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standing, and judging), the human world, in the strictest sense, is
constituted by meaning (1967a: 252-3). Such is the most proper realm of
the human sciences.

I limit myself to a few relevant examples to give meaning to the
statement that prayer has a foundational role in regard to the human
sciences. The being of the human subject is its becoming: the
becoming of the human subject is constituted by a growing appre-
hension and assimilation of meaning. This is the subject-matter of
psychology. Moreover, the interaction of subjects among themselves
gives rise to spontaneous intersubjectivity, constituted by a manifold
of meanings. They are studied by sociology. The meanings and
values embodied in cultural institutions are the object of cultural
anthropology. In every case, the expansion and development or
breakdown and decline of meaning is also the concern of history.

On the other hand, a differentiated experience of prayer
includes the experience of growing, in the deepest sense of the word.
It is the experience of divine meaning incarnating itself in a human
subject. Such experience builds up the basis and provides the cri-
terion offered by the heart for any psychology dealing with human
becoming. Any psychology building on that basis may have to submit
to the strict academic standards of the mind, but as grounded on the
loving heart it is founded upon a rock.

Again, the praying subject, led by the Spirit, has discovered a
human society that, in the measure in which it is authentic, is
constituted by pure human love, thoroughly transformed by divine
love. Through such experience the subject knows that if such a
society were to expand and receive within itself the whole human
family, the whole earth would turn into a heaven. As in the case of
psychology, such experience offers a basis and a criterion for the
study of sociology.

Again, the praying subject has a more or less differentiated
experience of the solidity of religious values implemented in a
culture. Such experience may be both basic and normative for a
cultural anthropology.

Again, in every aspect of the human world we find meaning
and absence of meaning, intelligibility and uninteiligibility, truth
and falsehood, good and evil. The human scientist needs dialectical
tools to deal with them in such a way that evil is curbed and the good
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is fostered. But the praying subject knows that no dialectical tool can
get to the heart of the matter without prayer. Differentiated prayer
leads to an experience of discernment between good and evil, and
such experience offers the very basis which communicates new effec-
tivity to human endeavors destined to foster the good and to curb the
evil.

34  Prayer as the foundation of natural sciences

The answer to an objection will say something about the sense
in which prayer can be a foundation of the natural sciences. Someone
could object that there may be excellent natural scientists who
declare that their sciences do not need a foundation other than their
own minds. However, from the point of view of interdisciplinary
studies, such “heartless” science, as such, is irrelevant. For, in the
last analysis, it, like any human endeavor, must be subsumed by the
heart. The fact that, in the last analysis, the natural sciences, as a
part of human life, have their basis in the praying heart, does not
depend on the whim of the scientist who does not pray. Moreover,
from the viewpoint of the self-transcending subject, a science that is
declared to lack any religious foundation whatsoever — if such a
statement means what it says in the context of this paper — is no
more than the product of an unauthentic subject. (My statement
refers solely to the human subject who rejects the transcendental
precept “Be in Love.” In doing so he or she becomes, for that very
reason, a truncated subject). Let us say a word about each of these
two points.

The systematic exigence which leads human subjects to for-
mulate worldviews is a vital necessity, not an intellectual luxury. It
is the necessity to know the world as a whole, to get acquainted with
the house in which we live. It is implicit, I believe, in the precept,
“Know thyself.” For self-knowledge and knowledge of our world are
correlative. Self-knowledge may demand a better knowledge of our
world, and the knowledge of our world may be the springboard for a
more profound self-knowledge. Such a systematic exigence is
expressed in our day in the virtually universal agreement of the aca-
demic world on the urgent necessity for interdisciplinary studies. It
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is not clear, however, if all who agree on the necessity of such
studies, also agree on what they presuppose.

Interdisciplinary studies as a whole, when methodically
carried out, suppose not only the knowledge of individual sciences,
but also knowledge of their nature, of their methods, of the frame-
work in which they operate and in which it is possible to find concrete
correlations and concrete ways of cooperation. In other words, for
methodical interdisciplinary studies, we need to know not only the
sciences, but also what we do when we do sciences. But that question
is philosophic. It is the basic question answered by the critical
philosophy which we have been presupposing here. In any case,
interdisciplinary studies need a viewpoint which is higher than that
of the natural sciences, a viewpoint which includes all of them. For
that reason, from the point of view of interdisciplinary studies, the
fact that there may be some natural scientists who reject prayer as
the foundation of life and hence the foundation of the natural
sciences, is quite irrelevant. For the results of the natural sciences
must be subsumed under human sciences and human decisions,
and, as we have seen, the ultimate basis of the world constituted by
meaning may be uncovered solely by the exercise of the highest spon-
taneity of the human spirit: prayer.

From the point of view of the authentic human subject, the
matter can be envisioned even more concretely. The fact that the
natural sciences are methodologically restricted to this world
contributes to the illusion that they are “value-free.” Moreover, the
natural sciences have been and continue to be the illusory justifi-
cation of a manifold of materialistic and positivistic philosophies. A
praying scientist, however, would trace those illusions in the last
analysis back to a lack of experience of ultimate meaning. The scien-
tist who prays knows that his science is not value-free. It is the
scientist’s professional way to give expression to her state of being in
love in an unrestricted fashion. Moreover, through the powerful
experience of her own spirit as actuated by the Spirit, she knows,
even if she does not possess a critical philosophy, that the material-
istic interpretation of the universe is the result of the childish reduc-
tionism of the inexperienced.
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3.5  Prayer as foundational for the arts

We have been engaged in presenting prayer as foundational.
This is the conclusion of the effort to articulate in modern terms the
ancient truth that the Word is the Truth and accordingly, the ultimate
foundation of all truth. But the arts also belong to the academic
disciplines, and perhaps this paper would be incomplete without a last
word about prayer as the activity which touches the Word, the Art of
the Father, the foundation of all the arts.

In human consciousness, then, there occurs the philosophical
experience. In the context of the philosophy we have been presup-
posing, it is the experience of the pure, disinterested, unrestricted
desire to know, leading the concrete human subject to take posses-
sion of itself. Similarly, there is an aesthetic experience. It is an
experience at the level of sense and feeling. It can be described as
possessing some qualities which resemble the pure, disinterested,
unrestricted desire to know. Aesthetic experience is pure. It is the
experience for the sake of experiencing. It is disinterested. It transcends
any serious-minded biological purpose, and carries with it a
spontaneous, self-justifying joy. It may be colored by awe, before the
depth of the world of sense and the immensity of the world of
imagination. Such is the world of the aesthetic experience in which
the artist operates (Lonergan, 1957: 184-5).

The experience of being in love in an unrestricted fashion, as we
have seen, also possesses an aesthetic dimension. There the purity of
the experience for the sake of experiencing finds its fulfillment in
loving in an unrestricted way for the sake of loving. The aesthetic
liberation from the strains of biological purposiveness and the
constraints of mathematical proofs and scientific verifications is
sublated by the liberation of the exercise of one’s highest spontaneity.
Finally, the aesthetic awe before the “ahhh-ness” of things turns into
an embrace with the root of their mystery.

In the aesthetic world, the artist is the creator. As the scientist
looks for intelligible systems, “so too the artist exercises his intelli-
gence in discovering ever novel forms that unify and relate the
contents and acts of the aesthetic experience” (Lonergan, 1957: 184). For
that reason, the artist has to learn to get deep into the house of his or
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her memories, to look there or in the actual experience of nature and
everyday life, for the spark that brings to life the poem, the painting,
the statue. But prayer with the whole heart will transform this
experience. Through it, the artist will receive new eyes for the glory
embodied in nature and in the events of everyday life, and will be able
to see in the miserable happenings of his or her past marvelous
treasures of love. The artist who prays will develop the sense of
discernment that is not confused by the surfaces, and will find in
unrestricted love the deepest verification of the fact that “in the depths,
everything becomes law” (Rilke: 39).

Finally, the artist must learn the virtue of patience. Before the
work of art comes to maturity in her mind, there may be a long time of
painful gestation. She has to learn to let each impression and each
feeling come to completion, because their slow growth includes many
elements that lie beyond her control. The spark of creation is preceded
by a long time of twilight. She has to wait. But such experience is
worthwhile. When it is sublated by the experience of unrestricted love,
she will come to understand both how she herself is an incredibly
precious work of art whose Author is the Spirit of the Lord and how
infinitely patient the Divine Artist has been. Surely and gently and
persistently, such insight will transform her art.
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INTENTIONALITY ANALYSIS,
THE CHURCH,
AND WOMEN’S SPIRITUALITY

Nancy Ring

The retrieval of the pre-scholastic understanding that mind
and heart, doctrine and spirituality, are inseparably united has been
one of the most valuable developments of contemporary theology. To
this retrieval Bernard Lonergan made a major contribution,
especially, I believe, in his articulation of self-transcendence,
whereby he demonstrated that human intentionality finds fulfillment
in the actualizing of the desires to know and to love (Lonergan, 1972;
1974).1

Whereas theologians have reminded us of the unity of the
person, the documents of Vatican II have reiterated for us the fact
that each person is called to holiness, and that the community of the
church in its entirety is called to be a sacrament of God’s goodness.
Diverse roles and tasks distinguish members of the church one from
the other, but this does not negate the fact that each person receives
identity from relation to the whole community.2

Further, the entire community is the sacrament of Christ to
the world; but since all persons, believers and unbelievers alike, con-

IThe presupposition of this paper will be that the discovery of our deepest desires is

essential to the development of a personal spirituality because in these desires
God’s intention for each of us is revealed. I will not develop the evolution of this
thesis because it has been thoroughly discussed in the literature on Ignatian spiri-
tuality, and because it has been treated at Lonergan Workshops in previous years.
For further clarification of this thesis, the reader may refer to the works of
Frederick Crowe and Robert Doran which appear in “Works Consulted.”

2There is an analogy, here, with depth psychology. Jacques Lacan, especially, has

shown that it is only when the infant separates psychologically from the mother,
about the age of nine to twelve months, that it begins to know the difference between
itself and the other. This occurs because the infant has become aware that there is
a “father” to whom the mother is also related. With this separation the infant
assumes its role in the family, and begins its own ego development. Thus, it can
be said that one knows oneself only in relation to an other. If this is true psycho-
logically, it can be true, analogously, in the relationships we establish vis-a-vis
communities other than the family.
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stitute “the world,” the community of the church is the sacrament of
Christ to believers as well as unbelievers. There exists, then, a recip-
rocal, dialectical relationship between personal identity and the iden-
tity of the community of the church. Person and church are defined
implicitly; the development of one influences the development of the
other; mutual, dialectical development results in a new self-under-
standing for each. Similarly, when either the church or the person
blocks development or self-transcendence by adopting a counter-
position, ideology, or bias, as the basis of decision-making, then each
suffers. Each suffers, that is, if either is more than extrinsically
involved with the other; if the church is more than its bureaucratic
structure and the person is more than the individual member of an
organization.

