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INTRODUCTION

The topic of religious-mystical experience has been the source of much theo-
retical reflection by theologians and academic scholars of religion. This reflec-
tion must inevitably confront the disparity between “the sacred” and “the sec-
ular” and it follows that this disparity is often resolved in transformative
moments wherein the sacred manifests itself in the profane. For example,
many are familiar with Thomas Merton’s famous experience at the corner of
Fourth and Walnut in Louisville, Kentucky. On an ordinary afternoon, within
the “hustle and bustle” of the shopping district, Merton was suddenly seized
with a profound sense of unity with the people around him: “I was suddenly
overwhelmed with the realization that I loved all those people, that they were
mine and I theirs, that we could not be alien to one another even though we
were total strangers.”’ He “suddenly saw the secret beauty of their hearts . . .
the core of their reality” as God sees them.?

Thomas Merton’s life has been well studied and documented; and one could
say that his experience in Louisville is paradigmatic of modern spirituality in the
sense that it exemplifies a moment when, as the scholar of religion Mircea Eli-
ade might say, the sacred manifests itself in profane ordinary existence.

Throughout his life, Eliade was fascinated by experiences such as the one
Merton describes, and he spent much of his life attempting to identify the
patterns and structures involved in religious knowing, drawing from the vast
array of data from the history of religions. His voluminous writings reflect his
laborious attempts to understand the sacred, insofar as the sacred can be
understood. His endeavor led him to develop a comprehensive theory of the
sacred that inevitably entailed questions concerning the relationship between
the sacred and the structure of human consciousness—that is, to examine the
structure of religious knowing. Eliade was not explicitly interested in theology
but his theories have influenced theologians, such as Thomas Berry.’

In a series of lectures at Boston College in 1968, Eliade declared: “In dis-
cussing the sacred, we always return to viewing it as a structure of the human
consciousness rather than as a set of historical data.” This does not mean that
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Eliade reduces the sacred to the structure of human consciousness; rather,
more precisely, he claims that the sacred is “pars of the structure of human
consciousness.” However, Eliade never developed much in the way of a the-
ory of consciousness. So it is difficult to determine exactly what he meant by
these statements. In other places, he suggests that before an understanding of
the relationship between the sacred and human consciousness can emerge
there is a need for a comprehensive “creative hermeneutics”; and he suggests
that this requires first the development of “a new Phenomenology of Mind.™
Indeed, the incompleteness in Eliade’s own theory with respect to human
consciousness might explain why in his subsequent reflections on his lectures
given at Boston College he admitted that his hermeneutics of the sacred was
incomplete. From his journal entry of June 24, 1968, we read: “In my own
work, I have tried to elaborate this hermeneutics; but I have illustrated it in a
practical way on the basis of documents. It now remains for me or for another
to systematize this hermeneutics.”

The Canadian philosopher and theologian Bernard Lonergan was pre-
sent at Eliade’s lectures at Boston College taking copious notes through-
out. Indeed, there is a sense in which this “meeting of minds” sets the con-
text for this study. That is, Bernard Lonergan’s theory of consciousness
provides a hermeneutic framework that assists in systematizing Eliade’s
notion of the sacred, or at least in giving a clearer understanding of what
Eliade might have meant in claiming that the sacred is a part of the struc-
ture of human consciousness.

The lack of clarity in Eliade’s thought has left him open to criticism from
various scholars of religion. While several authors have come to Eliade’s
defense, their attempts have been complicated by the fact that Eliade never
responded to his critics. This study is concerned with the criticisms about the
lack of philosophical clarity in his writings on the sacred. These criticisms are
especially relevant to this study because the lack of philosophical clarity pre-
vents his insights from being adequately incorporated into theology.

Lonergan’s theory of consciousness provides philosophical foundations
for Eliade’s notion of the sacred. Specifically, Eliade’s recognition of the lack
of a “new phenomenology of mind,” and his call for a “creative hermeneutics,”
provide a context for the application of Lonergan’s thought. That is, Loner-
gan’s theory of consciousness fulfills both requirements. His theory provides
the foundations for an epistemology and metaphysics, which, in turn, provide
the foundations for a hermeneutic framework wherein, ideally, the theory of
consciousness functions as the “upper blade” of a pair of scissors converging
upon the “lower blade” of the data, to yield authentic interpretation.®

Moreover, the fruit of this dialectical reading is mutually enriching of
Lonergan’s thought as well. Specifically, Eliade can contribute to what Lon-
ergan in his later thought identified as a need for a “new” philosophy of God,
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one that could adequately account for religious-mystical experience.” Simi-
larly, because of the inextricable connection between the sacred and religious-
mystical experience, Eliade can further contribute to the foundations for what
Lonergan intuited (along with others) as a coming convergence of religions."

SCOPE AND CONTENT

This study is a dialectical reading of Eliade’s notion of the sacred, that is, the
structures that he identifies with “knowing” the sacred, using aspects from
Lonergan’s theory of consciousness."

Chapter 1 establishes the general context for the study by presenting an
overview of some of the significant moments in the historical development of
the modern notion of the sacred, particularly as influenced by certain select
theorists of religion who take the subject’s religious horizon as the starting
point for their theories.

Chapter 2 outlines the more specific context for the study. It discusses
Lonergan’s own contribution and reflections concerning the relationship
between theology and the history of religions. The chapter focuses on sum-
marizing the contributions implicit in Lonergan’s writings on the relationship
between theology and the history of religions. In addition, we make some
applications of his thought to that relationship and its bearing on a potential
convergence of world religions or “theology of theologies.”

Chapter 3 summarizes Lonergan’s theory of consciousness, specifically as
it pertains to a dialectical reading of Eliade’s notion of the sacred. This
includes: the four levels of consciousness (patterns of operations), the various
patterns of experience, differentiations of consciousness, and the transforma-
tions of consciousness (conversions). Then, having established the “upper
blade” of the interpretive framework, it can be brought to bear upon the
“lower blade” of Eliade’s notion of the sacred.

Chapter 4 focuses on the experience of the sacred as interpreted by Eli-
ade and considers this in light of Lonergan’s theory of consciousness. It sug-
gests a corrective reading of Eliade’s notion of coincidentia oppositorum so that
his insights might be better incorporated into theology. It also addresses the
problem of articulating an understanding of the paradoxical relationship
between the sacred and the profane.

Chapter 5 discusses how, according to Eliade, human beings express the
encounter and understanding of the sacred through religious symbols. There
follows a summary of Lonergan’s understanding of elemental symbols. This
sets the context for the argument that Eliade’s theory can be complemented
by the notion of psychic conversion, which retains the possibility of recovering
sacred symbols.
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Chapter 6 attempts to understand what Eliade means when he claims
that the sacred is the real. Eliade was not a systematic thinker, and often he
was not explicitly concerned with philosophical clarity. This chapter presents
the argument that Eliade’s ontological claims concerning the reality of the
sacred leave him open to the weaknesses of a Platonic ontology and suggests
a corrective interpretation organized primarily around aspects of Lonergan’s
philosophy of God.

Chapter 7 addresses the themes in Eliade’s thought surrounding “living
in the sacred” and how this can be understood through Lonergan’s notions of
transformations of consciousness and differentiations of consciousness. The
topics addressed include: the transformative power of the sacred, the religious
life of homo religiosus, and the sacred vocation of the shaman.

Chapter 8 suggests some ways in which Eliade’s thought can enrich and
complement Lonergan’s thought.

PARAMETERS OF THE STUDY

Before proceeding, it is important to mention a few points of clarification
concerning the parameters of this study. First, it is important to distinguish a
basic interpretive reading of an author’s ideas from a dialectical reading. A basic
interpretive reading confines itself to what an author meant and is only con-
cerned with an accurate understanding of the meaning the author tries to con-
vey. This type of interpretation pertains to what Lonergan ascribes to the
functional specialty Inserpretation.” In contrast, a dialectical reading is not just
concerned with interpreting accurately what an author means. It includes two
further functions: it seeks to identify those aspects of the author’s thought that
are fruitful for the development of positions, and it may even promote such
development. It also seeks to identify and likewise “reverse” those areas of the
author’s thought that hinder development or even work against it. Lonergan
calls these hindrances to development counterpositions, and he outlines the
procedure for addressing these in Method in Theology in the functional spe-
cialty Dialectic (see M1, chapter 10). Accordingly, my reading of Eliade’s
notion of the sacred will be primarily dialectical, although the reading builds
upon the functional specialty Interpretation; it will examine those areas of his
thought that are open to development and offer a corrective reading of those
areas that need to be corrected, at least if they are going to be incorporated
into theology in some manner. The functional specialty Dialectic is a dynamic
process, and while this study primarily examines Eliade’s notion of the sacred
through Lonergan’s hermeneutic framework, it becomes evident that Eliade’s
thought assists in fleshing out some underdeveloped aspects of Lonergan’s
thought as well.
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Secondly, it is necessary to clarify more precisely what I mean by the
phrase “theory of consciousness.” Lonergan often referred to his theory of
consciousness as a “cognitional theory” or as “generalized empirical method.”
Yet, if one studies more closely the terms cognitional theory, or generalized
empirical method, there is a temptation to associate these too narrowly with the
four levels of operations in Lonergan’s theory of intentional consciousness.
Indeed, while these four levels are of primary importance, when I refer to his
theory of consciousness I will also be including the fuller range of aspects of
Lonergan’s theory that are pertinent to this study. This fuller range is more
accurately a complexification of the basic structure of his theory of conscious
intentionality that includes the following notions: patterns of experience, dif-
ferentiations of consciousness, and transformations of consciousness.

Third, Lonergan’s four levels of intentional consciousness become help-
ful in this study not only as an interpretive device, but also as an organizing
principle for the treatment of specific themes in Eliade’s notion of the sacred.
That is, with respect to his thought we can treat different themes in Eliade’s
notion of the sacred more precisely by asking: (1) How is the sacred experi-
enced? (2) How do we understand the sacred, insofar as it can be understood
(i-e., through sacred symbols)? (3) What does Eliade mean when he states that
the sacred is the rea/? (4) What does it mean to live in the sacred? These four
divisions correlate with Lonergan’s four levels of intentional consciousness
and provide an organizational principle for a more precise interpretation. In
this way, combining the insights of these two thinkers, we begin to understand
the general outline of the structure of religious “knowing.”

Finally, we may not be certain if Eliade would agree with the results of
our dialectical reading. Some of the critical interpretations that we propose
may diverge from Eliade’s own interpretation on certain points. However, our
primary goal is to preserve those insights of Eliade’s thought that may in turn
help clarify the relationship between theology and religious studies and so
enable those insights to be incorporated into theology. This inquiry will bet-
ter preserve the integrity of Eliade’s thought in the long term, while the com-
plementary effect he will have on aspects of Lonergan’s thought will yield
additional fruits.






Significant Moments in the
Historical Development of the Study of
Religion and Religious Experience

INTRODUCTION

This chapter outlines the general historical context for this study. Specifically,
we will highlight some of the significant developments in the modern notion
of the sacred from select thinkers who give priority to religious-mystical expe-
rience as a methodological starting point. The theorists we address—Friedrich
Schleiermacher, Rudolf Otto, Gerardus Van der Leeuw, and Mircea Eliade—
can to a greater or lesser degree be grouped under the heading of phenome-
nologists of religion. That is, insofar as each has taken as his starting point the
subject’s religious horizon, specifically as it begins with religious experience.
Accordingly, this chapter will review some of the significant contributions of
each theorist to the modern understanding of the sacred.

Eliade’s understanding of the sacred is inextricably connected to the role
of the historian of religions. Therefore, before proceeding, it will be helpful to
clarify what is meant by the notion of the sacred and phenomenology of religion.

First, the notion of the sacred in this study pertains to the divine or the
transcendent, and humans’ attempt to relate to that reality. While the terms
sacred and holy are not synonymous, for the purposes of this study the terms
are used interchangeably. In keeping with Eliade and recent currents in schol-
arship, I use the term zbe sacred. Other authors have clarified the different
nuances in the meaning of the terms Aoly and sacred.'

Secondly, in modern times many different methodologies and approaches
have emerged in the study of the sacred. These include various anthropological,



8 The Structure of Religious Knowing

sociological, psychological, historical, and phenomenological approaches. This
study is limited to certain influential “phenomenologists of religion” who take
the subject’s religious horizon as the starting point for their reflection. We will
not be addressing, for example, the significant contributions of the sociological
approach of Emile Durkheim or the psychological approach of William James.”
Therefore, it is important to clarify more specifically the meaning of the term
phenomenology of religion.

The topic of phenomenology in general is complex, and the word itself has
acquired many diverse meanings. The term phenomena, as described by Kant,
refers to a thing-as-it-appears as opposed to a thing-in-itself (noumena). In con-
trast, Hegel articulates a science of phenomenology in order to identify the
essence of the manifestations of Spirit. Hegel invokes the term in an attempt to
overcome the bifurcation made by Kant between the phenomena and noumena.®

In addition to the philosophical uses of the term phenomenology by Kant
and Hegel, Douglas Allen cites two ways in which the term has been
employed in a nonphilosophical sense: (1) in science, with the distinction
between description and explanation, the term phenomenology refers to
description rather than explanation; (2) the term phenomenology is used in
comparative studies to refer to the method of constructing typologies for pur-
poses of analysis.* In addition, the term phenomenon has acquired a common-
sense meaning that refers to any event that is considered out of the ordinary.

Allen also distinguishes between the use of the term phenomenology in a
general sense and its use more specifically in various twentieth-century philo-
sophical uses of the term. In a general sense it refers to “any descriptive study
of a given subject matter or as a discipline describing observable phenomena
[data].” The more specific philosophical use of the term follows:

The primary aim of philosophical phenomenology is to investigate and
become directly aware of phenomena that appear in immediate experience,
and thereby allow the phenomenologist to describe the essential structures of
these phenomena. In doing so phenomenology attempts to free itself from
unexamined presuppositions, to avoid causal and other explanations, and to
utilize a method that allows it to describe that which appears and to intuit
or decipher essential meanings.’

The diverse uses of the term phenomenology with respect to philosophical
approaches comprise the so-called phenomenological movement.® One can
speak of different types of philosophical phenomenology such as “transcen-
dental phenomenology” (i.e., Husserl) and “existential phenomenology” (i.e.,
Sartre, Merleau-Ponty). In addition, with Husserl there is a tendency to prac-
tice phenomenology as a recognition that both reflection on consciousness
and consciousness itself are mediated by language—hence “hermeneutical

phenomenology” (i.e., Heidegger, Ricoeur).”
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The diverse philosophical assumptions and methods of phenomenology
have spread in various ways to other disciplines. In particular, they have influ-
enced the development of the phenomenology of religion as a distinct discipline.

In general, the phenomenology of religion is often viewed as a subdivision
of the history of religions (Religionswissenshaft), and the history of religions as
a subdiscipline within the larger field of religious studies.” However, even as a
subdivision, the phenomenology of religion has acquired a variety of meanings.
Some emphasize its use as a method in the study of religion, while others high-
light its role as an autonomous discipline within the field of religious studies.

In order to circumscribe more precisely the general features of the phe-
nomenology of religion, Douglas Allen draws upon the following characteris-
tics: (1) it attempts to describe “religious” phenomena as they appear in
“immediate experience”; (2) it is opposed to any type of reductionism of reli-
gious phenomena to exhaustive interpretive schemas, either scientific or reli-
gious; (3) it retains a broad presupposition of intentionality whereby the sub-
ject’s consciousness intends an object; (4) it emphasizes some form of
restrained judgment with respect to data, which may employ the practice of
“bracketing” or epoche; and (5) it searches for patterns, essences, or structures
of meaning wherein one gains insight into the essence (i.e., ¢idos) of the reli-
gious numbers.’

During the past century, several significant scholars have contributed to
the emergence of the phenomenology of religion. Among them, Allen claims
that Rudolf Otto, Gerardus Van der Leeuw, and Mircea Eliade remain the
most influential.”® In addition, Friedrich Schleiermacher should be added to
this list as a precursor to the development of the discipline, since his notion of
the feeling of absolute dependence had a significant influence on Rudolf Otto’s
notion of the holy. Otto, in turn, directly influenced Van der Leeuw’s and Eli-
ade’s reflections on the topic.

1. SCHLEIERMACHER AND THE
FEELING OF ABSOLUTE DEPENDENCE

The German Protestant theologian Friedrich Schleiermacher (1768-1834)
made a significant contribution to the modern approaches in the study of reli-
gion." Specifically, his approach to understanding religion is connected to his
understanding of religious-mystical experience. The scholar of religion and
psychology, Antoine Vergote, claims that Schleiermacher “inaugurated the
tradition of a philosophy of religious experience.”” The priority that Schleier-
macher places on religious experience, as well as the distinction he draws
between the experience itself and doctrine and beliefs, continues to influence
the study of religion as well as theology.
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Rudolf Otto, whom we will discuss in more detail in the next section,
credits Schleiermacher with the rediscovery of the sensus numinis.

Schleiermacher not only rediscovered the sensus numinis in a vague and
general way but he opened for his age a new door to old and forgotten ideas:
to divine marvel instead of supernaturalistic miracle, to living revelation
instead of instilled doctrine, to the manifestation of the divinely infinite in
event, person, and history, and especially to a new understanding and valua-
tion of biblical history as divine revelation.”

Likewise, Richard Crouter links Schleiermacher’s position concerning the pri-
ority of religious experience as at least an indirect influence on Eliade:

Yet the experiential path to religious insight has a continual appeal. Its early
twentieth-century champion, Rudolf Otto, acknowledged a considerable
debt to the present book [Speeches]. Through Otto the legacy of Schleierma-
cher is also linked to Mircea Eliade and the study of the history of religions.”

In a recent in-depth study of certain thinkers from the years of the Eranos
conferences, Steven Wasserstrom identifies the same connection:

The Schleiermacherian Gefiih! (feeling) became, for the Historians of Reli-
gions, one of inward “experience.” Following Otto and Jung, as well as many
esoteric thinkers, Eliade called such experience “numinous.” The experience
of the “sacred,” “numinous,” or “holy,” in short was asserted to be the foun-
dational constituent of religion.”

Schleiermacher understands the subject’s religious horizon in terms of
religious feeling (Gefiibl) or the feeling of absolute dependence. He explicitly for-
mulated the notion in the introduction to his opus The Christian Faith.**
However, the notion is implicit earlier in his On Religion: Speeches to Its Cul-
tured Despisers.

The notion of the feeling of absolute dependence develops out of the context
of Schleiermacher’s Moravian upbringing and his early pietistic experiences."”
The Moravian ideal viewed individuals as particular manifestations of the
larger divine whole. This ideal fostered a communal life in which the gifts
(charisms) of individual members complement each other within the larger
community. Individuals are completely devoted to an internal awareness of
God’s presence, or piety. The awareness of God’s presence is often realized in
revelatory experiences, which are preconceptual, prereflexive, and prepredica-
tive. That is, this type of experience connotes an immediate experience in
which one apprehends the presence of God.” Hence, these experiences can be
transformative, affecting profound changes within the subject.
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The pietistic aspect of Moravian spirituality (Herrnbuter) had a formative
influence on Schleiermacher, particularly as regards the distinction between
doctrine and /ife. Such a distinction implies that the religious dimension can-
not be simply taught as doctrine or dogma, but rather, is to be awakened in a
revelatory experience.” The distinction between doctrine and religious expe-
rience became the foundation for Schleiermacher’s theology. This distinction
has also been articulated as event and reflection, being and thought, experi-
ence and concept, or what has also been referred to as “disposition” versus
“expression.” The main point is that religious experience occurs within a sub-
ject’s concrete living and cannot be fully captured through concepts.

In his Speeches, Schleiermacher seeks to encapsulate the essence of reli-
gion. In doing so, he is concerned to preserve authentic religious experience
from the abstract speculation of Enlightenment thinkers. He is aware that an
overemphasis on doctrine and dogma can prevent one from feeling the vital-
ity of faith that is realized in pietistic types of experience. Initially, Schleier-
macher employs two terms that constitute these pietistic experiences—intu-
ition and feeling.”* In his more mature work, The Christian Faith, he expresses
these pietistic experiences more precisely in terms of the feeling of absolute
dependence. He replaces the descriptive terms fee/ing and intuition, which he
invoked in the Speeches, and articulates the notion of an “ontologically” prior
feeling of “immediate self-consciousness.””

There are two aspects of immediate self-consciousness, “a self-caused ele-
ment,” or a “Being,” and a “non-self-caused element,” or a consciousness of
“Having-by-some-means-come-to-be.” In other words: “In self-conscious-
ness there are only two elements: the one expresses the existence of the sub-
ject for itself, the other its co-existence with an Other.”” The immediate self-
consciousness gives rise to the apprehension of a “Whence” that connotes the
Jeeling of absolute dependence, or the mysterious presence of God:™

In this sense it can indeed be said that God is given to us in feeling in an
original way; and if we speak of an original revelation of God to man [sic]
or in man, the meaning will always be just this, that, along with the absolute
dependence which characterizes not only men but all temporal existence,
there is given to men also the immediate self-consciousness of it, which
becomes a consciousness of God.”

The feeling of absolute dependence comprises the common element in all
forms of religious experience (i.e., piety).

The common element in all howsoever diverse expressions of piety, by which
these are conjointly distinguished from all other feelings, or, in other words,
the self-identical essence of piety, is this: the consciousness of being absolutely
dependent, or, which is the same thing, of being in relation with God.*
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It has been argued that Schleiermacher’s formulation of the feeling of
absolute dependence is essentially an attempt to describe religious experience.
Thus, Robert Williams argues that Schleiermacher’s theological method
retains a descriptive aspect similar to that of phenomenological method:

Schleiermacher himself was already utilizing a kind of phenomenological
method in his major work, The Christian Faith. The novelty of Schleier-
macher’s thought is that he seeks to describe God as the pregiven inten-
tional correlate of religious consciousness. One of the basic axioms of his
theology is that theological predication and language about God cannot be
understood without a prior understanding of religious experience through
which God is given to consciousness in an original way. Furthermore, I
discovered that Schleiermacher, like Paul Ricoeur, was employing a two-
step procedure of exposition, beginning first with a theological eidetics
which brackets existence and focuses on the meaning, that is, the essential
structures of religious consciousness. Second, Schleiermacher removes the
brackets of the initial abstraction and considers the eidetic structures of
theology as they are concretely modified and rendered determinate in
actual religious experience.”

In addition, it is difficult to separate Schleiermacher’s interest in religious
studies from his theological endeavors. Brian Gerrish emphasizes that his
legacy has influenced the disciplines of both theology and religious studies.”®

In recent years, Schleiermacher’s notion of the feeling of absolute depen-
dence has evoked criticism from various theologians and scholars of religion.
Eliade himself sought to separate the work of Rudolf Otto from any associa-
tion with Schleiermacher, whom he called an “emotionalist”:

In Das Heilige [ The Idea of the Holy], Otto insists almost exclusively on the
nonrational character of religious experience. Because of the great popu-
larity of this book, there is a tendency to regard him as an “emotional-
ist”—a direct descendent of Schleiermacher. But Otto’s works are more
complex, and it would be better to think of him as a philosopher of reli-
gion working first-hand with documents of the history of religions and of
mysticism. (Q7; 23)

Regardless of whether one accepts Schleiermacher’s notion of the feeling of
absolute dependence, the priority that he places on religious experience has
established a horizon for much subsequent theological and scholarly religious
reflection. That is, following Schleiermacher, the methodological starting
point of various theologians and scholars of religion has been the subject’s
religious horizon. Finally, if Rudolf Otto is correct and Schleiermacher did
rediscover the sensus numinis, then Otto himself succeeded in popularizing his

thought in terms of the idea of the holy.
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2. RUDOLF OTTO AND THE IDEA OF THE HOLY

Rudolf Otto’s (1869-1937) reflection on religious/mystical experience has had
a significant influence on the history of religions as well as on the modern
notion of the sacred. His contribution is best defined by his work Das Heilige
(The Idea of the Holy).” This text affected some of the brightest philosophical
and theological minds of the period. Thus, Edmund Husserl wrote to Otto:
“your book on the Holy has affected me more powerfully than scarcely any
book in years.” Karl Barth admits to reading The Idea of the Holy “with con-
siderable delight,” particularly because he appreciated Otto’s nonrational (i.e.,
nonreductionist) emphasis in his presentation of the “numinous.”" Likewise,
Joachim Wach, praises Das Heilige for its “great insights” and links its genius
to Otto’s mystagogic personality: “Neither before nor since my meeting Otto
have I known a person who impressed one more genuinely as a true mystic.””

The Idea of the Holy has had a considerable influence on the develop-
ment of the phenomenology of religion. Specifically, Douglas Allen indi-
cates that this work makes two methodological contributions to the phe-
nomenology of religion because it emphasizes (1) an “experiential approach,
involving the description of the essential structures of religious experience”
and (2) an “antireductionist approach, involving the unique numinous qual-
ity of all religious experience.” In turn, these two methodological contri-
butions influenced Van der Leeuw and Eliade’s methodology. Allen remarks
concerning Eliade:

Otto attempted to formulate a universal phenomenological structure of reli-
gious experience in terms of which the phenomenologist could organize and
analyze the specific religious manifestations. Not only will this be Eliade’s
purpose in formulating a phenomenological foundation of universal sym-
bolic structures, but Eliade will adopt much of Otto’s structural analysis: the
transcendent (“wholly other”) structure of the sacred; the “ambivalent” struc-
ture of the sacred (mysterium tremendum and mysterium fascinosum).*

Willard Oxtoby applies the label “phenomenologist” to Otto in a
“loose sense.” That is, Oxtoby understands phenomenology to mean “the
type of sympathetic treatment of material from a variety of religious tradi-
tions, seeing recurring features of religion as a response to divine stimulus.”
In this sense, Oxtoby believes the label “phenomenologist” can be applied
to Otto retroactively.”

The influences on the thought of Rudolf Otto include, among others,
Luther, Ritschl, Kant, and Jacob Fries. However, the most significant influ-
ence on his Idea of the Holy is Schleiermacher’s thought as characterized in the
Speeches. This is apparent from what Otto wrote in his publication of a cen-
tennial edition of the Speeches in 1899.%
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In the introduction to this edition, Otto acknowledges a fourfold para-
digmatic significance of Schleiermacher’s work: (1) he praises Schleiermacher
for restoring the legitimacy of religion in an age that was hostile to belief; (2)
he validates Schleiermacher’s work as a premier religious apologetic that effec-
tively addressed the Zeitgeist of the times; (3) he acknowledges the Speeches for
its theological import, especially as it anticipates the later systematic treatise
The Christian Faith, although Otto prefers the Speeches to The Christian Faith;
and (4) he acknowledges the paradigmatic influence of the Speeches on the
development of the philosophy of religion.”

Yet, despite Schleiermacher’s contributions, Otto believes that his
thought, specifically with regard to the feeling of absolute dependence, must
be developed further. Robert Davidson argues that Otto achieves such devel-
opment of Schleiermacher’s position. He states: by “a description of the reli-
glous consciousness primarily in terms of value rather than of feeling Otto
achieves a desirable reconstruction of Schleiermacher’s position without sac-
rificing its original insights.”* Wanting to give a more precise description of
the sensus numinis, Otto refined and developed Schleiermacher’s feeling of
absolute dependence in terms of mysterium tremendum et fascinans.

Otto criticizes Schleiermacher’s use of the term feeling of absolute dependence
because he does not believe that Schleiermacher clearly distinguishes the feel-
ing of absolute dependence from other human emotions and analogous states of
dependence. In contrast, Otto emphasizes that the feeling associated with the
sensus numinis is of a totally different order, “a primary and elementary datum in
our psychical life.” He refers to the feeling of absolute dependence as “creature
consciousness” or “creature feeling”: “It is the emotion of a creature, submerged
and overwhelmed by its own nothingness in contrast to that which is supreme
above all creatures.” One is prevented from fully articulating the experience of
creature feeling, and even that term only approximates the experience.”

The second criticism of the feeling of absolute dependence is that in his
view it supposes that God’s existence is derived or concluded secondarily from
the subject’s experience of the feeling of dependence. In contrast, Otto claims
that in order for the creature feeling to arise in the subject, the object or numen
praesens must de facto be present.”

The third criticism concerns Schleiermacher’s position that the feeling of
absolute dependence constitutes a “consciousness of being conditioned (as effect
by cause).” Otto wants to be more precise by making a distinction between the
“consciousness of createdness” and the “consciousness of creatureness.” The for-
mer is more a product of the “rational side of the idea of God” (e.g., concep-
tual, scholastic theology). The latter is a more accurate description of being in
the presence of the numen. The experience of being in the presence of the
numen is more immediate, an existential aspect of reality that reflects the
“smallness” of the human creature in the presence of the creator.”
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Mysterium tremendum et fascinans

Otto emphasizes the nonrational aspect of the holy, yet he does not denigrate
the use of the rational. Rather, he cautions against the “overemphasis” of the
rational, whereby one loses the value of religious-mystical experience. In con-
trast, he prefers to emphasize the religious experience of the holy or sacred as
nonrational and largely ineffable by nature—he is antireductionist. That is, we
can apprehend in a limited way the essence of religion through religious expe-
rience, and we can obtain a limited conceptual, analogous understanding of
the content of the experience, but we cannot obtain an exhaustive compreben-
sion.® In this way, Otto isolates the notion of the holy by intentionally invok-
ing a term that emphasizes its immediate, specifically religious content, rather
than its consequent moral connotations. For the purposes of descriptive cate-
gorization, he coins the word numinous from the Latin numen.* The numen
refers to the “object” or content of the experience, as it “is thus felt as objec-
tive and outside the self.”*

Otto develops categories that elucidate the subjective experience of a
numinous encounter. Such encounters “combine a strange harmony of con-
trasts,” and he distinguishes the three features of this experience as mysterium
tremendum et fascinans as a way to articulate this harmony of contrasts.*

The first primary category for interpreting an experience of the holy is
mysterium. This refers to the objective content of the numinous experience,
perceived as “wholly other” (ganz andere). That is, one is conscious that the
object apprehended pertains to a “scheme of reality” that “belongs to an
absolutely different order.”

The second primary category for interpreting an experience of the holy
is tremendum. He subdivides the notion of fremendum in terms of its three-
fold elements of awfilness, majesty, and urgency. The numinous encounter
evokes the feeling of awfilness in the subject, which comprises feelings of
dread and terror, or causes one to “shudder” in the depths of one’s being.
According to Otto, awfulness is depicted in Christian scriptures as the
“Wrath of God,” but not necessarily with its moral connotations.” Secondly,
tremendum is manifested as majesty—a sense of the “overpoweringness” that
emanates from the numinous. Simultaneously, this makes the subject con-
scious of his or her own existential diminutiveness.” Third, fremendum is pre-
sent insofar as the numinous presence evokes an intense sense of “urgency”
and “energy.” The sense of urgency and energy is often expressed symbolically
as “vitality, passion, emotional temper, will, force, movement, excitement,
activity, impetus.”

Finally, along with mysterium tremendum a numinous encounter contains
an element of fascinans in that its attractiveness evokes “exaltation and ecstasy”
in the subject. The latter element often accounts for the mystic’s bliss, or the
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“peace that surpasses all understanding.”™ From a theological perspective,
conversion or transformation follows from this aspect.

With these categories, Otto was able to isolate and clarify the experience
of the holy. In addition, he was able to popularize the descriptive approach to
the subject’s religious horizon with respect to religious experience. His influ-
ence remains paradigmatic in the history of religions and is specifically for-
mative of the thought of Van der Leeuw and Eliade.

3. GERARDUS VAN DER LEEUW: PHENOMENOLOGY OF RELIGION

The work of the Dutch theologian and historian of religions Gerardus Van
der Leeuw, (1890-1950) Religion in Essence in Manifestation (Phinomenologie
der Religion, 1933), is considered a classic text in the development of the phe-
nomenology of religion.” Indeed, the historian of religions, C. J. Bleeker,
refers to it as the “most outstanding” work on the subject.” Van der Leeuw’s
tome offers both a methodological framework and a foundational structure for
interpreting religion.

With respect to methodology, in Van der Leeuw’s own phenomeno-
logical approach to religion, he invokes much of the vocabulary of Husserl.
However, it is unclear how much of his own approach is based upon
Husserlian presuppositions. Moreover, Dilthey had a significant influence
upon Van der Leeuw’s hermeneutics especially on the latter’s notion of Ver-
stehen (understanding).”

Phenomenology, according to Van der Leeuw, “is a systematic discussion
of what appears” (REM, 683). Generally, this method occurs in three parts: It
involves an experience (or encounter) in which understanding (or classification)
is sought, which we then zeszify to (or communicate) (REM, 671). Moreover,
insofar as our experience has to be recalled it must often be reconstructed.
Through careful attention and description of the data, we become aware of
patterns or structures in the data. At pivotal points of inquiry, connections
may dawn upon us. The structure gives rise to distinctions, clarifications, and
relations, which are often categorized as zypes. The type constitutes a distinc-
tive perceptible structural relation in a given set of phenomena, which
becomes the basis for comparison and analysis (REM, 674).

Van der Leeuw outlines seven aspects of the phenomenological method.
These occur “simultaneously” rather than “successively” with respect to reli-
gious data (REM, 674): (1) There is an assigning of names to distinct manifes-
tations or orders of manifestations of religious data (e.g., sacrifice, priest, etc.).
(2) There is the involvement of the inquirer with the object in an “interpola-
tion.” That is, the inquirer takes an intense interest (i.e., empathy, or sympa-
thy) in the encounter with the object. (3) There is the use of epocke as “intel-
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lectual restraint” from making premature judgments about what is described.
(4) The collected observations are subject to clarification no# through their
causal relations, but through their “structural association.” The inquirer also
attempts “to arrange this within some yet wider whole of significance” (REM,
676). The “wider whole” may constitute what has been called a horizon. The
latter enables one to view the phenomena in a larger context for the sake of
broader understanding. (5) Furthermore, there is the process of understanding
that seeks 7oz the apprehension of the thing in itself, but the interpretation of
that which is presented; that is, the manifestation from the “chaotic and obsti-
nate ‘reality.” (6) The interpretation is “verified” and corrected with respect to
other relevant disciplines. (7) The “sole” aim of phenomenology is to “zestify to
what has been manifested to it” (REM, 674-78). And, we can assume that
accuracy in such a method entails a continual return to the data.

In addition to providing a method for collecting data, Van der Leeuw
provides conceptual categories for approaching an understanding of religious
phenomena. The foundational interpretive structure of Van der Leeuw’s Re/i-
gion in Essence and Manifestation is organized around his principal notion of
religious Power, and its various manifestations of Will and Form.

Power. Van der Leeuw posits the notion of religious power as the fundamen-
tal basis of religion. Power is infused throughout the universe and he cites the
example of Codrington and Miiller’s use of the term mana to illustrate it: “In
the South Sea Islands mana always means a [religious] Power” (REM, 27).
The influence of Otto is apparent in Van der Leeuw’s description of the
subject’s reaction to religious Power. First, there is an apprehension of mys-
terium as “wholly other” (ganz andere). When one encounters Power in the
religious sense there is an immediate awareness that “it is a highly exceptional
and extremely impressive ‘Other.” Again, the influence of Schleiermacher is
implicit in that Van der Leeuw claims that the subject is aware of a “depar-
ture from all that is usual and familiar,” and there is simultaneously evoked
“the consciousness of absolute dependence” on this powerful Other (REM,
23-24). Moreover, in dramatic instances, the encounter with religious Power
can have a transformative effect on the subject in terms of a conversion or
rebirth. “For in conversion it is a matter not merely of a thoroughgoing reori-
entation of Power but also of a surrender of [our] own power in favor of one
that utterly overwhelms [us] and is experienced as sacred and as “wholly
other” (REM, 534). Secondly, “What is comprehended as ‘Power’ is also
comprehended as tremendum” (REM, 24, n. 3). That is, Power often com-
mands a feeling of reverence from the subject, regardless of whether its man-
ifestation is in an object (i.e., fetish) or in a person (e.g., prophet, mysta-
gogue, or shaman). We are compelled to treat these objects, people, spirits, or
rituals with a sense of awe and respect. When we fail to do to so (i.e., when
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we violate a “taboo”), we are tempting the wrath of the Power (REM, 38).
Third, there is an element of fascinans in the experience of Power. This can
include a sense of awe as well as feelings of “amazement” (REM, 28).

Van der Leeuw abstracts the notion of Power from many other similar
notions in other cultures. Hence, he concludes that this notion has universal
applicability. He coins the term dynamism to refer to “the interpretation of the
Universe in terms of Power” especially with respect to “primitive cultures”
(REM, 27). Moreover, the phenomenological emphasis shifts somewhat with
Van der Leeuw from a description of the subjective reaction, as exemplified by
Otto and Schleiermacher, to a description of the “object” or content, at least
as it can be apprehended through its manifestations. But this is not to imply
that Van der Leeuw does not appreciate the relationship and union between
subject and object. Power is apprehended through its manifestations of Will
and Form.

Will. Power also “acquires Will.” That is, in some religious traditions religious
power is conceived of as vague, formless, or impersonal, as in the case of mana
or the Tao of Taoism. However, religious power can also exhibit Will—that is,
direction, personality, and force. As such, Will can often be ascribed to a spirit,
ghost, angel, deity, or God. According to Van der Leeuw the “primitive” views
the world and nature as being endowed with Will, or many “wills.” This has
been classically associated with the theory of animism (REM, 83).” People
have often invoked these “wills” in order to bring about an abundance of
something positive (or protection) or something negative as in cases of witch-
craft and evil. Likewise, these “wills” can be morally neutral or ambiguous as
in the case of a #rickster figure. There is a certain sense in which Christians
speak of Will in terms of the soul as distinct from the body, that is, at least
insofar as the notion of the immortality of the soul is often bound up with the
will and viewed as distinct from the body (form). Finally, it is difficult to con-
ceive of Will apart from Form, as for example, in the popular depiction of
ghosts as wearing sheets. In such cases, the invisible spirit (Will) is depicted
with a perceptible Form.

Form. In the religious sense, Power is apprehended through its various mani-
festations of Form. “The sacred, then, must possess a form: it must be ‘local-
izable,” spatially, temporally, visibly, audibly. Or still more simply: the sacred
must ‘take place” (REM, 447). Van der Leeuw emphasizes that the notion of
Form he refers to constitutes the “perceptible,” visible forms:

The term “Form,” Gestalt, is one of the most important in the present work.
It is best understood by referring to recent “Gestalt Psychology,” which
maintains that every object of consciousness is a whole or a unit, and is not
merely constituted by the elements that analysis may discover. . . . But it is
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vitally important to observe that, throughout this volume, all Forms are vis-
ible, or tangible, or otherwise perceptible; and thus Endowment with Form,
or Form Creation, indicates the gradual crystallization of the originally
formless feelings and emotions into some kind of perceptible and unified

Forms. (REM, 87-88, n. 3)

Human beings often concretize their experience of the sacred through various
forms of worship. “In worship, the form of humanity becomes defined, while
that of God becomes the content of faith, and the form of their reciprocal
relation experienced in action” (REM, 447). It is often the case that there
exists what might be called subforms within more inclusive religious forms,
although Van der Leeuw does not use this term. For example, the Catholic
Mass is a Form, which encompasses two subforms: the Liturgy of the Word
and the Liturgy of the Eucharist. Other forms (the Bible, Bread and Wine,
etc.) constitute additional subforms.

