thought into his own, will be its Kantian 

assumptions. Particularly Jaspers, but to sorne degree all the phenomeno-

logists and existentialists we have mentioned, assumed an immediate in-

tuition of sensations as an a priori function. How this can be integrated 

into Lonergan's levels of cognition in consciousness leading to judgment 

and value, will be a subject of our concern in the next two chapters. 
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Ibid. p. 70. The notion of conversion to authenticity is still 
underdeveloped in Sartre, save for this particular reference. 
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Section A - Issues Concerning'Cogrtitional Theory 

The starting point of Lonergan's project both in Insight and in 

Method is fundamentally the same: cognitional theory. In both cases, 

Lonergan undertakes analysis of cognitional activities in order to answer 

the cognitional theoretic question: What am l doing when l am knowing? 

His orientation to answer this question, we noted, went back to his study 

* of Newman (p.42) and proceeded through his retrieval of Aquinas' cogni-

tional theory in Gratia Operans and especially in Verbum (pp.43, 55). We 

noted that Lonergan's developing cognitional theory could be characterized 

as one of knowing by identity, as opposed to confrontation, in which is 

grasped the basic isomorphism between the structure of the known and the 

structure of knowing (p.44). And cognitional theory itself is possible, 

and can move to an embryonic epistemology, precisely because the mind can 

know itself, can know the nature of its own knowledge, and the method it 

employs for its own reflection (p.45). 

This cognitional theory, which is present throughout Lonergan's works, 

undergoes development not so much in terms of basic characteristics as in 

terms of the style of analysis by which it is thematized. In its earliest 

form, it was a retrieval of Aquinas' implicit cognitional theory as ex-

pressed in metaphysical terms and established by metaphysical principles. 

But in Insight, the procedure is seemingly reversed: metaphysis is ex-

pressed in cognitional terms and established by cognitional principles. 

* In this and the following chapter, direct references will be made 
back to pages of previous chapters in this thesis where analysis has been 
made and specifie references given. 
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Lonergan, however, would still see himself standi,ng with Aquinas in identify-

ing the psychological act, named intelligere. as the_,proper act of the human 

soul and as having the power and the nature to demonstrate the metaphysical 

l 
entities. Insight, then, quite overtly begins with ana1ysis of what Aquinas 

would caU intelligere"but·whicb Lonet:gan' identifies as '!th'e concrete dynamic 

structure immanent and recurrently operative in one's cognitiona1 activities" 

(p.2). Not surprising1y, it proceeds to a metaphysics which bears a strong 

family resemblance to that of St. Thomas, inc1uding even the categories of 

potency, form, and act as the structural contents isomorphic to the cogni-

tional acts of experience, understanding, and judgment (p.64). But in his 

post-Insight period, Lonergan became aware that what he had been doing was 

intentionality ana1ysis. 2 The challenge, particu1ar1y of the problems of 

hermeneutics and critical history, led him into intentionality analysis and 

transcendental method as a means of escaping the restricted denotation' of 

categories and moving towards the radical intendings. the transcendentals, 

which are "comprehensive in connotation, unrestricted in denotation, and 

invarient over cultural change" (p. 74). This shift to the method 

characteristic of phenomeno10gy, out of the need to pursue a more concrete 

and historical apprehension of man at the subject-pole of his existence, 

a1so entailed the broader horizon not merely of things known (as facts) but 

of things free1y chosen,of man the doer as weIl as man the knower (p.127). 

The study of each person in each singular historica1 instance of "making 

himself what he is to be," the study of constitutive meaning, thus became 

a central theme in Lonergan's concerns up to and including the period of 

writing Method (p.123). 

With this expanded horizon, then, or field of study, the quesUon 
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may be asked whether the underlying cognitional theory do es remain the 

same? For while the cognitional theory oflnsight assumed analysis of the 

"compound structure of knowing·and doing" (p.2), it clearly began with an 

analysis ofknowing, derived specifically from the intellectual pattern as 

discerned through introspection and through thematization of cognitional 

activity implicit in scientific and mathematical procedure CP. 7). A basic 

structure emerged from the performance of the understanding insight of onels 

intelligent consciousness, the reflective insight of onels rational con­

sciousness, and then the practical insight of onels rational self-consciousness. 

From that basic structure latent and operative in everyonels knowing, 

Lonergan derived a cognitional theory, an epistemology, and a metaphysics. 

But it was that dynamic structure as identified within rational self­

consciousness, which Lonergan took to be the root of ethics -- the struc-

ture latent and operative in everyonels choosing (p.56). Such a view-

point assumed the extension of intelligibility into the field of doing as 

weIl as kn"owing, it utilized the metaphysical categories derived from 

cognitional theory, and it not surprisingly evolved a notion of value as 

"the good as the possible object of rational choice" (p.27). That analysis 

identified the demand of onels intelligence and reasonableness for a con­

sistency between knowing and doing, as being the exigence from the detached, 

disinterested des ire to put aIl of onels activity under its control (p.32). 

lt admittedly bypassed other human feelings and sentiments "to take its 

stand exclusively upon intellectual order and rational value" Cp.3D). That 

order and value was described as systematic and intelligible, and was 

realized in reflection and decision by the rational self-conscious subject. 

But the reflection was still essentially a knowing, a knowing focused on 
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the objective of makingbeing (p.32) through actualizi,ng known order and 

value. The ethical question of Insight, th en , of "What is to be done?", 

was basically a question 'of knowing extending irito the field of doing, of 

realizing the universal order of generalized emergent probability (as in 

"Cosmopolis") which can be known and discovered (p.ll). 

We noted that Lonergan's shift in Methoc! to in.tentionality analysis 

and transcendental method was not somuch a fundamental shift, as a shift 

in more explicitly using the method of phenomenology which had previously 

been only implicit (p.73). But it was also a broadening of the field of 

analysis in that the "fourth level" of conscious operations, mentioned 

only in Insight as an aspect of the supernatural solution to man's in-

capacity to sus tain his development by re-orientation of the will through 

love, was now analysed fully for its transcendental intendings. That 

fourth level, as the level of integration of knowing and feeling and the 

level where man constitutes his own meaning, very significantly expanded 

the inquiry and, as Lonergan himself realized, suggested differing priorities 

with respect to the basic disciplines: 

••• cognitional theory, epistemology, and metaphysics are 
needed but they are not enough. They have to be subsumed 
under the higher operations that integrate knowing with 
feeling and consist in deliberating, evaluating, deciding, 
acting. It is on this level that people move from un­
authenticity to authenticity; it is on this level that God's 
love floods their hearts through the gift of the Holy Spirit 
(Rom.5:5). As before, so here too the account is not to pre­
suppose a metaphysical framework of potencies, habits, acts, 
objects but basically it is to proceed from personal ex­
perience and move towards an analysis of the structures of 
out conscious and intentional operations. More th an anywhere 
it is essential here to be able to speak from the heart to 
the heart without introducing elements that, however true in 
themselves, have the disadvantage of not being given in ex­
perience. 3 

The field of inquiry being a subject's existential data of consciousness 
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and aIl intentional acts given in that conscious experience, necessitated 

cognitional theory and the analysis that precedes it becoming seen as the 

more basic discipline (p.96). And for Lonergan, one of the most signifi­

cant intentional acts or operations which he had purposely bypassed in his 

analysis in Insight but which now assumed a more central position, were 

feelings. To Lonergan's analysis of feeling and value we now must turn, 

to de termine whether it confirms or alters his cognitional theory. 

Lonergan in Method identifies the intentional act of feeling within 

the fourth (reponsible) level of conscious operatio~s where questions of 

value, of what is worthwhile, are typically regarded in deliberation, 

evaluation, decision, and action. Following Max Scheler and Dietrich 

von Hildebrand, Lonergan describes certain feelings (as opposed to mere 

physical states or instances of the agreeable/disagreeable) as appre­

hensions of value which can be distinguished as mental acts occurring be­

tween judgments of fact and judgments of value (pp.78, 80). These feel­

ings orient us massively to a world mediated by meaning and, as in the 

case of falling-in-love and ,being-in-love, become the "first principles in 

our living" (p.78). TIley stimulate our intentional responses to value, 

which are more or less spontaneous and are not under the command of deci­

sion except as they are cultivated over time (p.80). They follow a basic 

scale of value preferences, from vital through to personal and religious, 

which become reinfqrced or curtailed in oneself inasmuch as one moves to­

wards self-transcendence in concrete instances of realizing a particular 

value. Yet value itself is a transcendental notion, the objectified con­

tent of our responsible intending in questions for deliberation. As the 

goal of our responsible intending, it is not known but rather pursued --



255 

as would be the goal of the intelligible, pursued in our intelligent in­

tending (p.79). A drive to value, as a drive to intelligence, would only 

be realized by the disenchantment apprehended in our faltering performance 

which fails to respond to the value (~e Responsible) as in a failure to 

comprehend the data (Be Intelligent) -- or which realizes them to such an 

exten t tha t one' s performance outs trips one' s, powers of cri ticism (p. 8Q) • 

This phenomenon inspires Lonergan to term each person as an originating 

value (a potency) within a transcendental intending oriented towards 

terminal value (an end). Inasmuch as the originating value (person) wills 

authenticity (self-transcendence) within himself and others, terminal 

values are chosen, and th en originating values and terminal values "over­

lap and interlace" (p.83). But from whence cornes this orientation to value, 

or more particularly, this "apprehension of value"? 

Lonergan's position, thus far described, would seem to indicate that 

value is not something known (using "known" in the same way as reality can 

be known through facts, as instances of the virtually unconditioned) but 

still as something ap~rehended. Now following the apprehension and response 

of value, cornes the judgment of value itself which unites one's judgments 

of fact, one's intentional response to value, and one's thrust towards moral 

self-transcendence as effected by the judgment of value itself (p.SQ). 

As one makes one' s j udgmen ts of value and then ref lec ts upon the adequacy 

or inadequacy of that response to value, one continually forms and reforms 

one's transcendental notion of the good, of value. This process is the 

responsibility of each and every subject in producing the first and only 

edition of himself -- and Lonergan is adamant in refusing to undertake 

this process for any other, for that would be depriving the originating 
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value (potentiality) of that subject and substituting for it merely the 

authentic subjectivity (objectivity) of sorne other (p.128). But the 

response to value is what one continually develops and reforms in this 

moral self-transcendence. What about the actual apprehension of value? 

Lonerganls answer would seem to lie in the described experience of joy, 

peace, power, and vigor which cornes of being-in-love with God in moral 

and religious experience. When this occurs, "affectivity is of a single 

piece" and "values are whatever. one loves" (p.Bl). Our perceiving, at 

this point, is through our own loving (p.l02), for the "eye of love" re-

veals values in their splendor (p.l04). The central ingredient, follow-

ing the same metaphor, is the .light of love through faith: 

Without faith, the originating value is man and the terminal 
value is the human good man brings about. But in the light 
of faith, originating value is divine light and love, while 
terminal value is the whole universe (p.93). 

Love, then, is critically related to the apprehension of value -- but 

there is the distinction between the relative apprehension of value with-

out faith (revealing only the human good) and the absolute apprehension 

of value in the light of faith (revealing the all-encompassing good). 

This distinction between the absolute and relative apprehension of 

value (which does not sound unlike the natural, relatively supernatural, 

and absolute "solutions" of Insight in which onels response is not 

limited by a human nature, but grounded in the divine nature itself 

p.42) would seem to correspond to the distinction between development 

from below upwards and from above downwards (p.l04). Development from 

above downwards follows upon conversion to God's gift of his love, which 

turns our hearts of stone into a heart of flesh (pp.90, 103). It gives 
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a.nother kind of knowledge (besides factual knowledge) reached through 

"the discernment of value and the judgments of value of a person in 

love" (p.93) -- Pascalls "heartls reasons" which reason does not know. 

It is the unmediated eJcperience of the mystery of love, a "prior word" 

in which God speaks to us in our immediacy (p.92). This love that dis-

cerns Godls self-manifestation in nature and his self-disclosure in 

revelation, gives "an easy freedom of those that do aIl good" (p.133). 

Such a religious apprehension of value through conversion, while still 

in harmony with the knowledge and value apprehended within moral and in-

tellectual conversion does, however, become an exception to the Latin 

tag: 

Nihil amatum nisi praecognitum is true of human love, but it 
is not true of Godls love that floods our hearts through the 
Holy Spirit given to us. 4 

Having stated the above in 1970, Lonergan shows sorne shifting in his 

position as of the publication of Method in 1972 where the intimacy of 

husband and wife, . the love of onels fellow man, and then finally the love 

of God itself are seen as steps toward a dynamic state of being-in-love 

which brings its fruit in love for others, better ethical intention and 

performance, and a sense of the supreme value -- God (p.90). The posi-

tion seems firm as of 1975: 

But there is also development from above downwards. There 
is the transformation of ralling in love: the domestic love 
of the family; the human love of onels tribe, onels city, 
onels country, mankind; the divine love that orientates 
man in his cosmos and expresses itself in his worship. Where 
ha tred only sees evil, love reveals. values. 5 

What would seem to be essential about the sense in which it proceeds 

from above downwards, is that it identifies the development as a gift 

(grace as opposed to nature) appropriated through conversion -- man 
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cooperating with God. Unlike what was in Aquinas the immanent perfec-

tion of the virtues (natural), the gift of the Holy Spirit brings us 

in to the region of pure superna turali ty, making the sp:i.ri t of tru th and 

love "connatural" to the creature and linking him ":dynamically with the 

6 sole source of perfection" (p.49f). This distinctIon, which Lonergan 

elaborated from St. Thomas in Gratia Operans, seems present in Insight 

in the description of the supernatural virtue of charity: 

••• the transport, the ecstasy and unbounded intimacy that 
result from the communication of the absolute love that 
is God himself (p.4l). 

It is also present in Method where God's free gift of his love, uncon-

ditioned by any human knowledge, is described as that "principle that 

7 introduces a dimension of other-worldliness into any culture". The 

transformation from God's gift of his love introduces, then, a dynamic 

state of intimacy with God in which truth and value are revealed. As 

that. which underpins what is good in aIl religions, it provides a "dynamic 

vector, a mysterious undertow, a fateful call to a dreaded holiness" which 

all can experience and by which all can be transformed (p.133). But how, 

in terms of cognitional theory, does love reveal value? Does human love 

as well as divine love reveal value? Of what significance are these major 

and minor exceptions to the Latin tag that knowledge precedes love? 

In terms of the first question, the key cognitive aspect to the 

being-in-Iove that reveals value would seem to be the intimacy, the con-

naturality, and the dynamic linkage which provides a form of knowing that 

is immediate, and not a result of experiencing, understanding, and judg-

ing. This comes of the nature of love itself, which is not a longing for 

knowledge but lia longing for union" (p.9l). Yet a spontaneous 
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communication does occur in that union, and Lonergan turned to Max 

Scheler's phenomenological description of intersubjectivity for its 

elaboration. Acknowledging its significance as a vital and spontaneous 

form of communication between persons within a basic intersubjective 

"we", he followed Scheler's identification of community of feeling, 

fellow feeling, psychic contagion, and emotional identification as differ­

ing forms of that communication (p.84). Susanne Langer's philosophy of 

art outlined still another channel of intersubjective communication, in 

the meaning and value expressed between subjects through the medium, the 

carrier, of the art form (p.85). The symbol evokes the affect, while the 

affect apprehends the value. As there is, through the symbol, an internaI 

communication between psyche, mind and heart (p.8S), so intersubjectivity 

is the external but still subjective communication with the psyche, mind 

and heart of the other subjects. But what form of cognition does this 

communication assume? Our examination thus far would give us this summary 

description: there is a conscious experience of an immcdiate apprehension 

which comes through falling-in-Iove and being-in-Iove and which, by 1n­

timacy and intersubjectivity, communicates and gives revelation of value 

as a dynamic vector and a mysterious undertow towards the good, towards 

value. 

Perhaps an examination of Lonergan's sources for description of the 

apprehension of value will give us greater precision in theorizing what 

we are doing when we are apprehending value. We noted from his Existen­

tialism and Philosophy of Education lectures, that Lonergan saw the 

greatest contribution of existentialists and phenomenologists in their 

concern with man the source of the concept, the source of the judgment, 
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man in his prepredicative and preconceptual state,. "conscious, emotion­

ally involved, having sentiments as well as thoughts" (p.lll). He also 

praised the explicit formulation of the phenomenol,ogical method, as a 

means of bringing to light a subject's stream of consciousness. But he 

carefully rejected the Kantian intuition of essences present in Husserl's 

method of transcendental reduction, and re-described it as "an account, 

description, and presentation of the data structured by an insight" 

in other words, as an account of pure experience (p.113). He la ter de­

scribed part of that pure subj ective experience (in referring to man' s 

highest level of development) as the experience of "standing before God 

with neighbour in the world of history", giving one an immediate appre­

hension of good within the grace of God (p.1l6). He also put this 

apprehension within that of intersubjectivity (Scheler and Buber), which 

gives us subjective apprehensions of persons and their meaning in rela­

tionships, but should not be used for apprehension beyond such relation­

ships -- lest a mistaken apprehension of reality result (p.12l). This 

comment gives us a helpful clue that Lonergan appreciated a disUnction 

between the knowledge of reality resulting from experience, unders tan ding , 

and judgment about facts (the virtually unconditioned), and the knowledge 

or apprehension of meaning and value within the reality of persons in 

relationships. 

By the time of his 1968 lectures and writings, which we outlined, 

we see that Lonergan's understanding of feelings has been enlarged and 

often referred directly to the writings of Max Scheler and Dietrich von 

Hildebrand. In respect ta cognitional theory, we found both Scheler and 

von Hildebrand advancing different positions to that of Lonergan. Scheler, 
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while rejecting Kant' s universa1 and ahsolute ethi·cs hased upon an 

a priori suhjective princip1e, instead proposed a universa1 and ahso1ute 

ethics hased upon a priori non-formaI and materia1 essences (p.148). 

Essentia1 to this was his cognitional theory of immediate1y intuited 

essences, hy which values are revealed which are universa1 and abso1ute, 

these values heing intuited through feelings (p.149). He theorized 

para11e1 forms of cognition and valuation -- which are both forms of 

"consciousness ofsomething" (p.169). The cognitive function of feeling 

is that it is. a goa1-determined movement towards essence and value. There 

is an immediate intuitive content to such feelings, which is se1f-given 

and is free from any kind of positing of the subject that feels it or the 

object to whïch it is applicable (p.148). Behind this theory, however, 

is Scheler's assumption that there is "a structure of interconnected 

essences" (p.170), or a co-creation or ontology of essences, in which 

Geist is the primordial spirit of the cosmos re1ating God, the Person of 

persons, with man, the person (p.170-1). Geist, person, and act are inter­

re1ated and inter-dependent in this onto1ogy, and form the basis upon which 

man's intuition of essences is understood as a "window into the absolute" 

(p.171). But Geist, person and act are only present to us as subjects, 

and they cannot be objectified for observation or ref1ection. We "know" 

them on1y by our participation in them (p.156) , particular1y from inter­

personal emotiona1 experiences (intersubj ectivity-p. 153) . The specific 

meaning of "value" for Scheler is that it is the unit of fee1ab1e meaning 

which is "borne on the back" of acts by persons (p.156). As a qua1ity of 

a person's acts, it moves proportionately in the direction of either 

loving or hating, preferring or rejecting. It motivates the act - centre 
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of the person in a genuine co-creation of essences, ideas, and value through 

co-ordination and participation with "the eternal logos, the eternal love, 

and the eternal will" (p.156). Hence one's ·ordoamoris of ranked values 

is a microcosm of the macrocosm of the divine ordo amoris, love being the 

dynamism which causes things to "weIl up" in the direction of their arche­

type, God (p.159). Scheler's cognitional theory may weIl be summed up best 

in his comment, "Man, before he is an ens cogitans or an ens volens, is an 

ens amans" (p.159). His essence lies in his loving. 

