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'* Contemporary mar now fac,es a crisis of faith, a problerm which :Ls

-
P 5T e T el

.rooted in language and secular:Lty Ihe gisappearance of the transcend— \ !
ence historical]y, has 1its roots in the modern "shift to the sub.ject"

<d.n:!.ti.ated by Descartes. ‘Contenporary'man i1s faced with the problem of

e e 1

trying to recover a sense of the sacr{ad in an ade come of reason. Two ‘
' thinkers Wallace Stevens and C. G. Jung, are exam:Lned on how they
recovered for themselves a ﬁnse_ of the sacred in thelr own personal
way. Their method can be characterized as. rrwth—'nﬁ;d.ng or storyteliingl.
Their answer results in a shift fram the God of Réason to the God of L
the Imagination. The value of myth and metaphor 1n religlon 1is explored
and 1s shown to be operative in the sclentific method as well. Rurther-
more, 1t is shown that experience has the quality of a narrative and
\  therefore religion is a story whereby the transéendence is reached
through paréble. Storytelli;lg, the}'efore, has a theologlcal dimnﬁion,
and in Stevens and Jung, the very telling of the story is identical.
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SR with the story itself., Finally, theology as a.story is examined iri
B .tems of literary historical styles and is shown to be in a state of
crisis., For Stevens and Jung, a personal story is a way out\ of the

. problem of a derrwtl_hologized Chri‘sti'anity J
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.« INTRODUCTION

’

'The hlman specles has been desighated by many naines such.as hamo

-8 “ludens, homo sapiens,-homo eroticus, homo loguens’ but it 1s man as homo

religiosu$ that is in a serious crisis of fatth.l The current problem ) , ‘

lies behind-basically two'elementS' secularity ond language. Our sense -
of world is given in language, yet language in turn shapes the world we -
,’;,1 - 1ive in. Thus both language and world influepce each other, Since y
R conterrporary man's world 1S secular, so 1s language. They both secular- ‘

1ze each other in a vicious circle What contemporary man 1acks is a

[T

viable means of expressing the sacked. Religious language is lost when

o

4 the sense of the sacred is mLssin.g in man's world. Re]_igious language o -

2

o . for conterrpomry nan is alien and obscure This loss of the sacred in . IR

- -+ - man shapes a language that,is empty and which lacks the fullness -of . .
Being. What 1s missing in the world of contempora.w man is a sacqéd

4

poetics coupled with a divine mythos.,

-

o 11¢ 1s strange that a thinker like Bernard Lonérgan maintains

"that we are in.a crisis of culture rather than in a crisis of faith. ~. :
See Charles Davis, g nerg!asn and the Teaching Church," in Philip ’
MeShane, ed., Foundations of Theology (Notre Dame University of

Notre Dame Press, 1970), p. 73.

o R ’ Se\{eral authors have expressed this as a contemporary problem.
Y Cf. Langdon Gilkey, Naming the Whirlwind: The Renewal of God-langusge =’ .
. " (New York: The Bobbs-Merrill Co., 1969), Dp. 207-300; Jallie M. . PR
: TeSelle, Speaking in'Parables: A Study in Metaphor and Theology * - ..
(Philadelphlar Fortress Press, 1975), pp. 26-42; Chavles Winquist \
'The Transggndental Imegination: An Essay in Philoscphical Iheolog_ : i
!

('Ihe Hague *¥Martinus Nijhoff\‘, 1972), pp. 1-5. “ .

. ‘ :
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- S secular framework 1s'not in touch with what is ultimate and
DA "what glves us the fullness of meaning. Ourl secular’language speaks of -
) matter in terms of atomic particles protons s,nd ‘neutrors etc. written
‘ in mthematical forms \that is as alleh as Egptian hieroglyphics.
Archaic man; on the otner‘hand talked of matter q.n terms of Mother.
- 'Earth, which better expre_ssed the nurturing aspect \of nature as well as
" the close ties he experienced in'his rélationship to\the envirorment.
This s very different from the cold intellectuoal expressions of conl—l
. - " temporary man.> ‘ ’ ‘ \ _
Contemporary man lacks a sense of the sacred whfq.e archaic man
lived sacredly because everything in his 1ife had ultimate meaning and
his stories were intimately related to that fact. 4 Today man 'lives in
a world cluttered with trivia whicm ghves him a: sense of‘ inauthen— .
ticity because the world he experiences locks superficial The stories
3 of contengporary man express t%is alienation. But for archaic man, a.ll
aspects of his 1life were%nelated to the sacred arnd thé storles thit he

told expr-essed the'totality of his life’ in relation to the sacred

d.‘l.nension > ) . ' ‘\

K] . v %

-

A "30 G. Jung, ed., "Approaching, the Unconscious", Man and His
Symbols (New Yark: Dell 1972), Bp. 84-85, -

. uHere I would argue that the distinction between the sacred and
the pmfane is a contemporary construct. Archaic man had no sense of
_ the profane ‘because the totality of his 1life had religlous meaning.
, % See Lotils Dupré; Transcendent Selfhood: The Rediscovery of the Inmer
i Iife (New York: The Seabury Press, 19767, pp. 18-26. N

( . A
SCmtenporary man can only relate a part of his life to the
.8acred. Religion for the most’ part does not constitute t.he totality

K oflj{e
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which pedple articulate and clarify their sense of the world. To ini-

"articulates its sense of reality. Crites maintains that the structure , d
; .

-~ Journal of the American Academy of Religion, Vol. 3& No. 3, 1971 S

' . 5
-3- . S

N

6

Stephen Crites ' pointéd out ‘that in traditional cultures, < '

unlike ours, stories were not ornaments that man could admire and hold B

up as works of art,. these socleties stories are dwelling places. - :'

People Iived'in thes s;;or:l.es.7 These fundamental narrative forms are

sacred stories, simply because man's sense of self and wor'1<_i is creéted.
through them. Thus’ sacred‘storiesb orient the 1life of man. E‘urtiaemore,
those that are not lived in but, in-fact, are told or heard are mwdane

staries. Mundane stories .are stories that are 'told and set within a

.
B e Ttk shauhainnd

worlq in order to be heard. These mmdane stories are the means by

¥

tiate a child in "the ways of the world" parents “tell stordes but pecple

however do not think up a sacred story.8

In fact, people awaken to a
sacred story and the goal of mundane stories is to af'ticglate that
awakening.” Crites maintains that between sacred and mmdane Stordes

there is a rr-xediating form, nane]y, the form of the experiencing con-

sciousness itself. Here ‘consclousness 1s shaped by the sacred story to

yhich it awakens and in turn f‘inds expression iln the mundane story that

of experiences informed by such stories must in itself be(in some sense

6Stephen Crites, "The Narrative Quality of Experience", The

p. 295.

Tbid., p. 295.

8n the importance of fairy tales for the development of children,

see Bruno Bettelheim, The Uses' of Enchantment: The Meaning and Import-
ance of Fairy Tales (New York: Vintage ‘Books, 1977), D- 328.

-
Istephen Crites,, pp. 295;296.

o
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-, Ln.arrat:l.ve Therefore, exper'ieﬁce has a narrativ form v ’I'hus the

na.r'rative form of consciousness is temporal and sequential. There is’

past; present ard mture Crites a)rso points out that the narrative

|7 quality of experience has three dimensions the sacred story, the mn-

' -

/ dane story and the tenporal form of experience j.tself'.ll These three

| are intef‘depende t. These three narrative "tracks" each constantly

i

reflect and affe t, the course of others Crites goes on to say that

moment ‘1_n which the sacred, the mundane and the personal are insepar-
ably comoined)fL called "symbolic". Crites believes that a religious
symbol becoq;es‘ alive to consclousness when a sacred story intersects
both an oxplici;: narrative and the course of a man's personal experi-
‘ence. The sggbdl is the double intersection. ‘Thus for Crites a symbol
" carries into a fe s‘jitfzation or a new story the meaning glven to 1t in
a cycle.of mmndane storles and the resonances of' a sacred stor'y.l?‘

The theology that is most needed today is the theology that 1s a
s'cory 'Iheolo in the modem era has been primarily rational and has
lacked the poetics of a sacred language . 'Iheology once again must
becoxpe a story -— a new mythic prose. Therefore what 1s needed in the-

v ology is a shift, fram the God of 13eason to the God of the Imagination. .
Theology must shift God from object to subject. When God the Subject

. , .
becomes the ong that utters forth the poetics of the Word then one can

Vmial, p. 305. - <

llIoid Jp. 305, &

24, | p. 306.

. Revddes e e WS e e e e b e - e e e ad
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when these "tracks" cross it is like a burst of light. Such a luminous *
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g have a'sacred. theology .3
‘ . Human growth consists of a‘development of consclousness into
higuer forms of psychologlcal and spiritual activity through the process
. of diff‘erentiation. Thus we emerge into a world of meaning from the
world of inmediacy by nald.ng sense" out of the world of‘ immediate
experience. Because the world is medlated we become alienated and dis- :
tanced from original immediate experience. In other words, the world..
for us is.no longer rvhzit we exper'ience directly but rather what we have
co;stmcte;. Theology has suffered the same fate. 'Iheoiogy is no
longer tﬁe confessional sacred story (gospel narrative) to which we
awaken but has~t;ecare the mmndane story that &ticulates that awaken-
- 1ng The shift frcm mythic consciousness or discourse to theoretical
discourse was the movement from the sacred story of gospel to the
rationalism of scholasticism. The problem of an alienated theology
began with the shift to the thirkdng subject initiated by Descartes
and climaxed by Kant's critical tumm.
Tt has always been the task of theology  to make the gospel story
heard but it becomes a Herculean task in an age of alienated theology.
When critiecal philosophy and history relat-ivizes the sacred story can
- the Christian story be retold and regained? Or does cc'mtenporary man
need -another story or no story at all?
) Theology today faces a formidable task of storytelling and it -
cannot advance unless the story becanes’o\nce again sacred. The great

¢
. PR
¥

13'I!he early church believed that theinr gospel theology was
direct]y inspired by the Holy Spirit which vindicated it as the divine

Word of God.
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storytelling theologlans have always been .th»e ones that were selzed by
the Divine Pregence Through the experience of this Div:lne%Presence
— the "new" theolog;i.an becamnes captivated by the "new" God-metaphor within
him. The response then becomes an utterance — a sacred word. This
ascension of the "new" Gdd-metaphor germinates a new vision and a new ‘ }
theo-logos. Thus theology can once again become a sacred story. The |
telling of t‘,his‘sacred story beéomes the self's homecoming — the
Joﬁmey back to myth. |

An alienated theology, 1_:hat Is, a neuroti'cized God-image cannot -
“_ " be ratiocnaligzed away. 'Ihe redemption of an allenated theology can.only
' come about when theclogy returms to the source of a sacred ground and

only then can it articulate the poetic interplay between' God and man.

god must shift from object to subject.

It is then that we are truly

informed about the divine.

""Iheolog as a systematlc God-metaphor is in

need of a new mythic discourse.

This new mythic discourse can be

brought about through a shift in God-metaphor.

The new theo-logos of a

sanctified imagination comes about by an encounter with the sacred. It ' 2
. is the sacred ground that keeps religious language alive and ready to

,,,' be "ﬂeard" anew. Secular experience can only lead to secular language

but a language that is truly poetic is uttéred i‘rom the divine ground.
The basic theme underlying ‘this thesis is that in the setting of
nndemity, the recovery of the sacred gr'ound and a sacred poetics leads
to a. new mythic dﬁqme, a new theo-logos. This new. theo-10g0s is an
imaginative theology rather than a rational theology because the
inagination 1s bound to the will in the thrust of storytelling. This

1s to meet the demand of tying theology with praxis in an age of . ' g

*
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The second basic underlying theme of ‘the thesis is that
theology be seen as a story. By examining experience as a story, one )
lves a story as well as tells a story -- theory and praxis go hand in

hand. Therefore the thesis will exantlne the histcrjical_ba.ckground of

the "death of God". 'Ihus secularlty and a lack of a sacred language 1is

" the problematic of rmdemity Wallace Stevensf and C. G. Jung will be
examned as models of modern man, who caught irp a crisis of faith by
being heirs of a rational and technological age that is no .longer
sacred, forged, by the strength of their own autonomy , ‘their own per-
‘sonal myth. For them tradition had become’ dead and as such no longer
spoke a sacred poetics. Their 1life's work cénsisted of re,co"f/eriré the
lost sacred Logos. Furthermore, it ‘qill‘ be seen that.their person.a.l.
myth 1s theological in nature. All life 1s a story; the natufe of
experience 1s nai:'retive, therefore story or myth as a metaphor of the
self will also be examlned in relation to parable (as that v;hich sub-
verts myth) as netapl;or 03::‘ transcendence. As will be .shown, both ,
Stevens and Jung fergec; a theo-logos because their story not only
included the divine ground withiﬁ the dimension of stary but also

included the divine ground in the authorship of the story. The :anort- .

/ant point here that will be stressed is that as one's story both
includes myth and parable, so does a theologr that is sacred. In
addi‘cion, to vindicate the thesis that theology is a ‘story, it will be

e

- shown that intellectual inquiry, science or theology, is narrative in

nature, ) ¢
luCharles Davihs', "Theology. and Praxis", Cross Currents, Vol, 23, -
1973, pp. 154-168. .
. b
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THE DISAPPEARANCE OF GOD

Modem rationalism has called into questicn the possibility of

hnclsnr P

obJective knowledge In a radical manner by :Lts sh:i.f‘t to the subject

LN

initiated by Descartes. Formerly the Greeks had affirmed the possif ‘
bllity of objective knowledge because to them no sharp line separated
,

p thought from being and cognition from reality. Medleval philosophy

- 'also -did not question the possf'u?ility of obJective knowledge. '
Descartes, by Shifting to the éubjecs., sought the rational jus- N

tification 6f Lmowﬁage and promoted the existence of a substantial ego.‘ 4 S

. Through the famous statement — lCog;Ltoi ergcs sum, the,ébéoiute certa}i.nty .

“reached by Descartes' exaggerated doubt leads to the assumption that

i IV 'z

things exis‘b, for me, because I thirkk them. Since the subject can think ! ,

only his own thinking and because he is conscious of his own consclous-

PR T R

-
- g
..
A,

ness, the only knowledge that the subject has is nothing but the know-

ledge of consciousness. Thus we have a mind that thinks abstract and | ]

) . S
infinite thoughts which now confronts an abstract, infinite universe.>> SR

. What Descartes has accamplshed is that' he has simply enclosed con-

* " sciousness in sélf-;guffiéiency which results in an ego that has gained

self-objectification but only at the price of self-alienstion.’® If man

‘fmv'.:{ e

et E

AT AN R
-~

ls?eter Fuss, "Modern Religious Thought", in S. A. Matczak, ed

"God in Con Thy t: A Philosophical Perspective (NewgYork:
. Tearned Pﬁ%%cations v19!;77, p. 5’42 R

16

Ibid., p. 542.
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else turns to object. This includes

Ry

1s defined as subject, everyt

‘ God who therefore becomes the higheét object of man's knowledge. God

i

becomes part ‘of thought anci in S way man becdmes allenated and falls

into solipsism.17 ‘

The Cartesian "subjective iturn" is completed in Kant who tried to

steer through a spreading ratio m-and a skeptical empiricism. Kant

rejected the--traditionai belief that objects disclose .themselves to con-

sciousness. He also maintained that consciousngss imposes its own forms
18

2

Kant describes his philosophi-

<X

on objects prior to them being givé .
cal programme as follows:

Hitherto it had been assumed that all our knowledge must con-
form to objects. But all attempts to extend our knowledge of
objefts by establishing samet in regard to them a priori, by,
means of conceptsg have, on this assumption, ended in fallure. We
must therefore make trial whether \we may not have more success in
the tasks of metgphysics, if we suppose that objects must conform
to our knowledge. This would agree better with what 1is desired,
namely, that it should be possible\to have knowledge of objects .

a priori, determining something in \regard to them prior to their <
being given. We should then be proceeding precisely on the lines
of Copernicus' primary hypothesis. Failing of satigfactory pro-
gress in explaining the movements of thg heavenly bodies on’ the
supposition that they all revolved the spectator, he tried
whether he might not have better success‘\1f 'he made the spectator
to revolve and the stars to remain at rest A similar experiment .
can be tried in metaphysics, as regards th mtuition of objects.
If intultion must conform to the constitution of the' objects, I
do not see how we could know anything of the latter a priori; but
if the otjects (as object of the senses) must conform to the con--
stitutdon of our faculty of intuition, I have no difficulty in

eiving a possd.bility .

3

<

17Joseph L. Navickas, Consciousness and Reality: Hegel's Phill-
osophy of Subjectivity (The Hague: Martinus NiJhoff, 1976) p. 5.

18

Toid., p. 6. : ‘ ’ B

\

 19%mmenuel Kant, Gritique of Pure Reason, trans. Norman Kemp
Smith (New York: St. MertIoTs Press— 10%5) B T T D. 22. |
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‘"things-in-themselves". We can have, according to Kant, certain lmow-

3 'Iho.%t, p. 553.

- 10 -

' /
\ - ' ’ /

Thus Kant made the subjective g priori the source of intelligibility.

Kantian epistemology loaks'.= back beyond objects to the prior conditions

that glve rise to knowl'ed.ge' of ‘the cbjects in question. ¢Bf ham theiy
source in the nﬁ_r'1d'rather than in the things "out -‘there", perceptual
forms (space, time) and conc;ptual categories (causallty, substance,
ete.), we have knowledge of the natiirej objects a priori. Gniversal,‘ |
and necessary knowledge is restricted to 'appearancesA rather than

—~——
ledge aboit the basic natures and laws that govern the phenomenal world’
but the noumenal world is foreverringccess;.ble to us. In addition,
Kant postulaped a synthetic unity of apperception as the a priori con- :s
di’cion of the "I think" which accompanies all representation and cog-

nitive acts. This Kantian unity of apperception was transformed into the

absolute ego by Fichte. For Fichfe the absolute is described qnly f'rom :
the point of view of the subJect. In this way th;a obJect has no onto-
logical independence ard a?i'r;ononv. Schelling corrected this one-
sideness by maintaining that the real absolute is apprehended as identity
¢ the subjective and cbjective which opened the possibility for Hegel £o
try and reconcile being and thought in his philosophy of subjectivity .’

Prior to Hegel the 148 of universal intelligibility was a natural

- and common place "foundational" assumption of philosophy. The suspicion:

that arises after Hegel's failure is that 1f the Great Tradition culmin-

ates in Hegel's System, then that tradition is now bamk::'\m‘c.21 The

I

. 20J oseph L. Navickas, Consclousness and Reality, p. 12.

az,LPeter Fuss, "Modern Religlous 'hmught", God in Contemporary
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‘ . tradition has come to an end in H gel.' Hegel 1s the absolute solipsist

’,— 11-.
' \

the one caught uwp and incarce;gtfed his own Ego é2 .
[
The God of Reason eventually only leads to nihilism. Qnen God
becomes only the ob,ject of consciousness man becomes a nlhilist, J.

Hi1lis Miller maintains that nihilism is "the nothingness of consclous-

[y

ness when consciousness becomes the foundation of everything".23 By this

Mrationai method,nan has lost touch with the immanent God while the trans-

cendent God has diéappeared over the harlzon. Thus Nletzsche writes: '

4
"Where did God go?", he crded. "I'll tell you. We killed him --
you and I. We are all his murderers. But how did we do 1t? How
did we manage to drink up the ocean? Whogaveusthespongeto
“ erase the whole horfzon? What did we do when we unhinged this earth
from its sun?: Where -is it going now? Where are we going? Away
from all suns? Aren't we in an endl;gs fall — backwards, sideways,
f s every which way? Is there still an above and a below? ...-
n't it become colder? .... The holiest and mightiest the world
has ever possessed has fallen to our knife -~ who'll wipe the blood
from us? Where 15 the ‘water that could wash us clean? What cere-
monies of atonement, what sacred games shall we be forced to invent?
Isn't the magnitude of this deed too great for us? Dﬁn‘t we have to
become Gods ourselves, Just to appear worthy of iton2

What does man do to survive a naked mmnence and a demystified.

' . transcendence? He becames the sovereign valuer, the measure of all

things. Today'\s technology 1s the dﬁvouring nothingness of conscious— .
ness which is none other than the will to power aver things. Sclence

" and technology takes all things as ob,jects for man's 1magtn1ngs Tech-

nology is the sign of our secularity. Secularity is measur'ed by the

2mod., p. 557. o . .
237, Hi11s Miller, Podts of Reality: Six Twentieth Century
Writers (Cambridge: Harvard University Press, 1965), P. 3.

24quoted by Peter Fuss (The Gay Sc;ienée),' bp. 564565
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technology of the soclety and the fact that its language 1S non-sacred. -

¢

As Miller points out: *

. the presence of God within the obJect as ‘1t existed for
the ea.r-ly romantics 1s forgotten, and forgotten is the pathos of
the Victorians' reaching out for g God disappearing . over the
horizon of an objectified™ world )
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TUE RECOVERY OF GOD: THE POETICS g ’

OF

o

s : . © ! i ‘

J. Hillis Miller mgintains that the "death of God" is the start-
. \ -

ing point for many twentieth—century writers. He states that the
vanishing of the gods is the basis of all of Wallace Stevens' thought

2 "Yallace Stevens' theme of recovering a supreme fiction

and poetry.
through the imagination using poetic metaphors or a new mythical prose
can hint at a possible programme for theological method in the modern
age of reiigious criticisn;. The. recovery of God can come about through

a'new theopoetics.! The shift fram the God of Heason to the God of

- the Imagination is expressed in the poetry of Wallace Stevens.-

Two specific shifts or movements occur in the poetry of Stevens.

The first is the recognition of the ontology of poetry as expression of

reality and the second is the recognition that through this poetry of

28

being man participates in life.“ In this way Stevens is trying to

recover for himself a sacred stary.

2601t:,ed in Sarah Lawall, Critlcs of Consclousness: The Existen-
tial Structures of Literature (Caﬁridge Cambrlidge Unlversity rress,.

- 2Tpmos Niven Wilder, cetlc: Theology and the Religlous
Imagination (Philadelphia: Mmress 55, 1076), p. 106.