Power is present throughout all forms of religious ritual. It is also present
whenever the form of the ritual is transgressed, as, for example, in the feeling
a believer may get when he or she drops the Eucharistic species during a
Catholic Mass. In some religious belief systems, one is subject to the “wrath”
of the Power when Form is violated.

According to Van der Leeuw, Power, Will, and Form constitute the
“entire concept of the Object of Religion” (REM, 87). Yet, Van der Leeuw’s
phenomenological method has gained wider acceptance than his phenomeno-
logical categories of Power, Will, and Form. For example, Douglas Allen com-
plains that Van der Leeuw forces the rich diversity of religious expressions
into the “interpretive scheme” or notion of Power.*® Likewise, Charles Long
criticizes Van der Leeuw’s use of Power because it minimizes “the specific
nature and structure of the historical expressions.”” On the other hand, Eli-
ade had great respect for Van der Leeuw’s tome, Religion in Essence and Man-
ifestation. He acknowledges Van der Leeuw as an “outstanding” historian of
religions, who convened and presided over the first International Congress of
the discipline after World War II. Eliade also admits that it is unfortunate that
Van der Leeuw has not received adequate recognition.® However, Eliade is
also critical of Van der Leeuw and accuses him of reducing religious phenom-
ena to three foundational structures and neglecting the historical context:

He thought, wrongly, that he could reduce the totality of all religious phe-
nomena to three Grundstrukturen: dynamism, animism, and deism. How-
ever, he was not interested in the Aistory of religious structures. Here lies the
most serious inadequacy of his approach, for even the most elevated reli-
glous expression (a mystical ecstasy, for example) presents itself through
specific structures and cultural expressions which are historically condi-
tioned. (Q7, 35)”
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Whether or not Eliade is correct in his criticism of these three founda-
tional structures, Van der Leeuw’s three basic categories should be placed
within the larger context of his theological endeavors. That is, while Van der
Leeuw has received much praise for his Religion in Essence and Manifestation,
this work is but a single part of his larger attempt to integrate the phenome-
nological study of religion with his theology. Indeed, John B. Carmen has
argued that making strides toward such an integration was one of Van der
Leeuw’s greatest achievements:

Yet I submit that no other Christian historian of religion in this century, cer-
tainly no other Protestant scholar, has dealt so thoroughly and I believe fruit-
fully with the problem of the mutual relation of this scholarly inquiry in
“comparative religion” and Christian theology.”

Similarly, Kees Bolle acknowledges that Van der Leeuw sought to relate the
disciplines of theology and the history of religions more “intensively” than
any other religious scholar. As such, he thinks that Van der Leeuw should
be rediscovered for his insights concerning the relationship between the
two disciplines.®

In addition, triadic distinctions appear to be common throughout Van der
Leeuw’s work. We have already mentioned the triadic distinction of his phe-
nomenological method briefly summarized as experience, understand, and fes-
tify, and his distinction between Power, Will, and Form. Similarly, theology
according to Van der Leeuw is viewed analogously in terms of a three-storied
pyramid. That is, he distinguishes three divisions in theology: historical the-
ology, phenomenological theology, and dogmatic theology (revelation). The

last mentioned comprises the apex of the pyramid.®

There are three layers of theological science, of which only the last and deep-
est is theological in the proper sense: Aistorical Theology, so-called “Ereignis”
(Event)-Science (erfassend); phenomenological Theology or Science of Reli-
gion (verstehend); dogmatic or systematic Theology (eschatological).”

According to this pyramidal structure, phenomenological theology has a cen-
tral place within the theological endeavor. Historical theology concerns itself
with the constitutive events (e.g., the experience of Jesus” disciples). Phe-
nomenological theology concerns itself with the interpretation of such events
(e.g., the recognition of Jesus as the manifestation of God). Dogmatic theol-
ogy concerns itself with the affirmation of such interpretations within doc-
trinal formulations (e.g., Incarnation). As such, phenomenological theology
reaches its limit in dogmatic theology. In other words, dogmatic theology
comprises the top part of the theological pyramid while there is an ascend-
ing/descending mutual relationship between all three tiers. The fundamental
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dogma for Van der Leeuw that serves as the unitive principle for the whole
of theology, the sciences, and culture is the Incarnation of Christ—the Word
becoming flesh.* “Thus there is really one dogma: God became Man [sic];
all other doctrines are valid insofar as the Theologia dogmatica can derive
them from the one.”

In addition, Jaques Waardenburg surmises that Van der Leeuw’s tendency
to make triadic distinctions has a trinitarian basis:

In the last analysis, the basic pattern which we find in Van der Leeuw’s
thought has a trinitarian basis. The theological foundation for all his think-
ing is given with his interpretation of the dogma of Trinity and specifically
of the fields of action of its three Persons, Father, Son, and Holy Spirit,
respectively in the range of Creation, Re-Creation and Fulfillment.*

If Waardenburg is correct, and there is a basic trinitarian basis throughout Van
der Leeuw’s work, we must wonder to what extent his categories of Power,
Will, and Form also have a trinitarian basis in his thought.

Van der Leeuw begins with the subject’s religious experience of the holy
as articulated by Otto and develops an interpretive structure of religious
Power and its various manifestations through Will and Form. Although his
work on the phenomenology of religion remains a classic in the field, his the-
ological writings have largely been ignored. This, despite the fact that the
impetus behind his phenomenological tome, Re/igion in Essence and Manifes-
tation, is ultimately the integration of theology and the study of religions. Van
der Leeuw’s attempt at such integration gives his tome an added dimension.
Similarly, Lonergan, who never studied Van der Leeuw, shared the latter’s
desire to integrate the study of religions and theology.

4. MIRCEA ELIADE AND THE STUDY OF THE SACRED

The influence of Rudolf Otto on Eliade’s notion of the sacred is apparent in
the title of Eliade’s book The Sacred and the Profane. Originally published in
German in 1957 as Das Heilige und das Profane, the first lines from that text
cite Otto’s Das Heilige.”” In addition, in Myths, Dreams, and Mpysteries, Eliade
explicitly acknowledges Otto’s influence: “From the penetrating analysis of
Rudolf Otto, let us retain this observation: that the sacred always manifests
itself as a power of quite another order than that of the forces of nature.” In
this way, Otto’s description of the holy does provide a starting point for Eli-
ade. Bryan Rennie concurs: “There is no doubt that Eliade accepts as his start-
ing point Otto’s concept of the sacred as ganz andere, the mysterium tremen-
dum et fascinans, which is seen as the source of numinous experience.””
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However, taking Otto’s concepts as starting point, Eliade seeks to develop his
own notion of the sacred in its dialectic with the profane.”

It is by construing the sacred in terms of its dialectic with the profane that
leads Bryan Rennie to claim that Eliade was more influenced “by Durkheim
than by Otto in his conception of the sacred.”” However, I disagree. While 1
think it is impossible to determine exactly how much Eliade is indebted to
either of these thinkers, there is at least enough evidence (and sufficient agree-
ment among scholars) that Otto’s Idea of the Holy had a substantial influence
on Eliade’s notion of the sacred.

In an essay on the power of hierophanies Eliade states: “From the pene-
trating analysis of Rudolf Otto, let us retain this observation: that the sacred
always manifests itself as a power of quite another order than that of the forces
of nature” (MDAM, 124). He makes a similar statement when referencing Otto
in The Sacred and the Profane (written at about the same time): “The sacred
always manifests itself as a reality of a wholly different order from ‘natural’
realities” (SP, 10). Hence, he invokes Otto’s language albeit he goes on to say
that Otto’s language of the holy as “irrational” is not sufficient in and of itself.
Therefore, he suggests that the “first possible definition of the sacred is that it
is the opposite of the profane” (SP, 10). In this manner, Eliade invokes the dis-
tinction of Durkheim, although he makes no direct reference to Durkheim in
this regard. In fact, unlike his references to Otto, one is hard pressed to find
any direct references to Durkheim whenever Eliade defines the sacred.
According to Eliade, Durkheim’s fundamental explanation for religion is
totemism—not, as one might expect, the distinction between the sacred and
the profane (see SP). However, we can assume that Durkheim’s dialectic of the
sacred at least indirectly influenced Eliade.”

There are some other points to consider when assessing Eliade’s
indebtedness to Otto. As stated before, Eliade originally published 7%e
Sacred and the Profane in Germany under the title Das Heilige und das Pro-
Jfane (1957). To what extent he intentionally meant for this title to follow
Otto’s lead of Das Heilige would be difficult to determine. However, the
priority that Otto places on the experience of the holy as a fundamental
constituent in religion carries over into Eliade’s notion of the sacred inso-
far as the latter emphasizes the inextricable relationship between the
expression of the sacred and the experience of the sacred. As we will see in
chapter 4, the experience of the sacred as construed by Eliade in terms of
coincidentia oppositorum (a coinciding of opposites) draws inspiration from
Otto’s notion of mysterium tremendum et fascinans. Moreover, Otto’s antire-
ductionism, according to Douglas Allen, would appeal to Eliade. Allen
writes: “Here we have the twentieth-century, antireductionist claim made
not only by Eliade but also by Rudolf Otto, Gerardus van der Leeuw,

Joachim Wach, and many others; investigators of mythic and other reli-
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gious phenomena must respect the irreducibly religious nature of religious
phenomena.”” Durkheim was not an antireductionist.

Again, having said all of this is not to imply that Durkheim has not influ-
enced Eliade’s notion of the sacred at all. It is quite reasonable to assume that
Eliade’s addition of “the profane” to his study of the sacred is a direct influ-
ence from Durkheim. Moreover, Rennie is perhaps correct, for example, when
he asserts that Eliade’s emphasis on the sacred as “real” for the deliever is in
line with Durkheim’s thinking.™

In sum, it is quite reasonable to assume that Otto and Durkheim each
influence Eliade’s notion of the sacred and it may be difficult to determine
exactly to which of these thinkers Eliade is more indebted. However, I do not
think that Otto can be easily dismissed and one is more hard pressed to estab-
lish Eliade’s indebtedness to Durkheim, at least directly, while the direct influ-
ence of Otto is clear.

According to Eliade, the field of research for the historian of religions is
inextricably intertwined with the study of the sacred. “It could be said that the
history of religions—f{rom the most primitive to the most highly developed—
is constituted by a great number of hierophanies, by manifestations of sacred
realities” (SB 11). As such, the data collected by historians of religions yield a
plethora of information. Therefore, in order to organize and interpret this vast
amount of data, the history of religions involves a search for a general
hermeneutic theory for understanding the various manifestations of the sacred
(hierophanies).

Eliade points out that the emergence of the history of religions has pro-
duced historical misinterpretations of religious data. However, this fact does
not discourage him, because he views these misinterpretations within the
larger scope of the development of ideas. That is, new discoveries naturally
give rise to the tendency to overemphasize those new insights. “When a great
discovery opens new perspectives to the human mind,” he states, “there is a
tendency to explain everything in the light of that discovery and on its plane
of reference” (Q7, 54). One is reminded of Freud’s discovery of the uncon-
scious. While Freud’s explanations of the human psyche were reductionistic,
and, while he was antagonistic toward religion, neither of these facts detracts
from his important discovery of the unconscious.

In spite of the existence of historical misinterpretations of religious data,
the history of religions, according to Eliade, retains the task of searching for a
“total hermeneutics,” wherein scholars are “called to decipher and explicate
every kind of encounter of man with the sacred” (Q7; 59). This can seem like
an immense task. Eliade concedes that historians of religions can at best only
master the knowledge of a few religions, and they should then attempt to “for-
mulate general considerations on the religious behavior” of humanity.”
Hence, the historian of religions “does not act as a philologist, but as a



24 The Structure of Religious Knowing

hermeneutist” anticipating the emergence of a general perspective—that is, a
heuristic structure for the interpretation of religious data.”

The hermeneutics that Eliade seeks does not adhere to a rigid or strict
methodology, but rather to a broader more integral method that he calls a
“creative hermeneutics.” Comprehensive in scope, it anticipates a synthesis of
religious knowledge, while the fruits of its interpretations promise to affect
transformative changes in human beings and cultures alike.

To elaborate, the data interpreted by the history of religions can affect
people, individually as well as collectively—that is, cultures. In addition, the
religious data interpreted by the history of religions can affect changes in the
scholar carrying out the research, as well as in the reader who engages the
material. At the level of culture, the historian of religions is able to uncover
data from a vast field of knowledge, which are often unknown or inaccessible
to the general population. By introducing the values of other cultures to the
West, for example, the historian of religions can “open up new perspectives”
that affect positive changes and promote creative thought within Western cul-
ture (Q7; 63). However, Eliade admits that in order for this to occur propetly,
a creative hermeneutics requires first “a new Phenomenology of Mind,” before
an integration of the vast amount of data from the history of religions can
occur (Q7; 64). In other words, the nonexistence of an adequate cognitional
theory that can provide the appropriate philosophical foundations for a cre-
ative hermeneutics prevents the emergence of this hermeneutics. This, in turn,
sets the context for Lonergan’s contribution to a clarification of these issues.

Finally, Eliade suggests that the fruits of change wrought by this creative
hermeneutics will promote the emergence of a “new humanism”: “It is on the
basis of such knowledge that a new humanism, on a worldwide scale, could
develop” (QT; 3).” He also refers to this as an emerging “planétisation of cul-
ture” or “universal type of culture” (Q7, 69). However, it is unclear what
becomes of the specific claims of various “theologies” of the different religions.
That is, if by theology is meant the reflection upon the faith within a given
tradition, will the claims of those specific traditions be adequately maintained
in this new humanism? Unfortunately, Eliade does not elaborate on the
specifics of this new humanism. This issue is pertinent because Lonergan, like
Van der Leeuw, is interested in a collaborative integration of theology and
religious studies.

CONCLUSION

We have been seeking to outline the general context for our study of the
sacred in Lonergan and Eliade by reviewing some of the major contributors
to the modern notion of the sacred, especially those who begin with the sub-
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ject’s religious horizon and invoke a phenomenological approach to religious-
mystical experience. This type of reflection becomes important to Lonergan
as illustrated in some of his later writings. Although Lonergan was not a phe-
nomenologist of religion, in the latter part of his career he became interested
in religious-mystical experience and the religious horizon of the human sub-
ject as a foundation. As will become clear in chapter 2, this interest led him to
a serious consideration of the work of Eliade and Otto.

Eliade’s call for a “phenomenology of mind” and creative hermeneutics sup-
plies the context for Lonergan’s contribution of a theory of consciousness that
functions as a hermeneutic framework for interpreting religious phenomena.






Lonergan on the Relationship between
Theology and the History of Religions

INTRODUCTION

The previous chapter outlined the general context for our study; this chapter
focuses on the more specific context. It begins by summarizing Lonergan’s
encounter with Eliade’s thought and includes the former’s reflections on the
relationship between theology and religious studies (i.e. the history of reli-
gions). From these reflections follows the heuristic notion of a potential con-
vergence of the world religions.

1. LONERGAN’S ENCOUNTER WITH ELIADE

Lonergan was trained as a theologian but his academic interests remained very
broad throughout his life. His interest in the history of religions developed in
part from his initial encounter with the writings of Eliade. He probably dis-
covered the work of Eliade between September 1953 and May 1954 while he
was completing the initial draft of Insight. Around this time he wrote to
Fredrick Crowe:

There is a historian of religions, Mircea Eliade, who has written a series of
books [Images et Symboles, (Paris: Gallimard, 1952); Le Mythe de I’Eternal
Retour (Paris: Gallimard, 1949); Traite de I'Histoire des Religions (Paris:
Payot, 1949)] of interest to me from the viewpoint of the significance of
symbolism. . . . I hope in the not too distant future to get together a study of
the significance of symbols as interpreting the content of the intellectual pat-
tern of experience to the psyche (man as sensitive) as well as providing the
necessary particularity and concreteness to intellectual worldviews.'

27
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Eliade’s influence affected Lonergan to make editorial additions to Insight: A
Study of Human Understanding.’

There are four texts of Eliade’s that Lonergan most frequently cites:
Images and Symbols (London: Harvell, 1961); Patterns in Comparative Religion
(New York: Sheed & Ward, 1958); The Myth of the Eternal Return, or Cosmos
and History (Princeton, NJ: University Press/Bollingen, 1954); and Shaman-
ism. Archaic Techniques of Ecstasy (Princeton, NJ: University Press/Bollingen,
1964). In addition, he read The Sacred and the Profane very carefully and took
extensive notes on the text. He included the latter text in a reading list for a
“Myth and Theology” seminar taught at Boston College in spring 1977

Lonergan and Eliade met at least twice throughout their careers. The first
time was in Boston in June 1968 at an institute at Boston College.* Again,
Lonergan was very interested in Eliade’s work and attended several of his lec-
tures. He took notes on the basic themes, which Eliade presented. The theme
encompassed “the structure of the sacred in consciousness as the basis for a
proper hermeneutics.”

Lonergan and Eliade would meet again in Chicago in November 1974, on
the occasion Eliade termed in his journal, as three days of “dialogues with the-
ologians.”™ The occasion was a conference on the thought of Aquinas and
Bonaventure, sponsored by the University of Chicago. Lonergan was invited to
present a paper at this conference and was additionally awarded an honorary
doctorate by the same institution.” They might have met again in Winnipeg,
Manitoba, for a meeting of the Fourteenth Congress of the International Asso-
ciation for the History of Religions, August 1980, but this is not certain.®

Although their personal encounters were few, the influence of Eliade
upon Lonergan probably provided a stimulus for his later reflections on the
question of the relationship between the history of religions (or religious stud-
ies) and theology. Moreover, it is quite possible that Lonergan’s interest in reli-
glous-mystical experience, along with the ecumenical spirit of Vatican 1I,
inspired his interest in the search for a common ground of understanding
among religions. Eliade’s thought would naturally appeal to him concerning
this endeavor because, as Crowe has remarked: Lonergan “saw Eliade’s work
as pointing to a common humanity in us all.”

2. THE TURN TO THE SUBJECT’S RELIGIOUS HORIZON

Lonergan’s reflections view religion in Method in Theology as inextricably con-
nected with religious experience (see chapter 4 of MT). Specifically, the chap-
ter on religion differs significantly from his earlier attempt to expound a phi-
losophy of God in chapter 19 of Insight: A Study of Human Understanding. He
admitted in retrospect that chapter 19 did not account for the subject’s full



Relationship between Theology and the History of Religions 29

actual religious horizon, although he did not recant any part of that chapter.”
This statement requires some elaboration because chapter 19 does account at
least partially for the subject’s religious horizon.

In brief, in chapter 19 Lonergan argues the following: the inquiring sub-
ject has an unrestricted desire to know, and so the question of God arises in
terms of the logical possibility of an unrestricted act of understanding that
grasps “everything about everything.” The question of God arises for the
reflecting subject who queries the logical possibility of a ground that has no
conditions whatever (i.e., formally unconditioned) for his/her virtually uncon-
ditioned judgments. The question of God arises within the subject’s horizon as
he/she queries the logical possibility of a moral ground for the universe. Lon-
ergan prescinds from a fuller account of the subject’s religious horizon because
the fulfillment of the horizon lies outside the human structure of intentional
consciousness. Moreover, in that chapter, he is specifically concerned with the
question of God as it emerges apart from revealed religion. For the later Lon-
ergan, the question of God arises from the structure of our knowing as “con-
scious intentionality” as it does in Chapter 19 of Insight (MT; 103). However,
he accounts for the fuller subject’s religious horizon by addressing: the nature
and significance of religious experience, the mediation of religious experience
through traditions and symbolism, the transformative effects of such religious
experience, and the subject’s affirmative response to such transformation.

While it may be true that chapter 19 does not account for the full actual
subject’s religious horizon, still, the first part of chapter 17, “Metaphysics as
Dialectic,” does consider the subject’s encounter with mystery and the sense
of the known unknown. In this way, one could say that the first part of chap-
ter 17 prefigures Lonergan’s discussion of religious experience in the chapter
on religion in Method in Theology. Specifically, in chapter 17 Lonergan pre-
supposes that human beings have a fundamental orientation that enables
them to apprehend “some intimation of unplumbed depths,” accruing to their
“feelings, emotions, sentiments.” Likewise, Lonergan cites Otto’s Idea of the
Holy, which “abundantly indicates” the sense of the &nown unknown (IN, 555).
The “intimation of unplumbed depths” is not purely natural in the sense that
it is not necessarily available to human beings through their natural capacities.
However, it could be, hypothetically speaking, if one posits the existence of
pure nature. In Insight Lonergan allows for this hypothesis. Until chapter 20,
he prescinds from any appeal outside of the human subject, such as revealed
religion, which could also produce an intimation of unplumbed depths.

In chapter 17, the subject’s recognition of a sense of the unknown gives
rise to the existence of “two spheres of variable content” within the horizon of
human consciousness. There is the sphere of reality as “domesticated, familiar,
common,” and there is the “sphere of the ulterior unknown, of the unexplored
and strange, of the undefined surplus of significance and momentousness.”
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These two spheres, or patterns of consciousness, can be as “separate as Sun-
days and weekdays or they may interpenetrate so that, as for Wordsworth in
his youth, the earth and every common sight take on the glory and the fresh-
ness of a dream” (IN, 555). Lonergan suggests that the more dramatic
moments wherein one is conscious of the interpenetration of these two
spheres is dependent upon the “outer accident of circumstance and inner acci-
dent of temperamental disposition” (I, 556-57).

In order to clarify further the sense of the unknown, Lonergan distin-
guishes between “the image as image, the image as symbol, and the image as
sign” (IN, 557). The image as image can be any “sensible content as operative
on the sensitive level.” The image as symbol is “linked simply with the para-
doxical ‘known unknown,” and the image as sign reflects “some interpretation
that offers to indicate the import of the image.” Moreover, “the interpretations
that transform the image into a sign are a vast manifold.” Therefore, such
interpretations are not limited to the field of religion alone but rather extend
to the broader context of human living (IV, 557). In this study we focus on
the “religious” meaning ascribed to symbols.

As suggested above, in a general way the first part of chapter 17 prefig-
ures Lonergan’s subsequent discussion of the subject’s religious horizon in the
chapter on religion in Method in Theology. In the latter, Lonergan’s notion of
religion takes into account the subject’s religious horizon, at least initially, by
emphasizing the primacy of religious experience, with reference for example
to Rudolf Otto (M7, 106). However, in contrast to his reference to Otto in
Chapter 17 of Insight (See IN, 555), in Method Lonergan articulates a fuller
account of the subject’s religious horizon. That is, he expands his discussion
of the subject’s religious horizon to include the “gift of God’s love.” This gift
opens up a different kind of religious horizon. That is, by fu/filling the previ-
ous three transcendental notions—intelligent inquiry for understanding, rea-
sonable reflection for truth, responsible affirmation of value—there arises the
full actual religious horizon (See M7, 105).

In other words, the question of God as it arises in our conscious intend-
ing finds its “basic fulfillment” in “being in love with God” (M7, 105). Hence,
there exists the potential for the basic fulfillment of our conscious intention-
ality that is “ a dynamic state of being in love in an unrestricted manner.” In
such a state, our horizon of knowing and choosing is affected and transformed
(i-e., a conversion occurs) so that we are prompted to respond with acts of love,

kindness, and the like (M7, 106).

That fulfillment is not the product of our knowledge and choice. On the con-
trary, it dismantles and abolishes the horizon in which our knowing and choos-
ing went on and its sets up a new horizon in which the love of God will trans-
value our values and the eyes of that love will transform our knowing. (M7, 106)
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Lonergan acknowledges that the dynamic state of being-in-love in an unre-
stricted manner is a gift given, often in an experience of mystery that closely
approximates Otto’s description of a numinous encounter.

Because the dynamic state is conscious without being known, it is an expe-
rience of mystery. Because it is being in love, the mystery is not merely
attractive but fascinating; to it one belongs; by it one is possessed. Because it
is an unmeasured love, the mystery evokes awe. Of itself, then, inasmuch as
it is conscious without being known, the gift of God’s love is an experience
of the holy, of Rudolf Otto’s mysterium fascinans et tremendum. It is what Paul
Tillich named being grasped by ultimate concern. It corresponds to St.
Ignatius Loyola’s consolation that has no cause, as expounded by Karl Rah-

ner. (M1, 106)

Accordingly, theological reflection is inextricably connected with the expe-
rience of mystery. However, this connection can be better understood in light
of the stages of meaning. That is, in the chapter on meaning in Method in The-
ology, Lonergan distinguishes and describes the various stages of meaning with
respect to their corresponding differentiations of consciousness." Historically,
human consciousness has developed by becoming increasingly differentiated in
various realms of meaning. Consciousness has unfolded from an undifferenti-
ated state, to a twofold differentiation (common sense and theoretical), to a
threefold that includes a philosophical differentiation of the subject’s conscious
interiority, to a fourfold that includes religiously differentiated consciousness.”
Theological reflection becomes pertinent to the latter as it becomes possible to
objectify and communicate religious experience with theoretical categories
(MT; 107). Lonergan wrote to Frederick Crowe prior to the publication of
Insight suggesting the following formulation: “religious experience is to theol-
ogy and theology is to dogma as potency is to form and form is to act.”” Like-
wise, theological understanding and doctrinal formulations are inextricably
connected to reflection upon religious-mystical experience.

The expression or mediation of religious-mystical experience will vary
depending upon different contexts, stages of religious development, and stages
of meaning. Hence, expressions are “historically conditioned” and must be
understood in their context (M7, 112). However, Lonergan suggests that the
objectification (outer word) of religious experience (inner word) as such does
not account completely for the Judeo-Christian experience: “the word of reli-
glous expression is not just the objectification of the gift of God’s love; in a
privileged area it also is specific meaning, the word of God himself” (M7, 119).

In a lecture given near Vienna in 1975, Lonergan makes a similar dis-
tinction as with the inner and outer word regarding the occurrence of religious
experience. He refers to the unmediated experience as the infrastructure, and
the subsequent reflection upon the experience as the suprastructure, which



32 The Structure of Religious Knowing

constitutes the outer expression of the experience.” Speaking from his own
context as a Western Christian, Lonergan associates the infrastructure as
meaning “the dynamic state of being in love in an unrestricted fashion,” and
the suprastructure as “already extant in the account of Christian origins: God
sending his only Son for our salvation through death and resurrection and the
sending of the Spirit.”” Again, Lonergan indicates that the distinctness of
Christianity lies in an “already extant” superstructure (i.e., outer word) given
as revelation. As such, he implies that the Christian superstructure is more
than just the objectification of religious experience. Nevertheless, there lies a
basis for the Christian ecumenical encounter in the infrastructure that results
from the Holy Spirit flooding one’s heart."

In addition, Lonergan borrows the term Aierophany from the history of
religions, giving it his own distinctive twist: “So it is by associating religious
experience with its outward occasion that the experience becomes expressed
and thereby something determinate and distinct for human consciousness”
(MT; 108). For Lonergan, in the earlier stage of expression, as in the case of
cultures with undifferentiated consciousness, a hierophany comprises the
occurrence of a religious experience recognized in the “spatial, specific, tem-
poral, external” (i.e., Van der Leeuw’s Form) (M7, 108). Hierophanies can be
associated with an experience of the divine, which in turns renders sacred an
object, place, or ritual.

(T)he divine is the objective of the transcendental notions in their unrestricted
and absolute aspects. It cannot be perceived and it cannot be imagined. But it
can be associated with the object or event, the ritual or recitation, that occa-
sions religious experience; and so there arise the hierophanies. (M7, 88)

Lonergan often referred to the example from Ernst Benz’s article on Shinto-
ism, titled “On Understanding Non-Christian Religions,” in order to illustrate
what is meant by a hierophany. Benz does not use the term hierophany, but he
does refer to the 800,000 gods of Shintoism, each as a “particular manifesta-
tion of the Numinous by itself.”"

The existence of numerous hierophanies throughout the world’s religions
has given rise to the search for a commonality among the diverse traditions.
As an example, Lonergan often referred to the work of the historian of reli-
gions Friedrich Heiler who identifies seven areas of commonality among the
world’s religions. These are: (1) the affirmation of a transcendent reality; (2)
the immanence of the transcendent reality within human hearts; (3) the tran-
scendent reality as ground of value, truth, and beauty; (4) the transcendent
reality as love and compassion; (5) an emphasis on self-sacrifice and purgation
for the spiritual life; (6) the importance of love and service to others; and (7)
love as the superior way to the transcendent reality.® Lonergan suggests that
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the seven areas of commonality are implicit in what he refers to as “the expe-
rience of being in love in an unrestricted manner” (M7, 109).

Lonergan acknowledges that the existence of diverse formulations of reli-
glous experience “reflect different traditions.” Likewise, he is aware that “as yet
the world religions do not share some common theology or style of religious
thinking.”” That is, it may be that the existence of a manifold of spiritual tra-
ditions anticipates a “coming convergence of religions.” He cites Robley
Edward Whitson’s The Coming Convergence of World Religions as an example
of this heuristic anticipation of a “common theology.” Lonergan suggests
that such a theology may come about as a movement beyond dialogue and
comparison of religious beliefs.”

3. THE RELATIONSHIP BETWEEN THEOLOGY
AND THE HISTORY OF RELIGIONS

Lonergan treats the explicit question of the relationship between theology
and the history of religions in a lecture series at Queen’s University in
Kingston, Ontario (1976).” Since the history of religions is usually distin-
guished under the larger umbrella of religious studies, and because Loner-
gan often quotes historians of religions in his lectures, we can assume that
what he says about the relationship between theology and religious studies
includes the history of religions.

He credits an article by Charles Davis titled “The Reconvergence of The-
ology and Religious Studies,” in Studies in Religion/Sciences Religieuses, for
awakening his interest to this issue.” Lonergan envisions “a single complex
viewpoint” wherein theology and the study of religions are neither “simply
identical” nor “mutually exclusive” but rather “distinct and complementary.”
In general, they are distinct in that theology addresses questions that pertain
beyond this world—namely, questions of transcendence—while religious
studies, invoking the methodological techniques of the “sciences,” restricts
itself to the empirical data of religion.”

Pertinent to the issue is the dilemma that arises regarding one’s religious
commitment with respect to religious studies. Scholars of religion who are
“too committed” to a religious belief system may have their objectivity ques-
tioned. However, if they are not committed at all they may still compromise
objectivity with inadequate interpretations or “scientific” reductionism. For
Lonergan the emphasis on the objectivity of the results ultimately relies upon
the authenticity of the scholar/researcher. The question naturally arises as to
how one discerns between the authenticity of the subject’s inner conviction,
on the one hand, and objectivity on the other. He addresses the question in
the second lecture on theology and religious studies.”
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He traces the major shifts in understanding of the notion of objectivity
from Aristotle to Newton to a modern notion that gives priority to method
rather than logic. In turn, Lonergan posits the notion of a Generalized
Empirical Method as the bridge between inner conviction and objectivity. He
distinguishes between the objectivity of our immediate experience, which cor-
responds to the concrete blatant “already out there now real,” and the objec-
tivity of the world mediated by meaning. The latter is the more complex and
disputed notion.” It refers to objectivity arrived at through the proper unfold-
ing of the operations in one’s consciousness. The notion of objectivity is dis-
puted because our philosophical context is permeated with skepticism, rela-
tivism, and subjectivism so that the idea that we can actually know is viewed
with suspicion.

Lonergan supposes that Generalized Empirical Method is able to pro-
vide the foundation for both notions of objectivity. It is gemeral in that it
“envisages all data,” that is, the data of sense and the data of consciousness. It
acknowledges an inextricable link between the objects of knowledge and their
corresponding cognitional operations. In other words, the objectivity obtained
through the world mediated by meaning emphasizes how the subject acquires
knowledge and deliberates through the fourfold operations of experiencing,
understanding, judgment, and decision.”® In short, to the extent that we are
attentive to the relevant data of our experience, intelligent in our understand-
ing, reasonable in our judgments, and responsible in our decisions, we are
authentic. Then, our inner conviction is objective.”

For it is now apparent that in the world mediated by meaning and moti-
vated by value, objectivity is simply the consequence of authentic subjec-
tivity, of genuine attention, genuine intelligence, genuine reasonableness,
genuine responsibility. Mathematics, science, philosophy, ethics, theology
differ in many manners; but they have the common feature that their
objectivity is the fruit of attentiveness, intelligence, reasonableness, and

responsibility. (M7, 265)

In the same way, Generalized Empirical Method offers a foundation for inter-
disciplinary studies, in that, the scientist, the historian of religions, and the
theologian all strive to be attentive, intelligent, reasonable, and responsible in
their work.

In the third lecture on theology and religious studies, Lonergan discusses
the “Ongoing Genesis of Methods.” He attempts to explain the emergence
and divergence of multiple methodologies arising in the human pursuit of
knowledge. Whereas previously he has traced a shift from logic to method, he
now traces the movement from a general method to the emergence of multi-
ple viewpoints. Diverse methodologies inevitably arise and produce diverse
positions with differences that need to be sorted out.
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A need arises for dialectic which seeks to distinguish genetic, comple-
mentary, and irreducible differences:

Now the study of these viewpoints takes one beyond the fact to the reasons
for conflict. Comparing them will bring to light just where differences are
irreducible, where they are complementary and could be brought together
within a larger whole, where finally they can be regarded as successive stages
in a single process of development. (M7, 129)*

Many differences are reconcilable or genetic differences; but there will be a
relatively small remainder that are irreducible. Irreducible differences often
reflect an inauthenticity of the human subject. Its negative effects can pollute
communities, institutions, and traditions. With respect to the pursuit of
knowledge, it can pollute methodologies and subsequent results. We have
already mentioned the role of authenticity concerning the issue of objectivity.
Researchers and scholars in religious studies or theology who posit irreducible
differences between the two disciplines are often operating from biased pre-
suppositions. Consequently, their interpretations of religious data lead to
some type of scientific or religious reductionism.

Concerning complementary differences, Lonergan concludes his lecture
by suggesting that a mutual complementary relationship exists between the
respective methodologies of theology and religious studies.

Theology and religious studies need each other. Without theology religious
studies may indeed discern when and where different religious symbols are
equivalent; but they are borrowing the techniques of theologians if they
attempt to say what the equivalent symbols literally mean and what they lit-
erally imply. Conversely, without religious studies theologians are unac-
quainted with the religions of mankind; they may as theologians have a good
grasp of the history of their own religion; but they are borrowing the tech-
niques of the historian of religions, when they attempt to compare and relate
other religions with their own.”

Hence, Lonergan leaves the comparison of religions to the scholars of reli-
gion. Likewise, scholars of religion limit their analysis of religion to a descrip-
tive attempt to understand the empirical context of the data while abstaining
from a commitment to faith.

The theologies tend to be as many and diverse as the religious convictions
they express and represent. In contrast, religious studies envisage all religions
and, so far from endeavoring to arbitrate between opposed religious convic-
tions, commonly prefer to describe and understand their rituals and symbols,
their origins and distribution, their history and influence.”
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Two points of expansion of Lonergans view on the relationship
between theology and the history of religions are in order. The first concerns
an interpretation of the relationship between theology and the history of
religions in terms of Lonergan’s theory of consciousness. That is, a distinc-
tion needs to be made between the different types of questions each disci-
pline addresses. Primarily, historians of religions ask questions that pertain
to questions for intelligence, What is it? They ask: What are the data? What
distinguishes the data? What are the relations between the data on this reli-
gion and the data on other religions? What are the relations between data
on this religion at this time and the data on this same religion at subsequent
times? They seek to identify and distinguish the data for religious studies.
As such, in a general way their methods primarily are proximately related to
what Lonergan refers to as the level of understanding. This does not mean
that they do not make judgments. However, ideally their judgments are
interpretive with respect to the data, and they prescind from judgments con-
cerning the actual reality (i.e., existence) of the content of the religious prac-
tices and beliefs they study.

In contrast, in a general way theologians are concerned with questions of
existence (Is it so?) and value (Is it valuable?). Insofar as theologians’ inquiries
presuppose the affirmation of the reality and value of the articles of their spe-
cific faith, their questions pertain to the cognitional level of judgment and deci-
sion. The theologian has committed himself/herself to the truths of a specific
faith tradition and has affirmed those truths to be valuable. When theologians
are faced with religious traditions other than their own, the questions concern
existence and value. That is, they are concerned with the realizy and goodness
pertaining to other religious claims. This is not to imply that theologians are
not concerned with understanding. They do invoke reason in order to under-
stand the mysteries of the faith insofar as those mysteries can be understood.
In addition, in the interreligious encounter with other faiths, theologians do
seek an empathetic understanding of those traditions much like the scholar of
religion seeks to understand.

With respect to how the two disciplines understand, there is a measure
of understanding that one can achieve in religious studies but there is a fur-
ther measure of understanding if one is personally committed as in the case
of the theologian. Heinz Robert Schlette explains the difference in the fol-
lowing way:

The question may then be raised again whether the scholar in the science
of comparative religion can “understand” Jesus or the Buddha. He can
depict and compare these figures. He can intellectually convey what their
teaching and the demands they make are, their similarity and their unique-
ness, but can anyone in this matter ultimately “understand” unless he com-
mits himself?**
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Hence, the fundamental difference between these two disciplines is the level
of commitment. That is, the affirmation of the reality of the content of the
belief of a specific tradition is inextricably connected with a commitment to
that tradition.

The relationship between theology and the history of religions can be
further clarified by making an application concerning the eightfold functional
specialization that Lonergan distinguishes in Method in Theology. The
sequence of functional specialties “separates successive stages in the process
from data to results” (M7, 26). Specifically, Lonergan distinguishes between
the tasks of research, interpretation, history, dialectic, foundations, doctrines,
systematics, and communications.” According to this schema, historians of
religions employ the functional specialties of research, interpretation, history,
dialectic, and communications. That is, they collect data pertaining to reli-
gious phenomena and provide interpretations of the data; they study those
interpretations in the flow of history; they make comparisons between differ-
ing interpretations; and they communicate the results. Historians of religions
functioning as historians of religions do not take the extra step into founda-
tions because this functional specialty establishes the religious horizon of faith
and belief through religious, moral, and intellectual conversion (See M7,
130-32, 267-93).

In contrast, the theologian, who also employs the first four functional
specialties with respect to his/her discipline, invokes the functional specialties
of foundations, doctrines, systematics, and communications. As stated above,
the task of theologians presupposes a commitment to the truths and values of
a given tradition. The notion of commitment pertains to the functional spe-
cialty foundations, which involves fundamental experiences of transcendence
and conversion. Foundations establish the subject’s religious horizon. There
follows the affirmation of doctrines, “understanding” of the mysteries of faith
in systematics, and communication of the doctrines/mysteries within the tradi-
tion and to the community.

