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Method in Theology stands with Insight as Bernard Lonergan’s most important work. It is
Lonergan’s answer to those who would argue that in this time of cultural change and dissolution,
the believer is afloat on a sea of multiplying theologies, without rudder or compass. Lonergan
was resolute in his refusal to be defeatist on this point. While agreeing that theology must
continually change to mediate between religion and culture, he worked out an integral method to
guide and control this ongoing process. Method in Theology is the fruit of this labour.This critical
edition has benefited from extensive research into Lonergan's typescripts and from consulting
the recordings from several institutes where he lectured over the course of the work’s
development. Lonergan's intention was to provide a set of methods that would guide a
collaborative community in the ongoing construction of a theology that would move from
recovery of the data through resolution of conflicts to contemporary formulations and
applications. With this work, the cognitional theory of Insight: A Study of Human Understanding
underwent a surprising set of developments in the form of what he calls functional specialization.

From the Back CoverA theology mediates between a cultural matrix and the significance and
role of a religion in that matrix. The classicist notion of culture was normative: at least de jure
there was but one culture that was both universal and permanent; to its norms and ideals might
aspire the uncultured, whether they were the young or the people or the natives or the
barbarians. Besides the classicist, there also is the empirical notion of culture. It is the set of
meanings and values that informs a way of life. It may remain unchanged for ages. It may be in
process of slow development or rapid dissolution.When the classicist notion of culture prevails,
theology is conceived as a permanent achievement, and then one discourses on its nature.
When culture is conceived empirically, theology is known to be an ongoing process, and then
one writes on its method. --This text refers to an alternate kindle_edition
edition.Review'Surpasses expectations ... A reflection on the operations theologians perform as
they do theology ... A pathbreaker in an area which will prove more and more crucial as theology
advances ... will have to receive the most serious critical attention of anyone who in the future
wishes to come to grips in a serious fashion with the problem of method in theology.'(Bernard J.
Tyrell Homiletic & Pastoral Review)'An excellent introduction to Lonergan's own thought and a
masterful plea for and proposed model of systematic collaboration in theology and religious
studies ... Method in Theology is one of the most substantive proposals for theology and
religious studies in the last ten years.'(David Tracy Journal of the American Academy of
Religion)'A book that is having vast influence ... The implications ... are quite sweeping and
radical.'(The Christian Century)'Outstanding ... it presents an original and internally consistent
theory, systematically constructed according to a fully articulated philosophy of human



knowing.'(Avery Dulles Theological Studies) --This text refers to an alternate kindle_edition
edition.From the Inside Flap'A book that is having vast influence ... The implications ... are quite
sweeping and radical.'--This text refers to an alternate kindle_edition edition.About the
AuthorBernard Lonergan (1904-1984), a professor of theology, taught at Regis College, Harvard
University, and Boston College. An established author known for his Insight and Method in
Theology, Lonergan received numerous honorary doctorates, was a Companion of the Order of
Canada in 1971 and was named as an original member of the International Theological
Commission by Pope Paul VI.Robert M. Doran is the Emmett Doerr Chair in Catholic Systematic
Theology at Marquette University.John D. Dadosky is a professor of theology and philosophy at
Regis College at the University of Toronto.--This text refers to an alternate kindle_edition
edition.Read more
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in Theology was published in 1972, in Great Britain by Darton, Longman & Todd, and in the
United States by Herder & Herder. Since 1990 University of Toronto Press has dutifully
published reprints, making certain that the book never went out of print. For this a worldwide
community is grateful. And now University of Toronto Press is publishing a critical edition as
volume 14 in the series Collected Works of Bernard Lonergan.Frederick Crowe and I made a
decision early in the course of editing the Collected Works that the critical edition of Method in
Theology would not appear until the preliminary materials necessary for studying its
development had been made accessible. In the General Editors’ Preface to volume 23 in the
Collected Works, Early Works on Theological Method 2, I presented a ‘record … of the most
relevant material as Lonergan made his way toward Method in Theology.’ I here repeat that
record, with one addition and several corrections, indicating, where relevant, the volume in the
Collected Works in which the item can be found or, in three cases, pointing the reader to , the
archival website where the materials have been uploaded. Readers of the present volume thus
may consult the relevant preparatory texts leading up to the publication of Method in Theology in
1972. Those texts are the following:1 Divinarum personarum, 1957, 1959, chapter 1: now found
in CWL 12, The Triune God: Systematics2 ‘De intellectu et methodo,’ spring 1959: CWL 23, Early
Works on Theological Method 23 ‘Method in Catholic Theology,’ April 1959: CWL 6,