P

28 s J. Hines, The Later Poetry of Wallace Stevens:

Phenomenolo%cal‘Pamllels with Husserl ahd‘HeIdegge_r' (London:
Assoc versity sses, s P. N .
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Although he 1s not entirely concermed with traditional philoscph- -

. leal /quest:!.ons as suc& Stevens, nonetheless, has an interest in the

poetic use of ideas. His.poetry reflects his own continuous meditations ‘

N

on the life of the mind and its relation to reality In addition to
this he 1s also concerned with epistemologlcal and ontologlcal problems

. found in such ideas 29 In a similar way, Heidegger had moved away f‘rom< M

traditional views of philosophy Heidegger philosophizes towards
original visions of thinking and poeticlzing that speak directly to ~
Stevens own development . 30

During his early writings (Ideas of Order, 1935. and The Man with

the Blue Guitar, 1937) Stevens® concern lies mainly with the problems of
31

epistemology.”~ During this period Stevens 1is interested in the acts of

‘ithe mind as it confronts and relates ‘to the world around it. In those

poems Stevens experiments with the various possibilities of a new kind

of poetry, sirrulati_ng some parts of Husserl's phenarenology. Here

Stevens has simdlar notions to Husserl's concept of intentionality; the

idea of the adequacy of original intuitions .and the method of reduction,>
During this time the main problem in Stevens' poetry was the separation
of the mind (imagination) and the world (rea.lity)‘.33 Much of the poetry -

Bm1a., pp. 17-28. ) _
: 30Mart1n Heldegger, w trans. Albert
Hofstadter (New York: Harper & Row, 1975), p. 229. :
3l mhomas Hines, p. 25.

3P1mi4., p. 25,

. 3B1pia., pp. 25-26.
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1s an exploration of what the mind and world can do. In particular .
.Stevens iriediatges the possible relations that exist between the imagin--
-ation and reality. He incorporates a rethod that reduces both the

exterior world of "things as th:ay are” apd the interior world of mental

things '(preconceptions, old ideas and old constructs of the imagination)
to nﬂ.nimal levels. The reductive meth;:'d is used in order to equa.liée
both the exterior and the interior‘and l?oth reglity and imagination. To
put both polarities on equal footing is done in order that interactions )
can occur between them.3' In this way the poet can discover that the
imagination can create and sustain itself within.its own creations.

F‘m'thgtmrre he discolvers the Eecessity of maintaining a balance between
the imagination and reality, "the blue guitar" and "things as they are".?>
‘Stevéns' poems t:haj; describue reductive and décreative\ processes are dis-

covered "co be acts of the mind describing 1tself.36 As such, each of

-

these acts make a pbem and in this way Stevens begins tp develop a new
definition of poetry. | | :

_ The next stage in Stevens' poetry is the movement fram epistem-
ologicai problems to ontologiéal problems.37' At': this' Juncture Stevens
begins to reject the division between mind and world. He discovers
tilat the clear perceptions “hat had beccme available through the

3. H111s M1ler, p. 224, | ‘

o

3Bprank boggstt, Stevens! Poetry of Thought (Baltimore: ’Ihev' )
ihns Hopkins Press,, 1966), p. 3. »

\ Bwi1ter, p. 232.

\

37H:Lnes, p. 26.
o

-
— ——




' concerned with his sense of Being and.his concept of temporality.

.

,-is-

processes of reduction developed in.Ideas of Orde;' (1935) and The Man

with the Blue Guitar (1937) are quite inadequate for his aesthetic pur-

pose, As the bridge between subJect and object 1s closed in several of

the poems of Parts of a World (19142) the poet discovers a new rela.t:!.on '

of self and the world. 38 This relation has been explained By cdrparmg'

. each step described in the poem with Heidegger s a.nalysis of Dase:Ln'

relation to Being.39 Heldegger's differentiation between Being and -

%eings may provide a-means of explaining Stevens' poems that describe

the disclosure of Being as the center a.nd source of both the mind and

the world. Furthenmre, the poet's sense of Being incor-pqr'ated into -

Notes Towards a Supreme Flction (19H2) includes concep'ts of time and the

relation of time to the experience of disclosure. lLater Stevens beccmes
Lo

5]

Heldegger's analysis of the question of Being, the ontologlcal ﬁmction
of la.nguage and the relation of ontology and poetry is used to explain
the tenporal and ontological developmen'cs of the later poems of Stevens
by Hines. 4. Stevens had included a concept of Being in his aesthetics
because he wanted poetry to have a role that was at least equal of
phiIOSOpby Stegens defined poetry as "an ur;off‘icial view of being"
and maintained that "this is a much larger definition of poetry than it*

~
K
SPV

. .
»
%
[

Bogeett, pp. 76-90; cf. Hines, p. 27.

- 3Hines, p. 27. T
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must be purged from the mind, In "Farewell-to Florida" we have the

relation to reality.

~17 -

o )

i1s usual to mak‘e".u2

osophy for he says: o o , .
To define poetry as. an unofficial view of being places it in

coptrast with philosophy and at the same time establishes the

relationship between the twg. In philosophy we, attempt to

approach truth through reasdn. Obviously this is a statement of

convendence. If we say that in poetry we attempt to approach

truth through the imagination, this too, 1s a statement of con-

vendence. ‘ﬂs mst conceive of poetry as at least the equal of

Philosophy

Stevens' first volume Harmonium (1923) had provided a starting
point for themes thet he explored in later poetry. The first poem of |

Ideas of Order (1935) initiated the search foriew ideas of order ‘that

is o 'replace the olql idea§ of the past.  Thus, the ideas off the past

< . .
Ije‘flect‘ions of the tropics where the experiences of an overabundant

‘reality has overwhelmed ‘the powers of the lmagination and left it power+

less.™ What is to‘,be_investigated‘is the power of the mind and its'
In "Farewell to Florida" the pogt oiscovez*s that
the South 1s detrimental to the imagination. Here the power of reality
. 1s represented as a fenale mnd which has threatened the poet and h:Ls

imagination with oppression. The reality of Florida was 1like a tyrant

It 1is in the South that the female figa.me of reality had exposed him to °

a world which was not his own, a strange and foreign place. indeed, he :
had been\controlled by the "mingd" of this mindless cha,os The

’

b2

Ibid., p27 ’ ‘ /’“

43Wa.11ace Stevens, The. Necessary Angel: Essays on: Reality and
the Imagination, quoted in Hines pp 41-42. -
{

MHines, p. 37.
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However, Stevens does not equate poetry with phil-
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" poems such-as nusic in "Sad Strains of a Gay Waltz", romantic poetry
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possibility of the interaction between the poet and his enviromment has

been taken away. The poet now feelS allenated and out of place.
Florida is a possession of the figure of reality. In fact, it'is,

indeed, "her South", "her home", "her days" and "her ocean nights'.

& .
What the imagination needs is a less complex world in order that it can

‘deal with a réa].ity that is more than equal to its power. The mvement;

towards the north and cold climate represents a movement towards free-
dOﬁ/u-S | Therefore the female reality of the South which had hindered
creativity is to be exchanged for the primitive world of the North
where there is the promise of freedom, That very freedam is experi-—‘
enced as the release of the imagination.

‘ So we can see that the confrontation of the mind with reality
requj_rls the rejection of an overloaded reality of the South. In the
later poems S’tevens' will change the sbatial movement from South to
North in favor of seascnal changes from summer to winter because it 1s
in time and not in space that both mind and reallty change. ® This

movement from a complex reality to a sinpliﬁeq one 1s a str:mpii')g

_‘away to the thing ;t'self, and the procedure corresponds to Husserl's

process of bracketing in phenomenolbgy. Thus Stevens wishes to clear

the mind of preconceived ideas. Fram then on, Stevens can proceed to
N ;

some notions of possible order. Thus "Academic Discourses" represents

the reduction of all orders. Stevéns also reduces all orders in other

451b1d. , . 39.

usIbid., p-. 40.

’
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.4 ’ '
in, "Salling After Lunch", art in "Dance of the Macabre Mce" and finally

religion in "Evening Without Angels"'. . These are scme of the preconcep-

. "' . tions that preclude original intuition that are to be cleared awa.y.u?

'mmughou'c.Idéas of Order Stevens describes the world that is left after
the old ideas of order have heen thrown cut. In this way he clears the ’
mind and reduces both subject and cbject to simpler and more accessible
levels, ” .

L In "The Ideé. of Or;der at Key West" we have a poem that describes
the pmc:ess~ of order:ing imagination in terms that stress the difference

: between the idea (the created song) and the sea (physical reality).

‘From t’1;1e beglnning we have the essentlal separation of the acts of the
mind from the gbjects. The poem describes the inmpressions of the

‘ s{:ea.ker as he listens to a woman singing by the sea.in Florida. The
woman is a figure for the 1x;xagmation who sings "beyond the gerdus of
the sea". She creates an ordered world. The creation of order is an
idea that must be achieved in words. These wox:d; are concerned with
reality as well as with possibilities for opening to reality through
which percz;ption. takes place. Furthermore, the.word's are to be con-

' ‘4 cerned with the self. Nonetheless, the spirit of the song is imagin-
ation which meéiates between ;elf and reality, subject and object. Thus
the creative act is a desire for order in the world of the magination.ue

The poem preséribeé and ‘eiénpliﬁes the poetic process while at the same

) time it provides a tentative answer to the question asked in section IV

A

Wpias, p. 9. " ‘

48114, pp. 50-57.

H
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of "AcadeQOScourse at Havam".ug
Is the function of the poet hére mere sqund, :
Subtler than the ornatest prophggy 2
To stuff the ear? (PEM, p. 88) ‘
J ‘ Stevens has qualified his view:of poetry and the role of the imagination
* in "The Idea of Order at Key West". The idea of‘ order that is dis-
. covered 1s the idea of the imagination. Once this 1s revealed he will
proceed to find what the imagination ean do.
She was the single artificer of, the world
In which she sang. And when she sang, the sea
Whatever self it had, became the self
i That was her song, f.‘or she was the maker ....

Oh! Blessed rage for order, pale Ramon, " ©
The maker's rage to order words of the sea .... (PEM, p. 98)

i .
- Thus the poems of Ideas of Order have Introduced the idea of a

: ]
simplified reality. At Key West the Images that are brought cut are of
a reality that do not resemble the tropical world of the South as in

-7 ' Harmonium. This 1s only the sea, the wind and the slqr.sl Stevens pro-

4

. . ceeds to reduce the a priori of the mind by throwiné out orders, belliefs

and myths.

In the new volume, The Man with the Blue Guitar (1957) he explores

new possibilities as mediator between the self and reality.j It marks his

tum:lzr@ to a new style .'52 Stevens maintains that "the man with the blue

' “‘guitar" would say things about reality, about the imagination, their

4 . KS
1

P, p. 7. .

. SOPEM designates Wallace Stevens, The Palx> at_the End .of the Mind:
* Selected Poems and a Play, ed. Holly Stevens (New York: Vintage Books;
197?9, p. 404.

-+ Shuller, p. 260.

>2mp14., p. -260. - »
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intemlatibns, and his attitudes towards each of these things.”> Each of

"+ the 33 poems played on the blue guitar (symbol of the imgination) is a
variation on é) single theme which .is none other than the process of
poetry ‘Ltself. Poetry is the subject of the poem. '

Poetry is the subject of tle poem
From this the poem 1ssues and

To this retwns. Between the two, ° )
. Between issue and retwrn, there 1is o .

-An absence in reality, -
Things as they are. Or so we say.. (PEM, p. 143)

Throughout the serles, the blue gultar provides the means of
. . -
interacting with "the things as they are" (reality) as well as the meams
" of distortirig these things in the poems. The poetic 1magLnation becomes

conceived as the creative force that had previously provided myths. Now

. peetry becomes the potential for rerrvthologiza:tion. Poetryris“ to replace
the religions and the mythical that has been étripp'ed away by abstréct;én .
(the reduction via the imagination) . Poetry is to l;econe the secular
equivalent of the desire for belief and order. '

“The earth, for us, is flat and bare. .

K 'Ihere are no shadows. Poetry
Exceed.mg nusic must take the place v : : [

Of empty heaven and its hyms, .... (PEM, p. 135) 2 .
Therefore fresh and new perceptions can now take place through the '

~

‘Iimgination 8 power to "light the world" " At.first the poem begins with -

"l

sun,  cloud, earth and sky (r-eality) and to it the :Lnagination s distor- 5
. 'tions are added, tald.ng away the Sense of reality but - adding f‘resh

© 4

”

53}ﬁ;xes, p. 60.
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‘ . A candle 1is enough- to light the world.

-2~
o . <
meaning when the sun turns green, clouds turn red and earth and sky are
personified. ‘

1% 1s 1t
An absence for the poem, which aoquires

[ . -

Its true appearances there, sun's green '
cloud's red, earth feeling, sky that thinks? (PEMy p. 144)

§tevens sees thelgzeat demand and need for a credible fiction that' will
present reality without distortion, by means of the imagination. 54

One of the more important statements conceming the potentia.l
.value of the irragination is found in section XIV where we have the
candle whose ﬁznction is to rmake clear perception possible‘ It rests
ih opposition to the "Geman chandelier" which syxrbolizes reason. In
addition to the symol "candle" we have the "blue guitar” which while

being played tm’oughou‘c thd poem expresses the defimition of the '

’ imagination as the pcwer of clear sight.
- One says a Geman chandelier —

It makes 1t clear. Even at noon -

It glistens 1n essential dark. .

" At night, 1t lghts the frutt and wine, -
The book and bread, things as they are, . . y

In a chiaroscurs where ‘ ' ' 1
4. One sits and plays the blue guitar. (PEM, p. 140) ’
'Ihus the imgLnation (blue guitar) clearly defines itself and :Lts poten- ’
| Eial_(candle); The definition is glven within its own constructs.
' Indéed, for étevens, t&he':l.mag}natism 1tself needs to be imagined.
In section XVIIT Stevens hints at the idea of é "credible. fletion"

e

4 .

*

ta Y
¢

5ynﬁ.d.,~ p- 67/0/‘ . -
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r where there will emerge a vision of reality. . \ L

. A dream (to call it a dream) in which N ~' N -
I can belleve, in face fof the object,

A dream no longer a dream, a thing : 5
Of things as they are, as the blue guitar. (PEVI p. 142) :

- Finally the dream is to become transformed. into reality. Th% poetry - —~
which is the process of the dimaglnation ‘15 itself the real. 55

a5

In "Of Modern Poetry" Stevens states what modern poetry will be .

in a new age where belief in 'che sceript of myth and religion is no

longer possible.

The Poem of the mind in the act of finding ’
What will suffice. It has not always : . ¥
To find; the scene was set; it repeated what ‘ \ : |

Was in the script, v , . ;
Then the theatre was ‘changed ) . C 3
to something else. Its past was a souvenir, (Pm, p. 174) ‘

" Thus the old script, the old myth has to be changed. The past becomes

an archaic moment of remznhrance But modern poetry mst have a new \ L :

, . 3

script — one ‘chat is alive. . ’ . }
' It mist ? ; ,

Be the ﬁ.nding of a satisfaction, and may . " ; 1

Be of a man skating, a woman dancing, a woman \ .
Combing. The poem of the act of the mind. ' (FEM, p, 175)

'In "The Latest Freed Man" we have the poem where one finds him- -

self as Belng-in-the-World where existence pz'v;ec's:des,esssencvse.56 What : Vo

we’have is the discl’osur'e of Being. The "freed man" is the one who 1s

~ "tired of the old descriptions of the warld" and ] "bathes in a mist like

a man without a doctrine". Thus the Freed men r.eJects doctrines and in

3

5thid., pp. 59-84. ., ‘ ey

6mia., pp. 115-123. - ’

-
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" his liberation he experiences the world as it is r-ather than as it 1is

mediated. He has become freed of the subJect-ob.ject d.i‘chotomy

3

Authenticity is higﬂlghted
SteVEns° aenfe of Reing is further developed in '"Yell -
oo - -noon", "The Hand as Being" "Extracts from Addresses to the A denmy

of Fine Ideas". These poems express Stevens' vision of Being through

mood, Qiscoirer'y' and revelati&m rather than through discourse, dlalectic .

and loglic. 5 7 ‘

- the abst;'action would .
, ' ’ Be broken and wintep would be broken and done;
| And being would be being himself again, .
' - Being, becaming “see and feeling ary self,
Black water breaking into reality. . (PEM, p. 181)°

Again the move away fromll‘ogj.c to Being 1s emphasized elsewhere. f,

a

The mass of meaning. It is three or four . k
Ideas or, say, five men or, possibly, six
i Az, ‘
In the end, these philosophic assassins pull g
y . Revolvers and shoot each other. One remains,

The mass of meaning becomes composed again. . 3 .
He that remains plays on an instrument .... '

//’ . - tha“t song

Of the assa$sin that remains and sings

(L  Furthermore Stevens is saying that the expression of the disclosure of
{ L Being suffices — the unity of Being .:l.s .a joy.58 At the end of Parts
"of the World we have the vision.of the goal of poe‘r;ry, namely, the
exﬁression of ‘the discloswe of Being., 'Ihis experience according to

Y

» ..’

s S

¥

5TThid., pp. 135-137. © “

Bmiq., pp. 135-137.

* In the high imagination, triumphantly. (PEM; pp. 181-182) P .
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Stevens might suffice. ' .

_ To have satisfied the mind and turn to see,
, (That being as much belief as we may have,)
And . turn to look and say there is.no more
Than this, in this alone I may believe, . ‘
. Whatever it may be. (PEM, p. 183) =

Again he continues to say:

. \ ‘ - ) What
One belleves is what matters. ( Ecstatic identities”
Between one's self and the weather and the things - S

* Of the weather are the belief in one's element,
The casual reunions, the long-pondered
Surrenders, the repeated sayings that:
There is nothing more and that it is enough .
To believe in the weather and in the things ard men .
Of the weather and in ong's self, as part of that
Aqd nothing more. (PEM, p. 183)
Finally the aesthetics of the poetry of Being cames to a climax
in "Notes Toward a Supreme Fiction" ’Ihe tharacteristics of (the dis-
closure of Being are classified into three "notes" —— 1) it must be
“abstract, ,2) it must change, 3) it must glve pleasure. The thrust and
implication! of the "Notes Toward a Supreme Fiction" is that the' fiction
must be abstract beyord, above and at the 'begi.nrmig of our experience.
It must be an abstract idea of béing which will take in all the meanings
that we discover. The fiction must be archetypal as well as a source
‘ard initiator of myth and sense. In addition it must change in 1its
abstractions. This process of chan.ge i1s the 1life of being which’ r-equires
constant experience. But more inpo;'tant, it must change because change
is the condition of perception, vision and imagination. Furthermore >
" the feelings of change and identity that carries these along gives the

pleasure of access to bei.ng 59

Tbid g p. 140.
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By abstraction Stevens means the power man has in order to

éeparate himself from reglity. This means the power to carry the lmage

NS

of the very thing alive and undistérped into the mind. It is the first -

part of "Notes Toward a Supreme Flction" that we encounter the fact that
the poet should abstract himself from the layers of mtelggrfetation which .
have accumilated over the years on ocbjects 4n the external world. The '
poet must throw out what sclence, mythology, theoloéy and philosophy
tell him about the sun and see the sun as the first man saw tﬁe sun (in
the idea of 1t). The main-act'of the imé.gmaﬁm is to give a glimpse of
the sun as seen in the 176t idea of it — "the imagined thing".%° Or to
put the matter 1n‘ z?not\;her way, abstraction, for Steveﬁs, is the process
¢of: transfoming an intultion into the language of poetry.®l The poen
begins with the nar'rato;r' saying to the young poet tﬁat the first step of
the poetic process is a des'c.r-iption of the'proc.esses ‘of\reduction and
decreation. S | L
Begin epfxebe , by perceivin.g the idea -
Of this invention, this invented world, .
The inconceivable idea of the sun. : \
- You must become an ignor;nt man again
And see the sun again with an ignorant eye o
And see 1t clearly in the idea bf it, (FEM, p. 207)
Thus; the idea-of the sun " its idea"f clémBed of all mythologlcal
and religious preconceptions . The ¢constructs éf the inaginatiqn are o
cleared away. Once lauthentic imagination destroys the falsf, m?.lity is

captured in man and the mirror (the Mind) and the invisible becomes
Vs . '

6%11er,‘ pp. 248-249. . .

‘ 6]1ﬂnes, p.-145.
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nmripd ﬁp the visible. Therefore Stevens can say that for reality,

It must be visible or invisible,
Invisible or visible or both:
A seeing and unseeing in the eye. (PEM, p. 212)
It‘:Ls. Stevens' belief that the pdet's task 1s to dlsclose the
Being of the thing in itself, in its immediacy. The intultion of the

first idea is the basis for each new creation of the Being of the sun.

Thus Being and the essence of thing# must be fully created. Thils cre-

ation for Stevens is cyclical — it is the cycle of the imagination —
éreatim, decreation, creation, etc. Each creation is thrown away
because 1§ is no longer alive. It is in need of renewal.a‘ The c&cle of
the seasons, days and the phaseé of the moon are used as equivalents
far the cy}.‘le of the'irraginatiqn.

In the first canto of the second part of "Notes Toward a Supreme
Fiction" the gilded seraph lives in mythic time where all acts of cre-
ation are repetitions of the original act of creation. This. can be con-
- trasted with sizple linear time. But none of them 1s satisfactory as an
explanation of the human experience in the here and the now. Further-
rnore, we canmot impose permanence on a changing world.

The President ordains the to be
_ Immortal. (FEM,,p. 216) :

But in reality the bee dies and is survived by the form of the species.
For Stevens the origin of change 1ies in human consclousness, in the

paxticiﬁat;on of opposites and in the complementariness of the force_s/.

of creation. Thus according to Stevens, Being in time takes part in the
E:hanges by actively creating fictions. In this way it is not time that

’ 3
.

62 11er, p. 250.. : R
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1s responsihble for transformation. To Stevens this explains the relation
of Being to time. Thus there i1s an interrelation of Being of man and
Being of world within time.%3

’Ihe freshness of transformation is the freshness of a world. It

'1s our own,

It 1s ourselves, the freshness of ourselves,
And that necessity and that presentation

t

Are rubbings of a glass in which we peer L

Of these beginning, gay and green, propose
The suitable amours. Time Will write them down. (PEM, p. 224)

' The value of any fiction is not simply a question of truth or

64

" . pr LN
reality but aesthetics. ' .Elsewhere Stevens asks if he 1s less satis-

fied than the angel he created who 1s satisfled with the joy of flight
in deep space,,
Am I that hx;aginethis angel less satisfied? (PEM, p. 231)

Again Stevens asks whether the imagined is equivalent as the Joy of the
] ’ . \

~

Is it he or is it I that experience this? (PEM, p. 231)

Indeed the source of Joy in creation is fulfillment of Be:mg.6

H

636r. ™pims 1s ... the present of God", Jomn Dominic Crossan,

. In Parables: The Challegae of the H:Lstorica.l Jesus (New York: Harper

& Row, 1973), p. 31.

6“"’111e difference between Einstein's relative unlverse and the
Dream-Time cosmology of the Australian aborigine is not a matter of
truth or falsehood, reallsm- or 1llusion, progression or regression,
intelligence or stupidity, as the naive realists hdve claimed. It is
a matter of esthetic cholce, Each system produces results unobtainable
to the other; each is closed and exclusive". Joseph Chilton Pearce,

The Crack in the Cosmic Challe Constructs of Mind and
m{g (New York: Jullan Press, l§7§;, p. 14,

65Hj.l:)eb, p. 209.
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: ’ there is a time . ‘ - Ce

In which majesty is a mirror of the self: . '

I have not but I am and .as I am, I am. (PEM, p. 231) S

The conditional "as" of the fictive mode ("as I am") can become identical

J

to Belng itself. .‘I‘he sense of jJoy in creation 1s fulfillment of Being.