A second application of Lonergan’s method we can bring to this issue con-
cerns his use of dialectic with respect to the relationship between theology and
the history of religions. The functional specialty dialectic serves to clarify the
source of differences between positions that are irreducible, complementary, or
genetic. In his lectures concerning the relationship between theology and reli-
gious studies, Lonergan speaks to the irreducible and complementary differ-
ences between the two disciplines. However, he does not explicate in those lec-
tures what precisely the genetic differences between the two disciplines might
be and what the implications of a genetic relationship might entail. In Mezhod
in Theology Lonergan indicates that genetic differences “can be regarded as suc-
cessive stages in a single process of development” (M7, 129). Dialectic occurs
“in an ecumenical spirit” and aims “ultimately at a comprehensive viewpoint”
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(MT; 130). In the case of interreligious dialogue, for example, there is the pre-
supposition that authenticity exists in other religious traditions and to this
extent the issue pertains not so much to irreducible differences as to the poten-
tial for a deeper integrated understanding between these traditions (genetic
differences). Similarly, we can ask: What occurs in a genetic relationship
between theology and the history of religions? Do the genetic differences indi-
cate the existence of a comprehensive religious viewpoint? If so, what form
would it take? Indeed, it is possible that a genetic relationship between the two
disciplines may only exist in a very broad sense. However, the direction of Lon-
ergan’s thought on this topic seems to indicate otherwise.

Lonergan’s brief comments regarding the genetic differences between the
two disciplines implies the emergence of a universalist view of religion.

The second manner of proceeding towards a universalist view of religion
may begin with Raymond Panikkar’s conception of a fundamental theology
that takes its stand on the lived religion or mystical faith that is prior to any
formulation and perhaps beyond formulation. Again, it may take its rise
from empirical studies of religious phenomena that come to discern a con-
vergence of religions. Finally, it may seek to bring these two standpoints
together in a single integrated view.*

Lonergan indicates that the potential for a “universalist view of reli-
gion” has two sources, a fundamental theology which “takes its stand on
lived religion or mystical faith” of unmediated experience and “empirical
studies of religious phenomena that come to discern a convergence of reli-
gions.” On the one hand, interreligious dialogue as proposed by theologians
like Pannikar promotes dialogue between religions taking mystical experi-
ence as a starting point. Thomas Merton’s dialogue with Eastern mysticism
exemplifies this approach. When people from other faiths share their mys-
tical experiences, there is the possibility of finding a common ground. It is
within this context that the potential for a universalist view of religion or
common theology may emerge. On the other hand, at the same time schol-
ars of religion invoke empirical studies of religious phenomena in order to
identify the patterns of similarity throughout the world religions. This also
provides a context for the emergence of a universalist view of religion, or
common theology.

In general, the notion of a universalist view of religion is provocative but
it is undeveloped in the later Lonergan. Indeed, if Lonergan is correct, and
there is the potential emergence of a universal view of religion or common
theology, then this will affect the relationship between theology and the his-
tory of religions.”” Moreover, it is impossible to anticipate at this point in his-
tory what form a comprehensive viewpoint might take. The notion is a heuris-
tic one, and the attempt at premature speculation as to its concrete form might



Relationship between Theology and the History of Religions 39

be analogous to the twelfth-century masters of theology attempting to antic-
ipate the Summa Theologiae of Aquinas. Following Lonergan’s lead, Robert
Doran suggests the term theology of theologies, which refers to the systematic
understanding of an integral relationship between the world religions. How-
ever, for Doran, the theology of theologies is specifically the task of the func-
tional specialty systematics and the result would be a development in Catholic
theology—that is, an account of the world religions from that perspective.”

4. THE COMING CONVERGENCE OF WORLD RELIGIONS

Lonergan often cited Robley Whitson’s The Coming Convergence of World
Religions on this issue. Whitson anticipates the emergence of a broader notion
than a Christian theology of theologies. Therefore, a review of this text may
give us some clues as to what Lonergan may have implied with the anticipa-
tory notion of a universalist view of religion.

Robley Whitson’s The Coming Convergence of World Religions (1971) has
received relatively little attention from the academic theological community.
However, upon its publication, one review by William Cenkner praised the
text as contributing substantially to the reflection on religious pluralism “more
than any other single book in recent years.” Cenkner views Whitson’s
endeavor as an alternative to those “religionists” (he specifically mentions Eli-
ade) who attempt to bring about religious unity, yet are “detached from spe-
cific commitment.” Cenkner acknowledges that Whitson’s work is valuable
because he realizes that a synthesis or integration of religious traditions
remains primarily the “special task of theology and a committed theologian”
rather than the scholars of religion.”

Whitson is specifically concerned to “develop a new formulation of what
theology is or is to be within the context of a radically new religious situa-
tion.”” The new religious situation to which Whitson refers is the context of
pluralism, within which a search for unity among the diverse traditions can be
carried out. This search for unity follows from an envisioned context for a
potential convergence of world religions. Again, the precise characteristic of
this “significant unity remains undefined.””

Whitson outlines three basic options with respect to interreligious
engagement. These are the possibilities of “conformism, separate co-existence, or
convergence.”* Conformism reflects a mechanistic unity; that is, a unity imposed
from an external power. Accordingly, unity arises from the confluence of
diverse belief systems, but at the expense of particular belief systems. Specific
cultural and religious identities eventually succumb to an externally imposed
unity. One is reminded of the totalitarianism of Marxism; and Nazism, which
created unity, but at the expense of individuality. In a similar but subtler vein,
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the American immigration policy that promoted The Melting Pot Theory
encouraged immigrants to abandon their traditional cultural roots for a new
“American” identity. In order to prevent conformism, Whitson suggests that
unity must not mean the destruction of traditions.

There is also the possibility of a separate coexistence among the world reli-
gions. In this way, specific traditions retain their continuous identities, while
“unity” is limited to concrete interactions, but not the deeper, more integral
relations. According to Whitson, separate coexistence is another form of
mechanistic unity: “This is still a mechanistic vision—the elements are essen-
tially individual and not internally constituted in interrelationship, but only
passing into (and out of) relationships according to external circumstances.””

While convergence is not guaranteed, according to Whitson it remains the
best option for a more civilized world. He states that there is a need to move
beyond the mechanistic notions of unity to a nonmechanistic framework. The
latter focuses on the interrelationships between peoples, which are simultane-
ously singular and complex in scope. In other words, the question of conver-

gence concerns “not one or many, but one and many.”*

In convergence, the singularity in civilization rests upon the degree of shar-
ing open to the participants in which common achievement is made possi-
ble, especially the achievement of the communication of experience. Many
come to share experience in important and broad areas of life. Yet this sin-
gularity in no way excludes a true variety. The two are brought into a
dynamic relationship. Individuals who are not the same come to share expe-
rience together, and from this come to understand the basis of their individ-
uality and finally to see that valuable differences are complementary rather
than divisive. Convergence, then, presumes that the unresolved and unre-
solvable paradox of the one and the many is the positive key to the under-
standing of what is taking place in man’s way of life: unitive pluralism—men
are becoming truly one insofar as a// that they are can be brought into
dynamic interrelationship.”

In other words, convergence must foster an alternative to the dissolution of
religious identity wrought by forced unity and the superficial unity of toler-
ance. It is not imperialism, nor is it syncretism. In contrast, “religious conver-
gence is unitive yet diversified.”

Whitson states that the discussion of convergence at present has to
remain “disconcertingly general” because we do not know much about what
form it will take, only that it has begun to occur. We can surmise however that
it will involve an extensive dialogue concerning shared experiences, and an
exploration of “complementary differences as they mean something new
together.”* He seems to suggest that the comprehensive viewpoint will arise
from the sharing of complementary differences.
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Theology will have a central role to play in this coming convergence of
world religions. However, Whitson argues that theology should focus on
being an expression of the subjective religious experience rather than
emphasizing abstract treatises. In addition, he divides the word zheology
into its etymological roots, creating two categories: there is the zheos-cate-
gory which pertains to the divinity or transcendent; and the Jogos-category
which pertains to the human subject. The #heos-category, with respect to
the major religious traditions, is ineffable. Likewise, the attempt to con-
ceptualize the relationship with the ultimate leads to “radically different”
articulations from various religious traditions.” According to Whitson, the
reflection on convergence must begin with the concrete human subject, or
the Jogos-category.”

Furthermore, Whitson argues that in order for convergence to take place,
the notion of revelation will have to be broadened. That is, it will have to be
extended from the narrower notion in the Western religious traditions of
Judaism, Christianity, and Islam to include the non-Western traditions. He
argues for example that the Buddha’s enlightenment, and Confucius’s The
Great Learning should be viewed as “revelations” at least to some extent.

Within this framework there is no distinction or division possible between
“revelational” and “non-revelational” traditions. There are simply historically
different kinds of revelational traditions—the differences in kind to be
accounted for not on the basis of content (true/false; fullness-of-time/primi-
tive; complete/partial, and so on), but on the recognition of the variety of
authentic historic situations in which men experience and share.”

The question remains: How does one make sense of the Christian claims to a
unique revelation in light of the affirmations of “revelations” in other religious
traditions? Although Whitson offers some suggestions, this point remains a
subject for further scrutiny and reflection.”

He calls for the theologian’s creativity, honesty, and continued commit-
ment to his or her own tradition. Again, the goal is not a syncretization of reli-
gious belief systems, but an integration and inter-relationship through the
emergence of a common theology. It is beyond the scope of this study to ana-
lyze Whitson’s claims in detail. Indeed, his reflections are pioneering and
deserve greater attention from the academic community. Moreover, one sur-
mises that Whitson is not interested in creating a religious humanism because
that would be a form of conformism or mechanistic unity. Rather, he acknowl-
edges that the question of a religious convergence is essentially a theological
question, and therefore would not, as Eliade supposes, be a task exclusively for
the history of religions. Finally, from Whitson we get some indication of what
Lonergan may have been intending with his suggestion of a universal religious
viewpoint and/or common theology.”
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5. ELIADE’'S NEW HUMANISM

Mircea Eliade calls for a new humanism. The question arises: Will the claims
of specific religious traditions be adequately maintained in this new human-
ism? It would seem that any attempt to synthesize the plethora of religious
worldviews would de facto lead to questions concerning the reality affirmed
by specific belief systems. But such questions would need to be handled with
care, by someone who is committed to that tradition, as opposed to a “scien-
tist” without the same level of commitment. It is doubtful that humanism
could respect those specific claims.

Moreover, theological claims and commitments cannot be wholly
avoided. Therefore, the question arises as to what extent this new humanism
constitutes a “theology” either implicit or explicit. To the extent that it is a
theology, how could it avoid being humanistic if it does not take a serious
enough account of the specific claims of the traditions that it seeks to inte-
grate? There is no evidence that Eliade himself was ever committed to a spe-
cific religious tradition, although he respected the Romanian Orthodox
Church of his heritage. He was for all intents and purposes a sort of religious
agnostic, insofar as he did not commit to a specific tradition, although he
maintained an openness to the irreducibility and mystery of the sacred and at
times seemed to affirm explicitly the existence of God. Interestingly, from his
journal we read: “Now and then I am in perfect accord with Karl Barth. For
example, with his statement: ‘What kind of God is the one whose existence
must be demonstrated?”**

Nevertheless, given his lack of commitment to any one tradition, it is dif-
ficult to see how Eliade’s new humanism can do adequate justice to the theo-
logical claims of specific traditions. From a pragmatic standpoint, religious
tolerance is an attractive ideal and in many ways it is certainly preferable to
religious fundamentalisms that promote violence. However, what Lonergan
and Whitson have in mind is an integral explanatory viewpoint that encom-
passes all of religious humanity and promises to reach beyond tolerance and
promote a world human community.”

It should be noted, however, that there are some historians of religions
who favor the interaction of theology and history of religions. For example, the
Dutch scholar of religion, Kees Bolle, has made reference to a “theology of the
history of religions.” While this might be an advance on humanism, whether
it would be sufficient for a universalist view of religion, or common theology,
is unclear. Indeed, the data from the history of religions can provide the soil
from which a more comprehensive theological viewpoint might develop. How-
ever, as an autonomous discipline, the history of religions cannot provide an
adequate explanatory viewpoint because the methods and assumptions of the
discipline are limited to description and comparison of religious data.
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Hence, whereas Eliade seems to want to separate the roles of theology and
the history of religions, Lonergan calls for their mutual interaction and poten-
tial integration. However, for Lonergan, the potential integration would yield
a theological explanation of religious humanity. The history of religions by
contributing interpreted, historical religious data profoundly enriches the hori-
zon for the potential emergence of an explanatory religious viewpoint. But his-
torians of religions as such do not establish the parameters of the horizon.
Rather, the horizon is established in the functional specialty of foundations, and
this leads to a deeper level of commitment of faith in the functional specialty
doctrines and systematics where the questions pertain to theological rather than
“scientific” answers. The problem with Eliade’s new humanism is that he seems
to suggest that the history of religions alone establishes the horizon for emer-
gence. To the extent that he does not provide a framework wherein the theo-
logical issues involved in such an integration of religious viewpoints can be

properly addressed, the danger of “hodgepodge” religiosity follows.

CONCLUSION

In addition to summarizing Lonergans encounter with the history of reli-
gions, we have attempted to illustrate that the task of formulating an explana-
tory account of religious humanity will entail a theological perspective, albeit
drawing heavily on the work of the historian of religions. Although Eliade
made great strides in identifying the normative patterns in comparative reli-
gions, we have suggested that it is difficult to see how the notion of a new
humanism can provide the adequate framework for an integration of religious
data while sufficiently representing specific religious beliefs. Hence, one of the
fruits of a dialectical reading of Eliade’s notion of the sacred, as illuminated by
Lonergan’s theory of consciousness, may be to provide a philosophical frame-
work in which a universalist view of religion can be better articulated.






Lonergan’s Theory of Consciousness
as Hermeneutic Framework

INTRODUCTION

Lonergan’s theory of conscious intentionality is foundational for his philo-
sophical thought. His theory also serves as the foundation for a hermeneutic
framework within which his theory of consciousness provides the general
principles, or “upper blade,” of the interpretive structure.

The chapter is divided into five sections. In the first section, I summa-
rize the pattern of operations and its levels of consciousness. This section also
serves as a basic summary of Lonergan’s philosophy, which is grounded in the
levels of human intentional consciousness. In addition to the levels of inten-
tional consciousness there is the polymorphic nature of human conscious-
ness. The next three sections consider the latter in terms of the various pat-
terns of experience (section 2), differentiations of consciousness (section 3),
and transformations of consciousness (section 4). The final section addresses
Lonergan’s hermeneutics as it incorporates the levels of intentional con-
sciousness and the polymorphic nature of human consciousness into an inter-
pretive framework.

1. PATTERNS OF OPERATIONS

The human pursuit of knowledge is fundamentally driven by what Loner-
gan calls an “unrestricted desire to know.” Since the number of questions we
can raise is limitless, our desire for knowledge is inexhaustible. The founda-
tion of Lonergan’s philosophical enterprise is the dynamic operations of
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intentional consciousness in the human subject, which is fueled by the unre-
stricted desire to know.

Human &nowing in the strict sense is a compound of three cognitional
levels of operations: the level of experience, the level of understanding, and the
level of judgment. Later, Lonergan differentiated a fourth level of intentional
consciousness, decision." Whereas operations on the first three levels are con-
cerned with questions of objectivity and truth, the operations on the level of
decision are concerned with questions of value, goodness, and practicality.

Lonergan uses the term /eve/ in a metaphorical sense. In addition, in
the process of experiencing, understanding, judging, and deciding, the
higher levels subsume or sublate the lower ones, transcending them while
simultaneously preserving and retaining them. The distinct sets of opera-
tions or levels are ordered such that one set sublates another.” Additionally,
one can distinguish between intentional and nonintentional consciousness.
Intentional consciousness has objects: “by seeing there becomes present
what is seen, by hearing there becomes present what is heard, by imagining
there becomes present what is imagined, and so on, where in each case the
presence in question is a psychological event” (M7, 7). The four levels of
intentional consciousness are experiencing, understanding, judging, and
deciding. Through the operations of intentional consciousness, simultane-
ously, the subject is present to self but this consciousness is not intentional
(MT, 8).

Lonergan calls the first level of intentional consciousness empirical con-
sciousness and it is commonly referred to as the level of experience. Conscious
experience intends “objects” presented to it as dafa. As such, one could speak
of a distinction between the data of sense, data acquired through the subject’s
sensitivity (e.g., five senses), and the data of consciousness, the subject’s self-
presence, memories, and so on. So it is, states Lonergan, with empirical con-
sciousness: “we sense, perceive, imagine, feel, speak, move” (M7 9).

Fundamental to the process of human knowing with respect to empirical
consciousness is the exigence to attend to the data of one’s experience. To the
extent that one attends to the relevant data of a given inquiry, one is in a bet-
ter position to understand. On the other hand, the failure to attend to relevant
data leads to a failure to understand.

Specifically, questions arise from the data of empirical consciousness.
This leads to a second level of intentional consciousness that Lonergan terms
intellectual. This level is concerned in a strict sense with wnderstanding. That
is, it is concerned with acts of understanding, or insights, and the formulation of
concepts. Concepts express acts of understanding, and both are the fruits of
inquiry® The fundamental question that concerns intellectual consciousness
with respect to the data is What is it? Such a question inquires into the nature
of things, attempting to get at the intelligible content of a specific set of data.
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One should inquire intelligently—that is, by not ignoring relevant data or rel-
evant questions—hence the precept: “be intelligent.”

However, the answers to questions for intelligence give rise to further
questions for reflection (IN, 106). Whereas the former are concerned with
intelligibility, the latter are concerned with existence or reality. Likewise,
answers to questions about existence or reality comprise part of the third level
of consciousness, which Lonergan terms rational consciousness or judgment.
The question pertinent to making a judgment asks singularly, Is it so? As
such, it is answered in the affirmative or the negative.

Within the pattern of operations in intentional consciousness, a judg-
ment occurs in the following way: (1) from the further unfolding of the desire
to know the question Is it so? emerges from the content of the preceding cog-
nitional operations; (2) reflection ensues wherein one marshals and weighs the
evidence, asking whether the conditions have been fulfilled to make a judg-
ment; (3) reflection culminates in an additional insight in which one grasps
that the conditions have been fulfilled to render a judgment; and (4) the judg-
ment follows (IN, 305-306).

The objective veracity of the judgment rests upon what Lonergan calls a
grasp of the wirtually unconditioned. If the conditions have been fulfilled to
render a judgment, then a judgment ought to follow. On the other hand, the
subject should refrain from making a judgment if the necessary conditions
have 7ot been fulfilled. Nevertheless, the influence of bias on human thoughts
and actions can result in biased judgments. This occurs when someone makes
a rash judgment before one has acquired sufficient evidence, or when the con-
ditions are fulfilled to make a judgment yet one refrains from making it. The
precept Lonergan prescribes for making proper judgments of fact is “be rea-
sonable” (M7, 231).

The level of judgment is the foundation for Lonergan’s epistemology in that
he assumes that when one reaches a grasp of the virtually unconditioned one
knows. Likewise, he distinguishes three types of objectivity, each of which corre-
sponds to a respective level, whether experience, understanding, or judgment:

There is an experiential objectivity in the givenness of the data of sense and
of the data of consciousness. But such experiential objectivity is not the one
and only ingredient in human knowing. The process of inquiry, investiga-
tion, reflection, coming to judge is governed throughout by exigences of
human intelligence and human reasonableness; it is these exigences that, in
part, are formulated in logics and methodologies; and they are in their own
way no less decisive than experiential objectivity in the genesis and progress
of human knowing. Finally, there is a third, terminal, or absolute type of
objectivity, that comes to the fore when we judge, when we distinguish
sharply between what we feel, what we imagine, what we think, what seems
to be so and, on the other hand, what is so.’
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In short, knowing, in the strict sense, occurs within the operations of
intentional consciousness at the level of judgment when I have reached a grasp
of the wirtually unconditioned. Then, one attains absolute objectivity. In other
words, I attain absolute objectivity when I have acknowledged, with respect to
a specific inquiry, that all the conditions have been fulfilled and all questions
regarding that inquiry have been exhausted. When this occurs I reach a grasp
of the virtually unconditioned in what Lonergan calls a reflective insight. The
virtually unconditioned rests upon the ground of a formally unconditioned,
which has no conditions whatever and is the ground of truth, reality, neces-
sity, and objectivity.*

A judgment within the human subject that reaches absolute objectivity
has a twofold significance. On the one hand, subjectivity is transcended and
the judgment refers to reality as independent of the subject. On the other
hand, because the judgment is an objective fact, the subject is personally com-
mitted to the judgment. That is, a person is accountable for his/her judg-
ments: “Good judgment is a personal commitment.”

The level of judgment is also the foundation for metaphysics in that, in a
strict sense, what one knows when one reaches a grasp of the virtually uncon-
ditioned in judgment is being (IN, 381). Specifically, Lonergan refers to what
is known through the compound of experiencing, understanding, and judg-
ment as proportionate being (IN, 416). Moreover, whereas in Lonergan’s epis-
temology the ground of the virtually unconditioned is the formally uncondi-
tioned, in his metaphysics he refers to the ground of all other beings as the
primary being (IN, 681-82).

Once one arrives at knowledge, which culminates in the act of judgment,
further questions arise concerning deliberating, valuing, and deciding. That is,
the subject asks questions like Is it valuable? or What is to be done about it? This
constitutes the fourth level of intentional consciousness, which Lonergan calls
rational self-consciousness, or the level of decision. At this level one intends the
truly good as opposed to the apparently good. One decides and acts in accor-
dance with what one affirms to be valuable. In an affirmation or judgment of
value, there is first an apprehension of value that occurs in one’s affectivity. Specif-
ically, the apprehension and affirmation of value reflects the feelings associated
with a drive toward moral self-transcendence rather than those associated with
the satisfaction of the sensitive appetites (M7, 37-38). Likewise, values are inex-
tricably linked to one’s decisions and actions, so that deliberation involves the
clarification and affirmation of values, which in turn leads to responsible deci-
sions. Accordingly, the precept for the fourth level is to e responsible. That is,
one must make decisions based upon a careful weighing of the evidence adher-
ing to the short-term and long-term affects of those decisions.

In sum, the four levels of operations in Lonergan’s theory of conscious
intentionality can be summarized as follows:
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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 reached, becomes the intention of the
right intelligible, of the true and, through truth, of reality. Finally, the inten-
tion 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.*

In addition Lonergan puts forth the challenge of self~appropriation
wherein one adverts to the operations of one’s own intentional consciousness
as data. Through the process of identifying and affirming the empirical, intel-
ligent, rational, and rational self-consciousness within oneself, the invariant
philosophical framework is discovered not as a mere possibility, but as con-
crete reality.’ The foundation of Lonergan’s philosophy, therefore, lies in the
subject’s proper unfolding of the structure of conscious intentionality: “Gen-
uine objectivity is the fruit of authentic subjectivity. Objectivity is to be
attained only by attaining authentic subjectivity” (M7, 292). One attains
authentic subjectivity through being attentive to one’s experience, intelligent
in one’s understanding, reasonable in one’s judgments, and responsible in one’s
decisions (M7, 265).

Finally, each level of intentional consciousness intends different aspects of
being. That is, at the level of experience one intends being as experienced; at
the level of understanding, one intends being as intelligible; at the level of
judgment, one intends being as true and real; and at the level of decision, one
intends being as value or goodness. In addition, when one undertakes the task
of self-appropriation, one comes to know oneself as a concrete unity-identity-
whole, a being that knows."” Further, when one falls in love, one becomes a
being in love.

2. PATTERNS OF EXPERIENCE

Human consciousness is multifaceted. One may speak of a stream of con-
sciousness, but there is an organizing principle in which consciousness is
directed through “conation, interest, attention, purpose” (IN, 205). As such,
consciousness flows within various dynamic patterns of experience. In Insight
Lonergan specifically mentions the biological, aesthetic, intellectual, and
dramatic patterns of experiences (See IN, 202-12). He also mentions the
existence of a practical pattern and a mystical pattern of experience (IN,
410)." The variety of patterns of consciousness reflects what Lonergan calls
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the polymorphic nature of human consciousness: “For human consciousness
is polymorphic. . . . These patterns alternate; they blend or mix; they can
interfere, conflict, lose their way, break down” (IN, 410).

The biological pattern of experience refers to “a set of intelligible relations
that link together sequences of sensations, memories, images, conations,
emotions, and bodily movements.” This pattern concerns itself solely with
activities needed for the sustenance and survival of the individual and the
species—that is, “intussusception,” “reproduction,” and “self-preservation”
(IN, 206). Generally, the biological pattern of experience becomes operative
in response to a contact with some stimulus (IV; 207). For example, an adver-
tisement for a hamburger can direct one’s attention to one’s hunger. In such
instances, the degree of hunger will determine the extent to which the bio-
logical pattern dominates our conscious intending toward the satisfaction of
that need.

The aesthetic pattern of experience refers to the flow of consciousness that
directs our attention to the liberation and joy of experiencing for the sake of
experiencing. In many ways this pattern characterizes the world of the artist.
For Lonergan, art is “an expression of the human subject outside the limits of
adequate intellectual formulation and appraisal” (INV, 208).” The aesthetic
pattern of experience acknowledges that our existence is more than biological
existing; “one is led to acknowledge that experience can occur for the sake of
experiencing, that it can slip beyond the confines of serious-minded biologi-
cal purpose, and that this very liberation is a spontaneous, self-justifying joy”
(IN; 208). When this pattern is operating it promotes creativity and spon-
taneity within the subject.

The intellectual pattern of experience pertains to the human spirit of
inquiry, specifically with respect to the world of theory. This pattern is oper-
ative whenever human beings attempt to solve theoretical problems, labor to
study, invoke the imagination and memory for theoretical possibilities, expe-
rience the joy accompanying insights, and experience the “passionless calm”
of reflection which precedes judgment (IN, 209-10). There is a wide varia-
tion among human beings with respect to their individual capacity to func-
tion in the intellectual pattern of experience. Accordingly, this variation
depends upon “native aptitude, upon training, upon age and development,
upon external circumstance, upon the chance that confronts one with prob-
lems and that supplies at least the intermittent opportunity to work towards
their solution” (IN, 209).

The dramatic pattern of experience is the pattern of ordinary living in the
concrete world. Lonergan suggests that in addition to the dramatic pattern,
there exists a practical pattern of experience. The former deals more with the
subject’s ordinary living with respect to relations with other people, while the
latter is concerned specifically with getting things done.”
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According to Lonergan, ordinary living is “charged emotionally and
conatively” in such a way that human beings are “capable of aesthetic libera-
tion and artistic creativity.” He emphasizes that human beings’ “first work of
art is [their] own living” (IV, 210). That is, people who are operating accord-
ing to the dramatic pattern of experience seek to accomplish the tasks of daily
living with a creative style (IV, 212). This potential flair for style and creativ-
ity that most people possess differs from that of the artist. Whereas the latter
seeks to express meaning and form creatively in works of art, those operating
in the dramatic pattern make creative expressions out of their own lives.
Hence, human beings shape and create the drama of life with their own indi-
vidual contributions, and they in turn are shaped by the drama of life.

In addition to the aforementioned patterns of experience,” of particular
pertinence to our study is Lonergan’s suggestion that there is a mystical pat-
tern of experience. He does not develop the notion in detail. In Insight he
makes a passing reference to a “mystical absorption,” which “tends to elimi-
nate the flow of sensitive presentations and imaginative representations” (INV,
495). In Topics in Education, he refers to a “mystical pattern of people who
withdraw entirely from the imaginative world.” In his lectures on phenome-
nology, he states: “And mystics describe a pattern of consciousness all their
own, in which not much happens, or very enormous events happen.” It will
be sufficient for the moment simply to acknowledge the existence of a mysti-
cal pattern of experience. It remains to be determined exactly what Lonergan
means by the mystical pattern of experience or to what extent it can be under-
stood in light of his notion of religiously differentiated consciousness, which
we address in the next section.

3. DIFFERENTIATIONS OF CONSCIOUSNESS

In addition to the patterns of experience, Lonergan identifies various dif-
ferentiations of consciousness. In general, the primary difference between
patterns of experience and differentiations of consciousness concerns the degree
to which the operations in one of the patterns of consciousness is deliber-
ate and habitual. In other words, it has been stated that consciousness can
flow variably and spontaneously through various patterns of experience.
However, a differentiation of consciousness constitutes a deliberate and
habitual development within the subject. For example, to understand a sci-
entific theory I must operate in an intellectual pattern of experience. How-
ever, in order to develop that theory, I need to have acquired the education,
habits, and skills required for a theoretical differentiation of consciousness.
The latter requires a commitment to make the intellectual pattern of expe-
rience a way of life.”
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In Method in Theology, Lonergan distinguishes four realms of meaning,
which correspond to four basic differentiations of consciousness: common
sense, theory, interiority, and religion (M7, 257). He admits there are other
differentiations of consciousness, and that each can mix, blend, and/or oper-
ate in a manifold of ways (M7, 272). Moreover, these differentiations per-
tain to individual consciousness as well as the collective consciousness of
communities and societies. Similarly, the various stages of meaning (see M7,
85-99) reflect various levels of differentiated consciousness, and in this
respect an understanding of the differentiations can account for cultural
development (M7, 305).

Common sense takes into account the concrete world of people, places, and
things as “related to us” (M7, 81). It is the world of practical living and ordi-
nary language.” Common sense refers to the collective “accumulation of
insights” into concrete circumstances within a given community. It is not con-
cerned with theoretical questions.” Lonergan summarizes the world of com-
mon sense in the following way:

It is the visible universe peopled by relatives, friends, acquaintances, fellow
citizens, and the rest of humanity. We come to know it, not by applying some
scientific method, but by a self-correcting process of learning, in which
insights gradually accumulate, coalesce, qualify and correct one another, until
a point is reached where we are able to meet situations as they arise, size
them up by adding a few more insights to the acquired store, and so deal
with them in an appropriate fashion. Of the objects in this realm we speak
in everyday language, in which words have the function, not of naming the
intrinsic properties of things, but of completing the focus of our conscious
intentionality on the things, of crystallizing our attitudes, expectations,

intentions, of guiding all our actions. (M7, 81-82)

In addition to the notion of common sense in general, Lonergan suggests
that there is an undifferentiated common sense that characterizes the world of
the “primitive.” That is, in many of these societies “thinking is a community
enterprise.”” He refers to Lucien Lévy-Bruhl’s theory of participation as an
example of “primitive” undifferentiated consciousness (M7, 93).” Referring as
well to the work of Ernst Cassirer, Lonergan suggests that there is a lack of
distinction in primitive consciousness between “image and thing” and “repre-
sentation’ and ‘real’ perception.” This results in the “content of their represen-
tations” appearing “mystical.” In turn, the “relations between representations”
makes undifferentiated consciousness “largely tolerant of contradictions” (M7
92-93).” His thinking is in line with anthropological theories, which presup-
pose that while the traditional aboriginal cultures may vary with respect to
each other, there is a fundamental commonality in that each operates with
undifferentiated common sense. We will return to this idea in a subsequent
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chapter, for Eliade holds a similar view concerning “archaic” people as per-
ceiving all existence as endowed with sacredness.

It should be noted that Lonergan does not claim that undifferentiated
consciousness means that people lack intelligence. Indeed, the so-called prim-
itive experiences, understands, judges, and decides. He means, rather, that
undifferentiated consciousness is characteristic of cultures in the first stage of
meaning. More specifically, what is distinctive about primitive mentality rela-
tive to Western mentality is that in the former, a differentiation does not occur
between the world of common sense and the world of theory (M7, 93). When
Lonergan characterizes primitive mentality as undifferentiated he really
means to say that it is undifferentiated common sense. However, undifferen-
tiated common sense does not apply only to primitive mentality. There is a
broader application of the term, which can refer to modern society in general
as, for example, when certain social groups devalue individuality and promote
collective thinking and conformity.”

In addition to common sense in general and undifferentiated common
sense in particular, Lonergan distinguishes another type of commonsense dif-
ferentiation that he calls specialized common sense. The latter emerges with the
more technologically complex civilizations such as in ancient Egypt. As spe-
cialized, it refers to the “differentiation of common sense by the division of
labor” within different societies in terms of arts, crafts, architecture, construc-
tion, and so on.”* However, it should be noted that there is a rudimentary
emergence of specialized common sense even in primitive cultures especially
with respect to those individuals who exhibit “exceptional powers.” For exam-
ple, there is an indication from Lonergan’s notes, which he does not develop,
that the tribal shaman represents this type of division of labor.”

Theoretically differentiated consciousness emerges as a result of a systematic
exigence that “separates the realm of common sense from the realm of the-
ory” (M1, 81). Whereas common sense is concerned with things in relation
to the subject, the realm of theory is concerned with things in relation to each
other. This type of analysis often invokes the scientific method in order to
obtain theoretical explanations as opposed to commonsense descriptions (see
IN, 201). There emerges a plurality of methods, field specializations, techni-
cal languages, communities of scholars, and so forth. In turn, questions arise
which theoretically differentiated consciousness cannot address. For example,
theoretically differentiated consciousness can acknowledge that there is a dif-
ference between description (i.e., a thing related to us) and explanation (i.c., a
thing related to other things) but it cannot account for how the two are
related. According to Lonergan, the failure of theorists adequately to account
for the relation between description and explanation has led to philosophical
problems, such as when Galileo reduced the secondary qualities (appear-

ances) to primary qualities (theoretical abstractions) (See IN, 107-109). The
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inability to give an adequate account of description and explanation gives rise
to a critical exigence, which seeks to relate the two properly (M7, 82).

The critical exigence gives rise to interiorly differentiated consciousness. The
latter refers to a world beyond the world of theory and begins to take into
account human intentional consciousness. Interiorly differentiated conscious-
ness “identifies in personal experience one’s conscious and intentional acts and
the dynamic relations that link them to one another. It offers an invariant
basis for ongoing systems and a standpoint from which all the differentiations
can be explored” (M7, 305). According to Lonergan, the three basic questions

with their corresponding answers pertain to the realm of interiority:

With these questions one turns from the outer realms of common sense
and theory to the appropriation of one’s own interiority, one’s subjectivity,
one’s operations, their structure, their norms, their potentialities. Such
appropriation, in its technical expression, resembles theory. But in itself it
is a heightening of intentional consciousness, an attending not merely to
objects but also to the intending subject and his acts. And as this height-
ened consciousness constitutes the evidence for one’s account of knowl-
edge, such an account by the proximity of the evidence differs from all
other expression.

The withdrawal into interiority is not an end in itself. From it one
returns to the realms of common sense and theory with the ability to meet
the methodological exigence. For self-appropriation of itself is a grasp of
transcendental method, and that grasp provides one with the tools not only
for an analysis of commonsense procedures but also for the differentiation of
the sciences and the construction of their methods. (M7, 83)

In addition to a critical exigence, there arises a transcendental exigence,
which takes one beyond the realms of common sense, theory, and interiority.
Religiously differentiated consciousness refers to “the realm of transcendence in
which the subject is related to divinity in the language of prayer and of prayer-
ful silence” (M1, 257).

The realm of religiously differentiated consciousness is concerned with
the subject as related to the divine or transcendent. However, some religious
functionaries (i.e., mystics, prophets, shamans, etc.) naturally develop this dif-
ferentiation of consciousness more than others:

Religiously differentiated consciousness is approached by the ascetic and
reached by the mystic. In the latter there are two quite different modes of
apprehension, of being related, of consciously existing, namely, the com-
monsense mode operating in the world mediated by meaning and the mys-
tical mode withdrawing from the world mediated by meaning into a silent
and all-absorbing self-surrender in response to God’s gift of his love. While
this, I think, is the main component, still mystical attainment is manifold.
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There are many mansions within Theresa of Awvilas Inferior Castle and,
besides Christian mystics, there are the mystics of Judaism, Islam, India, and
the Far East. Indeed, Mircea Eliade has a book on shamanism with the sub-
title, “archaic techniques of ecstasy.” (M7, 273)

Religiously differentiated consciousness is the consciousness of someone who
has fallen in love, although the object of that love remains uncomprehended.
The “world” of transcendence signifies the emergence of the gift of God’s love
itself as a differentiated realm (M7, 266). Therein, intellectual formulations,
images, and the like, do not suffice to express adequately the content because
the subject’s conscious intending is directed toward transcendence (M7
277-78). Lonergan summarizes this as such:

It is this emergence that is cultivated by a life of prayer and self-denial and,
when it occurs, it has the twofold effect, first, of withdrawing the subject
from the realm of common sense, theory, and other interiority into a “cloud
of unknowing” and then of intensifying, purifying, clarifying, the objectifi-
cations referring to the transcendent whether in the realm of common sense,

or of theory, or of other interiority. (M7, 266)

Accordingly, it is important to note that there is a sense in which primitives
possess religiously differentiated consciousness, although in their case it is not
differentiated from common sense (M7, 257). For them the “transcendent” is
expressed “both through sacred objects, places, times, and actions, and

through the sacred offices of the shaman, the prophet.” (M7, 266)

4. TRANSFORMATIONS OF CONSCIOUSNESS—CONVERSION

In addition to the operations, patterns of experience, and differentiations
within human consciousness, there exists the possibility of transformations
within human consciousness. Lonergan suggested three such transformations
or conversions: intellectual, moral, and religious. In addition, Robert Doran
has argued for the existence of a fourth conversion that he calls psychic con-
version, which Lonergan also affirmed.

Intellectual conversion involves a “radical clarification” regarding knowl-
edge and reality. It involves the elimination of a false assumption that know-
ing involves “taking a good look” (M7, 238). The problem with this assump-
tion is that it fails to distinguish between the world of immediacy and the
world mediated by meaning:

The world of immediacy is the sum of what is seen, heard, touched,
tasted, smelt, felt. It conforms well enough to the myth’s view of reality,
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objectivity, knowledge. But it is but a tiny fragment of the world mediated
by meaning. For the world mediated by meaning is a world known not by
the sense experience of an individual but by the external and internal
experience of a cultural community, and by the continuously checked and
rechecked judgments of the community. Knowing, accordingly is not just
seeing; it is experiencing, understanding, judging, and believing. The cri-
teria of objectivity are not just the criteria of ocular vision; they are the
compound criteria of experiencing, of understanding, of judging, and of
believing. The reality known is not just looked at; it is given in experience,
organized and extrapolated by understanding, posited by judgment and
belief. (M7, 238)

In other words, intellectual conversion involves the full realization that human
knowing entails the compound of operations of experience, understanding,
and judgment—and that the content of these operations is knowledge of a real
world mediated by meaning.