In a 1968 address to the Catholic Theological Society of America, 

Lonergan showed considerable sympathy for Scheler's basic studies, cate­

gorizing Scheler's notion of God as Person and theories of intersubject­

ivity and co-performance as natural modes by which man "knows" God: "God 

as a subject to whom we are subjectively oriented".8 But he took issue 

with this subjective orientation as a "not-to-be-objectified inner world 

of subjects" when it excludes an objective orientation and does not allow 

both the consciousness and objectification of either subjects or inter­

subjectivity.9 While acknowledging Scheler and von Hildebrand as heighten­

ing our moral and religious apprehensions of God, Lonergan urged that in­

tellectual, moral and religious "are three phases :tn the single thrust to 

self-transcendence" and as such, should be in harmony.IO This gives in­

dication that Lonergan may have, with Scheler and von Hildebrand, expanded 

his cog~itional theory so as to include what he here refers to as moral 

and religious apprehensions (if he recognizes "apprehension" as a form of 

knowing) • 

But Lonergan, w.hile appropriating S'cheler' s irÙ:ersubjective knowing 

and value apprehension through feeling, does not seem to appropria te its 
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more basic foundation in the dynarnic orientation of natural loving, the 

inter-emotional participation of one person in another, and of aIl per-

sons in the Person of persons. Rather, his description is typically of 

the dynamic state of being in love, being-in-love with God. In Scheler, 

the natural and spontaneous act of loving which links persons, acts, and 

God is as basic to value cognition as the pure detached disinterested de-

sire to know is with Lonergan. Yet Lonergan seems reluctant to leave be-

hind the structure and metaphors for intellectual knowing Even while deal-

ing with the quite different acts of loving and valuation, to the degree 

of admitting the possibility of something like "a pure detached des ire for 

11 
value". Surely val~esand the feelings which apprehend them operate pre-

cisely by attachment, by attraction -- unless they are disvalues, in which 

case one is repelled and rejecting. They also are set within the context 

of persons and acts, rather than in a "dynamic state". It is interesting 

to note that for the Christian, Lonergan understands being-in-love to be 
12 

with Jesus Christ -- intersubjectively. But the basic question still re-

mains, if one accepts the distinct and natural phenomenon of moral or 

affectional cognition, then what am l doing when l am "knowing" by feeling? 

More specifically, is the mental act one of insight, such as Lonergan 

would calI the sudden release or grasp or discovery experienced in the 

tension of inquiry; or one of intuition, such as Scheler or von Hildebrand 

would calI an immediate consciousness or recognition of a prior given 

(fact or value)? Both acts are described as irnmediate and sudden, but the 

consciousness of inquiry, the deliberation of asking anything like 

Lonergan's question "Is it worthwhile?", is entirely lacking in both 

Scheler and von Hildebrand's descriptions of apprehension of value. What 
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is present instead is a relationship, a relationship of love or rejected 

love (resentment), and it is this intersubjective participation which is 

the component that gives the consciousness of something, either attract-

ing or repelling, that is the apprehension of value. 

Scheler assumes love and relationship as a natural and spontaneous 

movement (al though , from a higher viewpoint. clearly part of the divine 

love) which stimulates development of onels loving and discernment of 

the basic ordo amoris of value. Lonergan is, as we noted, more ambiguous 

on this -- first distinguishing human love and divine love with respect 

to the Latin tag, but later seeing a development from the intimacy such 

as between husband and wife, to the love of onels fellow man, to the in-

timacy within the love of God itself. Human love only bringing apprehen-

sion of relative value (while divine love brings apprehension of absolu te 

value) seems to originate in Lonergan from the "long history in Catholic 

theology" of distinctions between faith and reason, grace and nature, 

- 13 
supernatural and natural. But might Lonerganls identifications of the 

intellectual, moral, and religious conversions not be the most accurate 

way ta describe the transformation of intellectual, moral, and religious 

apprehensions which occur by gra~e (from ab ove downwards) and which are 

so disproportionate to their natural or human cause~? On the other hand, 

the intellectual and, if we follow Scheler, the moral apprehensions (and 

perhaps the religious) are entirely natural and given. having within them 

the ingredients for their own development upwards. 

What would seem to prevent the moral apprehension of value through 

love and feeling as having its separate and natural "place" in conscious 

intentional activity as it does in Scheler, is Lonerganls metaphor of 
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levels within consciousness and his confinement of value apprehension to 

the fourth level. The judgment of value for Lonergan, as it occurs in 

response to the question "Is it worthwhile?",. unites one's judgments of 

fact, one's intentional apprehensions and response to value, and one's 

thrust towards moral self-transcendence as effected by this judgment of 

value itself (p.80). It occurs within a level of intentional operations 

called responsible, in that within it "we are concerned with ourselves. 

our own operations, our goals, and so deliberate about possible courses 

of action, evaluate them, decide, and carry out our decisions" (p.73). 

This level of deliberation and decision, is the point at which one's 

incarnate meaning becomes constituted by acts in the world of common 

meaning. But is the intending of which we are conscious in the appre­

hension and response to value the same as the intending of our acts when 

we constitute our incarnate meaning, when we make our own edition of 

ourselves? Let us turn to another of Lonergan's sources, Dietrich von 

Hildebrand, who clearly sees those intendings as different. Von Hilde-

brand had a similar starting point to Scheler the "immediately given" 

of moral experience as identified through phenomenological reduction and 

revealed through an intellectual intuition of essences (p.185). He 

also claimed to be dealing only ,.,i th our na tural capaci ties of knowing, 

and not with those identified as supernatural as in his study of the 

Christian virtues in Transformation in Christ (p.205). Von Hildebrand's 

cognitional theory is based on intentional experiences (when the inten­

tion goes from the object to ourselves; it reveals itself to our mind, it 

speaks and we listen) and intentional responses (when it is we who speak: 

the content of our act is addressed to the object; it is our response to 
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the object) (p.194). He distinguishes three different forms of inten-

tional responses within us, engendered by the intention which reveals 

itself to our mind: 

- the theoretical - the saying "yes" to a fact or conviction, 
where knowledge prescribes the response we 
should give. 

- the volitional - the bringing into existence of something not 
yet real, where importance is the motivating 
factor. 

- the affective - evoked joy or sorrow, esteem or contempt, where 
knowledge, importance and a completing "new 
word" from the heart draws or repels us from 
something (p.195). 

The thèoretical response could be equivalent to Lonergan's experienc-

ing, understanding, and judgment. But what is significant is von Hilde-

brand's distinction between the volitional and affective, ascribing to the 

former a basic freedom of response, (as in Lonergan's essential freedom 

of the will in Insight) while the latter is governed largely by a logique 

du coeur (Pascal) in which "the value acts on my heart in a deep, meaning-

fuI manner, in melting it, in piercing through the crust of my indifference 

and bluntness, in evidently a new and more intimate contact with value" 

(p.197). This distinction is not present in Scheler, who proposed that 

the will should merely conform to the value-comprehension of the affections 

in a "passionate wi1ling" involving no reflective act whatsoever (p.174). 

But von Hildebrand's "volitional" response sounds very much like the 

"practical insight" which Lonergan describes in Insight as basically a 

reflective and deliberative act (p.31), save that "importance" (von 

Hildebrand's broad category of value) is as much the subject of reflection 

as is "fact". These two contents of theoretical and affectional cognition 

von Hildebrand distinguishes in the notion of being on the one hand (that 
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which exists but is neutral in value apart from its bare existence) and 

the notion of value on the other (that which, in terms of ontological or 

qualitative value, should be realized or bro,ught into existence) (p.19l). 

But being and value are interrelated, ev en if they can be distinguished. 

Being itself has the value of essence and existence (which is something 

known), but it is dependent upon ontological and qualitative value (which 

is affectionally perceived) by which it should, more or less than other 

things, come to be. And in affective value responses, knowledge (of facts) 

as weIl as importance (value) and a completing "word from the heart" have 

to combine in the response to value in that situation. While the basic 

intuition of value is something immediately given and not under our con-

trol, there is that aspect to our value responses governed by the virtues 

and vices (the degree of plentitude to our engendered valuation/disvalua-

tion) which encouragesor discouragesthe axiological principle of a value 

Il response: to every good endowed with a value (or disvalue), an adequate 

response is due" (p.20l). This is the same sense in which, in Lonergan's 

judgments of value, there is a thrust towards self-transcendence of one's 

moral existence made in every judgment of value. 

This analysis of issues concerning cognitional theory in Lonergan's 

thematization of the fourth (responsible) level of conscious operations 

reveals important correspondences to his sources, as it also reveals 

clear divergencies. Of the latter, those issues which would seem problem-

atic from our study would be: 

1) Whether apprehension of value is an act of insight or intui­
tion. 

2) To what extent apprehension of value, as natural, takes place 
through relational love. 
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3) Whether affectional value apprehension and response cons ti­
tute distinct enough mental acts within consciousness to be 
described withintheir own "level" or "pattern" •. 

4) Whether there is a still further unifying conscious act or 
acts that combines in a reflective deliberation the elements 
of fact and value in decisions tQ acta 

Al though we raise these questions. in reference to differing accounts of 

the cognitional theory particularly relating to affectional cognition 

and value apprehension, Lonergan's positions on them are at least indicated: 

1) While Lonergan does not himself use the term "affectional 
insight", it would be hard to imagine his account of value­
apprehension not to assume a basic identity between the 
apprehender of value and the apprehended value, an iso­
morphism between the structure of value and the structure 
of valuing (such as the subject as originating value mov­
ing towards terminal value). Such apprehension of value 
by identity would suggest rather the act of insight(know­
ing by interaction) than that of intuition (the "given" as 
prior to any interaction). However, Lonergan has not 
thematized the mental act of apprehension of value to the 
sarne degree as he has the intelligent, reflective, and 
practical insight. 

2) In both pre-and post-Insight writings, Lonergan's discus­
sion of love as a fundamental human act is nearly always 
in terms of grace, as a gift of the supernatural. His 
references as of 1970 in terms of human love leading to 
love of one's fellow man and finally to love of God show 
a more nuanced progression, but it is not clear whether 
the des ire to love has the sarne reliable immanent norms 
for self-transcendence as the des ire to know. The divid­
ing line would seem to come wh en nihil arnatum nisi prae­
cogniturn no longer applies. 

3) While our analysis of Scheler and von Hildebrand has shown 
distinct intentional qualities in the acts of value appre­
hension and value response, it is clear that for Lonergan 
the intentional inquiry "ls it worthwhile?" culmina tes 
sirnply in the iEdgment of value, which unites one's judg­
ments of fact, one's apprehension and intentional re­
sponses to value, and one's thrust towards moral self­
transcendence in the deliberateness of decision and 
commi. tmen t • 

4) While Lonergan's position is basically described in answer 
#3 above, Lonergan's position in lnsight and his identi­
fication of the practical insight, which is one of 
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reflection, evaluation and decision to act, seems somewhat 
lost in significance within the overall value question of 
the fourth level of consciousness "Is it worthwhile?". Per­
haps this is because Lonergan insists there must be a 
harmony between our intellectual, moral, and religious 
apprehensions. Yet if one of our apprehensions is faulty 
(through bias, resentment, or lack of conversion) surely 
we must deliberate and decide which "voiee" to follow. 
Such a deliberation and decision would seem most ade­
quately described as Lonergan's practical insight. 

We will attempt, in Chapter VII, a slight modification in the se-

quence and distinction between some of the cognitional acts that 

Lonergan, Scheler, and von Hildebrand have been describing. It is hoped 

that in such reconstruction of a heuristic structure for knowing, valuing, 

and deciding, more helpful distinctions can be made in respect of these 

intentional aéts, and in their relationship one to another. 

Section B. Issues Concerning Affectivity and Love 

We have noted that Lonergan roots his cognitional theory and cri ti-

cal metaphysics in one's method of performing (such as in one's knowing) 

which, when thematized and made explieit, reveals the subject pole in its 

full and proper stature (p.55). We shall now attempt to present 

Lonergan's account of loving, of affectivity, as it reveals the dynamic 

structure of our moral consciousness, and contrast it with other accounts 

of some of his sources. 

Lonergan's Insight intentionally hy-passed human feelings and senti-

ments to take its stand exclusively upon intellectual order and value. 

This did not mean, however, that affectivity was -merely set aside. For 

one thing, the exigence to know was itself identified as a desire, and 

such affectivity to know and to wonder was seen as the key motivation to 

our knowing. But the streams analyzed within consc·iousness were 
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restricted to experience related to the bodily-based acts of seeing, hear-

ing, touching, tasting, and smelling (p.6). Feeling as an experience, as a 

consciousnessof something, was not included. It was, however, seen as 

part of the materials already patterned within consciousness, "and that 

pattern is already charged emotionally and conatively" (p.7). The drama-

tic pattern within consciousness, its psychic determinations as weIl a:s. the 

neural processes, directs and releases one's basic movements. But there 

are the constructive and destructive roles of "Freud's censor", the role 

of the dream as a psychic safety-valve, etc., which functionsto channel 

f1€:ural and affective demands so as to release consciousness from aberra-

tions, to pattern one's preconsciousness with image and insight appro-

priate to one's interests and concerns -- this channeling or moulding be-

ing exercised by "the orientation of intelligence that preconsciously 

exercises the censorship".14 Lonergan's concern in Insight seems to have 

been with one's affects, conscious or pre-conscious, that are inappro-

priately related to symbols, images, objects, or persons for these give 

rise to one's insight and reflection which in turn will be inappropriate or 

faulty and result in errors about reality (p.24). It is for this reason 

that Lonergan argues for the intellectual pattern t.o be dominant and 

governing of aIl other patterns of conscious experience (p.20), as it ex-

cludes the "interference of emotion and conation" (p.8). Lonergan ev en 

sees the role of therapy as being a cure, by knowledge, of flights from 

15 intelligence. For man develops biologically to develop physically, to 

develop intellectually and rationally: "the higher Integrations suffer the 

disadvantages of emerging later" (p.35). Yet feelings do have their 

function in concrete living when patterned by intelligence in man's 
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explanatory self-knowledge, for then 

••• the content of systematic insights, the direction of judg­
ments, the dynamism of decisions can be embodied in images 
that release feeling and emotion and flow spontaneously into 
deeds no less th an words. (p.24) 

Such would be the higher integration afintelligent development (intellec-

tuaI conversion) which would pattern our psychic and affective represen-

tations in accord with reality. 

Natural development, under the higher integration of intelligence, 

remains the orientation in Insight as Loné!rgan discusses ethics. He 

asserts emphatically that 

••• the identification of being and the good by-passes human 
feelings and sentiments to take its stand exclusively upon 
intelligible arder and rational value (p.60). 

Will, then, is goad insofar as it actuates our knowing and conforms to 

our intelligence. Our antecedent willingness should match the desire to 

know both in its essential detachment from the sensitive subject, and 

in its unrestricted commitment to complete intelligibility, to God (p.37). 

But there is the problem of the failure of the will, of man' s impotence ·to 

sustain his development within complete intelligibility. Within man's 

natural development, this results from the conjunction and opposition of, 

on the one hand, the attachment and interestedness of sensitivity and 

intersubjectivity which tends towards egoism and altruism and, on the 

other, "the detachment and disinterestedness of the pure des ire to know" 

which tends towards intelligence and the ultimate synthesis of universali-

16 zation. What follows from this is: 

1) the interference of the lower level with the unfolding in­
quiry and reflection, of deliberation and decision. 

2) the consequent unintelligibility of solutions, and 
3) the increasing irrelevance of intelligence and reason­

ableness to the real problem of human living. 17 
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The solution to this conjunction of oppos.ites surpasses, Lonergan argues, 

the limit of hum an perfection and necessitates a new and higher integra-

tion of human activities such as could be grasped in an absolutely super-

natural solution, grounded not in human nature hut in the divine nature 

itself. This four th level of development, of religious consciousness, 

tr!lnsforms the three "natural" levels with the conjugates of: faith which 

reaches objects beyond the natural reach of any finite understanding 

(level three); hope in a vision of God that exhausts the unrestricted de-

sire of intelligence (level two); and charity of the transport, ecst~sy 

and unbounded intimacy that result from the communication of the absolute 

love that is God himself (level one) (p.4l). The conjugates of faith, 

hope, and charity transform the problematic "opposite" of .sensitivity and 

intersubjectivity and 

1) they are announced through signs that communicate the Gospel, 
2) they constitute a new psychic integration through affective 

contemplation of the mystery of Christ and of his Church, 
and 

3) they calI forth their own development inasmuch as they in­
tensify man's intersubjective awareness of the sufferings 
and the needs of mankind. 18 

This transformation, which Lonergan described with Augustine in Gratia 

Operans (p.48) as God initiating perfection by plucking out our heart of 

stone and substituting a heart of flesh (Ezek.ll:20), re-orients the 

heart or the affections within God's love, the well-ordered regard for 

aIl things under God. It is a supernatural transformation of affect 

through the universalism of transcendence and a collapsing of the former 

tendencies of egoism and altruism (p.60). 

We have already, in the previous section of this chapter, undertaken 

sorne evaluation of the analysis and cognitional theory that Lonergan in 
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Method ascribes to feeling insofar as it is an intentional act, a mental 

act which apprehends value. His firstmovement towards this position we 

noted in his 1959 lectures on the Philosophy of Education, where he de­

scribed a fundamental part of our knowing as being "the feelings we have 

with different persons"in an intersubjective apprehension of meaning 

(p.12l). He cautioned use of such knowing beyond interpersonal relation­

ships, as tending towards universal personifications and hence mistaken 

apprehensions o.f reality. By the mid-sixties he was advocating the 

priority of poetry, that aspect of the human spirit that lIexpresses it­

self in symbols before it knows, if it ever knows, what its symbols' 

actually mean" (p.123). Aligning himself with the methods of phenomenology 

and transcendental philosophy in seeking a more concrete and historical 

apprehension of man, by 1968 he presented his transcendental notion of 

value as that which is lIimmediately intuited, felt, spoken, and acted 

outil within the inquiry of responsible consciousness: ls it worthwhile? 