. ' ’
And this 1s-experienced as pleasube. Therefore the creation of the self
that occurs in the creative act itself is an assertion of fulfilled

Betng. 5

In his book, The Sense of an Ending, Frank Kermode maintains that

the basis of pleasure in repetition lies in the fact that it is endless,
that there is no beglnning and no ending.®’ However, it may be argued ' 3
that the idnd of pleasure that one gets from such a cycle is alienated J
pleasure. Again, there is no fulfillment here, only the filling of ' .
time. Without the roots of arigins and of horizon man has no story, no ' ‘
sense of self. Stevens maintains that the mind creates flctions wherein, .
time is again made meaningful with a beginning, a middle and an end.68 ;
In this way, the filction makes sense of thé experience of time. ., For j
' Stevens the fictions illustrate for us a theory of human time where the
repetition of the process of creation ﬁs always possible. In this way

the poet can take pleasure in each cofpleted period of creative

activity because such creation makes time meaningful and satisfactory;sg |

66Ibid., p. 209. .

6Tm14., p. 209.
68Ib:Ld., p. 210.

69"It: is the view pf time as man's future tlﬁt Jesus opposed in
the name of time God's present, not as eternity beyond us but as advent
within us. Jesus simply took the third commandment seriously: 'keep

time holy!" Crossan, In %les, p. 35.
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The very essence of Belng 1s helghtened in the here and the now and B 1
therefore there 1s no need for'a mythic-time to return to in ritual at

a certain time of the year. There is no Essencg to be abstraéted : . '

(reasoned) out of Being. - There 15 only being. In the poetry of Being .
there are no facts, no infoma’cion\. The great hamesickness 1s alle-

viated by being-poetry. The f‘lctioés given to life by the imagination

are part of man and part of his real existence. Thus Stevens finds the

s TR

real to be truly imagined and the- ed to be truly real.’’ In the P

r

"Final Soliloquy of the Interior Paramour", Stevens states that:

The world imagined Is the ultimate good.

This is, therefore, the intensest rendezvous
It is in the thought that we collect ‘owrselves, .-
Out of all the indifference, into one thing: (PEM, p. 367)

e an s TE o o S T Y - e

Heldegger uses Holderlin in promoting the notlon that man "boetically
dwells".’! For Stevens dwelling is a structure of thought, the world
inagined constantly creating. - . ‘ . C |

“

We say God and the imagination are ore ...
How high that highest cardle lights the dark.

Out of this same']ight, out ‘of the central mind,
We make a dwelling in the evening air, ’
In which being there together is. enough. (PEM, p. 368)
Finally Stevens reaches the heart of the matter in his last poems. In
the ‘poem "Not Ideas about the Thing but the Thing Itself". the poet knew
) th

he heard a "serawny cry" from outside which seemed like a sound in hiks

TOpoggett, p. 106.

a 71’He1degger, .pp. 213-229.

. T°Doggett, p. 138.
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mnd. That "scrawny cry" was part of the' "colossal sun".

. It was ke :
A new knowledge of reality. (PEM, p.388)

Again in "The Sail of Uly$ses" Stevens implies the final direction of

his poetry. ) ) ‘

at

If knowledge and the thing known are one

So that to know a man is to be

That man, to know a place is to be .

That place, and it seems to come to that; (PEM, p. 388)
The final testimony in Stevens and in poetry is that Being in*its fullest
sense 1is being f‘ully human. It is an mcarmtional act in the fullest
sense. Life itself is the poem of man, being what he 1s and nothing
more. And for himself, Wallace.Stevens is the poet of the poetry of
Belng.

After "the diéappeamnce of God, Stevens had been left in a'world

split between sﬁb,ject and ob,ject:, imagination and reality. Stevens went

. beyord the metaphysical dualism to %V:Lew of ontology. He maintained

that all that exists for man is imagination-reality.’3 The unity of
imagination and reality became the centrag thesis of his later poetry.
The gods returned aga.in but.in a dif.f'eren’c mode. Once again the divine
becomes incarnated in imagination. For Wallace Stevens, God and the
Imagination are one. Stevens' programme consisted in demythologizing
and remythologlizing.

Thus the programme consisted of a re-imagining. A new story o
a new myth replaced the old.and in this way the divine s revitalized
and resurrected. In Stevens, the divine bencanes fully incarnated in

4 .~

Toatier, p. 21h, - o
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language-poetry. In the end, Stevens magically re-enters the story of
. .
the gods and becomes the story himself. The difference between the

thedlogy of an early Church and the Belng-discourse })oetics of a Wallace

Stevens 1s that the latter had encountered the results of a critical

. philoscphy while the former's starting point was pre-critical.

Theology has shifted from the sacred story (mythical/Gospel/

St. Augustine, etc.) to the mundane story (theoretical/scholasticism)

and finally, in modernity, to an allenated story (critique/death of God/ .

secularity). Today theology stands or ;‘alls within the dlalectic of a
"hermeneutics of susplcion' and a "hemengutics of recovery", Tﬁe prob-
lem with a "hemngutics‘of' susplcion" is that it suspects the story to
be illusory, an untruth. In this mode, story becomes false consclous-
ness. On the other hand, a "hermeneutics of recovery" wishes to recover
a lost truth but all too often the truth is articulited in an alien
language that is so foreign that t: stary longer convinces us. The
or;eness between language and realify cannot be Trecovered but can only
be mﬁ—experienced. Dead metaphors are dead metapﬁors. You’cahnot

revive a dead metaphor. What is needed is a new metaphor. A story that

‘1s experienced as a dead story cannot come alive again by recognizing

1ts truths. A new story must be written. Wallace Stevens had cleared
away the debris of old metaphors and in doing so he was able to open
himself once agaln to the transcendence of poetry and be seigzed by it.
For Stevens, the story-teller was the Imaglnation incarnated by a Being-
poetry without which the story dould have no life. In this way the

story is full of grace. Therefore, in a sense, we can say that Stevens

was not a poet but that he became poetry. The poet is the vision itself.

7
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As creator, he contains his creation yet his creation contains him. ALl
" "the elements in the vision are one. Stevens' ultin;ate vision is the

reconciliation of imagination and reality in a theory of thé identity of

poetry and life whose continucus development sustains the ident1£y.7u

For Stevens, this is all that it can ever be and it suffices because it

is.

A theology of story must begin with the post-critical transcengn—
tal ph:i.losophy.75 In one sense it is a retun tcwargls a gonfessional
theology but a confessional theology that is poé’c-—critica;. It has to
begin in the method .;Ltself. It begins in medias res, in the story of
theology itself. Story is the embodiment of vision. To whatever vision
cne commits himself, he can simply say — "It's my story". But if the
vision is unlversal (true vision usually is — it is governmed by uni-
versal intent), then — "It is gur story", hmnanity"s story. Further-
.more, because‘the story "to be" is a story that includes God, it must
therefore be theological and not merely psychological (e.g. psycho-
analysis consists of “diary-making"). Therefore a theology of story is

the theologlcal story itself.’®

7

- Mmid., pp. 275-276.
! ’ —

) 75Cha.r'les Winquist, The Transcendentdl Imagination: An Essay in
Philosophical Theology (The Hague: Martinus Nijhoff, 1972), p. 90.-
Here the author examines the ontological significance of language and
the meaning of theological understanding. By doing this the task of

philoscphical theology becomes a critique of the possibility of doing

theology.

76Because of our sense of relativity, perhaps theology should focus
on: the path to horizon rather than some absolute horizon. I am suggesting
| perhaps the call for a meta-theology or to use.Malcolm Splcer's term,
"theologlcal theology". See Malcolm Spicer, "The Trinity: A Paycho-
logleal God", Science Relig.euses/Studies in Re]igion, Vol. 5, No. 2,

1975, pp. 117-133
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» - The "coming to story" is basically the same as coming to insight

or caming to discovery. The cognitive processes or the dialectic of

consclousness operate in all cases. A story is vision and so 1s an

‘insight or a discovery. Like a sclentific discovery or a philosophical

insight, the "coming to story" or the process of autobiography is based
on the intentional operations of ordering manifold elements into'a

" coherent “pic'cure". The heuristic movement towards a "metaphor of the

self” is like the heuristic movement towards "model fermation" in

Sclence or the Weltanschauung in the humanist. Therefore, by examiring

the operations of method we can come to a better understanding of the
structure of story in terms of a narrative. As there is in experience,
80 too, is there a narrative quality to scientific and the logleal
method.
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° .  HORTZON AND THE PERSONAL IN METHOD:"
~ T IONEEN AN AN

H:LStorically the scientiﬁ.c' enterprise has had basically three
shifts of horizon. These shifts have moved from ‘a classical notlon of.
reast;n (metapnysica]'/p;"e-critircalﬂ) to modern reason (enpiricai/

» critical) and final]y/ to contemporary reason ‘(transcendental/post-
critical). ’Ihq contexrpo;c-ary notion of reason and science is exempli~-

fied in the works of Bernard Lonergan (Insight: A,Study of Human ,

Understanding) and Michael Polanyi (Personal Knowledge: Towards a
Post-Critical Philosophy) 7 - '

This last shift requires the inquirer to go beyond the empirical
b!;o the source of t}ae errpir'ifzal, mm, to the procedurés of the human
mind and thus reveal a pattefn of operations which is present in all
acts of knowing. For Lonergan, thls pattern is an integral heuristic
structure and the cor{ceptiongqf reas}onégxﬂae "transcendental- method".
While classical science :Ls grounded in metaphysics a.nd modern science
~in enpirical sense data, the transcendental notion is grounded 1n
cognit:ional theory. Again, the shift is from reason in the c‘lassical
sense of logos to the modern sense of logle. to the tmr{scendenté;‘

sense of method. Insofar as reason understands the eternal truths in

77F@r the aﬁalysis of the three shifts of horizon, see Joseph
Kroger, "Theology and the Notion of Reason and Science: A Note on a
Point of Comparison in Lonergan and Polanyi" The Journal of" Re].iﬂ.on
Vol. 56, No. 2, 1976, pp. 157-161.
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the logos of classical science, objectivity is the result of tht self-
evident and necessary truths. But according to the ogc of modern

&
science,’ objectivity is the result of immediate sense experience

(observations) and :Lnf‘erences (hypotheses) However, when ccnceived as

‘ method in the transcendental sense, oojectivity results fram the

ati‘chentic subjectivity of'beiirug attentive, intelligent, reasonable %and ,
responsible. Thus Lonergan speaks of method as reason's appropriation

of one's own conscious and intentional operations. If me'dieval the-

»ologf is understood as reason illuminated by faith, contenporary the-

‘n

‘ ology can be conceived as method 11luminated by falth.

PR )

On the side of Polanyi, his own "flductary programme" undoubtedly

“establishes the transcendental notion of‘reaﬁon. Polanyl's ideal of:

sclence as "personal'lc'lowlédge" r;ecogrﬁ.zes that, behind all fomal
demonstratious and specifiable procedures there lies the :Lnforma.l and "’
tacit operations of the scientist'i 's own mind. This pattern of cog-
nitive #acts is whavt’;: Polanyi calls the "Structure of tacit knowing".

“This conception of reason is post-critieal. Thus Polanyl believes that

-

the traditional .separation of fa:lth and reason 1s a fallacy. ‘I'hez:efofe
ree.sm in a post-critical age is a shift from both the classical and
modern formulations to the ground of all fommlation;, that is, the
informal and taclt operations of the human mind. Thus, aecording to
Polanyl, objectivity in scilence is the resuit of neither xretaphyslcal
certainty nor exrpirical observation but rather of\ reésponsible SubJect-

1v1‘cy This consis‘cs of the personal and passionate commitment to

-Anquiry dr:l.ven by devotion to a universal demand What 1s m?alcial o
Polanyi's position is his insistence that we must once and for all
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recog'xize that belief is the source of all lmowledge and that any 1mu1ry
. ‘scientific or theological, rests on shared beliefs and that no intelli-
gence ‘can ‘operate outside such a ﬁduciary f‘ramework. Such-a framework

can claim no evidence for 1ts beliefs since it operates in a tacit dimen—

‘ " #lon. Such are the Operations of doing 'cheology, sclence and "coming to
| \,/:tory" 78 ' ) ‘
Lonergan"s intention is to grorund a philosopmr that is critical,
‘ ';net;hodical and ca‘xprehensive. Lonergan seems to accept the critical’
' 1deal of science inasmuch as he -egquates f&wwledge with the cont;nt of
. explicit f‘orrmlatioﬁ and. reflective cf’itiiciémjg Lonergan has the _
intention of critically examining propositions, thoughtéén@ methods.

e
when he says that:

Lonergan reflects the critical ideal of objective scientific knowledge

H
~§

It isvthe prior and enveloping driive that. 'car-ries cognitional
.process from sense and imagination to understanding, from under- -

standing to judgement to the cqmplete context of correct Judge-
ments that is named knowledge 80

He continues to say:

By moving man to reflect, to seek the unconditioned, to grant
unqualified assent only to the unconditioned, it prevenfs him from
being centent with hea:ésay and legend, with mverii;ied hypotheses
and untested theories.

L4

. Thomes A. Langford, Michael Polanyl and the Task of Theology",
“ Phe ‘Journal of Re on, Vol. 46, 1966, pp. 45-55. Also Richard- Gelwick,
- _"Discovery and Theology", The Scottish Joumal of Theology, Vol. 28,
et No. 4, 1975, pp. 301-322.

»

. ‘79For the jcamparison between Inmrgan and Polanyi, I have made
4 .

"great use of the” article,’ Joseph Kroger, "Polanyil and Lonergan of
Secientific Method", Philosoprw Today, Vol. 21, No. 1/4, 1977, pp. 2-20.

o 80Bernard J. F. Lonergan, Insight: AStud,\Lof}anUnderstam
(London: Darton Longman and Todd, s p. 348, °
Bllbid., p. 348. L5 ’ :
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For Lonergan, cognition is approcess of mental activity whereby

-

knowledge is attained througi two stages. First, understanding what one
experiences and secondly, making a judgement concerning what one under-
stands. Therefore it 1s a twofold process of expiicacion and carlticism.
One experiences an assortment of sensory data and then seeks to come to
" an understanding\ through the articulation and formulation of the data.

But this is not knowledge because for Lonergan, knowledge. does not rest
g

at’ the level of articulatiaon. The articulation and fomulation of the\
‘eXperience in question must meet critical reflection. A Jjudgement has to
. be passed. For Lonergan, as long as one is not making a judgement he 1is
_rerely thinking.and does not have knowledge. Lonergan says that: '

Concepts and: theories are the products of insight and have to

be checked the data .... The process of checking reveals
. in hunan knowl ; beyond experience and understanding, a third

disginet, constitutive level that is both self-authenticating and
decisive. It is self-authenticating: ~rational reflection demands
and reflective understanding grasps a virtually unconditloned; and -
once that grasp has occurred, one cannot be 'regsonable and yet
fall to pass Judgement. Again, the third level is alone dgcé‘isive
until I Judge, I am merely thinking; once I judge, 1 know

'}herefore Lonergan leans towards the objectives of science, namely, the

move towards clari’cy, explicitness and ob,jectivi‘cy.83 In addition tQ
this, Lonergan maintains that: . B

’

... the guiding orientation of the scientist.is the orientation
of é;gairing intelligence, the orientation that of its nature is a

-détached, disinterested desire simply to know. For there is an
intellectual desire an Eros of the mind. Without it, there would
arise no questioning no inquiry, ho wonder. Without it, there would
be no real meaning for such phrases .as sclentific disinterestedness,
scientific dethchment, scientific impartiality .84 ;

82m84. , p. 3b0. . : . ’

T ; . >
83Kxoger, p. 4. ’
84

Lonergan, p. T4.
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In contrast to Lonergan, Polaryl takes a stand against the Ny

'cr‘it;Léal i1deal that maintains that knowledge 1s that which 1s expliecitly -

formulated, critically established and objectively verified. Polanyi
rejects the identification of knowledge ‘with what is explicit, articu-
late and formalized. Polanyi's theory of knowledge résts on his

‘aclmowledg)errent of tacit operations th%it oceur in human activity.

According to Pola.nyi no knowledge can be fully explicit In fact we

always lmow more than we can tell and fur'thermore reason can never be

. fully critical. As such, all knowledge is rooted in the structure of

tacit cperations. This fiduciary framework 1s wispecifiable. It can-
not be grounded or reduced ocbjectively. Sclentific prdcedures rests.on

beliefs and unspeci axiams. In contrast to Lonergan's bellef in

"a clear, explicit and objective ideal that can be critically grounded,

Polanyl insists that seibnce has procedures that are often vague and
its method seem; guided by intultions based on a tradition which is

tacitly accepted., Furthermore Polanyi maintains that the attitude of
the scientific mind consists of commitment r_ather‘thzm that of intel-
lectual detachment. Knowledge is rooted in a framework of comm trent

whith 1s & ground structure of tacit cperations. Thus against Lonergan's

-belief in a sclentific state of detachment, Polanyl maintains that know-

ledge 1is grounded in a structure, of ccxthtment Thus science rests on
wmpeciﬁable belieﬁx arxd axions that are upheld through passionate

- commtment. Thus the difference here is between the question of

critical exigence and post-critical exigence as well as, the difference
between scientific attitudes. '

O the question of falth and knowledge, Lonergan maintains that
R ‘ .

<,
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' £o reason over faith.

the source of lmowl'edgve".s6

b ‘ such: “

\

"comumnity: such are the impulses which shape our vision of

side such a fiduclary framework.%7

. et v o
-

the inquiry. This perscnal coefficient is upheld in confidence.

v

The Judgement occurs tacitly. _ .

. )
“ ‘ . Bmia., p. 266, W

' BTm1a., p. 266.

kncwledgge is inmmanently generated. This is done by the dynamic unfold-
ing of the pure and unrestricted desire to lnow. .As such, knowledge is
gained at the level of judgement and this Judgement rests not upon l

belief but upon experience and understanding. Lonergan glves priority

Polanyi, on,the other hand, maintains that "we must accredit our
> ovix Judgeménp as the paramount ‘arbiter of all our intellectual per-
‘ f‘<3‘f'nances".8‘3 He states that "we must now recognize belief oncé more as

Furthermore he summarizes his thesis as

. Taclt agsent and intellectual passions, the sharing of an
idlom and of a cultural heritage, affiliation to a like-minded

the nature of things on which we rely for our mastery of things.

No intelligence, however critical or original can operate out-
According to Polanyi, the heuristic movement towards discovery is deter-
mined by unspecifiable powers of thought. These suppositions which
guide the imquiry are not gexplicit but nonetheless ground the ‘thrust of

out it there' would be no discovery. This tacit coefficient is unformal-

1zable. Furthermore, since we uphold a km):le;ige that 1is not sp_ecifi—
able or explicit, it can only be held in faith. Therefore knowing is

© Bicnael Polanyt, Personal mmlég}%: Towards a Post-Critical
Philosophy (New York: Harper Torchbooks, r & Row, 1964), p. 265.
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grounded on a prior act of bc_elief. Thus for Polaryi faith 1s prior to

reason. '

These differences between Lonérgan and Polanyl can be explained
f ’ .
by the \f‘act that they both have a different starting point insofar as

each tries to ground h:Ls' theory of knowledge on a certain kind of human

"mental activity. Lonergan's starting point i1s his theory of cognition.
.. whereas Polanyi's theory of knowledge is derived from his theory of con-

sciousness. Analyzing cognition and analyzing consciousness leads to
two different viewpoints° Sdﬁceming the structure of inquiry. Lonergan
- ]

fends to emphasize the rational aspect of inquiry while Polanyl lea.r;a/
. A

_towards the unconscious element as the important aspect of lnquiry.

According to|Lonergan whep we come to know about anything (corrm;n
sense, physics, philosophy, etc.) we construct a theory to explain the
data after'we have attended to the data. Next we'make a Judgement as’to
whethel the theory is correct and finally in n'aking the decision we act
accordingly, that is, responsibly. Thus the principa.l method is to be
ai;terrtive, intelligent, reasonable and responsible, This prqcess of
differentiation and the heightening of mental activity is conscious and

1i1tentiona.l 'Ihis is the way that Lonergan ﬁpholds the ldeal of clarity, -

bl

explicitness and objectivity as the method of inquiry.
. According to Polanyd, however, the imquiry 1is mtentional but 1t
1s not ’entirely conscious., While Lonergan explicates an Anquiry that is
conscious, Polanyl asserts that the 1mu:Lry relie; on a tacit dimension
that cannot be specified, According to Polamyi, consciougness consists

. of two kinds of awareness: focal awareness and subsidiary awareness.’

Focal awareness 1s that awareness by which we attend to particularities.:

-
'




,' - 42 -

0 0

Subsidiary awareness 1s that awareness upon which we rely as a clue to

the meaning of the obJect of our focal éu.»taJ:'ca-neess..88 Thus in an act of
tacit knowing we attend from something (subsidiary awarwepéss upon parts ]

.of the whole which act as clues to the meanin.g of the whole) for the

TR e

purpose of attending to something else (focal awareness). Thus "dwell- K

ing" in the unspecifiable and uhfomalized subsidiary clues that gulde

A
R

him "ntultively”, the inquirer attends to the problem at hand and is

40002

led along the way to discovery. Thus Polanyl identifies the tacit
dimension as being operative in all levels of human a‘ctivity.89
LI

Polanyi thus emphasizes the ambigucus and unformalized p\roce'dures‘, held : i

in failth, to be of great importance, for it is these procedures upon ‘ o §
which we depend in the knowing process. However, there 1s a similarity
to, Polanyi's tacit dimension 1n Lonergan's notlon of the transcendental. ‘ 3

Lonergan says: )
' . transcendentals are contained in questions prior to the

answers. They are the radical intending.that moves us fram
ignorance to knowledge. They are a priord because they go beyord
what we know to seek what we do not know yet. They are unrestricted
because answers are never conplete ard so only glve rise to still
further questions. They are comprehensive because they intend the
unknown whole or totallty of which our answers reveal only part. So

* intelligence takes us beyond experlencing to ask what and why and
how and what for. Reasonableness takes us beyond the answers of
intelligence to ask whether the answers are true and what they mean 1
really 1s so. Responsibility goes beyond fact and desire and ‘
possibility to:discern what truly is good and what only apparently
is good. So if we objectify the content of intelligent intending
we form the transcendental concept of the’intelligible. If we

o

LS

. B8ichsel Polanyl, The Tacit Dimension (New York: Doubleday &
_ Co., Anchor Books, 1967), pp. 9-10. S o S~
. # . ¢ N
89M1chae] Polanyl, Science, Faith and Society (Chicago: The
University of Chlcago Press, 1964), pp. 21-63.
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objectify the content of reasonable intending we form the trans-
cendental concepts of the true and the real. If we objectify the

.content of responsible intendj.ng we get the transcendental concept
of value, of the truly good

Polanyi himself argues that there are unaccountable elements in science
when he .sayS'

Let me start by recalling that even a writer like Kant, so
powerfully bent on strictly determining the rules of pure reason,
occasionally admitted that into all acts of judgement there
enters, and must -enter, a personal decision which cannot be
accounted for by any rules. Kan that no system of rules
can prescribe the: procedure by which he rules themselves are to
be applied. There is an ultimate agency which, unfettered by any
explicit rules, decides on the subsumpticn of a particular
instance under any general rule or a general concept. And of
this Kant says only that it'is what constitutes our so-called
mother-wit!' (Critique of Pure Reason, A 133). Indeed at another
point he declares that thishf‘a?:ulty, indispensable to the exer-
cilse of any Jjudgement, is quite inscrutable. He says that the
way our intelligence forms and applies the schema of a class to
particulars 'is so deeply hidden in the human soul that we shall
hardly guess the secret trick that Nature here employs! 91

Polanyi continues to ask how

One may wonder how a critique of pure reason could accept the
operations of such a powerful mental agency, exempt from any analy-

'sis, and make no more than a few scattered references to it. And

one nay wonder too that generations of scholars have left such an
ultimate submission of reason to unaccountable declsions unchal-
lenged. Perhaps both Kant and his successors instinctively pre-
ferred to let such sleeping monsters lle, for fear that, once-
awakened, they might destroy their funmdamental conception of lmow-
ledge. For once you face up to the ubiquitous controlling position
of unformalizable mental skills, you do meet @lfficultles for the

Justification of knowledge that cannot be disposed of within the
framework of rationalism.92 .