Because of this dialectical relation between the Christian and
the church community, spirituality, understood as the personal
appropriation of God’s revelation, has become recognized as founda-
tional to the life of the church, both theologically and in practice
(Reiser, 1983). Because of this rediscovery of the centrality of spiritu-
ality we recognize that the development of one’s relationship with
God is essential to human wellbeing, to theology, and to the church.
We recognize, also, that theological doctrine either promotes that
relationship or remains incidental and inconsequential.?

Among the most distinctive doctrines of the Christian church
is that of the death-resurrection of Jesus, the Christ. When under-
stood within the parameters of theological method, the claim can be
made that in Jesus is revealed God’s intention for humankind, and
that this doctrine not only recapitulates the meaning of Jesus’ words
and deeds, but symbolizes the nature of our lives also. When our
lives portray confidence that life comes out of death, that grace has
precedence over sin, that, even in the absence of reasons for hope,
there is hope because of God’s faithfulness, then we have appro-
priated the distinctively Christian revelation which God has revealed
in the death-resurrection of Jesus, the Christ.

3] am using the term “theological doctrines” as Lonergan does in chapter 12 of
Method in Theology to refer to the application of theological method to particular
doctrines. I am using the term “church doctrine” as he defines this term in the
same chapter: an official interpretation of the church concerning the original
message of Jesus.
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This appropriation of the Mystery revealed in Jesus the Christ
is the corporate task of the community as well as the task of each
person within the community. Although all Christians have shared
this same task, the fact of the particular and unique historical con-
ditioning of each person as well as the historical and cultural
contexts in which the church is situated means that the manner in
which the Mystery of God in Christ is appropriated will be unique in
each person. The fact of historical conditioning means, also, that the
community of the church situated as it is in various particular,
historical, and cultural contexts will preach and appropriate the
Mystery of God in Christ in non-identical manners. Although I
would no longer argue that the social is primary, either for sin or
grace, or that the personal is derivative, I would argue that the social
and personal appropriation of the Mystery of Christ is mutually effec-
tive. Both person and community are obliged to stand in the truth
rather than to be merely correct.

Recognizing that spiritual development is incumbent upon the
community of the church as well as upon the person, recognizing,
also, that the community of the church can either help or hinder the
development of personal spirituality, I am, nevertheless, going to
emphasize in this paper the development of the personal spirituality
of Roman Catholic women within the context of the church com-
munity. Within this Christian context, I will treat the twin demands
of self-transcendence and the reversal of biases, traditionally known
as purification, made applicable, of course, to every aspect of life:
business, politics, the academy.

Yet, culture is not an unchanging reality, something to which
we can point and say, There it is! Rather, culture changes and
develops, and the meanings and values which inform a group’s way
of life changes. There are quiescent periods and periods marked by
rapid development. At this moment in history, we find ourselves in
a period of rapid development. There are many reasons for this
development, but one principal factor is that women are increasingly
aware that they need not define themselves in terms of male norma-
tivity. As a result, women are themselves contributing to a change in
the cultural mentality. Concern with inclusive language is one indi-
cation of this. What began as a matter of importance to only a few
has become an increasingly standard manner of expression except in
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certain clerical and all-male environments. It is within such an
environment that women must appropriate the Mystery of God as
revealed in the death-resurrection.

1. FEMINIST ANTHROPOLOGIES

One fact that the feminist literature has made abundantly clear
is that not all women interpret their experiences in the same
manner (Carr, 1988). A perusal of the literature also indicates that a
woman’s understanding of what it means to be human directs her
understanding of the church as either an insurmountable obstacle to
women’s spirituality or as a resource for spirituality despite its
patriarchal spirituality (Wilson-Kastner, 1983, ch. 1; Ruether, 1983, ch. 4).
Because faith is always interpreted, it is precisely at this point that one’s
philosophical, theological, and cultural presuppositions come into
play, and that there is an unequivocal necessity to bring these to
consciousness in order to see where these presuppositions lead.
Otherwise, any proposed spirituality, although well-intentioned,
would be uncritical and would lead to distortion of the Christian
Mystery. Some examples are in order.4

If one’s faith is informed by an uncritical Aristotelianism, male
and female will be understood as dual aspects of humanity: separate
and distinct. Although the rhetoric may be one of the unity of
humankind, the operative assumption is that the male, as the
exemplar of the species, possesses an eminence of degree to which even
the holiest of females cannot aspire. Thus, gender is determinative of
one’s status within the community as well as of the roles one may
fulfill.

Another assumption of uncritical Aristotelianism may be that
one’s God-consciousness is not modified by gender. Within such a
framework, however, the male interpretation of Christianity becomes
normative, and there is no particular importance attached to the
manner in which a female experiences God-consciousness. If
Lonergan has taught us anything, however, it is that the particu-

4These categories have been suggested by the study of M. Aquin O'Neill. The
implications for spirituality are mine.



The Church and Women’s Spirituality 199

larity of one’s experience is the starting place of objectivity. “The fruit
of truth must grow and mature on the tree of the subject, before it can
be plucked and placed in its absolute realm” (1974: 71).

Not to belabor the obvious, it must be clear that such uncritical
philosophical presuppositions, suppositions that reinforce and
legitimate male normativity and disregard the particularity of both
male and female experiences of God-consciousness, thereby
implicitly elevating the male experience to normativity, inform
official Roman documents concerning the roles and place of women
in today’s church.

A spirituality such as that proposed for women during the
“Marian age” would be typical of the ideals proposed for women
within such a framework. Women were to be (are to be) docile, recep-
tive, and obedient to authority — male authority. A spirituality built
upon these uncritical philosophical premises would lead to women's
authentically appropriating an unauthentic tradition (Lonergan, 1972:
80). In this case, the tradition is unauthentically presented because it
requires that a certain culturally-bound interpretation of the rela-
tionship between male and female be central to the appropriation of
the Christian tradition. It is not.

Closely related to an uncritical Aristotelianism is an uncritical
Jungian approach to understanding the relationship existing
between male and female. This position assumes that there exist,
ontologically, masculine and feminine characteristics and the
human ideal is to integrate the two.

The difficulty, here, besides the reification of masculine and
feminine characteristics, is that what is named masculine and what
is named feminine is too often and too facilely determined by cultural
stereotypes.5 The characteristics described as feminine are usually
those that, understood in a commonsense fashion, preclude those
qualities which society rewards.® Yet, the spirituality proposed and

5An excellent example of this uncritical Jungian approach and the assumptions it

makes about feminine spirituality is found in an article by Patrick Arnold (1984).
6Although there are reasons to maintain that gender is a particular qualification of
the subject which influences one’s growth and development, one can also grasp the
difficulty involved in speaking of specifically masculine or feminine character-
istics. Just because certain characteristics are rewarded by society is indicative
neither that they are superior qualities nor that, simply because they have been
assimilated by the male, they are masculine qualities.
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fostered by such a misunderstanding of Jungian anthropology may
lead either to a woman’s cultivation of male traits that are culturally
endorsed or to her cultivation of culturally-endorsed feminine traits.
Either approach results in a truncated spirituality. The first
approach results in women becoming men, culturally and spiritually
speaking. The second encourages the development of spiritual
dependence.

Although the position I will now articulate is associated with
radical feminism (O’Neill, 1975), I find it closely allied to the two pre-
vious examples of interpreting what it means to be human. Some
feminists assume that the freedom from reproductive processes
enjoyed by the male — a freedom which results in his being free to
create culture by entering into the market place and developing the
arts, is an ideal to which females should also aspire and which tech-
nology can make possible. A sort of androgyny becomes the ideal, not
in a dialectical fashion in which both male and female change, but by
the uncritical assumption by the female that male prerogatives are
worth aspiring to. Thus, in a subtle fashion, the female is assimi-
lated to the male ideal. This position assumes that the future of
feminism is known. It consists in the acquisition by the female of
male position and power as it is presently experienced.

From such a position, women’s spirituality would encourage
the development of those attitudes and characteristics that would
permit churchwomen to do the things that churchmen do, for the
most part as they are presently done, or it would lead to such com-
monly asked questions as, Can a male Christ save women?

2. INTENTIONALITY ANALYSIS:
A HIGHER VIEWPOINT

It seems to me that each of these positions results in an
impasse. The impasses could be a result of one of three forms of un-
critical subjectivity which Lonergan treats in “The Subject” (1974:6-86):
the neglected subject, the truncated subject, or the immanentist sub-
ject. Whichever may be the case in a particular instance, it would be
my position that the intentionality analysis of Bernard Lonergan
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provides us with a way out of any of these impasses. It provides us
with a way out if we give primacy to praxis and understand experi-
ence as that which is concomitant with consciousness and makes us
present to ourselves as experiencing, understanding, judging, decid-
ing, and loving subjects. The following is a development of this
insight.

For a long time, now, I have understood Dante’s Purgatorio to
exemplify in poetic language, the language of faith, the Eros to know
and to love as described by Lonergan, as well as the flight from
understanding that he has explained. If you recall, all the persons
on each of the storeys of the Mount of Purification must learn to see
what in their lives prevents them from choosing their heart’s desire,
standing upright, and perceiving new visions of God’s wholeness
and of their own. Virgil’s description of Dante as they emerge from
this process of purification can aptly be addressed to each of us (XXVII,
140-42):

Free, upright, whole, thy will henceforth lays down
Guidance that it were error to neglect,
Whence o’er thyself I mitre thee and crown.

In response to the task of becoming free, upright, and whole, it
seems to me that Roman Catholic women, rather than focusing on
theoretic differentiations of men and women, should pose themselves
three questions which flow from their own experience of self-
presence. These three questions are: What are the gifts that I have
to contribute to the corporate witness of the church? What in myself
and in social and ecclesial environments militates against this?
Have I enough belief in God’s revelation in Christ to acknowledge
those obstacles to life, to desist from allowing them to shape my
world-view and actions so that I may stand free, upright, and whole,
acknowledge my gifts, and offer them to the community?
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3. EMBODIED GIFTS

In asking the first question within the context of intentionality
analysis, the following problems are obviated: historical conditioning
is acknowledged but is not determinative.