(p.128). He paralleled this moral apprehension with the intellectual and 

religious apprehensions as three modes in which God is known by his grace, 

"grace perfecting nature", giving man knowledge which is "natural" and 

derived from his moral and religious experience (p.130). Seeing a coin­

cidence between religion and authentic humanism, theocentrism and anthro­

pocent-rism, (p.13l), Lonergan no longer distinguished his fourth level of 

conscious operations as supernatural, the other three beingmerely 

"natural". lnsofar as the conscious intendings of all four emerge within 

experience, they are "natural". The intending and knowing descriptive of 

the quest for value in responsible acts, Lonergan found in the moral and 

religious apprehension of intersubjectivity, particularly in the writings 
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of Max Scheler and Dietrich von Hildebrand (p.130). But man's moral de-

velopment, as. his intellectual or religious development, remain basically 

a matter of real self-transcendence, of man getting beyond himself to be-

come himself the principle "of benevolence and beneficience, of genuine 

19 co-operation, of true love". True love emerges from being-in-Iove with 

one's mate and children, being-in-love with the civil community to being-

in-love with God: 

AlI authentic being-in-love is a total self~surrender. But 
the love of God is not restricted to particular areas of 
human living. It is the foundation of love of one's neigh­
bour. It is the grace that keeps one ever faithful and de­
voted to one's mate. But it is also something in itself, 
something personal, intimate, and profoundly attuned to the 
deepest yearnings of the human heart. It constitutes a 
basic fulfillment of man's being. Because it is such a 
fulfillment, it is the source of a great peace, the peace 
that the world cannot give. 20 

But in a sense, apart from the act of apprehension of value, and the 

graded states to "being-in-Iove" which it assumes, this description of 

love still remains 'rémarkably similar to that of Insight in that true 

love is fundamentally other-worldly, grace perfecting nature, love rid 

of egoism and altruism to become a principle of benevolence and bene-

ficience. 

But there is another sense in which Lonergan's post-Insight descrip-

tion of love is beyond distinctions of natural/supernatural, one of a 

universal potency in human living. This is a reflection which Lonergan 

made in 1969 as he was referring to F1,':Jedrich Heiler's seven principal 

areas of unit y which could be discerned in aIl religions -- key areas 

being the transcendent immanent in human hearts, this reality for man be-

ing the highest good and truth, the reality of the divine being ultimate 

love, that love being for man the way of sacrifice, which is always 
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extended to neighbour as weIl as to God. 2l This exploration of what is 

universal in religious consciousness and experience (the proper subject 

of theological method -- p.74) resulted in that vision of love, already 

quoted (p.99), as creating, sustaining, and promoting the universe of 

mass and energy, chemical process plant and animal life, human intelli-

gence and love. A love that overflows into a love of aIl that God had 

made, it 

••• makes a husband love his wife with aIl the tenderness 
he has for his own body (Eph. 5:28). It is a love that 
stops the good Samaritan and has him care for the traveller 
assaulted by thieves. It is a love that has no frontiers, 
for it seeks the kingdom of God, God's rule on earth, and 
that rule is universal. 22 

'This universal gift of love, that grace sufficient for salvation which 

is given to aIl men, Christian and non-Christian alike (p.99), Lonergan 

infers from Heiler's account. In Method,he also refers to Oliver Rabut's 

assertion that in human living, the one "unassailable fact" is the ex-

istence of love, the charged field of love and meaning that, however un-

obtrusive and hidden, invites us to join "and join we must if we are to 

perceive it, for our perceiving is through our own loving" (p.102). In 

other words, a joining in that loving, gives us the perception to know 

the existence of that charged field of love and meaning, and to follow 

its dynamic movement. The only other option i8 to withdraw (p.93). 

A typical entry in this charged field would likely be the love of 

parent -and child, or the falling-in-love of husband and wife. Lonergan 

sees the intending of love, its quality of self-surrender, as a trans-

cendental exigence moving to ever broader horizons with the love of one's 

fellow man, and ultimately to the love of God itself (p.90). To be in 

love, then, is first of aIl to be in love with someone, but as it is a 

love increasingly 
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••• without qualifications or conditions or reservations or 
limits is to be in love with someone transcendent. When 
someone transcendent is my beloved, he is in my heart, real 
to me from within me. When that love is the fu1fi1lment of 
my unrestricted thrust to self-transcendence through in­
telligence and truth and responsibi1ity, the one that ful­
fills that thrust must be supreme in intelligence, truth, 
goodness. Since he chooses to come .to me by a gift of love 
for him, he himse1f must be love. Since loving him is my 
transcending myself, it a1so is a denia1 of the self to be 
transcended. 23 

This reality of my be10ved within me, his love the source of my love for 

him, constitutes what Lonergan cal1s "the dynamic state of being in love" 

which possesses me and, for as long as it lasts, takes over as the--first 

princip1e in my living (p.89). What is unique to it is that it is an 

experience of the ho1y, of "being grasped by ultimate concern" that is 

"an experience with a content but without an apprehendeq object".24 This 

experience of God's gift of his love Lonergan identifies as the ground 

and root of the fourth and highest level of man's waking consciousness, 

the peak of the sou1 which, as 

.•• brought to fulfillment, as having undergone conversion, as 
possessing a basis that may be broadened and deepened and 
heightened and enriched but not superseded, as ever more ready 
to deliberate and evaluate and decide and act with the easy 
freedom of those that do aIl good because they are in love. 25 

This state (of faith -- the "eye of love") brings re1igious apprehension 

of absolute value through the unmediated experience of being-in-love, the 

reâsons of the heart which reason does not understand (pp.92,3). When 

this occurs, affectivity is of a single piece. But there is also the 

prior state (actualized through the state of "falling-in-love") where the 

originating value is man (as opposed to man under divine light and love), 

who brings moral apprehensions of relative value the human good relat-

ing men to one another and to nature, as opposed to the all-encompassing 
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good of God and God's world (p.93). The distinction is not so much one 

of capacity, as of actualizing that capacity: 

That capacity becomes an actuality when one falls in love. 
Then ohe's being becomes being-in-Iove •••• it takes over. 
From it flow one's desires and fears, one'sjoys and sorrows, 
one's discernment of values, one's decisions and deeds. 26 

When one falls in love, one is faced with the decision as to whether one 

will live the gift of love, or withdraw (p. 90) • To decide affirmatively, 

is to move from moral towards religious experience, to move towards trans-

formation of the whole of one's living and feeling, one's thoughts, words, 

deeds, and omissions in effective conversion (p.104). Such conversion 

to authenticity in a total surrender to the demands of the human spirit, 

effects now five transcendental imperatives (as weIl as five conscious 

levels?): Be Attentive, Be Intelligent, Be Reasonable, Be Respons5.ble, 

Be in Love (p.106). 

What seems confusing about Lonergan's account of love and, in par-

ticular, its fruit in a capacity to apprehend values, is whether the 

apprehension of value is significantly reliable prior to its transformation 

within the being-in-love that is religious conversion. Only that context 

gives apprehension of absolute value. But what of the person whose possible 

fallings-in-Iove have not yet resulted in actualizing the state of being-

in-love? Of what capacity is his apprehension of value? Lonergan is not 

clear on this, perhaps because prior to 1972, he did not seem to show much 

interest in what might be called "natural love" or a "natural love of God". 

His references to the moral apprehension of relative value (the human good 

relating men one to another and to nature) within moral conversion indi­

cates that wit'hin that state, one's most reliable route to value prior ta 

being-in-love is likely the gaod of arder which can be understood. There 
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is perhaps a relativity to affectivity prior to the state of being-in-love 

which, in moral conversion, is the subject of self-knowledge and control 

of one's biases, preferences, etc. (p.103). Knowledge of reality (such as 

a "good of. order") may well substantially shape one's value preferences. 

This is an intentional and conscious shaping which can be brought about 

through therapy "when one discovers, identifies, accepts one's submerged 

feelings in psychotherapy" and when ultimately one appropriates one's own 

feelings through real conceptions, as opposed to misconceptions, of what 

1 . 27 one spontaneous y lS. These feelings should be reinforced or curtailed 

as a refinement of one's own feelings. But the perimeters of reinforce-

ment or curtailment will be the limit of our vertical liberty in shaping 

the originating value that we are, and the terminal human value that we 

(/have known or perceived. When God's gift of love floods our hearts, it 

/gives us a vertical and horizontal freedom to enable our doing of all good 
.' 

28 because we are in love. . This position is not dissimilar to that we 

discerned in Insight, namely, that without the infusion of the transcendent 

divine nature, feelings tend towards egoism and altruism. Although no 

longer referred to as the "absolutely supernatural solution", the conjugates 

from religious experience remain in a movement from above downwards in re-

pen tance and conversion to challenge decline and restore progress in 

history: 

Without faith, without the eye of love, the world is too evil 
for God to be good •••• But faith recognizes that God grants men 
their freedom, ••• that he calls them to the higher authenticity 
that overcomes evil with good. So faith is linked with human 
progress and it has to meet the challenge of human decline •••• 
Most of aIl, faith has the pO\\Ter of undoing decline ••. .It is not 
the promises of men but religious hope that enable men to re­
sist the vast pressures of social decay. If the passions are 
to quiet down, if wrongs are to be not exacerbated, not ignored, 
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not merely palliated, but acknowl~dged and removed, then 
human possessiveness and human pride have to be replaced 
by religious charity, by the charity of the sufferi,ng ser­
vant, by self-sacrificing love. 29 

Thus, although in Method there is the sense in which falling-in-Iove leads 

to being-in-love and being-in-Iove reveals values, a reliable affective 

apprehension of value still seems to have to wait upon the religious ex-

perience of repentance and conversion which, by faith, gives the eye of 

love to reveal absolute values, the hope to resist social decay, and the 

charity to replace possessiveness and pride. Until then, affectivity is 

not of a single piece for the passions must "quiet down" and be drained 

of their individual biases towards possessiveness and pride. The only 

effective solution is still God's gift of his love, the dynamic state of 

grace, which takes over the peak of man's soul, and then moves in a trans-

forming development downward within man'sconsciousness to the first level 

of experience where man's affectivity and passion is drained of its bias 

and transformed into a self-sacrificing love. What seemed to be a reverse 

in the transforming conjugates between Insight and Method (p.133), is more 

correctly a stronger ide~tification of the basic nature of grace as an ex-

perience of the state of being-in-Iove, with less specific reference to its 

experienced nature on each level of consciousness (faith, hope, and charity) 

apart from its transformative quality. In fact, Lonergan may have applied 

his criticism of faculty psychology to these categories of the theological 

virtues -- their not being clearly given within experience, but rather by 

belief. 

Although this indicates that Lonergan's fundamental stance of the 

nature of affectivity has not changed significantly between Insight and 
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Method, there is the appropriation of affective value apprehension and the 

language of love which certainly gives his later w.orks a less rational and 

more affective texture. What are his sources for these, and does his use 

of them bear out their original intent? The first shift in some of his 

language and non-Thomistic analysis we noted in his lectures on Existen­

tialism and particularly on the Philosophy of Ed,uca tion (p .109 ff) in his 

adverting ta the subject in his "stream of consciousness", the phenomeno­

logical method as capable of letting that stream of consciousness come to 

light, and the phenomenon of intersubjectivity as our apparatus for know­

ing and dealing with persons. In our brief summary of those writers, we 

found these themes confirmed -- although we noted the Kantian assumptions 

typical to the cognitional theory of most of them (p.238). The "immediate 

intuition" as opposed ta "insight", particularly as it relates to the 

apprehension of value, is an aspect in Lonergan's theory of affectional 

cognition which, as we have discussed, is still rather unclear. Lonergan 

also appropriated the philosophy of art of Susanne Langer (anothet Kantian) 

at this point, but re-shaped her definition of art ("Art is the creation 

of forms expressive of human feeling") somewhat more towards his own cogni­

tional theory and its thrust towards objectification ("Art is the objecti­

fication of a purely experiential pattern") than really do es her justice 

(p.230). But Lonergan's main entry into the phenomenology of feelings and 

values came with Max Scheler and Dietrich von Hildebrand in the mid-sixties. 

We have already noted the issues in cognitional theory which differentiate 

their respective positions, and raise certain problems. Key analyses in 

Scheler such as the distinctions between feeling states and their inten­

tional natures (p.152), their scale of preference or ranking of intentional 
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feelings and their in tended values Cp .157), the basic forms of in tersub­

jectivity and fellow-feeling (p.1S3), and the important description of 

ressentiment (p.163), we found accurate1y appropriated by Lonergan. One 

of the major analyses von Hildebrand made beyond Scheler, the c1ear dis­

tinction between the intuition or apprehension of value and the value 

response (p.19S) was a1so taken up by Lonergan (p.BO). But rather crucial 

aspects of both Scheler and von Hildebrand, Lonergan did nct take up. 

These aspects relate genera11y to cognitiona1 theory as it pertains to 

affectivity, and more specifica11y to an understanding of love as distinct 

from "the passions". To these we now must turne 

Sche1er's notion of love is rooted in the sense of "a we11ing up of 

things in the direction of their archetype, which resides in God" (p.159). 

Whi1e this may seem a theo1ogica1 statement, it is phenomeno1ogica1 ln 

that love is seen c1ear1y as a transcendenta1 intending moving man beyond 

himse1f towards the highest good, which for Scheler is God. Apart from 

mere feeling states (agreeab1e/disagreeab1e), vital, psychic and persona1 

feelings are a11 phenomena of intentiona1 loving (or hating, in the case 

of disva1ue), intending value within the abso1ute sca1e of value, the 

ordo amoris. These graduated intendings are acts of love, whether "vital" 

as in the case of loving/va1uing the body's hea1th, or "b1iss" as in the 

·case of a spiritual loving for a person (p.1S2). A11 loving and intend­

ing, then, has its proper "object" (determined by the abso1ute ordo amoris 

of God, and mirrored or engraved in a11 men), and is "natura1" and "goad" 

inasmuch as it reasonab1y corresponds to the abso1ute table of values 

(p.1S9). It is .ressentiment, however, which turns man from love to hate, 

love as the discoverer of value into hate the discoverer of disva1ue, and 
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the absolute table of values into a pathol,ogically distorted and false 

scale of values (p.165). Such ressentiment, a cultural example of which 

would be modern humanitarian love (p.166), can only be broken in the re­

pentance that follows upon an act of love in which is genuinely discovered 

new value that brings about ~he restoration of one's ordo amoris (p.167). 

Apart, then, from the forms of hating or rejecting brought about through 

,ressentiment, and the falsified table of values which might result in one 

valuing say, one's ego psychic needs above one's feeling for a person, 

one's affective life in its entirety is the source of moral insight and 

one's access to the good. Such insights are to be passionately willed. 

Von Hildebrand, while in many instances much akin to Scheler, in 

some fundamental areas stood quite apart from him. One key area was his 

distin,ction between feelings of "the merely subjectively satisfying", and 

feelings which apprehend values (p.lB7). Sensing the fundamental differ­

em!.e in their motivations (a throwing back upon one's own limitedness, a 

self-imprisoning -- p.lB7) and the complete absence of value in one as a 

determination, von Hildebrand traced the "subjectively satisfying" to 

egocentric feelings which have their source in pride (a perversion in be­

ing) and concupiscence (a perversion in having) (p.202). While agreeing 

with Scheler that the structure of moral evil is found in the replacement 

of a true order of values with a fallacious or negative order where dis­

values are sought after with a satanic love, von Hildebrand identifies 

the root of many of these value disorders in subjectively-satisfying 

feelings which are not neutral or harmless, (as, seem Scheler' s agreeable/ 

disagreeable) but egoistic themselves. It is precisely this which ex­

plains the choosing of a lower rather than a higher value (thus disrupting 
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the basic order), even when the higher and lower are correctly seen (p.188). 

Thus for von Hildebrand, feelings may be the source of moral insight but 

with the disease-potential of evil. This is probably why, as we noted, von 

Hildebrand has a much more developed theory of the will in what traditionally 

is referred to as the acquiring of virtues and the rooting out of vices 

(p.201). In fact, in order to live the axiological principle that "te every 

good endowed with a value, an adequate response is due" not merely super­

natural attitudes are required, but a transformation in Christ to become 

"rooted and grounded in love" (p.205) such as in charity, "which super­

abundantly flows in its goodness, overflows, surpasses the frame of a value 

response" (p.201). The natural capacities alone cannot sustain such 

goodness. 

As we put our analysis of Lonergan, Scheler, and von Hildebrand in 

relation to each other, their different stances on affectivity become 

clearer. At the one end of a scale would be Scheler, incorporating in 

positive and natural capacities the full spectrum of affectivity. Assign­

ing to it ::he intuition of absolute value and the "logique du coeur" which 

is as fundamental as "2+2=4", Scheler tends to see man's failure not in 

value intuition but in willing where, in reflection and rationalization, 

he can find cause not to follow his basic value-intuition. Von Hildebrand's 

position is much more qualified, although still within the absolute value 

perspective of the ordo amoris and man as secundum naturam oriented to 

value. The seeds of disvaluation are present in merely subjectively 

satisfying feelings, which must be set aside for the value feelings of bonum 

mihi. It is the will which, through acquired virtues, regularly sets aside 

such feelings and responds with knowledge, the intuition of value, and the 
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"word from the heart". Both Scheler and von Hildebrand, however, share a 

theory of persons/value/acts in which man, by participation and co-

performance in love, is oriented towards God the source of aIl goodness, 

aIl value. Lonergan, on the other end of the scale, does not primarily 

base his position on man's "natural" capacity to discern the good and know 

God within affectivity but within understanding. The universe is funda-

mentally intelligible (p.89). Although falling-in-Iove is an entry into 

an affectivity capable of being reformed to love God, to become a dynamic 

state of being-in-Iove, it is a state in need of infusion of the divine 

nature so as to "calm the passions" and re-orient them from the .self to 

God (and value). While at times calling intersubjective and affective 

knowing "natural" modes of knowing God and the good, our analysis has shown 

that for Lonergan religious conversion and the intimacy of being-in-Iove 

with God become Lonergan's means to appropriate Scheler and von Hildebrand's 

value intuitionism of love. And for that reason, Lonergan does not need 

to ground this affectional cognition in an intersubjective theory of co-

performance of values/acts/persons, for he finds the apprehensions of 
. 

value within the immediacy of God's gift of his love which gradually tunes 

our hearts to dis cern value and gives us a ready will to follow it. He re-

mains within the Augustinian and Thomistic account of justification, of the 

state of sanctifying grace when, with the autonomous subject standing be-

30 
fore God, reason is subordinated to God and sense to reason. This ex-

ception to the Latin tag "knowledge precedes love",.while a completion of 

the pro cess of self-transcendence, is not the beginn~ng of the process, 

where the tag would still seem to be in force. Initially, th en , Lonergan 

would point to the individual and egoistic bias of the affections, (as, to 
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a lesser degree, would von Hildebrand) the need to take c.ognizance of one's 

feelings, to shape and orient them to a higher principle (the transcendent) 

so that they evoke the determinative symbols and a'l1ake the determinative 

affects which empower our daily living. Where Lonergan and von Hildebrand 

'and Scheler would differ, then, would be in their estimations of the rela-

tive strength or frailty of man's natural capacities for self-transcendence 

implicit in the affections. While aIl see a certain stage where only divine 

initiative can sustain and support man's development, they differ in the 

degree of that initiative (supernatural) they see as needed to make re-

liable natural affective value comprehension. 

AlI this is not to say that Lonergan's account of affectivity and 

loving is in any way inadequate or incomplete. We are rather saying that 

Lonergan's account is rooted within religious consciousness and the ex-

perience of conversion, and hence his theory of affective cognition really 

assumes the theological notion of grace. Von Hildebrand, and, to a much 

greater degree, Scheler, present accounts where the affections "naturally" 

apprehend value, good, and God. Yet Lonergan still sees the natural ex-

perience of falling-in-love as initiating one into the dynamic state of 

being-in-love. He also is very aware of the significance of the more re-

cent "Third Force" in psychology as a means of appropriating one's symbols 

and affects, to effect the constitution of one's self in one's world (p.86). 