Herder, 1973), pp. 11-12.

My cnael Polanyt, Knowing and Beigg Essays by Wichee], Folaryd,
" ed. Marjorie Grene (Chicago The University of Chicago Press, 1974),
p. 105. ‘

9OBernard Lenergan, Method in Theology (New York: uHerdeI: &

92mpid., p. 106.
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ledge rests".93 Lonergan and Polényi both maintain that insight and ’

-4 -

The transcendental method and tacit knowing goes behind the
scientific 1deal to the subJect himself as "the source of ground of all
objectificatieons, and find in the structure and operations‘of insight' 7
and 'discovery" respectively a camon foundation upon which all know-
discovery involves a strenuous effort while at the same time occurs
spontaneously. There 1s a paradox here since 1nsp1r_ation comes fram
effort yet no amount of effort can produce mpimtion.gu The problem
can be posed in another way — How do we acquire :Lnsigit when we do not
knew what we are looking for? Lonergan and’ Polanyl emphasize the anti-
clpatory knowledge or the heuristic thrust. Lonergan states that:

] Of themselves heuristic structures are empty. They antici-
pate a form that is to be filled ... whether one/likes it or not,
heuristic structures and canons of method constibtute an a riori.
They settle in advance the general determinations, rot merely og
the activities of knowing but also of the content to be known

While Lonergan acknowledges the presence of anticipatory powers of the

mind, Polanyl Justifies our rellance upon them., He faintains that when
we dwell in our clués and confldently rely on them, then we are gulded
when we integrate them. When this occurs insight comes about. Thus,

In science the process of guessing starts when the notice
feels first attracted to science and is then attracted further

towards a certain fleld of problems. The guesswork involves -
the assessment of the young person's own yet largely undis-
closed abilitles, and of a scientific material, yet wncollected
or even unohserved, to which he may later successfully apply
his abillities. It involves<the:sensing of hidden g:l.fts in
!
. i -

93I(x-oger, p. 12.

MIbsd., p. 13. -

95B. Lonergan, Insight, pp. 104-105. b

. : « O |
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. corrpared to the questions that await an answer",
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himself and hidden facts in nature from which the two in combina-
tion, will spring one day his ideas that are to gulde him to dis-

. covery. It is characterlstic of the- process of scientific con-
Jecture that 1t can guess, as in this case, the several consti-
tutive elements of a ccherent sequence — even though each stdp
guessed at a time can be Justified only by the success of the -
further unguessed steps which it will eventually combine to a
final solution .... In order to guess a series of such steps, an
intimtion of approaching nearer towards a solution must be
recelved at every step. There must be sufflclent foreknowledge
of the whole solution to gulde conjecture with reasonable prob-
ability in makdng the right cholce at each consecutive stage. .
The process resembles the creation of a wark of art which is
firmly guided by a fundamental vislon of the final wholg even
though that whole can be definitely conceived only in of

. 1ts yet undiscovered particulars -- with the remarkable differ-
ence, however, that in natural.sclence the final whole lies not
within the powers of our shaping, but mugt g:Lve a true picture
of a hidden pattern of the outer world.9

For Lonergan, the method 1is an "Integral heuristic structure"
t;ecause there are anticipgtorw elements that are ¢perative yet it cannot
be known expiicitly. These operations progress through cumuldtive \
moments of differentiation rising to a final act of grasbing the :mcon‘-
ditional. Thus knowledge, grounded in the subject, is arrived at
through the operations of unformalizable procedures lmmanent in the
subJéct. Lonergan maintains that "the questions we answer. are few
' 97

For Polaryl, the bridge that ties together the question and the

. V4
" answer 1s the structure of tacit knowing. We rely upon anticipatory

knowledge without being ablé to specify that knowledge. Focal and sub-
sldlary knowledge are integrated in the act of tacit knowing. Accord-
ing to Polarnyi, we comprehend a thing by dwellink in our subsidiary

‘

9M. Polanyl, Science, Faith and Soclety, p. 32. .

'B. Lonergn, Insisht, {z o
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;tvamnéss of its particulars. By integrating those particulars as clues
or guides to a focal awareness we come to know a )thing I'c is the
unspeci fiable inner conditions that guide the lr)éuirer to the solution
of a problem.98

Lonergan furthermore maintains tha#® there is an isomorphism

between what one seeks to lnow and what is known. Thus the structure of

Inowing 1s isomorphic with the structure of the known.>” Lonergan's

cognitional theory becomes metaphysics. Here philosophy, as free self- '

understanding beglns as "an understanding of all undérstanding to a

basic understanding of all that can be undérstodd".loo Hence "meta-

physics 1s derived from the known structure of one's knowing". 101 Ir

inquir-y is an act of intentionality or a movement towards horizon, that
horizon must be ar'ticulated as the mtention of the knowing sub.ject in
the process of doing the knowing. Therefore metaphysics as horizon
underpins an ontology of method. Lonergan states that the no‘giox:: of
belng i . I | ‘ |

. underpins all cognitional contents ... penetrates all
cognitiorial contents. It is the supreme heuristic notion.
Prior to every content, it is the notion of the to-be-kriown
through that .content, As each,content emerges, the 'to-be-~
known through the content'! passes without residue into the
'‘mown through the content'. Some blank in universal anti-
clpatlon 1s filled in, not merely to end that.element of

A}

- 4

98R4 chard Gelwick, The Way of Disdbvery: An Introduction to the '

Thought aof Michael Polanyi (New York: Oxford University Press, 1977),
pp ol-60, ‘ '

L&

9. Lonergan :_l_Q} , P. 399.

Omiq., p. xovias.
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- anticipation, but also to iake the filler a part of the particis
pated. Hence, prior to all-answers, the notion of being 1s the
notion of the totallty to be known through all answers. But
once all answers are reached, the notion of beingIBegecanas the
notion of the totality lknown through all answers. :

Therefore the "God shead" is the full and final anticipation of the =
unrestricted desire to know. As such, ‘the notion of horizon of "future-
J anticipated" is a hermeneutical ‘keylto a theology of story.

As with Polarwi,é‘ phe hermeneutical key is grounded in the view
of the "question" as epist_:emology. In philosophy a discrepancy exlsts
between the search for truth and the truth itself. But if we follow
Polanyl the question or the kdnd of groping, which conétitutes the
recopﬁtion or anticipation of an answer must bé included in our epis-
temology. Polanyi makes the assertion’ that "we know more than we can
te]:],".103 This refers to our awareness of unspecifiable elements which
serve as é héuxistic guide in the anticipatory process by which we come
to the recognition of a‘coherent pattern. This nexus of unformalizable
procedures is part of.“ the epistemological foundation. As such, know-

ledge is included in the questions asked that leads to further questions.

| For Lonergan, the wnrestricted desire to kuow is the notlon of being.

The very activity of being is constituted by a past that we dwell in -
"(Polanyl) and acts as a guide .to’ future anticipations >(Lonergar‘1).
Therefore reason in the contemporary mode of method contains the
eiénents of past (the push of the gggl:_ion); present (the intention~

élity of the subject) and the future (the pull of horizon). 'Iherefore,f

102n34,, p. 356, .

103y, Polanyi, The Tacit Dimension,p. 4.

\ .
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method 1s structured like a narrative. Dwelling in the past and ar;ti- ‘
clpating the future 1S the narrative of being-which to Lonergan 1s the
unrestricted desire to know. Lonergan maintains fhat "it is one and
. the same thing to understand what being is’and to understand what God.
15204, In this way history s story. It is the infoldment of the .
narration of being. Thus hisfor'y is the na:rré.tive disclosure of God
and is articulated as theology when the narration is sacred (when
history and myth are identical) ‘or mundane (when history and myth are

sepm‘ated)l. Thus the separation of history from myth 1s the movement

; from gospel ard patristic thinking to scholastic thinking, hence, from
a myth to theory. ' - I
In Wallace Stevens the reverse ;>ccurx'ed whereby. he sought to
bridge the dualism pet;léen God and imagination to arrive at a vision of
the oneness of things. Stevens returned to a view that life is poetry
and that this poetry is not only the interplay between God' and ﬁxag‘in— ’ ..

. ation but that it clearly articulates that very ontologlcal fact. The °

-method that Stevens used to achleve this poetic vision of "things as
they a;'e" is the method of metaphoric utterances (live metaphors are
. uttered while dead metaphors are fecited). Thus to sppreciate "method
C as metaphor!’ we need, first, to exariine the theory of metaphor.

I Y Lonergan, Insight, p. 658. :

i
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~ S THEOPOETICS OF METAPHOR AND MYTH '

°

Fid

: ‘ The theory of metaphor has been handed down to us from ancient O o
Greek rhetaoricians. In' fact, in.Aristotle's Poetic.;s we t‘inc;that a
metaphor is "the application to a tkﬁng of a name that belongs to some-
thiné else‘, the tmﬁ§ference taking place~ from genus to specles, from
specles tcs species, or pl:*opor't:l.ona.lly".105 In his Rhétoric a metaphor

is defined along the lines of a camparison. Thus a comparison is an

106

expanded form of metaphor. " From there Cicero and Quintilian main-

tained that a metaphor is an abridged comparison. 'Thus according to i

1 9

J,v'theaancient rhetoricians, a figure of speech, -where one word was sub-

4

.stituted for another, was used to fill a semantic gap or to embellish
discourse and in this izay~n1ade it more ‘pleasing. F‘urt:henknore,h since /

'ﬁe have more ideas than can be matched by words to express them, the - L
" point of the' rhetoriclans was to stretch the significance of the wards
' beyond their immediate use: Furthetmore, the ancients believed that
A the use of figurative wdrds may seduce‘an audlence. Thus the whole o
strategy of the use of figurative words reflected the general functior

'E e ’ of rhetorié, namely, that it‘ was used for persuasion. Thus metaphor-
was a rhetoric figure of speech whereby a figurative word was

L}

105quoted in Paul Ricoeur, Interpretation Theory: Discourse

and the Surplus of Meaning (Fort Worth: The Texas Christian University
Press, I§%;,.p. T7. , ‘

'1°6ib1d.,_ pb. U7-48.
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substituted for an absent literal word because the word bore a resem-

blance to the other word.

~ -
Paul Ricoeur ol

fl

has schematized six propositions which are the -
pr'esxxppdsiﬁions of classical rhetoric: 1) "metaphor is a trope, a
2) "metaphor represents
the extensicn of the meéaning of a name throum deviation from the

-’

literal meaning of words", 3) "the reason for this deviation 1s resem-

blance", 4) this finction of resemblance i1s to ground the substitution
of a figurative mean\in'g of a word in place of the literal meap:Lné,
5) this substitution(\ does not create any semantic innovation, 6) a

metaphor does not glve any new information about reality.

i The above six presuppositions have been calléd into ques®on by

contemporary literary critics such as I. A. Richards, Max Black, ‘
Moaroe Beardsley, Colin Turbayne and Philip Wheelwright, -

The first proposition is called into question sinply because a
metaphor is a phenamenon of bxeéication and not of denomination since

a metaphor makes ‘sense only in the context of a sentence or A%’cteranoe

.
e *

rather than a word Therefore Ricceur points out that we snould not

spea.k of a metaphoric use ‘of a word but rather speak of a metaphohc

108

utberance. jIhez,-erore », §imply, a metaphor 1s the result of the

tension between two terms in a metaptioric utterance.,l0

+

o : . .
W' maa., p. b9, - ’ |

, . ' . v ) - e B
108114, , p. 50; also Paul Ricoeur, The Rule of Metaphor:
'Multidisc

Studies of the Creatiom oft

~

logPas.xl Ricoeur, ‘Ihe Rule ot' Metghcr, p. 2147, see a.lso Inter-
.pretatim Theory, p. 50.
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‘tions that sustains the metaphor

13

-innovation which has no status in already established language and
predicate”. . P, Ricoeur, Interpretation Theory, p. 52.

a cmtradiction of terms but the "metaphord.c twist” a_llows a tr-ansfom—

L
- 51 - ’

The second proposition of classicdl rhetoric is incorrect because i

'

the tenslon in a metaphordc utterance does not occur betWeen the two
\

terms but rather between two opposed interpretations of the utterances ?
As Ricoeur points out, 1t is "the conflict between these two interpreta-
w130 peurdity occurs only if the

utterance {s interpreted literally. A literal interpretation results in

o e e

ation of meaning to occur by which we make ."sense" of the utterance..
) }‘ne third proposition maintained that deviation of meaning ,T/ ted’ ‘ ;

on the notion of resemblance. But :Ln a metaphoric statement we have

terms that do not go together, in fact the metaphor is a “category

mistake". By this "calculated error", a new and previously unnoticed ’

relation of meaning springs up between the two contradictory terms. e ‘ 7

Furthermore, according to the ancient rhetoricians.a trope was

the simple substitution of one word for another but it could not account

for the fact that the tension between the literal interox‘etation and o

the metaphoric mtemretation on the level of the sentence results’'in . s

the emergence of a new creation of meariing. Therefore, what occurs is

a semantic imovation which does not exdst in an already established

langusge. This semantic innovation cames only from "live" metaphors,
not '‘deag" mataphors.ll‘l ' ‘ )

10mp14., p. 50. -

T 111

)

", .. a metaphor 18 an instantaneous creation, a semantic

vhich only exists because of the attribution of an unusual or unexpected

\ v
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Finally we can say that "tension" metaphors are not translatable
and that furthermore it does not offér us_new infométion but tells us
something "new" about reality.ll2 [

" From here we can\proceed to examine the parables of Jesus from
the point of vlew of the tension theory of’ metaphor. In this way, Jesus
became a precur-sor of cmt;npora;y writers gnd poets as paraboler

For centuries, beginning in the New Testament and up to modern
times the parables of Jesus were t:reated as allegories. 'I‘hey were seen
as nwsteri tories of which every element in the story referred to
some othep than'itself. To interpret the parsble as such one needed

a key to identify the various elements in the story. By possessing the

\ .
. key of Interpretation, an exegete could demystify and urravel the inner

meaning of the parable. Otherwise the parable remained an inaccessible

mystery.
It was Adolf JUlicher (Die Gleichnisreden Jesu) who maintained

.that Jesus' parables were not allegoriges. In distinguishing between:

allegory and parable,.he maintained that the parables of Jesus were

_ parables, not allegordies and sought to understand the parables as a
literary eritity. Basicaily J“ulicher‘argued that the parables are not

mysterious and foreign but rather vivid simple pictures of everyday
life. Taking his lead from Aristotle, Jiilicher argued that the basic -

" element of a parable was a camparison which for a.llegoriés“ there were

-

v

)
\
f

llz"‘lhis tension guasrantees the very transference of meaning and
glves poetic language its characteristic of semantic 'plus-value',.its
capacity to be open towards new aspects, new dimensions, new horizons
of mean:!.ng" P. Ricoeur, The Rule of Metaphor, p. 250, ,

"~ . . / 2.
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* parables stood eloser to Jesus in cultural pro:d.ml.ty than Aristotle 8

* works of lit%'ature. He maintains that parablgs, unlike allegories,

. 53 -

many comparisons. Accordingly, Jilicher maintalned that the single
[ Y [y
point of éqnparison of a parable was a general unlversally applicable

religious or moral principle.’’3 Tus the parable is a pedagogical \

device. N ‘ . ) | .
Paul F'eibig (The Parables of Jesus in the Light of the Rabbin:lc .

. Parables of the New Testament Period 1912) mintained that rabbinical

categories. Flmél:;ermre, he maintained that they were cloger in style
to Jesus' 1iter-ary form and function and that: they contain metaphors. 114

Later scholars (CadouXx, Dodd Jeremias and Linnemann) maintained that

the parables of Jesus were not 1ntended to“teach some ethlcal truth

app]icable for all times\(which was Jﬁlicher's thes:l.s) but that each

parable must be set in the ministry of Jesus or, they must reconstruct X

the specific situation in which a parsble was first uttered to corréctly
115 ) )

. .
Recently Dan Via 116 has attempted to examine the parables as

interpret it.

A

Mvageletne Boucher, The Mysterious Parsble: A Literary Study
(The Catholic Biblical Quarterly Monograph Serdies 6, Washington: The
Catholic Biblical Association of America, 1977); p. 4. Also Norman

Perrin, Jesus and the of the om: Synbol and Metaphor in

New Testament .Interpretation ladelphia: Fortress Press, 1970),

ppl 2 . - . N . B
llliN Pem'in, Jesus and the W) pp. 95-96.

Here metaphor 'is understood i.n terms of the substitution theory. -

~ M poycher, p. 8. . .

£y

0pan Otto Via, Jr., The Parables: Their-Literary and Existen-

tial Dimension (Philadelphia:” Fortress Press, 1970, B AT o
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_have a'L coherent structure * By this he means that the elementé of the .
parable relate to each other while in the case of allegories the %
elements would relate to an Outside text. Thus, for Via, parables are
aesthetlc objects that stand on their ocwn. In this way parables are .
"autonomous", that is, they are indepéhident of the author, the readers,
philosophical thoughts and soclety. AS an art farm, the parables are
autotelic. They-are an end in themselves. They are not to be Liter-
preted along the lines of what the author intended (intentional fall-
acy) or how they affect the reader (af‘fective fallacy).

Since the parables are basically autonomous, Via maintains that
they should be detached ﬁ'om_'their setting in the ministry .of Jesus,
From this point of view Via crificizes the historical method of Dodd
and, Je;'emlas. Thereforg Vi'a belleves that the best interprefative
 framework should be along existential and secular lines. Finally the
aestheticness of a parable glves it the possibility of becoming an

"avent" .1‘17

In his critique of aesthetic conseicusness, Hans-Georg Gadamer
maintains that if we stop viewing a work of art as art and see it as
world, then art is not sense-pe

LY ,
as we encounter a work of art we become present. In fact, a.wark of

ion but knowledge. This is because

art puts é, question o us — it interrogates us. Thus as in Polanyi

the question is knowledge or world. 118 vnen we encounter a great work

Y]
3

UTmid., fp. 88-107; M. Boucher, p. 9.

L8ye quest always begins with the "guiding" questicn which
serves as the foundation of the knowing process.
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of art, by entering its world we do not leave home but "come home".

The artist has really said — This 1s so! Art reveals being. Further-
more, by being autonomows a work of art mediates knowledge in a deep
sense - 1t is truly shared 13 ‘

By comparing .art to a game Gadamer maintains that a work of art
is viewed as a dynamic’ thing. 'Her"é the position.of ausubJective— ’
centered aesthetic is transcended. The traditional subject-object
scheme 1s Inadequate in understanding a work of art. Thus the conse- °
quence of this thinking is that we begin to view art as the subJect
:Ltself and we are its object. 'In this way art addresses a person :Ln

120

an encounter and announces Being. _Thus 1f we view parables, with

Via, as aesthetic experiences, we can say that a parable does not make

a point. Rather 1"c selzes us and we participate in the parable. Thus
we do not get the point of the parable — we are the point.121
Via also extends the scope of parsbles to narratives Hy examln-

ing parables as metaphors extended to narratives. Thus by seeing

. parables as stories, Via opts for‘ literary ggiticism as the starting

point for interpreting parables. ' T &
But it is John Dominic Crossan that sees pérables not simply as

stories but as poetic metaphors. 2% He states that metaphor can appear

~

“ 119Hans—Georg Gadamer, Truth and Method (New York: The Seabury
Press, 1975), pp. 59-90.

leMart:!.n Heidegger, Poetr;y', Language, Thought, pp. 15-87.

121Sa.'Lli.e M. TeSelle, "Parable, Metaphor and iheology"
Journal of the American Acadenq of Re]ig.___, Vol. 42, No. 1, 197’4, P. 632

122500 Dominic Crossan, In Parsbles, 22 10-26.
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,"to create participation in the metaphor's referent
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as ej,'cher parable or myth. The diétinction is that in a parable we may -
"have "imaginary gardens with real toads in them" while in myth we may

have iaginary gardens with magina.ry toads 1r! them.??3 The metaphor is

appropriate for a parable tells a story which on the surface level is

probable in everyday life while a myth tells a story which 1s inpmbabfe

on both levels. In addition, Crossan insists that the function of meta- .

N W
phor 1s "to 1llustrate information about the metaphor’s referent’ and
" 124

Parables, then, are stories, the kinds that set the familiar in
an unfamiliar way. As such we are moved to see the ordinary world in
an extracrdinary way. Sallie M. TeSelle tells us that:

. The world .of the parables, then includes, it is, both dimen-
sions —— the secular and the religious, our world and God's love,
It is not that the parable points to the unfamiliar, but that it
includes the unfamiliar within its boundaries. The wnfamiliar
(the Kingdom of God) is the context, the interpretative framework
for understanding life in the world. We are not taken out of
this world when we enter the world of a parable but we Tind‘ our-
selves in a world that is itself two-dinexﬁ'lonal, a world iy
which the "religious" dimension comes tJ the "secula.r" and
re-forms 1t.125

By contrasting parable with myth in the context of story > Crossan '

maintains t:hat partables subvert-world. Tne difference between nvth as
story and parable as story is that nyth esta.blishes world while parabJ.e

subverts world. Thus Crossan states that "to live in parable means to

" dwell in the tension of myth and parableu 126 C ' .
123Ib1d. ,P. 15 Y
lauIbid. , P 1/_
1Pga114e M. TeSelle, "Parable, Metaphor. and Theology", p. 632.
126

John Dominic Crossan, The Dark Interval: Towards a ’Iheolog_
of Stg;y (Niles I1linois: Argus (Taummications s 1075), P 00. '
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Crossan has identified the tension in parables as being opera-

tive in the plot-structure. This plot-structure allows the story-line

' to rrbv‘e in a familiar way until the unexpected oceurs. Thus the ten-

sion is between the familiar and expected element of the parable-story

and the unfamiliar andagexpected ending.  Thus we have basically two

plots. First we have a real life situation that we anticipate accord-

ing to the norms of the culture. Next the plot unfolds irito the °

mfand.]iér. Thus thg parable f's structured narratively as a teﬁsion. \
between what 1s expected and the ‘unexpected that’ actually takes place.