For example, as a woman I acknowledge the fact of patriarchy,
but I do not react to it in such a way that it circumscribes my gifts or
determines my actions. To do so would be to act differently, but in no
freer manner than I now do. This would be to engage in paradox, not
dialectic, and paradox does not change any situation. It merely rein-
forces the very duality or polarity that uncritical theory, empirical or
idealist, now prescribes and which feminists rightly resist.

Secondly, what it means to be female in this day and age will be
constituted by my decisions as to what is of value to me and to the
community. There is no a priori setting of a specific agenda such as
the assumption of culturally defined male or female roles. As a
result, neither male nor female normativity is presumed. In fact,
the only presumed normativity is that of the transcendental impera-
tives: be attentive; be intelligent; be reasonable; be responsible; be
loving. And although I can only be faithful to these imperatives
within a certain historical setting, ] am, by my decisions, contri-
buting to the formation of the history of which I am a part.

Further, the gifts that I have to offer are shaped by the fact that
I am a woman. I cannot dissociate myself from my body or from the
feelings, desires, and tendencies that such embodiment implies. To
do so would be reductionistic, to reduce the body to its biological func-
tion rather than understanding it as a symbol through which I
encounter life. Understood symbolically, the body mediates my
encounter with reality, and performs the same function as any
archetypal symbol. An archetypal symbol, such as water, never loses
its materiality, and it gives rise to those concepts and feelings asso-
ciated with water: coolness, freshness, destruction, for example.
Analogously, woman’s body, understood symbolically, never loses its
materiality, but it gives rise to those concepts and feelings associated
with its qualities: conception, birthing, nurturing. As all symbolic
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qualities, these are neither detached from their material base nor
reduced to their material base. They mediate temporally, generically,
and existentially.

For too long, the recognition that we become Christian as
either men or women had been denied any positive valuation in the
understanding of the Christian task. But, I would maintain, the
gifts that any of us have to offer are shaped by the body with which
and through which we encounter reality. The gifts that I offer, then,
are openness shaped by the desire to conceive; creativity, shaped by
the desire to give birth; intelligence, shaped by the desire to nurture.
Men, of course, possess openness, intelligence, and creativity; but
their embodiment gives a different contour to these qualities.

4. OBSTACLES TO WOMEN’S SELF-TRANSCENDENCE

In responding to the second question — What in my personal
or social and ecclesial life militates against the offering of my gifts to
the community? — I acknowledge my personal responsibility for the
discovery, cultivation, and sharing of my gifts. In so doing, I refuse
to legitimate the dynamic of polarity which dichotomizes the relation-
ship between men and women. Recognizing that there are social and
cultural limitations in both the civil and ecclesial arenas which limit
the actualizing of my resources, my primary concern, nevertheless,
is to acknowledge those areas of sin and bias in myself which
reinforce my refusal to allow the deepest desires of my heart to make
themselves known both to God and to myself. If we really do exist in
a reciprocal relation with the community, I need, also, to discern
patterns of the group bias and general bias of common sense that dis-
tort social reality and exert a skewed influence. However, I must
also recognize that the actualizing of bias is not the exclusive func-
tion of men’s groups. Although they are certainly the victims of
patriarchy, women are not innocent when it comes to benefitting
from involvement in group biases. This is not to blame the victim, a
procedure often engaged in by those who exercise dominative power;
it is to state that women must relinquish the illusion of innocence if
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they are to share, productively, in opening new approaches to their
own spirituality.

5. WOMEN’S APPROPRIATION OF
THE DEATH-RESURRECTION OF CHRIST JESUS

The third question that each woman must ask herself brings
us to the heart of the matter. Have I enough belief in God’s revelation
in Christ not only to acknowledge the personal, social, and ecclesial
biases that oppose the graced life, but also to enter into the process of
transformation, the process of death-resurrection, so that these
biases will no longer dictate my action? For, in a patriarchal church
and in a patriarchal society, my disengagement from any form of
bias leads to death, and we can only trust that resurrection will
follow.”

I still maintain the position that the principal, although not
the only, way that transformation occurs or that biases are reversed
by the various conversions, is by dialogical prayer (Ring, 1983). To
engage in such prayer, one must develop a reflective attitude about
oneself, especially about one’s desires and feelings. Now, to the
extent that women become conscious of and affirm the unique
aspects of their humanity, to that extent they are becoming restless
with a spirituality and God-language derived from typically male
experience. This restlessness, if recognized and acknowledged in
prayer, becomes the cutting edge of women’s spirituality, the place of
choices and transformation. Here, a women must choose to trust
God and to trust her experience of God; these two elements are not
unrelated. Here, she is challenged to let go those elements which are
peripheral and extrinsic to the tradition: theological and ideological
interpretations of the tradition which suggest woman’s subordinate
status and which prevent her from being free, upright, and whole.

The recognition of restlessness is the place of purification, for
it demands the restructuring of the imagination whereby a more

"The same could be said of men’s spirituality. The difference between the two is in
the manifestation of their particular bias. Women’s may have to give up depen-
dence; men’s, dominative power.
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adequate vision of the meaning of God’s revelation displaces a less
adequate one. This involves initiative and risk, the willingness to
walk into the unknown. Trust, initiative and risk are the character-
istics of the spirituality of any woman or man. What distinguishes
the men and women are the ends to which these characteristics are
directed. Whereas women may need to risk standing upright, men
may need to risk viewing reality from the position of non-power.

For women to develop the habit of acknowledging and remain-
ing faithful to their experience, of acting in consonance with the
demands of their hearts and minds requires immense discipline and
insight. Not to acquiesce to a particularly male interpretation of their
experience is indeed to die to the pleasures and rewards afforded to
those women who adjust their self-understanding and consequently
their understanding of God to an ecclesial ideology.

That there have been women throughout the history of our
tradition who, even in the environment of male normativity, have
succeeded in remaining faithful to their embodied experience of God
is testimony to their trust and courage. It is also testimony to the fact
that culture shapes but is not totally determinative of one’s appro-
priation of the Mystery of God. Undoubtedly, that is why there has
been a contemporary resurgence of interest in the Biblical stories of
Miriam, Rebecca, Ruth, Judith, and Mary of Nazareth. That is why
there has been a resurgence of interest in the writings of such
women as Julian of Norwich, Hildegarde of Bingen, Teresa of Avila,
Joan of Are, Catherine of Siena, and of their daughters, those women
whose courageous and prophetic faithfulness has provided the
encouragement we all need to act in accordance with the demands of
the Spirit rather than secular and ecclesial regulations.

The writings of these same women are also testimony that out
of such faithfulness one enters into new life. The dynamic of the
death-resurrection of Christ Jesus becomes the dynamic of one’s own
life. Indeed, the doctrine itself has become existentially effective in
one’s life, the basis of one’s decisions and actions. The union of
heart, mind, and spirit required to accomplish such an appropria-
tion of this doctrine is a manifestation of the effects of grace, of the
realized conviction that one’s whole self — body, spirit, and soul —
lives within the gracious environment of the Holy Mystery of God.
Such a conviction represents the essence of our tradition.
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Although it is requisite that the self-symbolization of each
person become that of the death-resurrection of Christ, it is equally
imperative that the church as community become the sacrament of
Christ. The community of the church is more than the sum of its
parts. This means that the structural aspects of the church realized
by the various ministries in which members serve, as well as the
policies that are proclaimed and the theologies that are taught, must
be open to ideological critique. Those whom the community has
named as leaders must be conscious that office may be used to
legitimate power and that the purifying dynamic of the death-resur-
rection of Christ must be applied to church policies and pronounce-
ments, also. The church, then, must listen attentively to the voices of
the disenfranchised within its body. The truth is often voiced by those
who have no position to lose in its saying.

Such a church will become a sacrament of God’s intention for
humankind, to those who do not claim membership in it as well as to
those who do. It will provide a foundation for the spirituality of both
women and men whose lives will contribute to the continued flour-
ishing of the community. Reciprocity will characterize the relation-
ship between the community’s structure and the community’s
members.

Humankind is made in God’s image, but that image is flawed
when male and female remain undifferentiated, and both genders
are subsumed under the rubric of male normativity. When this is
allowed to happen, the church has disavowed its sacramentality and
its members are impeded from living in the mutuality which the
dignity and vocation of each requires. It is, therefore, incumbent
upon us all to support, humbly and faithfully, one another in
becoming free, upright, and whole, even when this demands that we
let die customs and ways of thinking that obviate such radical
Christianity.
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GRACE, MEDIATION,
AND LITURGICAL ORIENTATIONS

Louis Roy

One of the current problems in Catholic liturgy is that many
scholars and pastors, who have been spiritually and theologically
trained in a scholastic framework, have reacted against it and
adopted another outlook which very much emphasizes the symbolic
structure of religious experience. While this insistence is commend-
able in itself, it can unfortunately be interpreted in an idealist or
liberal manner. When this is the case, the implication is that religion
is first and foremost a matter of human interpretation, hope, and
solidarity, and not much of a coming to terms with the living God of
the Bible. In liturgy as well as in other areas of church life, the
recent stress on horizontal relationships has been such as to jeopar-
dize the vertical relationship to God.

Intellectually, what is at stake is an understanding of grace
and mediation. In the Catholic tradition there have been at least four
basic ways of apprehending the role of a religious mediation: naive
realism, extrinsicism, liberalism, and critical realism. My analysis
of these positions will be inspired by the thought of Bernard Loner-
gan, complemented by that of other authors. What I shall be charac-
terizing are not four theologies each totally ascribable to one particu-
lar thinker, but rather general intellectual orientations as they are
assumed and acted upon by numerous Catholic believers. After
examining the first three, I shall argue that only the fourth can af-
ford us a theological vision in which the horizontal and vertical
relationships central to liturgy are appropriately related.
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1. NAIVE REALISM

According to this worldview, sense perception is the paradigm
of any contact with reality. Any other access to the real is thought to
be some other kind of perception. Hence, anything that is encoun-
tered, known, loved must be directly present, including “spiritual” or
“supernatural” beings. One does not acknowledge the role of symbols
as intermediaries created by the human soul and allowing it to relate
to the real in multifaceted ways. On the contrary, reality is pictured
as directly available in signals or signs (Langer, x, 57-59), which indi-
cate the physical or spiritual presence of beings that are real because
they move and they influence people. Thus God’s or the saints’ or the
devil’s action is felt as taking place right here in someone’s experi-
ence prior to any question or reflection. One can find in a recent book
a sophisticated discussion of mystical experiences based on such an
unsophisticated position as naive realism. For the author, experi-
ences of God and sense experiences must be alike (Wainwright, 1981:
xiii, xiv, 83, 84, 161, 184). In the same vein, a French bestseller by André
Frossard bears the title: Dieu existe, je l’ai rencontré which can be
translated: “God exists, for I have met him.” My mentor, Pére Marie-
Dominique Chénu, O.P., wittily commented on this title by stating:
“God exists, for I have not met him.” I shall return to this little
squabble at the end of my fourth section.