Our brief summation of Maslow's psychology of being, to which Lonergan 

often refers, found its key element in basic findings about human nature: 

- This inner nature, so much as we know it 50 far, seems not 
to be intrinsically or primarily or necessarily evil. The 
basic needs, the basic human emotions and their basic human 
capacities are on their face either neutra!, pre-moral, or 
positively "good". 
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- Since this inner nature is geed er neutral rather than 
bad, it is best te bring it eut and te enceurage it rather 
than te suppress it.If it is permitted to guide eur life, 
we grew healthy, fruitful, happy (p.23l-2). 

Maslew's develepment ef the netiens ef B-leve (love fer the Being ef 

anether persen, unneeding leve, unselfish leve) and D-leve (deficiency 

leve, leve need, selfish leve -- p.233) peint~ te a.natural exigency te­

wards self-transcendence within affectivity; as weIl as its reversaI. 

Such studies ef persenal subjective experience Lenergall weuld pre1;>ably see 

as being very much his pest~Insight cencern -- te thematize and make ex-

plicit the subject pele in its full and preper stature. Such a themati-

zatien as Maslew's may weIl make explilicit the peint at which the affec-

tiens are freely epen te grewth and develepment tewards the geed and value, 

and the peint at which clefensive, anxiety-ridden, and self-centred affec-

tienal respenses (D-cegnitien) i.nhibit er warp respenses te value. In a 

state ef grewth, perhaps it ceuld be said that leve precedes er at least 

equals knewledge, al theugh i t may aIse be said ,tha t peak-experiences are 

"secular" descriptiens ef gifts ef grace, sinc~ the energy and capacity 

fer subsequent living seem se disprepertienate te the episede that caused 

them. Such understandings may weIl be left te the theelegians; fer eur 

purpeses what is impertant is te peint te the essential relatienships be-

tween affective develepment and apprehensien ef the geed, ef value through 

intentionality. 

Befere we cenclude eur discussiens concerning affectivity, we must 

make reference te the werk ef Rebert Deran, S.J. who, in his 1977 disser-

31 tatien Subject and Psyche and subsequent articles, has beceme a creative 

interpreter ef Lenergan's understandings. ef affectivity. Building, like 

ourselves, en an analysis ef Lenergan's develeping netien ef the geed 



287 

between Insight and Method, Doran zeros in on the intentiona1 feelings 

which, for Lonergan, apprehend value. Noting that, whi1e Lonergan in 

Insight and Method out1ines c1ear1y the process of self-appropriation that 

is the essence of inte11ectua1 conversion, there is no simi1ar exp1icit out-

1ine for how one gains re1igious or moral self-appropriation (they are 

se1f-given, as we noted, through the experience of being in love).32 Doran 

advances the notion of "psychic conversion" as the means of appropriating 

one's dramatic pattern of consciousness where a11 other patterns are in-

tegrated within the drama of one's living: 

Psychic conversion is the re1ease of the capacity for in­
terna1 communication especia11y through recognition, under­
standing, and responsib1e negotiation of the e1ementa1 
symbo1s that issue from the psycho10gica1 depths in the 
form of dreams. These symbo1s are dramatic indicators of 
one's existentia1 subjectivity.33 

Such e1ementa1 symbo1s emerge within our dreaming sleep whete consciousness 

begins. They provide the images and affects which structure our conscious 

intellect and imagination, by which in turn we shape the dramatic pattern 

of our own living. Psychic conversion rendering possible appropriation of 

one's dramatic existentia1 pattern, it does so through the ro1e of symbo1 

as the means of interna1 communication between psyche, mind, and heart (see 

ab ove p.85). What is essentia1 to Doran's position and his focus on the 

symbo1 in dreaming, is his assertion: 

Dreams are a privi1eged instance of such images, for in dreams 
symbo1s are re1eased in such a way that they are not prevented 
from entering into consciousness by the dramatic, egoistic, 
group~ or genera1 bias of waking consciousness or the ego. 
When we sleep, the distorted censorship of inauthentic imagina­
tion and intelligence is re1axed ••• 34 

Such an assertion orients Doran to re1ease one as an originating value, 

as an uninhibited conscious intentiona1ity. Vsing Jungian and depth 
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psychology, he proposes a retrieval of one's sensitive psyche as operator 

of one 1 s elemen tal symbols, such tha t one can s.elf-appropria te the ma­

terials of one's dramatic life. While we would fully agree that such 

awareness and appropriation of one's dramatic consciousness can transform 

the antecedent willingness operative in one's choosing (and release from 

bias, etc., oneself as an originating value), we do not think this pre­

clud8s the cognition of affectivity and its apprehension of absolute value 

or terminal value. The value theory of both Scheler and von Hildebrand is 

premised upon there being a cosmos pregnant with values. Lonergan also 

assumes this after conversion to being-in-love. It is the reality of this 

cosmos pregnant with values, to which we now turn. 

_S_e~c~t~i~o~n~C~ ____ ~I_s_s_u~es Concerning Value and the Structure of the Good 

We have been making various references to Lonergan's basic notion of 

the good as it appeared in Insight and his Philosophy of Education lectures, 

and how that notion developed into a transcendental notion of value in his 

lecture "The SubjectIf and later in Method. We shall now attempt to make 

explicit what that developing notion has been, and how it relates or does 

not relate to his phenomenological sources. 

In Insight, we have noted that Lonergan i~entifies a conflict within 

man's practical intelligence as it devises arrangements for human living, 

namely that the object of desire for ~ must survive the pressure of other 

men's desires -- and that this necessitates "the intelligible pattern of 

relationships that we have named the good of or der" (p.9). This drive 

and insistence on behaving intelligently and reasonably involves generating 

and implementing common ways, common manners, etc. Progress, as in Lonergan's 
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notion of Cosmopolis, is a society: "founded on the native detachment and 

disinterestedness of every intelligence that commands .man's first allegiance, 

that is too universal to be bribed, too impalpable to be forced, too effec­

tive to be ignored" (p.ll). Su ch progress, based upon man's capacity to ask, 

reflect, and reach an answer that "at once satisfies his intelligence and 

speaks to his heart" (p.ll), realizes the higher integration and intersub­

jective bond of human intelligence and reasonableness. Only it (apart from 

redemption) can provide its own corrective by the norms immanent within it, 

to set aside egoism, scotosis, bias, repression, and the social surd which 

invite decline. Key to that progress is the discovery and control of 

"Generalized Emergent Probability" (G.E.P.), a control through intelligence 

of human history in "cumulative realization of concretely possible schemes 

of recurrence in accord with successive schedules of probabilities" (p.ll). 

Generalized Emergent Probability is the universal order of aIl intelligible 

orders that emerge through good individual objects of desire which are not 

an isolated manifold, but bound inextricably "through natural laws and 

actual frequencies with the total manifold of the universe of proportionate 

being" (p.29). Intelligible orders and their contents as possible objects 

of rational choice, being good because they systematically assure the 

satisfaction of desires, are values -- "since man is involved in choosing 

and since every consistent choice, at least implicitly, is a choice of uni­

versaI order, the realization of universal order is a true value" (p.29). 

This linkage of order to value for Lonergan is central, for by it. value is 

intelligible and can be known. 

The notion of Cosmopolis and Generalized Emergent Possibility makes it 

very clear why in Insight the definition of value iq "the possible object 
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of rational choice" (p.27). For there is that key point in Insight where 

Lonergan states "as being is intelligible and one, so also it is good" 

(p.26). The dynamic movement towards the good, as towards being, comes 

from the one pure unrestricted des ire to know. Lonergan had, by that 

point, also outlined how an explicit metaphysics (~hich underlies, pene-

trates, transforms, and unites aIl other departments -- p.19) can be 

formulated from the performance of the pure des ire to know latent in in-

quiring intelligence and reflective reasonableness, providing the terms 

potency, form, and act as denoting the contents of experiencing, under-

standing, and judgment. This metaphysical order immanent in aIl inquiry 

and, through genuineness governing aIl inquiry, is Lonergan's route into 

structure of the good. The result as follows (p.26): 

Level 

III 

II 

l 

Conscious 
Act 

judging 

understanding 

experiencing 

Metaphysical 
Content 

act 

form 

potency 

Structure 
of the Good 

value (value discerned 
in G.E.P. and 
r'3alized by de­
cision and choice) 

good of order (promoted 
by insight beyond 
the particular 
to the universal) 

object of desire (desired 
by one's own in­
sight) 

The key ingredient to value is the reflective judgment, decision, and choice 

of it, which are acts within rational self-consciousness of discerning the 

good. 

In his analys~s of rational self~consciousness, the context is set by 
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the inquiry "What is to be done?" and the central act is the "practical 

insight" which grasps possible courses of action that are examined by re­

flection, decided upon by acts of willing, and realized or not realized 

in the underlying sensitive flow (p.3l). The complementary act to the 

practical insight is the introspective reflection,. ''What are the reasons 

for my own acts?" (p.32). Within the introspection is the exigence of 

the pure detached desire which demands "the conformity of his doing to 

his knowing, and acceding to that demand by deciding reasonably" (p.32). 

The transformation of rational self-consciousness is therefore to put aIl 

of one's activity under the control of the detached disinterested desire. 

The problem within rational self-consciousness is that one has the essen­

tial freedom to follow or not follow the exigencies of truth, but one has 

to win the effective freedom of acting in accord with its exigencies. To 

do so, one has to know oneself in an ongoing analysis and criticism of 

subjects, of one's deeds, words, and mixed motives, which is the essence 

of moral self-consciousness and self-appropriation (p.28). This dynamic 

structure immanent within rational self-consciousness provides the ethical 

method we calI metaphysical. It assumes that there is an inevitably re­

current intelligibility of things (G.E.P.) which can be grasped by the 

universal dynamic structure operative within each and every knowing and 

choosing subject. It can be grasped in the inquiry of one's choosing. 

The structure seems not unlike Aquinas ' rational appetite which can be 

moved only by the good that reason pronounces good (p.47). Such appetite 

is governed by the virtues, which have their origin in grace. With these, 

the statistical law governing humanity can be sublated with "the statisti­

cal law governing the angels" and man can become, more or less, an agens 
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perfectum (p.SO). This statistical law, in a s.ense ana~ogous to Lonergan' s 

G.E.P. of the universal order, is grounded in an intelligible universe and 

in God as "complete intelli'gibility and the ultimate cause of causes, capable 

of grounding the explanation of everything about everything and of grounding 

value as that which overcomes contingence at its deepest level" (p.36). 

Value in Insight, then, 'is the intelligible order (G.E.P.) of a universal 

order which is grasped as the object of rational choice within rational 

self-consciousness. Most of aIl, it is grounded in an order which is 

intelligible. 

We noted in Lonergan's Lectures on Existentialism and the Philosophy 

of Education a developing orientation from an overall sense of the good and 

the true, to the specifie good and the true which is involved in one's self­

constitution, and one's concrete living. Contrasting Plato's search for the 

idea of the good to Aristotle's by-passing of the idea of good (which can 

only be God) for concrete human choice between finite goods, Lonergan opts, 

with St. Thomas, for the hu~an good as it is discovered through "human 

apprehension and choice." This enables the human good best to be under­

stood as a history, a concrete cumulative process resulting from a develop­

ing human apprehension and human choices that may be good or evil. And 

that concrete developing process is what the human good is in this life 

(p.llS). His elaboration of the structure of the good, such as we de­

scribed above in Insight, included Kierkegaard's types of men, Sorokin's 

types of cultures (as related to value) and then a more nuanced discussion 

of value than in Insight. CP .1lSf) • As the following Diagram III shows, one 

can see that within the category of "Good" there is the value of habitually 

becoming a certain sort of man (aesthetic, ethical, and religious) wh en one 



Level Conscious Meta:ehxsical Men Cultures Good Evils Redem:etion 
Act Content 

III judging act religious ideational Value: sin as faith 
religious aberration 
ethical 
aesthetic 

II understanding forro ethical idealistic good of sin as com- hope 
order ponent in 

social pro-
cess 

~ 
1.0 
W 

l experiencing potency aesthetic sensate particular sin as charity 
good crime 

Diagram 111 

The Structure of the Human Good 
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actually realizes value. In other words, value is an ideal, a goal until, 

in its realization, it ceases to be an object but instead a s'ubject -- the 

s:lbject of one's own living. This certainly prefigures Lonergan's later 

discussion of the subject as originating value in Method. His categories 

of Good, Evil, and Redemption also integrate into a philosophy of history 

(the human good as history) , Insight's "Cosmopolis" (Progress and Decline), 

and the Absolutely Supernatural Solution (Redemption). And it is here 

that Lonergan makes his assertion of the transformed religious man, who 

stands before God with his neighbour in the world of history, his reason 

subordinated to God, giving him "an immediate apprehension of good within 

the grace of God" (p.1l6). 

As one ~mbarks upon reading Method, one is almost immediately intro­

duced to a thorough-going discussion of the human good, and in particular, 

to feelings as intentional and spontaneous responses to value. They are 

discussed, however, against a backdrop of Piaget's group theory of develop­

ment. This theory, which enables awareness of one's p~oficiency and opera­

tional development, Lonergan also presented in his Philosophy of Education 

Lectures,35 but specifically shaped those lectures towards its application 

in moral development. Without that specifie shaping in Method, its purpose 

in providing a framework for developmemt of moral apprehension and response 

(a modern equivalent of the "habits") in the discussion of the human good 

that follows, is sometimes lost. But Lonergan introduces us to the notion 

of value as "that which carLies us towards self-transcendence and selects 

an object for the sake of whom we transcend ourselves" (p.78). This 

quality of value, for the sake of which we transcend ourselves, remains 

integral to Lonergan's notion of value. In following Scheler at this point, 
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he not only rules out physical states as non-intentional, but the agreeable/ 

disagreeable as well (in Scheler, they ~ intentional feelings -- p.151) 

as lacking the intention of the vital, social, cultural, personal, and re-

ligious feelings (p.78). Of these various feelings (the higher the value, 

the less open is the feeling response to conscious change), the second 

highest is towards personal value (the person as self-transcending, loving 

and being loved, an originator of value in himself) and the highest is to­

wards religious value (the heart of meaning and value -- being in love with 

GOd).36 But while he talks of these feelings, and that they are aroused 

by a variety of objects, he talks little of value itself -- for it is a 

transcendental notion of what is intended (but not known) in questions 

for deliberation as to what is or is not worthwhile (p.79). Just as ques­

tions for intelligence intend but do not know the answers, so questions 

for deliberation intend but do not know value. Our transcendental notion 

of value, then, is the limited realization of our drive to value within 

intentional self-transcendence, bringing a happy conscience with its success 

and disenchantment with every faltering performance (p.BO). Such self-

transcendence is worked out within the liberty of one's given horizon, but 

there is even greater authenticity in selecting and developing that horizon 

by working out what is worthwhile to make of oneself and to do for one's 

fellow man. Such intentional moral development is. the mark of one' s having 

evolved a transcendent notion of value. As in Aristotle, good or value, 

then, is simply the possession of good men. 

The discovery of oneself as a moral being, through the emergence of 

personal value and one's responsibility within conscious acts, opens the 

door to one's self-transcendence as making of oneself an authentic or 
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unauthentic human be~ng (p.SO). In particular, as we discussed in the pre­

viaus section, it is a matter of cultivating, enlighten~ng, and strengthen­

ing one's moral feelings as intentional responses to value through parti­

cular judgments of value which are, in fact, intentionally self-transcendent. 

The discovery of oneself as a moral being is key -- but so also is the 

discovery, through belief in the discoveryof others, of the nature of the 

overall human good. Lonergan offers a revised version of the structure of 

the human good (see p.82) still similar to that outlined in his Philosophy 

of Education Lectures. Although clearly related to the dynamic structure 

of knowing and the metaphysical contents intended by that knowing, this 

structure is rooted in capacity, that quality of potency that in Lonergan's 

vision of Cosmopolis was the capacity to ask, to reflect, to reach an answer 

"that at once satisfies his intelligence and speaks to his heart" (p.ll). 

For potency to become formulated requires plasticity and perfectibility, 

and for that form to be actualized requires liberty. Such are the meta­

physical contents of development. Their actuations differ to the degree 

that they are realized individually or socially -- hence realization may 

be through development or skill, or socially through institutions and tasks. 

The ends or goals, however, are those of Insight and the Philosophy of Edu­

cation: the particular good, the good of order, and terminal value. What 

is not in the schema, unfortunately, but is assumed by it -- is persons as 

originating values, as the capacity and potentiality for ultimate terminal 

values. The focus, rather, is on the process ormethod by which persons 

as originating values, by self-transcendence and development, realize ter­

minal value. This happens, individually and in community, when persons 

will authenticity in their choices -- and th en the "originating values" 
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that choose and the terminal values that are chosen overlap and interlace 

(p.83). 

But there is the important distinction we noted in our discussion of 

affectivity ab ove (p.277)., that has to do with religious as opposed to 

moral conversion. Within moral conversion "the originating value is man 

and the terminal value is the human good man brings about", while within 

religious conversion "the originating value is divine 1ight and love, while 

terminal value is the whole universe" (p.93). The distinction is not so 

much one of capacity, as of actualizing a latent capacity: 

That capacity becomes an actuality when one falls in love. 
Then one's being becomes being-in-Iove ••• it takes over. 
From it flows one's desires and fears, and one's joys and sorrows, 
one's discernment of values, one's decisions and deeds. 37 

Thus although Lonergall in his schematization is only attempting to out-

line the structure of the human good, it cannot help but relate to his 

notion of the all-encompassing good, a conception of "God as originating 

value and the world as terminal value", implying that "God too is self-

transcending and that the world is the fruit of his self-transcendence, 

the expression and manifestation of his benevolence and beneficence, his 

glory." (p.93) Yet what must span the gap between human nature and divine 

nature is the degree of actualization of the capacity of man as originat-

ing value, and the horizon of terminal value. Hence in moral self-

transcendence, (see our discussion p.2 74 above), "we are inquiring, not 

about pleasure or pain, not about comfort or ill ease, not about sensitive 

spontaneity, not about individual or group advantage, but about objective 

values.,,38 These objective values are the good of order and, as they were 

in Insight and the Philosophy of Education Lectures, they are intelligible 

and can be known. Only in religious self-transcendence is reason 
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subordinated to God, giving one an immediate apprehension (through 'faith, 

the eye of love) of the good (the world and universe as terminal value) 

within the grace of God (divine love). In other words, Lonergan's notion 

of value has not so much changed from that of }:nsight, as it has heen ex­

panded to include analysis of the transceridental !ntending towards value 

that come's within religious experience, the being-in-love with God. There, 

the good is apprehended immediately and without reason -- such as in in­

tentional feelings. 