It 1s the tension that occurs between two contradictory sub-plo}:s that
n)ak:es the parable a metaphor. The parable issues 4 semantic innova-

tion at the level of story and thus discloses something "njw" about our

LW
story-narrative.

\ Thus Crossar has shown that a parable is a story of the everyday
1life wherein sanetlﬂ.ng strange and unfamiliar: occurs which h’as‘a
shattering effect. For example, in the Parable of the Good Samaritan, .
the hearer's expectations would be that the'Priest and Levite would
come|to the aid of the robbed traveller. But they do not aid the
mbbéd traveller; it 1s the Samarltan who cames to the J:'esz.cue.ab The

expectations of Jesus' cultural world are reversed in the parable, In

Jesus' culture a Samaritan was not considered one who was good, quite

the contrary, yet in the parable he comes out being the opposit:? of
what he was viewed ':Ln real, life. Thus the mythic-story of world is
shattered by the reversal of expectation., Similarly s yin t:he Parable
of the Great Feast, one would expect the host to have his friends at
dirmer and not strangers, but as 1t turns.out, the strangers becoms
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present and the friends are abseht What 1s expected does not happen
and what is not expected happens Again, in the Parable of the Talents
we would expect the "conservative" servant to be commended for not
risking: losing money entrusted to him yet he is not cammended. In the
Parable of the Workers in the Vineyard we would expect the owrer to
pay his workers.what they earned, acconiing to the amount of, work that
they did, but he does not. ’Ihose who worked all day long got the same
wages as those who worked for on.Ly one hour. This had a shattering
effact on those hearers of‘ Jesgs because they were bounded by legalis-
tic thinking. The parable shatters the economic world—yiew that ‘
equates.ywages with the amount of work done.

Amos Wilder had stated that art-forms are connected with basic
assmptions about-: ex:Lsn;ence.127 w;m he means to sgy is that the forws
of 'litera‘.ture in any soclety are governed by ‘world-attitudes. With
regands‘ to Jesus and his hearers' culture, the\mcopscious assumption "
is sinply this — that all life has the character of a story and of a

plot. This is similar to what Stephen Crites had said, that life has

* the quallty of narrative. According to Wilder, the world-stor-y has

many characters in it mcluding sub-plots and episodes eacb of which
reflects the sigxiﬁcance of the' whole, ~ What Jesus. does in the parables

1S to carry this Jewish wiconscious outlock to a further develoment.

.As Wilder puts it:

 12Tpmps N, Wilder, Earg Christian Rhetoric: The @%uragg of
* the Gospel (Cambridge: versity Press, 1 7. s P 71,
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The denouement of the world-story is come; the characters
and their little stories are now in Agt V; in fact, we hear
twelve o'clock beginning to strike.l )

Thus in Wilder we have one of the earliest recogniticns of the parables
i

as narrative stories and that these stories are human and realistic.
This was Jesus' linguistic approach. He told stories, indeed; realistic
ones. Jegus' method of storytelling was not imaginative in the sense of
telling incredible tales but rather in the sense that he prought images ‘
drawn from the ancient world of Israel and used tropes or extended;{
images to mediate reality and life in an unusual way.l29 Wilder péaints
hout that the na’puralness and éecqlaxity of the parableé is only onl?
aspect of them. There 1s also Jesus' own original application tha{i sets
them apart from the general linguistic mode of the times in which he
lived. The stories of Jesus are real but they are only sprd.ng—bqardg\ to
p

. . A
something more important. By storytelling Jesus leads man to make a

, Judgement and come to a decision. Parabolic stories compel men to+see \

"things as they are", .arousing what lays dormant. The parables make men

130

come alive. Wilder states that the "Gospel proposes not to substi-

‘tute another world for this one, but to redeem and tz'ansﬁgure the pre~
sent world", 131 Li.kewise did Jesus, thr'ough the pargbles, attenpt to

(%]

subvert, transform and re-order the rrwthic elements (1n that world-story)

128p14., p. 72.

Pmia., p. 72. - A
130114, , pp. 74-T5.

1315.331&-; p. 15. C N
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of his cultljxre.l-32
We ican, therefore, say that par'é.bles é.re extended metaphors

articulating Jesus' experience of God's presence and God's breakthrough
\.Lnto the mindane. In parables, religious and poetic experience are
fused together because they represent J e'stls' experience verbalized

poetically. The parables disclose the transcendence because they break

the everyday pattern of Jesus' culture Parables are the starting

¢ e

point of a theology of story, simply because they disclose the begin—
nin@ of a new story within the already existing story. They shatter

‘the very story of Jesus' culture. Crossan sums up his position on the

matter by saylng that :

The parables of Jesus are not historical allegories telling
us how God acts with mankind; neither are they moral example- ‘'
stories telling us how to act before God and towards one another. |
They are storles which shatter the deep structure of our accepted
world and thereby render clear and evident to us the relativity
of story itself, They remove our defences and make us vulnerable
to God. It 1s only in such experiences that God can touch us, .
and only in such moments does the kingdom of God arrive. My own °
term for this relationship is transcendence

Therefore we can say that a parable is a metaphor of the transcendent. -/

It 1s in parables that the religious dimension is disclosed. The

' parables point to the limit d:!mensions of the everyday life - the story
that we live, David Tracy makes the category of "limit" the f‘oref‘ront
of his revisionist theological model. He states that

/

' The parables, as stories take the reader to the point where
the course of ordinary life 1s broken; an intensification of the

— " .

/
&

132ce, James G. Hart, "Mythic World as World", International
Ptlosophtcal Quarterly, Voi. 15; No. 1, 1975, p. 69. —

13356t Domintc Crossan, The Dark Interval, p. 122.

L

i
!

/

v

P

e — m— e ——

B N ....,_..:a.x....,,... -~ W

T e A 4 Sain i o g o
3 .

A T i b it At B o 5




A e e a e %
.

the ontological elements of the story that Jesus told were to embody

. - 61~

everyday emerges; the unexpected happens; a strange world of mean-
ing iz projected which challenges, Jars, dlsorients our everyday

vision precisely by both showing us the limits to the everyday and
projecting the limit-character of the whole. 134

" Again, it is 1npcrtant to emphdsize that the parable as an extended meta-

phor is not sirrply a metaphor of images which lead to an aesthetic or
intellectual insigat.ns As they are dislocated from their usual con-

text, the parables work only because the participants have been inter- »
. preted 136 The security of the ever'yday world has been shattered.
TeSelle points out that:

' \ r ' ! !
They have seen another story — the story of a mndane life
like thelr own moving by a different loglc and they begin to’
understand that another way of belleving and living -- another
frame or context for their lives — might be a possibility for
them.1l
Jesus had ammounced the arrival of the Kingdom of God and dis-
clesed 1ts reallty by telling stories. The parable as story is an
embodiment of that very vision which Jesus lived. The parable 1s a
metaphor c\f.‘ the transcendence and discloses the kingdom of God as
operating according to a logic that is not famlliar to the everyday

‘narrative. experience of Jesus' culture, Those that became seiéed by

¥

3“Dav:tcl Tracy, Blessed Rage for Order: The New Pluralism 1n
Theology (New York: ‘I'he Seabury Press, 1975), p. 130.

W

13531146 M. TeSelle, "Parable, Metaphor and Theology”, p. 63b.

136"'I‘hezc'e are metaphors in which information precedes partici-
pation so that the function of metaphor is to illustrate information
about the metaphor's referent; but there are also metaphors in which
participaticn precedes information so that the furiction of metaphor -
is. to create participation in the metaphor's referent" Jomn D.
Crossan, In Parables, p. 14,

1373a111e M. TeSelle, "Parable, Metaphor and Theology”, p. 634.
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that mythic vision. me\stopies that ‘Jesus told challenged all eixdst-
ing options; he shattered the e:d.st;l.r;g mundane story with a new story.
We have already seen with Gadamer that true art selzes us. By
entering a work of art we "come home”. Storytelling is a heuristic.
movement towards pos$ibility, the possibility of "eoming home". In
parables we "come home" to the divine. Homeccxrd.n‘g here 1s the process
whereby man and the sacred reach for each other.' It is 1n‘ parables. that
man truly "comes home". PFurthermore, it \is in paréblesh that man 1is
ontologlcally seized by the transcendence, for parsble is the House of
doa 138 \ i
_ As pointed out before, sacred stories are dwelling-places where
peoplt; live and they are sacred because it is through them that man's
sense of self and worl;l is created. In parables the myth of God that
acts as king comes alive! The kingdan of God is in operation in the

{ - : ,
parables of Jesus. The divine is not only disclosed in parables but

the divine is ontologlcally parabolic. One is easily awakened by the

starytelling of Jesus. The very shattering of one's 'mythic world

.shakes one out of dogmatic slumbers. Parables address the imagination

and sets it in motion. With an "awakened" imagination one sees an
horizon opening up. Through parables Jesus opened what had been pre--
viously closed ard éhallenged his hearers to a new horizon — a new
story, a new way of "seeing".. A story is an invihtatim.l39 Parableg ,

138John D. C}'oséan, In Parables, p. 33.

\

1397ames B. Wiggins, "Within and Without Stoﬂes", Religion as
Story, ed. J. B. Wiggins (New York: Harper & Row, 1975), p. 20.
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.as storiles, invite one tb a new horizon, We becane more present and

less allenated. Things béccme "ag thney a.re".” The invitation of parable

is tm a new mode of being-in~-the-world. The ch:allen!ge to the

limits of our narrative experilencei discloses a n‘eligious_dimension that

goes beyond our mundane stom.r. Metaphor tesl.ls us sarething "new" about .
reality and alldws‘us to "see" things in a new way. This is u;hat
parables do. We become,' at least in potential, ready to be seized by a
g8p or ‘void that 1s to be filled wp by a new story. |

. Our own narratix;e-story 1s addressed to'by the pa.rables' ard 1s \‘
destroyed in the process. Truly, ':tpe denouement of the-world-story is .

. i
. caome" as Wilder says. The structure of experience collapses when we

encounter thf: pazabie. "Thus parables are eschatologlcal reversals of
one's own story-myth. Thls demards a new decision ard a new mode of s :
being:in-the—world. Parables subvert the very world that myth estab- ’ \
lishes and in so dolng, they invite us to a new ontological positdon if -}
we are truly seized. Once seized, the belliever begins his new stary.
The early Christians. were imaginative and quite capable of vision
" and this ‘is the reason why they were so profoundly captivated \a:}q.seized
by Jesus the staryteller. The poetic elements, the parables as meta-

phors of transcerdence seized the ontolos[cal‘strgctures of Jesust . ‘

camunity and they surrendered completely to its trangformative powers.
" Jesus, the poet, restructured the particular mythic elements of that
culture and made 1t into a matrix ready for resynthesis. Jesus did not
offer intellectual explanations for his ways. He was wwilling lj:o.gi\:re“
_signs, for loglc and reason are but the surface structures of the ‘
psyche. Jesus aimed above the surface of the psyche, at the lev;.;l of - .

&
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_"aliveness" of Christ. The early church was now seized by the Christ-

" understood the meaning of the Gross as."the great Parable of Goan, 142 oo
' .Therefore the mystery of the tramscendent became disclosed with the

event and not by the parable stories. The parables had lost their

. ,
‘ L~ 64 -

imagination and vision and in this way his followers "brought to life"
the stary “that Jesus told. . . .

- Joim Crossan maintairs that"the primtive chureh changed the '
parables into moral exanple staries or historical allegozd.es. As such, - - L
. the transition fram the historical Jesus fo the ‘kerygma of the primtive '
cl'nm:h is described by Crossan when he says that "the parabler becomes
parable" 0 mus Jesus nad armounced the Idngdom of God 1n parables
while later, the primitive church armounced Jesus as the Christ, the IR
-Parable of God "' s, ifJesusistheparable, this frees the Y
parables to become allegories and because of this they ha.ve not been

loat They became Ubedded in the post-Easter nvthic consciousness C e |
Their 'cransfornation occurred because the death of Jesus, as parabolic
elent, replaced them, as the central parable that discloses the trans-
cendence. In this way the. "aliveness" of the parables became the

metaphoric power to disclose the transcendence once the primitive church ’

assertion that "Jesus 1s the Christ“ Thus Jesus of Nazareth, tﬁrough
belief an:l ‘imagination of the prinﬂ.tive church in contact with a.uen

cults evolved from a Palgstinian Rabbi to the divine Lord of a -

]

quD Grossan, @,p 12/
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é Hellenistic Savior cult. It was beiief and imagination that "brought '
Z/ ' to life"qthe story that Jesus told and lived. In a sense, v:e can say
§ : that a metaphor of trenscendence became myth.' Once the old stories were ° o
E ' '. shattered, a new stary. arose. ’ﬁ’ms the eritique of Jesm (against the
% B ‘optiofy of his culturé) became transformed 1nto a mythic-consciousness

of a post:-Easter primitive church. This nvthic consciousness (i.e. a
sanctified consciousness) arose because the synbol, the kingdom of God,
became an ontologlcal reality, whereby a lived experience was ldentical “
with a eacred poetics. ’Ihe Christian poetic became wed to a holy

. physics. 43 Thus imagination and experience (reality) became identical.
after Jesus as being-parable became Chiist as Being-God. In this way I
1t 1s right that the Churgl': became symbolized as ti# Mystical Body of
Christ. Thus the primitive church, as theologlans 6f reality, echo the

poetic vision of a Wallace Stevens.

. . Kierkegaard spoke of imglmtion as "what providence uses in

A < order to get men into reality, into existence" and Coleridge maintained
n ) . that the imagination brings the whole soul of man into activity.l_““ ' o]
Similarly Newman maintained that man rises .to action when bellef selzes
the tnagination. ™5 According to Cgulson, Newman believed tnat "the
, movement from probability to certitude Occurs when what is probable S
/ bec:anes-cz’ed:l.ble.lf'6 Indeed vision sustaing the thrust ef the will to ' |

~ [
+ -
P2

1437 0mes 6. Hark, "Wythic World es World", p. 69.
L " 1%50mn coulson, "Belief and Inasinaticn” Dowside Review,
. Vel.w, No. 298, 1972, p. 1., » .

; . 1“51b1d., p. 2.

: s I%Ibid‘.,p."ﬁ.
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. the world". "% mnd like the Lmaglnation it # "a constantly active,

_belleved to be true. Thus it is through the dynamic operations of

" theologleal, receive their incarnation". John W. Dixon, Jr.,
" Matter of Theology: The Comaquences of Art for Theologlcal Method"
© The Jou:mal of Religion,” Vol. 49, No. 2, ‘969, pp. 171-172.

-

[

action. Coulson notes ‘that:

What we ask from the- Church ... 1s Falth — an assent which
in some part of its character is l:Lke a pglitical asgent. In-
each case a primary condition is a responsiveness to people -- a
form of self-awareness to an unseen world as if we saw it. We
can assent to many 'worlds' — to the world of the novelist as
much as’ to that of the Gospels arnd parables. But what these

- worlds have in common is that they are where we are ‘claimed';
we do not merely claim them.l 147

Again, vision is an embodiment of faith. In fact, William Lynch maine-
tains that "failth ... has a body". 148 In addition, faith "provides a , {

structure or a context" and it is "a way of experiencing and imeginifge

shaping, re-shaping and creative pri.nciple".150 Therefore in agreement
with Wallace Sthvens, Lynch states .that "the task of the imagination is
to imagine the real™.'®! But the real 1s what is credible or what is
bellef (credibility), faith (seizure) and imsgination (vision) that

'
) . . -
¢
-
a 4

1“7Ibm p..12.

o 1“3wumm F. Lynch, I_mgges of Faith: An Exploration of the -
Ironic ]'.mag_%tion (Notre Dame: University of Notre [hame s, 1973),
p. 13. propositions of a theologlcal system are
the subject matter of a work of art, but the work of art can dis
subject matter .and concentrate on its own structural energles, whgreas
the system can hardly discard propositions .... ,The subject '
the work of art its own characteristic energies' from the exflerdenced
world, but the decisive thing for the work of the hufman
the structural form in which these energles are embodied or,

1"9w1111am1? Lynch,li_xaggsofFaith,p-N ‘ .

o

m1a., p. 53.

lpad., p. 63,
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metaphors are transformed-into myths or an event is transformed into a
story. :
" Earl R. MacCormac maintains that when sclentific or religlous ‘

mtébhors are accepted as literal truths or when absolute finality is

b e s o S it

-~ claimed by the heuristic explanatory device known as the metaphor, then

) 152

metaphors become myths. Thus by attributing reaJ_'Lty to metaphors we i

" end up creating a myth. MacCormac states that:

S on 2 e

# Most often the suggestive mgtaphors that became myths are

. first etployed as root-metaphors. These are the basic hypoth- SRS
. etlcal metaphors that underlie a single explanation or a whole SR

i field of endeavor or even a description of the nature of the
' ) . entire world. In creating root-metaphors, men make assumptions
about the nature of the world and experience that stem fram an ’ 3 |

’ analogy to their own experience. Successful theories build T
. : upon the basis of these metaphors, come into vogue, and are so
) ,farm. that the speculative metaphor upon which they were
+ bullt is\forgotten. .The theory becomes a myth in that its

R i.t":‘::." o

e, L

x

details are considered to be accurate descriptions of the world = -
and the world 1s glven the reality that the root-metaphor only - %
suggested.. This 1s how men could believe that the world actually )
: was created in six days out of gothing; they forgot that the T
s 0 author was speculating about hoff God could do such a thing.
. Similarly Newtorndans could be shocked by relativity because they
too thought that the world really was composed of absolute ' N
.length, time and mass. In both cases, men had allowed a root- ,
S - metaphor to begulle them into the creation of . a myth. “So useful j
were these underlying I‘bot-metaphors that they very quletly and '
insidiocusly became myths-when thelr suggestive and speculative e
qualities were overlocked. This can happen in a single exglana-—
tion itself within a diseipline like science or theology.l

Zerbbisis

E - The basic pfoblém i1s that; a2 metaphor has an as if quallity about it and
when this quality 1s taken llterally then it turns into myth. Perhaps
1t can better be stated 1f one could say that the power of the metaphor S

1525ar1' R. MacCormac, Metaphor and Myth in Sclence and Religion
 (Durhsm: Duke University Press, 19760, p. 167,

153m14., pp. 104-105. . | IR
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_ utterances.that one speaks fruly poetically. Real poetics is uttered 1

*~ ' ’ -68“

as a "live metaphor' becomes lost when myth is crea’ced. When a metap
is to be read lite , then 1t becomes dead. ’Ihe tragedy of zrwth 1.‘1@3
in the ossification Bf a metaphor'ic utterance Truth lies in the met%
phor, rather than in myth, but it is an existential poetic truth. 1

.To be true, a poetic has red and 1t is only through

whille other forms scourse camot disclose, that kind of belng-in-

© the-world that is truly authentic. Poetry that is grounded in true ya

being 1s sacred language. Live metaphors are the results of true -
poeticizing. ' ‘ _ \
Poetry (ﬁicht_th_g) in its or:igihal sense, according to Heldegger,
1s the linguistic creation or allowing-to-be of things. Verse-making or
poetry in the narrow sense (Poesie) depends upon Dichtung and is derived
from 1t. Dich chtung is the criginal poeticizing which precedes all Poesie,
Thus pogtry 1s language in its pristine form. La.ngbu‘age is the primordial
poetry in which a people speak Be:Lng.lSu To puts‘:Lt in another way,
verse-mld.rg (Poesie) employs Dichtung while Dichtung creates this
language itself. CAs such, Dichtung is the actual m'eation of language
by letting things be. It is primordial poetic language ( cht%) that
names, the thing for the first time whereby each’ name first brings the

thing to the word and to appearance. 'I'nus the "things as they are" make .

their appearance throug'l chtung. 'Ihus chtung designates things in
Ats Bei,ng This way of naming is a departure from the name-activity of

-

Hearge F. Sefler, Language e the Jorld: A Nethodologteal
sis Within the Wrltings of Martin Heldegger &

Wittgenstein (Atilantic T Homanities Press, 1970), pp. L46-147.
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representational language. In everydsy depictive langusge a name already
refers to smething already desigrw.ted " But in poetic use (Dichtung) the
"name" creates the ‘entity as named. Thus Being, as the subject matter of
poetry, cannot be named. As such, Being (the Holy) cannot be named and
"holy names are not names". 155

. v :
According to Heidegger, the purpose of poetic language 1s to make

things manifest. It is to make things appear 1n their wnconcealment.

Poetic 1anguage is t:hat "departure into Being, as a configuration dis-

fclosing the thing“ Therefore poetic language is non~representational .

In poetry there is sinply o-thing to represent. As Heidegger mla;Lntams,

.we only get' to know a myster'y by guarding it as nwster-y In this way

mystery is "shown" in poetic language rather 'cha.n pictured in represen—
tational language. Thus language in its prdm)zdial sense 1s a manifes-

"tation of Being Dasein beecmes the- owner and gmrdian of that what :

mnifests itself in language 157

.
For Heidegger, "language 1s the House of Being". It is the
philosophers and the poets who are the guardians. of th¢ House of Being.
It is there that they dWEll. Poetry 1s the primal form Of building.
Heldegger States that: -
Poetry first of all admits man's dwelling into its very

nature, its presencing be:lng Poetry is the orig:l.nal admis- .
sion of dwelling.l 8 )

¥

P

15114, p. 147.

. 014, , p. 147.

. BTmia., p. 149.. . -

1%, Hetdegger, Poetry, Language, Thought, p. 277..
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. The poetic is the basic capacity for humn dwelling. Man, indeed, is

capable of poetry only to the degree to which his being is gppropriate
‘ t;o‘ that which itself has a likdng for man ard therefore needs his pre-

sence. According to Hgidegg‘er, poetry is authentic or inauthentic

accord;Lng to the degree of this appropriation.159 . .