Moral conversion enables one to choose autonomously and responsibly
where one has been previously unable or unwilling to do so due to the exis-
tence of some block in development. It “changes the criterion of one’s deci-
sions and choices from satisfactions to values” (M7, 240). Moral conversion
occurs to the extent that one is able to choose the “truly good” over immedi-
ate gratification, or sensitive satisfaction, especially when value and satisfac-
tion conflict.

Religious conversion concerns a transformation such that one’s being
becomes a dynamic state of being in love. There follows a desire to surrender
and commit to that love which has content but no apprehended object.

Religious conversion is being grasped by ultimate concern. It is other-
worldly falling in love. It is total and permanent self-surrender without con-
ditions, qualifications, reservations. But it is such a surrender, not as an act,
but as a dynamic state that is prior to and principle of subsequent acts. It is
revealed in retrospect as an under-tow of existential consciousness, as a fated
acceptance of a vocation to holiness, as perhaps an increasing simplicity and
passivity in prayer. It is interpreted differently in the context of different reli-
gious traditions. For Christians it is God’s love flooding our hearts through
the Holy Spirit given us. (M7, 240-41)

Whereas Lonergan put forth the notions of religious, moral, and intel-
lectual conversion, Robert Doran seeks to integrate Lonergan’s notion of con-
version with insights from depth psychology and this integration he calls psy-
chic conversion.” This conversion concerns the liberation of the human subject
from the oppression of psychological wounds and complexes. It fits neatly
within the context of Lonergan’s other conversions as follows:
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Religious conversion . . . affects proximately a dimension of consciousness—
at times Lonergan called it a fifth level—where we are pure openness to the
reception of grace; moral conversion affects the fourth level; intellectual con-
version affects the second and third levels; and psychic conversion affects the
first level.”

It is evident that Lonergan endorsed Doran’s notion of psychic conver-
sion and viewed it as an extension of his own three conversions. Lonergan
states as much in a letter to a publisher:

Intellectual, Moral, and Religious conversion of the theologian are founda-
tional in my book on method in theology. To these Doran has added a psy-
chic conversion in his book on Psychic Conversion and Theological Founda-
tions. He has thought the matter through very thoroughly and it fits very
adroitly and snugly into my own efforts.”

Simply stated, psychic conversion “is a transformation of the psychic compo-
nent of what Freud calls ‘the censor’ from a repressive to a constructive agency
in a person’s development.” The censor operates as a filter for data, selecting
material for or repressing material from our consciousness. When it is operat-
ing constructively, it “sorts through” irrelevant data and allows us to receive the
images needed for insights. When it is repressive, the censor does not allow
access to images that would produce a needed insight. Hence, repression, as
Doran says, is “primarily” of images rather than insights.*

Moreover, images are “concomitant” with feelings. Feelings can become
“disassociated” from the repressed images and become concomitant with other
“incongruous images,” as when a person’s fear of a particular dog is generalized
to all dogs.” Another possibility is that feelings can be repressed insofar as they
are coupled with repressed images.” Often, the repressive censor results from
the victimization or oppression. A psychic wound or bias develops which causes
the censor to become repressive as a form of psychic defense from the feelings
associated with the trauma.” It is common during sleep that the censor relaxes
and allows the repressed images to surface in one’s consciousness.” In the con-
text of psychotherapy, dreams may provide the seeds for psychic conversion.

In addition, the fruit of psychic conversion “allows access to one’s own
symbolic system” because it facilitates internal communication within the sub-
ject.” Among other things this may promote a recovery of genuine religious
symbolism. “The interpretation of symbolic religious expression can proceed
from the self-knowledge of a consciousness that similarly expresses its orien-
tation into the known unknown in symbolic manifestations.”” The notion of
the recovery of symbols in psychic conversion is pertinent to chapter 5, which
deals with religious symbolism in Eliade.
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5. LONERGAN’S THEORY OF CONSCIOUSNESS
AS HERMENEUTIC FRAMEWORK

Lonergan’s hermeneutics is inextricably linked to his theory of conscious
intentionality. While, an extensive treatment of Lonergan’s theory of
hermeneutics is beyond the scope of this study, we will briefly summarize his
position as it bears upon this study.”

In short, the pattern of operations, the polymorphic nature of human con-
sciousness, and the authentic appropriation of that consciousness serve as the
foundations for the hermeneutic structure that enables effective interpretation:

There are no interpretations without interpreters. There are no interpreters
without polymorphic unities of empirical, intelligent, and rational con-
sciousness. . . . If the interpreter assigns any meaning to the marks, then the
experiential component in meaning will be derived from his experience, the
intellectual component will be derived from his intelligence, the rational
component will be derived from his critical reflection on the critical reflec-

tion of another. (IN, 590)

For Lonergan being “is (or is thought to be) whatever is (or is thought to
be) grasped intelligently and affirmed reasonably” (I, 590). The notion of
being is a multifaceted one, and as such, it is the core of meaning. The range
of possible interpretations corresponds to the operations, patterns of experi-
ence, and differentiations in human consciousness in which being is under-
stood and affirmed:

There is, then, a universe of meanings, and its four dimensions are the full
range of possible combinations (1) of experiences and lack of experience, (2)
of insights and lack of insight, (3) of judgments and of failures to judge, and
(4) of the various orientations of the polymorphic consciousness of man. . ..
In the measure that one explores human experience, human insights, human
reflection, and human polymorphic consciousness, one becomes capable,
when provided with the appropriate data, of approximating to the content
and context of the meaning of any given expression. (IN, 590)

Just as the universe of meanings corresponds to operations and patterns in
intentional consciousness, so too the various Jevels of expression correspond to
intentional consciousness:

Thus, the expression may have its source (1) simply in the experience of the
speaker, as in an exclamation, or (2) in artistically ordered experiential ele-
ments, as in a song, or (3) in reflectively tested intelligent ordering of expe-
riential elements, as in a statement of fact, or (4) in the addition of acts of
will, such as wishes and commands, to intellectual and rational knowledge.
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In turn, the hearer or reader may be intended to respond (1) simply on the
experiential level in an intersubjective reproduction of the speaker’s feelings,
mood, sentiments, images, associations, or (2) both on the level of experience
and on the level of insight and consideration, or (3) on the three levels of
experience, insight, and judgment, or (4) not only on the three cognitional
levels but also in the practical manner that includes an act of will [i.e., deci-
sion]. (IN, 592)

In addition to levels of expressions there are sequences of expression, which stem
from the various stages of meaning in the movement from undifferentiated to
differentiated consciousness. Simply stated, the existence of sequences of
expression indicates that interpretations of meanings will vary according to
the degree of artistic, literary, scientific, or philosophic differentiation/undif-
ferentiation in the material of the one being interpreted (IN, 594-95).

In Method in Theology, Lonergan principally treats hermeneutics in the
functional specialty interpretation. We can encapsulate Lonergan’s hermeneu-
tics by emphasizing three points. First, the interpreter offers an interpretation
or “a secondary expression” of a primary expression (i.c., a text being inter-
preted). Second, the secondary expression rests upon the interpreter’s assess-
ment both of the text being interpreted, and the context—the author, culture,
the audience being addressed, and so on (MT, 160). Third, both of these
assessments can be more or less open and objective, depending upon the
openness, the authenticity, and especially the self-appropriation of the inter-
preter (M7, 160). This enables the interpreter to effectively consider a broader
range of possible meanings in interpreting the primary expression. Lesser
degrees of self-appropriation and authenticity will make it more likely that the
interpreter will consider a restricted range of meanings and, in this sense, force
the expression into too narrow a framework.

In Method in Theology, Lonergan’s hermeneutics is more refined but it is
also broader in scope. The task of the functional specialty interpretation
remains the basic exegesis of a text. However, he admits that each functional
specialty is concerned with a text in a specific way. For instance, the functional
specialty Aistory involves the identification of what was going forward within
a specific thinker’s ideas in a given epoch (M7, 168). For example, what was
going forward in the work of Sigmund Freud and the psychoanalytic tradi-
tion, among other things, was the “discovery” of the unconscious.

Moreover, in the introduction I pointed out the difference between a
basic interpretation and a dialectical interpretation. Unlike a basic inter-
pretation, a dialectical reading is not just concerned with interpreting accu-
rately what an author means. It includes the identification of those aspects
of the author’s thought that are fruitful for the development of positions,
and it may even promote such development. It also seeks to identify and
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likewise “reverse” those areas of the author’s thought that hinder develop-
ment or even work against it. This study entails a dialectical reading of Eli-
ade’s notion(s) of the sacred and it draws on the broader spectrum of Lon-
ergan’s hermeneutics.

The Upper Blade

Lonergan uses the analogy of a pair of scissors in order to illustrate the struc-
ture of hermeneutics. There is an “upper blade” of general principles that close
in upon a “lower blade” of data (IN, 600). For Lonergan, the upper blade of
the hermeneutic structure consists of the operations and polymorphic struc-
ture of human consciousness. When the cognitional theory comes to bear ade-
quately upon select data, the closing of the scissors yields a proper interpreta-
tion. The interpretation rests upon a grasp of the virtually unconditioned
expressed through the cognitional act of judgment, when all relevant ques-
tions concerning the data have been exhausted (M7, 162).

In this study, Eliade’s notion of the sacred, as experienced in religious-
mystical encounters, expressed in sacred symbolism, affirmed as the ground
of reality, and lived out in the sacred ritual life of the community, serves as
the lower blade, or data, upon which Lonergan’s theory of consciousness acts
as the upper blade, or general interpretive structure. In such a dialectical
reading we can develop positions and reverse counterpositions in Eliade’s
theories, and, enrich and complement aspects of Lonergan’s thought as well.
The upper blade of Lonergan’s interpretive framework allows for both modes
of interpretation.

In addition to a dialectical reading with respect to the levels of intentional
consciousness, the study will view Eliade’s notion of the sacred in light of the
polymorphic nature of human consciousness: patterns of experience and differen-
tiations of consciousness. Moreover, a discussion of the polymorphic nature of
consciousness must also take into account the transformations of conscious-
ness, since the accurate assessment of an author’s work often demands “an
intellectual, moral, religious [and psychic] conversion of the interpreter over
and above the broadening of his horizon” (M7, 161).

Finally, in addition to Lonergan’s hermeneutic theory as an interpretive
principle, it functions as an organizing principle as well. That is, we can orga-
nize the data of Eliade’s complex notion of the sacred in terms of Lonergan’s
fourfold levels of intentional consciousness: experience, understanding, judg-
ment, and decision. To be more specific, in the subsequent chapters, we will
treat different themes in Eliade’s notion of the sacred more precisely by ask-
ing, with respect to his thought: (1) What constitutes an experience of the
sacred for him? (2) How does he understand the sacred, insofar as it can be
understood, that is, through sacred symbols? (3) What does he mean when he
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states that the sacred is the 7ea/? Can that be further elucidated and clarified?
(4) What constitutes living in the sacred for him? These four divisions corre-
late with Lonergan’s levels of intentional consciousness and provide an orga-
nizational principle for a more precise treatment of different themes in Eli-
ade’s notion of the sacred.






The Experience of the Sacred

INTRODUCTION

In this chapter we begin to analyze Eliade’s notion of the sacred specifically as
it pertains to the experience of the sacred. The word experience in the title of
the chapter is meant to indicate that we shall be drawing on the first level of
Lonergan’s theory of intentional consciousness as an organizing schema to
address specific themes in Eliade’s thought. This does not mean that every-
thing will fit succinctly into this schema. Rather, using the level of experience
as an organizing schema, it will be easier to approach the complex themes in
Eliade’s thought, which are often unsystematic and unorganized.

In the first part of the chapter we summarize the fundamental themes of
Eliade’s notion of the sacred that he regards as accurately describing every
encounter of the sacred. That is, when humans encounter the sacred, they
experience a coinciding of opposites; they encounter manifestations of the
sacred, or hierophanies; and they encounter the paradox of the coexistence of
the sacred and the profane.

In the second part of the chapter we begin to analyze some of the themes
outlined in the first part, drawing on certain aspects of Lonergan’s theory of
consciousness. Specifically, the notions of coincidentia oppositorum and the para-
doxical relationship between the sacred and profane provide fruitful areas of
exploration that might contribute to a fuller understanding of both thinkers.

1. THE ENCOUNTER WITH THE SACRED

1.1 Coincidentia Oppositorum

As an assistant professor in philosophy at the University of Bucharest, Eliade
had the opportunity to lecture on the thought of Nicholas of Cusa.' The latter’s
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notion of coincidentia oppositorum served as a formative influence on Eliade’s
notion of the sacred.” In a journal entry of 1979 he writes: “The problem of the
coincidentia oppositorum will fascinate me till the end of my life.”

In general Nicolas of Cusa invokes coincidentia oppositorum in reference to
God as the “synthesis of opposites in a unique and absolutely infinite being.”
Frederick Copleston summarizes his position:

Finite things are multiple and distinct, possessing their different natures and
qualities while God transcends all the distinctions and oppositions which are
found in creatures. But God transcends these distinctions and oppositions by
uniting them in Himself in an incomprehensible manner. The distinction of
essence and existence, for example, which is found in all creatures, cannot be
in God as a distinction: in the actual infinite, essence and existence coincide
and are one. Again, in creatures we distinguish greatness and smallness, and
we speak of them as possessing attributes in different degrees, as being more
or less this or that. But in God all these distinctions coincide. . . . But we can-
not comprehend this synthesis of distinction and oppositions. . . . We come
to know a finite thing by bringing it into relation to or comparing it with the
already known: we come to know a thing by means of comparison, similar-
ity, dissimilarity and distinction. But God, being infinite, is like to no finite
thing; and to apply definite predicates to God is to liken Him to things and
to bring Him into a relation of similarity with them. In reality the distinct
predicates which we apply to finite things coincide in God in a manner
which surpasses our knowledge.’

According to Eliade, “The coincidentia oppositorum is one of the most
primitive ways of expressing the paradox of divine reality.” He extends this
way of expression to all religious traditions: “I should go even further and say
that the paradox of the coinciding of opposites is found at the base of every
religious experience.”” He includes the Judeo-Christian tradition:

Yahweh is both kind and wrathful; the god of the Christian mystics and the-
ologians is terrible and gentle at once and it is this coincidentia oppositorum
which is the starting point for the boldest speculations of such men as the

pseudo-Dionysius, Meister Eckhart, and Nicholas of Cusa. (PCR, 419)

Eliade traces the originating notion of coincidentia oppositorum to a desire
within “archaic” humanity, as well as humanity in general, to return to a pri-
mordial state of existence that preceded the act of creation, or more precisely,
the “chaos” that preceded the forming of creation. The term chaos can be mis-
leading. It may be that Eliade’s poetic style comes through here when he
attempts to describe a state of primordial unity of wholeness and totality
where there are no distinctions between opposites. Upon creation “this total-

ity was divided or broken in order that the World or humanity could be
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born.” In other words, the distinction of opposites occurs subsequent to the
creation of the world. As a result of the loss of this primordial unity, human
beings retain an existential longing for “a paradoxical state in which the con-
traries exist side by side without conflict and the multiplications form aspects
of a mysterious unity.”

However, the coinciding of opposites in a primordial precreated existence
is only one of Eliade’s uses of the term. Coincidentia oppositorum is a theme
that appears throughout Eliade’s thought.” He also employs it to characterize
the general structure of divinity. Coincidentia oppositorum “reveals more pro-
foundly than any rational experience ever could, the actual structure of the
divinity, which transcends all attributes and reconciles all contraries” (PCR,
419). In addition, he documents the appearance of coincidentia oppositorum in
various symbols and myths throughout the world. Most frequently, he cites
two examples that exemplify this notion. First, the reoccurrence of androgy-
nous figures throughout various world mythologies reflects for Eliade the
longing on the part of humanity for the wholeness characteristic of divine
reality in which maleness and femaleness coincide.” Secondly, myths and leg-
ends that depict a synthesis, collaboration, or pact between good deities and
evil deities reflect that aspect of divine reality in which good and evil coin-
cide.” The notion of good and evil coinciding in divinity is similarly espoused
by Carl Jung and has served as a basis of criticism of his thought. Eliade
claims that his notion of coincidentia oppositorum has not been derived from
Jungian theory. He states: “To avoid all misunderstanding, let us add that we
have not relied on the Jungian conception of “psychic totality” in the pages
that follow. Jung’s views on the reality of evil have aroused passionate discus-
sion.” While it may be true that Jung has not influenced Eliade’s notion of
the coinciding of opposites, whether or not Eliade escapes the same criticism
leveled against Jung is a question we address below.

Eliade also uses coincidentia oppositorum to refer to religious-mystical
experience (i.e., an experiential encounter with the sacred) as prepredicative.
He acknowledges that the mystical traditions reflect the idea of coincidentia
oppositorum in the various attempts to achieve transcendence:

The ascetic, the sage, the Indian or Chinese “mystic” tries to wipe out of his
experience and consciousness every sort of “extreme,” to attain to a state of
perfect indifference and neutrality, to become insensible to pleasure and
pain, to become completely self-sufficient. This transcending of extremes
through asceticism and contemplation also results in the “coinciding of
opposites”; the consciousness of such a man knows no more conflict, and
such pairs of opposites as pleasure and pain, desire and repulsion, cold and
heat, the agreeable and the disagreeable are expunged from his awareness,
while something is taking place within him which parallels the total realiza-
tion of contraries within the divinity. (PCR, 420)
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Eliade suggests that coincidentia oppositorum can be used to describe the state
of wholeness that mystics achieve. Similarly in his text on yoga he states: “In
short, this nostalgia for the primordial completeness and bliss is what ani-
mates and informs all the techniques that lead to the coincidentia oppositorum
in one’s own being.”*

Moreover, he invokes the term coincidentia oppositorum to describe the
sort of techniques for striving toward transcendence. In a similar but slightly
different manner, the coinciding of opposites can also characterize the
ambiguous and mysterious content of religious experience. More precisely, for
Eliade it reflects the attempt to objectify the largely ineffable nature of the
sacred realm. Because the nature of the sacred is infinite, human reason is lim-
ited in fully comprehending and expressing its mystery. Eliade interprets
Nicholas of Cusa: “But the coincidentia oppositorum must not be interpreted as
a synthesis obtained through reason, for it cannot be realized on the plane of
finitude but only in a conjectural fashion, on the plane of the infinite.””
Accordingly, what Eliade refers to as the divine Grund defies “all possibilities
of rational comprehension” and can only be “grasped as a mystery or para-
dox.”® Therefore, a formulation is needed that can at least approximate the
mystery of the divine by means of a “conceptual” formulation:

Once again, in fact, we are dealing with a transcendental situation which,
being inconceivable, is expressed by contradictory or paradoxical metaphors.
This is why the formula of the coincidentia oppositorum is always applied
when it is necessary to describe an unimaginable situation either in the Cos-
mos or in History."”

Hence, coincidentia oppositorum can serve to approximately express the experi-
ence of mystery that does not lend itself to conceptual formulation. The
notion of the coinciding of opposites preserves the ambiguous and ineffable
content of religious-mystical experience. Douglas Allen summarizes Eliade’s
notion in this respect:

Eliade is attracted to that which is enigmatic and paradoxical, to the complex-
ity, ambiguity, open-ended richness, organic interrelatedness, and unlimited
creativity of religious experience. The religious symbolic and mythic structures
which Eliade favors, such as those expressing the coincidentia oppositorum, are
those that express extremely complex existential situations while preserving a
profound sense of mystery. Eliade rejects all interpretations tending to reduce
the complexity of religious phenomena to some simple and univocal explana-
tion. For Eliade, the sacred reality is experienced as paradoxical.'®

The idea that the coinciding of opposites preserves a “profound sense of mys-
tery” brings to mind Rudolf Otto’s description of the holy as mysterium
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tremendum and fascinans. The holy is frightening yet fascinating; it repels and
simultaneously attracts. As well, Otto’s descriptive vocabulary attempts to
characterize the ambiguous, often seemingly contradictory aspects of a numi-
nous encounter.

Eliade does not explicitly link Otto’s notion with his own understanding
of coincidentia oppositorum. However, he does indicate that Otto’s descriptive
vocabulary functions analogically:

It is true that human language naively expresses the tremendum, the majestas
or the mysterium fascinans in terms borrowed from the realms of nature or the
profane consciousness of man. But we know that this terminology is analog-
ical, and simply due to the inability of man to express what is ganz andere;
language is obliged to try to suggest whatever surpasses natural experience in
terms that are borrowed from that experience.”

In addition, there appears to be an implicit connection between mysterium
tremendum et fascinans and coincidentia oppositorum when Eliade refers to the
divine revealing itself as “simultaneously, benevolent and terrible, creative and
destructive” (PCR, 419).

We have highlighted the aspect of Eliade’s notion of the sacred that per-
tains to coincidentia oppositorum. Specifically, we emphasized that the coincid-
ing of opposites pertains to the prepredicative, preconceptual content of an
experience of the sacred. Likewise, it is often invoked as a conceptual approx-
imation of the ineffable reality of the sacred. We turn now to another funda-
mental element of Eliade’s notion of the sacred, the Aierophany, or manifesta-
tion of the sacred.

1.2 Hierophany

“The sacred always manifests itself as a reality of a wholly different order from
‘natural’ realities.” It is apprehended through its diverse manifestations which
Eliade calls hierophanies (SE 8-10). The term hierophany derives from the Greek
noun that connotes the term sacred and the verb 0 show. It “refers to any man-
ifestation of the sacred in whatever object throughout history.”” Every object in
the universe has the potential to be transformed into a hierophany. Moreover,
when a profane object is transformed into a hierophany the object retains its
profane mode of being.” For example, a rock that becomes a hierophany does
not lose its “rockness”; it remains a rock in the ordinary sense of the word.

For Eliade the manifestation of the sacred in an object does not constitute
idolatry. It is not the sacred object that is worshiped per se, but rather the object
points to a reality beyond itself. “A thing becomes sacred insofar as it embod-
ies (that is, reveals) something other than itself” (PCR, 13). Again, nature
imbued with sacrality “always expresses something that transcends it” (SB 118).
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When an object becomes a hierophany, it is separated, or cut off from the
rest of the “profane” world and becomes a locus of valorization. In some
cases, for example, a temple or altar is erected on the site of the hierophany
to allow permanent access to the sacred. The geographical site where a man-
ifestation occurs becomes an “intersection” of sacred space (templum) and
sacred time (zempus) (SB 75). A temple is a sacred space, separate (“cut off”)
from other, “ordinary” places, which simultaneously symbolizes the eternal
present, or sacred time. In an encounter with the sacred, time and space are
undistinguished in that both reflect the original moment and place of the
sacred act of creation.

In addition, it is important to note that the place where a manifestation of
the sacred occurs is not so much “chosen” by human beings but rather is more
often “discovered” by them; the sacred reveals itself to them in that place (PCR,
369). If this is correct then one can infer that the sacred is not reducible to
human effective and constitutive acts but rather it remains irreducible mystery.

Theophanies and Kratophanies. Throughout his work, Eliade documents the
multiplicity of hierophanies throughout the world.

The forms of hierophanies vary from one culture to another. The matter is
complicated for, throughout the course of history, cultures have recognized
hierophanies everywhere in psychological, economic, spiritual, and social
life. There is hardly any object, action, psychological function, species of
being, or even entertainment that has not become a hierophany at some
time. Whatever humans come in contact with can be transformed into a
hierophany. Musical instruments, architectural forms, beasts of burden, and
vehicles of transportation have all been sacred objects. In the right circum-
stances, any material object whatever can become a hierophany.”

In addition, Eliade makes a distinction between two ways of categorizing
hierophanies: theophanies and kratophanies. When a hierophany manifests as a
divinity or god, he calls this a zheophany. When a hierophany manifests as an
object of power, he refers to this as a kratophany.* There is of course an over-
lap in these distinctions and it may be more accurate to speak of the theo-
phanic and kratophanic aspects of a hierophany. However, it should be noted
that while every hierophany is a kratophany not every kratophany is, strictly
speaking, a hierophany. For example, Guilford Dudley refers to the example
of a thunderstorm or earthquake, which may be a manifestation of power, but
not necessarily a manifestation of the sacred.”

There is a wide range of theophanies across cultures, and they vary in
their forms from polytheistic to monotheistic expressions. In Christianity, for

example, Eliade mentions the belief in “the supreme hierophany, the incarna-
tion of God in Jesus Christ.”
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With respect to kratophanies, he states, “the sacred invariably manifests
itself as a power, but there are wide differences of degree and of frequency
between these manifestations.” In a similar vein as Van der Leeuw, Eliade
cites Codrington’s work with the Melanesians as a starting point for his own
treatment of the term 4rafophany. Eliade and Van der Leeuw’s thought over-
lap with respect to their beliefs concerning religious power, although for Eli-
ade religious power does not have the same interpretive priority as it does for
Van der Leeuw.®

Eliade emphasizes that there is a “dangerous” element to kratophanies.
“Kratophanies preserve the sacred in all its ambivalence, both attracting and
repelling with its brute power.” In general, kratophanies “emphasize the extent
to which the manifestation of the sacred intrudes on the order of things.” This
accounts in part for peoples’ ambivalent attitudes toward the sacred. On the one
hand, people are attracted to “the power, the force, and the holiness of the
sacred.” On the other hand, there is a fear that the imposing power of the sacred
will overwhelm and abolish their “profane” life completely.”

A kratophany can function as a source of reverence and worship as well
as a prescription for behavior and religious restrictions. In the case of religious
defilement, power can serve as a source of wrath.” Therefore, it follows that
there is a tendency in human beings to resist the sacred. Eliade explains:

Man’s ambivalent attitude towards the sacred, which at once attracts and
repels him, is both beneficent and dangerous, can be explained not only by
the ambivalent nature of the sacred in itself, but also by man’s natural reac-
tions to this transcendent reality which attracts and terrifies him with equal

intensity. (PCR, 460)

In addition to the ability to invoke fear and reverence, the kratophany also has
the ability to transform people and places.

1.3 The Paradoxical Relationship between the Sacred and the Profane

The topic of hierophanies in Eliade’s thought naturally leads to a discussion
of the dialectic of the sacred and the profane. With every manifestation of the
sacred a tension arises due to the transcendental nature of the sacred and its
self-limitation in the spatial-temporal realm.

Whenever the sacred is manifest, it limits itself. Its appearance forms part of
a dialectic that occults other possibilities. By appearing in the concrete form
of a rock, plant, or incarnate being, the sacred ceases to be absolute, for the
object in which it appears remains a part of the worldly environment. In
some respect, each hierophany expresses an incomprehensible paradox aris-
ing from the great mystery upon which every hierophany is centered: the
very fact that the sacred is made manifest at all.*
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For Eliade, this dialectic is part of the general “structure common to all hiero-
phanies.” The primary way in which he construes this dialectic is through the
opposition between the sacred and the profane. When the sacred is experi-
enced, it is experienced as a totally different order from the profane world of
everyday living. Therefore, Eliade states: “The first definition of the sacred is
that it is opposite of the profane” (SB 10).*

We suggested above that when the sacred transforms an object, the object
retains its profane status. In this way, the coinciding of the sacred and profane
represents another aspect of Eliade’s coincidentia oppositorum.”

The difference between the sacred and profane can be so radical that
there is a temptation to regard the relationship between the two as contradic-
tory. The “death of God” theologian Thomas Altizer invokes Eliade’s distinc-
tion between the sacred and profane, but posits that the two are contradicto-
rily opposed. Altizer misinterprets Eliade by claiming that the existence of
one excludes the existence of the other—the two cannot coincide.”® In con-
trast, for Eliade the sacred and profane can coincide, but he explains this coin-
cidence of opposites as paradoxical rather than contradictory:

In fact, this paradoxical coming-together of sacred and profane, being and
non-being, absolute and relative, the eternal and the becoming, is what
every hierophany, even the most elementary reveals. . . . This coming-
together of sacred and profane really produces a kind of breakthrough of the
various levels of existence. It is implied in every hierophany whatever, for
every hierophany shows, makes manifest, the coexistence of contradictory
essences: sacred and profane, spirit and matter, eternal and non-eternal, and

so on. (PCR, 29)

It should be noted however, that Eliade’s use of the term contradictory essences
in reference to the sacred and profane perhaps leaves him open to misinter-
pretations such as that of Altizer.

Moreover, the paradox of hierophanies extends to the Christian claims
regarding the incarnation of God in Jesus Christ: “One might even say that all
hierophanies are simply prefigurations of the miracle of the Incarnation, that
every hierophany is an abortive attempt to reveal the mystery of the coming
together of God and man” (PCR, 29).

The paradoxical relationship between the sacred and profane can be
understood in two respects. On the one hand, we have already noted that by
the very fact that the sacred is manifested in the profane world (i.e., history)
it limits itself. This constitutes the “great mystery” for Eliade that “in making
itself manifest the sacred Zimits and ‘historicises’ itself.”” Eliade uses the exam-
ple of the Incarnation of Christ when “God himself was accepting limitation
and historicisation by incarnating in Jesus Christ.”® On the other hand, the
paradoxical relationship is present insofar as the sacred “camouflages itself” in
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the profane. Eliade states, “the manifestation[s] of the sacred in cosmic reali-
ties (objects or processes belonging to the profane world), have a paradoxical
structure because they show and at the same time camouflage sacrality.””
Accordingly, in his journal we read: “When something sacred manifests itself
(hierophany), at the same time something ‘occults’ itself, becomes cryptic.
Therein is the true dialectic of the sacred: by the mere fact of showing itself,
the sacred Aides itself”*

In addition, there is another sense in which the sacred can be hidden or
camouflaged. Humans can lose contact with the sacred. They can choose to
live in the profane and ignore the sacred. In such instances, however, the
sacred merely remains camouflaged. As such, the camouflaging of the sacred
is characteristic of secularized modern society that in general has lost (or at
least unconsciously repressed) a sense of the sacred. Douglas Allen summa-
rizes Eliade on this point: “In the modern mode of being in the world, the
sacred is hidden but still functioning on the level of the unconscious.” The
loss of the sense of the sacred results in the emergence of what Eliade
describes as a “camouflaged” religiosity:

The majority of the “irreligious” still behave religiously, even though they
are not aware of the fact. We refer not only to the modern man’s many
“superstitions” and “tabus,” all of them magico-religious in structure. But
the modern man who feels and claims that he is nonreligious still retains a
large stock of camouflaged myths and degenerated rituals. As we remarked
earlier, the festivities that go with the New Year or with taking up residence

in a new house, although laicized, still exhibit the structure of a ritual of
renewal. (SP 205)

2. THE EXPERIENCE OF THE SACRED: A LONERGAN PERSPECTIVE

An analysis of Eliade’s notion of coincidentia oppositorum and the paradoxical
relationship between the sacred and profane in light of certain aspects from
Lonergan’s theory of consciousness will bring about some fruitful clarifica-
tions. Specifically, clarifying how we understand the experience of the sacred
and how we can avoid the pitfall of the problem of evil that arises from the
ambiguity in Eliade’s use of coincidentia oppositorum.

2.1 Coincidentia Oppositorum.: An Analysis

We are interested in Eliade’s notion of the coinciding of opposites as it facil-
itates an articulation of the largely ineffable and ambiguous “content” of reli-
gious-mystical experience. On this point, Lonergan’s construal of religious-
mystical experience as a mediated return to immediacy and his notion of
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elemental meaning may further clarify the issue. In addition, it is important to
raise questions concerning the role of evil in Eliade’s notion of coincidentia
oppositorum in order to assess its appropriateness for theology.

Mediated Return to Immediacy. In chapter 2 we summarized Lonergan’s dis-
tinction between the world of immediacy and the world mediated by meaning.
The world of immediacy refers to the experience prior to any mediation of
meaning through the levels of intentional consciousness, namely, the levels of
understanding and judgment. To illustrate the world of immediacy, Lonergan
uses the example of the world of the infant—a world that is limited to sense
impressions. This is a world where one has conscious awareness but not
knowledge, at least in the strict sense. Similarly, Lonergan understands reli-
glous/mystical experience as unmediated experience. However, unlike the
infant who lives in a constant world of immediacy, an experience of mystery
is accessed through the world mediated by meaning, as an example Lonergan
refers to the prayerful mystic’s “withdrawal from objectification and a medi-
ated return to immediacy” (M7, 77).

The intensity of religious-mystical experience varies as Lonergan explains:

[R]eligious experience within consciousness may be a leading voice or a mid-
dle one or a low one; it may be dominant and ever recurrent; it may be inter-
mittently audible; it may be weak and low and barely noticeable. Again, reli-
glous experience may fit in perfect harmony with the rest of consciousness;
it may be a recurrent dissonance that in time increases or fades away; it may
vanish altogether, or, at the opposite extreme, it may clash violently with the
rest of experience to threaten disruption and breakdown. As the metaphor
from music offers an enormous variety of suggestions, so too the lives of men
and women present every degree and shade in intensity of religious experi-
ence, in the frequency of its recurrence, in the harmony or dissonance of its
conjunction with the rest of consciousness.*”

Lonergan interprets the more dramatic instances of religious-mystical expe-
rience as the Holy Spirit flooding one’s heart. This experience is integral to
what he refers to as the dynamic state of being in love in an unrestricted man-
ner. In such an experience, the outer articulation or objectification of the
content of the experience is limited to analogical and symbolic expression.
In the face of ineffable mystery, some mystics choose to remain silent. They
may be conscious of the dynamic state of being in love, but the object of the
love remains unapprehended.

Because the dynamic state is conscious without being known, it is an expe-
rience of mystery. Because it is being in love, the mystery is not merely
attractive but fascinating; to it one belongs; by it one is possessed. Because it
is an unmeasured love, the mystery evokes awe. Of itself, then, inasmuch as
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it is conscious without being known, the gift of God’s love is an experience
of the holy, of Rudolf Otto’s mysterium fascinans et tremendum. It is what Paul
Tillich named a being grasped by ultimate concern. It corresponds to St.
Ignatius Loyola’s consolation that has no cause, as expounded by Karl Rah-

ner. (M1, 106)

Moreover, for Lonergan what is immediate in such an encounter is not the
presence of God as object. He states: “We do not know God immediately in
this life, all our knowledge of God is mediated, and the definition of the world
of the sacred is that which is never immediate.”” What is immediate in such
an encounter is rather the gift of God’s love. In Rahner’s terms, one could say
the consolation is immediate.*

In addition, the reference to Otto suggests that there is an element of
coincidentia oppositorum in the dynamic state of being in love insofar as it is
experienced simultaneously as fascination and terror, although Lonergan
mentions that “the meaning of tremendum (terror) varies with the stage of
one’s religious development” (M7, 106). For example, in cultures that operate
out of earlier stages of meaning the terror may be associated with a wrathful
or punishing deity while in cultures reflecting the later stages of meaning the
terror may refer to the dreaded call to holiness and transcendence.

Elemental Meaning. Another way to construe religious-mystical experience
through Lonergan’s theory of consciousness is through his notion of ele-
mental meaning. The latter is similar to that of unmediated experience but it
is elemental in the sense that the distinction between the subject and object
has not yet arisen. “The subject in act is the object in act on the level of ele-
mental meaning.”

For Lonergan, elemental meaning can be “set within a conceptual field”
but conceptualization, or objectification does not “reproduce” the original
experience.* He primarily invokes the term elemental meaning in reference to
art. Drawing upon the work of Suzanne Langer, he works out a definition of
art as the “expression, the objectification” of “the purely experiential pattern.”
In many cases, for example, works of art are open to multiple interpretations.
Hence, a work of art like that of the symbol communicates multiple and even
ambiguous meanings.*

Lonergan’s reference to elemental meaning in art can also be applied to
his understanding of religious-mystical experience. Recall that for Loner-
gan one of the ways in which the experience of the Holy Spirit flooding
one’s heart can be understood is through Karl Rahner’s interpretation of
Ignatius’s construal of the experience as “consolation without a cause.” This
implies that there is no object for the subject to apprehend in such an
encounter, and in this way the experience is one of elemental meaning.
That is, it is elemental in the sense that during the experience there is no
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clear distinction between subject and object or rather there is at least no
clear apprehension of an object.

In terms of Lonergan’s theory of intentional consciousness, the experi-
ence of mystery as pure experience means that it is prepredicative. In other
words, the experience precedes the cognitional levels of conceptualized under-
standing, judgment, and decision. Subsequent reflection upon the experience
of elemental meaning allows for an approximate objectification of the content
of the experience, and this usually occurs through symbols. However, the
question remains whether such an experience is intentional at all in the sense
that as elemental meaning, a distinction between subject and object, has not
yet emerged.”

In a similar manner, one could say that Eliade’s conceptual formulation of
coincidentia oppositorum is an attempt to preserve the elemental meaning char-
acteristic in an experience of mystery wherein the subject and object of the
experience are not clearly distinguished. Thus, Eliade’s notion is helpful in
preserving that aspect of the experience that is mysterious, ambivalent, and
paradoxical. However, in order for a theological appropriation of the notion to
occur a further clarification is needed.

A Further Clarification. If coincidentia oppositorum as Eliade understands it is
to be incorporated into theological reflection it requires a clarification that he
does not fully articulate. The question must be raised concerning the nature of
the relationship between these coinciding opposites as it pertains to opposites
in divinity. Is Eliade implying that the opposites in divinity are contraries or
contradictions? If what Eliade means is the coinciding of contraries then it
may be compatible with the claims about God made by the major monothe-
istic religions. However, if what he means is the coinciding of contradictory
opposites within divinity then his notion is problematic for a theological
appropriation because, for Lonergan, a “contradiction arises only when mutu-
ally exclusive predicates are attributed to the same object under the same
aspect” (IN, 476). In traditions of Judaism, Christianity, and Islam, God can-
not be both benevolent and evil.

It does not appear that Eliade ever clearly articulates his position on the
opposites in divinity. However, there seems to be enough evidence from sev-
eral of his works to raise critical questions of his thought on this issue. In light
of the fact that there is an ambiguity in Eliade’s thought concerning opposites
in divinity, it can only help to clarify his thought by applying the distinction
made by Robert Doran with respect to the latter’s critique of Jung on this
same issue—the dialectic of contraries and the dialectic of contradictories.

At times Eliade appears to blur the distinction between the coinciding of
contrary opposites and the coinciding of contradictory opposites. This
becomes apparent when he is discussing the figure of Satan. With respect to



The Experience of the Sacred 75

the Judeo-Christian tradition, he refers to an earlier tradition of Yahweh,
where God is conceived as the ultimate totality, or “coincidentia oppositorum in
which all contraries coexisted—including ‘evil.”” Similarly, Eliade refers to an
earlier tradition where God is construed as evil as well as benevolent:

So, too, Yahweh'’s violence exceeds the bounds of anthropomorphism. His
“wrath” sometimes proves to be so irrational that it has been possible to refer
to his “demonism.” To be sure, some of these negative characteristics will
become indurated later, after the occupation of Canaan. But the “negative
characteristics” belong to Yahweh’s original structure. What is in fact
involved is a new, and the most impressive, expression of the deity as
absolutely different from his creation, the “utterly other” (the ganz andere of
Rudolf Otto). The coexistence of these contradictory attributes, the irra-
tionality of some of his acts, distinguish Yahweh from an ideal of perfection
on the human scale.”