"Objective values", the good of order, ,Lonergan does not spell out 

save by example. Rather he specifically requests not to be asked to de­

termine them, "for their determination in each case is the work of the free 

and responsible subject producing the first and only edition of himself" 

(p.l28). But relative determination can take place in "encounter" where, 

in the collective inquiry of a meeting of persons and an appreciating of 

the values they represent, a challenge and critique of them in terms of 

self-understanding and horizon brings about a transforming of knowing and 

a transvaluing of valuation (p.98). As in Aristotle, this represents the 

on-going discussion of concrete human choices within finite good. Lonergan 

does not discuss the infinite good (Plato's idea of the good) save in 

appreciation of the apprehension of the all-encompassing good it brings 

within the intimacy of being-in-love with God, (religious conversion) and 

subsequent transforming virtues of faith, hope, and charity. Lonergan's 

transcendenta1" notion of value, therefore, is rooted not so much in a sense 

of transcendent or terminal value itself, but rather in the intending of 

the subject, the doer, who is attempting to realize his own self-transcending 

intending (p.l28). Its only exception is "the wovd" of religious meariing 
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and value which, as a "prior" word of God spoken in inunediacy, written 

and communicated, is the means by which rel,igion enters the world 

mediated by meaning and regulated by value (p.92). Yet such Christian 

ethics must remain with "natur,al ethics" within the area of systematics 

for, apart from the specifie task in promoting conversion (crystallizing 

the inner gift of love), it is a participant in saying "something in 

general about the human good" (p.97). Such integrated inquiry can, in its 

intending and its answers, promote revelation of "an intelligent, necessary, 

moral ground of the universe" p .107). The key characteristic of Lonergan' s 

notion of that ground in value is that it is intelligent. The key to dis­

covering it is through intelligent and authentic inquiry. 

Lonergan's notion of value, therefore, has changed not so much in its 

characteristic in Insight and Method as the intelligible object of rational 

choice, as in its further context within religious experience, within the 

intimacy of being-in-love with God that brings immediate apprehension of 

the good. In our previous section, we related his sources to this in 

Scheler and von Hildebrand's account of the affective cognition of value. 

What remains for us to note here is the notions of value that Scheler, and 

von Hildebrand have in contrast to Lonergan. Scheler, in somewhat parallel 

style to Lonergan, is hesitant to discuss values themselves apart from the 

human subjects who apprehend them -- for it is moral insight into value 

which is necessary to lead a good life, rather than value itself (Aristotle). 

We have distinguished how Scheler sees them apprehended through natural 

feelings according to a scale of preference (the ordo amori2-.), whereas 

Lonergan sees them apprehended through intelligent inquiry save for the 

person in the dynamic state of being-in-Iove with God, who may apprehend 
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them immediately (through love -- the eye of faith). We have also noted 

how for Scheler, sueh apprehension is integrally related to a theory of 

acts/persons/values, sinee only acting persons can have value as good or 

evi!. Value is borne on the back of acts by persons, and value is never 

reducible to acts, things, or goods in themselves (p.157). Yet this does 

not deter Scheler from rejecting any relativism of moral values, propos-

ing instead that intuited essences reveal values that are universal and 

absolute, an ordo amoris, that is revealed in the stirrings of our love and 

hate in every intentional act. It is this participation in the absolute 

ordo amoris that grounds discovery of the absolute order, and that awareness 

will be limited by the particular history of onels discovery (p.159), and 

the degree to which one has impressed the discovered ordo on onels "inner 

moral tenor" (p.158). But the ongoing discoverer of value is love, which 

moves ahead of onels current feeling and preferring "as a pionenr and 

guide" (p.158). As such, love is a dynamic becoming, a self-transcendence, 

a "welling up of aIl things in the direction of their archetype, which re­

sides in God" (p.159-l60). Such loving has no object, but only other per­

sonal subjects with whom and in whom we participate (p.16l). Value is borne 

on the back of such loving of persons, transmitted through such intersub­

jectivity, and modeled in the acts of persons we know and love (p.162). 

Whilecertain aspects of Schelerls affective value-intuitionism have clearly 

been appropriated by Lonergan in terms of the human good (e.g. intersubjective 

communication of the good through feeling), the more central aspects Lonergan 

confines to the being-in-love of religious consciousne9s which then provides 

its own base (the immediacy of grace) rather th an Schelerls theory of acts/ 

persons/values. Yet Lonergan and Scheler are fundamentally akin in focusing 
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on affective and mora1·deve1àpment. They are apart in Lon~rgan being as 

skeptica1 of affective conscious intentiona1ity as Scheler is of rational 

conscious intentiona1ity. 

Von Hi1debrand's ethics represents, in a sense, a position more re-

conci1ed with value that can be known and fe1t, as we11 as ref1ected upon. 

This issues from his distinction between the notion of good and the notion 

of being. Existence, he c1aims, does not of itse1f presuppose value (save 

in the contemplation of being as opposed to non-being) whi1e value itse1f 

is "objective1y a being" (p.191). While in God, a11 values are one, the 

qualitative values embodied in specifie being revea1 God more intimate1y 

and direct1y, but onto10gica1 value .accrues to an object on1y by its under-

stood 1ink with God, which deneutra1izes everything into an onto10gica1 

preciousness (p.192). Qualitative values, as discerned within the "natura1 

capacities of know1edge ••• a11 the moral data which one can know by ex-

perience", are the particu1ar focus of von Hildebrand's ethics (p.185). He 

ascribes to a11 values an objective qua1ity, something transcending our own 

being, which he distinguishes from both physica1 states and things re1ated 

on1y to p1easure, which he ca11s "the mere1y subjective1y satisfying" (p.188). 

He is much more specifie in his ranking of values than .Sche1er: 

1) the objective good for a person to be endowed with values 

2) possession of goods which bestow true happiness on us be­
cause of their value 

3) objective goods which are indispensable for 1ife 

4) mere1y agreeab1e things (which appea1 to a 1egitimate 
center in us) which are objective goods for the person 
(p. 202). 

These values can be seen as surpassing mere1y objective goods (which are 

not ends in themse1ves) towards the primacy of possession of moral values 
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(the virtues) which are an ultimate value response to God, a similitudo Dei. 

Above the qualitative value domain, lies the primary onto~ogical domain 

(the sphere of specifie religious experience) in which there are no anti­

theses, and in which aIl takes on the preciousness of being in the image 

of God (p.190). 

But it is important to see that for von Hildebrand, the highest 

qualitative value is moral development and goodness itself (Aristotle). 

His particular contribution is the analysis of the three responses (to 

value or fact, as it "discloses itself to my mind, informs me, and imposes 

itself on my mind in its autonomous being"'p.197): the theoretical, the 

affective, and the volitional. While the theoretical is a Kantian saying 

"yes" to a fact known by immediate intuition, the affective response 

(where one is secundum ~aturam oriented to value) and the volitional 

response (where, by reflective evaluation, one decides to act) are of 

particular concern for they must be built up with superactual value re­

sponses (the virtues) in order that the morally good man be enabled to be 

more and more spontaneously disposed to good responses and hence to good 

acts (p.201). In the case of the affective response, the exigence is the 

quality of being affected, of self-abandonment, self-donation and reverence 

for value that increasingly builds up a plenitude of valuation which is 

tapped thereafter in every value response. The volitional is even more 

crucial, for not only is it the context to act or actualize in that in­

stance, but it also has the power to say "yes" or "no" to the word from 

both one's theoretical and affective response centers, thereby encourag­

ing or discouraging the subsisting responses to those centers and their 

subsequent responses. In this "free spiritual center of a person" (p.200), 
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the axiological principle of moral living is either realized or forsaken: 

"to every good endowed with a value, ;;tS weIl as to everything tainted by a 

disvalue, an ,adequate response is due" (p.198). 

To what degree Lonergan appropriated von Hildebrand as opposed to 

Scheler is difficult to discern, since in their basic descriptions of in~ 

t.uitions of value by feeling they are almost identical. The notion of the 

value response, as we have noted, is much more thoroughly analyzed in von 

Hildebrand than in Scheler. But von Hildebrand made some important distinc-

tions, particularly between affectional and volitional responses" which we 

must turn to in the next section in an effort to discern the differing in­

tentional acts within value responses and judgmeuts of value. Certainly 

Lonergan shares with both von Hildebrand and Scheler the basic Aristotelian 

orientation of valuing moral discernment and development itself above aIl 

other value, save God himself. 

As we have already noted',it was in the field of cognitional develop-

ment in general and moral development in particular that Lonergan turned to 

Piaget. Piaget fits weIl into' Lonergan's cognitional theory, seeing know-

ledge determined by interactions betw~en the knower and the to-be-known 

through assimilation and accommodation (p.ZI8). Describing affectivity as 

the energizer of cognitive and behavior patterns" Piaget sees both cognitional 

and affective development as proceeding side by side in a decentering move-

ment from egocentris,m to objective, abstracting, hypothetical, and universal 

thinking (p.ZZO). It was in this manner that Lonergan described the moral 

development of the child in his Philosophy of Education Lectures, while he 

made the more succinct summary of general development itself by group 

theory in Method. It is important to note that Piaget's notion of affective 
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development takes place first by socialization (ftS w.ell as being the sub­

ject of affectivity, one interacts with objects, of affectivity} and then 

by universalization of affect (when idea, image and symbol carry and evoke 

affect) (p.223-224). When equilibrium typically balances onels various 

feelings towards self, interpersonal relationships, values and principles, 

the grouping of adolescent affectivitybecomes complete with the "la te 

appearing function of the will" (p.225). This development of the will as 

the regulator of affect and therefore of value results in the effective 

functioning of autonomous moral feelings in a way not dissimilar to the 

horizontal and vertical exercise of freedom describ,ed by Lonergan in 

moral conversion. 

The existentialists will be of major concern in the following section 

as we discuss issues relating to decision and the meaning constituted by 

onels authentic (or inauthentic) acts. This meaning born out of the 

earnestness of decision Ce.g. Jaspers -- p.24l) is of a much broader hori­

zon th an the category "value", but obviously incorporates it. We will see 

that the existentialists share with Lonergan, Scheler, von Hildebra·.ld 

and Piaget that moral development proceeds not by any copying or ration­

alizing of objective or external value, but by authentic subjective de­

cisions of value and meaning which themselves actualize and make the de­

finition of onels life. 

Section D - Issues Concerning Deliberating and Deciding 

The whole of Lonerganls fourth level of responsible conscious opera­

tions as presented in ,Method is unified by the inquiry "Is it worthwhile?". 

It incorpora tes the acts of deliberating, evaluating, deciding, and acting. 

It is the point where our incarnate meaning becomes constituted, by our 
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acts, into the w'orld of common meaning. But within Insight, Lon.ergan 

focused the reflection of rational self-consciousness within the inquiry 

"What is to be done?", that reflection taking place within the will under 

the exigence of intelligence for a consistency hetween our knowing and 

doing. As we noted above in our discussion of ~ognitional theory and 

affectivity, what has been added to the inquiry and broadened it are the 

apprehensions, responses, and judgments of value. What we must examine 

in this section is whether the inquiry I~Is it worthwhile?" does in fact 

encompass a unifie-d objective of transcendental intending such as that of 

the intelligent (level II) or that of the true (level III). We will 

utilize our sources, once again, for an "encounter" with Lonergan's posi­

tions. 

In Lonergan's account of human understanding in Insight, he identi­

fied the three levels of cognitional acts (experlencing, understanding, 

and judging) as encompassing respectively the data of inquiry, the inquiry 

"What is it?" and the inquiry "Is it so?". The spirit of inquiry or, more 

precisely, the "pure detached disinterested desire to know" originates 

this drive to understand, with its purpose being explanation and precise 

formulation. In its heightened form within the intellectual pattern, it 

is cut off from emotion, conation and other desires within the overall 

dramatic pattern in human living, where one "constitutes onels first work 

of art" (p.7). However, within one's intros_pective consciousness, one is 

aware of onels own knowing; the des ire to know, the asking of questions, 

the grasping of answers and reflection and judgment upon them as objec­

tives reached (virtually unconditioned). This capacity to know onels own 

knowing, provides immanent data for an understanding and judgment which 
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affirms the dynamic structures of one's own knowing (p.20). The result 

is an explic:tt metaphysics (potency, form, and act) which, once it is 

affirmed, can become the "normative principle" governing the outcome of 

aIl inquiry. Such a decision (and we must underline the fact thàt it 

would be ~ decision, encouraged by the exigence of intelligibility) would 

then govern one's knowing by developing one's intellectual pattern of ex­

perience as dominant to aIl other patterns, by "reorientating one's scien­

tific knowledge and one's common sense and, thirdly, of integrating what 

one knows and can'know of proportionate being through the known structures 

of one's cognitional activities" (p.22). Such self-appropriation of one's 

detached, disinterested desire to know and decision to be governed by the 

intellectual conjugate, confronts man with a tension between his self­

attached and·self-interested center, and the opposite attributes of de­

tachment and disinterestedness in the universe of being, an object co­

ordinated with other objects aIl subordinated to sorne destiny to be dis­

covered, invented, approved and accepted (p.23). To follow transcendence 

as it arises within the structure and dynamism of the pure detached desire 

and to reject the limitation of self-centeredness, is to implement the law 

of genuineness as it arises itself within the pure detached desire. This 

decision can be made non-consciously and spontaneously as in the simple 

or honest soul, or consciously and by introspection as with the self­

consciously developing subject. This conversion to intellectual trans­

cendence, we would observe, involves the yet-to-be-described rational 

self-consciousness, both in the saying "yes" to the j~dgment of fact that 

l know by experiencing, understanding, and judgment, and in the determina­

tion to govern one's knowing by the exigencies of the pure detached desire 
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and the domination of one's intellectual conJugate (the law of genuineness). 

In a sense, the law of genuineness is extended. from the f:l.eld of know-

ing to the field of doing when, in follow~ng the e~igence of the detached 

des ire, 

••• our reasonableness demands consistency between what we know 
and what we do; so there is a volitional appropriation of 
truth that consists in our will:l.ngness to live upon it, and a 
sensitive appropriation of truth that consists in an adaption 
of our sensibility to the requirements of our knowledge and 
our decisions (p.2S). 

This higher integration of human willing and doing that follows upon 

truth will be the experience, the insights, the judgments, and the 

habituaI orientation of each individual. Truth and intelligibility re-

main its basic characteristics for "as being is intelligible and one, so 

also it is good" (p.26). This results, as we have already noted, in a 

notion of value as the possible object of rational choice and the no-

tion of Generalized Emerge.nt Probability as the universal order of aIl 

intelligible orders that emerge through good individual objects of de-

sire which are not an isolated manifold, but bound inextricably "through 

natural laws and actual frequencies with the total manifold of the uni-

verse of proportionate being" (p.29). But there ls the problem of the 

human decider and doer who has an essential freedom to cooperate or not 

cooperate with the givenness of the true and the good, to realize the 

higher integration posed by the pure des ire to know. Within this sphere 

of such essential freedom lie the acts of rational self-consciousness, in 

pursuance of the inquiry "What is to be done?". Its basic act is the 

practical insight, which grasps possible courses of action that are ex-

amined by reflection, decided upon by acts of willing, and realized or 

not realized in the underlying sensitive flow. But its essential act is 
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the introspective practical reflection which subjects onels willingness 

to self-conscious scrutiny: "What are the reasons for my own acts?" 

(p.32). Here the law of genuineness, the exigency of the pure detached 

desire (transcendence), meets the self-centeredness of limitation. To 

the degree tha t one acknowledges the demand to conform one 1 s doin"g to 

onels knowing, and one accedes to that demand by, ~n fact, deciding re­

sponsibly -- then one has enlarged or transformed onels consciousness 

into an effective freedom to be a genuinely moral person (acting in accord 

with onels unrestricted desire in a universal willingness -- pp.30, 31). 

The will then, in potency is its capacity to will, in form is its habituaI 

willingness to will, and in act is the actual event of willing. The 

critical area is obviously the habituaI or antecedent willingness to will, 

whicb. must acquire "the height and breadth and depth of the unrestricted 

desire to know" (p.59). This is acquired through introspective practical 

reflection, the "second thoughts of rational self-consciousness" when the 

objective is not merely the action leading to a goal, but the building up 

of onels antecedent willingness. As in Aquinas, the act of will is caused 

both by the object presented by the intellect, and by the will itself 

(p.47). This means in respect of the will and the whole dramatic pattern, 

as Robert Doran argued, the appropriation and shaping Ca psychic conver­

sion) of the images and affects within the dramatic pattern of our living, 

sa that human intelligence and reasonableness function as the higher in­

tegration of the sensitive flow of dramatic living, which constitutes 

"onels first work of art". 

However, there is the problem of manls moral impotency which prevents 

him from sustaining his own development. In particular, it lies in the 
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failure of the will to conform to intell,igenc,e (p.37). What is called 

for is the still higher integration of re-orientation of the will towards 

God and the good through love, for the man of'good will is in love with 

God (p. 38) • This absolutely superna tural solution (divine grace) to the 

problem of human living through the conjugates. of faith, hope, and charity 

constitutes 

••• a dialectical higher integration inasmuch as they make 
possible the sustained development of rational self­
consciousness by reversing counter-positions through faith 
and by overcoming evil through the firmness of hope and 
through the generosity of charity •••• (p.42) 

These supernatural virtues of faith, hope, and charity therefore make 

possible, in absolutely supernaturally living, a re-orientation of the 

intellect in grasping the unintelligibility of the social surd, and of 

the attitude (habit) of the will in returning good for evil, a love of 

aIl men with self-sacrificing love (p.38). But the essence of that re-

orientation takes place within rational self-consciousness and from there, 

re-orients onels effective living. 

We noted from Lonerganls lectures on Existentialism and the Philosophy 

of Education, and several articles prior to those of 1968, that he began 

to be very much oriented to the existential concern for "being a man" in 

the sense that it "results from a decision", it is the "consequence of 

the use of onels freedom", it is something we have to be and "it makes 

one the sort of man one is" (p.llO). This focus on the subject in the 

stream of consciousness as oriented to choosing, being free and yet risk-

ing to choose, gives rise to dispositions and habits: 

It makes me what l am to be. It makes it possible ta es­
timate what probably l would do in a situation. It gives 
me a second nature and that second nature is what existen­
tialists particularly refer to as the essence of man •••• 
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It is the essence you get in so far as you develop habits 
and dispositions by choices (p.lll). 

This theme that in choosing l become myself (we noted it in Jaspers as 

"1 am'only in the earnestness of decision" ,..- p.24l) is also an orienta-

tion to "not the truth in general but the truth that l live by; the truth 

involved in my self-constitution" (p .114) such as Kierkegaard's "essen-

tial knowledge of existence" (p.240). It is more broadly meaning -- as 

Lonergan later called it, one's constitutive meaning -- that is "a com-

munication of myself to myself: an appeal to my empirical existence from 

the source, of my self-being" (p.24l). An essential quality of it is 

authenticity -- to be or not be oneself at such key times as death, failure, 

guilt, or futility (p.240). As weIl as from acts, it cornes from conver-

sions, transformations, and discoveries when, with one's basis organized 

on a lower level, "the movement to a higher level involves something like 

the apparent eruption of a latent power" (p.lll) through such as Kierke-

gaard's "leap", Heidegger's choice in good faith, Jaspers' decision, and 

Sartre's engagement (p.240ff). But above aIl, it is recognition of the 

knowledge and meaning constitutive of human living as always set within 

time, such as Jaspers particularly recognized: 

•.• every single manifestation in the world of the one absolute 
truth must be historical: it is unconditional for this Ex­
istenz (in its specifie situation within the world) an~or 
that reason it is not universally vaUd (p.242). 