Thus for Heldegger the pmmry mode of revelation of Being

through beings 1s language. Man's access to Being is primarily }

linguistic. '‘Furthermore, the pre-predica.tedngss of man's encounter with -

Being 1s pre-representational or pm—literalﬂenc“mmter, as 1t occurs’
Within the language of poetry. However, this encomnter is Linguistic.®

Therefare 1t 1s language in and through poetry that makes Being appear.

Poetry 1is the establishment of Being by means of the werd. In another
way poétﬁ” founds ‘Being through the word and language, thus, becomes the
"clearing and. concealing advent of Belng itself". Language at times . '
makes Being appear and at other times it conceals Being. _As;such,
language 1s tnat indwelling by which men relétes hinself to Being. In
fact Being can bhe discemed by’“ﬁediating upon the 1a.nguage of the

161

poetics ’Ihus for Heldegger, the primary given 1s the world and

languaae is understood through this glven. .
i
This excursion into Heldegger 1is necessary because it 1s helpmi .

: . ¢
19mp14., p. 208.

' 16°George F. Sefler, Language and the World, p. 154.

161144., p. 155. See also Ronald Bruzina, "HeMegger on the
Metaphor and Philosophy", Michael Murray, ed.,
Pnilosophy (New Haven: Yale University Press,
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in determining what it was in the pdetics of metaphor that gave rise to
myth. As MacCormac points out, metaphors became myths once they are
interpreted literally. This is simllar to.the lines that John Hick
takes when he‘says that:
Thus it was natural and intelligible both that Jesus, through
whom men had found a decisive encounter with God and a new and
» Dbetter life, should come to be hailed as son of God and that this
poetry should have hardened into prose ard escalated from a meta-
phorical son of God to a metaphysical God the S B of the same
substance as the-.Father within the,

As pointed out earlier, the primitive church, seized by the
poetics of Jesus, "brought to' 1ife" the story that Jesus proclained. It
was through the dynamlc operations of belief, faith and :Imagination that
the original metaphord.cal utterances became the nwth of God incarnate.
Hick, in dis‘cinguishing between a literal-and a metaphorical statement,

maintains that it was the intention of the Nicene formula to be under—

" stood ]J.terally.163 In this way Jesus was iiterally a men, yet at the

same time, he was not as if God, but literally God. The paradoxical
nature and the metaphysically untenai:le position seems ‘to be a stumb-
liné block to moderh man. I-iick states that:

It therefore seems reasonable. to conclude that the real
_point and value of the incarmational doctrine is not indicative-
but.expressive, not to assert a metaphysical fact but to ¢
express a valuation and evoke arnt attitude. The doctrine of the
Incarmation 1s not a theory which ought to be spelled out but .

a mystery. I suggest that i1ts character 4s best expressed by
saying that the i1dea of divine incarnation is a mythological
idea. And I am using the term "myth" in the following sense:
-a myth is a story which is told but which is not literally
.true ... but which invites a particular attitude in its |

+

>

162501 Hick, "Jesus and the World Religions", ed. John Hick,
’I'he Myth of God Incamate (London: SCM Press, 1977) p. 176.

314, p. 177,
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hearers. Thus the truth of a myth is a kind of practical truth
in consisting in the appropriateness of the attitude to its
object. That Jesus was God the Son incarnate is not literally
true since it has no literal meaning, but it 1s an application
to Jesus of a mythical concept whose function is analogous to
that of the notiag of dlvire sonship, ascribed in the ancient
world to a king.

The shift from the metaphorical son of God to the metaphysical -

God the Son 1s a shift from the God of the Imagination to the God of
Reason. When MacCormac hst'a.tes that a‘r;eta;ihor turns into myth when it
is read literally he really means to say that a "live™ metaphor
becomes a dead metaphor. I w0uld maintain that myth is a narrative form
of metaphor and not simply a literalization of a meta.phor A myth can
be Just as aJ_‘Lve as a metaphor Its function is the same as a metaphor.
What Hick arzl MacComac should be saying is that myth no longer holds
poetic power over man and therefore falls prey to a literal reading
which renders it false, Mgdem mar} has lostg the sense of poetlicizing.

To 1solate the Incarnation (as does Hick) from other dogmas that .
forms i:he whole Christian sfozy 1s not necessary in the d:l:scpssion

because in the story there 1s a network of mythologles with a common

_root—met'aphor, namely, that Jesus is God., At the'ground-root of all

Christian assertions les that particular mode of ‘being-in-the-world
(the encounter with the healins poetics of Jesus) that gave rise to the
God-man metaphor. Thus the question of truth is not literal, meta-
physic or ontelogical \but existential and Unguistie, hHiclgsews‘ :
I sée the Nazarene, then, as mﬁensely and overwhelmingly =~

conscious of the reality of God ... living in the unseen pre-
sence of God and ... his life a continuous response to the
N

164014, , p. 178. o

.
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divine love as both utterly gracious and utterly demanding. He
was so powerfully God-consclous that his life-vibrated ... to.
the divine ... and the 'poor in spirit! were kindled to a new
1life in his presence . Thus-in Jesus' presence, we should
have felt that we are :Ln the presence of God — not in the sense.
that the-man Jesis literally is God, but in the sense that he
was so totally conscious of God that we could gatch scomething
of that consciousness by spiritual contagton.
rJl'xe engaganent of the eye—witnesses and the primitive church to J esus was
tter_:gx numnous. They were Selzed by the divine through him. The
answer to this divine ca.l_ung was uttered in an authentic—mode'—of—being
which resurrected that kind of poetry (DL _tg\_ngg) which speaks Bei.ng
. We know 8 nvstery by guarding the mystery as rrwstew and it was througx
the authentic poeticizing of the primitive church that the God-Jesus
mystery was concealed- for all times and yet made alive by reswrrecting
it to dogmé ard stox'y Thus, ac':cess' to Being 1s through 'language'and“
through the med.ium of a-true poetics, God becomes 1ncarnated (Word
becomes flesh) ’Ihus the God—-ng.n metaphor is an exts‘cential—]inguistic
truth, not a blological truth. Therefore, we can say that myth has as
"xmch poetic truth as metaphor since it 1s the dynamlc operations of
belief, faith and 1mag1nation, gr'om'xied not on a literal or meta-
physical appropriation but en an e:d.stentia.l-linguistic appropriation,

" that keeps it alive. Otherwise, without the power of a healing poetics,

v
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ear]y Christianity could have easily succumbed to a rational critiqw 166

Trws the existentially, Linguistically 1ncarnated God became the
"new story". As the divine Logos entered history through an authentic
poetlcs and disc¢losed Belng to man, the Christian story became lts appro-
priation and theology expressed this in a confessional story. Thus o
theology became a sacred story because it d}d-not stand apart from the
main story itself. As such, theology was divinely inspired. Theology
was part of the very stary itself, thus it remained sacred.. Blt the
sacred story reached the level of the mundane in medieval theology -
when abs’cftact reason a.lJ:owed one to step back outside and view the
story a§ a datlﬁl.

:

16600ncern Wit verbal therapy had its beglnnings in the Homeric
eplcs. But it was Plato who went beyond the "cheering speech" of Homer

“mmcmxdmgthatpmmiciamusepmperwordsmtmuMuents' .

either to convince them by dialectic or persuade them by rhetoric in

order to produce a harmonious ordering of the elements of the psyche.. .« -

But Plato stopped at the level of conscious appeal ard response
bechuse poetry stirs the emotions. Aristotle transcended dlalectic
and rhetaric through tragedy by promoting the healing effects of
catharsis. The fallure-of logotherapy occurred when the Greek phy-
siclans failed to integrate this new inowledge in their naturelistic
medicine. The curative word socon became a superstition. :See Pedro

" . Entralgo, The Toeragy of the ord :._!p Classical A”“%“;.,?‘:?’ trens. L. J.
Rather and Jomn M. ] : Ya versity s, 1970), _

p. 253.
N
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STORYTELLING AND THE SELF'S HOMECOMING

" Charles Davis has already pointed out that "the distinction
between theology and religious studies nas served its pur'pose" 167 The
medieval movement towards the theoretical led directly to the crl'cica;l.
turn in epistemlogical thinking (Kant) and ontologlcal -thinidng
(Heidegger). In this way the presuppositions and the prm:mles of
Christian theo'logy must Jw.;stify itself in'the face of the c:ritical ques-
tions. Thus critical theology becomes philosophy Frdm this position,
philosophy has lost the auxi_ua.r'y status 1t had in the Middle Ages and
now can stand apart from theology_' as an autonomous discipline, 168
The question remains — Lf the Christian faith, once "them;tized,

now lacking epistemologlcal support, succumtis to critical thinkdng,

,where does this leave the falth? Does Christianity crunble at the feet

of critical thought?109

2y

[a]

167(21ar1es Davis, “'Ihe Reconvergence of Theology and Religlous

- Studies", Science ReligelBeS/SMes in Religdon, Vol. 4, No, 3, 1974-

1975, p. 205.

"168r¢ g the task of theology to became critical of its method

" and preswppositions. Philosophical theology now has the task of

becoming a- critique of the poesibility of theology. See Charles E.

. Winquist, The Transcendental Imagination: An Essay in Philos cal
’Ih.eolgg (The Hague Martinus Nijhoff, 1972), p. %ﬁ : ‘

{
'

. 169'11115 fear is expressed in the prefa.ce of the reactionary .
response to The Myth of God Incarmate, Michael Greene, ed., The Truth
of God Incarnate %Mn: Hodder .& St oughton, 1977), pp. 9-16.
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‘C’ritica.l thinking has left us with a plujxality'of options. There
are no straight and clear-cut answers amrmore Things are no longer
well-;;et‘ined ard this 1s especially so in religious matters. Since the
nineteenth century, a vast amount of information has been gathered ?,en
the re.]igions of the world and the consequent comparative studies have
relativized tradition to a point of confusion. Contenporary man {inds
himself living in a werld that lacks solidity and a sense of belonging.
He feels no longer on solld footing. HIs alienated self elther wavers
between a faddish'religious orientation o;:- a life that has no sacrgd
ground. Modern man has lost touch with the sac:red §nd can no longer y
utter its language. -Prayers have became dead relics and modern man no . l
longer' quijvers at sacred names. He has lost touch with an incarnated

./ God because that God is demythologized and dead. God has become tech~
nology . ‘ ' b

" Carl Jung had expressed the situation quite weil when he sald '

thé.t: |

Vo Modern man does not understand how much his "rationalism"

- . (which has destroyed his capacity to respond to muminous sym-
bols ard ideas) has put 'him at the mergy of the psychic
"underworld". He has freed himself fram "superstition" (ar so

. he belleves), but in the process he has lost: his spiritual ,
values to a positively dangerous degree. His moral and

" spiritual tradition has disintegrated, and 'he is now paying the .
price for the break-up in the world-wide disorientation and dis-

- 'soclation .... We have stripped all of their mystery and
numinosity; nothing is holy any longer.l

: : Jung himself had experienced the loss of myth in his life.

A

Ve

10¢ar) 6. Jung, "Approaching the Unconsclous”, in C. G Jung,
ed., Man and His Sy_mbols (New chk Dell, 1972), p. 8u
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I had explained the myths of peoples of the past; I h;d
written a book about the hera, the myth in which man has always
lved. But in what myth does man live nowadays? In the C,
Christian myth, the answer might be, "Do you live in 1t?" I.
asked myself,. To be honest, the answer was no. For me, 1t is
not what I live by. ™Then do we no longer have any myth?" "No
evidently we no longer have arny myth". "But then what is your
.myth -- the myth in which you do live?" At this point the dia-
logue with myself became uncamfortable, and I stopped thinking. —
I had reached a dea.d end. 171

For Jung 'che rational consciousness had reached its limits. It was his
engagement and confrontation with his unconscious, his entry into the
immer lif;, that finally gave him a new myth — a personal,story, At
the end of his life in tfxe prologue to his autobiography he writes:

My life is a story of the self-realization of the uncon-
scious .... What we are to our lrward vision, and what man
appears to be sub specie aeternitatis, can only be expressed
by the way of myth. Myth 1s more individual and expresses life
more precisely than does science .... Thus it is that I have

_ fiow undertaken ... to tell my personal.myth. I ean only meke
direct statements, omly "tell stories". Whether ar not the
Staries are "true" is not the problem. The only question is
whether what I tell is my fable, my truth.l72

When mythic consclousness succumbs to- critical conscio\us'neé's it :
1s doubt.and ur'xbé].ief that takes hold of man. The question that arises
1s this Doweawad.’c roranewmligicnthatwillbeglohalinscope
and therefore overstep all other traditions ar do we forge ahead with

“our own individual 'myth? .

Arthur Koestler has used the concept of "holon" as a way of

-~

2 ' . o 8

a0 1T g, Jung, Mamriaa,l:mm Reflections (New York: Vintage
" Bodks, 1965), p. 17,

P
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1721b1d., p. %
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Tl - and a part in the sense of being.dependent. Holon suggests the ' B
L . dynamics of freedom ard necessity. See Koestler, The Ghost in -
i Pan Books, 1971),:p.. T

deﬁningnanl73 intmsmmer, men 1s defined as a\nem:ity that
possesses d)aracterisucs of both autonomy and dependent'\y Thus man ha.s '
‘basically two teuiencies with:l,n him, narely, a tendency of. self- )
asser\:im’f’autamwam medanwhileontheotherham heisself— .
integ’ative dependent and detemmm In otherwords e is a.part-
whole dynazm.c e‘htity He is deperﬂem: on th.e whole yet witm.n that |
whole he displays a sense of autonaw AS suoh man's 1nd1vidua.1 story o
' 18 part of a greater story. Histomﬂcally either the focus has been :Ln
thelargestoz-y(theChm.sti.ann;th)wherebywematitsw-cyor ‘ ',"
uithmodm;mntmrocuscsumdngtmmﬂstmmudm(meper- |
~' sc}nal self - the shiﬁ: to the §ub3ect) * With the rise of eritique the

shift. that 1is tak:mg pla.ce is twards Self-a.utomuw away from ‘the self- . - ﬂ

int.esrative tendency of traditionalism.  The great story to which' men

f - o
B . I «
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"‘once integrated ro longer speaks with the same conviction it oncehad. S
Moden/lmnyea.ms roranewstmybecausetheoldonemlongercon-

*ﬁvinoe&himandnolmgerpossesseshm 'nmsthereisacalungforah
individualfaithandapersomlnvthinthe faceofa"deathofGod"

%onsciousness 1n d secula® world, . The Jcm:mey towards ‘the personal myth - L

b wmxtmemﬂnatimo?tmmtem°r.17". : T
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LouisDwremsists thatttmmstpreasingtasktodayis‘the
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173'1he term "holcn" 18 derj.ved from the Greek holos mean:l.ng L
| Mglen with the suffix "on" as in proton-or neutron, sumestim a N
particle or part. 'n'msnanisvmoleinthesemeofbeingmxborm :
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for the expression of Being as trafscendent" 173 Dupré insists that “no

'with religion ..

(L I
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recovery of the inner life rather than social reform, philosophical

action or technical progr'esss.175 He states that: ‘ -

Nothing would be gained by the blind urquestioni_ng "turn to’ \
God" which evangelidts so peremptorily deémand.' First we must be . . !
able to acimowledge the loss of transcendence. This is particu- R ‘
larly painful to the believer who tends to hide¢his head in the o T
sand of a past spiritual traditionin order to avoid the sight ‘
of his own atheism .... What 'is needed most of ﬁl% is' an attitude -
in which t:ramcendence can be recognized aE.n .

po:l.nts out that the link between art ard- faith has disap‘peared in
our Secular cult:ure * Gone is the aes‘Ehetic expression 'chat ence played

.
-
-
N -

the role ‘of nald.ng us aware of religlous transcendence. 177 To Dupré the

abandorment of’ the ontological meaning of art is the aesthetic heresy of

" our <=:ultum.l{78 He maintains- that "ever since art ceased to coinc:l,.de

. its own ontolochal vision had ceased to be adequate . R

. artist can create germ.ﬁ\mli@.ous anf unless’ he is serioualy o )

~180

a.cquaim;ed with, and works ouk\g‘ a tmr%‘s?cendent vision'. But today

thatld:ﬁofvisionislacld.rg Modemmnnolmgerfeelshehasa
placeintheuniverse. “.‘Lnshor'b heiswu'ootedandlacks'a story In

archaic societies, ta.les and myths gave pxd.nd.tive man a place in the ) ~

Pty .

» - : -

-

175 outs Duprd, Transcendent. @hood Ihe . Redscovery of the
Inner Life (New Yo;rk The Seabury Preaa, 19765 > P 118 P

176

Tbid., op. 16-17. . .-

177md,pp o R N

A8y p.52. . ;

?@nm;., p. 52.
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" order of things. Histordcal meaning was glven in the narrative story

R e

and in this way, primitive man had a fomdation’which served as a home-

base to ch he returmed for spiritual renewa.l Dupre sees this lack

!

of fbmdation 1n our very culture when he says that:

4

AR We find curselyes in a presence without a history and without = § !
: © world .., and without. transcendence .... Only in recent years has %‘s i
!\ %

P e ]
[}
- R W Sohalasa S ST

literature attemmpted an equally vedical negation of humanness and
! S  coherence in the so~called anti-novel which is, in fact, an anti-
: . nar'rative .»vs Nowhere does the nihilist quality of absolute free- 3
§ g o dom appedr more clearly than its contenporary ature. Here . !
f ‘ . the loss of transcendence undermines thé contimulty of the time
A strusture itself and thereby the very essence of the narrative ....
- Frank Kermode has shown how the absence of imner carmection between
. the stages of existence 1s.’'symbolized in the modern storyteller's
inability to find an appropriate ending. But as Virginia Woolf o
once remarked, if there are no beginnings and endings, there are no - - -
stordies, fe then becomes a cycle that turns around itseilf. , . 1
French modern writers have followed this state of mind to its ’
. ‘ultimate consequences, In Robbe-Grillet time itself has been
} . reduced to a mere sequence of independent moments without inner AR
. coherence, while Beckett!s entire work-may be read as an eXpres- :
sion of discontinuous selfhood in which personal identity dis- - oo &
integrates into a serles of Lisolated states,l8l ‘ {

T TR Pt Ao

Fran this 'we can.see the importance of narrativé insofar as it ]
' ;can glve us’'a sense of identity. This notion of identity of selfhocd is

, . . R
'disceméd if we have a past, a present and a mture The qusestion of

origins and horizons formulate the basic parameters of hmuan ving ; _—

- e .
T S PN n et Sy, ¢
- -
.
-

+

- the narrative quality of experd.ence. The narmtive story 1s a netaphor
' [ S B "
.. " ‘of-the self — this is the- I‘omdational belief of storytellers Tois . ~

g R 4 g
&3

-

Ry

Jdnd of thin!d.ng permpates om‘ daily ]ives. In psychoana],vsis, for

LS

Ty V exgaple, Freud reduces the neurosis to.its origi.ns while Jtmg amplifies
it to discern its teleolog!.ca:\operatim, creation and eschatolo@ are

the end-points of a tl\orough theology, in the method of science the . | )
» A ~ ” Lo ‘ K . i

. -~ ’ ! ' : . . ' hd
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question of the past and the horizon as future are central Structures
necessary for the creative act; in J unglan thooéat, the tail-eating
serpent (ourcborous) symbolizes both' the begj:hing and the end of the
K Md;viduation process. Archalc man's senhse of self developed becallzse
" his stories had a beginning and an ending. Metaphors thenselves have a
beglnning and an end -- the serise of the metaphor is:the past (1ts |
éf,gromd) and the reference is the f‘uture (1ts horizon).

Modern man, no doubt, 1s bom into a story, but where he d:Lf‘fers
from archa.ic man is that he quickly loses the story. Modern man's
story crumbles quickly at the onslaught of eritical thinking. His story
collapses becapse 1t is not blessed with a sacred foundation. Modern
man's elevations qf consciousness has driven him out of the garden of
Eden and once more feels the need to be redeemed. But in the critlcal
age, i1t 1s in his own story that he will find a serse of mdenpﬁion.

Modern mah must once ‘again recognize the notion of ti'anscendence
that operates at the parameters of his story—narrative far that is where
the parable begins. ’Ihe‘parameters of man's story—na.rrative 1a birul:h
and death. Birth and death are modern 's parables, between them ,

C lies man's rrwth "But man’s story must :anlude the linﬂ.ts ~of his myth,
namely,ﬁthe dark edges that: surround his life story Modarn mn must
recoglize that his life-story 1is a parable because it is smomded(\\
thedarklmknown Wearebom mtoastoryarxiwedieout of that “
story. Outside ‘the bomda.xd.es of our story lies another story. and to us
" it 1s a dark story because 1t 13 the great ulkmown — . outside’ time and
\mtside space. Our story collapses in those\mglons ~ our world is

subverted at thoge dark edges. Jr&n needs to recogzize. the \
¢ \ . . P ) ) . N ) . ’ Voo - ‘r
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story. It 1s at the edges that man stands trembling béfore the trans:
cendent., It 1s there that man experiences his own cross. It is txhere

_ nize that it is not our life that we live but God's life. Indeed, it

. teIlEr HimgeXf. 'lhis gratitude is displayed by a new theo-logos, ‘che
telling of a new sacred story For modem man, this theo-logos becomes oo
autObiost‘aPm - ‘ ’ o ' A

R

! l - 82 - . .
: | | : , |
parable of his life, to see that the beginning and the end are not p / )

&
a

def‘irﬁ{te like they are in stjcarji&e. In man's stom; there are no real
beglnnings or endings like in a stary because we. cannot-grasp it like we
can gr;asp it by reading a work of l;ﬁemtm'e. 'If our modern literature '
has no beglnnings and no endings 1t is bécmmse modern writers are
begl:ming to sense that life is a parable. At the edges of our story-
rrvth begins the' parabolic event, the dark 1mlmam i’t 1s also there

that another story begins. It is on the dark edges that the story of |

God beglns. Beyon& our story-plog lles the greater story -- God's ‘

that man becames a parsble — he stands at the mercy of that Great °
Storyteller, God Himself. The ulfimate revelation comes when we recog- \

is God's story and we are in it! To recognize that we are Mdving God's
story can be the grace that can give man a sense of the sacredness and
ultimacy of life. Life no longer is trivial,men we realize that we

&re at the mercy of another story. | Life becames serious and not trivial.
In this way 1ife bewnes ‘once more a numinous event — a saczed event

that"1s given as.a glft ﬁ'anthe graceofGod Becausewearea.lloaed

to participate God's

owe our gmtituie to the Graat Story-

i

Mea.ning is aoqui;'ed throug'x living and not in abst:mcr. tmmd.ng
J
Modern msn was led away from the sacred by the cold calcu;us_of reason. |




Vs o g e

SR n "Tﬁ ~

\ 7183 -

\
;. Q’.\!Tg\cumrityfis.tne aesthetics of the,rational man. God 15 technology.
The meta-critiques of Marx and Freud have become 1declogles. 'Jgng onc.e{
sald that he was glad that he was Jung.and not a Jungi\an.' Rationalism
has erased away man's sense of ult:l.rhaey. Jung puts the preblem 1q'z&his\

way:

... once metaphysical ideas have lost their capacity to recall
and evoke the original experience they have not only become useless
but prove to be actual impediments on the road to wider development.
One clings to possessions that have once meant wealth; and the more
4dneffective,’ incamprehensible and lifeless they become the more
obstinately people cling to them. (Naturally it is only sterile
idess that they cling to; living ideas have content and riches °

. enough, so there is no need to c¢ling to them). Thus in the course »
of time the meaningful tums into the meaningless. This is unfor-
tunately the fate of metaphysical ideas .... The world — so far as
1t has not campletely turned its back on traditions — has long ago
stopped wanting to hear a "message"; it would rather be told what
the message means. The words that-resound from the pulplt are /
incamprehensible and cry for an explanation. How has the death of”
‘Christ brought us ‘redemption when no one feels riggemed" In what
way is Jesus a God-man and what 1s such a belng?