In another passage concerning the relationship between Satan and God, he
states: “Probably Satan is at once the result of a ‘splitting’ of the archaic image
of Yahweh (a consequence of reflecting on the mystery of divinity) and of the
influence of Iranian dualistic doctrines.”™ In the previous quotes, Eliade is
referring to the development of the idea of Satan in the West and is not inter-
ested in the theological implications of such a notion. However, because Eli-
ade does not specify to what extent that Satan is contradictorily opposed to
the benevolent God of Christianity, some clarification is necessary if his
notion of coincidentia oppositorum is to be available for theological reflection.

The blending of evil with a benevolent God is problematic for the Abra-
hamic traditions for two basic reasons.” First, good and evil are not contrary
opposites; rather they are contradictorily opposed—the two cannot coincide.
The second reason follows from the first: for Judaism, Christianity and Islam
there can be no evil in God. God can transform evil into goodness, and in this
way one might say that evil is reconciled in God. However God is no# evil for
these traditions. The very idea contradicts the nature of God’s goodness.

On similar grounds Robert Doran has criticized the work of Carl Jung on
the problem of evil. That is, Doran has argued that a distinction between
kinds of opposites is necessary in order to appropriate Jung’s reflections on the
psyche within Lonergan’s theory of consciousness:

The key to a critical appropriation of Jung on the basis of Lonergan’s foun-
dations lies in the distinction between two kinds of opposites. There is a
dialectic of contraries, exemplified par excellence in the tension of spirit and
matter, and there is a dialectic of contradictories manifest in the opposition
of good and evil. The integral resolution of the dialectic of contraries is in
every instance the path to the good, while the distortion of the dialectic of
contraries is at the heart of the mystery of evil.*
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A similar application of Doran’s criticism can be applied to Eliade’s coinciden-
tia oppositorum. To the extent that the coinciding of opposites refers to a
dialectic of contraries there may be no fundamental problem for a theological
appropriation of this notion. However, to the extent that the coinciding of
opposites refers to a dialectic of contradictories, such as good and evil, then a
theological appropriation of the notion is problematic.

Interestingly, Eliade seems to be aware of the problem of evil as treated
by Jung. He claims to distinguish his own work from Jung’s “psychic totality,”
thereby seemingly evading the problem of evil.” Nevertheless, it remains
unclear whether Eliade escapes the problem of evil with his notion of coinci-
dentia oppositorum because he implies the existence of contradictory opposites
in divinity. Lonergan’s notion of dialectic and Doran’s further application, dis-
tinguishing the dialectic of contraries and the dialectic of contradictories,
helps to clear up some of the ambiguity in Eliade’s notion of coincidentia
oppositorum with respect to the problem of evil so that his insights can be
potentially adopted for theological reflection.

2.2 The Sacred and Profane and Lonergan’s Theory of Consciousness

How might Lonergan articulate the relationship between the sacred and pro-
fane in terms of his own theory of consciousness? Leaving aside for the
moment the philosophical issues involved in Eliade’s distinction between the
sacred and profane, I limit the discussion to two points concerning the dis-
tinction from the point of view of Lonergan’s theory. First, the relationship
can be understood in terms of the interpenetration of the dramatic and mys-
tical patterns of experience. Secondly, the issue of the paradoxical relationship
between the sacred and the profane might be better understood with cate-
gories from Lonergan’s theory, specifically his notion of harmonious continu-

ation taken from his philosophy of God.

The Interpenctration of the Dramatic and Mystical Patterns. In order to apply
Lonergan’s theory of consciousness so as to interpret the sacred and profane
as an interpenetration of the dramatic and mystical patterns of experience, it
will be helpful to return to what appears to be a precursor of this notion in
chapter 17 of Insight: A Study of Human Understanding.

Recall from chapter 2 our references to the section on mystery and myth
in chapter 17 of Insight. Lonergan identifies two dynamic operators, the intel-
lectual operator, which is the unrestricted desire to know, and the psychic
operator that is charged with affectivity. In turn, there is a correspondence
between the two operators and the possibility of two “spheres” of conscious-
ness which are of “variable content”—the sphere of the “domesticated, famil-
iar, common,” and the sphere of the “ulterior unknown, of the unexplored and
strange, of the undefined surplus of significance and momentousness.” These
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two spheres can be quite distinct, “as separate as Sundays and weekdays,” or
they can “interpenetrate,” as when life is viewed with “the glory and freshness
of a dream” in the young Wordsworth (IN, 556). Interpenetration as such is
subsequent to the fact of the possibility of there being two spheres. Moreover,
it is probable that after working out the distinction of the two spheres, Lon-
ergan discovered Eliade and viewed the latter’s distinction of the sacred and
the profane as a corroboration of his own work. In this way Lonergan’s under-
standing of the interpenetration of the two spheres may offer another way of
articulating a manifestation of the sacred in the profane. Lonergan does not
explicitly link the sacred and profane to the distinction of the two spheres in
chapter 17. However, in his lecture “Time and Meaning,” he gives a more
explicit indication that what he has in mind with respect to the two spheres is
the sacred and profane distinction. In a discussion referring to “primitive”
undifferentiated consciousness he states:

Everything is open to the divine, a manifestation of the divine. And that
same type of undifferentiated consciousness is predominant in symbolic
processes, with the consequence that there is commonly attached to such
processes a profound religious feeling. For undifferentiated consciousness,
there are not separate worlds of the profane and the sacred. The two inter-
penetrate, and that interpenetration is something like what is described by
Wordsworth in his “Intimations of Immortality.”

In addition, in a set of lectures Lonergan gave at Regis College in 1962, refer-
ring to primitive undifferentiated consciousness and the same quote by
Wordsworth, he states: “In that stage, the spade is not just a spade: It has a
plus, and for the undifferentiated consciousness of the primitive, there is
always that plus to everything. The sacred interpenetrates with the profane
and the profane with the sacred.”™ In view of this, it follows that the experi-
ence or encounter with the sacred can be interpreted from the perspective of
human consciousness as the “interpenetration” of the two spheres of variable
content. The reference to the interpenetration and the example from
Wordsworth suggests that Lonergan matches his distinction of two spheres
with Eliade’s sacred and profane. As such, Lonergan, implies that the sacred
is matched to the “known unknown”: “The distinction between the sacred and
the profane is founded on the dynamism of human consciousness insofar as
there is always something beyond whatever we achieve.”® One could say that
his reference to that “always something beyond” of our human inquiring and
knowledge is a reference to the surplus which characterizes the sphere of the
“known unknown,” or the realm of the sacred.

Furthermore, we can link this notion of the distinction of the two spheres
and their possible interpenetration more precisely to Lonergan’s theory of
consciousness. Recall from the previous chapter that a feature of Lonergan’s
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theory of consciousness is that consciousness flows in various patterns. Specif-
ically, we referred to the dramatic/practical and the mystical patterns of expe-
rience. The former refers to the world of everyday living, of people and get-
ting things done, and the latter refers to the world of the mystic. Therefore,
the sacred and profane distinction can be matched with the mystical and dra-
matic/practical patterns respectively. In this way, another way of understand-
ing the interpenetration of the spheres of variable content is in terms of a
blending of the dramatic and mystical patterns of experience. Similarly, it is
possible to interpret an experience of the sacred (as it might occur suddenly
while one is in a profane mode of being) in terms of human consciousness as
a blending of the dramatic and mystical patterns of experience. More pre-
cisely, a manifestation of the sacred in the profane world can be interpreted in
terms of human consciousness as a blending of the dramatic and mystical pat-
terns of experience. The advantage of interpreting the sacred and profane in
terms of the patterns of experience is that the interpretation is more explicitly
linked with Lonergan’s interpretive structure; hence providing a more ade-
quate hermeneutic framework and epistemological foundations, which Eliade
identified the need for but never explicated.

Finally, it should be noted that by interpreting the sacred and profane as
a blending of the dramatic and mystical patterns of experience I am not sug-
gesting an interpretive reduction of the sacred to human consciousness. Lon-
ergan and Eliade would each reject such an interpretation.

The Paradoxical Relation and ‘Harmonious Continuation.” According to Eliade
the relationship between the sacred and profane is paradoxical rather than con-
tradictory. A “paradox” is essentially an apparent contradiction so that one can
express this paradoxical relationship between the sacred and profane as seem-
ingly contradictory. Lonergan employs a concept in Insight called harmonious
continuation that helps to shed light on how this can be better understood.

In chapter 15 of Insight, Lonergan refers to the finality of the universe
that parallels the unrestricted desire to know. Finality refers to the “indeter-
minate” and “directed dynamism” of the “immanent intelligibility” of the uni-
verse advancing toward an ever-fuller actuation of the totality of potency and
possibility (IN, 474-75). From the principle of potency there arises the notion

of limitation and transcendence. Lonergan explains:

It follows that potency is a tension of opposites. As we have seen, it is the
ground of universal limitation; as we have just added, it is the ground of
finality that carries proportionate being ever beyond actual limitations.
However, this does not mean that potency is a contradictory notion, for con-
tradiction arises only when mutually exclusive predicates are attributed to
the same object under the same aspect. In potency there are at least the two
aspects of its proper contribution to the constitution of proportionate being
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and, on the other hand, its relation to the other contributions of form and
act. The proper contribution of potency is limitation. But the relation of
potency to other contributions is general and indeterminate, yet dynamic
and directed towards such contributions. It is the indeterminacy of that
directed dynamism that makes potency the principle of the tendency to tran-
scend limitations. (IN, 476)

Hence, potency is the principle of limitation but also allows for subsequent
development. First, there is a paradox of potency in its generality. That is,
before the emergence of life on Earth, energy was “limited” by being trapped
in chemical forms. Nevertheless, these were capable of becoming sources for
the emergence of biological energetic processes.

Second, there is a potency in that human beings are orientated toward
transcendence. As such, they encounter a “tension of opposites” between the
limitations of their own nature and the transcendence of those limitations. In
human development, human beings learn to crawl, walk, talk, run, and so on.
Those endowed with athletic ability may constantly push the limits of their
physical abilities, establishing Olympic and world records. However, the over-
coming of such limitations is proportionate to human nature and so Loner-
gan identifies them as nafural.

There are limitations that lie beyond the potential of human beings to
transcend. They may be proportionate to a nature more eminent than human
nature (i.e., angels), in which case they would be relatively supernatural. Or,
they may be beyond the proportion of any created nature to transcend in
which case the solution would be absolutely supernatural (IN, 746). For exam-
ple, the solution to the problem of evil is absolutely supernatural. It is absolute
in the sense that its solution is beyond the proportion of any created nature to
resolve (IN, 747). However, the effect of this solution on the created universe
and on human nature does not supplant the natural order of things but rather
functions as a “harmonious continuation” of that order. In other words, the
supernatural solution comprises a “higher integration” of human capacities,
which by “its very nature would respect and indeed foster the proper unfold-

ing of all human capacities” (IN, 747).

For the supernatural solution not only meets a human need but also goes
beyond it to transform it into the point of insertion into human life of truths
beyond human comprehension, of values beyond human estimation, of an
alliance and a love that, so to speak, brings God too close to man. (IN, 747)

With the emergence of the solution there is a heightening of tension which
“arises whenever the limitations of lower levels are transcended”; however,
because the solution is supernatural, the tension, reflected in the inner strug-
gles of individuals, groups, and in the conflicts of human history, will be even
more heightened (IN, 747).
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With the idea of the supernatural solution in mind, an analogous appli-
cation can be made that helps clarify the seemingly contradictory relationship
between the sacred and profane. Assume that the relationship of the
absolutely supernatural solution to the problem of evil in the natural order
functions analogously to a manifestation of the sacred in the profane. Then,
like the supernatural solution, when the sacred manifests itself in a profane
object, the manifestation is of an entirely different order from the profane. In
light of this reality one begins to understand the temptation to posit a con-
tradictory relationship between the two. However, the supernatural solution is
a “harmonious continuation” of the natural order and therefore, in conjunction
with the correspondence of operators, allows for the transcendence of natural
limitations without supplanting the natural order. In a similar manner, the
notion of “harmonious continuation” can be applied to the sacred and profane.
That is, with respect to the manifestation of the sacred, the profane is not sup-
planted but rather fulfilled and elevated by becoming a hierophany. By invok-
ing an analogous application of the relation between the absolutely supernat-
ural solution to the natural order, we can construe a manifestation of the sacred
as a harmonious continuation of the profane. In this way we might begin to
understand how the paradoxical relationship between the sacred and profane
can be understood in such a way that dualism or monism is avoided.

CONCLUSION

We have been using the first level of Lonergan’s theory of intentional con-
sciousness, experience, in a broad sense, as an organizational tool to analyze
what for Eliade is involved in an experience of the sacred. This entailed an
overview of some fundamental concepts in Eliade’s thought such as the coin-
cidentia oppositorum, hierophanies (including theophanies and kratophanies),
and the paradoxical relationship between the sacred and the profane.
Already, we are able to identify some of the potential benefits of this
dialectical reading of Eliade’s notion of the sacred. We have pointed out the
need for clarification with respect to Eliade’s notion of the coincidentia
oppositorum. Specifically, the distinction between the dialectic of contraries
and the dialectic of contradictories can add precision to Eliade’s fruitful
notion as well as making it more adequate for appropriation into theology.
In addition, we attempted to articulate the experience of the sacred in terms
of human consciousness by linking it with Lonergan’s patterns of experience
in order to connect it more closely with his philosophical foundations.
Finally, we have suggested that Lonergan’s use of the term harmonious con-
tinuation may contribute to a fuller understanding of the seemingly contra-
dictory relationship between the sacred and the profane. In this way, some
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of Eliade’s important insights may be more easily preserved and integrated
by others. Moreover, Lonergan’s thought will be mutually enriched as well.
We mentioned that Lonergan’s discovery of Eliade’s sacred and profane dis-
tinction corroborated and enriched his own early attempts in articulating
the “two spheres of variable content.”






Understanding the Sacred
through Religious Symbols

INTRODUCTION

“The historian of religions,” states Eliade, “is preoccupied uniquely with re/i-
gious symbols, that is with those that are bound up with a religious experience
or a religious conception of the world.” So it is through religious symbolism
that the historian of religions seeks to understand the nature of the sacred and
the religious life of human beings. In addition, we have seen in the previous
chapter that the mysterious nature of the sacred cannot be “understood” in a
strict sense because, in Lonergan’s words, the experience of being-in-love in
an unrestricted manner is conscious without being known—it is apprehended
but not comprehended. It follows that the mysterious content of religious-
mystical experience does not lend itself easily to conceptual formulation and
therefore must rely on other forms of expression such as images and symbols.

The material in this chapter is organized in a general way to correspond
with the second level of Lonergan’s theory of intentional consciousness,
understanding. When I say that the material of this chapter on symbolism cor-
responds with the level of understanding, it should be qualified that I mean
understanding in the broad sense of the term; that is, insofar as the sacred can
be “understood” through symbols as expressions of the mysterious known
unknown and these expressions in turn become data for the historian of reli-
glons to understand religious symbolism from their own perspective.

The chapter is organized into two parts. The first part summarizes some
of the central features of Eliade’s theory of religious symbolism: the multiva-
lence of symbols, the need of modern humanity to rediscover the significance
of religious symbols, and the symébolism of the center.

83
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In the second part we summarize Lonergan’s theory of elemental symbols
and suggest some of the potential contributions that psychic conversion can
make to a recovery of religious symbols.

1. SACRED SYMBOLS

According to Eliade, the historian of religions seeks to understand as much as
possible “the considerable number of religious symbols.” On the one hand the
scholar “wants to know all Aistorical situations of religious behavior,” on the
other hand, the scholar is “obliged to abstract the structure of this behavior,
such that it can be recognized in a multitude of situations.” In other words,
tor Eliade the historian of religions interprets data from religious traditions in
order to “decipher” general structures or patterns from the vast amount of data
while simultaneously attempting to understand the cultural-historical context
of the specific religious facts. Obtaining a balance between these two tasks is
difficult, and Eliade has been accused of making “uncritical universal general-
izations.” Conversely, Eliade has been described as an “intuitive genius.™
That is, his ability to “decipher” patterns of religious symbolism is one of the
strengths and enduring qualities of his method. Nevertheless, an elaborate
response to the criticism lies beyond the scope of this study and is further
complicated by the fact that Eliade never responded to his critics in any sub-
stantial way.

One of the recurrent patterns Eliade identifies in his study of religious
symbolism is that of the sacred tree. From the multiple occurrences of tree sym-
bols from various religions one could say that he “abstracts” the notion of the
Cosmic Tree. He explains:

[T]here exist innumerable variants of the symbolism of the Cosmic Tree. A
certain number of these variants can be considered as coming from only a
few centers of diffusion. One can even admit the possibility that // the vari-
ants of the Cosmic Tree come in the last analysis from one single center of
diffusion. In this case, we might be permitted to hope that one day the Ais-
tory of the symbolism of the Cosmic Tree may be reconstructed, by pinning
down the center of origin, the paths of diffusion, and the different values
with which this symbol has been endowed during its migrations. Were such
a historical monograph possible, it would render a great service to the sci-
ence of religions. But the problem of the symbolism of the Cosmic Tree as
such would not thereby be resolved. Quite another problem remains to be
dealt with. What is the meaning of this symbol? What does it revea/, what
does it show as a religious symbol? Each type of variety of this symbol reveals
with a particular intensity or clarity cerfain aspects of the symbolism of the
Cosmic Tree, leaving other aspects unemphasized. There are examples where
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the Cosmic Tree reveals itself chiefly as the imago mundi, and in other exam-
ples it presents itself as the axis mundi, as a pole that supports the Sky, binds
together the three cosmic zones (Heaven, Earth, and Hell), and at the same
time makes communication possible between Earth and Heaven. Still other
variants emphasize the function of the periodic regeneration of the universe,
or the role of the Cosmic Tree as the Center of the World or its creative
potentialities, etc.’

This quote raises a number of issues regarding the nature and origin of
symbols, the diffusion of symbols, and the multivalent characteristic of sym-
bols. In this study, we will prescind from the issue of the origins and diffusion
of symbols. The point we want to emphasize is that the primary function of
symbols for Eliade is to “reveal” various levels of meaning some of which are
at profound depths. Specifically, “[r]eligious symbols are capable of revealing
a modality of the real or a structure of the World that is not evident on the
level of immediate experience.” He means by this that the sacred, which
human beings are not always directly conscious of in their profane everyday
experience, can be mediated through sacred symbols. For Eliade, the “primi-
tive” or “archaic” mind is constantly aware of the presence of the sacred and it
is no surprise that for them all symbols are religious. Accordingly, through
symbols human beings can get an immediate apprehension or “intuition” of
certain features of the “inexhaustible” sacred.’”

In keeping with the function of religious symbolism to reveal the struc-
tures of reality there is the multivalence of symbols. By this he means a sym-
bol’s “capacity to express simultaneously a number of meanings whose conti-
nuity is not evident on the plane of immediate experience.”™

Images by their very structure are multivalent. If the mind makes use of
images to grasp the ultimate reality of things, it is just because reality mani-
fests itself in contradictory ways and therefore cannot be expressed in con-
cepts. (We know what desperate efforts have been made by various theolo-
gies and metaphysics, oriental as well as occidental, to give expression to the
coincidentia oppositorum—a mode of being that is readily, and also abun-
dantly, conveyed by images and symbols.) It is therefore the image as such,
as a whole bundle of meanings, that is #7ue, and not any oze of its meanings,
nor one alone of its many frames of reference.’

For Eliade the symbolism of the Cosmic Tree exemplifies the multivalent
aspect and structure of religious symbolism. He reviews the literature of sym-
bolism surrounding the valorization of trees in various myths. He identifies a
pattern of various meanings, which are commonly associated with the tree as
sacred symbol. Among these he identifies: the tree as microcosm or image of
the cosmos, the tree as cosmic theophany, the tree as symbol of life, the tree
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as center of the world and support of the universe, the tree as symbolizing a mys-
tical bond with human beings, and the tree as symbol of resurrection and
rebirth (PCR, 266—67). As microcosm or image of the cosmos, the symbol of the
sacred tree, in conjunction with other symbols, can make up part of a sacred
place. In such cases these symbols represent an image of the world (imago
mundi) or a symbol of “the Whole.” In addition, for Eliade these symbols
simultaneously represent centers or repositories of the sacred where one can
access absolute reality. He states that such centers “always include a sacred tree”
(PCR, 271). As cosmic theophany, the tree can represent a divinity that reveals
the sacrality of existence. As such, “the divinity revealed in the cosmos in the
form of a tree is at the same time a source of regeneration, ‘life without death,
a source to which man turns, for it seems to him to give grounds for his hopes
concerning his own immortality” (PCR, 279). As symbol of life, the tree, along
with other symbols of vegetation, represents “the manifestation of living real-
ity, of life that renews itself periodically” (PCR, 324). As symbol of the center of
the world and support of the universe, the tree represents an axis linking the
three cosmic regions: Hell, Earth, and Heaven (PCR, 298-300). The symbol
of the tree can also symbolize a mystical bond with human beings. As an exam-
ple of this bond Eliade draws from various myths that depict the origin of
humans from plants; or in other cases, the transformation of people into plants
or trees. Such examples illustrate for Eliade the “mystical relations” between
humans and trees (nature) (PCR, 300). Finally, as symbol of resurrection and
rebirth, the tree can be interpreted in light of the Christian theology of the
Cross. Eliade’s interpretation agrees with the aspects of Christian thought that
draw a parallel between the Tree of the Knowledge of Good and Evil in the
story of Adam, and the Cross of Calvary: “The Cross, made of the wood of the
tree of good and evil, appears in the place of this Cosmic Tree.”* Christian the-
ology often depicts the Cross as the Tree of Life that redeems humankind
through resurrection in Christ (PCR, 292).

This does not exhaust the list of possible interpretations, and there is of
course some overlap with respect to various meanings—a symbol of the sacred
or cosmic tree may take on several meanings at once. Moreover, from the mul-
tivalent aspect of religious symbols there follows the capacity of symbolism for
“expressing paradoxical situations” or “the contradictory aspects of ultimate
reality.” In this way, Eliade refers to those symbols that reflect a coincidentia
oppositorum, or those that represent the “passage from a profane mode of exis-
tence to a spiritual existence.” In addition, for Eliade, “an important conse-
quence” follows from the multivalent feature of religious symbolism. He
explains: “the symbol is thus able to reveal a perspective in which heteroge-
neous realities are susceptible of articulation into a whole, or even of integra-
tion into a ‘system.” He clarifies: “the religious symbol allows man to discover
a certain unity of the World and, at the same time, to disclose to himself his
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proper destiny as an integrating part of the World.”” In other words, the reli-
gious symbols convey to the religious person a profound sense of meaning and
purpose. That is, there is an existential function to religious symbolism, which
enables human beings to apprehend a surplus of meaning in existence. “The
religious symbol not only unveils a structure of reality or a dimension of exis-
tence; by the same stroke it brings a meaning into human existence.” For
example, Eliade claims that the symbol of 7ight and darkness is universally pre-
sent throughout the mythologies of the world. Among their multiple mean-
ings, these symbols allow human beings to grasp the mystery of existence as a
constant theme of death and rebirth simultaneously signifying the original act
of creation out of the primordial chaos.”

1.1 Recovering Sacred Symbols

Eliade speaks of a modern rediscovery of symbolism. This rediscovery has
been brought about by a compound of factors, such as the emergence of psy-
choanalysis, ethnological studies focusing on symbolism in “primitive” cul-
tures, and a contemporary emphasis on the poetic imagination. He suggests
that the rediscovery of symbolism is a reaction against “the nineteenth cen-
tury’s rationalism, positivism, and scientism.”™ He believes such positions
have contributed to the devaluation of the role of symbolism and to what he
refers to as the degradation of symbolism. In contrast to such positions Eliade
emphasizes that symbols are the “very substance of the spiritual life.” They
may be “disguised, mutilated or degraded,” but they can never be “extirpated”
from human consciousness and valuation.” For example, the longing of many
westerners for an oceanic or tropical paradise reflects an unconscious “nostal-
gia for paradise”—that is, the longing for the sublime state as exemplified by
the Garden of Eden.” In other words, on a deeper level the symbol of an
oceanic paradise retains a religious significance, but it is disguised in the fan-
tasy of an island escape.

Eliade specifically highlights the close relationship between symbolism
and psychoanalysis.

The symbol reveals certain aspects of reality—the deepest aspects—which defy
any other means of knowledge. Images, symbols, and myths are not irrespon-
sible creations of the psyche; they respond to a need and fulfill a function, that
of bringing to light the most hidden modalities of being. Consequently, the
study of them enables us to reach a better understanding of man—of man “as
he is,” before he has come to terms with the conditions of History."™

The human unconscious is laden with symbolic and mythic meaning, and the
process of psychoanalysis can help bring those meanings to the subject’s con-
scious awareness.
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The life of secularized contemporary society is permeated with “half-for-
gotten myths, decaying hierophanies and secularized symbols.” This condition
has undoubtedly had a negative affect on the spiritual life of modern human-
ity. At the same time, however, for Eliade this degradation of symbolism offers
the seeds for a spiritual renewal insofar as humans are challenged to “redis-
cover the profound meanings” of “the faded images” and “damaged myths.””
Hence, the images and symbols must be “reawakened” from within the psyche
of modern humanity, because it is there that the “inestimable treasure of
images” is found. By recovering these symbols in their fullness, humans can
“contemplate them in their pristine purity and assimilate their messages.””

According to Eliade, the history of religions can facilitate this spiritual
renewal or reawakening to the significance of symbolism. He suggests that
one of the roles of the history of religions is to promote a sort of metapsycho-
analysis or new maieutics that envisages a recovery and revaluation of sacred
symbols especially for the Western world. He explains that

this would lead to an awakening, and a renewal of consciousness, of archaic
symbols and archetypes, whether still living or now fossilized in the religious
traditions of all mankind. We have dared to use the term metapsychoanaly-
sis because what is in question here is a more spiritual technique, applicable
mainly to elucidating the theoretical content of symbols and archetypes, giv-
ing transparency and coherence to what is allusive, cryptic or fragmentary.*

In other words, for Eliade the role of the historian of religions can promote a
spiritual renewal of modern humanity by helping to bring to consciousness a
realization of the significance of sacred symbols which have previously been
degraded or devalued by the secularization of society.

1.2 The Symbolism of the Center

Let us now consider one of the central themes in Eliade’s notion of sacred
symbolism—tzhe symbolism of the center. Often there is an overlap of themes in
his notion of the sacred. Likewise, it is difficult to discuss the symbolism of
the center without first treating his notions of sacred space and sacred time.

Sacred Space. When the sacred manifests itself, the region or space where the
hierophany occurs constitutes a break in the homogeneity of profane space
(8B 20). That geographic space becomes a center, a fixed point where the
sacred can be accessed. For Eliade, it becomes a sacred space.

It must be said at once that the religious experience of the nonhomogeneity
of space is a primordial experience, homologizable to a founding of the
world. It is not a matter of theoretical speculation, but of a primary religious
experience that precedes all reflection on the world. For it is a break effected
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in space that allows the world to be constituted, because it reveals the fixed
point, the central axis for all future orientation. When the sacred manifests
itself in any hierophany, there is not only a break in the homogeneity of
space; there is also revelation of an absolute reality, opposed to the nonreal-
ity of the vast surrounding expanse. The manifestation of the sacred onto-
logically founds the world. In the homogenous and infinite expanse, in
which no point of reference is possible and hence no orientation can be estab-
lished, the hierophany reveals an absolute fixed point, a center.”

For Eliade, any geographic point where the sacred manifests itself or where
the sacred is encountered simultaneously becomes a center where one has
access to the cenfral axis that connects the three cosmic regions: Heaven,

Earth, and Hell. He often refers to this axis as the axis mundi, or the axis of
the world; its symbolic representations may take various forms, some of which
he identifies with the symbols of the Pillar of the World, the Cosmic Tree, and
the Ladder.” In each case, the point where the sacred manifests itself becomes
a focal point where human beings can access the sacred and concentrate their
ritual life. In many cases, a temple or shrine is often erected to commemorate
a site where a manifestation of the sacred has occurred. People consecrate,

often by way of sacrifices, sacred spaces in order to access their own center or
communicate with the “gods” (SB 37). Various cultures believe that their
homeland is situated in the Center of the World and therefore the land is
sacred because it rests on the geographic point of the creation of the world.”

Sacred Time. The notion of sacred space is inextricably connected to the notion
of sacred time. The manifestation of the sacred in profane space is simultane-
ously a manifestation in profane time. For Eliade sacred space is homologiz-
able to the original act of the creation of the world (cosmogony) and sacred time
is homologizable to the original moment (7//ud tempus). Sacred time is a return
to an eternal moment that is ‘primordial mythical time made present.” It is a
return to that original moment when the “gods” created the cosmos. In con-
trast, profane time connotes “ordinary temporal duration,” that is, “without reli-
gious meaning” (SB 68). Eliade states that the occurrence of sacred time does
not mean that time per se is abolished; rather he refers to it as a “paradoxical
instant” when time appears to stand still, to be without duration.”

In the encounter of the sacred, human beings often symbolically return to
the dynamic moment and place of their own creation. In this way, the experi-
ence fosters a creative, potent renewal and rejuvenation in people because in
that ritual context they are tapping into the originating energy. This explains
to some extent how the experience can be profoundly transformative.

Symbolism of the Center. According to Eliade, for religious people every “micro-
cosm, every inhabited region, has what may be called a “Center”; that is to say,
a place that is sacred above all” (i.e., sacred above all other profane places). The
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center is where the sacred has revealed itself or at least a place that has been
ritually constructed where the sacred is accessible. In addition, any microcosm
or inhabited region is not limited to one sacred center; there remains the
potential for a multiple and even an unlimited number of centers in a given
region.” Hence, several themes of Eliade’s theory of sacred symbolism over-
lap with his notion of the center. The symbol of the center represents at once:
the point where the sacred or the rea/ is revealed or encountered, the axis
whereby the three cosmic regions are made accessible so that one can com-
municate with the “gods,” a sacred space “recreating” the creation of the world,
and a sacred time “recreating” the moment of creation.

Obviously, symbols of the center may take multiple forms and various
expressions, such as the sacred mountain, the sacred tree, the Pillar of the
World, the ladder, the mandala, the temple, and so on. In Christian theology,
for example, the Cross becomes a symbol for Jesus Christ’s crucifixion and a
focal point for the Christian faith. In this way one can say that the Cross is a
symbol of the center for Christians. Eliade would interpret the Cross as rep-
resenting the axis mundi for Christians in that it connects the three cosmic
regions, Heaven, Earth, and Hell. Eliade draws this conclusion from the
Christian belief that following the crucifixion Christ descends to Hell, leads
those souls to Heaven, and opens the way for the rest of humanity on Earth
to have access to Heaven.

In addition, the center becomes a focal point for religious ritual life and
worship as in the case of a ritually constructed sacred space, or temple. In
Islam, for example, the holy rock of Mecca represents a center to which devout
Muslims must make a pilgrimage in order to fully realize their faith. For Eli-
ade this exemplifies the power of accessing the center; as one encounters the
sacred, or the real, one’s life is transformed, and one’s authentic religious com-
mitment is deepened.

One can see how the symbolism of the center leads into the topic of the
religious orientation and ritualistic life of human beings. For Eliade, human
beings have a natural desire to live near the sacred, that is, near the center. He
refers to this natural religiosity of human beings as homo religiosus. As suggested
above, human beings as homo religiosus retain a “nostalgia for paradise.” He clar-
ifies: “By this we mean the desire to find oneself always and without effort in
the Center of the World, at the heart of reality; and by a short cut and in a nat-
ural manner to transcend the human condition, and to recover the divine con-
dition—as a Christian would say, the condition before the Fall.”” Therefore,
this desire to live near the sacred at all times is reflected in symbols that express
human beings’ conscious or unconscious longings for their true center. This
type of symbolism is especially reflected in their dwellings, temples, and cities.

Furthermore, there is a paradox concerning the capacity of human beings
to access the sacred center. Eliade summarises this paradox: “The way which
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leads to the ‘Center’ is sown with obstacles, and yet every city, every temple,
every dwelling place is already at the Center of the Universe.””® Accordingly,
it is more significant that the sacred is easily accessible through the multitude
of centers which homo religiosus has constructed because this fact reflects the
natural religiosity of human beings or their nostalgia for paradise.

Finally, there is an additional function of the symbol of the center that
Eliade employs as a hermeneutic. That is, he believes it is possible to locate
the center of a specific religion by identifying the “central conception which
informs the entire corpus of myths, rituals and beliefs.”” In many cases the
center represents the focal point of belief in a religion where one has pri-
mary access to the sacred. In turn, the center is expressed in the core or cen-
tral symbols of a community or faith tradition. In Christianity, for exam-
ple, the central principle of faith or center is the figure Jesus Christ. That
is, Christian beliefs about him inform the entire corpus of their faith and
tradition. Notwithstanding the complexity of ecclesiastical and theological
structures that exist in Christianity, the common denominator is ultimately
realized in the person and message of Jesus Christ. In other words, as medi-
ator between human beings and God, he constitutes the “center” where
Christians access the sacred. However, much of Christian theology
espouses that Christians seek to live 7z Christ and through this seeking it
could be said that they strive to live permanently in their sacred center.
Moreover, while Jesus Christ is the central principle of faith in Christian-
ity, the symbolic expressions of the understanding of his person as center
vary. For example, in early Christianity the person and message of Christ
was symbolized as a fish; however, the symbol that has predominated and
endured throughout the history of Christianity is the symbolism of the
cross, which among other significations, symbolizes his death and resurrec-
tion. In this way, one can speak of the cross as a primary symbol of the cen-
ter in Christianity.

In other religions the center may not always be easily identifiable. For
example, Eliade notes that initially the central conception in traditional
aboriginal religion in Australia was believed to be fozemism.”® He states that
this belief about the center of aboriginal religion has since been corrected.
He explains:

Whatever one may think of the various religious ideas and beliefs brought
together under the name of “totemism,” one thing seems evident today,
namely, that totemism does 7oz constitute the center of Australian religious
life. On the contrary, the totemic expressions, as well as other religious ideas
and beliefs, receive their full meaning and fall into a pattern only when the
center of religious life is sought where the Australians have untiringly declared
it to be: in the concept of the “Dreaming Time,” that fabulous primordial
epoch when the world was shaped and man became what he is today.”
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Identifying the center of Australian aboriginal religious life where zhey insist
it belongs, namely in the Dreaming Time, enables one to interpret the Aus-
tralian religious worldview more accurately.” Hence, what is central to tradi-
tions is expressed in the symbolism of a center. In the case of the Dreaming
Time, it functions as a symbol of the center insofar as it represents the core of
traditional aboriginal religion. However, the mythology ascribed to it simul-
taneously contains various symbols of the center.

Other theorists have corroborated Eliade’s hermeneutic of the center of
a religion. John Farella, for example, has written a synthesis of Navajo
(Diné) philosophy. He identifies the center of Navajo religious life in their
Blessingway ceremony. The Blessingway ceremony is the center of the entire
chantway system in Navajo ritual life; and as a rite it expresses symbolically
and succinctly the entire Navajo worldview. Farella states: “Blessingway and
Navajo culture are, from the native perspective, identical.” Likewise, he
refers to Blessingway as the “backbone of Navajo philosophy.”* In this way,
Farella’s work seems to corroborate Eliade’s hermeneutic of the center.
Again, it should be pointed out that the symbolic expressions of the center
might vary.

The symbolism of the center as hermeneutic tool may be one of Eliade’s
most provocative contributions to the study of religions. However, this is not
to imply that simply locating the center of religion is sufficient for an exhaus-
tive understanding of a religious tradition. It goes without saying that in real-
ity religious views are complex, and one must consider numerous factors
when attempting to interpret religious data. Nevertheless, identifying the
center of a religion through its various symbolic expressions may provide an
interpretive tool to assist those seeking to understand vastly different reli-
gious worldviews.

2. LONERGAN AND SYMBOLISM

In the previous section we summarized Eliade’s theory of religious symbolism,
which posits that the sacred is apprehended and expressed through sacred
symbols. In this section we will consider certain aspects of that theory in the
light of elements drawn from Lonergan’s theory of consciousness. Specifically,
we draw on the aspect of Lonergan’s theory that has been identified as efe-
mental symbolism. This leads to the claim that the recovery of religious sym-
bolism, as Eliade suggests in terms of a mezapsychoanalysis, can be comple-
mented and enriched through the notion of psychic conversion. Before
proceeding, however, it is necessary to summarize the various uses of elemen-
tal symbols in Lonergan’s theory of consciousness.



Understanding the Sacred through Religious Symbols 93

2.1 Elemental Symbols in Lonergan’s Theory of Consciousness

In order to summarize in a succinct manner the aspects of Lonergan’s theory
that are pertinent to this phase of our study, I refer to Robert Doran’s sum-
mary of elemental symbolism in Lonergan’s theory of consciousness. There are
three uses of elemental symbolism in Lonergan: the reciprocity between feel-
ings and symbols, the function of symbols in the role of internal communica-
tion, and the function of the symbol in expressing the “known unknown.”
For Lonergan, symbols are inextricably or reciprocally connected to feel-
ings. “A symbol is an image of a real or imaginary object that evokes a feeling
or is evoked by a feeling” (M7, 64). The multivalent feature of symbols is

linked to this notion of reciprocity. He summarizes:

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

The symbol, then, has the power of recognizing and expressing what
logical discourse abhors: the existence of internal tensions, incompatibilities,
conflicts, struggles, destructions. (M7, 66)

Lonergan and Eliade are in agreement with many other theorists that one of
the fundamental features of symbolism is multivalence. For Lonergan, because
symbols are linked reciprocally with feelings they are not bound to the laws of
logic. Just as it is common for humans to have conflicting emotions, so simi-
larly, the multivalent characteristic of symbols allows them to express multiple
and conflicting meanings.*

Another feature of elemental symbolism in Lonergan’s thought is how
the symbol facilitates “internal communication” within the subject.” By inter-
nal communication Lonergan means the intercommunication within the sub-
ject between the organic process, the psychic process, and intentional con-
sciousness, occurs through symbols. He explains:

Organic and psychic vitality have to reveal themselves to intentional con-
sciousness and, inversely, intentional consciousness has to secure the collab-
oration of organism and psyche. Again, our apprehensions of values occur in
intentional responses, in feelings; here too it is necessary for feelings to reveal
their objects and, inversely, for objects to awaken feelings. It is through sym-
bols that mind and body, mind and heart, heart and body communicate.
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In that communication symbols have their proper meaning. It is an ele-
mental meaning, not yet objectified, as the meaning of the smile prior to the
phenomenology of a smile, or the meaning in the purely experiential pattern
prior to its expression in a work of art. It is a meaning that fulfills its func-
tion in the imagining or perceiving subject as his conscious intentionality
develops or goes astray or both, as he takes his stance to nature, with his fel-
low men, and before God. It is a meaning that has its proper context in the
process of internal communication in which it occurs, and it is to that con-
text with its associated images and feelings, memories and tendencies that

the interpreter has to appeal if he would explain the symbols. (M7, 67)

Symbols facilitate internal communication between the organic, bodily, psy-
chic, and intentional processes. For example, the various stages of biological
and psychological development whether it be in adolescence or the declining
vitality of old age are marked by shifts in one’s self-image. Moreover, inten-
tional consciousness may use symbols to motivate energetic execution of a
course of action as when one paints images of an enemy. In any event, Loner-
gan indicates that symbols are also expressions of elemental meaning in that
they convey prepredicative, prereflective meaning.