When Lonergan moved to face the challenges from the Geisteswissenschaften, 

the problems of hermeneutics and critical history, he determined that 

historical consciousness (that reality which is constituted by meaning 

and is contingent upon the free acts of that human subject -- p.122) 

necessitated a broader horizon to study these multiple meanings of man 
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than a "science" of metaphysics. The operations of the subject, judging 

about facts as weIl as values and thereby constituti,ng himself in history, 

became Lonergan's new orientation with constitutive meaning. Poetry. 

symbols, images and feelings such as are preconceptual, prevoluntary, and 

prepersonal have to be perceived, appropriated, and reinforced so that we 

become freely and responsibly, "the persons we choose to be" (p.124). 1n-

tentionality analysis, as appropriated from phenomenological method, be-

came his tool to make thematic and explicit the performance of the in-

carnate inquirer and to reveal that subjective pole in its full and proper 

stature. 

With "The Subject" and then the subsequent publication of Method, 

Lonergan proposed a "new scheme" of distinct but related levels of con-

sciousness in which the "existential subject stands, so to speak, on the 

40 
top level". Al! levels are united by the unfolding of a single trans-

cendental intending, the ~ of the human spirit, within which the plural 

interchangeable objectives distinguish the levels, as do the mental acts 

of each level. Diagram #2 below provides a schematization of our analy-

sis in Chapter II (especially pages 73, 74, 106, 127) and makes the "new 

scheme" fairly clear. The three levels of empirical, intellectual, and 

rational consciousness are each described by their typical conscious acts 

and also by the objectives of their conscious intendings. Such objectives 

promote movement to the next level of conscious acts (as the arrows indi-

cate). But what was in 1nsight an explicit metaphysics for the governing 

of one's knowing reached through adequate self-knowledge (p.23), has become 

a transcendental method governed by the transcendental precepts (objecti-

fications of the norms present in the structured dynamism in one's 
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conscious acts -- p.76). One appropria tes and coopera tes with the 

dynamic structure and its norms (see p.75) through the intellectual, 

moral, and religious conversions. Such self-transcendence achieves 

authenticity as man increasingly cooperates with the norms. Hence the 

objectives and the precepts, implicit in Insight, have become explicit 

and identified on each level of conscious operations in Method. Their 

function in promoting the next level of acts, as weIl as governing the 

activity of that level, are indicated by arrows. But in Method there is 

very clearly a fourth level of operations now named "responsible" (pre-

viously rational self-consciousness) as weIl as possibly a fifth level 

of religious consciousness where there is a total surrender to the demands 

of the spirit in a conversion that is transformative: Be in Love (p.106). 

What in Insight was the fourth (religious) level (p.4l) which transformed 

the other three through faith, hope, and charity, has become the much 

described "dynamic state of being in love" of Method. Faith, hope, and 

charity remain the supernatural transformations of the first three levels, 

but our discussion of affectivity and value apprehensions above (p.27~ 

has indicated that it is the overall state of being in love that takes 

over the peak of man's soul (the existential or responsible level) and 

thereby transforms, from above downwards, aIl the other levels. In order 

to make plain this transformation, we have followed Lonergan's more re-

cent comment that "You can say it's on the fifth level. .. It's self-

d ,,41 d h id d f h f'f h transcen ence reaching i ts summi t •• '. an ave prov e or t e 1. t 

"religious" level. However, it is .more accurately a transformation of 

the responsible level in that one deliberates, evaluates, decides, and 

acts within the consciousness of being-in-love with God. This dynamic 
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state most of aIl transforms the existential level where we decide what 

to make of ourselves. It gives apprehension of transcendent value on the 

Responsible Level (see p.297). It also reinforces the transcendental 

precepts of Be Attentive, Be Intelligent, Be Reasonable,with faith (III), 

hope (II), and charity (1) so as to sustain the progrel:3s and undo the de­

cline that otherwise are so characteristic of the universe (the facts of 

good and evi! -- p.84). Using the distinctions of Insight, we would 

characterize this activity as supernatural as opposed to natural. It is 

thus the supernatural, divine grace itself,. that heals and crea tes in 

history (from above downwards) -- the limited natural hum an development 

(from below upwards) which is unable to sus tain its own potential for 

progress. 

We have already examined Lonerganls fourth level in relation to the 

apprehension and judgment of value (p.265). But the basic acts of this 

level are delibera'tion, evaluation, decision, and action. The delibera­

tion and evaluation focuses on three components: onels judgments of fact 

(experienced, understood, and judged), onels apprehensions of value, and 

the completing judgment of value (which involves both the response to 

value, and the self-transcending thrust to will authenticity or inauthen­

ticity in oneself) (p.80). The latter component, where one subjects one­

self to the test of authenticity in terms of one's transcendental precepts, 

is the distinctly moral phase of the deliberations, since it is where one 

makes one 1 s own edi tion of oneself. This is. the consciousness, cul tiva­

tion, and shaping of onels moral feelings in order to become intentionally 

self-transcendent that we discussed in terms of affectivity and Doranls 

psychic conversion (which also correspond in Insight to the introspective 
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reflection ''What are the reasons for my oWll acts?" within the practical 

insight p.39). But Lonergan puts together this introspective reflec-

tion of what one is going to make of oneself, with the value response it-

self in the "judgment of value". Such an understanding probably reflects 

Lonergan's basic insight that value is not reflected upon in the abstract 

or the hypothetical, but rather in the concrete. Hence he would say that 
, 

one s response to value is made in this instance of judgment, as weIl as 

in the cumulative effect of other such judgments. Concrete judgments and 

dE'cisions to act are therefore the means of building up or letting slide 

one's moral development. What would sorne of Lonerganls sources say to 

this issue? 

Both Scheler and von Hildebrand retain a sort of faculty psychology 

in referring to "the will" as a kind of free "act-centre" of the person. 

Scheler's concern was to restrict as much as possible the reflective acts 

typical of the will, encouraging a "passionate willing" (p.174) which con-

forms to and reinforces onels basic comprehension of value. He notes that 

the highest level of the feeling states ("personal" or "spiritual") has 

the greatest potential as a bearer of value because its states are the 

least controlled by willing (p.IS3). As such, the ordo amoris is itself 

impressed on the "control sphere of willing" in an "already virtually 

formed complex of contents for willing" (p.174). It is onels limited 

"window" into the absolute ordo, therefore, that con troIs onels value 

response and the subsequent decision to act. This does not correspond 

to Lonergan, for Lonergan would see onels feelings as responses to value 

built up and shaped out of one's history of judgments of value and de-

cisions to act. 
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Von Hildebrand, somewhat like Scheler, is concerned that there be 

a "readiness of our will to conform to the calI of values" (p.190) but 

he has a much more positive view of the potential of the will. Dis­

tinguishing the volitional centre from the theoretical and affectional 

by its freedom to say "yes" or "no" to a motivation from any of the 

other centers of the person (the theoretical and affectional responses are 

not free and cannot be controlled) and its power to bring into being some­

thing not yet real (p.195), von Hildebrand sees our will as capable of 

becoming (through the acquiring of virtues) more and more cooperative with 

the responses presented to it by the other centers. Such a cooperative 

will, built up with the superactual attitudes (e.g. truthfulness), cornes 

about through the more general will to be morally good (p.19B). These 

attitudes, however, are qualities of the will and not of the other centres, 

although the qualities can either reinforce or hinder the workings of the 

other centres (p.201). Hence von Hildebrand would say that we cannot con­

trol either our intuition or response to value. Only our volitional re­

sponse can reinforce or curtail "hearing" the voice of our response to 

value. Such an example would be the will to "being affected", to be con­

sciously open in onels affective center to the calI of value (p.201). 

However, with Lonergan, von Hildebrand would say that such an attitude 

of the will can only be realized in actual instances of "being affected" 

which, instance by instance, build up the attitude. The attitude cannot 

be willed hypothetically. Hence there is a convergence with Lonergan 

and von Hildebrand on the element within any decision to act which re­

inforces or curtails onels basic moral attitudes. Where they clearly 

diverge is whether onels response to value ("thou shouldst be") is a 
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part of (Lonergan) or separate from (von Hildebrand) one's judgment of 

value .("thou wilt be"). The distinction is whether one can apprehend a 

value, be affected by it (the value response), and still say "no" to an 

act in response to that value. To von Hildebrand, however much super­

actual attitudes are to be built up and encouraged, they must never be 

allowed to neutralize the moral value of our freely willing to say "yes" 

to a value response. This Lonergan would probably not dispute, save 

that the judgment of value is itself the act. of saying "yes" or "no". 

Piaget's theory of the will is that it is a "regulator of the energy 

of affect" which appears towards the completion of moral development 

(p.225). Linked to his theory that cognition and affectivity are distinct 

although parallel and related forms of development, he sees the will as a 

"late appearing function" that develops autonomous moral feelings to 

govern the affects just as reason governs cognition. Values and scales 

of value result from the socialization of affect, from affective inter­

action with other persons when specifie moral behavior becomes developed 

into autonomous moral feelings that are more universal in their applica­

tion (p .224) . Piaget' s theory would be of the same "family" as Lonergan '.s 

both in its orientation to autonomous moral and intellectual development, 

and in the sense that decision (will) regulates one's moral feelings. 

Lonergan would probably take issue, however, with Piaget's sharp distinc­

tion between cognitional and affectional development, probably ascribing 

greater significance to the universe "alive with feelings" and to the 

integration of those feelings with judgments of fact in the judgment of 

value. 

What is evident from this discussion of issues concerning 
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deliberation and decision in the Lonergan.oflnsight and Method, as well 

as his sources, is. a genera1 convergence of the ory tha t in any decis ion 

to act, there is a know1E:dge proposing the act (both in terms of fact 

and value) as we11 as an introspection proposing what one will make of one-

self by that act. Both these e1ements were present in Lonergan's descrip-

tion of the will in Insight as the practica1 insight into "what is ta be 

done?" and ''what are the reasons for my own acts?". But with Lonergan's 

growing appreciation of the existentia1ist's concern with one's choice as 

to what one is to make of onese1f, one's constitutive meaning, he re-

defined the fourth 1eve1 of operations as an existential or responsib1e 

1eve1 cu1minating in decisions to act which constitute what one is. The 

four th 1eve1 of consciousness became the 1eve1 of conscience. At the 

same time he integrated into that four th 1eve1 an affectiona1 apprehen-

sion of value which seeming1y rep1aced the notion of rational value and 

inte11ectua1 order known through the intellect. While we have suggested 

that such affectiona1 apprehension of value in Lonergan is rea11y on1y 

re1iab1e in re1igious conversion, the presence of this differing form of 

knowing (moral) has caused us to question the adequacy of Lonergan's 

description of the fourth 1eve1 as an "integration" of these two funda-

menta11y different forms of knowing. 

Another form of integration of affective knowing within the 1eve1 

of de1iberation and decision can be derived from cognitional ana1ysis 

of those acts. Both Scheler and von Hildebrand wou1d assert that there 

are two if not three cognitive acts invo1ved: 

First, the rea1 presence of the object. Second1y, the 
fecundating contact with the object in which the abject dis­
closes itse1f to my mind, informsme, and imposes itse1f on 
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my mind in its autonomous being; Third1y, the intuitive 
character of the contact. The object dep10ys its 1 such 
being l before my mind as opposed to a11 discursive control 
through concepts (p.197). 

Further, both Scheler and von Hildebrand see the decision to act (wi11-

ing) as distinct from and fo110wing the response to value; a saying "yes" 

or "no" to it. What th en becomes prob1ematic with Lonerganls description 

of the fourth 1eve1, is that 1.) judgments of fact, 2) apprehensions of 

value, 3.) response to value, and 4.) the thrust towards moral se1f-

transcendence in wi11ing authenticity or inauthenticity in onese1f, are 

a11 seen as coming together in the judgment of value and decision to act 

whereby one makes of onese1f what one is to be. In particu1ar, this has 

resu1ted in a 10ss of distinction between onels value response (an act 

basica11y not under the command of decision) and onels decision to act 

itse1f (an act of free will). And whi1e Lonergan is quitcoright in 

asserting that onels decision to act (judgment of value) is, in the long 

term, an act of constitutive meaning having an effect upon onels values, 

sca1es of preference, value response, etc., this effect is primari1y 

cumulative -- a gradua1 shaping of onels moral attitudes and tendencies. 

Hence it can be differentiated from a apprehension and response to value 

in any particu1ar person and/or act. 

What we will propose in the conc1uding chapter of this thesis will 

be a metaphor of Lonerganls four 1eve1s of conscious operations somewhat 

modified so as to a110w distinction between the differing "streams" of 

inte11ectua1, moral, and re1igious operations. Whi1e perhaps assigning 

more of a ro1e to a "natura1" affectiona1 apprehension of value than 

would Lonergan, it is hoped that otherwise our modified reconstruction 

will propose on1y a slight1y more nuanced structure by which the 
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intellectual, affectional, and volitional (including the .religious) 

streams within consciousness may be understood as flowing into the single 

integrated river-bed of deliberation and decis,ion. With Lonergan, we 

would see that point as the apex animae of the soul, where one constitutes 

onels own meaning and makes the first and only edition of oneself. 
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Section A Ques tions and Answers Sugges.tive of a .Modified Recons truction. 

As we have been making our study of Bernard Lonergan's perspective on 

ethics as indicated by his project first in Insight and as it developed 

later in Method, we have been noting certain questions that have arisen 

as we have examined some of his sources to those developments. We have 

now come to the point where we must assemble the most central of these 

questions and attempt to answer them either from what would seem in-

dicated from Lonergan's perspective, or from a slight modification or 

further development of that perspective as would seem necessary to ful­

fill the conditions posed by the question. 

Question 111: To what degree is "natural" affective apprehension of value 

reliable, prior to the dynamic state of being-in-love with 

God? 

This question arose with us first as we attempted to outline the 

cognitional theory in answer to the question "What am l doing when l am 

'knowing' by feeling?". (p.253) We discovered that affective apprehension 

of value for Lonergan came to its fullest within religious conversion, 

within the intimacy of being-in-love with God when there is an immediate 

apprehension of good within the grace of God (p.257). At that point, man 

the originating value becomes divine light and love, and terminal value 

is the whole universe. This Lonergan would describe as God known through 

religious experience. But he would also say that God can be known through 

moral experience. Within that level of conscious experience, Lonergan 

would say that there is moral apprehension of relative value (p.277, 256). 

In that case, the originating value is man himself within the limit of his 
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vertical liberty, and terminal value is limited to the understanding of 

the human good that he brings about. Unlike, say, Scheler at this point, 

Lonergan would not seem to admit the possibility of a perception of ab­

solute value. In fact, we had difficulty establishi.ng to what degree for 

Lonergan there is reliable affective apprehension of value without the 

transformations of affectivity in moral and religious conversion (p.277). 

Lonergan's position in Insight was that the affections as the 

"attachment and interestedness of sensitivity and intersubjectivity" were 

in opposition to the detachment and disinterestedness of the pure des ire 

to know, and hence subject to egoism and altruism and in need of uni­

versalization within the higher integration of the supernatural solution 

(p.272). This position did not really change in Method, where the heal­

ing and transforming graces of faith, hope, and charity had the effect of 

quieting down "the passions" and removing from them human possessiveness 

and pride (p.279). The role ascribed to affectivity in Lonergan seems 

best indicated by whether or not the Latin tag is seen as applying or as 

being excepted (Nihil amatum nisi praecognitl® is true of human love, but 

it is not true of God's love --p.257). Lonergan's stance in Insight, with 

a notion of value as the possible object of rational choice, true value 

being the realization of a universal order which is intelligible, would 

not be an exception to the Latin tag. But we found that his position in 

Method, while more difficult to pin down, did not seemmuch changed with 

respect to the limited actualization of affective capacity described in, 

say, moral conversion within the inquiry about objective value and good 

of order, and the inquiry of what one is ta make of aneself (p.278). The 

Philosophy of Education lectures thus might bes.t describe Lonergan' s 
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basic distinction between moral experience (things done because they are 

right, according to objective value) and religious experience (the auto­

nomous subject stands before God with his neighbour in the world of his­

tory, and reason is subordinated to God and sense to reason -- giving an 

immediate apprehension of good within the grace of God -- p.115-116). 

Outside of the immediate apprehension of the good within the love of God 

(religious experience), Lonergan's early position with Aquinas in naming 

intelligere the proper act of the human soul, would still seem to be his 

position in Method, and the being-in-Iove with God of religious experience 

the only major exception to the Latin tag. The rational self-consciousness 

of Insight might still, then, describe moral conversion. The only minor 

exception to the Latin tag would he falling-in-Iove, which does not so 

much give reliahle grounds for affective value-apprehension, as it pro­

vides the entry-point into the charged field of love and meaning with the 

love of husband and wife, the love of one's fellow man, and ultimately 

the love of God himself. Only the immediate apprehension of the good and 

value within the dynamic"state of being in "love with God, gives one an 

actualized capacity for a reliable apprehension of value that is a knowing 

other than by reason (affective cognition) (p.279). In particular, that 

state transforms the attachment and interestedness of sensitivity and 

intersubjectivity into a charity and self-sacrificing love within onels 

immediate experience, collapsing one's previous tendencies towards egoism 

and altruism into a self-transcendence of the all-encompassing good. 

In our discussions of affectivity and value, w.e discovered that both 

Scheler and von Hildebrand share an orientation to "natural" value intui­

tion through feelings that is substantially different from that of Lonergan 
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(p.283). While von Hildebrand identifies that aspect of affectivity 

(the merely subjectively satisfying) that is not an intentional response 

to value (a similar identification to that of Lonergan), we have seen in 

both Scheler and von Hildebrand the degree to which one is still secundum 

naturam oriented to value through the affective discloser of value: love. 

Their the ory of persons/love/acts, in which love functions as the dis-

coverer of value, the fundamerital welling up of aIl things in terms of 

their arche type which resides in God, comprehends the basic phenomenon of 

being af2ec"tively "orien ted to value. Both Scheler and von Hildebrand 

identify this not sa much as a supernatural experience (von Hildebrand 

was especially clear on this), as a natural orientation ta a transcenden-
". " 

tal intending (p.283). The scale of values represents the transcendental 

quality of this affective intending. While they both described the cogni-

tional act as an intuition of essence as opposed ta an insight or an und er-

standing of essence, they bath would share with Lonergan the focus on 

moral insight and moral development as the basic orientation of ethics, 

as opposed to any notion of "objective value" which can be known without 

the active perception of the involved and responsible moral agent (p.299). 

But in terms of affectivity as the means of perception of value, Lonergan 

utilizes the intimacy of religious experience as providing the perception, 

while von Hildebrand and Scheler ground the perception in intersubjectivity 

itself by which value is revealed "on the back" of acts by persons (p.284). 

Scheler and von Hildebrand would thus say that, while the perception will 

be enhanced or debased by the plenituùe of one's' "stored up" value -

experience, it will nevertheless give one a window, however small, into 

the absolute ordo amoris of value (p.299ff). As such, affective value 
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disclosure upon our hearts can never be .ignored. It constitutes "heart's 

reasons" which reason cannot understand -- and Scheler is particularly 

adamant that one should not let one's other "reasons" interfere with these 

reasons of the heart. Both Scheler and· von Hildebrand understand there 

to be an act-centre, a centre of willing, that typically receives "heart's 

reasons" as weIl as other reasons for any particular act (p.3l5). While 

Lonergan, in talking of the moral (affectional), intellectual, and re­

ligious apprehensions of God, asserts that the three modes of apprehension 

must harmonize -- von Hildebrand and Scheler seem to see much more of a 

role of the will in discerning which of these voices to follow, the assump­

tion perhaps being that each mode will have its relative degree of develop­

ment and affectiveness, and hence one mode may or may not harmonize with 

the others (p.268, 318). 