For modem .man the meaningfulness of the metaphorical ever/
becomes a ueaningless metaphysics. What was orce a mear;ngfpl mgta—
phor;Lcal son of God has becane for modern man a mean:lngl ss'mtaphysical

l God the Son Wnat modern man has forgotten is that "metayhor 1is essén-
‘tially a way of lnowing".183 It 1s the God of the Inegination that
"modern man needs 1f he is to find redemption. For modern man the' "
- \4?‘ recovery of ultinacy begins wigh the recovery of tt;e self and its
é.ppmpriatim in tems of a relation to the transcendence.

1?20.'6. Jung, Alon: Researches into the Phencmenology of the \
Self, 2nd ed. Bollingen » vol. 9, LI, Collected Wo
ceton: Princeton Universi Press, 1975) R pp U35,

4

: - 1837gmes Olney, Mem' ors of Self: The Me%g of .Autobigm '
‘ ceton: Princeten University s, 1973), p. 3L, .
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Metaphysical and psychologlcal theories of the self have been.
e ~ somewhat unappealing and somewhat of a failure Gue to the rational
* o abstractions employed in Anquiry. The question as to what is the
self and what i1s man have best been expressed in stories, especially in
biographies and a.utobiographies We learn more about ourselves by
;( . reading life-stories than by reading psyctnlogy texts. It is not an c
abstract theory that. resonates the essence of man but g story that
—_— reaches Outarxd touches the whole soul of- ‘man and not Just the cerebral
F . . par*t:. of him. The question 1s answered when we recognize that we are . o .
D stories. IAMA S'IORY that is the central conviction that modem man -
needs if he is to recogxize his proper relationship to 'che transcend- - . l.
] ‘ ence., This 1s the submission to a story gr-eater than his ﬁs is the
submission of man's story to God's story, But man's story must include - ; |
God's story — that is the paradox - the image of God in man. The |
difference between archaic man.and modern man in terms of his religious- S
ness is that the former was born ato a sacred story that shaped him
while the latter needs to cpeate a sacred story-that will shape him, T

In fact, f‘ormenodemman, 1tishismnautmmwttntmkesthis

demand on himself. 181‘ ‘ ' .

i

For modern man, cani.ng to belief 1fnone other than ecnd.ng to
DU one's own stdry. John Dume maintains that by "passing over" to other

.

? - 1847 45 interesting to note that Freud'd progzm consisted in' " -
liberatins man from the collective neurcsis of the Oedipal situation.:
+In this way he %imed at autonomy — thus he is seeri as a critique of
religion. Jung, on the other hand, understood neurosis {at least in
o ' middle 1ife) as a religlous problem of autonomous men. Thus liberation
. ' for Jung consisted in the re-appropriation of the collective: (miveraal)
C 'man within, ~ Thus, with regards to religion, unlike Freud,'Jung stands . ‘
1,n -1 poeitge nan:. However, ng stands as & gmtic,with mgards to
Christiani
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) .
storles and by sympathetically understanding them we can ccme back to

our own staries, 185 In this way, we may broaden our horizons and put our
life's events in a proper perspective. This is done by looking for

parallels in the lives of great pecple. James McClendon believes that by

using biography one can do theolo '18§ He maintains that/biographical
subJects can contribute to theology by showing how certain archetypal

=
images of a fa.ith may apply to our own lives. He states that by images,

&5\ . I mean metaphors whose content has been enriched by a previous, proto-

typical employment so that their app\lication causes the cbject to which

©

they are applied to be seen in multiply-reflected Lignt".*87 Mcclendon
further states that "to spesk truly and fai’chmlly of God 1s indeed bo
speak 1n models, images, analogies”, 188 The vindieation of vision is
dep,endent upon the qualit:y of that 1life that is called for'th by that
vision. In this way he says: | |

) I believe that we have in the vision of Dag Hammarskjold and
that of Martin Luther King a oneness, a wholeness, a holiness not
otherwise available to them or to us. Their lives witness to . ’
their vision, evlin as they challenge the depth of owr own. So '
there comes the ‘question, not so much of the suitability of their

) vision to their own circumstances, but of the justification of our
! present way of life when held aga.'mst theirs. Thus theology is
A drawn by its biographic material to face -a challenge not only to
. its propositions, but also to the selffiood of its practitioners.189 ‘ :

CJ‘

‘ 185JohnS Dunne, ASemhforGodmmeamm(mndm» S
Sheldon Pness, 1975), p. 237. :

V. 186 7ges Willlam McClendori, Blography as Theology: How Life -
Stories Can Remake 'Ibd&v's Theology ork: - Aﬁingdon Press, 1974), °
p. 2210 '
{

A 137md.,p -
. o 188ny414., p. 110.

18911-;14., p: ;10.*‘ e
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 The early church had read the aral biograptw of Jesus from withis
the ccntext of the post-Easter everits ang r‘ran that paint proceeded to; .
‘write the gospel narratives. Si.milarly, cmtenpomty man can read hack' A
biographies fram within the context of his own J_ived life. Thus the
course .for contemporary men is to write his own theology, his own. "

fessional" or \'narrative" theology.

oral Jesus biogr'aphy from Within 88e and reference of mderlying .
cultural myths, Today modern man has 2 new mythos - Science. Perhaps
it. isinthemysteries oflifeandnature that modern ‘man will use as a ‘
backdrop that wlll shape his theology 'Ihe very world of t:heoloy can
indeed })rovide the means for dlscerning intel]igence that’ operates 1n
the universe. 'Ihe scientiﬁ.c exploration of the universe, nan and
natune can perhaps allcm man to be once more enchanted into a breath—
less wonder of a:ve.lgo B

| The autonomous men of the post-Christian era 15 able to grow
towards God in the telling of his story, Intell:l.nghis storyhe is
able to "come home" to God, in the sense that Wallace Stevem came hame-
to "the 3:h1ngs as they are”. Man's quest 1s directeq towards the God

- A

rogran Alive (Mondsy February 19, 1979)
"Is Life Sacred”, Maleoim Mugger! dge

Place, noretheless are sti11 fasein-:
~tube baby. It is 1nterest1ng to note
numinous (mnd:n-fascinam can be gpplicable
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atthebegmningoftimewhilemdemnmseelﬁhiminthe future, on

the horizm 'Ihis 1s because archaic man is- bom out of a sacred story

while modern man is born out of a secular story and must discover a
sagred story in the future.

In a strict sense an autoblography 1s one's life. James Olney
says that:

0

A man's lifework is-his mlles’c autobiography and, he being
. what he 1s and where and when he 1s, nelther the ufemrk nor
“ the autobiogra.plw could be otherwise.l9l

Elsewhere he pursues the matter further by saying that: ’

A Ehe‘olbg', a philosophy, a physics or a metaphysics —
properly seen, these are all autobiograpmr recorded in other
characters and other symbols

01ney believes that a person's autoblography is like a megnifying lens
that focuses and intensifies the creative thrust that 1nfoms a life\ s
work.  He states that: '

The focus througn which an intensity of self-awaremss
becames a cocherent vision of all reality, the point thrdugh
which the individual succeeds in making the universe talke on

his own order is metaphor; the formal cothmction of singla
‘'subject and various obJects.193

Mesning occurs when elements take on a relation to one ar(other or when *

a pattem emerges. The cmnect:ing principle which alloap a ggtalt to
' . . . N,

o

4.“? . ,
.

\t 1921b1d-, p 5 ‘ ’ ; ‘ . - ©

14

1931b1.d., p.30. Polanyl's notion of subsidiary and focal aware-
| hess, correspords to-the notion of tenor and vehicle of I. A. Richards.
In-this way method in autobiograptiy 1s metaphorical. Michael ;Q

.- and Harry Proach, b_g_s,__nin_s_ (Chicago mimit;( of Chleaso Preas 1:975)s
pp. 66-81.

.
. 2 -
— .
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The archaic man finds his god in the past) in 11lo tempore, |

19 James Olney, Metaphors of Self, p. 3._»' o
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., emerge 1s the metaphor. Here a metaphor 1s that agent which commects
the elements into a discernible whole that is greater than the sum of
its parts. Thus Olney concludes that the emerging pattern i a meta~

phor of the self. In a sense, autobiography is a metaphor of the self.

", Autoblographies are merely psychologlcal diaries unless they include 2

wlder and bigger story, namely, the transpersonal events. It must
include the story of God as well, In this way, Augustine initiated’

. the true autobiography because ‘in his self he included the image of

God which allowed him to expand beyond the regions of a humen story.
This expansion included the Christian story whichwas great'er than
his story or at least it was more important. Thuz Augustine's
' Confessions is true theology, a sacred story.

&
' .
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AUTOBIOGRAPHY AND THE METAPHOR OF THE SELF .
. THE STORY CRISIS OF C. G..JUNG . T

3

» Modern man because of his critical reason does not suomit his

story to a gpeater story like Augustine. The story of autonmous man

<

. results in the solipsism of the Hegelian tower which then collapses. :
- Modern man, if hé\t;s to f‘ni’nd'a redemptive story, must becore humble
once more. Thus autoblography 1s not a story about the' €go but about
" the totality of man that includes his relation to "the Other'. True
autoblography encampasses a movement towards authentic being v;lhereby : L g1
the metaphor becomes the self. Again, the true poet,;f reality
“Utters — "I am.a- story" or "I am a poem"‘. This 1is. the return to the
divine I.ogoé or as Stevens says, "to the thin@ as.they are"; ‘The
story is siﬁxi]y this: I am a story, a Supreme Flction.
. As a literary genre autob:l.ograptw is difficult to define but

O]ney has det‘ined autobi.ograpm in terms of two loose groups -, auto-

biogr-aphers of the single metaphpr and autoblographers of the douhie R
‘\ " metaphor — the latter including Montaigne, Jung, Ellot an ‘sametimes

. Newman, while the former includes Fox, Darwin, Mill and sametimes o ‘ |
Newman. Olney de_scxd.bes the d:l.fferenées in this way: : X

- Each of the dutoblographers simplex had his daimon, his ,
) S personal genlus and guardian spirit, a dominant faculty or func- _
, o tion or tendency that formed a part of the whole self and from = -
' . ~ which there was no ‘'escape, even had he wished 1if: Mill'sda:lmn '
. - was the retional mind and Fox's the intuitive Tmmer Light.. o , '
X ’  Darwin's was nature as objective fact and Newman's rengious con— L .
< . -Sclence.. Far the a.utobiographer duplgx, en the other hand. A,

o

.,
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. the whole self, there would be change a,nd development untll the metaphor
,1tself, sustained first by the author's and ngd' by: the reader 's life,

'90-7\ .

n . L
daimon in every case, can only be described as -the self: for
Jung, it is the seif as a psychologlcal concept and an experi-
enced fact; for'Montalgne, the self as a particular individual
and.a human being; for Ellot — or, more properly, for the
volce of the Quartets -—— the self mediating on its own nature.

The whole self as it lives symbollcally complete in the meta-

phors of the Essays of Montaigne, the Quartets of Ellot and
Memories, Dreams, Reflections of Juig,,1s revealeéd to be greater °
than the sum of all,its various parts, as those live more or :
“less in the Journal of Fox, the Autoblography of Mill E.nd the . .
Autobiography of Darwin even the Apologia of Newman. 19 C

The distinction between the two kinds of autobiographies lles in the fact
that' for Darwin, Mi1l, Newman and Fox a "clearly defined end point in
development" was reached and beyond a specific date no change occurred.
This defined date occurred before the camposition of the aﬁtobiog:apm 1
While for Jung, Eliot and Monteigie Mp the metaphors they created for ‘ B B

should dte".'? Therefore, autobiography, in the case of Darwin, Mill

and Newman, 1s "a point of view of the writer's own past life" while in
Montaigne, Jung and Eliot the point of view is transcended through the
point of lew. Thus they contimously 'coolc wp a critical st;andpoint
against the assumed point of view., Olney puts it this way: °.

FoxaniDamin,MillaniNevman,allinonewayoranother, . 7
tried to get out of thelr skins, tried to. separate entirely their -
former from theilr present selves ard to relate the events of a
lifetime as if the relatien were ar could be, after the fact. ¢
For Montaigne and Jung the autobiographic process is not after

_ the fact but a part and a manifestation of the living, and not.
only a part but, in its symbolic recall and completeness, the
whole of the living. In the whole image of .the man, in the com=

. plex metaphor or the symbol-union of conscious and unconscious ‘.

lgl'Janea_’ Olney,.p. 39. S




We can say that Fox' S development Stopped at the age of eleven, once the
Light of the Lord shone onto him. From that manent on he was set for
life, 197 Jung, on the ot

point of.: a perspective only at the end Or to put it
differently, Fox was awakened to a sacred story that shaped him while i :

(.

Junghadtoforgehimselfastory Itwastgsowncritica.l thinld.ng
anddesire rc&'anwmediatedGodthat liberatedhimt‘mrntheborﬂageor
tradition, - ' ” " .
Jung 1s an example of ¢ne who underwent the, ldnd of religicms
experience that shaped him throughout a lifetime., Because he was
awakened, not to an already existing stoz'y but to experiences that had
m story, Jung had to shape a Iife that poetically coincided with these .
. primrdial emeriences of his Jung did not awaken to a sacred story
because his father and marw uncles, all parsons, did not 1ive thei
sacred stories To Jung, the story they lived was nothing but
less words. ;demt ﬁwtrated the early Jung was his father's

‘ont” believing sorrethirg that had gone stale and no longer was

s

961b1d. , p. lo..

S LRy

97‘1bm., . uo-ul. .
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\ . poetics. of the soul. Re];lg;on,lat least experienced by his father, was
. . nothing Sut adherence to empty wards. o
Jung's early iife experiences were decisive in determining hj:s X
view of religion. His first mminqus experience was the phallic dredm
he had at the age of three, which he assoclated with’ Lord Jesus and the
Jesuits. mgﬂmcmim" irito "the realm of derkriess" left him dis-
trusf‘fui of Lord Jes.\us.198 A few yegps later Jung carved a wooden 0'
¢ mannikin \which gave "shape" to the "secret" of the God—lil:ce phallus
* that lies b.uried in the ground. In fact, Jung n.ever spoke to anyone
about the phallus dream until he was sixty-five years 01d.' Thus’
Jung's early secret relationships to the unknown via dreams and loss of °
. : © self made him reserved and samewhat distrustful of religion in the
Cr‘mistj:an sense. Indeed, he possessed the sgcmt that there is more bo
. -‘relig,ion than is apparent on the surface, or at ieast in the Chr’istian
tradition as it was handed down to him. Withswpegards to his experi-
ences Jung gzou¥l not find par'alleis in hig father's theolpgi\r_:al ' -

200

"library . Finally, when he was around eleven years old, he experi-
v

enced the thought of God defecating on his grand Church. This unholy ..
thought erupted into Jung's mind only after.Jung had tried to suppress

N 1t for three days, but once Jung allowed ghis "wicked" thought to take

202 T,

hold of him, he felt this as exper'iencing the will of God. 'Ihis

e’ ’
’ n tooe
o 980 G. Jung, Memrd.es, Dneans Reflections (New York: Vintage
T Books 1965), pp. 12-15.
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experience would shape Jung's, problem of evil throughout the rest of his

)

We can see that Jung alway's gave prd.ority to experience over

following manner:

I felt an enormous, an indescribable relief. Instead of the
expected damation grace had come upon me and with it ah unutter-
able bliss such as I have never known. I wept for happiness and

gratitude. The wisdom and géodness of God had been revealed to

me now that T ylelded to His inexorable command. It was though I

had experienced an illumination. A great mary things I had not
, breviocusly understood became clear to me. That was what my

father had not understood, I tkgygxt ‘he had failed to experience

the will of God, had épposSed £t for the best reasons and qut of

the deepest fed.th» Ard that-was why he had never experienced the

- miracle of grace which heals all and makes all comprehensible.
He had taken the Bible!s commandments as his guide; he had .
believed in God as the Bible prescribed and as his forefathers,

¢ had taught him. " But he did not know the immediate 1lving God who ..
stands, ‘omnipotent 'and free, above His Bible and His Church, who

calls-upon man to partake of His freedom and can force to

renounce his own views and convictions in order to fulfill with-

L out reserve the command of God. In this trial of human courage
- God refuses to abide by traditions, no matter how sacred,202
&

Jung's allenation during his school years intensified after his
first communion which to hj‘.)m was "the pinnacle of religious initiation”.
The humdrum formalism of religious practices such as communion "had been

1]

a fatal experience” for him. It was after this hollow experience that

he was. "seized with the most vehement pity" for his father Jung

remerrbers that "at once I understood the tragedy of his profession and’

‘ his lif’e"xzo3 Jung describes his loss- of faith in this way

I ‘
02, :-, CL

. 1d., p- 40.
. ploesdo. L,

’, . - ' i < '." ' ‘
i3'5ﬁ"’°3xbid p.55. . . v i

Jung expressed the matter in the

e et e s D o




. . . . ., .
N * 4 ’ . .
£
. .
. . . .
. .
B
. * o . o v
‘ N L)
€ ’ V' . o
N '
o

* -94 -

‘
[N . * A

My sense of union with the Church and with the hunan world ‘

so far as I knew it, was shattered. I had, so it seemed to me, ' 9

suffered the g'r'eatest; defeat of my 1life. The religious outlock : .

which I imagined constituted my sole meaningful relation with
the universe had disintegrated; I could no longer participate in
. the general faith, but fourd myself involved in something inex~
' pressible, in my secret which I could share with no one. It was
. terrible ard — this was the v{{orst of 1t — and ridiculous

° . also, a diabolical mockery.?2 ’ ‘

-

_ The Chx‘-istizfr”}'hgritagg no longer spoke a sacred language to Iung.
He felt himself to be an outsider. He was outside of the myth of his .

. gommunity. He tdok a crdtical stand against, the formallsm of the tradi-

cy . _ tion which, gecording to Jung, no longer spoke the word of God. Yet

-

e Jung was deeply committed to his own God — the God that spoke direc’cly
to him in his private experi.ences which he could share with no one. .
This God-image was more real to Jung than the God of the rationalists ‘or
the God of his comunity. Jung's God was an experience of grace which
. 1iberated him yet it allenated him from his jmmediate community. Jung‘
stood alone against the Christian God that had became dead. Jung sayé:
God had been absent. For God's sake I now found nmyselfscut
of f from the Church and frem' my father's and everybody else's

faith. Insofar as they all represented the Christian religi.on,
I was an outsider,205

~
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s Fram then bn, Jung searched in his father's JJ.brary for a déscrj.ption of
the God he knew from his own personal experiences. But Jung found his
search to be unsuccessful. He states that:

- 3 . v
. ’ This welghty tone in dogmatics was nothing but fancy drivel; |
‘ : worst still, it was a fraud or a speclmen of uncammon stupldity ’ . ’ !
B © whose sole alm was to obscure the truth. I was disillusioned and '
even indignant,- ard once more seized witg pity for my father, who .
' k had fallen wvictim to this mumbo-jumbo.20

*

e . L8044, p. s6. : B

ZOSIb:Ld.', p."56. o : Lo
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At tf;e request of his mother, whose )religiosity seemed more -authentic
dnd less banal than his father' s, Jung read Goethe which led him to )
philosog)hers who were suspect to Jung's fa'cher' simpls; "because they
thought" rather than be]ieved Jung contented hlmself‘ with Krug's

Genera.l Dictionary of the Pkﬂloscphical Sciences (second edition, 1832)

and was not satisfled with the philosopher's God as well. Jung rna.‘Ln—
tains that the philosophers ) 4

... know of God only by hearsay. The theologians are differ-
ent ... at least they are sure that God exists, even though they
make contradictory statements about Him. This lexicographer Krug
expresses himself in so involved a marner that it is easy to see

he would 1like to assert that he is already sufficiently convinced
of God's existence. Then why doesn't he say so outfight? Why K
does he pretend — as if he really thought that ve "Mengender" the -
idea of God, and to do so must first have reached a certain level
of development? So far as I know, even the savages wandering

naked in their jungles had such ideas. And they were certainly

not "philosophers" who sat down to "engender an idea of God" ....
Of course God cannot be proved, for how could, say, a clothes

moth that ea;s Australian wool prove to other moths' that Australia
exists? God's ex:Lstence does not depend on our proofs .2

For Jung, God was ane of “the most certain and immediate of
‘ experiences! that bestowed a liberating grace. This parabolic experi-

‘ence of the divine .gave Jung a foundation for his eritique of the

208

Christian myth. Jung's experience of God destroying His~c1mmch was a

4

-

207Ib1d pp. 61-62.

2081 though Jung 1s looked at in a favorable light in matters { \

religion, because he 1s not atheistic like Freud, nonethéless, he carf and
perhaps must be read as a critle of Cm'istianity Jung has a.lways

maintained that statements about God are really statements about the God-
image because that 1s the psychological fact of religi®tn. Jung gtands in
the Kantian tradition as far as the knowability of God is concerned. i’
Secondly, Jung initiated the psychological grounding of theistic and
Christological symbolism. Thirdly, Jung's notion of the problem of evil
is clearly Eastern and opposes the Thamistic notion of evil as being the
"absence of good. Finally, Jung's notion of the Trinity 1s psychologic-
‘ally Hegelian.
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parabolic event that shattered Jung's mythic world. The heritage of
Christianity crumbled at his feet and he fourd himself without a myth.
Therefare, like the modern man, Jung had to resurrect a new God-image
and forget his own myth. His myth became the God of the Uncgnscious.
He says.that: ‘ . : ’

It is only through the psyche that we can establish that God
acts upon us, but we are unable to distinguish whether these
actions emanate from God or from the unconscious., We cannot tell
whether God and the unconsclous are two ferent entities. Both |

are border-line concepts for transcenden contents. , But empir-
ically it can be established, with a sufﬁ-.cient degr-ee of prob-

‘ability, that there 1s in the unconscious an archétype of whole- ¢

ness which manifests elf spontaneously in dreams ete. ..,, and

a tendency, independent of. the consclous will, to relate other
archetypes to this center. Consequently, it does not seem improb-
.able that the.archetype produces a symbolism which has always
characterized and expressed the Deity .... The God-image does not
coinclide with the unconscious as such, bhut with a special content

of it, namely, the archetype of the Self It is this archetype 209
from which we can no longer disting.xish the God-image empirically.