A third feature of elemental symbolism in Lonergan’s thought is the
capacity of the symbol to express the “known unknown.” Our desire to know
is unrestricted, and this desire is the intellectual operator that orients us to the
tireless pursuit of knowledge. We know that our questions outnumber our
answers, and in this sense Lonergan speaks of a znown unknown—we know
that regardless of how much knowledge we possess, there lies an infinite
expanse which compels us to continually stretch our personal horizon. The
intellectual operator corresponds with the organic and psychic operators that
link the sense of the known unknown with the fuller affective dimension of
the subject. As such, the known unknown gives rise to a sense of “unplumbed
depths.” In this sense, according to Lonergan when an image is linked to the
known unknown it expresses the surplus of meaning in a symbol. In other
words, symbols can come to represent the unplumbed depths of the subject’s
encounter with mystery (IV, 555-57).

This is close to Eliade’s understanding of sacred symbolism in that sacred
symbols are those that express the unplumbed depths of the known unknown.
The place where a person or community experiences the “unplumbed depths”
becomes a sacred space and/or a sacred center of valorization.

2.2 Psychic Conversion and the Recovery of Sacred Symbols

In chapter 3 we outlined Lonergan’s theory of consciousness and considered
it to be a hermeneutic framework. We included as part of the “upper blade” of
Lonergan’s interpretive structure the transformations of consciousness, which
include intellectual, moral, religious, and psychic conversion. In this section I
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argue that the notion of psychic conversion may assist in clarifying an impor-
tant theme in Eliade’s thought—the priority of recovering sacred symbols.

Eliade claims that there has been a modern rediscovery of symbolism.
This rediscovery has tremendous value because images and symbols for Eli-
ade are the “very substance of the spiritual life.” He alludes to nineteenth-
century rationalism and its devaluation of symbolism. There follows from this
displacement a mutilation and/or degradation of symbolism that characterizes
much of secularized Western society. Lonergan refers to this aspect of Eliade’s
critique in his Topics in Education:

Mircea Eliade, in a small book entitled Immages et symboles, points out that
rationalism drew man’s attention away from his symbols and the importance
of symbols in his life. But, though man’s attention was drawn away from
symbols, and though man tried to live under the influence of rationalism as
though he were a pure spirit, a pure reason, this did not eliminate the sym-
bols or their concrete efficacy in human living, but simply led to a degrada-
tion and vulgarization of the symbol. Hera and Artemis and Aphrodite were
replaced by the pinup girl, and “Paradise Lost” by “South Pacific.” But sym-
bols remain necessary and constant in human experience whether we attend
to them or not. Their importance in the whole of human living is exempli-
fied, for example, by the saying, “Let me write a nation’s songs, and I care not
who writes her laws.” This points to the fundamental fact that it is on the
artistic, symbolic level that we live.*

It appears that Lonergan would be in agreement with Eliade that the degra-
dation/mutilation of symbols provides a need for their rediscovery and reval-
uation. Referring to the work of Eliade and Eric Voeglin,” he acknowledges
the value of the rediscovery of symbolism for understanding historical and
cultural developments.” He explains:

One point to these studies of symbols is that, when ancient man or the
ancient higher civilizations used symbols, the meaning of the symbol could
be just as profound as the thought of later great philosophers. This has been
noticed in a whole series of fields. Thus, when the primitive speaks about
light, you must not assume that he means the light of the sun. He may mean
much more a spiritual light, but he may not be able to distinguish between
spiritual light and physical light. There is today, then, a genuine rediscovery of
the symbol. Human development on the cultural level is from the compact-
ness of the symbol to the differentiated, enucleated thought of philosophers,
theologians, and human scientists. Study of that process of differentiation is
both recent and extremely complex, requiring a detailed knowledge of what
is going on.

The simplest illustration of such development for the theologian lies in
the transition from the language about our Lord in the New Testament to
the language of the Council of Nicea affirming the consubstantiality of the
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Son with the Father, and of the Council of Chalcedon affirming one person
in two natures. The words “person,” “nature,
Testament terms. There has occurred a transition from a more compact sym-
bolic consciousness expressed in the New Testament to a more enucleated
theological consciousness expressed in the great Greek Councils.”

» «

consubstantial” are not New

Eliade suggests that the history of religions can promote a sort of
metapsychoanalysis that facilitates a “renewal of consciousness” and an “awak-
ening” within modern humanity of the value of sacred symbols.* He suggests
the possibility of a metapsychoanalysis but does not develop it.

Psychic conversion can facilitate the recovery of symbolism in two
respects. First, the fruit of psychic conversion “allows access to one’s own sym-
bolic system” because it facilitates internal communication within the sub-
ject.” The healing of the censor from a repressive to a constructive agency in
the subject may enable a person to recover those “affect-laden images of the
psyche” or symbols that express “the known unknown, the primary field of
mystery.”* Psychic conversion facilitates a recovery of one’s own symbolic sys-
tem that in turn promotes a greater sense of well-being in the subject and
enables one to be open to transcendence and to access the symbols that
express the transcendent reality. This would include the emergence of authen-
tic religious or sacred symbols—that is, those symbols that properly express
the “paradoxical known unknown.”

Secondly, Lonergan suggests that the affects associated with symbols can
be transformed so dramatically that the meaning ascribed to the symbol can
drastically change: “What before was moving no longer moves; what before
did not move now is moving. So the symbols themselves change to express the
new affective capacities and dispositions” (M7, 66). Hence, psychic conversion
can facilitate what Lonergan refers to as a “transvaluation and transformation
of symbols” and this can occur in two respects: First, psychic conversion can
promote a transformation and transvalutation of those symbols that have
become “disguised, mutilated, or degraded.” For example, Lonergan suggests
that a nude centerfold reflects a degraded/mutilated symbol. In light of these
images, psychic conversion may promote the rediscovery of symbolism that
accurately depicts the beauty and sacredness of the feminine. The second way
in which psychic conversion may assist the transvaluation and transformation
of symbols is by facilitating a healing of the blocks in development that pre-
vent a transvaluation and transformation of symbols. That is, since psychic
conversion is a healing of the censor from a repressive to constructive func-
tioning, it heals the blocks that prevent the proper unfolding of the subject’s
drive toward transcendence.® For example, Lonergan states, “it is one thing
for a child, another for a man, to be afraid of the dark” (M7, 66). He indicates
that an adult who is afraid of the dark has suffered a block in development. In
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such cases, feelings of fear and terror that are often associated with darkness
cannot be alleviated. In the words of Rudolf Otto, one feels only zremendum
about the dark rather than fascinans. In this instance, psychic conversion may
facilitate the healing of the blocks that prevent the transvaluation and trans-
formation of the symbol of darkness.

CONCLUSION

Having summarized some of the essential features of Eliade’s notion of sym-
bolism—namely, the multivalence of symbols, the recovery of sacred symbols, and
the symbolism of the center—we are able to combine fruitfully some of these
insights with elements from Lonergan’s theory of consciousness.

This chapter is titled “understanding the sacred” but more accurately it is
about how the sacred is apprehended (rather than comprehended) and
expressed through sacred symbols. These symbols, in turn, become the object
of study for historians of religions attempting to understand the nature of reli-
gious beliefs and practices. The multivalent feature of symbols allows for the
expression of the paradoxical nature of the experience of the coinciding of
opposites. The symbolism of the center reflects the centrality of the sacred
within the lives of a particular religious worldview. The context of increasing
secularization with its sublimation of religious feeling and symbols calls forth
the need to recover authentic sacred symbols.

I have outlined the potential contributions that psychic conversion might
make for a recovery of sacred symbolism. This recovery occurs through psy-
chic conversion by its facilitating internal communication, as well as in its
ability to promote a transvaluation and transformation of symbols in two
respects: transforming and transvaluing symbols that have been previously
distorted and degraded, and by healing blocks in developments which prevent
the transvaluation and transformation of symbols. Together, these fruits of
psychic conversion allow “access to one’s own symbolic system.” In this way,
psychic conversion may contribute to further expounding upon what Eliade
has called a metapsychoanalysis that will further enable modern humanity to
recover and rediscover sacred symbols.






The Sacred as Real
An Analysis of Eliade’s Ontology of the Sacred

INTRODUCTION

This chapter summarizes Eliade’s ontology of the sacred and offers an analysis
of his presuppositions in the light of Lonergan’s philosophy. The hope is to clar-
ify his notion of the sacred in view of comments made by some of his critics.

There is a lack of clarity in Eliade’s presuppositions concerning the onto-
logical status of the sacred that leaves him open to criticism. Robert Segal
summarizes the problem in this manner: “Eliade, in the fashion of the ideal-
ist tradition which goes back to Plato, views the world dualistically: there is
appearance and there is reality.” In other words, Eliade is accused of reducing
the profane world to appearance or illusion and espousing the world of the
sacred—the invisible or camouflaged world—as the rea/.

As with the preceding two chapters, the material in this chapter is orga-
nized around a level of operations in Lonergan’s theory of intentional con-
sciousness—the level of judgment. The level of judgment is concerned with
questions of reality and existence. Therefore, it is appropriate that this chap-
ter should be organized around the topic of judgment, since we will be deal-
ing with what Eliade judges to be the real—that is, the sacred. We argue that
certain elements from Lonergans ontology and philosophy of God con-
tributes to correcting the presuppositions in Eliade’s ontology of the sacred.

We proceed with a summary of the ontological status of the sacred as
identified in Eliade’s theory of hierophanies and in his theory of sacred
myths. Next, we summarize some criticisms of Eliade’s ontology of the
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sacred, paying specific attention to the criticism that it reflects the negative
aspects of a Platonic ontology. Third, we suggest an interpretation of Eliade’s
ontology of the sacred in light of certain aspects of Lonergan’s philosophy of
God, aspects that follow from his notion of being, of proportionate being, and
the unrestricted act of understanding. This entails as well an application of his
notion of differentiations of consciousness to the sacred-profane distinction.

1. THE ONTOLOGICAL STATUS OF THE SACRED

There are two ways in which Eliade articulates the ontological status of the
sacred. First, in general, he claims that for homo religiosus the sacred is the
real, while the profane is the unreal or illusory. The second is a more pre-
cise development of the first. In his discussion of sacred myths he suggests
that myzh, as he understands it, expresses the real as opposed to “history,”
or profane time.

1.1 The Sacred as “the Real”

The problem with Eliade’s presuppositions regarding the sacred and profane
is that it is questionable whether or not in his view objects belonging to the
sphere of the profane exist or not. One is left with the impression that the pro-
fane sphere is illusory. He states:

[FJor primitives as for the man of all premodern societies, the sacred is equiv-
alent to a power, and, in the last analysis, to rea/ity. The sacred is saturated
with being. Sacred power means reality and at the same time enduringness
and efficacity. The polarity sacred-profane is often expressed as an opposi-
tion between real and unreal or pseudoreal. . . . Thus it is easy to understand
that religious man deeply desires 7o be, to participate in reality, to be satu-
rated with power. (SB 12-13)

Eliade claims that, when the manifestation of the sacred in profane space
occurs, the hierophany reveals “absolute reality, opposed to the nonreality of
the vast surrounding expanse” (SB 21). The surrounding expanse or “profane
space represents absolute nonbeing” (SB 64). He also indicates that sacred
time “is an ontological, Parmenidian time; it always remains equal to itself, it
neither changes nor is exhausted” (SB 69). His reference to Parminedes sug-
gests a possible monistic interpretation of the distinction between sacred time
and profane time in the sense that profane time functions as a veil of illusion
concealing sacred time. Indeed, Eliade’s claim that the sacred “unveils the
deepest structures of the world” would seem to indicate that the profane world
is illusory, disguising a deeper sacred reality.
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In addition to his juxtaposition of sacred time and profane time, one gets
a sense of Eliade’s ontology of the sacred from his notion of the censer. The
center is “pre-eminently the zone of the sacred, the zone of absolute reality.”
He juxtaposes the sacrality of the center with profane “illusory existence.”
“Attaining the center is equivalent to a consecration, an initiation; yesterday’s
profane and illusory existence gives place to a new [life], to a life that is real,
enduring, and effective.”

Moreover, for Eliade the desire to live in the sacred is equated with the
desire to possess sacred power and live in objective reality:

[T]he sacred is pre-eminently the real, at once power, efficacity, the source
of life and fecundity. Religious man’s desire to live in zhe sacred is in fact
equivalent to his desire to take up his abode in objective reality, not to let
himself be paralyzed by the never-ceasing relativity of purely subjective
experiences, to live in a real and effective world, and not in an illusion. (SR
28; Eliade’s emphasis)

He equates the sacred with deing: “on the archaic levels of culture being and
the sacred are one” (SP 210). Hence, the existential desire for the sacred is
reflected in a thirst for being:

This is as much to say that religious man can live only in a sacred world,
because it is only in such a world that he participates in being, that he has a
real existence. This religious need expresses an unquenchable ontological

thirst. Religious man thirsts for deing. (SB 64)

Moreover, the existential thirst for being is at once a thirst for the real (SB 80).

Finally, one gets a sense of the ontological status of the sacred and pro-
fane from Eliade’s juxtaposition of homo religiosus, or the paradigmatic person
committed to living in the sacred, with the nonreligious person. For Eliade
homo religiosus is exemplified by archaic, or primitive, religious living; however,
for the modern secularized person, this mode of being lies dormant for the
most part in the unconscious. On the one hand, “bomo religiosus always
believes that there is an absolute reality, #be sacred, which transcends this world
but manifests itself in this world, thereby sanctifying it and making it real” (SB
202). On the other hand, the nonreligious person “refuses transcendence,
accepts the relativity of ‘reality, and may come to doubt the meaning of exis-
tence” (SB 203). Hence, one could say that for Eliade, a fundamental differ-
ence between the religious person and the nonreligious person is the pursuit
of fundamental truth and meaning by the former as contrasted with the rela-
tivity of truth and lack of meaning espoused by the latter.

In sum, we have indicated that there are philosophical presuppositions in
Eliade’s notion of the sacred that suggest he posits for the primitive or archaic
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person that the sacred is the real while the profane is illusory. He indicates
that the sacred is equivalent to the real, to absolute truth, and to deing. It
appears that he construes the profane, at least for the archaic or primitive per-
son, to be unreal or illusory. One can add that the sacred is meaningful or
valuable while the profane is meaningless, but this will be addressed in greater
detail in the next chapter.

1.2 Sacred Myth and Reality

For Eliade the topic of myth is complex; therefore, he delineates a very spe-
cific meaning of the term. Myth “means a ‘true story’ and, beyond that, a story
that is a most precious possession because it is sacred, exemplary, significant.”
He contrasts this with the tendency of Enlightenment thinkers to regard
myths as factually fictitious.* For Eliade, archaic and primitive myths always
refer to the account of the original act of creation of the universe or with the
origin of some created reality.

Myth narrates a sacred history; it relates an event that took place in primor-
dial Time, the fabled time of the “beginnings.” In other words, myth tells
how, through the deeds of Supernatural Beings, a reality came into existence,
be it the whole of reality, the Cosmos, or only a fragment of reality—an
island, a species of plant, a particular kind of human behavior, an institution.
Myth, then, is always an account of a “creation”; it relates how something was
produced, began to se. Myth tells only of that which rea/ly happened, which
manifested itself completely. The actors in myths are Supernatural Beings.
They are known primarily by what they did in the transcendent times of the
“beginnings.” Hence, myths disclose their creative activity and reveal the
sacredness (or simply the “supernaturalness”) of their works. In short, myths
describe the various and sometimes dramatic breakthroughs of the sacred (or
the “supernatural”) into the World. It is this sudden breakthrough of the
sacred that really eszablishes the World and makes it what it is today.’

Since archaic and primitive myths account for the origin of realities, they are
considered sacred and likewise eternally #7ue.

[M]yth is thought to express the absolute truth, because it narrates a sacred his-
tory; that is, a transhuman revelation which took place at the dawn of the
Great Time, in the holy time of the beginnings (in illo tempore). Being real
and sacred, the myth becomes exemplary, and consequently repeatable, for it
serves as a model, and by the same token as justification, for all human
actions. In other words, a myth is a #rue history of what came to pass at the
beginning of Time, and one which provides the pattern for human behaviour.
In imitating the exemplary acts of a god or of a mythic hero, or simply by
recounting their adventures, the man of an archaic society detaches himself
from profane time and magically re-enters the Great Time, the sacred time.*
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Again, myth is “regarded as a sacred story, and hence a ‘true history, because
it always deals with realities.”” Accordingly, Eliade contrasts sacred or mythic
time-history with profane, temporal time-history. “[Bly ‘living’ the myths one
emerges from profane, chronological time and enters a time that is of a dif-
ferent quality, a ‘sacred’ Time at once primordial and indefinitely recoverable.”™
Douglas Allen elaborates:

In Eliade’s interpretation, the mythic person views homogeneous, irre-
versible, ordinary profane time and history as without significant meaning.
By contrast, the sacred time and history of myth and religion are significant
and meaningful. What is ordinarily part of profane time and history can
become part of a coherent, significant world of meaning only when it is
experienced through superhuman, exemplary, transcendent, mythic and
other sacred structures.’

Eliade suggests that in recounting the true history of a people, myth
serves as an exemplary model for human behavior. Consequently, the origin of
much of the cultural mores of archaic and primitive society can be traced to
the paradigmatic patterns established by the characters in sacred myths. Each
myth contains the sacred stories that recount the actions of the gods in the
primordial time of creation. One can say that for the “primitive” the sacred
myth serves as a reservoir for the behavioral and ethical code of the commu-
nity. It reveals the significant meanings to a group or culture, which they
believe are sacred—that is, ultimately true, real, and valuable.” As we have
seen in Chapter 5, these meanings are often signified by the symbolisms of the
center, sacred space, and sacred time.

In addition, sacred myths are the model for the religious and/or cultural
behavior of the community and likewise serve as the foundation for religious
life and ritual. The primary means of contact with the sacred for the religious
person is through a ritual life that repeats or imitates the original acts of the
gods and mythical ancestors." Eliade remarks that “for the traditional soci-
eties, all the important acts of life were revealed ab origine by gods or heroes.
Men only repeat these exemplary and paradigmatic gestures ad infinitum.”
Through ritual repetition, homo religiosus lives in constant contact with the
powerful regenerative center where the sacred is accessible.

Myths reveal reality through archetypes. The latter are the source of the
ritually repeated “exemplary and paradigmatic gestures.” However, he does not
mean what Jung means by “archetypes.” Eliade explains:

I have used the terms “exemplary models,” “paradigms,” and “archetypes” in

order to emphasize a particular fact—namely that for the man of traditional

and archaic societies, the models for his institutions and the norms for his

various categories of behavior are believed to have been “revealed” at the
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beginning of time, that, consequently, they are regarded as having a super-
human and “transcendental” origin. In using the term “archetype,” 1
neglected to specify that I was not referring to the archetypes described by
Professor C. G. Jung. This was a regrettable error. For to use, in an entirely
different meaning, a term that plays a role of primary importance in Jung’s
psychology could lead to confusion. I need scarcely say that, for Professor
Jung, the archetypes are structures of the collective unconscious. But in my
book I nowhere touch upon the problems of depth psychology nor do I use
the concept of the collective unconscious. As I have said, I use the term
“archetype,” just as Eugenio d’Ors does, as a synonym for “exemplary model”
or “paradigm,” that is, in the last analysis, in the Augustinian sense. But in
our day the word has been rehabilitated by Professor Jung, who has given it
new meaning; and it is certainly desirable that the term “archetype” should
no longer be used in its pre-Jungian sense unless the fact is distinctly stated.”

For Eliade, the archetypes operate as paradigms or exemplary models that are
revealed in the creation myths of various cultures. We have indicated that they
are considered sacred and real, relative to profane time-history. Specifically
with respect to myth, the archetypes are rea/ and have the power to confer
reality insofar as the profane imitates them. In turn, the extent to which real-
ity is conferred on the profane is the extent to which the profane is sacred.
Imitation involves repeating the archetypes or exemplary models established
by the “gods” or mythical ancestors. Accordingly, Eliade states: “an object or
act becomes real only insofar as it imitates or repeats an archetype. Thus, real-
ity is acquired solely through repetition or participation; everything which
lacks an exemplary model is ‘meaningless, i.e., it lacks reality.”"* Hence, the
repetition of archetypes as acted out in the ritual life of traditional archaic and
primitive cultures enables them to stay in close contact with reality while
simultaneously enabling them to confer reality and meaning (i.e., constitute
reality and meaning) upon every aspect of their lives. Eliade explains further:

But this repetition has a meaning, as we saw in the preceding chapter: it
alone confers reality upon events; events repeat themselves because they imi-
tate an archetype—the exemplary event.”

What does living mean for a man who belongs to a traditional culture?
Above all, it means living in accordance with extrahuman models, in confor-
mity with archetypes. Hence it means living at the heart of the rea/since . . .
there is nothing truly real except the archetypes. Living in conformity with
the archetypes amounted to respecting the “law,” since the law was only a
primordial hierophany, the revelation in illo tempore of the norms of exis-
tence, a disclosure by a divinity or a mystical being. And if, through the rep-
etition of paradigmatic gestures and by means of periodic ceremonies,
archaic man succeeded, as we have seen, in annulling time, he none the less
lived in harmony with the cosmic rhythms."
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We have seen that the topic of sacred myths brings us to the foundation of reli-
gious life and ritual, the topic to be more fully addressed in the next chapter.

1.3 A Platonic Ontology?

From the above summary it may not be surprising that Eliade has been
accused of adhering to the negative aspects of a Platonic ontology at least with
respect to what he posits concerning archaic or primitive religion. Indeed, his
suggestion that reality is conferred upon the profane, insofar as the profane
imitates the archetypes, is a notion that harks back to Plato. Thus, the scholar
of religion Robert Segal remarks:

Eliade, in the fashion of the idealist tradition which goes back to Plato, views
the world dualistically: there is appearance, and there is reality. Reality is
unchanging, eternal, sacred, and as a consequence meaningful. Appearance
is inconstant, ephemeral, profane, and therefore meaningless."”

Moreover, Eliade himself suggests that a Platonic ontology agrees with his
understanding of the primitive ontology: “[I]t could be said that the ‘primi-
tive’ ontology has a Platonic structure; and in that case Plato could be
regarded as the outstanding philosopher of ‘primitive mentality,’ that is, as the
thinker who succeeded in giving philosophic currency and validity to the
modes of life and behavior of archaic humanity.”"® Similarly, Eliade acknowl-
edges indebtedness to Greek philosophy in general, and to Plato’s theory of

forms specifically, for his own theory of archetypes and repetition:

In a certain sense it can even be said that the Greek theory of eternal return
is the final variant undergone by the myth of the repetition of an archetypal
gesture, just as the Platonic doctrine of Ideas was the final version of the
archetype concept, and the most fully elaborated. And it is worth noting that
these two doctrines found their most perfect expression at the height of
Greek philosophical thought.”

In light of this indebtedness to Plato, Robert F. Brown acknowledges that
it is important to distinguish Eliade’s “archaic philosophy” from Plato’s theory
of forms.” Likewise, Robert Segal has carefully delineated the major similar-
ities and differences between Eliade and Plato:

For Plato, reality is a distinct metaphysical domain, one which wholly tran-
scends appearance and stands over against it. For Eliade as well, reality is a
distinct metaphysical domain which transcends appearance, but at the same
time reality manifests itself through appearance. For Plato and Eliade alike,
reality confers meaning on appearance, but where for Plato reality confers
meaning by the “participation” of appearance in reality, for Eliade reality
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confers meaning by almost the reverse: the manifestation of itself in appear-
ance. When Eliade speaks, for example, of sacred space, he means not the
metaphysical realm of the sacred but a physical place in and through which
that realm reveals itself. By contrast, Plato scarcely regards any physical
entity, any portion of appearance, as the revelation of the sacred, or the real.
No one physical entity is for him any more or less real than another, the way,
for Eliade, one place, one rock, one tree, or other phenomenon is sacred and
another profane.

Where for Plato the forms bestow meaning on the world, for Eliade
“archetypes” do. Where the forms give meaning to physical objects—table,
stone, hand—and philosophical ideals—goodness, beauty, justice—arche-
types give meaning to physical objects and human acts. Where the meaning
which forms give is exclusively intellectual, the meaning which archetypes
give is religious as well: where forms define and explain phenomena, arche-
types also make them sacred. Where the forms are sacred because they are real
and indeed are “sacred” only in the sense that they are real, archetypes are real
because they are sacred: they are divine prototypes, or models, of physical
objects and human acts. The archetypes of physical objects are their divine
counterparts; those of human acts are the acts of the gods, as described in
myths. Man does not discover the archetypes on his own, the way he does the
forms. The gods reveal them to him. Where, finally, the forms are metaphys-
ically rather than temporally prior to the phenomena they explicate (unless
one reads the 7imaeus as cosmogony rather than cosmology), archetypes are
both temporally and metaphysically prior to the phenomena they “sacralize.”

One should be cautious when trying to assess Eliade’s indebtedness to Plato.
There is no indication that he ever studied Plato’s thought in any great detail.
Guilford Dudley suggests that Eliade’s early work on Renaissance Humanism
might have “oriented” him to the revival of Platonism that characterizes much
of Italian Renaissance thought.”” But this may be stretching things and does
not account for an additional complicating factor.

By way of contrast, one must consider to what extent Eliade’s ontology of
the sacred has been influenced by his study of Indian philosophy. As a young
man, he studied Indian philosophy in depth for three years in India; the fruit
of his work culminated in an extensive study on yoga.” As a result, some the-
orists such as Dudley argue that Eliade’s ontology of the sacred may be as
much Indian as it is Platonic. Dudley suggests it is Platonic in the sense that
“it refers to forms or archetypes, in comparison with which all nonarchetypal
or nonparadigmatic phenomena are unreal.” However, he also argues that Eli-
ade’s ontology of the sacred is Indian, specifically in the tradition of Vedantic
thought and yogic practices, because it “rejects profane time or history as the
vehicle for ontological reality.” For example, it is not uncommon for Eliade
to make references to Indian philosophy, and in particular to the notion of
maya or “cosmic illusion”:
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For Indian thinking, our world, as well as our vital and psychic experience, is
regarded as the more or less direct product of cosmic illusion, of Maya.
Without going into detail, let us recall that the “veil of May4” is an image-
formula expressing the ontological unreality both of the world and of all
human experience; we emphasise onzological, for neither the world nor
human experience participates in absolute Being. The physical world and our
human experience also are constituted by the universal becoming, by the
temporal: they are therefore illusory, created and destroyed as they are by
Time. But this does not mean that they have no existence or are creations of
my imagination. The world is not a mirage nor an illusion, in the immedi-
ate sense of the words: the physical world and my vital and psychic experi-
ence exist, but they exist only in Time, which for Indian thinking means that
they will not exist tomorrow or a hundred million years hence. Conse-
quently, judged by the scale of absolute Being, the world and every experi-
ence dependent upon temporality are illusory. It is in this sense that Maya
represents, in Indian thought, a special kind of experience, of Non-being.”

This passage indicates that for Eliade maya, or let us say the profane world,
is not wholly illusory in the sense that it has no ontological reality. If we are
correct in identifying maya with the profane, such statements by Eliade lead
us to believe that he posits, at least to some degree, an ontological status to
the profane world. Hence, the profane world cannot be wholly illusory. State-
ments like these illustrate the ambiguity regarding his philosophical presup-
positions with respect to the profane world. Nevertheless, Dudley suggests
that the notion of maya, or cosmic illusion coupled with a hidden absolute
reality may have influenced Eliade’s early ontology of the sacred. Likewise,
he suggests that one must be cautious when trying to discern Eliade’s reliance
on Plato.

Finally, and perhaps most importantly, if there is a Platonic ontology
implicit in Eliade’s ontology of the sacred, then it is impossible to determine
how much of this he himself holds and how much he posits as part of the
primitive worldview. However, it would seem that, whether or not Eliade was
influenced by Platonic philosophy or by Indian philosophy, and whether or
not he personally adheres to this ontology himself, the need remains for some
clarification on the ontological status of the profane.

2. LONERGAN’S ONTOLOGY AND THE SACRED AND THE PROFANE

We proceed in the following manner: First, we will interpret the distinction
in terms of Lonergan’s philosophy of God in Insight. Secondly, we will inter-
pret the distinction from the viewpoint of the religious subject: (1) as under-
stood in Lonergan’s notion of being-in-love in an unrestricted manner, and
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(2) as a differentiation within the subject’s consciousness that leads to an
understanding of distinct worlds.

The advantage of interpreting the sacred and profane in terms of Loner-
gan’s philosophy of God in Insight is that it will preserve the ontological sta-
tus of the profane from being identified as illusory and/or unreal, without
reducing the sacred. The advantage of interpreting the sacred and profane in
terms of unrestricted being-in-love is that it offers a clarification, one that per-
haps Eliade was searching for but did not achieve. Such clarification is a cor-
rective to Eliade’s thought, although it would be difficult to know if he would
agree with such interpretation. Finally, the advantage of interpreting Eliade’s
ontology of the sacred in terms of a differentiation in the subject’s conscious-
ness leading to two distinct worlds has the promise of establishing a frame-
work for understanding religious pluralism in terms of the polymorphic
nature of human consciousness.

2.1 The Unrestricted Act of Understanding

In our discussion of Lonergan’s philosophy in chapter 3 of this study we dis-
cussed the notions of understanding and judgment. Human beings possess an
unrestricted desire to know; and when it unfolds properly, it heads toward
intelligent understanding and reasonable judgment. For Lonergan, 2nowing in
the strict sense occurs in the operation of judgment when one reaches the vir-
tually unconditioned. In terms of Lonergan’s metaphysics what is known
through the cumulative operations of experience, understanding, and judg-
ment is being. More precisely, the connection between his epistemology and
the metaphysics pertains to the question Is it so? The judgment answers this
question. In Lonergan’s technical language, the judgment as answer “borrows
its content” from the question Is it so? (IV, 300-301). An affirmative answer
to the question Is it so? in judgment affirms the ‘Is-ness’ (being) of the intel-
ligible content so affirmed. One reaches the judgment through a reflective
grasp of the virtually unconditioned. This reflective grasp occurs when all rel-
evant questions are answered pertaining to the query at hand. Once the reflec-
tive grasp occurs, this provides sufficient reason affirming the content of the
judgment as being so. In other words, being is intelligible so that what we
know through intelligent grasp (understanding) and reasonable affirmation
(judgment) is being.

For Lonergan, the notion of being in general refers to “the unrestricted
objective of our knowing, the concrete universe, the totality of all that is” (IN,
384). The unrestricted desire to know intends being as its object. One could
say humans possess an unrestricted desire to know being. Insofar as humans
come to know being incrementally through experience, understanding, and
judgment, their knowledge of being is proportionate to this structure. Loner-



The Sacred as Real 109

gan refers to this as proportionate being and it refers to the range of the possi-
bility of knowing through “human experience, intelligent grasp, and reason-
able affirmation” (INV, 416). This means that all human understanding and
judgment are conditioned by human experience. The unrestricted desire to
know, along with the conditionedness of proportionate being, raises the ques-
tion that there might exist an unconditioned being. Lonergan raises this ques-
tion in chapter 19 of Insight, which is titled “General Transcendent Knowl-
edge.” What follows is a summary of the logical rendering of this question
briefly highlighting the aspects directly pertinent to this study.”

He begins with the subject’s cognitional acts of understanding and the
grasp of the virtually unconditioned obtained in judgment. From there he
raises the question of the possibility of an unrestricted act of understanding that
comprehends everything about everything. Likewise, the virtually uncondi-
tioned affirmed in judgment leads to the possibility of affirming the formally
unconditioned, the ultimate ground of all truth and judgments. Lonergan
makes this move by invoking the notion of efficient causality and deducing
from this that the virtually unconditioned must depend upon a formally
unconditioned. The latter “is itself without any conditions and can ground the
fulfilment of conditions for anything else that can be” (IN, 679). Insofar as
subjects obtain a grasp of the virtually unconditioned, the ground of their
judgments is the formally unconditioned. When one reaches a grasp of the
virtually unconditioned, the content of the judgment is affirmed as being so,
as existing, as real. Similarly, one can say that the reality affirmed by a grasp
of the virtually unconditioned is dependent upon the absolute reality of the
formally unconditioned. Therefore it can be said that the unrestricted act of
understanding that understands everything about everything is at once the
formally unconditioned, or absolute truth, and absolute reality.

From the possibility of an unrestricted act of understanding and a for-
mally unconditioned, several conclusions follow: Because the “unrestricted
act understands itself” it would also be the primary intelligible (IN, 681).
Therefore, it follows that the formally unconditioned is identified with the
primary intelligible. Likewise, just as the virtually unconditioned is depen-
dent upon the formally unconditioned so secondary intelligibles are dependent
upon the primary intelligible. Secondary intelligibles refer to intelligibility
derived from God’s understanding. In other words, they refer to the knowl-
edge of everything that God could (and does) create. They are distinct from
the primary intelligible but their very intelligibility rests upon the primary
intelligible (IV, 683).

Again, for Lonergan “what is known by correct and true understanding
is being”; this statement forms the basis of his metaphysics. Therefore,
through an enriching abstraction he deduces that “the primary intelligible
would be also the primary being” (IN, 681). Similarly, the unrestricted act of
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understanding would be identical with the primary being, which would also
be identified with the primary intelligible, and with the formally uncondi-
tioned. In addition, although Lonergan does not invoke the term in chapter
19, one can speak of secondary beings or created beings as those dependent upon
the primary being for existence. In other words, the primary being is the con-
dition for the existence of all other secondary beings, or created beings.

Now we can apply elements from this summary of Lonergan’s philosophy
of God in Insight to the distinction between the sacred and the profane. We
have stated that the virtually unconditioned is dependent upon the formally
unconditioned for existence or reality. One could say that whereas the virtu-
ally unconditioned obtained in judgment affirms what is rea/, the formally
unconditioned connotes the ground of all reality. In this way, when one con-
siders the virtually unconditioned in relation to the formally unconditioned,
the virtually unconditioned may seem to pale ontologically in comparison
with the formally unconditioned. That is, if one were to compare the content
of the virtually unconditioned to the formally unconditioned, the ontological
status of the former may appear to be illusory or nonexistent in view of the
latter. However, this would be because the formally unconditioned is the con-
dition for existence of the virtually unconditioned, 7o because the world of
the virtually unconditioned has no ontological status whatever. This distinc-
tion is important if we are attempting to clarify the ontological status of the
sacred as expounded by Eliade.

From the distinction we emphasized between the real (i.e., virtually
unconditioned) and the ground of all reality (i.e., the formally unconditioned)
there follows an analogous distinction between the sacred and the profane. We
can clarify Eliade’s ontology of the sacred by emphasizing the sacred as
directed toward the ground of all sacrality. Accordingly, when the profane is
compared with the sacred, the former appears to pale ontologically in light of
the latter much like the virtually unconditioned appears to pale in comparison
to the formally unconditioned. The profane may appear to be illusory or
nonexistent in comparison with the sacred but this is only in a relative sense.
But this does not mean that the profane has no ontological status. In this way,
we can avoid the ambiguity in Eliade’s presuppositions that regard the sacred
as real leaving the status of the profane world ambiguous.

One could say that in the strict sense, the sacred s, the sacred reality, the
unconditioned ground of being, the formally unconditioned, the unrestricted
act of understanding, God. But it is clear that both Eliade and Lonergan refer
to the sacred as the finite, visible/tangible/auditory object when it is revealing
the absolute sacred reality (God). This puts the sacred in a kind of in-between
ontological status—not merely proportionate being, but also not fully divine
(sacred) being. Lonergan’s metaphysical terminology for this in-between-ness

is finality (see IN, 470-76). Strictly speaking, it is an abstraction to regard any
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instance of proportionate being as complete unto itself. Lonergan’s argument
about finality/generalized emergent probability/the isomorphism of human
knowing and proportionate being is, in effect, that every instance of propor-
tionate being is always a component in finality, in the process of the becom-
ing proportionate being. As such, each instance of proportionate being is
dynamically oriented toward the transcendent objective of finality, namely
formally unconditioned being. One could say, therefore, that every instance of
the profane always has the ontological reality of being oriented toward the
absolute sacred reality, but that human beings seldom have explicit awareness
of this. When the sacred reveals itself, it is the human being struck by what
has always been true of the finite, profane reality.

In other words, the sacred is not identical with the formally uncondi-
tioned, or God. Rather, it is related to the ground of all sacrality (i.e., God),
as expressed by Josef Pieper:

The terms holy and sacred, therefore, are used here neither for the infinite
perfection of God nor for the spiritual superiority of a man; rather, they are
used to mean certain intangible things, spaces, times, and actions possessing
the specific quality of being separated from the ordinary and directed toward
the realm of the divine.”

Hence, what gives the sacred its sacrality so to speak is its directedness toward
and relatedness to the divine. In this way, Eliade states, the “sacred always
manifests itself as a reality of a wholly different order from ‘natural’ realities”
(8B 10). The hierophanies and sacred myths mediate this “supernatural” real-
ity while simultaneously directing one’s attention to the reality that transcends
the natural world of the profane—to the reality that is more complete than the
profane because it is the condition for the profane. One can say that the rev-
elations of the sacred through hierophanies and the archetypes in sacred myths are
“more real” than the profane in the sense that they connote or direct one to
the ground of all reality. The profane may appear to be illusory when compared
to hierophanies, for hierophanies mediate in varying degrees the ground of all
sacrality, that is, insofar as that ground can be mediated.