For naive realism, there is no religious mediation: God’s
presence, albeit hidden to the senses, is immediate, directly perceived
and felt. As a matter of fact, religious experiences of naive realists
are based on intermediaries (hymns, exhortations, testimonies,
rituals, and so on). The problem is that they are not understood to be
mediations, because no distinction is made between God’s grace and
them. This is what Guzie calls “concretism.”

In the concretist fallacy, there is no distinction between the
events of the revealing experience and the symbols or doctrines
which express that revelation. This fallacy is observed in the funda-
mentalists of every era, who identify the symbols of our own making
with the reality of God. If you don’t believe the way I do, you don’t
believe in the one true God (1981: 124).
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Needless to say, this pentecostalist orientation is so weak intel-
lectually that present-day Catholic liturgists repudiate it. I shall
therefore concentrate on the dialectic that is going on among the next
three conceptions of grace.

2. EXTRINSICISM

The French philosopher Maurice Blondel seems to have been
the first Christian thinker to expose aptly the defects of extrinsicism.
In 1903, he wrote:

Does the supernatural consist, as the extrinsicist thesis implies, in a
notional relationship determined and imposed by God, there being no link
between natural and supernatural but only an ideal juxtaposition of hetero-
geneous and even impenetrable elements which only the obedience of our
minds can bring together? In that case the supernatural subsists only if it
remains extrinsic to the natural, and if it is proposed to us from outside, its
whole value residing in the fact that it is above nature (Blondel, 283; see de
Lubac, 1984: 37-38).

Extrinsicism is based on a medieval distinction between nature
and grace which, in modern times, has hardened into a separation,
“as two layers so carefully placed that they penetrate each other as
little as possible” (Rahner, 167). They are seen as two juxtaposed
worlds, each with its commensurate end and kind of activities. For
instance, Ripalda (1594-1648) reifies the supernatural dimension when
he writes that it is a substantia supernaturalis, “a supernatural
substance” (quoted by Kenny, 80). In popular piety, this substance has
been looked upon as a spiritual treasure which can be quantitatively
increased, thanks to one’s merits, but remains completely foreign to
the human mind’s quest for meaning.

Karl Rahner characterizes this conception in the following
manner. Although Catholics know through the teaching of faith that
God grants them supernatural life, many of them assume that the
intellectual and ethical acts which are naturally theirs are left totally
untouched by grace. These acts “are referred to the supernatural only
by their objects (by faith, by a pure intention, etc.)” (Rahner, 168).
Talking about the believer who has espoused this view of the relation-
ship between the natural and the supernatural, Rahner writes:
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But the space where he comes to himself, experiences himself and lives, is,
as regards the data of consciousness, not filled by this grace. His experi-
ence of his spiritual and moral acts in their proper reality (in contrast to
their proposed objects, which are distinct from the acts) remains exactly
what it would and could be, if there were no such thing as a supernatural
“elevation” of these acts (166).

The distinction temporal/spiritual, which has been historically
useful in so far as it asserts the validity of lay people’s decisions over
against excessive clerical jurisdiction, has unfortunately also
involved a separation. In modern Catholicism, human action has
been looked upon in terms of religious duty, as a field in which
Christian commandments should be applied. On the other hand,
religion has been reduced to the spiritual. Grace is sanctification
taking place only in the soul. In the sacraments God produces spiri-
tual effects ex opere operato. He is imagined to be locally present in
the things, words, and gestures that constitute the Christian rituals.
These rituals are not intrinsically related to daily life, because the
two are thought to be heterogeneous domains. According to this view,
therefore, the mediation between the Mystery and the human realm
becomes very tenuous. In a first step, the sacraments mediate God’s
grace to the internal life of the soul; in a second step, meritorious
obedience mediates God’s will to the external field of human action.

Curiously enough, although this conception is based on the
dichotomy of natural/supernatural, the piety that goes along with it
takes its revenge: in the lived experience of the Mass, benediction of
the Blessed Sacrament, the saying of the rosary, and so on, there is a
definite religious enjoyment, a taste for sacred music, silence, recol-
lection. In principle, since extrinsicism maintains that there cannot
be any experience of God prior to the resurrection, such religious
feelings should be pronounced purely natural. In practice, however,
the believers spontaneously regard them as part and parcel of the
link they have with Christ. Thus, the contradiction between this
theory and its practice calls into question the adequacy of the theory.
Furthermore, the emotional rewards of this way of relating to God
explain, at least in part, the indignation that expresses itself
vehemently among conservative Christians whenever their piety is
threatened by the position that I shall characterize as liberalism.
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3. LIBERALISM

In his analysis of extrinsicism, Rahner raises the hypothesis
that “modern naturalism,” or “modern lack of interest in the super-
natural,” may very well have emerged “on the basis of such a view of
grace, which must be to some extent nominalist” (169). When late
medieval nominalism, sixteenth-century Lutheranism and seven-
teenth-century scholasticism had all agreed, for different reasons, on
the opposition between nature and grace, it was logical for the
eighteenth-century Enlightenment to extol the natural and reject a
supernatural which seemed no longer needed for the happiness of
humankind. Several subsequent Western thinkers have deemed not
only the supernatural but also God to be incompatible with human
freedom. In the nineteenth century, however, German idealism,
coupled with romanticism, allowed many Christians, in the wake of
Schleiermacher, to escape atheism. The price to be paid was the
abandonment of the supernatural and of the personal God of the
Bible. The God of idealism could not indeed threaten human auton-
omy. Nietzsche pronounced him dead. But was that God ever alive?

For a long time, Catholicism by and large remained immune
to philosophical idealism. From approximately 1870 until 1945
extrinsicism reigned in Catholic theology and piety. According to de
Lubac, it was in the nineteenth century that scholastic theologians
began to replace the adjective “supernatural” by the noun “super-
nature,” “thus completing in their language a deviation of thought
whose history was already long” (1984: 33). In the first part of the
twentieth century, the terminology of nature/supernature became
“more and more encroaching” (1984: 34). But after the Second World
War, mostly thanks to de Lubac’s book Surnaturel (1946), the
inadequacy of extrinsicism was more and more exposed. A profound
need was felt to highlight the aspects of Christian life that had been
systematically neglected by extrinsicism: the secular, the historical,
the existential, the interpersonal, the bodily, the symbolic.

The vigorous reaction against extrinsicism has thrust many
Catholic theologians into the opposite extreme: liberalism. I shall use
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the word liberalism in more or less the same way as Newman (269-
278), although I would not disagree with everything he included in
that label. In the context of this essay, “liberalism” will mean the
exaltation of an autonomous human nature at the expense of the
reality of God and of the supernatural. Of course, in Christian writ-
ings and liturgies tainted by liberalism, the vocabulary still includes
biblical words such as God, grace, sin, salvation, and so on. But
having rejected a naively realistic metaphysics and having come
under the influence of philosophical idealism, one cannot intellec-
tually account for the absolute transcendence of God and for the
distinction natural/supernatural, which presupposes the absolute
transcendence of God. The ontological uncertainties regarding God
and his self-gift bring about a heavy stress on the indirect character
of religion. Mediations (people, events, words, gestures, music,
works of art) occupy the whole field of religious consciousness, to the
detriment of the living God to whom they no longer effectively refer.
Religion becomes a dimension of this earthly life, which in practice is
considered to be more real than God. Therefore mediations are seen
as intermediaries between the non-religious aspects and the relig-
ious dimension of human life, rather than between human life and
God.

Tad Guzie, for example, has little sympathy for those who
raise the question whether Catholic worship has lost a sense of the
sacred. He concedes that there is a loss of mystery whenever a cele-
bration is “poor and unprepared.” Yet he does not in the least deplore
the abandonment of “certain stimuli that used to make us attentive to
the presence of God: sanctuary bells, organ music, certain kinds of
chanting, certain regalia, even certain smells like the fragrance of
incense.” He degrades to the level of “stimuli” what any good scholar
of religion would regard as symbolic mediations. And on what
ground does he dismiss them? The sacredness of a sacrament is not
to be found in some kind of otherworldliness, or in stimuli that are
only experienced in the church building. The real mystery is that we,
though many, are one body in Christ in this everyday world (Guzie,
1981: 62). Over against this “otherworldliness,” he very much empha-
sizes the horizontality of religious mediations. There is a place in any
liturgy for moments which direct our attention “upward.” But any
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liturgical celebration is in its total thrust “horizontal” (ibid., 62; see 61-
62; 74-75; 79).

The reason why he has so little room for verticality in liturgy
and why he repeatedly stresses the horizontality is that for him the
sacraments are not individualistic but communal events. But if this
sound liturgical principle leads him into down-playing the vertical-
ity, it is because he associates verticality with individualistic piety.
One should ask, however: is there anything individualistic about the
“stimuli” he has listed? Have they not for centuries been communally
experienced? I agree that, prior to the recent liturgical reform, there
was a need for new symbols which would express the horizontal
bonds among the participants united in Jesus Christ. On the other
hand, I do not see why this legitimate horizontality should relegate
verticality to such a secondary place. There is no necessary link
between verticality and individualism. As I shall argue in the next
section, there can be a verticality that arises from a communally
celebrated horizontality.

Guzie repudiates “otherworldliness,” not only because he asso-
ciates it with individualistic piety, but also because he lacks an
adequate epistemology and ontology that would enable him to make
sense of what is otherworldly in Christianity. In a previous book, he
states that one can ask two basic questions. There is “the empirical
question: What is that out there?” and there is “the human question:
What is that for man?” (1974: 27). One can ask these two questions with
respect either to the eucharistic bread and wine or to the eucharistic
action (62, 71). If we focus on the bread and wine, as has been done
since the early middle ages, we lose sight of the fact that the
Eucharist is an action done by the Christian assembly. If we raise the
second question in the context of the eucharistic action, we ask about
its meaning.