If Wallace Stevens shifted frm} the God of Reason to the God of
the Imagination, then Jung has shifted from the God of Reason to the
God of the Unconscious. Furthemnre, as Stevens reached an ontology of
Being—poetry, Jung reached a psychology of the Self—rwth .In each
case there is an immanent secred ground that 1is indietinguishabie f‘rom
theivery myth itself. - In Stevens, "God and the Imagination are éne"

09:. 6. Jung, Psycholog_ and Religlon: West and East (2nd‘ed.,
Vol. IT, Collected Works, Bollingen Series XX, Princeton University

1l

'Press, 1973), Pp. 1468—1469

. 210For Jurig the self is the center of both conscicusness and the
unconscious In this way it is-so elusive a concept and yet a real .
psychological fact that it best can be .rendered accessible t;y way of |
Mhic language ‘ . ) :

‘

X ek LN o 8 St

P et s Ao S Ao

B




\:, 97 -

v g ) 2

while in Jung the divine ground fs equated with the uncorseious.?L! In
Wallace Stevens, the Supreme Flotioh 15 created by the imaginstion wiile
in Jg'ng‘ the archetypes’ of the unconscious are the creators of myth.
. Furthermore, while for Stevens, the imagination Has to be imagined,
"Ting's myth of the unconsclous is & product of his uncotsclous. For )
Jung, the God-lmage is the _Supmﬁe Fliction, indistinguishable from the
divjne) source and this is sa’qisfactory for h:Lm because all God experi-~
ences are psychological and therefore real. For Stevens', the rSupre;me
Fiction is satisfactory because to be 1s to be real and things are as
.they are. . 1

We cannot pass Judgement on the truth-value of Stevens and J ung
inasnmch as they redressed a dead myth in a new garb. Renwthologi.zmg
an mcamational myth or re-inngitmlg the God-man story (cf.‘ Teilha.rgk

de Chardin's incarnational. evolution) is no.easy task. But modérn men

1

" : like Stevens and Jung are syuptomatic of an age come of reason that

yearns gor a new tale sinbly because’ reason itself no longer suf‘fices‘
’Iheoloy could do well.by tald.ng‘ Stevens ard Jung as exanples Of
the modern man to wﬁom tradition o’ longer addresses itself. It is not
that S;cevens and Jung are atheists > quite: the contrary, but that a
tradition is alive only when ﬁs language utters a soul-poetics and

13

When 1t falls .to do so then mn becomes not athelstic but Godless.

*

Changing the 1_'Lt:urg to the vemacular for exanple, does not redeem

2l pgain, the God-image for Jung is a primordial type that

is universal. Jung's notion of archetype has been argued"to be iso-
morphic with Kant's notion of "idea". See Eugen Bar, "Archetypes and
Ideas: Jung ard Kan ", Philosophy Today, Vol. 20, No. 2/4, 1976,

.“
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‘ o’f\a sacred language. that on rated the poetics of true Being.

' religious language becomes a dead language, then tneoloy or properly

( ' «?n testimony of faith'-—'his own theology. "I am a story" is the

7
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hodern man friom alienation What redeems r’ndem man is a new story .
altogetier. It s not a conmentary on a dead metaphor that moves the > ;

iover of poetry but a new live metaphor. - It is a new gospel that modern /.
«

" man needs today. Today s gospels are novels and fictions. But ‘the - |

gospel that really satis_f‘ies modern man is his own gospel. This 1s his _n

modern act of faith. Moderg( mﬁ 1s a story within a greater story' -_— "

‘that c¢ne which beg@s on the’ edges of our nwthic world. Man's personal

confession is to be a discourse of his relations to that greater story,
the\overarching stor'y. It is in the sanctuary of the heart that modem oy
nlancanfirdanirmrSecI'et,aguidingimgetoshapehisstor-yand i
fosfer- his grcm:h It 15 in the dnner sanctuary of the heart that | - ™

vision truJy seizes modem mhatf rather than the inside of a cathedral.

Bhoag Wt

To Jung, the church was the’ absence of God while in the’ chamber of his

.psyche God reigns dupreme. The volce of tradition was at best a xrd.ld

whisper campared to the voice within the heart to which Jung submitted.
In the Same way, theology mst heed to the inner voice of conscience if

i; is to overcame the stiff nmbo-,jmrbo that so a.lienated Jung.
’I'heologr is a systematic God-metaphor but to a modem like Jung,& )
it is a dead metaphor. The "death of God" 1s none other than the death

o

'Hﬂshasoccm'mdintmmdemerabecauselamuagehasbecaretech- A
nique whereas ror archaicnanlanguagewas divine-—ithadpcder, When
spea.k:ing discomseonGodbecmesavoiceinthewindandGodbecams

a museum artifact&'; True theoloy begim with divim speech. .

\
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* 'The early church had understood the fact that the word of Jesus
was the word of God. They experienced a continuity between the divine
Logos and the preaching gospel of the church God-language was sacred.
They experlenced a oneness between language a.nd Being which modern man
has split apart. Today the God-metaphors are .no longer experienced as
they once were in all its depth and intensity. The shift in theology
from the "confessional” tc; the thecretical ﬁas desacralized the poetics
of God. As Jung pointed out, quem man does not want to hear a story
but wants to be told 'what the story means. Modern man wants a conmen-
tary rather than the story because the story no longer makes sense to
him And to malce rratters worse, modern man demands a critique arter

the cormentary The rrndem shift from gospel to cammentary to cx-itique

‘has left modern man with no story. For someone like Jurzg the Christian

story is over. " \

i

The ypshot of the existential c;:}sis of moddén man is that same- |
one like Jung substitutes,the concept of Self in place of Christ as the
point of departure for his - personal myth. For Jung, the myth o? the
Self has replaced the rwt;h of Christ. 212 ‘pop Jung, 1t 1is merely a sub-
stitution of experience although Jung ca.nnbt ‘connect the myth of Christ
with the Lord Jesus. He comnects the myth of Christ with the Self.2 3

Whether Jung exenpliﬁ.es a Christian perversity or serves as an exa:rple
’ f .

‘
-

/.

' L

’

1ike the one that faced the alchemists: Is the self a symbol of Christ,

or is Christ a symbol of the Self?" C. G. Jung, Aior, p. 68.
R‘ .

. _ 1 .
213¢, 6. Jung, Psychology and Al (2nd ed., Vol. XITI,
Collected Works, Bollingen Series XX, ceton University Press,
1974), pp . 3U5-43L. ' -
‘ 3 \\\ .

-

212umsgern psychology 1s therefore confronted with a question very
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, to authentic religlon. Jung had submitted to his irner God rather
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-“of a new religlous development, to eare in modern man, 1is unanswerable
at present: 214 In a1l honesty, Jung was shaped by a sacred grourd and

by his emeriencesﬂuch to him were sacred enough and real enou@ to

be taken 1n all seriousness. He refused to be shaped by the murxiane ‘.

. story.into which he was born. He did not submit to traditional

religion but to those numnous experiences which he felt to be truer

than to the God media.‘;ed through scripture, culture or the authority
w Of the cﬁurch Because of his erudjtion and his critical faculties
\)ung did not interpret his experiences within the Christian hermeneu~

‘t1cs ;210 Jung opted fof the God of the Imagimticm rather than the
God. of Beason of scholasticism.

25 ng 15 Gnostic and his particular brand of psychoanalysis
1s supported at least _theoretically by his alchemical findings which |
he himself believed to be the unconscious of the Christian .story in
symbollic form. |
N . .
2Lyung's thought 1s flrmly grounded in the critical orienta- -
tion of the nineteenth century

) -
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THEOLOGY AS STORY U . -

<We can say that Jung's personal myth is one of those "storles to
the dark" that William .James O'Brian explores in his boock, Stories to .
. 1 1 ——r—————————

216. Te dark that O'Brian refers to is the darkness of our

the Dark.
origins and the darkness of our destiny. We have seen earlier in

Polanyi and Lonergan the importance of the start;ing point and the point
on the horizon to which we intend in the process of our operations that -

'will shape and gulde the stary or the Journey of our inquiry. Our

our origin, at the beginning, ard the edge of the unseen horizon. Our
stoﬁ moves fram a dark past to a dark future -: the dark edges of
parable which begins the story of God. The past pushes us for'ward
while the future pulls us orward. The parable is an invitation into

the dark land of God's Ki_ngdom The story that {s told to the dark 1s

the story of God's absence, yet it holds prc:ml)se.217 ’Autobiogr-aphy ,is

. the story of the darkness of origins and the darkness of oup destiny.
The question of questions is the question of origins while the question
thaﬁ ends all’questions is the question addressed to us through

parables. The experience of parable is the encounter of the "dark

?
21644111am James O'Brian, Stories to the Dark: Explorations in
Religious Imegination (New York: Paulist Press, 1977), p. 163,

21pi4., p. 3.

.=-101 - .
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rarrative life-story begins to darken at the edges — at the edge of &
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interval". It is that activity of God that breaks the pattern of our

- Journey -- those /maments of "dark intervals", the religious conversa-

tion that sumons a new faith and a new story. As such, theology
begins with parable and in its thematization it renders the dark
intervazl accessible by a sacred poetics. Theology 1s "a story-to the

dark" -- it addresses itself to-that greater story that begins on the

. borders of darimess, the Great Invisible. When autobiography incorpor- -

.ates these mysterious dark cormers of our narrative story as part of

our story and our stary as being part of thatsGreater story, then it
truly becames theological. And it is God of the Imagination that -
lightens up the dark edges on the Journey to tl_-xe Unknom Horizon — to
that other story, which 1s God's story. i

William James O'Brian maintains that stories have a tendency to

fall in a pattern that corresponds to certain modes of imagining an(i‘

. has defined five modes:

1) the mode of imagining called "innocent" which is discerned
in most myths.

2) the mode of 1nagLning called "fallen" which is prevalent in
gnostic stories. |

3) the modern mode of imagining called "alienated" found

generally in fiction.

4) the mode of imagining called "purged” which contains a

critical component. ‘ ‘ X

5) the mode of imagining called "sanctified" whose example is

Dante's Divine Comedy.28 .

» 2A8py4., p. 4. : |

z
r
}
;
|
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In the mode of "innocent imagination", the story as myth lays bare the °

structure of the warld. Furthermore, it tells its adherents how they
are to locate themselves in the world. Th&se'storie; are the sacred
stories to which we awake, In this mode of being one is in the story.
The imagination that 1s used 1n the telling of this story belongs to -
one already in the story. The storyteller of‘ this kind of story does
not offer explanations because he is undifferentiated as to what moves
and shapes him. Truly he is 1n'the story. He 1s seized by the stqry
and responds in a peoetic way He 1s possessed b:;' the story and this
selzure allows the imagination to operate in a poetic way making the
storyteller "sing songs" and "shadow reality".

| _ The mode of imagining that is called "fallen" is the mode of the
g"zostié storyteller who-has fallen out of innocence. In this respect
the &toryteller no longer has a direct i_xrmdiat:e relation to things and
events. The storyteller has fallen from the naive relationship to
things and events. Unllke naive storytellers of the innocent mode, he
does not mistake "the shadows far realities". O'Brian points out that
the gnostic 1s not free because he does not realize that what he faces
are fabrications or imitations of things in themselves. He is similar
to one who defines a table in terms of its atomic structure which is an
imaginative construct and not the final explanation of' the table. 19
O'Brian states that "if the sinple soul faces shadows, 11‘ his :Lmagin
aticn 'shadows forth' dazzling things, the gnostlc beholds a world of

pro.jecticns, mistakdng his projections for revelations".220

[}

2197p14., p. 24.
20714, , p. 25.

ak
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Furthermore, Q'Brian maintdins that "if the myth tends to leave things

in shadow because ‘the storyteller has not been enlightened, the gnosis

will disclose how the myth should have been told. w221 ‘
Again, the innocent lmagination does not attempt to Hve a com- e,

prehensive explanation because it is simply involved in what 1t 1is . L

attempting to solve. The storyteller of the’ innocent mode 1s satisfied

to celebrate whz;t he "takes to be an swesaome fact" and tries to awaken

others to its meaning. Thus the strivings of ‘the imnocent imagination

is "embodied in the shadowy I‘iéures and storles it fashions".%%2 On the

other hand,' the fallen-imagination c?r)str;ucts e\explanationsf The story-

teller of the fallen imagination’does not warit to live without an f - |

intelligent understanding of the underlying rgz;nty. The ignocent

'stéryteller sSees reallty as awesome and prefers not to qxplain anything.
O'M agrees that the Kantian revolution to Nietzscr?e's death,

of God 1s the stai»ting point of the allenated imegination, These: are

stordes about people t:e_-ll‘ing'sto::-'ies.223 Iﬁis is thé mode of nihilism,

If the lnnocent imagination 1s in the ‘story, then the alienated imagin-

ation is so dislocated that-even the seif it addz'esses s a stranéer.

In John Barth's volume of short staries, Lost in the Funhouse, each

story is another mirror and one is lost in a labyrinth of mirrors. The

story, "Auto-biography: A Self-Recorded Fiction", 1 concerned with

22lm44., p. 25. i

22n14., p. 48 '

223cf, Ted L. Estess, "The Inerrable Contraption: Reflections )
on the Metaphor of Story", 'Ihe Journal of the American Academy of

Religton, Vol. 42, No. 37 1375, pp. TI5-IF30,

»
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* ,  "the auto-blography of a taperecording whose last words are its last ' :

224

words".

r

This 1s an example of an allenated mode of storytelling. ‘

[ 4

‘ * . One becomes lost in the labyrinth ofgmirrors and cannot emerge out. 'As
e - o
such, alienated imagination that is’conscious of its own activity. It

{3 aware that its stories.are fictions but cannot see beyond them. -It

P

is excessive‘ self-consciousness and the imagination is wrapped /up in
'{tself. But when the alienated jmagination reaches its limits, it , o .
approaches the domain of purged imagination.’

"The mod€sol purged imagining is that activity which allows the
listener to become present to the infinite space of the "soul's dark ’\
nimt'".l- This mode of 'inagining refuses to fili that space with 'fancy. < *:

o

The imagination 1s used to free.oneself from the folly of the imegina- . |

. tign. This activity 1s the activity bf silencén. One must not fill
the void with imagination. When one has maintained the void and

ascended to the fullness of emptiness then the imagination restored is

o an 225 7 . o ¢
the sanctified imagination. Rt - . .
2 C . n R )

Thys the mode of sanctified./imagination is the acceptance of an o i

image that-comes from a source other than one's own creativity.
# O'Brdan says that: ' ' Bag “ - C
. , . The poet's decision to let one's poetry be shaped by an image
o o ' that 1s experienced as recelved rather than that as controlled or

‘ ' contrived -parallels the religlous decision to let oneself be transg -
formed by an image that ‘opens gnto the love that satisfles the

‘heart's desire,226 . . o

} - . {

s . 22“w:.lliam J. O'Brian, Stories to the Dark, p. 85. -

22mp1d., p. 111.

226Ib1d. . ‘;5. .1143.
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_ some other source, OfBrian says that:/
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The image that.shapes the "new staryteller" is experienced as trans-

personal. Wallace Stevens is the storyteller whose imegination was ’ ‘ f
incarnated by Beihé—poetry: Carl Jung is the storyteller whose unqon-'

sclous was incarnated by the divine God-image. Juhg was shaped by,

experdences that to him were unpreefdented simply because they did not '

fit into the dogmatic picture-‘bo‘x of his 'craditior_f.“ The poetics of

Jung was\/corr-espmdingly religlous. His poetics was the poetics of an . !

. oW
uncorisclous-psychology which Jung regulated to the religlous sphere.

Y

With regafds to tHe decision of the poet and the rellgicus person to

%

allow himself to be swept away by some image that comes to him from

»

Mt R R U INAR S

Neither decision is cotprehensible apart #rom a fundamental . T
trust in the graciousness of an other to open the way.227 ‘ -

e

The typology of the imagj.nation that O'Brian glves us is useful
when we view the chnd of consciousness that operates in the his _\pbry of ' 1

. theology . 'Iheology can be seen as operating from specific kinds of - i
}

imagination that corresponds to the classification glven by O'Brian.
In this way theology can be viewed as storytelling — the story

of God. © ' ,1

The innocent imagination mode referS to the mythical level of

theological poetics. This would corpéspond to the Gospels, Patristic

theology .and so farth. Here theology was comnected to: the word of God —
to divine mspira’cion o the divine Logos to Christ and tiwough the
workdngs of the Holy Spirit in the Church, theolozical writing was
within the /of myth. Theology in this historical era is located
) oo
e

Tbid. , p. 143.
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and locked in the very Christian story itself. In the mythic realm of
the Christign story, theology becomes a celebration of that very story
which mo‘mes:& shapes the telling of that story.

- The shift to the fallen {magination occurred in scholasticism
when theology reached the literary level of tr‘xeery. Here we have the
flow?ring of a detached scientific theology which articulates the story
of falth froma metaphysical position. Thus we have the shift’ from

theology -as myth to theology as meta;bmrsics At this level the story—

teller needs an.lntelligent emlanation of an awesocme reality. There- }
fore, réther than the éelebration of a f‘irst-order language, medieval
theology shifted. the st_:orytel]ing to the level of theory.

F:Lnal]y with "the Kantian turn", theology begins with the liter-
ary style of critique. The neurcticized God-image correspom;s tc a
theological mode of alienated imagination. The lack of epistemological
support combined with a critical quest for the histortcal Jesus has,
since the nineteenth centur'y, led to the rise of "religious studies" in
the academic world as oppose'd to the traditional thepological studies.
These religioms studies are stories (many stories) about a Story.
Apologetics has glven way, to philosophy, of religion. 'Ih‘ C}Jristian
story is no longer defended and articulated from within its own story.
Instead, we haye stepped out of the story in ordez: to study :Lt like any
other human phenhamenon. ‘

.+ The disappearance of God was the starting point for Wallace
Spevens and the loss of the Christian myth correspon&ed to Carl Jung's’
starting point. Their starting point corresponds to 0'Brian's "purged

.‘uasl,natim". This is jhe loss of story and the 1ose of a sacred

s

-
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p,oetj.cs. For Steiréhs, the poet becomes sillent and for Jung, the tradi-

’

tion was silent. But the silence of God that Stevens and Jung experi-

enced was the purged imagination taken to its limits which for them
shifted to a sanctified imagination, The result was that for Stevens,
p(gtra'r once again bécame holy, while for Jung, life waé once more a
sacred ground. In terms of iiterafy style the mode of-a sanctified

" imagination corresponds to a mythical consclougness but ne that 1s
decisively post-critical. It 1s nothing other than the self's home-.
coming and the re-enchantment of the soul. Thus thé shift from a naive
myth to a second nalveté is the shift fram an old story to a new story.
As in Jung's case the shift was tde modern shift from the Christian |
'nwth‘to a post-Christian personal myth. But in any case it always

"y

remains God's story. , " o

[




L

‘Religi,on in the ‘traditional sense will not suffice an age come of reason.

hand of God, modern man finds himself at the mercy of forces which he "

,a story that will render to hini'a sense of place in the universe.l As

. r‘ﬁd.ry tales. t : -,

e (‘DNCLUSION .

(I!he recurring and nagging conclusion that reaffirms itself‘
througlout the thesis is simply this: modern mfn needs a sacred story. /‘

I_n a secular age, where technology_reigns supreme and has replaced the

-
e -.-n
.

&

cannot control. Just as archaic man needed a myth which told him how to

.

1ive and where he stood in a chaotic universe, so tpo does modern man

need a myth to live by However, fér modern man, religion has "become

.

obsolete, theology has lost 1its epistemological support the churches

RN CVRFRI VA
- -
—

are emptying, tradition has lost its binding pmer, seripture’is no-

1onger the volce of God, etc What man needs in a religionless age 1s K

A et o PR

the God of Reason glves way to the God of the Imagimation, so tco = '
religion gives was; to story. The words of wisdoaﬁ are best written in

 Therefofe, in a sense, the notion of story ;for nndém man
replaces the notion of religion. Story ‘contains the fact of history énd
the fact of linguisticality. In our discussion of religion,
Christianity as example, has an historical dimension fused with ‘a '
linguistic dimension ("Word became flesh"), In this way, the notion of.‘ o o
story’ becones a fundamental category of religion. As sugh, the notiomn | '

of story replaces the notioh of myth insofar as we can speak of
%
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"theology as story". In this serise we have seeri that Christianity is
a sacred story while theolc>gy is a’secular story. Fundamentally, the

‘notion of story becares an option for the notions of history and \
'language Life is histor'y and world is language buy when one %::25 of
life-world, then one is speaking of "story". 'I'hérefore, the no of

story opens up the p;vssibility of .a theopoetics. If the notion of story
becomes a categorical optiori for the concept of ~rve]_tgion, then theo~ .
poetics becomes an option for theology. ’

s We have seen how religion in the traditional sense lost its
sacredness f."or modern men like Wallace S‘tevens and.C. G. Jung. Reason
destroyed for them what was holy. The shift from reason té‘ the imagin-
ation recovered forfthénll a sense of the sacred and the way that they
expressed this'was through a theopoetics rather than tm'ough‘,tr;di-
tlonal theologizing. This 1s so because the very p;'ocess of articlxl&-—
ing theis r‘e]_‘g.gt‘osi'cy was part of their religlosity. In other worcis,
thelr articulation of their experdence was identidal with the experi-
.ence 1tself Ontologically, their storytelling was identical with the
‘story 1tself in the same way "econfessional theology" (e.g. Augustine
St. Jdn's Gospel etc ) did not stand apart from the Christian story
Adtself. But for Stevens and Jung, their theologlzing is post-critical
that :Ls, it occurs after the examination of the.limits of reason, If
Kant removed the God of Reason to give’ way to the God-mra.uty of
prac‘cica.l reason, Stevens', and Jung removed the God of Reascn to glve’ ‘

way to the God of the Imagination that was able to reinstate for them, &

[

a sa.cfed poetics. For Stevens, Being-poetry is theclogy and religion
simtanecusly. For Jung, alchemy 15 th»&:ologyr and the individuat\/\

o~
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- process (1.e. transformation of self comhting*o the alchemical pro-
zcess) is neligion Thus for modem men like Stevens and Jung, religion
and st;ory are one and the same, in th_e‘ same way that for archaic man : N
, myth and history were one and the same thing or in the case of ° | o i_ 3
Chr;l.stianity; myth and k:erygm werehe and the same. Therefore, by‘ ‘ ‘ .

ontologizing history and language, Stevens and Jung closed the gap
between belng and thought — hence.religicn becomes story.
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