In addition, we stated that for Lonergan the formally unconditioned is
identified with the primary intelligible and the primary being. Accordingly,
the notion of the primary being can help to clarify comments by Eliade such
as that homo religiosus thirsts for the real, which is simultaneously a thirst for
being (SB 80, 64). Such statements are philosophically ambiguous in that
their lack of clarity has left Eliade’s theory open to misinterpretation. Obvi-
ously, Eliade does not mean that homo religiosus thirsts for any being, such as
secondary beings, like a desk or chair for example. Rather, the thirsz for the real
and the thirst for being are religious thirsts for the primary being, the ground of
all reality.
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Finally, it should be noted that it is difficult to determine to what extent the
lack of clarity in Eliade’s ontology of the sacred might be understood in light of
his multiple roles as historian of religions and as literary author. A leading
scholar of Eliade, Mac Linscott Ricketts, has indicated that for Eliade, philo-
sophical clarification lies outside the methodology of the history of religions.”®
Moreover, Eliade was not a systematic thinker; rather, he possessed more of a
literary temperament and had little interest in philosophical precision.

Nevertheless, certain aspects of Lonergan’s philosophy of God from
chapter 19 of Insight helps to clarify and correct Eliade’s philosophical
assumptions concerning the sacred and the profane that have left him open to
the criticism. With the interpretive suggestions listed above in mind, the pro-
fane world is preserved from being viewed as unreal or illusory, without reduc-
ing the ontological status of the sacred. Hence, Eliade’s contributions to the
study of religion will be better preserved.

2.2 The Subject’s Full Religious Horizon

Unrestricted Being-in-Love. Lonergan subsequently admitted that chapter 19
of Insight is a philosophy of God in the classical sense of the spirit of the
Thomist tradition and in this way the chapter does not account for the sub-
ject’s full religious horizon. For Lonergan, to account for the subject’s full reli-
gious horizon “means that intellectual, moral, and religious conversion have to
be taken into account.” Consequently, this entails accounting for the signif-
icance of religious experience.”

Religious experience as interpreted by Lonergan is the experience of the
gift of “God’s love flooding our hearts through the Holy Spirit given to us”
(MT; 105). The experience is transformative; as religious conversion he
defines it as “other-worldly falling in love.” “Being in love with God, as expe-
rienced, is being in love in an unrestricted fashion. All love is self-surrender,
but being in love with God is being in love without limits or qualifications or
conditions or reservations” (M7, 106-107). For Lonergan, the experience of
the gift of God’s love, and the dynamic state of being in love that flows from
this experience, functions as a first principle (M7, 105). As a first principle it
is self-justifying: “People in love have not reasoned themselves into being in
love” (MT; 123). In other words, a man does not justify his love for his wife;
he just accepts it. The experience of falling in love for Lonergan is the font
from which everything else flows: “From it flow one’s desires and fears, one’s
joys and sorrows, one’s discernment of values, one’s decisions and deeds” (M7,
105). It involves, then, a transvaluation of one’s values and a reordering of
one’s priorities in light of one’s being in love.

In addition, being in love with God is the basic fulfillment of our conscious
intentionality. As the question of God is implicit in all our questioning, so
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being in love with God is the basic fulfilment of our conscious intentional-
ity. That fulfilment brings a deep-set joy that can remain despite humilia-
tion, failure, privation, pain, betrayal, desertion. That fulfilment brings a rad-
ical peace, the peace that the world cannot give. That fulfilment bears fruit
in a love of one’s neighbor that strives mightily to bring about the kingdom
of God on this earth. (M7, 105)

In view of this, one could say that the dynamic state of being-in-love in an
unrestricted manner functions as a first principle in the sense that that which
one is in love with is the most real and most significant feature of one’s life.

This notion provides the basis for an interpretation corrective of the
ambiguity in Eliade’s claim that the sacred is the rea/ while the profane is illu-
sory or unreal. That is, a clearer way of saying that the sacred is rea/ relative to
the profane lies in equating the sacred with the mysterious content of being-
in-love in an unrestricted manner. That which one is in love with, along with
the fulfillment that accompanies this being-in-love, provide a basis for inter-
preting the sacred as the most significant reality in a person’s life. This inter-
pretation is corroborated by Mac Linscott Ricketts. Ricketts attempts to clar-
ify Eliade’s assumptions concerning the ontological status of the sacred. He
admits that Eliade has “misled some readers by his definition of the sacred as
the ‘real.” However, Ricketts insists: “All he [Eliade] means here is that for the
believer, that which is sacred for him is the Real, the True, the meaningful in
an ultimate sense.” Just as being in love in an unrestricted manner represents
that which is ultimately meaningful to human beings, accordingly, the sacred
as authentically embraced becomes the fundamental guiding principle in
someone’s life. The thirst for the real, which Eliade attributes to a fundamen-
tal orientation in human beings, corresponds to what Lonergan might call a
fundamental orientation toward transcendent mystery or, one could say, the
longing to fall in love in an unrestricted manner.

The Sacred and Profane and Differentiations of Consciousness. The distinction
between the sacred and the profane comprises one of three “fundamental
antitheses” according to Lonergan. That is, in his early reflections on method
in theology, Lonergan draws upon Piaget’s theory of development and iden-
tifies “three fundamental antitheses: the sacred and profane, the subject and
the object, common sense and theory.” These distinctions are antithetical in
that they “cannot be put together, but must be left apart,” so that “generally,
one shifts from one to the other.” In other words, these antitheses cannot be
grouped; the operations that each entails pertain to different worlds. The
antitheses cannot “interpenetrate” in the sense that one cannot be reduced to
the other—for example, one cannot exist simultaneously in the world of com-
mon sense and the world of theory. However, Lonergan is not using the word
interpenetration in the same sense as he uses it in chapter 17 of Insight where
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he asserts the possibility of the interpenetration of the two spheres of variable
content (IN, 556). In the case of undifferentiated consciousness and elemen-
tal meaning, for example, there can be an interpenetration, but it is an inter-
penetration in the sense that a clear distinction between the sacred and the
profane is not clearly made. As such, the interpenetration is not a reduction of
one distinct world to another but rather an elevation. The world is viewed as
it truly is, revealing the sacrality of all existence. However, this does not mean
that the distinction between the sacred and profane does not exist in some
rudimentary way prior to their differentiation.”

In his 1962 lectures from the “Method in Theology Institute,” Lonergan
attempts to explain the fundamental antithesis between the sacred and profane
in terms of the movement from undifferentiated to differentiated consciousness.

In our discussion of the two spheres of variable content in chapter 17 we
described two fields: one available to the commonsense subject, and the other
linked with the paradoxical known unknown, where a spade, for example, can
acquire a deeper significance reflecting “the undefined surplus of significance
and momentousness” (IV, 556). Lonergan draws on this passage in his 1962 lec-
tures presumably in order to clarify the distinction between the sacred and pro-
fane: “there is a fundamental division between the immediate and the ultimate,
the proximate and the ultimate, and that opposition grounds the distinction
between the sacred and the profane.” There is the field in which “a spade is just
a spade; but there is also one that is mediated by that field.”* This distinction of
the two fields harks back to Lonergan’s distinction of the two spheres of vari-
able content in chapter 17 of Insight (see IN, 556). However, in the Method in
Theology Institute lectures he indicates a link between the sphere of the known
unknown and the sacred: “The distinction between the sacred and the profane
is founded on the dynamism of human consciousness insofar as there is always
something beyond whatever we achieve.”™ His reference to the “something
beyond whatever we achieve” is a reference to the known unknown, and clearly
he is linking the sphere of the known unknown with the sacred.

Moreover, it appears that the 1962 lectures on method in theology are
pivotal in that they provide a link between the first part of chapter 17,
“Metaphysic as Dialectic,” in Insight, and his later work on Method in The-
ology. In chapter 17 of Insight Lonergan acknowledges that the sphere of the
known unknown exhibits an indeterminately directed dynamism which he

calls “finality”

In brief, there is a dimension to human experience that takes man beyond
the domesticated, familiar, common sphere, in which a spade is just a spade.
In correspondence with that strange dynamic component of sensitive living,
there is the openness of inquiry and reflection and the paradoxical “known
unknown” of unanswered questions. Such directed but, in a sense, indeter-

minate dynamism is what we have called finality. (IN, 557)
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At this point in Insight, Lonergan prescinds from explicating in theological
terms the ultimate aim of finality. However, in the 1962 lectures he gives us a
clue; we find Lonergan linking the sphere of the known unknown with what
human beings desire ultimately—namely, God in the beatific vision:

There is a field in which we can be the master, in which a spade is just a
spade; but there is also one that is mediated by that field. It is what is
beyond it, above it, before it, at the beginning or in the world to come, it is
absolute and obscure. We do not know it properly, but it is the ultimate end
of all our desiring, and not only of sensitive desire, but of intellectual desire,
the natural desire for the vision of God according to St. Thomas. It is the
natural desire for beatitude, and the need for having an ultimate foundation
for values.*

Lonergan suggests that our directedness or finality can be expressed as direct-
edness toward the sacred: “the sacred is what is beyond what is known only
mediately and analogously. It is what is desired ultimately.”” The 1962 lec-
tures on method are pivotal in that Lonergan goes beyond much of Insighs to
suggest that theologically, the finality by which human beings are directed is
toward what in the Catholic tradition is called the beatific vision of God. In
Method in Theology, finality includes the fulfillment of our conscious inten-
tionality through falling in love in an unrestricted manner.

In addition, Lonergan invokes the same example of the text by
Wordsworth as he does in Insight and in his lecture “Time and Meaning™ to
illustrate the distinction between the sacred and the profane as conceived in
undifferentiated consciousness:

The distinction between the sacred and the profane is the result of a differ-
entiation. Among primitives, that differentiation does not exist. For the
primitive, there is a sacralization of the profane and a secularization of the
sacred, and for him, that is the only way to conceive things. For example,
there is Wordsworth’s “Ode: Intimations of Immortality”:

There was a time when meadow, grove, and stream,
The earth, and every common sight.

To me did seem

Appareled in celestial light,

The glory and the freshness of a dream.

In that stage, the spade is not just a spade: it has a plus, and for undiffer-
entiated consciousness of the primitive, there is always that plus to every-
thing. The sacred interpenetrates with the profane and the profane with
the sacred.”
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The distinction between the sacred and the profane emerges with a differen-
tiation in consciousness and results in separate worlds:

The dynamism of consciousness leads to a differentiation between opera-
tions that regard the ultimate—the religious acts we perform when we say
mass, meditate, recite the breviary—and the activities of studying and teach-
ing, of eating and recreation. They tend to form and the more they develop
the more they tend to form, two separated fields of development. This gives
us the distinction between the sacred and the profane.”

The distinction between the sacred and the profane as it emerges concretely
through development has become the basis for the modern differentiation
between the worlds of the sacred and profane and this division grounds much
of the modern distinction between the secular and the sacred (religious).” The
distinction between the worlds of the sacred and profane can become distorted
and promote a radical secularism that, on the one hand, excludes religion alto-
gether, and on the other hand, promotes a “pure religiosity” that is founded on
sentiment or feeling.” In order to avoid such distortions one should strive to
integrate the seemingly opposing worlds of the sacred and profane. What Lon-
ergan means by integration in this case is similar to Arnold Toynbee’s phrase
“withdrawal and return.”® Lonergan believes this exemplifies the ability to
move from one world to another. Integration entails “being able to move coher-
ently from one world to another, . . . being able to give each its due.”

Once the differentiation in consciousness has occurred, the possibility of
a permanent return to undifferentiated consciousness becomes improbable if
not impossible.* The question remains as to what extent the sacred and the
profane can ever fully interpenetrate. There is a suggestion in Lonergan that
even in undifferentiated commonsense consciousness there remains some fun-
damental antithesis between the two: “There are fundamental antitheses that
cannot be put together, but must be left apart, and generally, one shifts from
one to another.” He refers to the example of Teresa of Avila to illustrate the
antithesis between the sacred and profane: “St. Teresa was able after many
years of progress to carry on her work of founding convents all over Spain, and
at the same time be in a profound mystical state; but she found herself, as it
were, cut in two.”” This example demonstrates the difficulty in negotiating
the fundamental antithesis of the sacred and profane within the subject’s con-
sciousness. It illustrates the difficulty that St. Teresa experienced while trying
to live in two worlds; a commonsense world that required her to work in the
concrete world of people, places, and things in order to accomplish tasks, and
a mystical world where she experienced ecstatic heights. Despite her ability to
negotiate these two antithetical states of consciousness, Lonergan emphasizes
that she found herself “cut in two.” Similarly, according to Eliade, life for somo
religiosus “is lived on a twofold plain; it takes its course as human existence
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and, at the same time, shares in a transhuman life, that of the cosmos or the
gods” (SB 167). Moreover, for Eliade there can be an “abyss” that divides the
two modalities of the sacred and profane (SB 14).

Finally, it should be noted that in using the example of St. Teresa we are
not equating the religious world of St. Teresa with, say, the religious world of
primitive or archaic peoples. The difference between the two, Lonergan sug-
gests, is a difference of proportion:

The religious world of one person is not the same as that of another. The
religious world of the shaman is not the religious world of St. Teresa of
Avila; they are analogous, and the analogy does not lie in comparing the
properties of two worlds. It is an analogy not of attribution but of propor-
tion. What is ultimate for the shaman is his religious world and what is ulti-
mate for St. Teresa is her religious world. Because they are defined and con-
ceived in terms of an analogy of proportion, those worlds are conceived
concretely, and that is an important point.*

CONCLUSION

We have been attempting to demonstrate that there is an ambiguity or lack of
clarity in Eliade’s ontology of the sacred that has left him open to the criticism
of adhering to a Platonic ontology. We have seen this lack of clarity reflected: (1)
in Eliade’s own admission that archaic or primitive ontology has a Platonic struc-
ture; (2) in his repeated emphasis on the reality of the sacred over and above the
profane illusory world, and his position that the profane is real insofar as it imi-
tates the archetypes; and (3) in the work of other scholars of religion who have
criticized Eliade along these lines. We have indicated as well that the influence
of Indian philosophy on Eliade’s thought raises further questions as to whether
these criticisms are wholly justified. Nevertheless, it appears that the lack of clar-
ity in Eliade’s ontology of the sacred has left him open to such criticisms.

We have argued that an interpretation of his ontology of the sacred using
select aspects of Lonergan’s philosophy of God helps to clarify these philo-
sophical foundations in a way that provides an accurate account of the sacred
and the profane without resulting in dualism. His notion of unrestricted
falling in love helps to clarify the encounter with the sacred in terms of the
subject’s religious horizon. We have also seen that the emergence of the dis-
tinction between the sacred and the profane as it emerges in differentiated
consciousness leads to separate worlds.

Whether Eliade would agree with our interpretations remains a further
question. However, by providing an alternative interpretation of the ontolog-
ical status of his notion of the sacred we hope to be able to clarify and like-
wise better preserve some of his significant contributions.






Living in the Sacred

INTRODUCTION

In this chapter we complete our dialectical reading of Eliade’s notion of the
sacred by looking at several important themes in his work that can be catego-
rized in general under the theme Ziving in the sacred. As in previous chapters,
the material in this chapter is organized around a level of Lonergan’s theory
of intentional consciousness. The fourth level of operations is concerned with
the choice of value, or the good. Since Eliade views the sacred as the ultimate
good, it is appropriate to address the theme of living in the sacred in relation
to the fourth level of operations.

We proceed in the first section with a summary of three topics from Eli-
ade’s notion of the sacred that are particularly pertinent to the theme of living
in the sacred: the transformative power of the sacred, the life of homo religio-
sus, and the specialists of the sacred—the shamans. In the second section we
interpret these themes in light of some categories from Lonergan’s theory of
consciousness, specifically, transformations of consciousness and religiously
differentiated consciousness.

In keeping with Eliade’s hypothesis that the sacred is part of the structure
of human consciousness,' we invoke aspects of Lonergan’s theory of con-
sciousness in order to provide a better foundation for understanding Eliade’s
notion of the sacred.

1. ELIADE: LIVING IN THE SACRED

1.1 The Transformative Power of the Sacred

A manifestation of the sacred” is always simultaneously a manifestation of
power, a kratophany. The power present in an encounter with the sacred gives
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rise to feelings of ambivalence in those who experience it. On the one hand,
this power is attractive (mysterium fascinans); on the other, its overwhelming
presence (mysterium tremendum) is terrifying. In addition, it is not only the
overwhelming presence of the sacred that terrifies a person, but also the
demand to surrender and live life in the sacred. This initial reluctance is nat-
ural given the imposing demands of the call to holiness and transcendence:

as in all human beings the desire to enter into contact with the sacred is
counteracted by the fear of being obliged to renounce the simple human
condition and become a more or less pliant instrument for some manifesta-
tion of the sacred (gods, spirits, ancestors, etc.).’

Eliade refers to such reluctance as a resistance to the sacred:

Man’s ambivalent attitude towards the sacred, which at once attracts and
repels him, is both beneficent and dangerous, can be explained not only by
the ambivalent nature of the sacred in itself, but also by man’s natural reac-
tions to this transcendent reality which attracts and terrifies him with equal
intensity. Resistance is most clearly expressed when man is faced with a total
demand from the sacred, when he is called upon to make the supreme deci-
sion—either to give himself over completely and irrevocably to sacred things,
or to continue in an uncertain attitude towards them. (PCR, 460)

For Eliade, the decision to resist the sacred is a fTight from reality (PCR, 460).
Therefore, in fleeing the sacred, one flees reality. In contrast, the decision to
live in the sacred enables one to move toward the center and “away from unre-
ality” (PCR, 461). Douglas Allen, elaborating on this issue in Eliade’s think-
ing, argues that when human beings confront the dialectic of hierophanies
they are faced with an “existential crisis.”* Humans may choose to flee from
the demands of the sacred, or accept them and be transformed.

Let us look more closely at the transformative power of the sacred. Eli-
ade claims that every “hierophany transforms the place in which it appears, so
that a profane place becomes a sacred precinct.” Similarly, profane time can be
transformed into sacred time.” Hence, when human beings encounter the
sacred they too can be transformed. In fact, Douglas Allen emphasizes the
power of the sacred to transform humans in the depths of their being:

The structure of the crisis, evaluation, and choice emphasizes the fact that
religious experience is practical and soteriological, producing a transforma-
tion of human beings. . . . In coming to know the sacred, one is transformed
in one’s very being.®

For Eliade the phenomenon of rizual initiation illustrates in a most dra-
matic and symbolic way the transformative power of the sacred:
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In philosophical terms, initiation is equivalent to a basic change in existen-
tial condition; the novice emerges from his ordeal endowed with a totally
different being from that which he possessed before his initiation; he has
become another.”

Ritual initiation exemplifies the power of the sacred to transform human
lives from a mere “profane” existence to a fuller one of sacred living. This
transformation by the sacred is inextricably connected with the choice to live
in the sacred rather than fleeing from its demands. Again, Allen gives a help-
tul summary of Eliade’s position:

[T]hrough the dialectic of hierophanies, the profane is set off in sharp relief
and the religious person “chooses” the sacred and evaluates the “ordinary”
mode of existence negatively. At the same time, through this evaluation and
choice, human beings are given possibilities for meaningful judgments and
creative action and expression. The positive religious value of the negative
evaluation of the profane is expressed in the intentionality toward meaning-
ful communication with the sacred and toward religious action that now
appears as a structure in consciousness of homo religiosus.®

Allen’s summary introduces the topic of homo religiosus—the paradigmatic
person to whom living in the sacred has become a habitual way of life. Such
a person seeks to live in the constant presence of the sacred. Through a rit-
ual life of mythic repetition, homo religiosus recreates the original moment of
the sacred encounter, which is simultaneously the repetition of the original
act of creation.

1.2 Homo Religiosus

Homo religiosus, or “religious person,” is a fundamental theme in Eliade’s the-
ory of the sacred. The term homo religiosus is a generic one that “characterizes
the mode of human existence prior to the advent of a modern, secular con-
sciousness.” Eliade views the task of understanding the behavior and world-
view of the religious person as the ultimate aim of his discipline (SB 162). One
could contrast Eliade’s homo religiosus, as Gregory D. Alles does, with Aomo
modernus, or the modern person:

[Eliade] contrasts two distinct modes of existing in and experiencing the
world. His homo religiosus is driven by a desire for being; modern man lives
under the dominion of becoming. Homo religiosus thirsts for being in the guise
of the sacred. He attempts to live at the center of the world, close to the par-
adigmatic mythic event that makes profane duration possible. His experience
of time and space is characterized by a discontinuity between the sacred and
the profane. Modern man, however, experiences no such discontinuity. For
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him, neither time nor space is capable of distinctive valorization. He is deter-
mined indiscriminately by all the events of history and by the concomitant
threat of nothingness, which produces his profound anxiety."

Eliade does not explicitly invoke the term homo modernus but rather
prefers to contrast homo religiosus with the generic nonreligious person. Hence,
the clarification by contrast by which Eliade distinguishes the sacred from the
profane applies, as well, to his notion of religious living versus nonreligious
living. Let us look more closely at the fundamental features of homo religiosus
as expounded by Eliade.

The Desire to Live in the Sacred. For Eliade, homo religiosus is oriented toward
the sacred. This is exemplified in the symbolism comprising much of the reli-
gious person’s sacred spaces—temples, dwellings, and so forth. Orientation is
a conscious act, that is, an act of creating sacred spaces in such a way that
reflects and facilitates one’s directedness toward the sacred."* However, there
is a more general notion of orientation implied in Eliade’s thought that refers
to the natural desire of homo religiosus for the sacred. In this sense, one could
say the orientation toward the sacred is characterized by an “openness to the
world.” That is, religious people are continually conscious of their inextrica-
ble connection with the rest of the world and the cosmos around them. “The
existence of homo religiosus, especially of the primitive, is open to the world;
in living, religious man is never alone, part of the world lives in him” (SR
166). Openness to the world enables homo religiosus to obtain knowledge of
the world that is at once religious and meaningful because it “pertains to
being” (SB 167). Similarly, Eliade asserts that Aomo religiosus possesses a
“thirst for being.”

The thirst for being is at once a “thirst for the real,” or what one might
call more precisely, a thirst for the ground of all reality. He characterizes it as
“an unquenchable ontological thirst” (SB 64). In this way, one is reminded of
the Augustinian “restless heart.” However, for homo religiosus the thirst for
being has more concrete affects. That is, the thirst for being is manifested not
only in a desire for the transcendent but also in a fear of “chaos”™—that is, a
chaos that corresponds to nothingness, as for example, the chaos in noncon-
secrated or formless space. In order to quell this existential dread of chaos,
homo religiosus attempts to create form out of chaos. Consequently, the form
that religious people create is sacred, consecrated space; and symbolically it
reflects themes from the sacred mythology—the original revelation recount-
ing the creation of the world.

The desire of homo religiosus for the sacred reflects a religious orientation
characterized by a nostalgia for paradise. The latter is at once a “thirst for the
sacred and nostalgia for being” (SB 94). Eliade explains the link between this
nostalgia and the sacred myths as follows:
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Now, what took place “in the beginning” was this: the divine or semidivine
beings were active on earth. Hence the nostalgia for origins is equivalent
to a religious nostalgia. Man desires to recover the active presence of the
gods; he also desires to live in the world as it came from the Creator’s
hands, fresh, pure, and strong. It is the nostalgia for the perfection of begin-
nings that chiefly explains the periodical return iz illo tempore. In Christian
terms, it could be called a nostalgia for paradise, although on the level of
primitive cultures the religious and ideological context is entirely different
from that of Judaeo-Christianity. But the mythical time whose reactual-
ization is periodically attempted is a time sanctified by the divine presence,
and we may say that the desire to live in the divine presence and in a perfect
world (perfect because newly born) corresponds to the nostalgia for a par-
adisal situation. (SB 92)

In addition, the nostalgia for paradise as a desire to live in the sacred is often
manifested in the desire for the Center of the World. The Center of the World is
the point “exactly where the cosmos came into existence and began to spread
out toward four horizons, and where, too, there is the possibility of commu-
nication with the gods; in short, precisely where he [homo religiosus] is closest to
the gods” (SB 64—65). Hence, the desire of homo religiosus for the sacred,
reflected in a longing for paradise, is also a desire for the center where com-
munication with the gods is possible.

In sum, to say that homo religiosus has a fundamental orientation toward
the sacred is to say that the religious person has a fundamental openness to
transcendence that is expressed simultaneously as a thirst for the sacred or a
thirst for the real (being), a nostalgia for paradise, and a desire to live near the
center in constant contact with the sacred.

Ritual Life. For Eliade homo religiosus possesses a natural religiosity that is
manifested in a desire to live as close to the sacred as possible. Those who have
made a decision to live near the sacred have made a fundamental choice. From
this follows what Lonergan might call constitutive and efficient (or effective)
acts of meaning.” This involves the construction of sacred spaces wherein the
ritual life occurs:

[T]o settle somewhere, to inhabit a space, is equivalent to repeating the cos-
mogony and hence to imitating the work of the gods; it follows that, for reli-
gious man, every existential decision to situate himself in space in fact con-
stitutes a religious decision. By assuming the responsibility of creating the
world that he has chosen to inhabit, he not only cosmicizes chaos but also
sanctifies his little cosmos by making it like the world of the gods. Religious
man’s profound nostalgia is to inhabit a “divine world,” [it] is his desire that
his house shall be like the house of the gods, as it was later represented in
temples and sanctuaries. (SB 65)
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In short, from the desire to live in the sacred there can follow a decision to
live in the sacred. Such a decision is lived out through constitutive and
effective acts wherein Aomo religiosus creates sacred spaces in order to repeat
the archetypes revealed in sacred myths. This occurs in two ways: (1) by
constructing sacred spaces for the ritual reenactment of the sacred myths to
occur; and (2) by reenacting the sacred time of creation in the ritual life by
repeating the behavior of the gods or semidivine beings during that pri-
mordial time. Through the ritual reenactment of sacred space and sacred
time homo religiosus has access to a center wherein the sacred is continually
encountered.

The religious symbolism implicit in the symbolism of the center appears to
be this: man desires to have his abode in a space opening upward, that is
communicating with the divine world. To live near to a Center of the World
is, in short, equivalent to living as close as possible to the gods. (SB 91)

Moreover, the construction of the center is equivalent to creating form from
chaos. “Life is not possible without an opening toward the transcendent; in
other words, human beings cannot live in chaos” (SB 34). With this “per-
manent” access to the sacred, homo religiosus is free of chaos and is conse-
quently fulfilling a “need always to exist in a total and organized world, in a
cosmos” (SB 44).

There is an additional aspect to living in close proximity with the sacred
center besides the necessity of living in an organized world free of chaos. A
sustained contact with the sacred enables homo religiosus to view all of life
and the universe as sanctified. “For religious man, nature is never only ‘nat-
ural’; it is always fraught with a religious value” (SB 116). The sanctification
of life is closely linked with the encounter with the sacred. This encounter
enables homo religiosus to view the sacred structures of the world that the
“gods” embellished throughout the world when they created it. “The cosmos
as a whole is an organism at once real, living, and sacred; it simultaneously
reveals the modalities of being and of sacrality” (SB 117). From the
encounter with the sacred and the desire to sustain such contact, religious
people seek to recognize religious meaning in all areas of their life. In this
way, Eliade can say, “the whole of life is capable of being sanctified” (SB
167). This includes recognizing sacred meaning in the physiological acts and
all vital experiences, including work and play (SB 167-68). Similarly, the
recognition of religious meaning is expressed symbolically in the domestic
dwellings and sacred sites of homo religiosus. In the process of sacralization,
the archetypes revealed in the sacred cosmogony serve as the models that
guide the process of religious valorization. In addition, the ordinary acts of
one’s life can acquire a ritual significance:
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[W]e must remember that the principal physiological functions can
become sacraments. Eating is a ritual, and food is variously valorized by var-
ious religions and cultures. Foodstuffs are regarded as sacred, or as gifts of
divinity, or as an offering to the gods of the body (for example, in India).
Sexual life, as we saw, is also ritualized and hence also homologized to
divine acts. (SB 170)

Rites of Passage. A major portion of the ritual life of primitive and archaic peo-
ple involves the participation in rites of passage. For Eliade rites of passage
almost always involve some form of initiation.

It was long ago observed that “rites of passage” play a considerable part in the
life of religious man. Certainly, the outstanding passage rite is represented by
the puberty initiation, passage from one age group to another (from child-
hood or adolescence to youth). But there is also a passage rites [sic] at birth,
at marriage, at death, and it could be said that each of these cases always
involves an initiation, for each of them implies a radical change in ontolog-

ical and social status. (SP 184)

Ritual initiation involves a symbolic transformation of individual participants.
However, the transformation is more than just symbolic. Indeed, for Eliade,
“the novice emerges from his ordeal endowed with a totally different being
from that which he possessed before his initiation; he has become another.”"
In addition, the affects of this transformation are more than personal; they are
communal. The participant is simultaneously initiated into the “sacred his-
tory” of the community, which grounds their sociocultural behavior and insti-

tutions.' Eliade treats the topic of ritual initiation in greater detail elsewhere."

1.3 The Sacred Life of the Shaman

We have been discussing the role and function of homo religiosus in general as
it pertains to living in the sacred. However, one could speak more specifically
of a subcategory of this form of religious living; namely those who have a spe-
cial vocation to live in the sacred—the shamans, or as Eliade sometimes refers
to them, the “technicians of the sacred.”

The term shaman is a Russian articulation for the word $aman from an
indigenous tribe in Siberia." The meaning of the word has broadened con-
siderably and become so popularized that a precise definition of shamanism is
difficult.” We limit our summary to some primary themes in Eliade’s
Shamanism. ecstasy, communal function, election, and initiation.

In his classic treatise on the topic, Eliade attempts a definition of
shamanism that he deems “least hazardous.” The shaman is first and foremost
a “master of ecstasy.” That is, for Eliade shamanism is equivalent to a technique
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of ecstasy. He insists that shamans, when functioning as such, maintain an
ecstatic trance in which it is believed they are able to leave their body practic-
ing mystical ascent and descent: “the shaman specializes in a trance during
which his soul is believed to leave his body and ascend to the sky or descend
to the underworld.”®

[T]he shaman is an individual who succeeds in having mystical experiences.
In the sphere of shamanism the mystical experience is expressed in the
shaman’s trance, real or feigned. Shamanic ecstasy signifies the soul’s flight
to Heaven, its wanderings about the earth, or its descent to the subterranean
world, among the dead.”

In addition, shamans have control over “spirits.” This means that they can
communicate with the dead, demons, or other spirits, without becoming help-
lessly possessed by them.”

Secondly, the primary communal function of the shaman, as Eliade
defines it in the context of Siberia and Central Asia, is one of healing. In many
cases, in communities where shamanism is present, illness is viewed as a “soul
loss.” Consequently, shamans deploy on mystical journeys in order to recover
and rescue lost souls and likewise restore those victims to health.” Hence,
shamans’ mystical ecstasies are inextricably connected to their function as
healers in the community. Moreover, while shamans primarily function in the
community as healers, one could add that they function as mediators, com-
municating with the spirits or gods on behalf of the community. Eliade
includes mediation as a primary component of shamanic journeys:

The shaman undertakes these ecstatic journeys for four reasons: first, to meet
the celestial god face to face and bring him an offering from the community;
second, to seek the soul of a sick man, which has supposedly wandered away
from his body or been carried off by demons; third, to guide the soul of a
dead man to its new abode; or fourth to add to his knowledge by frequent-
ing higher nonhuman beings.”

In general, one could say that the primary purpose for the shamanic ecstasy is
its communal benefit. In this way, one could call shamanism a “mystical voca-
tion” wherein one draws on the power of the sacred in order to attain mystic
heights for the benefit of the community.

This leads to a third recurrent theme in Eliade’s notion of shamanism, the
election. “[S]hamans are persons who stand out in their respective societies by
virtue of characteristics that, in the societies of modern Europe, represent the
signs of vocation or at least a religious crisis.””

Again, drawing primarily on examples of shamanism from Central and
Northeast Asia, Eliade identifies two ways in which shamans are recruited:
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hereditary transmission and spontaneous vocation (a call directly by the “gods”
or “spirits”). There are cases of self-appointed shamans, but Eliade points out
that they are not as potent as those whose power has been passed on through
generations, and those who are called or elected directly by the gods or spir-
its. In cases where the community appoints the shamans, the intensity of their
ecstatic experience has a determinant influence on how seriously the commu-
nity accepts their vocation: the more dramatic or intense their ecstatic experi-
ence, the more likely it is that the candidates will be received.”

There is a sort of incubation period in which shamans-to-be exhibit
symptoms consisting of physical and mental oddities or peculiarities that sin-
gle them out as chosen for their “mystical vocation.” Extreme instances of
these symptoms have led to the need to distinguish authentic shamanism
from psychopathology.” In other cases, pre-choice candidates experience an
initial mental or physical illness that does not dissipate until they accept their
vocation.” In some instances a “shamanic vocation is obligatory”; it cannot be
refused.” Frequently, the sudden onset of an illness is symbolic of the shaman’s
call to the demanding vocation: “The shaman begins his new, his true life by
a ‘separation—that is, as we shall presently see, by a spiritual crisis that is not
lacking in tragic greatness and in beauty.” In many cases, when future
shamans become ill, they are cured through the ritual initiation.” In this way
the illness functions as part of an initiatory ordeal.

Regardless of the means by which future shamans are recruited, a
period of instruction usually follows the acceptance of their vocation. In
general, this instruction is twofold: ecstatic and traditional. In the former,
candidates are instructed during their ecstatic experiences directly by the
gods or spirits. In the latter, candidates are instructed by older shamans who
teach them the various methods and the oral traditions behind those meth-
ods. This twofold instruction can encompass the shaman’s initiation. How-
ever, in other cases the initiation takes place through a public ritual but it
can also occur directly through the candidate’s ecstatic experiences or in
some cases even in a dream. All the same, “the future shamans are expected
to pass through certain initiatory ordeals and to receive an education that is
sometimes highly complex.”

In his tome on shamanism, Eliade surveys a wide range of literature on
the different forms of shamanic initiation.”® We limit our summary to two
points that Eliade identifies as general characteristics of shamanic initiation.
First, the ecstatic experience often facilitates shamanic initiation:

[Ulsually sicknesses, dreams, and ecstacies in themselves constitute an initi-
ation; that is, they transform the profane, pre-“choice” individual into a tech-
nician of the sacred . . . for it is the ecstatic experience that radically changes
the religious status of the “chosen” person.”
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Secondly, initiation involves the universal theme of suffering, symbolic
death, and rebirth (resurrection). Indeed, Eliade contends that “all the ecsta-
tic experiences that determine the future shaman’s vocation involve the tra-
ditional schema of an initiation ceremony: suffering, death, resurrection.”
As an example, he examines the initiation ceremony among the Buryat
(Siberian) tribe:

[1t] involves a quite complex ecstatic experience during which the candidate
is believed to be tortured, cut to pieces, put to death, and then return to life.
1t is only this initiatory death and resurrection that consecrates a shaman.™

In addition, the initiatory ordeal functions as a didactic tool for training
shamans for future exploits:

Through this initiation, the shaman learns what he must do when his soul
abandons the body—and first of all, how to orient himself in the unknown
regions that he enters during ecstasy. He learns to explore the new planes of
existence disclosed by his ecstatic experiences. He knows the road to the cen-
ter of the world: the hole in the sky through which he can fly up to highest
heaven, or the aperture in the earth through which he can descend to the
underworld. He is forewarned of obstacles that he will meet on his journeys,
and knows how to overcome them. In short, he knows the paths that lead to
Heaven and Hell. All this he has learned during his training in solitude, or
under the guidance of the master shamans.”

Hence, through the initiation shamans receive their power and the knowledge
needed to become effective healers in their communities. Through the special
vocation of their lives, they maintain a close proximity to the sacred center,
retaining a close contact with the sacred.

In sum, these are some of the essential elements of Eliade’s notion of
the sacred as it pertains to the theme, /iving in the sacred. We have seen that
living in the sacred entails feelings of ambivalence, at least initially, which
result from the existential encounter with the sacred—the subject is simul-
taneously attracted and repelled by the dreaded call to abandon one’s pro-
fane existence. The transformation that accompanies one’s decision to live in
the sacred is a tribute to the transformative power of the sacred. We have
also seen that the decision to live in the sacred permanently is reflective of
the paradigmatic religious person—/bomo religiosus. In other words, homo
religiosus is oriented toward the sacred and maintains the ritual life of the
community in order to ensure constant contact with the sacred. The surplus
of religious meaning that flows from a person’s encounter with the sacred
becomes a source for the sacralization of the universe with the recognition
of sacred meaning in all profane acts. In contrast, the universe for the mod-
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ern person has been desacralized, that is, devoid of explicit religious mean-
ing. Finally, there are those who have a special vocation to live in the sacred,
the masters of ecstasy, or shamans.

2. LIVING IN THE SACRED AND LONERGAN’S
NOTION OF SELF-TRANSCENDENCE

2.1 Transformations of Consciousness and the Sacred

Eliade’s understanding of the orientation to the sacred, as reflected in the 7os-
talgia for paradise or thirst for being, can be construed in terms of Lonergan’s
unrestricted desire to know. This unrestricted desire ultimately intends the tran-
scendental notions of the intelligible, the true, the real, and the good (M7,
282). In chapter 17 of Insight Lonergan states that a “principle of dynamic
correspondence calls for a harmonious orientation on the psychic level” so that
the unrestricted desire to know encounters an overflow of meaning in sensi-
ble objects which points to something beyond—*“the unplumbed depths” of
the known unknown, or mystery (IN, 555).* In his later thought, Lonergan
emphasizes that the unrestricted desire to know finds its basic fulfillment
through being-in-love in an unrestricted manner. But, this is not explicitly clear
in Lonergan’s Insight. In the latter, the primary emphasis of the unrestricted
desire to know pertains to cognitive self-transcendence. He emphasizes the
pure, unrestricted desire to know primarily as a desire to know. The fuller
dimensions of moral and religious self-transcendence and the implications of
these as a hermeneutic for interpreting religious symbolism are developed
more explicitly in Method in Theology.”

Despite the fact that human beings possess a fundamental orientation
toward transcendence, they can refuse to know and thereby resist self-tran-
scendence. Indeed, just as Eliade identifies the resistance to the sacred as a
flight from reality, similarly Lonergan refers to a resistance to insight, or the
flight from understanding: “Just as insight can be desired, so too it can be
unwanted. Besides the love of light, there can be a love of darkness” (IV, 214).
Specifically, the flight from understanding pertains to the resistance to cogni-
tional or intellectual self-transcendence. However, one can resist moral self-
transcendence by refusing to choose the good and one can refuse religious
self-transcendence, by rejecting or even hating God.

Lonergan understands all resistance to human self-transcendence in
terms of human bias. Accordingly, bias is fourfold: dramatic, egoistic, group, and
general™ In dramatic bias, the flight from understanding is rooted in a psychic
wound of the subject, and results in irrational behaviors that can be attributed
to the psychic wound. Egoistic bias is rooted in one’s self-centeredness; it
results in one’s criteria for knowing and choosing being limited to one’s own
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selfish pursuits. One could call group bias a collective egoistic bias in that it
favors what is best for the group at the expense of others outside of the group.
General bias resists theoretical knowledge and is content to live in the concrete
world; it refuses to permit questions that might lead to theory. It also involves
a refusal to consider long-term solutions and instead favors quick fixes.