One should welcome this shift from the sacred things to the
eucharistic action, which has become standard doctrine among
liturgists and which is helpful for the understanding of the sacra-
ments. On the other hand, this shift has often been accompanied by a
mistaken sacramental belief and a misguided philosophical
transition,

The mistaken sacramental belief is that a liturgical action
should be expressed first and foremost in terms of horizontal com-
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munication. Along with Guzie, many other liturgists and pastors do
not realize that vertical symbols, whose expressiveness is not directly
interhuman, can be communally lived in a sacramental setting as
the signs of the community’s relationship to God. Their concept of
liturgical action is not broad enough to include immanent acts of
knowing and loving which do not always have to be translated into
the kind of words and gestures that aim at horizontal communica-
tion.

The misguided philosophical transition has been from extrin-
sicism to idealism. The contrast between “the empirical question,”
which refers us to what is “out there” (Guzie’s very words), and “the
human question,” which refers us to the symbolic, is typical of the
Kantian tradition. It would be unfair to reproach Guzie for having
tried and having managed to shed some light upon liturgical issues
by using this inadequate philosophical context. At least, the Kantian
two-leveled account of human knowing has enabled him to repudiate
the one-leveled account offered by naive realism. But Kantian episte-
mology has its shortcomings, which I must briefly note here. In
contrasting the “empirical” and the “human” levels of knowing,
Guzie misses a third level, the level of judgment, where that which
has been understood as meaningful is verified and affirmed as true.
Furthermore, theologians who do not explore this level fail to estab-
lish clearly that everything which is affirmed as true and real is
contingent and limited, and that there must be a necessary and
unlimited Being whose unknown essence is “to be.” Therefore, far
from being “otherworldly” in Guzie’s pejorative sense, verticality is
central in Christian worship, precisely because God is absolutely
transcendent and uniquely real.

4. CRITICAL REALISM

Critical realism, when it is put at the service of revelation, can
ground the transcendent reality of God and ascribe a definite experi-
ential and ontological status to grace. In this fourth and last section,
I shall try to show the connections that exist between this theological
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assertion and the role of mediation in human life and in Christian
liturgy.

Let us begin with its opposite, immediacy. The most obvious
case of immediacy is perception: “seeing is immediate to what is
being seen, hearing to what is being heard, touch to what is being
touched” (Lonergan, 1972: 28). As infants, we all begin our life
immersed in a narrow world of immediacy. But as soon as we use
our imagination and our thinking power, we enter the larger world
mediated by meaning. In this world, images, words, and symbols
exercise their function as mediators: they mediate what they mean,
and what they mean is something other than themselves. We must
beware lest we envisage this mediation in a spatial way: the mediated
is not physically carried into our brains item by item, but is highly
and complexly organized so as to be understood as making sense and
judged as being true. Both this creativity of the human mind, which
the idealists have admirably highlighted, and the concern to attain
what is real, to which they have paid less attention, lead us far
beyond the world of perceptual immediacy.

This is not to say, however, that everything beyond perceptual
immediacy is mediated. Our intellectual activity is spontaneously
purposeful: it aims at understanding and at knowing correctly. It
asks: “What is this?” “Is this true?” “Is this worthwhile?” Such ques-
tions lie at the root of the human spirit. They show a fundamental
desire or intention to find and respect being. Hence, the questioning
that constitutes human intentionality and that directly tends towards
being is immediately related to being, whereas the answers in which
being is partially reached are mediated by our questions and our
other intellectual operations (Lonergan, 1974: 78-79).

Therefore, besides the immediacy of perception and the medi-
atedness of full knowledge, there is the twofold immediacy of our own
intentionality. First, thanks to questioning, which expresses desire,
intentionality directly aims at being (although this by no means
entails any intuition of being). Second, intentionality is also in touch
with itself, because we are conscious of our operations. Such con-
sciousness is immediate, but it becomes mediated when it is adverted
to, understood in its connections, affirmed, consented to. In sum,
human knowing is a compound of immediacy and mediatedness. In
different ways, we are directly present to what is perceived, to our
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intention of being and to our own conscious acts. On the other hand,
nothing becomes explicitly known unless it is mediated by our acts.

Mutatis mutandis the same conjunction of immediacy and
mediatedness is found in our relationship to God. Let us consider, in
the first place, the human quest for God. In contrast to what Feuer-
bach, Marx, and Freud thought, the question of God is not derivative
from any other human need. It stems from the unrestricted desire to
know and to rejoice in everything that is. Since this fundamental
desire consciously operates, we are actually open to God as source of
our light and love. On the other hand, the appropriation of the way
we raise and pursue the question of God is mediated by the long
series of events which make our intellectual biography. At the end of
the section on liberalism, this essay has offered a rapid sketch of the
basic steps that lead to the affirmation of the transcendent reality of
God. Rooted in the immediacy of questioning and of our other spiri-
tual acts, and unfolding thanks to the mediation of all the stages that
constitute its journey, human intentionality, whenever unhampered,
becomes realist in a critical manner. It differs from naive realism,
since it takes seriously the mediated character of knowledge. It
differs from idealism, since it bases its openness to finite being as
well as to God on a critical appropriation of the fact that humans
normally try to judge correctly both in matters of fact and in matters
of value.

In the second place, the same procedure governs a sound
theology of grace. On the one hand, very basic is the immediate
experience of being in love in an unrestricted fashion, which corre-
sponds to a unique affective fulfillment (Lonergan, 1972: 105-106). On the
other hand, in order to be known and willed, this basic religious
experience, which is the great gift of God, must be mediated by
persons, events, words, symbols, and so on. The central Mediator is
Jesus Christ who, in a special way, introduces each of us into a
process of mutual self-mediation. Self-mediation is the fact that we
make ourselves as we render ourselves meaningful and good by way
of our decisions, deeds, and sufferings. It is mutual when it is done
in interaction with other people. Thus, as Jesus realized and
accepted his own mission, by humanly becoming a second Moses in
his ministry and a suffering servant in his passion, he did it for us,
in order to show the only path through which human nature could be
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granted “the divinely originated solution to the problem of evil” (Doran,
200). Because of what he became for our sake, in our turn we can
become ourselves for his sake. Furthermore, such mutual self-
mediation extends to all interpersonal relationships: whenever we
act and suffer for the sake of the body of Christ, we allow our brothers
and sisters to become fully themselves according to the purpose of the
Father (Lonergan, 1984: 15-19).

As immediately present in us, grace, or the gift of God’s love,
is poured into our hearts by the Holy Spirit. As mediated through the
process of mutual self-mediation, grace is freely cultivated by its
recipients thanks to all the means that link them up with Jesus
Christ. In the context of critical realism, these two sides of the same
reality may be formulated as follows. First, what is unmediated —
God’s presence to graced intentionality in the gift of his love — is
most real, even though it in itself belongs, not to the world mediated
by meaning, but to the realm of transcendence, because it entails a
participation in God’s own life. Second, Jesus Christ, the central
Mediator, as well as the symbolic mediations that prolong him and
reveal our meaningfulness and worth, relate us to God in a real,
albeit not perceptual way, in complementarity with the inner gift of
the Holy Spirit.

Thus, the conjunction between the mission of the Spirit and the
mission of the Son brings together, both in ordinary living and in
liturgy, the verticality and the horizontality of Christian symbolism,
according to the embodied character of redemption. Because of the
Incarnation, there is no separation between the verticality and the
horizontality. The vertical relationship between God and us is
embodied in all the human operations and feelings by means of
which we horizontally interact and constitute ourselves as humans.
Horizontality is thus granted its inalienable importance by being
celebrated as a gift of God. There is also no separation between the
supernatural and the natural. Supernatural acts are nothing else
than elevated human acts, be they vertical or horizontal. If there is
indeed a distinction between these aspects of our experience, it is due
to the fact that, logically and ontologically, the gift of God’s own life,
proclaimed in the New Testament, lies totally beyond the capacity of
human nature.
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It is such a view of graced intentionality that has enabled
Flanagan (1978a: 76-79; 1978b: 228-240) to see, more deeply than Frye him-
self, the full significance of anagogic symbols. Such symbols have an
eschatological function. Their role in liturgy consists in suggesting,
in a way that vividly speaks to the whole person, that human life on
earth is not self-sufficient, that meaning and love are partial,
unstable, coupled with destructive tendencies, that desire and fear
cannot be kept within the confines of this world, that nature may
eventually be completely transformed and transcended, that the
imaginative power of humankind looks towards Mystery and towards
redemption, that Christ stands in relationship to all parts of the uni-
verse and all stages of history according to a mode of presence that
crosses the boundaries of space and time.

If we transpose what Frye writes about anagogic symbols into
the key of critical realism, we can make the following assertions. Far
from throwing us back upon ourselves as symbol-creators who would
merely express their own meanings in an idealist framework,
mediations relate us to a real God whose Spirit touches us in the
immediacy of desire and grace. They also relate us to a real God
whose incarnate Word challenges us towards self-transcendence,
conversion and self-sacrificing love. Symbols do not contain their own
meaning in an immanentist way; they expose us to the Mystery in a
realist manner. They are not screens onto which purely human
meaning would be projected; they are windows opening up to “the
holy city, new Jerusalem, coming down out of heaven from God” (Rev
21: 2).

In the light of what has been established in this section, I
should like to revert to the disagreement between Chenu and
Frossard. On the one hand, Chenu’s position could be interpreted
(wrongly, I think) as suggesting an idealist stance, whereas
Frossard’s could be interpreted (equally wrongly) as an instance of
naive realism. On the other hand, one should decipher what each is
rightly asserting. Thus, with Chenu, who states: “God exists, for I
have not met him,” I would say that the uniqueness of God entails the
fact that one cannot meet Him in a perception-like experience. With
Frossard, who states: “God exists, for I have met him,” I would say
that, because of its dynamic and open structure and because of its
being elevated by grace, human intentionality can meet God, for one
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can be conscious of being in love with God and of desiring to know
him.