What is 50 central to von Hildebrand and Scheler is their finding 

the seat of the affections in the dynamic orientation to love, to be 

attracted to value in persons and acts -- such that loving is an expression 

of meaning transcendent to the self, oriented to value whose archetype 

resides in God. With them, we would argue for a more distinctive role of 

affective value apprehension within Lonergan's description of conscious 

operations -- to something like the degree that Scheler would see cogni­

tion and affectivity as parallel streams, or von Hildebrand would see 

cognition, affectivity, and will as three distinct processes, or as Piaget 

would see cognitive and affective development as beil1g distinct·, however 

interrelated, and occurring side by side (p.3l5). With Lonergan, we would 

see affective development as beginning out of an experience of falling in 

love, in which one experiences the attraction to value in a person such 
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that it opens one's "hear.t" to transcend itself in response to the person/ 

value beyond itself (p.276). We would see this attached and interested 

desire to love as just as fundamental to the apprehension of value, as 

Lonergan would see the detached disinterested desire, the spir.it of in­

quiry, for intellectual knowing. With Piaget, we would agree that love 

moves towaros socialization and universalization, unless its development 

is hindered such as in resentment (Scheler) or in Deficiency Love (Maslow) 

in similar manner to the possible hindering of intellectual develop­

ment as in the egoism of "intelligent selfishness" pp.281,284). In both 

intelligence and affectivity, development is a process of decentering. 

Both developments are open to impediment, particularly with the flight 

from transcendence in the revers ion to self. But both, as we will argue 

later, have within them the immanent norms which can promote while not 

sus tain their own development -- as Lonergan has so clearly shown with 

respect to intelligence. Just as Doran argues more generally for 

"psychic conversion" as the means of appropri'ating one's whole dramatic 

pattern of consciousness, we would argue more specifically for "affective 

conversion", by which one appropria tes the structure and norms immanent 

within one's affective value apprehension. Those norms, such as von 

Hildebrand identified in terms of "being affected" and responsive, would 

suggest that the apprehension of value through affectivity is a "natural" 

form of cognition which can be developed and heightened -- as in other 

forms of knowing -- as weIl as transformed by the supernatural virtues 

from religious experience. As such, it has a reliability of apprehension 

of absolu te value proportionate to one's affective (~oral) development. 

As natural, it is open ta immanent development. As supernatural, it is 
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open to the gracc of divine light and love, which gives one inunediate 

apprehension of absolu te value. 

guestion #2 - What cognitive acts are involved in the affective appre­

hension of value? 

This question follows upon our answer to the previous question, in 

which we proposed that there is a "natural" affective apprehension of 

absolute value that occurs with a reliability proportionate to one's 

affective (moral) development. That answer followed more upon Scheler 

and von Hildebrand's cognitional theory, for we have suggested that 

Lonergan's position is rather that the limited capacity of, say, moral 

conversion provides primarily a rational comprehension of objective value 

and good of order, while religious conversion gives inunediate affective 

apprehension of true value within the dynamic state of being-in-love with . 

God. Since we are seeking to understand this natural affective mode of 

apprehending value, we must attempt to determine the basic cognitive acts 

involved in such apprehension. 

Lonergan' s cognitional ana,lysis of feeling, which he set within the 

inunediacy of being-in-Iove with God, followed Scheler and von Hildebrand 

in identifying the two acts of apprehension of value, and of response to 

value (p.254). In our analysis of Scheler, we found his cognitional 

theory to be based rather upon inunediately intuited essences which. through 

intentional feelings, reveal values (p.261). The cognitive process' begins 

with a "consciousness of something", that something being value which has 

a prior existence and self-givenness in pers ons and acts. This conscious­

ness of something, of the intention of the person/act (the value), is for 

Scheler an intuition prior to aIl discursive acts (p.148). It is 
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immediately followed by a responsive act, either in the direction of a 

loving or a hat~ng, which will be onels feel~ng response aroused by the 

value presented. In the first act, values "flash out" and dis close them-

selves. In the second act, one responds with onels own feeling or inten-

tion of value -- which will depend very much upon onels developed ordo 

amoris.(p.159). The response will be automatic, based upon anels already 

formed value-feelings. Scheler is th en concerned that the still further 

act of willing should involve no further reflective act but, as in per-

sonal and spiritual feelings, should be that value response immediately 
',' 

enacted (p.153). 

Von Hildebrand refined Schelerls theory of affective cognition into 

a general cognitional theory of three distinctive acts, and its specific 

application of affective cognition. Its three acts are: 

1) the real presence of .the object 

2) the disclosure or imposition of the object upon my mind 

3) the intuitive character of the contact; my response 

Its specific application to affective cognition of value involves: 

1) the perceived object, which is necessarily before me 

2) the object reveals itself to our mind, it speaks and we listen 

3) In responses it is we who speak, the content of our act is 

addressed to the object (p.194). 

The first act would really seem to correspond to Lonerganls first level 

of immediate experience, in which by acts of sensing, perceiving, imagin-

ing and feeling we are conscious but we have not begun to pattern the pure 

data of that conscious experience. In the second act, which von Hildebrand 

calls "being affected", the value of the abject/act/person "acts upon my 
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heart in a deep rneaningfu1 rnanner, in rne1t~ng it"" hav~ng a somewhat 

centripeta1effect on me (p.196). The third act, which von Hi1dèbrand 

ca11s the value response, is centrifuga1 in character and i8 the rneans 

by which l impart my intention, rny value to the object/act/person pre-

sented to me. And whi1e, with Scheler, von Hi1dehrand wou1d agree tha~ 

the response is,governed (a1most automatica11y) by onels deve10ped ordo 

amoris, he wou1d a1so point out that there is an axio10gica1 imperative 

to every such response: 

to every good endowed with a value, as we11 as to every­
thing tainted by a disva1ue, an adequate response is due 
(p. 198). 

This points out the fact that "being affected" or apprehending value is 

a conscious act beyond intentiona1 control, while (with Scheler) the 

value response, by being dependent on onels deve10ped ordo amoris, is 

open to a degree of intentiona1 control -- such that the axio10gica1 im-

perative shou1d be wi11ed to govern its operation. 

We wou1d therefore answer our question concerning the cognitive acts 

of affective apprehension of value, in terms of there being three basic 

acts. Fo110wing Lonergan particu1ar1y, we wou1d point first1y to genera1 

acts of consciousness (sensing, imagining, feeling, moving) by which we 

become aware of persons/objects/acts. Lonergan finds within these acts 

(in terms of inte11ectua1 cognition) the required norm of "attentiveness". 

Since feelings of values are specifica11y interpersona1 or intersubjective 

apprehensions of rneaning (p.121) and are therefore set within re1ation-

ships, the norm for such experience wou1d be more precise1y "sensitivity". 

Thus "Be Sensitive" wou1d be a transcendenta1 precept appropriate to the 

objective of the experiencing of feelings within intersubjective re1ation-

ships. 
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The next level of conscious acts, following experience, we would sèe 

in what Lonergan (interpreting Scheler and von Hildebrand) calls the 

apprehension of value. We have already noted (p.263,268) that Lonergan 

avoids calling these acts intuitions (as do both Scheler and von Hilde­

brand) but also avoids calling them insights. Both terms may be in­

appropri~te in that they are descriptive of divergent theories of intel­

lectual cognition. In using the terrn apprehension, Lonergan neither pre­

sumes "taking a look" nor an act of understanding. Apprehension is a 

term implying perception with,both cognitive and affective connotations. 

Given the content described by von Hildebrand (p.196f) as a "being af­

fected" su ch that the value felt acts upon my heart in a deep centripetal 

manner, we would follow Lonergan in calling it an apprehension of value. 

Von Hildebrand's description of the act as having the objective of "being 

affected" by value obviously lends itself to a transcendental precept of 

"Be Affected" as governing this level of conscious affective acts. 

The final level or stage of conscious affective acts, we would calI 

the value response. Not following Lonergan at this point in identifying 

the response to value within the judgrnent of value (p.268), we would in­

stead follow von Hildebrand in describing it as a centrifugaI act in 

which there is a clear distinction between the centripetal feeling in 

which l apprehend the person/act/value, and the responsive feeling that 

it engenders in me (p.197f). The feeling it e,ngenders in me arises out 

of my ordo amoris, that developed perception of value arising out of my 

cumulative value-responses and acts of value. Implicit in it will be my 

scale of value, my preferences, etc. -- my limited perception of absolute 

value given my level of moral development (e.g. conversion). With von 
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Hildebrand, we would agree that our value response is almost automatic 

since it is based in the limited ordo amoris that is our current edition 

of ourself. But a new value or a revis~ng of one's scale of preference 

is always possible within the apprehension of value by love, the dis­

coverer of value -- and hence every response to value can exp and and 

re-shape one's ordo amoris, and produce an ever-new revision of oneself. 

Lonergan, Scheler, and von Hildebrand were aIl aware (p.3l5) of the de­

gree to which decision (willing) both shapes and governs this level of 

responses to value. Von Hildebrand's axiological principle of the ade­

quate response is a good example of the need to govern those responses 

(p.198). Given the objective, then, of response to value on this level 

of operations, the transcendental precept "Be Responsive tl would best 

govern both new responses to new or revised apprehended value, as weIl 

as cultivate previous responses to confirmed values and instances of the 

good to which one· toJÏshes continually to be responsive. 

Question #3 - What cognitive acts are involved in deliberatiori and de­

cision? 

We have already noted, both in the previous question and in our dis­

cussion of issues concerning deliberations and decision that Lonergan in 

his four th level brings together judgments of fact, apprehensions of 

value, responses to value, and the thrust towards moral self-transcendence 

in willing authenticity or inauthenticity in oneself, aIl within the 

judgment of value (p.3l8). The judgment of value is, the decision to act, 

and Lonergan sees that decision within a convergence of fact, value, and 

authenticity. Within such a decision, one constitutes one's own meaning 

not only in that single decision to act, but also in the degree of 
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intellectual, moral and religious conversion that will be realized within 

oneself by that ·act. Lonergan's appreciation of the existentialists' 

orientation to choosing, to the decision thatmakesme what l am to be 

and constitutes me (as opposed to a mere hypothetical decision), is at 

the heart ofhis post-Insight description of the fourth responsible or 

existential leve! of operations. But what are, in fact, the ,key acts or 

components to this level of operations? 

The firs't most obvious component on the level of decision, is the 

reflection answering the question "What is to be done?". In Insight, 

Lonergan referred to this as the "practical insight" within practical 

reflection -- to raise questions, evaluate consequences, and run risks 

in determining a possible course of action (p.30f). Its objective is 

focused on the making of being. It does so by integrating judgments of 

fact, and judgments of rational value (evaluation). But it also involves 

a second act, the introspective practical reflection "What are the rea­

sons for my own acts?" (p.32). Given the significance of introspection 

in Insight whereby the mind can know itself and the dynamic structures 

of its own knowing (to say nothing of the reasons for its own acts) , 'the 

centrality of the introspective reflection of rational self-consciousness 

would seem to be of far greater importance th an is typically accorded it 

in Insight. Its outcome in a latent or an explicit metaphysics which 

governs aIl of onels knowing, is obviously foundational to shaping the 

rest of onels conscious operations. This foundation becomes clearer in 

the transcendental precepts of Method when, in light of experiencing onels 

experiencing, understanding, judging, and deciding, understanding the 

unit y and relations of onels experiencing, understanding, judging, 
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deciding, etc., one décides "to opera te in accord with the norms im­

manen t in the spon taneous rela tedness 'of one' s experienced, unders tood, 

affirmed experiencing, understanding, judging, and deciding" (p. 76). 

What is so important here is to recognize the governing quality of intro­

spection, implementing decisions for the determination of one's own opera­

tions through self-conscious scrutiny., Our diagram #2, below shows 

clearly in the right hand columns ,the scope of thegoverning of knowing 

implemented by the decisions of introspective self-consciousness. This 

introspective reflection, which is focused in Method within the thrust 

towards moral self-transcendence in willing authenticity or inauthenti­

city in oneself, is as integral a component to decision as is considera­

tion of the possibilities of what is to be done •. One might say that in 

Method, the setting of these two reflective acts within the deliberàtion 

"Is it worthwhile?", shifts the emphasis significantly from the question 

"What is to be done?" towards the value question of self: "What am l to 

make of myself?" The issue of constitutive meaning has become central 

to the deliberation. 

But it is this ,most central introspective reflection culminating in 

any decision which wills authenticity or inauthenticity in oneself, that 

in the Lonergan of Method we find insufficiently distinguished from the 

affectional operations of the experience, apprehension, and response to 

value. In Insight, judgments of fact and judgments of rational value 

(particularly the good of order) were essential ingredients to the re­

flection focused on possible courses of action (p.32). The completing 

introspective reflection scrutinized one's operations to determine the 

genuineness of the operations by which one proposed such courses of 
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action. Both reflections affirming the proposaI resulted in an assent. 

But in Methoi, with the affectional apprehension of value, we have not 

merely the single stream of intellectual experience, understanding, and 

judgment proposing fact and value, but we have the affectional stream of 

intersubjective knowing proposing value as weIl. This stream, as we 

proposed in answer to Question No.2 above, has its own dynamic structure 

and norms immanent in its own operations. It, like the intellectual 

stream, must be subjected to the self-conscious scrutiny of introspective 

consciousness as to whether any set of conscious operations are genuine, 

whether they implement authenticity ot inauthenticity within oneself and 

therefore what meaning will one constitute within oneself by this deci­

sion. 

But there are at least two value questions going on at the same 

time in any decision, which must be distinguished. (There may also be a 

third question of rational value.) The first would typically corne from 

my apprehension and response to value where, say, l am confronted with 

the value of human life and well-being. as l wi tness a los t and bewildered 

child in a crowd (my value apprehension) , while l am also aware of my 

sense of hesitation and inadequacy (my value response) by which l want 

to avoid getting involved. But my introspective self-scrutiny has, for 

sorne time now, been reinforcing my self-confidence in becoming more out­

going and involved in public living. 80 l decide, for my own making of 

myself, to overturn my inadequate value response. l also decide, in that 

instance, to respond to the value implicit in that lost and bewildered 

child, and to help him. On the one hand. l am dealing with the develop­

ment of my own ordo 2moris, my own affectional operation. On the other, 
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l am dealing with the value and situation presented to me within acts of 

persons in history. While hopefully l am dealing with them both within 

the same decision, l may weIl be neglecting one or the other. The de­

cision should involve bèth that decision which l am currently making, 

as weIl as the decisions l have made in the past and am implementing 

in my current operations. The point is, as was clearly the case with a 

distinct category of the will in Insight, (p.27f) that l have freedom to 

decide to follow or not to follow what is presented to me through either 

my intellectual or affectional knowing. While Lonergan is undoubtedly 

right that those internaI decisions are generally so important in con­

stituting the meaning of onels life as weIl as being the specifie de­

cision upon which one acts, the sequence of acts he describes as those 

of the fourth level of conscious operations in Method tends not to calI 

attention to the radical distinction between the relatively habituaI and 

automatic operations of intellectual and affectional cognition, and the 

completely free acts of volition which can follow or overturn the judg­

ments 0r responses from intellect and affection. 

Thus we would wish to distinguish operations which we would describe 

as volitional from those that would seem to fall still within the sequence 

of either intellectual or affectional operations. Following von Hilde­

brandIs distinction that intellectual (theoretical) and affectional opera­

tions follow their own sequence and cognition with little possibility of 

control or interference from other centres, whereas volitional operations 

take place in a sort of free act-centre of the person, we would say that 

a volitional act has the freedom to say "yes" or "rio" to a motivation from 

any other centre of operations within the person (p.195f. and p.316). 
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Un1ike either inte11ectua1 or affectiona1 acts, vo1itiona1 acts have not 

the same immanent norms within them. This wou1d fo110w Lon~rgan's de­

scription of the will as he out1ined it in Insi~ht, especia11y with the 

will (rather than the intellect) as free to do other than as intellect 

knows it ought to do -- requiring therefore the higher integration to 

sus tain man's vo1itiona1 capacity (p.35). These acts wou1d be both re­

f1ective and eva1uative (invo1ving facts as we11 as values) and wou1d 

seem to respond to three basic questions: 

1) What is to be done? (a practica1 ref1ection on possibi1ities) 

2) Why shou1d it be done? (a practica1 rational and affective 

eva1uation) 

3) Why shou1d l do it? (a practica1 introspective ref1ection and 

eva1uation) 

The first question is obvious -- a factua1 understanding of rea1ity 

suggests certain basic possibilities. The second ques~ion brings the 

perspective of value to those possibi1ities, much as co1our brings a more 

nuanced perspective on seen rea1ity than can the mere distinctions of 

black and white. Affectiona1 cognition of value within a situation will 

bring a reason from the heart which will be of a different nature than 

the more ana1ytic reason from the mind (it will be an intersubjective 

apprehension). The two "reasons" shou1d c'oincide -- but may not due to 

unequa1 inte11ectua1 and affectiona1 deve1opment. The third question, 

which bui1ds both on Lonergan's Insight question "What are the reasons 

for my own acts?" and his post-Insight focus "What am l to make of my-

self?", moves towards the decision to act whi1e keeping in creative ten-

sion the issues of 1) the possibilities 2) the u1timate or terminal 
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value to be rea1ized in them 3) the originating value to be rea1ized in 

me. Whi1e each person may we11 pose these questions different1y to 

himse1f, we wou1d suggest that the three foci of 1) facts 2) terminal 

or abso1ute values 3) the self as originat~ng value, wou1d a1ways be 

invo1ved. And whi1e a responsib1e self shou1d a1ways consider the facts 

that it knows, the values it apprehends and to which it responds, and 

the self as operator which it is intending ta be -- still that self can 

refuse to hear any or a11 of these things, and make its decision on other 

grounds or upon no grounds at a11. Such is the basic freedom that 

characterizes a11 vo1itiona1 acts. 

Given this basic freedom of vo1itiona1 acts, we wou1d therefore be 

in full agreement with Aristot1e, Aquinas, Lonergan, Scheler, and von 

Hildebrand that virtues, habits, tendencies, superactua1 attitudes, and 

graces (whichever. term one uses) are a fundamenta1 requirement for moral 

living to provide a right orientation to the will and its governing of 

the other streams or patterns within consciousness. This orientation or 

disposition-in 'bne~s choosing or deciding is what Lonergan identified as 

the .existentia1ists l reference ta the "essence of man", that "se1f­

constitution" that is onels "second nature", which "makes me what l am 

to be" (p.111). It is a se1f-being brought about by acts that provide 

the grounds upon which one 1 s authenticity (or inauthenticity) is based. 