From Lonergan’s perspective, the transformative power of the sacred
could heal these forms of bias and this can be more precisely understood in
terms of the transformations of consciousness. We have outlined these four
transformations or conversions in chapter 3 of this study. Let us now clarify
more precisely how the transformative power of the sacred might be construed
through Lonergan’s notion of moral and religious conversion.

Moral Self-Transcendence. In Lonergan’s later thought in Method in Theology,
he expands the notion of the unrestricted desire to know from a desire that per-
tains for the most part to cognitional self-transcendence, to a more compre-
hensive understanding of the desire for human self-transcendence. In other
words, the desire to know being is part of a larger desire toward doing the
good—a desire for moral self-transcendence.

Moral conversion “changes the criterion of one’s decisions and choices
from satisfactions to values” (M7, 240). Moral self-transcendence enables one
to apprehend and choose the good. According to Eliade, for homo religiosus the
sacred represents what is ultimately valuable or good. In this way, one could
say that the choice to live in the sacred represents a consequence of moral con-
version insofar as this choice is one of value over, say, the satisfactions of the
profane world. This does not mean that the profane world is devoid of value.
In Lonergan’s schema there is a scale of values wherein there are various val-
ues that pertain to different ends or instances of the good. There are values
that pertain to a particular good, those that pertain to the good of order, ter-
minal values such as freedom, and those originating values or people who
authentically choose the good over satisfactions and pleasures (See M7,
47-52). In addition, there is the transcendent reality that is supreme goodness
(MT; 109) and, as we suggested in the previous chapter, it is the ground of all
value. Hence, it is important to qualify that when we speak of a morally trans-
formative aspect of the sacred we mean it in the sense that for Eliade choos-
ing to live in the sacred is an instance of choosing the good.

One should note as well that Eliade does not differentiate between reli-
gious and moral value. That is, the archetypes revealed in the sacred cos-
mogonic myth contain the ethical codes for primitive, or archaic, peoples. The
myth of the cosmogony is a revelation (hierophany), recounting the primor-
dial deeds of the gods, and is likewise considered sacred—religious. Therefore,
the sacred myth is not only at the root of the ethical life but also at the root
of the religious life.
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Religious Self-Transcendence. In chapter 3 of this study we discussed Loner-

gan’s notion of religious conversion. He states:

Religious conversion is being grasped by ultimate concern. It is other-
worldly falling in love. It is total and permanent self-surrender without con-
ditions, qualifications, reservations. But it is such a surrender, not as an act,
but as a dynamic state that is prior to and principle of subsequent acts. It is
revealed in retrospect as an under-tow of existential consciousness, as a fated
acceptance of a vocation to holiness, as perhaps an increasing simplicity and
passivity in prayer. It is interpreted differently in the context of different reli-
gious traditions. For Christians it is God’s love flooding our hearts through
the Holy Spirit given us. (M7, 240-41)

As such, religious conversion can elucidate an understanding of the transfor-
mative power of the sacred described in our discussion of Eliade in the previ-
ous section. Indeed, for Eliade the “sacred quest for meaning is always tied in
with another world of some sort or other, with the possibility for transforma-
tion.”” To be transformed by the sacred is to become enthralled by another
world—the realm of transcendence beyond the spatial-temporal world.

The encounter with the sacred incites a profound attraction, and simul-
taneously a fear and trembling in the subject. For Eliade, the fear and dread
are connected with a fear of being overwhelmed by the sacred, of having one’s
profane life obliterated. However, the resistance also stems from the call to live
in the sacred, which requires a complete self-surrender. “Resistance is most
clearly expressed when man is faced with a total demand from the sacred,
when he is called upon to make the supreme decision—either to give himself
over completely and irrevocably to sacred things, or to continue in an uncer-
tain attitude towards them” (PCR, 460).

For Lonergan, the love of God can be terrifying because “God’s thoughts
and God’s ways are very different” from that of human beings (M7, 111).
However, as we suggested in Chapter 4 of this study, a harmonious continua-
tion ensures that human nature is not obliterated by transformative grace, but
rather fulfilled and brought to a greater perfection. Moreover, it is not a trans-
formation that human beings can initiate themselves, just as falling in love
cannot be initiated on one’s own, it just happens—it is a gift. Religious con-
version is unrestricted falling in love connected with the experience of zbe gift
of God’s love. Lonergan describes this gift as the Holy Spirit flooding one’s
heart, but he acknowledges that he is interpreting this experience through his
own religious tradition (M7, 241).

We mentioned earlier that for Eliade in some cases the transformative
power of the sacred could be so dramatic, as in the case of ritual initiation that
“a totally different being” emerges.* Indeed, such dramatic transformations exist
in the Christian tradition, as illustrated in the command of St. Paul: “You were
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taught to put away your former way of life, your old self . . . and to clothe your-
selves with the new self” (Ephesians 4:22-24). For Lonergan, the transforma-
tion resulting from unrestricted falling in love is dramatic because it is the basic
fulfillment of our conscious intentionality. The experience “dismantles and abol-
ishes the horizon in which our knowing and choosing went on and it sets up a
new horizon in which the love of God will transvalue our values and the eyes of
that love will transform our knowing.” From this new horizon, “acts of kindness,
goodness, fidelity, gentleness, and self-control” flow habitually (A7) 106).

Lonergan interprets this type of transformation in terms of traditional
Catholic theology, as in the case of St. Thomas Aquinas’s distinction between
operative and cooperative grace:

Operative grace is the replacement of the heart of stone by a heart of flesh,
a replacement beyond the horizon of the heart of stone. Cooperative grace is
the heart of flesh becoming effective in good works through human freedom.
Operative grace is religious conversion. Cooperative grace is the effectiveness
of conversion, the gradual movement towards a full and complete transfor-
mation of the whole of one’s living and feeling, one’s thoughts, words, deeds,
and omissions. (M7, 241)*

One could say that operative/cooperative grace is the ground for all religious
commitment: “There is, I believe, a common root to all religious commitment.
It is God’s grace that makes religion become alive, effective, enduring, trans-
forming.”* Indeed, just as the encounter with the sacred for Eliade compels
one to a fundamental choice, the experience of falling in love in an unre-
stricted manner compels one to a response or decision: “Will I love him in
return, or will I refuse? Will I live out the gift of his love, or will I hold back,
turn away, withdraw?” (M7, 116). Hence, from the experience of God’s gift of
his love there follows a “command to love unrestrictedly, with all one’s heart
and all one’s soul and all one’s mind and all one’s strength.” This surrender to
the gift of God’s love is lived out through a life of prayer and worship, fasting
and penance, and the practice of self-sacrificing charity (M7, 119). In this
way, the experience of unrestricted being in love can help clarify our under-
standing of the transformative power of the sacred.

2.2 Differentiations of Consciousness

In keeping with Eliade’s thesis that “the sacred is part of the structure in
human consciousness,” we have a context for interpreting certain themes from
Eliade’s notion of the sacred in terms of Lonergan’s differentiations of con-
sciousness. Specifically, we look at two aspects of living in the sacred, homo
religiosus and shamanism, and how these can be interpreted in terms of Lon-
ergan’s notion of differentiations of consciousness.
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Homo Religiosus. We have seen that for Eliade homo religiosus represents a
paradigm of religious living. Such a person is characterized by a desire to live
near the sacred at all times, and this desire finds its fulfillment in the funda-
mental transformative encounters with the sacred. As a result of what Lon-
ergan refers to as the “dynamic state of being in love in an unrestricted man-
ner,” which is the fruit of religious conversion, homo religiosus seeks to sustain
this original encounter with the sacred through a life of religious ritual and
valorization—that is, the repetition of sacred mythic themes through reli-
gious ritual and the recognition of religious meaning in ordinary “profane
acts.” As Lonergan puts it, the life of homo religious is one of “total and per-
manent self-surrender.”

From Lonergan’s perspective, which begins with the structure of human
consciousness, much of the sacralization or religious valorization of the uni-
verse, which characterizes homo religiosus, can be understood in terms of what
he calls religiously differentiated consciousness. He states:

Religiously differentiated consciousness is approached by the ascetic and
reached by the mystic. In the latter there are two quite different modes of
apprehension, of being related, of consciously existing, namely, the com-
monsense mode operating in the world mediated by meaning and the mys-
tical mode withdrawing from the world mediated by meaning into a silent
and all-absorbing self-surrender in response to God’s gift of his love. While
this, I think, is the main component, still mystical attainment is manifold.
There are many mansions within Teresa of Avila’s Inferior Castle and, besides
Christian mystics, there are the mystics of Judaism, Islam, India, and the Far
East. Indeed, Mircea Eliade has a book on shamanism with the subtitle,
“archaic techniques of ecstasy.” (M7, 273)

It is this emergence [the gift of God’s love] that is cultivated by a life of
prayer and self-denial and, when it occurs, it has the twofold effect, first, of
withdrawing the subject from the realm of common sense, theory, and other
interiority into a “cloud of unknowing” and then of intensifying, purifying,
clarifying, the objectifications referring to the transcendent whether in the
realm of common sense, or of theory, or of other interiority. (M7, 266)

In chapter 3 of this study we noted that some religious personalities natu-
rally possess religiously differentiated consciousness more than others. As
stated above, for the mystic there are two fundamental modes of being in the
world, a commonsense differentiation in the concrete world of people,
places, and things, and the mystical mode of the “withdrawal” from the
world mediated by meaning into the world of the sacred. For Eliade, such
withdrawals are a return to a primordial time made present—sacred time.
Simultaneously, mystics access a center, or sacred point, where communication
with the divinities or gods is possible. In this sense, religiously differentiated
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consciousness represents this sustained encounter with the sacred through a
commitment to a life of prayer, ritual worship, and religious valorization of
every aspect of one’s life. However, insofar as we can say that primitives or
archaic peoples possess religiously differentiated consciousness, it is a con-
sciousness that is not sharply differentiated from common sense (M7, 257).

One could say with Lonergan that the distinction between common
sense and religiously differentiated consciousness grounds the modern dis-
tinction between the sacred and the profane. Hence, it should be kept in
mind that the differentiations of consciousness such as common sense, the-
ory, interiority, and religion, are recent developments in human history, as
differentiations.

For Eliade, modern secularization represents a loss of the explicit sense of
the sacred. The typical secular or modern person has lost much of the explicit
consciousness of the sacred. In this sense, one could say that secularization is
a “profanization,” in the pejorative sense of the word, insofar as the sacred is
significantly devalued.

However, for Eliade, the sacred can never be wholly lost because it is a
part of the structure of human consciousness. He does not mean this in a
reductionistic sense in that the sacred is reducible to human consciousness.
There is an implicit “religiousness” in much of the modern person’s behavior,
which is expressed unconsciously for example, in modern works of architec-
ture, works of art, and popular culture. For example, during the 1960s, Eliade
viewed the hippie movement as an expression of a “quasi-religious” search for
absolute reality.” Indeed, despite their antireligious sentiment toward dogma
and institutions, the basic motivation according to him was religious in
spirit—namely in its nostalgia for paradise. For Eliade, it is impossible to be
entirely nonreligious. However, it could be said that he offers a prescription
for the anxiety of the modern person that includes a rediscovery of homo reli-
giosus within oneself.*

In contrast, for Lonergan, there is a “secularization to be welcomed” and
a “secularization to be resisted.” The one to be welcomed is the seculariza-
tion that emerges with the distinct differentiations in consciousness. The
advantage of this type of secularization is that it enables modern Christians to
be freed from “the mental and institutional complex of Christendom.” The
secularization to be resisted, one could say, is akin to Eliade’s notion in that it
reflects the modern view that we have grown beyond the need for religion.”
In addition, Lonergan refers to a sacralization to be “dropped.” Specifically, he
means the Christianity of Christendom—that period from the era of Con-
stantine to the heights of medieval Christendom. This era in Christian his-
tory is distinctively marked by “a fateful alliance of church and state that for
centuries, despite changing circumstances and profoundly altered situations,
despite quarrels and enmities and violence, nevertheless did define a basic
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state of affairs, a dyarchy of imperium and sacerdotium, of throne and alter.”*
But the sacralization to be dropped could equally apply to all forms of reli-
glous extremism and in this way his comments are pertinent to an analysis of
religious fundamentalism.” Along with the sacralization to be dropped, there
is a sacralization to be fostered. He does not elaborate in detail what this new
sacralization entails but he suggests the following signs: humans becoming
more humane, “peace among nations,” “the rise of conscience in peoples of the
world.” Therein lies a transformation of culture through the rise of a “World-
Cultural humanity” and a new way of interreligious relatedness through dia-
logue and mutual enrichment.”

In Lonergan’s terminology, the rediscovery and religious way of living
that Eliade at least implicitly prescribes for the ailment of modern anxiety can
be achieved through fostering and cultivating religiously differentiated con-
sciousness. Hence, homo religiosus is the paradigm of one who has developed
this religious differentiation. And, as we have said, for Lonergan this differ-
entiation is the fruit of a sustained commitment that flows from unrestricted
being-in-love.

Shamanism. Throughout Lonergan’s corpus there are sufficient references to
Eliade’s text Shamanism to indicate that he viewed it as important. Exactly
why Lonergan was fond of this text is difficult to determine. However, we can
speculate. First, Eliade’s tome on shamanism provides evidence that there is a
possibility of authentic mystical experience within primitive or archaic peo-
ples.”> Secondly, the function of the shaman illustrates an example of an ele-
mentary differentiation in consciousness; that is, a movement from undiffer-
entiated consciousness to the beginning of a specialized consciousness. For
Lonergan, this corroborates Eric Voegelin’s theory of “cultural development in
terms of the movement away from the compactness of the symbol to differ-
entiated consciousness.”” That is, the emergence in archaic societies of
shamans and their exceptional powers indicates a rudimentary differentiation
of consciousness in those societies, which marks the beginnings of specializa-
tion in the division of roles.** Similarly, Lonergan views the distinctiveness of
the shaman as an example of the emergence of individuality:

In the primitive community, it is not the individual but rather the commu-
nity, through individuals, that thinks, deliberates, decides, acts. In the med-
icine man, the shaman, you have the emergence of individuality (particu-
larly as perceived by Eliade in his fundamental work, Le Chamanisme et les
techniques archaiques de I'extase—the medicine man and his archaic tech-
niques of mysticism).”

In general, one gains the impression that Lonergan was quite fond of Eli-
ade’s Shamanism but perhaps did not know where to place it within his own
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schema. It may be that in light of his pre-Vatican II education and formation,
permeated by what he later described as classicist assumptions, Lonergan
found Eliade’s emphasis on “archaic” mysticism exotic and refreshing. Perhaps
the appeal of shamanism is connected with the fact that the power of the
shaman is inextricably bound up with the intensity of their religious experi-
ence. Indeed, they derive their power from this source. As Lonergan puts it,
the shaman succumbs to the “fated acceptance of a vocation to holiness.”

What has been said concerning homo religiosus as one who has developed
religiously differentiated consciousness would apply as well to the religious
worldview of the shaman. Lonergan indicates that he regards Eliade’s
Shamanism: Archaic Techniques of Ecstasy as illustrating the “oldest” form of
religiously differentiated consciousness.”® The shaman possesses a heightened
religiously differentiated consciousness from which the whole community
benefits. As experts in the sacred, as Eliade describes them, in order to func-
tion, shamans would require a heightened religiously differentiated conscious-
ness, or one could say, a special consciousness of the spirit world of the divini-
ties or “gods.” We have also pointed out that shamans play an important role
as healers in their societies.” In this way, they stand out as powerful and dis-
tinctive personalities in their respective societies. The shaman functions as a
mystagogue, in the Greek sense of the word, who leads the community into
the mystery or the sacred. Their vocation requires a special relationship with
the sacred and a sustained consciousness of mystery, which is lived out
through service to the community.

CONCLUSION

We have been interpreting select themes from Eliade’s notion of the sacred in
terms of Lonergan’s theory of consciousness, specifically as it deals with the
theme of living in the sacred. In this way, we have shed light on Eliade’s claim
that the sacred is a structure in human consciousness. This is not a reduction
of the sacred to the structure of consciousness but rather a way of under-
standing life in the sacred by taking the subject’s religious horizon as a start-
ing point for a deeper understanding. Much of living in the sacred as Eliade
understands it can be interpreted within Lonergan’s theory of differentiations
and transformations of consciousness.

The advantage of this is twofold. On the one hand, we have brought this
aspect of Eliade’s theory of the sacred into closer proximity to Lonergan’s
philosophical foundations, which helps to clarify Eliade’s position. On the
other hand, we have touched on the foundations for dialogue between Chris-
tianity and the religions of traditional peoples. Lonergan’s respect for Eliade’s
work indicates that he takes these traditional religions seriously. And his
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movement in this direction is in keeping with what has been called a paradigm
shift in the theology of mission, which has yet to sort out precisely the evan-
gelical-dialogue tension. Meanwhile, others have attempted to develop Lon-
ergan’s theory from this perspective.” We hope to have contributed in some
way to explicating the foundations for the solution of this ongoing tension.






Eliade and Lonergan

Mutual Envichment

Throughout this work, our aim has been to clarify and illuminate Eliade’s
notion of the sacred through a dialectical reading using various aspects of
Lonergan’s theory of consciousness. Much of this study has focused on clari-
fying some of the ambiguities in Eliade’s notion of the sacred. In the final sec-
tion of this study, we see that Eliade’s thought provides a catalyst for develop-
ment in certain aspects of Lonergan’s thought as well.

SYNOPSIS

In chapter 1 we viewed the general context for this study by highlighting
some of the significant moments in the historical development of the mod-
ern notion of the sacred as influenced by certain phenomenologists of reli-
gion who take the subject’s religious horizon as the starting point for their
theories. We traced these developments from their roots in the thought of
Schleiermacher up to the thought of Otto and Van der Leeuw. Each of these
thinkers was intensely interested in the relationship between theology and
the academic study of religion. In addition, for each of these thinkers, the
sacred is inextricably connected with religious-mystical experience. More-
over, we indicated that Eliade’s notion of the sacred grew out of this context,
for he also regarded the sacred as inextricably connected with religious expe-
rience and he viewed as the primary task of the history of religions to “deci-
pher” the meaning of such experiences. However, Eliade does not share the
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same interest of the other thinkers we mentioned in clarifying the relation-
ship between theology and the history of religions. In fact, Eliade’s call for a
new humanism leads one to question what role, if any, theology might have
in such an endeavor. Broadly, this question establishes the context for Lon-
ergan’s contributions in that he views the relationship between theology and
religious studies as complementary.

In chapter 2 we viewed the more specific context for this study by sum-
marizing Lonergan’s position on the relationship between theology and reli-
gious studies (i.e., history of religions). It was argued that, at least in part,
Lonergan’s encounter with Eliade’s thought provided an impetus for his later
reflections on the relationship between the two disciplines. Moreover, we
argued for some further applications from Lonergan’s theory of conscious-
ness that may help to clarify the relationship between theology and religious
studies. We indicated this by distinguishing the two disciplines in terms of
the types of questions each asks. The questions theologians are concerned
with flow from a commitment to a specific tradition, while scholars of reli-
gion, when functioning as such, prescind from such commitments. In addi-
tion, there exists the possibility of a convergence of world religions. Eliade’s
call for a sort of religious convergence in the form of a “new humanism” does
not sufficiently account for the theological questions involved in such an
endeavor and does not consider the role of the theologian. Therefore, any
convergence of world religions would more properly take the form of a the-
ology of theologies—although exactly what form such a theology might take
is difficult to determine.

Having summarized the general and specific contexts for a dialectical
reading of Eliade’s notion of the sacred, chapter 3 presented a summary of
Lonergan’s theory of intentional consciousness, the foundation for his philos-
ophy and for his hermeneutic framework. A summary of the patterns of oper-
ations, patterns of experience, differentiations of consciousness, and transfor-
mations of consciousness, provided the framework for the “upper blade” which
could in turn be brought to bear on Eliade’s notion of the sacred. Using the
levels of operations from Lonergan’s theory of consciousness as an organizing
principle we proceeded with our study of the sacred by distinguishing the
experience of the sacred, understanding the sacred through religious symbols,
the sacred as real, and the decision to live in the sacred.

Chapter 4 was organized around the first level of operations in Loner-
gan’s theory of consciousness, the level of experience. We began by focusing
on the encounter with the sacred, interpreted by Eliade as coincidentia opposi-
torum, and the paradoxical relationship between the sacred and the profane.
We identified an ambiguity that exists in Eliade’s notion of the sacred with
respect to the ontological status of evil in divinity. We argued that the dis-
tinction between a dialectic of contraries and a dialectic of contradictories may
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help to resolve this ambiguity. In addition, we argued for an interpretation of
the distinction between the sacred and the profane in light of select patterns
of experience, in order to bring the distinction into closer proximity with Lon-
ergan’s philosophical foundations. Finally, we drew on Lonergan’s notion of
harmonious continuation in order to clarify what is Eliade’s understanding of
the paradoxical relationship between the sacred and the profane.

Chapter 5 was organized around the second level of operations in Lon-
ergan’s theory of consciousness, the level of understanding. This chapter
focused on understanding the sacred through an analysis of religious symbol-
ism in Eliade and Lonergan. In addition, we argued that psychic conversion
might provide a framework for elucidating Eliade’s call for the rediscovery of
religious symbolism.

Chapter 6 was organized around the third level of operations in Loner-
gan’s theory of intentional consciousness, the level of judgment. Since this
level addresses questions of truth and reality, the chapter addressed the
philosophical presuppositions surrounding Eliade’s ontology of the sacred.
Specifically, it addressed the lack of clarity in his ontology of the sacred
wherein the profane is viewed as illusory and the sacred as rea/. The result-
ing ambiguity has left him open to the criticism that he succumbs to Pla-
tonic dualism. This, in turn, provided a context for an application of select
aspects of Lonergan’s philosophy to clarify Eliade’s ontology of the sacred.
First, drawing on elements from Lonergan’s philosophy of God, specifically
the unrestricted act of understanding, we applied this to the distinction
between the sacred and the profane and suggested that such an interpreta-
tion could preserve the ontological status of the profane without reducing
the sacred to the profane. Secondly, we turned attention to the subject’s reli-
gious horizon in order to interpret the distinction between the sacred and
the profane in terms of the distinct operations or differentiations in human
consciousness that give rise to vastly different worlds. In this way, by inter-
preting this distinction in terms of the subject’s consciousness we brought
Eliade’s theory into closer proximity with the “upper blade” of Lonergan’s
philosophical foundations.

Chapter 7 was organized around the fourth level of operations in Lon-
ergan’s theory of intentional consciousness, the level of decision. It addressed
the theme in Eliade’s notion of the sacred pertaining to living in the sacred.
This included the transformative power of the sacred, the life of homo reli-
giosus, and the life of the shaman. Next, we argued for some interpretations
using Lonergan’s theory of consciousness, specifically transformations of
consciousness and differentiations of consciousness. In this way, we
attempted to provide a better understanding of Eliade’s claim that the sacred
is a part of the structure of human consciousness, while again simultaneously
bringing his theory of the sacred into closer proximity with the “upper blade”
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of Lonergan’s philosophical foundations. Finally, we noted that Lonergan’s
acknowledgment of the possibility of authentic mystical experience in archaic
and primitive peoples is in keeping with the paradigm shift in recent theol-
ogy of mission.

PROSPECTS

The arguments put forth in the preceding chapters focused mainly on how
Lonergan’s hermeneutic framework can clarify, enrich, and preserve Eliade’s
thought. However, the fruits of this dialectal reading are mutually enriching.
There are prospective areas of development in Lonergan’s thought that may

be further developed and enriched by some of Eliade’s insights.

Toward a Fuller Philosophy of God

Eliade might have something to contribute to Lonergan’s thought, specifi-
cally a development in his philosophy of God. By a fuller philosophy of God
we refer to the development in Lonergan’s thought from chapter 19 of
Insight, which reflects a traditional philosophy of God, to his post-Method
reflections in the text Philosophy of God and Theology. For Lonergan, the
problem with the traditional philosophy of God is that it can become so
abstract that it neglects the concreteness of the subject.’ However, to say that
Lonergan’s philosophy of God in chapter 19 of Insight is a traditional one in
this sense would not be wholly accurate. I mentioned in chapter 6 that Lon-
ergan does take the subject as a starting point for his philosophy of God in
chapter 19 of Insight but that this philosophy of God does not account for
the subject’s full religious horizon. Specifically, Lonergan admitted that
what was lacking in his more traditional philosophy of God was an account
of religious experience. He states: “Now of course I can see that the main
incongruity was that, while my cognitional theory was based on a long and
methodical appeal to experience, in contrast my account of God’s existence
and attributes made no appeal to religious experience.” In view of these
comments, one could say that what is needed is a fuller version of Loner-
gan’s philosophy of God, one that incorporates a more comprehensive treat-
ment of religious experience.

This is not to say that Lonergan does not treat the topic of religious expe-
rience. In chapter 3 reference was made to his post-Mezhod reflections where
he speaks of an infrastructure or inner word of religious-mystical experience
and its subsequent interpretation through a suprastructure of a religious-cul-
tural tradition.> We also mentioned his treatment of religious experience in
Method in Theology as “unrestricted falling-in-love.” This treatment is a specif-
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ically Christian interpretation as it accompanies the experience of God’s love
flooding our hearts through the Holy Spirit given to us.

Still, the question remains as to what extent Lonergan was able to inte-
grate fully the notion of religious-mystical experience into a philosophy of
God. Moreover, it is difficult to determine what form a fuller philosophy of
God—one that takes into account the subject’s religious-mystical experi-
ence—might take. In his text Experience and God, John E. Smith reflects on
the arguments for God’s existence and rethinks some of the classical argu-
ments in light of the subject’s “crucial experiences”:*

[I]t is essential to return to the ontological approach to God with the
reflective self as the starting point. From this standpoint God can be a
matter of encounter, in contrast with the cosmological approach which
requires that we argue from a finite reality to a necessary existent that is
never encountered. The ontological approach must be in conjunction with
the anthropological approach, since man is the only being in which there
comes to consciousness the question of, and concern for, the meaning of
being, or the unconditioned ground of existence. . . . Instead of using his
experience as means of proving the existence of God, each individual must
attempt to recover in Ais own experience the presence of the divine in the
crucial experiences.’

Interestingly, Lonergan was familiar with this text, and there is an indication
that he read at least parts of it.® Hence, Lonergan may have had something
like Smith’s example in mind when he admits that his philosophy of God
should make an appeal to religious experience, although it would be difficult
to determine to what extent, if any, Smith’s work has influenced Lonergan on
this matter.

With respect to Eliade, an adequate emphasis on religious-mystical
experience would not be an issue, for we have seen that his entire notion of
the sacred is inextricably linked to religious-mystical experience. We have
also seen that Eliade’s account of the experience of the sacred builds upon
Otto’s Idea of the Holy with its famous description of the mysterious
encounter with the holy as at once terrible and fascinating. Moreover, the
experience is closely connected to Eliade’s theory of religious symbolism. The
multivalent feature of the symbol is able to communicate in some way the
ambiguous nature of the experience. For Eliade, the entire focus of the myth
and ritual life of homo religiosus is to sustain the original encounter with the
sacred. Finally, we have seen that a fundamental feature in Eliade’s theory of
shamanism is the priority he gives to ecstatic experience as a common char-
acteristic of the shaman. We could multiply examples, but the point is clear
that religious-mystical experience is an integral feature of Eliade’s notion of
the sacred.
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In light of the fact that Eliade’s notion of the sacred is inextricably con-
nected to religious-mystical experience, this emphasis could complement
Lonergan’s thought by helping to flesh out a fuller philosophy of God, which

takes into account the subject’s full religious horizon.

Toward the Foundations for Religious Convergence

In view of the emphasis Eliade places on religious-mystical experience, there
remains a further area for exploration. Namely, Eliade’s emphasis on religious-
mystical experience can help flesh out the foundations for religious conver-
gence, which is hinted at in Lonergan’s later thought.

We mentioned in chapter 2 that Lonergan was in basic agreement with
Robley Whitson’s declaration of a Coming Convergence of World Religions. We
also mentioned that precisely what form such convergence might take is impos-
sible to predict at this stage. Nevertheless, we argued that the notion of a “the-
ology of theologies” is preferable to the new humanism that Eliade espouses.

Although Lonergan does not develop the idea of religious convergence
per se, he does offer us some clues as to the direction he was moving in. He
often cites, as a preparation for a cooperation among those religions, Friedrich
Heiler who claimed to have identified seven common features of the world’s
major religions.” And in his lecture “Prolegomena to the Emerging Religious
Consciousness of Our Time,” Lonergan claims that a starting point for the
foundations of religious convergence may lie in the cross-cultural comparison
of religious-mystical experience. However, this presupposition is not unique to
Lonergan. For example, John Smith seems to make a similar assumption:
“The existence of many distinct religious communities throughout the world
forces us to ask about the possibility of a shared experience that transcends any
one of the world religions known at the present time.” Nevertheless, Smith
does not develop this idea along the lines of religious-mystical experience.
Moreover, it is doubtful whether Lonergan would agree that Christianity can
be “transcended” in the way Smith seems to indicate. For Lonergan, the outer
word of Christianity has a certain unique appropriateness that cannot simply
be transcended.

Lonergan refers to two examples from theorists to give an indication of
what he might mean by religious-mystical experience as a starting point for
the foundations of religious convergence. He cites William Johnston’s work,
which attempts to relate Christian mystical experience and Zen, and he cites
Dr. Raymond Panikkar’s attempt to distinguish between a fundamental
unmediated experience of mystery and its suprastructure.” Of these Loner-
gan states:

[O]ne may observe that there is not too great a difference between Dr. John-
ston’s awareness of a religious experience that is incorporated in different
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interpretations and, on the other hand, what remains when the opposing
interpretations are removed. Now it is precisely this common factor that Dr.
Panikkar would take as the basic or starting point in his proposal of a
“Metatheology or Diacritical Theology as Fundamental Theology.”"

We can surmise that for Lonergan the foundations for a convergence of reli-
gions lay in focusing on an infrastructure or fundamental experience, which he
interprets as being-in-love in an unrestricted manner.

Eliade’s notion of the sacred is bound up with the experience of the
sacred. In addition, as a historian of religions Eliade focused his efforts on
identifying cross-cultural patterns of religious-mystical experience specifically
as they pertain to Eastern mysticism, as well as to ancient and “archaic”
expressions. As indicated in chapter 2, for Lonergan ideally the role of the
scholar of religion and the theologian should be complementary. In this way,
insights from Eliade’s notion of the sacred could help to further identify and
clarify the foundations for understanding cross-cultural religious-mystical
experience. And this, in turn, could contribute to a convergence of religions.

A Final Note

Lonergan’s emphasis on authentic subjectivity will undoubtedly have an
important role to play in establishing the foundations for religious conver-
gence. What is sought is a common ground of religious living that strives to
preserve the integrity and identity of specific religions while simultaneously
establishing a new way of relating religiously to a plurality of religions in a
post-triumphalist context. We will need not only the insights of scholars ded-
icated to this endeavor but also the living examples of those authentic subjects
who are wholeheartedly committed to their tradition and simultaneously
committed to establishing authentic community with those outside of their
tradition. Someone like the enigmatic figure Thomas Merton provides an
example of a higher integration of religious living that might anticipate a
future theology of theologies. Merton’s knowledge of Zen came from his
authentic striving to relate the Christian monastic experience with the monas-
tic practices of the East. He became so adept in his knowledge of Zen that the
famous Zen scholar D. T. Suzuki could claim that Merton had the best grasp
of the practice of any westerner he knew." Paradoxically, Merton’s achieve-
ment came out of his own searching for God in one of the more traditional
monastic orders in the Roman Catholic tradition. Indeed, Merton’s living
example gives us a clue to the proper relation between theology and the aca-
demic study of religion as inextricably connected with human authenticity and
the desire for religious transcendence and fulfillment. In this way, his living
example corroborates Lonergans fundamental thesis that “objectivity is the
fruit of authentic subjectivity.”
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23. Eliade, Shamanism, 8.

24.1Ibid., 13.

25. See, “Shamanism and Psychopathology,” in Eliade, Shamanism, 23-32.

26. For an example from Korean shamanism see Youngsook Kim Harvey, “Pos-
session Sickness and Women Shamans in Korea,” in Unspoken Worlds, ed. N. Falk and
R. Gross (San Francisco: Harper & Row, 1980), 42-52.

27. Eliade, Shamanism, 18.

28. Tbid,, 13.

29. Ibid., 27.

30. Ibid., 14.

31. See chapter 2, ibid., 33-66.

32. Ibid., 33.

33. Ibid.

34.1bid., 76 [Eliade’s emphasis].

35. Eliade, “Shamanism: An Overview,” 205.
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36. There is an implicit suggestion in Lonergan’s thought of an additional opera-
tor to the unrestricted desire to know. He refers to it in several places: as a quasi-oper-
ator [see “Mission and the Spirit” in 4 Third Collection, 30], a symbolic operator [see
“Philosophy and the Religious Phenomenon,” Method: Journal of Lonergan Studies,
12/2 (Fall 1994), 134], and the élan vital [see “Reality, Myth, Symbol” in Myzh, Sym-
bol and Reality, ed. Alan M. Olson (South Bend, IN: University of Notre Dame Press,
1980), 37]. Robert Doran attempts to clarify and synthesize these references in terms
of a psychic operator. See his Theology and the Dialectics of History, esp. 663—64.

37. See MT; chapters 2 and 4.

38. On bias see IN, 214-15; 244-51.

39. Eliade, “The Sacred in the Secular World,” 112.
40. Eliade, Rites and Symbols of Initiation, x.

41. Lonergan’s doctoral dissertation expounds the distinction of operative and
cooperative grace in Aquinas. See Bernard Lonergan, Grace and Freedom. Operative
Grace in the Thought of St. Thomas Aquinas, Collected Works, vol. 1, ed. F. E. Crowe
and R. M. Doran (Toronto: University of Toronto Press, 2000).

42. Bernard Lonergan, “Religious Commitment,” unpublished typescript of Lon-
ergan’s 1969 lecture on the occasion of his receiving an honorary doctorate from the
University of St. Michael’s College. File # 618, Archives, Lonergan Research Institute
of Regis College, Toronto, 2.

43. Eliade, No Souvenirs, 307.
44. In his essay “Religious Symbolism and the Modern Man’s Anxiety,” Eliade

offers a suggestion for a solution to the ailments of modern anxiety in his quoting of
Heinrich Zimmer, “the real treasure, that which can put an end to our poverty and all
our trials, is never very far; there is no need to seek it in a distant country. It lies buried
in the most intimate parts of our own house; that is, of our own being” [source not
cited]. Mircea Eliade, Myths, Dreams, and Mysteries, 245.

45. Lonergan, “Sacralization and Secularization,” 5.
46. Ibid.

47.1bid., 21.

48. Ibid., 5.

49.1 developed these reflections in a paper presented at the Lonergan Workshop,
Boston College, June 21, 2002, titled: “Sacralization, Secularization, and Religious
Fundamentalism.”

50. Lonergan, “Sarcralization and Secularization,” p. 6.
51. See Doran, Theology and the Dialectics, 37.
52. Lonergan, Topics in Education, 57. See also MT, 273.

53. Lonergan, Topics in Education, 57. For studies comparing Lonergan and
Voegelin's thought on consciousness see Eugene Webb, Philosophers of Consciousness:
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Polanyi, Lonergan, Voegelin, Girard, Kierkegaard (Seattle and London: University of
Wiashington Press, 1988) and Michael Morrissey, Consciousness and Transcendence: The
Theology of Eric Veegelin (South Bend, IN: University of Notre Dame Press, 1994),
especially chapter 5.

54. Ibid., 262.

55. Bernard Lonergan, “Time and Meaning,” in Philosophical and Theological
Papers 1958-1964, 120.

56. Bernard Lonergan’s notes titled “H-R. CS. C, February 25, 1972, Changes
in Theological Method: Different Differentiations of Consciousness,” File 454,
Archives, Lonergan Research Institute of Regis College, Toronto, 1.

57. Admittedly, my treatment of shamanism is positive. I am not considering in
my discussion the possibility of shamanic powers for evil or destructive purposes.

58. On the paradigm shift in theology of mission, see David ]. Bosch, Transform-
ing Mission: Paradigm Shifts in Theology of Mission (Maryknoll, NY: Orbis, 1991), espe-
cially Chapter 10. On the application of Lonergan’s theory toward the dialogue with
other religions, see F. E. Crowe, “Lonergan’s Universalist View of Religion,” Method:
Journal of Lonergan Studies 12/2 (Fall 1994): 147-79.

For an application of his theory specifically to aboriginal religions, see Frank
Fletcher, “Towards a Dialogue with Traditional Aboriginal Religion,” and “Finding a
Framework to Prepare for Dialogue with Aborigines”; see also John D. Dadosky,
“Walking in the Beauty of the Spirit: A Phenomenological and Theological Case
Study of a Navajo Blessingway Ceremony.”

CHAPTER 8. ELIADE AND LONERGAN

1. Lonergan, Philosophy of God, and Theology, 13.

2.1Ibid., 12.

3. Lonergan, “Prolegomena,” 71.

4. John E. Smith, Experience and God (London: Oxford University Press, 1968).
5. Ibid., 156.

6. Smith’s Experience and God can be found in Lonergan’s personal library in the
Archives of the Lonergan Research Institute of Regis College. The epilogue of the text
contains Lonergan’s sidelining and highlighting.

7. Friedrich Heiler, “The History of Religions as a Preparation for the Co-oper-
ation of Religions,” in Eliade, History of Religions, 142-60.

8. Smith, Experience and God, 164.

9. See, for example, William Johnston, The Still Point: Reflections on Zen and
Christian Mysticism, with a foreword by Thomas Merton (New York: Fordham Uni-

versity Press, 1970) and Raimundo Panikkar, “Metatheology or Diacritical Theology
as Fundamental Theology,” Concilium, vol. 46 (1969): 43-55.
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10. Lonergan, “Prolegomena to the Emerging Religious Consciousness of Our
Time,” 68.

11. Belden Lane, “Merton as Zen Clown,” Theology Today, 46 (October 1989),
257. 1 have suggested that the example of Merton’s success at interreligious dialogue
may provide a living example of a possible resolution to the dialectic of religious identity.
However, this is an area that I would like to explore further. For my initial attempt at
such an exploration, see John D. Dadosky, “The Dialectic of Religious Identity: Lon-
ergan and Balthasar,” Theological Studies 60/1 (1999): 31-52. See also Joseph Q. Raab,
“Openness and Fidelity: Thomas Merton’s Dialogue with D. T. Suzuki and Self-Tran-
scendence” (Ph.d. diss., Toronto School of Theology, 2000).
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