Let us now retrace our steps. We saw at the outset that present-
day Catholic liturgists are sophisticated enough not to account for the
sacramental experience in terms of naive realism. In addition,
following the recent rejection of scholasticism by most theologians,
most Christians cannot make sense of the distinction
natural/supernatural, which extrinsicism has transformed into a
separation. Finally, under the influence of idealism, many liturgists
find it normal to underline horizontal relationships in such a way
that the vertical relationship is hardly expressed any more.
Religiously speaking, I think this orientation betrays an impover-
ishment in the life of faith, which prayerfulness and spiritual
counselling should partly remedy. Theologically speaking, I have
tried briefly to expose the immanentist rationale which underlies this
orientation. I have also endeavored to show that an awareness of the
supernaturally elevated human intentionality, in its unmediated and
mediating functions, can justify another liturgical orientation,
which emphasizes vertical symbolism. The use of critical realism
should enable theologians and pastors to situate horizontal symbol-
ism within its actual context, which is the verticality of the incarnate
Mystery. “Truly, truly, I say to you, you will see heaven opened, and
the angels of God ascending and descending upon the Son of man”
(John 1: 51).
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DOING THEOLOGY
IN THE PHILIPPINE CONTEXT

Walter L. Ysaac, S.J.

The question I was asked is: How do I do theology in the
Philippine revolutionary context? However, for reasons that I hope
will become clearer later, I would like to reformulate the question
somewhat differently: What precisely am I doing when I am doing
theology in the Philippines?2

After doing theology for eight years in Rome, Innsbruck, New
York, and Toronto, I asked my mentor, Bernard Lonergan, what he
thought I should be doing when I went back to do theology in a devel-
oping Asian country like the Philippines. He thought for a minute
and then, his face lighting up, came back to me with this advice: Do
Communications and move in at once into interdisciplinary collabo-
ration. For me this was quite a letdown, for I had hoped to be doing a
lot of the other seven theological specialties that he described so well
in his book, Method in Theology.? Communications, the eighth and

1This talk was originally given at a panel discussion held on November 10, 1987, at
Harvard Divinity School on, “Doing Theology in a Revolutionary Context.”
Besides the author, the other panelists were a South African Presbyterian minister
and a Marxist layman from Nicaragua. The author was asked to present the same
talk for the Lonergan Workshop. He did so, on June 24, 1988, but in a somewhat
new form, summarizing some parts and bringing in observations and comments
that relate parts of the talk more explicitly to Lonergan’s ideas. These additions
have been incorporated as footnotes in this article.

2To be more precise, the reformulation, following Lonergan, should be expanded
into three questions: What do I do when I do theology in the Philippine context?
Why is doing that doing theology? What do I affirm and come to understand when
I do that? And, as we shall see, all three questions have, in fact, at least to some
extent, been answered even in the original Harvard talk.

3The other seven theological specialties expounded by Lonergan in his book are:
Research, Interpretation, History, Dialectics, Foundations, Doctrines, and Sys-
tematics. For Lonergan, what theologians do in any of these functional special-
ties, including the last one, Communications, is doing theology in a real sense of
the word. In fact, it is in the last one, Communications, that the other seven reach
their completion and maturation and begin to bear fruit. Close collaboration with
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last specialty, was at that time the least studied and done, because it
seemed then to be the easiest and the least challenging of all. But I
decided to try to follow his advice.

That conversation occurred in May of 1973.¢ I have been doing
theology as Communications ever since, and, as far as I can see, I
will be continuing to do so up to the very end — as long as I am still
doing theology in the Philippines and doing it for and with my people.

Doing theology as Communications proved to be not only
challenging but quite fascinating. I realized that I had to be in touch
with the people, in close communicative, that is, intersubjective,
artistic, symbolic, linguistic and incarnate (“heart-to-heart”) touch
with the people.5 To be out of touch would make the task impossible.
Just to continue what we had been doing, teaching theology in
English to a group of elite English-speaking seminarians and
students, would not be enough. I knew I had to go to the people.

Now in the Philippines, “people” means, overwhelmingly, the
poor. But how does one do theology for and with the poor?

Doing theology as Communications for and with the poor is not
simply communicating or inculturating or “incarnating” the gospel
for and with them. It demands more. It means communicating and
“preaching the good news to the poor” even as one joins them in their
struggle to survive. They must learn and absorb the good news in and
through the very process and praxis of their struggle to survives.
There would be something false and unauthentic in one’s doing
otherwise. By praxis is meant not mindless activism? — for the poor

the other disciplines, a constitutive part of Communications, will bring the doing
of theology to its fullest contemporary form.

4Eleven years later, immediately after the 1984 Santa Clara Lonergan Symposium,
the author flew to Toronto and had another conversation with Lonergan who was
then confined at the Jesuit Infirmary. Lonergan was clearly pleased to hear about
Santa Clara and especially about what had been happening in Manila as a result
of his advice. No doubt, if only he were alive today, he would even be more pleased
to hear about what has happened since then!

5This is also the first rule prescribed by Mao Zedong to his followers when “doing
ideology” with the village people: live with them, eat with them, sleep with them,
study with them, work with them.

6Besides being in touch with the people, a Philippine theologian must also seek to
“preach the good news to the poor” so that they hear it in and through their very
struggle to survive.

"The third thing a theologian must learn to do is to uncover for the poor the meaning
and value of their efforts to survive, so much so that they see this meaning and
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do not want to survive as mindless animals, but as thinking, reflect-
ing, deliberating, self-constituting human beings. And by praxis we
do not mean putting them through the grind of an ideological indoc-
trination® — for the poor, as human beings and as the favored
children of God, want and deserve to do their own thinking, under-
standing, judging, deciding, and acting. One must do theology not
only for them but with them. From this it is clear that doing theology
in a developing Asian country like the Philippines, far from being
easy and unchallenging, is really quite a formidable task.

DOING THEOLOGY AS COMMUNITY-BUILDING®

Doing theology in the Philippines demands more than doing
theology as inculturation. It means doing theology as community-
building. Now community is not an aggregate of separated, closed-in
individuals extrinsically joined and bound together by a strictly
enforced social contract. For individual men and women are not
monads. Hence, community-building is something else. It is build-
ing up, within the people, authentic and shared experiencing,
understanding, judging, deciding, and acting. Without these opera-

value as part of the Christian good news, as a reality even more important to them
than their survival (see Ysaac, 1986a: 23-55).

8The fourth thing a theologian must make sure of doing is to see to it that the poor
themselves see this meaning and value as their own discovery, as the fruit of their
own growth and thinking. It is at this point that the Christian theologian must part
company with all ideologists, whether Marxist or Capitalist or whatever. Any
imposition of ideologies will only serve to alienate the poor even more. The poor
must be allowed to grow in authenticity at their own pace, so that the good news does
not become “disruptive of their culture” nor “an alien patch superimposed upon it,
but a line of development within the culture” (Lonergan, 1972: 362; see also Ysaac,
1986a: 6-38; 1986b).

9Community-building, the fifth thing doing theology in the Philippines must
include, does not mean here the building up of more and more communities. It
simply means to build up an ever larger measure of community in society, so that
society and sovereign states can function; it means to renew this constantly so that
“the measure of community already enjoyed” is not “squandered” (Lonergan,
1972: 361). What Lonergan is calling for is the common concerted action of
authentic reflection-action groups to promote authenticity wherever and whenever
it is found and to undo the mischief wrought by unauthenticity in society. It is such
action of such groups that will bring about a greater measure of community in
society. In the concrete, it is building up, within society, more and more authentic
and shared experiencing, understanding, judging, deciding, and acting.
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tions done in common no community will emerge, much less
survive. This — community building — is what I had to face up to
when Providence sent me to do theology in direct contact and collabo-
ration with a tiny group of families in a huge slum area in the center
of Manila, long considered an eyesore and a “nose-sore” by the more
sleek and perfumed people of the city, and once called, in fact, the
“Casbah” of Manila by a complaining newspaper columnist.!?

In the beginning I was just doing what they asked me to do:
say Mass for them in their cramped, old, little barrio chapel or bisita.
Then gradually they started to do things together. One did not have to
look far to see that what they wanted most to do together was to
survive. This, after all, was what they had been doing all their lives.
How can the good news help them to survive?

I decided to appeal to the little group of Christians who had
been faithfully coming to the barrio chapel!! for Mass. I asked this
group to go carefully over their area and identify the most indigent
families, those who were too hungry or too weak or just too desper-
ately poor to even afford to come to the chapel for Mass. And they
found almost a hundred. I asked them if they would join me in
working for these hundred families. We would help these families
build themselves up into a real community. But how?

The focus would be on the children.!?2 One child from each
family would be invited to become a sponsored!®* member of a new
children’s community to be formed. An adult from each family
would be asked to accompany or represent the child in the regular
meetings. The meetings would be held to discuss and decide what.
common projects or activities the children would have each month to

10The author also tried to “do theology” in the same manner in six other depressed
areas: a scavengers’ ghetto, a squatters’ relocation area, a workers’ neighborhood,
a huge “smoky mountain” garbage dump site, a rural lowland barrio with a long
tradition, and another rural mountain village without any old tradition.

11A typical urban barrio in the Philippines would have about five hundred families
and only a small fraction would be able to attend the one Mass in their small
barrio chapel.

12The Philippines is, quite literally, a very young nation, with most of the popula-
tion made up of young people and children.

13Sponsorship is through a long process that gradually and personally relates in an
authentic and mutually enriching friendship an indigent child to a sponsoring
family, from whom the child receives help more or less regularly through the self-
less and dedicated personal services of a sponsorship foundation, which in this
particular case is the Kansas City-based Christian Foundation for Children.
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help them grow and cope and survive together with their families.
The adult companions or representatives of the child members would
do the thinking, the reflecting, the deliberating and the deciding
during the meetings. The rest of the barrio chapel community,
including the priest, would simply play a supportive role. Instead of
being marginalized, these hundred families would form the center
and core community of the barrio.'* They would set the pace and
sustain the momentum of growth in the whole slum area. No totali-
tarian or ideological force or framework would be imposed on them.
They would think and work entirely within the built-in dynamism
and completely open, spontaneous framework for self-transcendence
that they already had in common. All they had to do was to be faithful
and true to their own creative human interiority, that is, to their
kalooban spontaneously and dynamically impelling them to be atten-
tive to what they were experiencing or to what was happening in and
around them, to try to understand intelligently what it was, to try to
make a reasonable judgement about it, and to try to come together at
a right evaluation and a responsible decision on what to do about it,
so as to be able to proceed together on a particular course or policy of
common concerted action.

And they tried to do just that in their meetings. Surprisingly
enough, they found it not at all difficult but even quite refreshing. At
first their decisions were on simple, ritual things, such as snacks,
uniforms, games, outings, celebrations, and so on. But little by little
they began to take on the more complex life and death problems, such
as malnutrition, disease, injustice, greed, deception, manipulation,
oppression, joblessness, bribery, extortion, terrorism, violence.