The orientation is either reinforced or diminished with each conscious 

choice or decision which one makes. Lonergan, however, by identifying 

the norms immanent within each conscious operation, has given us the 

fundamenta1 precepts which shape our basic inte11ectua1 and moral opera­

tions (Be attentive, Be intelligent, Be reasonab1e, Be responsib1e), to 
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which we have added those indicated hy the affectiona1 operations (Be 

sensitive, Be affected, Be responsive). These precepts, which encourage 

se1f-transcendence, are the resu1t of conversions, within one's intel1ec­

tuaI, affectional, or moral operations. Upon becoming conscious of and 

understanding those operations, when we'decide to appropria te them as 

governing our own operations, then our operations become transformed in 

a more ready intelligence to understand, a more open apprehension to be 

affected, and a more ready decision to be responsible, etc. Such is a 

more explicit and modern rendering of the age-old "habits". 

But these habits can and do fail, for our vo1itional acts remain 

free, however trained and reinforced they may be. Further, we remain 

subject to oversights, undersights, biases, repressions, scotoses, re­

sentments, etc. With Lonergan and von Hildebrand, we would also agree 

that there remains, in both intellectual and affective operations, a 

tendency towards egoism and altruism (Piaget's egocentrism) of which we 

are never entirely free. The transcendenta1 intending of the des ire to 

know and the des ire to love does not cancel out the narrower tendency of 

se1f-attachment and se1f-interest. It remains potentia11y active, giv­

ing us only a limited intel1ectual, affective, and moral capacity. On1y 

the conversions, that come of the surrender of self in a transcendence 

beyond that self, give full actua1ization to one's intellectual, affec­

tional, volitiona1, and re1igious conscious operations. As both von 

Hildebrand and Scheler identify, this transformation, particular1y in 

religious conversion, is characterized by an intimacy with God enab1ing 

man to himse1f become "a principle of benevolence and beneficence, of 

genuine co-operation, of true love" (p.274), the transcendent suddenly 
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becoming immanent within the human heart. As Lonergan wou1d say, such 

conversion transforms one's existentia1 (fourth) 1eve1, the apex animae 

of the sou1, into a dynamic state of being-in-love, giving one a ready 

will to do all good. But it a1so hasa fully actualizing effect on our 

other operations as we11, as our Diagram No.2 (right-hand co1umn) makes 

c1ear, giving us a faith to rea~h objects and values beyond our abi1ity 

to judge or respond, (Leve1 III) a hope that goes beyond our ability 

to understand or apprehend, (Leve1 II) and a charity of attentive and 

sensitive experience (Leve1 1) in which the attachment to self is dis­

solved in a new awareness that the universe, as we11 as ourse1ves, is in 

love with God. Thé limitation of our immanence has become transformed 

into a transcendence that is immanent within us. 

Section B - The Modified Reconstruction 

By our questions and answers above, as wel1 aS,in the prob1ems we 

identified in the previous chapter in recopstructing the "higher view­

point" that came to be Lonergan's integration of knowing and feeling 

within a fourth 1eve1 of "Responsib1e" operations, it is obvious that 

we have some difficu1ty confirming, both within his sources and within 

ourse1ves, the heuristic structure that Lonergan uses to describe and 

exp1ain the integration of these two modes of knowing. We must now go 

to the heart of that matter, and try to offer a modification of that 

structure such as wou1d more suitably describe and exp1ain the re1ation­

ships invo1ved. 

Lonergan has used two basic metaphors to i1lustrate the basic 

structure of consciousness. The first, the spatial metaphor of 1eve1s, 
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he originated in Irtsight to describe the intellectual pattern within 

consciousness. Identifying the spirit of inquiry, the exigence of the 

pure detached des ire to know, as its dynamic intending, he followed that 

exigence as it promoted understanding from experience, judgment from 

understanding, and decision to act from judgment -- differing sequential 

acts within a dynamic structural unit y of understanding. The first three 

levels doubtless constituted a unit y, while the four th level, the exten-

sion of knowing into the field of doing, could weIl be termed beyond the 

sequence if factors other than understanding were seen as involved in the 

decision to act. Those other factors, which emerged so clearly in 

Lonergan's writings as of 1968, involved particularly values as appre-

hended by feelings. Lonergan still retained the structural metaphor of 

levels, but he generally movcd away from categorization and towards trans-

cendental intendings as the basic mode of analysis which can follow what 

is directly given in experience, Rence the pure desire to know was de-

scribed in a more comprehensive and unrestricted sense as a single trans-

cendental intending, the "unfolding of a single thrust, the eros of the 

human spirit" (p.74). 

But at the same time, he modified the metaphor of levels with its 

explanation in terms of Regel's notion of sublation, of a lower being 

retained, preserved while yet being transcended and completed by a higher 

(but without the Regelian view that the higher reconciles a contradiction 

1 
in the lower). With this notion, which he attributed later to Rahner 

(p.I04), he expanded the metaphor of levels to include the phenomenon 

of inclusion and fuIIer realization of the same aspect throughout each 

stage within a richer context, while maintaining the sense of 
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interdependence especially in its effect of heighten~ng the value of 

the lower level Ce.g. level l -- Attentiveness) through discovery and 

exploration of the subsequent level (e.g. intell,igence promotes atten-

tiveness). It was in this sense that he introduced the notion of in-

tellectual, moral, and religious conversions, in which each promoted 

the other, either from below upwards, or from above downwards (p.I04). 

On the other hand, Lonergan was not una'l>Tare that there might be various 

groupings (in the Piagetian sense) within these levels: 

The fourth and highest level is that of deliberation, evalua­
tion, decision. It follows that the priority of intellect 
is just the priority of the first three levels of experienc­
ing, understanding, and judging,2 

While he went on, in that context, to talk of the existential subject 

who does not experience, understand, and judge in a vacuum but rather 

"has decided to devote himself to the pursuit of understanding and truth", 

we would simply note that Lonergan did not equally allow, possibly with 

another stream or pattern of operations, that the priority might be other 

th an intellect, and that (if this priority were affectivity) another 

priority might be a decision to devote oneself to the pursuit of affec-

t~ve apprehension and value. providing that there were, at least hypo­

thetically, another transcendental intending within a series of opera-

tions such as those unified by the intending of understanding (the priority 

of intellect), would it not be possible within Lonergan's own structural 

metaphor of levels and notion of sublation for there to be more than one 

stream (e.g. intellect and affectivity) feeding the convergent point of 

existential or. respo:nsible consciousness within the unifying acts of 

deliberation, evaluation, and decision? 
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It is pred.sely this possibility we wish in conclusion ta propose, 

the exigence for it coming from Lone.rgan himself in his identification 

of at least three different modes of natural knowledge of God: 

Again, l should :l..nsist that moral and religious development 
vastly enrich our relations' to God and our apprehension of 
him; in this respect l am greatly in agreement with Max 
Scheler and Dietrich von Hildebrand. But l should deny that 
our intellectual apprehension of any real object, least of 
aIl, of God is ever complete, closed, excluding further de­
velopment. l should deny that the developments from moral 
and religious experience in any way fail to harmonize with 
intellectual apprehension. l should urge that just as the 
intellectual, the moral, and the religious are three phases 
in a single thrust to self-transcendence, so too moral and 
religious development only reveal more fully the God that 
can be known by the natural light of'human reason. 3 

What we would wish to propose is a modified metaphor of levels incorporat-

ing (at least for the moment) three differing streams of intellectual, 

affectional (Lonergan, referring to Scheler and von Hildebrand, called 

it "moral"), and volitional consciousness, each having within it its own 

exigence towards self-transcendence. Following Lonergan, we would suggest 

that each rep'resents but one of the three phases "in a single thrust to 

self-·transcendence". Since aIl three converge in apprehension of the 

single, ultimate God who is true and good and loving, they should not 

fail to harmonize. But our capacity as subjects (our intellectual, moral, 

and religious conversions which promote, with greater or lesser success, 

only relativ~ levels of apprehension proportionate to our development) 

is never fully actualized. Therefore it is possible that our apprehensions 

may differ, according to their respective levels of development (see above, 

p.269,270). Hm.,rever, the relative apprehensions converge within the ex.-

istential subject on the responsible level of deliberation and decision. 

And it is at that level that one's developed apprehensions constitute what 
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one is able to make of oneself. 

In the following Diagram #3, we have elaborated Lon~rgan's struc­

tural metaphor into three different streams. The "Intellectual Stream" 

is obviously Lonergan's three levels, as described both in Insight and 

Method, of experience, understanding, and judgment. This stream, in 

which the priority is intellect and the exigence the detached, disin­

terested desire to know, is proposed in the heightened sense in which it 

was so thoroughly described in Insight and identified with its trans­

cendental precepts in Method. We will refer to the transcendental pre­

cepts governing its activity in describing later the Volitional Stream. 

The modification of Lonergan's metaphor begins with the identifica­

tion of a separa te stream of apprehension which we name "Affectional", 

since what characterizes this form of apprehension is the "knowing by 

feeling", the intentional feelings which are a consciousness of something. 

Following our description of this stream as described ab ove (p.330), 

we would identify the first level as a consciousness (as opposed> to pre­

or un-consciousness) of interpersonal or intersubjective feelings -­

similar to the bodily-based acts of sensing, (hearing, seeing, moving) 

which within the intellectual stream present the data of consciousness. 

This first level, within the context of intersubjectivity (personal re­

lationships) presents the affective. data of consciousness. Within such 

data of intersubjectivity, can be discerned the basic exigence to love 

(or possibly to hate). This desire to love, which both Scheler and von 

Hildebrand (and, more recently, Maslow) identified as the basic dynamism 

or energy of affectivity, is attracted to and interested in value (or, 

conversely, detracted and repelled by disvalue). Agreeing with Scheler 
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and von Hildebrand that such value is typically borne "on the back" of 

acts by persons, we would suggest that the attraction to value typically 

begins with falling in love. (the attachment to and interest in another 

human subject). But that falling in love promo tes one to the objective 

of the next level of operations -- the desire to apprehend the value it-

self. While using Lonergan's term "apprehension" we would still de-

scribe the act much as has von Hildebrand; the value of the act/person 

acts upon my heart in a deep centripetal manner -- it "speaks" and we 

"listen". We apprehend the value by intersubjective feeling, and the re-

by become conscious of it. That feeling of value then promo tes one to a 

further (third) level of operations as it engenders within us our re-

sponse -- a degree of loving or, in the case of disvalue, a degree of 

hating. This response will largely depend upon our developed ordo amoris, 

upon the plenitude or scarcity of. our stored up valuation. But it can 

also be an entirely new response to value, for such is the basic nature 

of the exigence of love that it moves ahead of us towards new value "as 

a pioneer and guide" (Scheler). Throughout these three levels of opera-

tion, then, the priority is apprehension of value. The mode of appre-

hension is affectivity. 

As Lonergan saw that "deliberation sublates and thereby unifies 

4 knowing and feeling", so we too would see the convergence of the streams 

of knowing and feeling within the more central "reservoir" (to main tain 

our analogy of fluids) volition. Its acts, however, are more complex 

than perhaps may be indicated by the terms deliberation and decision. 

For, as in our discussion above (see p.338),we would see that delibera-

tion as addressing at least three different issues: 
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1) What is to be done? (a practical reflection on possibilities) 

2) Why should it be done? (a practical rational and affective 

evalua tion) 

3) Why should l do it? (a practical introspective reflection and 

evaluation). 

While these three issues aIl press towards a decision, they are aIl very 

much related to the operations that preceded them (intellectual and 

affectional) both ln terms of content(fac~s and values) and in terms of 

authentic governing of those operations. In fact, we would identify the 

volitional flow itself as primarily the introspective mode so weIl de­

scribed in Insight, the ability of the mind (and "heart") to know itself. 

This consciousness that can attend upon one's own understanding and 

apprehension, can not only govern and vitalize one's understanding and 

apprehension, but can also ground a decision not merely upon und"érstood 

facts and apprehended values but as weIl upon approval or rejection of 

one's past performance. In fact, the volitional stream is initially a 

sort of IIfree flow", passively connected to one's various streams of con­

sciousness, its only essential act being decision. What one does with 

that "free flow", that latent reservoir, however, is quite another matter 

and it is effected by the one basic act of decision, by which one cons ti­

tutes one's own meaning (as Lonergan so weIl saw). Its potential direc­

tion and energy i8 provided by the very streams that feed it. Yet they 

can be wasted or harnessed. 

Lonergan's notion of metaphysics in Insigh~ was of an appropriation 

of intelligent consciousness as a basic corrective to aIl other orienta­

tions of consciousness, and an embodiment of the dynamism of one's images 
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"that release feeling and emotion and flow spontaneously in deeds no 

less than words" (p.24). His description of transcendental method re-

presents a similar project, to which he also applies our image of 

stream or flow: 

When the natural and. the human sciences are on the move, 
when the social order is developing, when the everyday 
dimensions of culture are changing, what is needed is not 
a dam to block the stream but control of the river-bed 
through which the stream must flow. In modern science, 
what is fixed is not the theoryor system but the method 
that keeps generating, improving, replacing theories and 
systems. Transcendental method is the assault on the 
citadel: it is possession of the basic method, and all 
other methods are just so many extensions and adaptations 
of it. 5 

But transcendental method is derived from the norms implicit in onels 

conscious operations within the structured dynamism of onels streams of 

consciousness. Our analysis has indicated the norms and dynamism 

implicit in the intellectual and affectional streams. The volitional 

stream, passive as mere introspection, becomes an active and flowing 

stream whel~ its rive:r-bed is constructed and directed by the immanent 

norms of intellect and affection as known and decided upon for the govern-

ing of onels operations. Whether as the simple and honest soul who, 

unawares, follows the structured dynamism of his intending, or as the 

conscious and intending soul who identifies and appropria tes the same 

structured dynamism -- both implement transcendental method by decision. 

Both structure and pattern the free-flow (essential freedom) intentionally 

oriented to th~ understanding of the true and the apprehension of the 

good, through the transcendental precepts as in our diagram #3: 
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III Be Reasonable Be Responsive III 

II Be In telligen t Be A.ffected II 

l Be Attentive Be Sensitive l 

(intellectual) (affec tional) 

To the extent that the norms of onels intellectual operations have been 

appropriated, we would understand what Lonergan calls intellectual con­

version to have taken place and to be operative. To the extent that 

the norms of onels affectional operations have been appropriated, we 

would understand affectional conversion to have taken place. To the 

extent that one or the other or both of the intellectual and affectional 

conversions have taken place, we would say that onels moral conversion 

has begun to take place (one has, for instance, experienced onels ex­

periencing ••• etc., etc ••• and has decided ta operate in accord with the 

norms immanent in the spontaneous relatedness of onels experienced, 

understood, affirmed experiencing, understanding, judging, and deciding). 

One has, by that decision, begun to govern onels understanding -- and 

that is a moral act. With Doran (see abovep.2Snwe would say that onels 

psychic conversion has taken place to the degree that one has released 

onels pre-conscious symbols and images from the distorted biases of wak­

ing consciousness to enter onels internaI conscious communication struc­

ture between psyche, mind, and heart. AlI these conversions to the norms 

immanent in one 1 s. structured operations (intellect, affect, psyche) pro­

vide the structure, the river-bed, of onels volitional operations, that 

structure being implicitly or explicitly ~rected and strengthened (or 

dismantled and weakened) by each decision of onels volition. Such is 

the process by which one constitutes oneself as a passive watershed, 
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or as an active flow towards the true, the lov~ng, and the good. 

But consciousness, and the immanent norms within it, has its limita­

tions. Perhaps a central difference between ourselves and Lonergan, 

would be the extent of limitation. Lonergan characterized intellectual 

development as being prone to the limitations of the biases of common 

sense understanding, scotosis, repression, inhibition, and egoism 

generally (p.8). The "natural" corrective, which itself could sus tain 

only limited development, was the governing quality of the detached, 

disinterested des ire to know'. Lonergan even further qualified the 

limitations of affective development as tending towares the "egoism and 

altruism" that characterizes the attachment and interestedness, the 

"human possessiveness and pride" of sensitivity and intersubjectivity 

such that only God's gift of his love could transform the bias of sen­

sitivity into a self-sacrificing love (p.271, 278). He did not seem to 

grant, as we would, that "natural" loving (the attached, interested 

desire to love) is itsEüf a dynamic transcendent intending which orients 

one to value beyond oneself and operates according to its own immanent 

norms. Doran followed Lonergan in this by looking instead to the dream, 

which he characterized as a "privileged instance" of internaI communica­

tion between psyche, mind, and heal't that was free from the "distorted 

censorship of inauthentic imagination and intelligence" within the ego­

tistic or general bias of waking consciousness (p.287). In contrast, 

Scheler and von Hildebrand -- and perhaps also Maslow would grant 

more of a "natural" capacity to affectivity such that love, the dis­

coverer of value, is seen as promoting an affective development similar 

to the proportion that Lonergan would see the detached disinteresced 
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desire to know as promoting inte11ectua1 deve10pment (p.283ff). But, 

with the Lonergan of Insight, we wou1d see the greatest prob1em of 

capacity being with the will or the "act...;.centre" of the person, which 

distinguishes itse1f from a11 other centres by its ±'reedom to say "yes" 

or "no" to a motivation from any of the other centres of the person 

(p.308f). With Lonergan, Scheler, and von Hildebrand we wou1d agree 

that "the will" has not the same immanent norms governing its activity 

hence the need of habits and virtues to govern its operation. It is this 

centre which is in need of the still higher re-orientation towards God 

and the good through actualization of the dynamic state of being-in-love 

with God. With Lonergan, we would characterize it as a "Transformation 

of Consciousness " (see below, Diagram 114). 

But there is a still greater conversion that occurs wh en one's 

consciousness has been transformed by a being-in-love with God. This 

transformation, which Lonergan had characterized, with others, as an in-

timacy with and total surrender to God, becomes actualized in a dynamic 

state of being-in-love with God. It takes over, in an immanent trans-

cendence, aIl construction and development of the "river-bed" of our 

volitional stream, and gives us an effective freedom to become, with God, 

a principle of benevolence and beneficence, of genuine cooperation, of 

true love. It is, as Lonergan described it, a healing and creating in 

history which is deve10pment from above downwards. As we have proposed 

it metaphorically in Diagram 114, it energizes our act-centre of delibera­

tion and decision with the dynamic state of being-in-love. It becomes 

our firs t principle: "From it flows one 1 s desires and fears, one 1 s j oys 

1 \1 ( ) and sorrows, one s discernment of values, onels decision and deeds p.89. 
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But it does not alter the structure of our consciousness, however much 

it may vitalize and reinforce it. It builds upon what is already good 

in man. Specifically, it reinforces our implicit transcendental method 

to give it a capacity far beyond the first principles upon which it was 

based. It gives us faith to reach objects and values beyond our native 

ability to judge or respond to them. It gives ushope that surpasses 

our natural ability to understand and apprehend. And it gives us 

charity within our attentive, sensitive experience in which our attach­

ment to self dissolves into a new awareness that we and the whole uni­

verse are in love with God. This sense of the supreme fact, the supreme 

value, of the supreme pers on which is God, involves us in a cooperation 

and co-performance that is the divine light and life itself, a self­

transcendence occurring within the whole universe -- to the glory of God 

who originates it aIl. 
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Footnotes - Chapter VII 

1 

2 

3 

lJ. 

5 

"The Subject" in Second Collection, p. 80. 

Method, p. 340. 

"Natural Knowledge of Gad" in Second Collection, p. 132. 

"Insight Revisited" in Second Collection, p. 277. 

"The Future of Thomism" in Second Collection, p. 52. 
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