Gradually, this rather simple but not at all simpliste exercise
of common and authentic experiencing, understanding, judging,
deciding, and acting revealed to them their surprising inborn power
for creative common concerted action. It also revealed both their own
continuing, unobtrusive growth in shared interiority or kalooban,
and their amazing self-constitution and progress as authentic
community. Thus they finally realized that their shared kalooban
was in truth a tremendous reservoir of strength for transforming

4Thus, in every barrio there would be three distinct groups: the “poorest of the poor”
community of sponsored families, the “eucharistic community” of those who
regularly attend Mass, and the rest of the general population of the barrio.
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and building themselves up into community, that this shared
kalooban of theirs was quite capable of creating and increasing indef-
initely the human good in their little community — and that, indeed,
it was, in all of creation, God’s greatest and most precious gift to
them.

But what excited them most was the discovery that in their
shared kalooban there was also, present and operative, an even
greater dynamism, an even greater gift of God to them — a tremen-
dous power, namely, for healing.

Their discovery came about this way. These one hundred most-
indigent families had no regular income. To meet any emergency
need, their only recourse was to borrow from greedy usurers, a habit
which only increased and prolonged their suffering. In one of their
meetings they decided to put an end to this. From their deliberations
they agreed to start what eventually turned out to be an emergency
credit cooperative. Each child would deposit each month a small
portion of his or her little monthly allowance. Multiply that by a
hundred and in a few months’ time they would have enough to start
a credit cooperative to give out loans for at least thirty emergencies!
The mode of payment they had agreed on was a real gem. It was
decided that without any regular income the borrowers could not be
expected to pay their loan except in tiny bits that they could easily
spare out of the little earnings that they could scrape up in their day-
to-day struggle to survive — say five cents a day for a loan of five
dollars. The experiment was a huge success, so much so that it was
also tried in other places. Its amazing success, however, also
brought out into the open some hidden wounds in the community.

A number of families tried — and failed — to obtain loans for
purposes other than emergency. In one meeting, about twenty of
these families decided to pull out completely, a decision that could
endanger the whole project, not only the credit cooperative but the
whole community-building effort as well. When I suggested that the
coordinator point out to them that they were making a very irrespon-
sible decision, they readily admitted in their meeting that what they
were doing was irresponsible but that they would do it anyway. The
coordinator came back to me and asked, almost in tears, what she
should do. As it would be quite pointless to call on people to be respon-
sible who were no longer interested in being so, we decided to appeal
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to something else in their kalooban that we knew God must have put
there somehow. We decided to appeal to their love and concern for
their fellow poor, especially those who were even more indigent than
they. “Don’t they feel anything at all for these less fortunate families?
Don’t they feel good that, even as poor as they are, they have been able
to do a lot of good and prevent a lot of suffering among the poorest of
the poor in their community? Is an interest-earning deposit of
twenty-five cents a month too high a price to pay for all the human
good they see it is producing and all the human suffering it is
preventing? How can their community survive, if they are no longer
interested in community-building?” These and similar thoughts were
what the coordinator and I decided to say to them in their next
meeting.

I do not know up to now what exactly transpired in that
meeting, or how it happened, but apparently it worked! The twenty
families even went so far as to write me letters of apology! This and
similar happenings in the course of their community meetings and
praxis have awakened them to an even greater truth, namely, that in
their shared interiority or kalooban, they have from God not only the
power to create and transform, but also the power to heal and renew,
themselves and one another, into one strong, resilient, and vibrant
community. It was a mind-boggling discovery for them. St. Paul had
described it as the wonderful experience of discovering oneself as “a
new creation,” as suddenly having an altogether new life and a com-
pletely recreated interiority or kalooban intimately shared with God
and God’s people. It is the experience of the healing power of “the gift
of God’s love being poured into our hearts through the Holy Spirit”
which makes us all spontaneously call out to God as our Father and
recognize all human beings as our brothers and sisters in Christ.

Through their authentic, that is, self-transcending praxis of
exercising together their shared interiority or kalooban, these poor,
simple and mostly unlettered people have gradually and quietly
“verified” for us, as it were, most, if not all, of the truths of the new
and good things or “good news” that we encounter repeatedly in our
sacred scriptures. They probably will not be able to explain or explici-
tate or articulate these truths, but they are surely somehow
experiencing them — and experiencing them to the hilt and in the
most elemental manner. That is one of the most amazing things
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about this self-transcending praxis of shared kalooban. People do not
need to have it explained to them, for they already have it present and
operative and shared — spontaneously and completely — among
them. They don’t have to know what Lonergan calls the levels of self-
transcendence in order to experience and realize these levels in their
lives. They are already there, present and operative in their con-
sciousness, whether they advert to them or not. The more funda-
mental and basic task is to promote and reenforce every little act of
self-transcendence or authenticity whenever and wherever it is
found. Though, of course, it would be far more effective, productive,
efficient, invulnerable in people, if they, or at least the leaders who
“do theology” in this way with them, were not only doing it but knew
what they were doing while they were doing it. In other words, in
order for a leader to be able to recognize and promote authenticity in
others, it helps a lot if she has already appropriated her own
kalooban, and so has already known and recognized it first in
herself.

Another amazing thing about this shared kalooban is that,
though it may be weakened, wounded, or paralyzed by external
pressures, violence, or terror, it can never be destroyed by any
external force. In fact it seems to thrive most when subjected to
external abuse and violence and when all odds are against it. Nor
can it be completely stilled through the subject’s or community’s own
internal acts of self-betrayal. It is the last bastion standing between a
person’s or community’s survival and annihilation, indestructible
even to itself. Though authenticity is ever precarious and never a
secure possession in this life, the capacity for it remains nonetheless
in every living human consciousness, and the person is always
capable of being healed.

This shared kalooban or interiority is also interesting in that it
is first experienced as shared before it can ever be experienced as
separated or alienated or monadically closed in on itself. In fact, it is
the human individual’s main instrument and possibility for sharing,
and for really linking up with others.

The healing power of the gift of God’s love was experienced by
these one hundred indigent families both in their shared kalooban
and in their community activities. First of all, they saw that their
experience and exercise of this transcendent love, of loving and being
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loved without any conditions, lifted them to a new state of fulfilment
and of being, of being-in-love, and brought with it a new habit of
charity or fraternal love, which dissolved and melted away much of
the hardness in their kalooban, and reduced in their community
much of the violence brought about by hatred of all kinds. Secondly,
they found that this transcendent love created in them a new source
of knowing, another knowledge, as it were, born of love, that balances
and heals and completes whatever they learn about themselves and
others, a faith that so expands their kalooban, that spontaneously
they move out of and beyond all self-enclosed ideological thinking and
acting. Thirdly, they learned that this love also generated in them an
expectation so complete and refreshing, another vision, as it were,
born of love, that ever moves them on to greater things and sustains
them against all odds, a hope that so lifts up their kalooban that they
are able to overcome and break free of the many human-made psy-
chological, sociological, economic and political determinisms that
bring about and perpetuate in human society the long cycle of
decline.

DOING THEOLOGY AS NATION-BUILDING*

If this self-transcending method, or praxis, of shared kalooban
followed by common concerted action proved quite successful in a
small Christian community and among the poorest of the poor, the
question remains whether it would also be successful in an entire
nation and among the well-to-do, the very wealthy, and the not-so-
indigent-poor.!8 This is the question for consideration now. And the
answer, it seems, must be a resounding yes, with the 1986 Philippine
Revolution serving as a classic example.

15This is the sixth challenge that a Philippine theologian must meet.

16There is no real middle class in the Philippines. Those usually referred to as
“middle class” would be the families comprising the vast majority of the popula-
tion with fixed regular earnings but, most of them, still far below the poverty line.
This is the large group that constituted what has now been called the “middle
forces” of the 1986 Philippine Revolution, as contrasted with the forces of the
extreme right and the extreme left.
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BACKGROUND

When Lonergan’s book, Insight, first came off the press in
1957, I was just starting my philosophy studies in the Philippines.
But even then, it already held a strange fascination for me, so much
so that I read, studied and reread it many times on my own. When I
went to Rome to begin my theology studies, I used to go to Lonergan
himself with a long list of questions not about theology but about his
book. And so I was once asked good-naturedly by a fellow student
from South America why on earth an Asian such as myself was so
interested in Lonergan who was such a thorough rationalist. Since
then I have thought a lot about this question, and now I think I know
the answer. What had really fascinated me about Lonergan was his
thorough exposition of human interiority, which he keeps on inviting
his readers to verify in themselves. You see, as a Filipino, I grew up
among a people that had always put a high premium on shared
authentic interiority or kalooban. So when I first read Insight, 1
must have perceived it as the answer to what instinctively I had been
looking for: the most thorough study ever of what we Filipinos have
always considered our most precious possession, our kalooban.

Thus, despite the many evils of almost four centuries of
Spanish colonization, we remember our Spanish colonizers even
today with a certain measure of fondness and gratitude — a trait very
uncharacteristic of colonized peoples — for bringing us the good
news of Christianity. For Christianity in its very core, even if
wrapped up in uncomfortable and sometimes oppressive Spanish
raiment, did heal and expand native Filipino kalooban. And when
finally we Filipinos decided to cast off the yoke of Spain, we did so
relying heavily on the resources of our own Christian kalooban, as
uniquely expressed and nourished by the only widely and popularly
translated, read, and sung adult catechism ever written in the whole
history of the Philippines, the Pasiong Mahal.}” Similarly, although

17The Pasiong is a narrative literary account of the whole history of salvation
centered on the Passion of Christ. It is written in epic verse in the vernacular, and
exists in several versions approved by the Church, though one proved to be the most
popular, the Pasiong Mahal. For all practical purposes, the Filipino people have
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the Americans unjustly took over the Philippines and even more
unjustly forced their imperial dream and will on the country, we
none the less still remember them with some degree of friendly affec-
tion for apprenticing us Filipinos in their own art and brand of politi-
cal democracy. For American democracy, despite everything else it
brought with it, did provide us Filipinos with a practical model of
political freedom that in truth served as an effective defense against
violations of our Filipino kalooban.

The people of the Philippines learned the value of kalooban
somewhat the hard way. For in the last five hundred years of their
history, they were forced to go through the painful experience of
continuously and successively being under the Spanish, British,
American, Japanese, and, last of all, even Filipino élite brand of
domination. In their condition as victims they realized that their only
source of strength was their shared kalooban and that it was also the
only precious possession they could hold on to and keep forever invio-
late and inviolable. In the crucible of suffering they instinctively
identified with the Hesus of the Pasiong Mahal, whose story they
read and played and sang about, and made his kalooban the norm
and main support of their own. Mystical identification and sharing
with the kalooban of Christ was not at all hard for them to accept and
understand, for they had no notion of “individual” in modernity’s
sense of a completely locked-in spiritual monad, nor, for that matter,
did they have any concept of “community” that comes close to the
modern sense of aggregates of individuals extrinsically bound
together only by a social contract. This, in brief, is the background of
the amazing story of the 1986 Philippine Revolution.

FOREGROUND

What immediately triggered the events that led to and brought
about the three-day Philippine Revolution was the desperate condi-
tion of the country. The democratic institutions that had for some

regarded this as their country’s own epic. It is fascinating to see that the Filipino
people do not find the biblical story in their own epics but rather discover their epic
story in the biblical story itself just as they have written and played and sung it in
epic verse and rhyme in the Pasiong Mahal.
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time served as a more or less effective defense against at least the
more brazen and blatant violations of Filipino kalooban — the legisla-
tive, judicial and executive branches of government, the press and
media, the educational system, the local governments, the police and
military, the economy — were all gone, either destroyed or prosti-
tuted by Marcos’s Machiavellian machinations. For all practical
purposes, the Church was the only remaining institution that still
stood free of Marcos’s iron and totalitarian grip on the country. So the
Church was dragged, almost willy-nilly, into being the national
rallying-point and the organizational base for all the concerted and
common community action groups that mushroomed among the
people all over the country both before and during the Revolution.
Instinctively, desperately, the Filipinos began to fall back again and
rely on their only great resource and strength as a people, their
precious Filipino kalooban, especially as healed and heightened by
their elemental Christianity. That is why Filipinos are commonly at
their best in times of crisis but often at their worst in times when
there is no crisis.

But there was something unique in the revolutionary crisis of
1986. What was at stake then was not only the Filipino people’s
material and external resources and possessions but their very
kalooban. Faced with this threat, their spontaneous and dynamic
response was unique. Filipinos were not merely reacting to the
exploitation and destruction of their country’s natural resources, the
corruption and prostitution of their nation’s democratic institutions,
the massive and unrelenting squandering and plunder of their
government’s meagre finances and their children’s modest patri-
mony, the unparallelled and crass betrayal of every Filipino’s most
sacred obligations and most cherished duties to the Land (patria) of
their birth. No, it was much more than that. Filipinos had to respond
to the most direct and shameless assault on their dignity and
kalooban as a people. And their uniquely Filipino response not only
blunted the assault but redeemed and vindicated, as well as demon-
strated to the world, their gentle and magnificent dynamic interiority
or kalooban as a Christian people. All over the thousand-and-one
islands of the archipelago, there blossomed little reflection-action
groups of all sorts and kinds and from all walks of life, maybe as tiny
or even smaller than our own little group, who did a lot of thinking,
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reflecting, searching, yearning, praying, and seeking together for
the truth, who did a lot of discerning, deciding, acting, marching,
and working together, a lot of risking, fasting, suffering, struggling,
loving, sacrificing, and even dying together for the truth that alone
can make them fully alive and free. I cannot name all these groups,
but I know there were bishops’ groups!® as well as street children’s
groups, groups of Christians as well as Moslems, soldiers as well as
young activists, businessmen as well as workers, of computer tech-
nicians as well as farmers, some homogeneous, others hetero-
geneous, all collaborating and contributing creatively, each
according to her or his own competence, on a common course of
concerted group action for the progressive human good of the nation.
But whatever and whoever they were, whatever it was they all
did together, all this simply and finally reached its magnificent
climax in the three-day Philippine Revolution. It was the uniquely
Filipino kalooban’s dynamic, cumulative, non-violent yet all-power-
ful way of saying a firm and final no not so much to the person of the
dictator as to everything he and his cronies were thinking and doing
and standing for. It was the native Filipino kalooban’s indignation at
being forced to listen to and to tell and live their lies. As one author
has put it so well, what happened in the Philippines was a revolution
from the heart. It was an exercise of shared interiority, a demonstra-
tion on the national level of the tremendous power of kalooban, a
revolution won completely through non-violence, through the old-
fashioned virtues of faith, hope, and charity, through the exorcising,
healing power of prayer and fasting and the sheer calling and
drawing power of authenticity. And it brought about the emergence
of a new model of community and nation, not at all based on force but
having its origin in shared interiority, in our common kalooban.
Having emerged, a further question about it is now being
asked. Will this new model of community and nation survive? Can
we set up the conditions for our survival, continuance, develop-

18For instance, the Philippine bishops’ decision to issue the crucial post-February

1986 election statement on the moral status of the Marcos government as well as
their invitation to the Filipino people to make their own common group reflection,
judgment, decision, and action on the matter. This unprecedented action was
acclaimed as “Vatican II ecclesiology at its best” (Catholic New York, March 6,
1986). For more outstanding examples of this dynamic kind of authentic group
action, see Nudas and O’Brien.
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ment — namely, a new form of government that relies on, requires,
calls forth, and in some sense is subordinate to, the creative and
healing power of the shared kalooban of our people? Will the rest of
the world help us — allow us — to survive and form such a unique
model of government based on an altogether new notion of authority,
namely, one rooted in and arising from the power of authenticity, of
intelligence and love, rather than of ideology and force?

To this we add an even more challenging question. Even if it
does survive and such a new model of government is able to be
formed, can such a government succeed? In a word, can such a
government govern?

The answer to these questions must be sought, I believe, in the
1986 Philippine Revolution itself. What brought it about would also
bring about the emergence and survival of the new form of govern-
ment which could successfully sustain and promote the fruits of that
revolution. The authentic common reflection and action groups,
whose proliferation and growth climaxed in the revolution, must not
be allowed to die and disappear. Not only the success but the very
survival of this new form of government hangs upon the continued
growth of these common reflection and action groups that the people
themselves had spontaneously and effectively formed to bring about
the revolution. There simply is no alternative. These independent
groups, in the measure of their authenticity, would be even more
effective, now that the post-revolution government itself, operating
within the horizon of the overwhelmingly approved new Philippine
Constitution,!? is formally pledged to respect their role in nation-
building and to consult and collaborate with them. The fruits of these

19See article 13, section 15 of the 1987 Philippine Constitution. Another unique
feature of the 1987 Philippine Constitution, born of the 1986 Philippine Revolution,
is the set of concrete specific courses of action it recognizes as always remaining
with the people, not as an undifferentiated mass of humanity but as organized and
as continually organizing themselves into these spontaneous reflection-action
communal groups outside of and beyond the political control of the state or any
vested interest; in fact, it acknowledges these groups as an independent extra-
governmental institution capable not only of approving government-proposed
laws but of proposing and approving, under certain conditions, their own extra-
congressional legislation that can supplant the laws of Congress. The com-
munity-building project described in this paper has since grown into a full-
fledged NGO (non-governmental organization) serving over a thousand families
of the “poorest of the poor” in seven depressed areas, forming over seventy small
basic community groups.
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intersubjective, interdisciplinary and inter-group consultations and
collaborations with the people are even now beginning to be felt.

Now the task of theology in this new post-revolution period is to
inspire and sustain and promote the growth and the fullest authentic
interiority, the shared kalooban, of these groups. In other words, to
do theology now in the Philippine context means to communicate or
explicitate to the people the gift and gospel of God’s love already at
work in their shared dynamic interiority, even as we join them in
their struggle against all odds to survive as a new nation founded not
at all on ideology and force but on shared kalooban and sheer
authenticity.

What are the odds for and against the survival of this new form
of government based on this new model of community and nation?

The odds against it are enormous. The forces of the ideological
and totalitarian left and right, Filipino and foreign, must somehow
be neutralized, not through the use of a counter-ideology or force, but
simply through the healing power of shared kalooban and authen-
ticity. The possibilities of emergence and survival of such an event
and situation have up to now not been very good. It needs more
patient onward plodding through even more uncharted territory and
for an even longer uncertain time. Again, at present no model exists
which Filipinos can follow, no other country or government to serve
as paradigm. Filipinos themselves must somehow grope and search,
learn and create their own model, relying mostly on their spon-
taneous kalooban framework for collaborative creativity. Again, at
present Filipinos do not have the financial and natural resources
necessary for the infrastructures of social transformation, nor can
they expect these to be forthcoming in the immediate future. They
must rely, then, mainly on the creative and transformative power of
their own shared kalooban and common group actions.

Further, again and again the Filipino people are exposed and
sometimes mercilessly judged by many media people, politicians,
bankers, philosophers, and even theologians, local and foreign, who
do not have the same horizon, who strongly believe every government
can be built up and sustained only through an effective network of
sanctions and force, who consciously or unconsciously want the
present novel experiment to fail, exaggerating its mistakes and
belittling its achievements, who have no notion of the complexity and
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novelty of the task, who are using their own unexamined nation and
culture as norm, who have fixed philosophic presuppositions and
predictions on what is possible and “realistic,” whose understanding
of the economy and of the possibilities of economic and land reform is
not only confused but inadequate. These negative conditions, to men-
tion only a few, are what Filipinos are up against.

But if the odds against us are great, the odds for us are, in a
certain sense and to a surpassing and surprising degree, even
greater. The unique quality of shared kalooban is that we are able not
only to create and multiply the good and the conditions working in
our favor, but also to overcome and transform whatever evil and odds
there may be against us into even more good and into even more
conditions to our favor. Authentic shared kalooban, especially when
it is explicitly shared with God?® and his people through the gift and
gospel of his love, has more than enough to overcome all odds against
it. Fidelity to this love, generating authenticity, is essentially and
precisely what the Filipino people need, above all, in order to succeed
in this unique and novel experiment of theirs. It is what has already
worked for them in the 1986 Philippine Revolution. It is what will
work for them in all the hard and dark days ahead. Every other good
and resource, everything else, will just be something added to it,
something merely contributing to, and hastening, its eventual,
providential success.2!

20]t seems only Lonergan’s systematics has adequately grounded the “we” of basic
Christian community in the “We” of Basic Community, namely, the Community
of the Father, the Son, and the Holy Spirit. For a thorough and quite inspiring
elaboration of this thesis see Lawrence, 1985, 265-280.

21For a more comprehensive development of the basic ideas in this paper, see Ysaac,
1986a and 1986b.
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