Philosophical and Theological Papers 1958–19644 ‘De systemate et historia,’ fall 1959: CWL 23,
Early Works on Theological Method 25 De Deo Trino: Pars analytica, preface and introduction,
1961: CWL 11, The Triune God: Doctrines6 ‘De intellectu et methodo,’ spring 1961: reported on
in CWL 23, Early Works on Theological Method 27 ‘De methodo theologiae,’ spring 1962: CWL
23, Early Works on Theological Method 28 ‘The Method of Theology,’ Regis College, Toronto,
summer 1962: CWL 22, Early Works on Theological Method 19 ‘De methodo theologiae,’ spring
1963: reconstructed from Lonergan’s lecture notes in CWL 24, Early Works on Theological
Method 310 ‘De methodo theologiae,’ fall 1963: reconstructed from Lonergan’s lecture notes in
CWL 24, Early Works on Theological Method 311 De Deo Trino: Pars dogmatica, preface and
introduction, 1964: CWL 11, The Triune God: Doctrines12 De Deo Trino: Pars systematica,
chapter 1, 1964: CWL 12, The Triune God: Systematics13 ‘The Method of Theology,’
Georgetown, summer 1964: CWL 22, Early Works on Theological Method 114 The
breakthrough to functional specialization, 1965: , 47200D0E06015 ‘Transcendental Philosophy
and the Study of Religion,’ Boston College, summer 1968: CWL 22, Early Works on Theological
Method 116 Institute on Method in Theology, Regis College, Toronto, summer 1969: ,
51500A0E060–53200DT306017 Institute on Method in Theology, Boston College, summer
1970: , 59100A0E070–609BCDTE07018 Institute on Method in Theology, Milltown Park, Dublin,
summer 1971: , 640A0DTE070–649Q0DTE07019 Method in Theology, published 1972In the
present volume, the editors have drawn mainly on the material presented in four summer
institutes in which Lonergan was reading from the text of the book in process. These four
institutes are represented in numbers 15–18 above. The 1969, 1970, and 1971 institutes (16–18)
were particularly helpful in editing the present volume, but occasional reference is made as well
to the 1968 institute (15), the proceedings of which are published in full in volume 22 of the
Collected Works, Early Works on Theological Method 1. The archival call numbers for the
materials from the institutes are provided in footnotes, so that the reader may check the text
published here against the lecture presentations available on the archival website.We have also
found in the archives three typescripts for each chapter: Lonergan’s own typescript marked by
him with corrections, the corrected typescript that was given to the publisher, and the same
typescript marked by the publisher’s copy editor for publication. The first footnote in each
chapter indicates the archival call number of each of these typescripts, so that the reader is
invited again to check the text published here against the various versions. Lonergan’s original
typescript was particularly helpful in editing this volume, especially since in comparing it with the
typescript given to the publisher we found that homeoteleuton had resulted in several important
omissions which then affected the published text. Corrections to the text are made and indicated
here accordingly.Our archival sources are all identified by the 11-digit access numbers through
which the items may be located on . The texts of the institutes of 1969–1971 were transcribed
from the audio recordings of those institutes, which are also available on the website thanks to
the work of Greg Lauzon. In some instances those transcriptions were begun by Nicholas
Graham, but I take responsibility for the form in which they appear on the archival website.We



have added two appendices. Appendix 1, ‘The New Context,’ is an early version of chapter 1. It
is significantly longer than the chapter 1 that appeared in the 1972 book. It was probably written
between 1965 and 1967. In the 1968 institute at Boston College Lonergan was reading from a
manuscript of what became the published chapter 1, and it is clear that he had revised and
shortened the chapter by that time. Appendix 2 is taken from the 1969 institute held at Regis
College, Toronto. It contains part of the material that constituted what at that time was a single
chapter devoted to the two functional specialties ‘dialectic’ and ‘foundations.’Some additional
cross-referencing to other materials in the Collected Works has been added. The editors had to
make a number of difficult decisions regarding what to include and what to omit from the vast
array of background materials available both in other volumes in the Collected Works and in the
archival papers. Some readers may find that we have overloaded the manuscript with
unnecessary footnotes, and others may find that we have not included enough. I think it is safe
to say at least that nothing has been included for which the relevant archival call numbers are
not provided. Everything can be checked by those readers who wish to do so. I made the
decision not to overload the footnotes with the editors’ own interpretative reading of various
earlier texts in relation to the present one. This was particularly difficult for me in the case of the
chapter on systematics, since there are indications in earlier texts of materials that might have
been expected to appear here but did not. Such tasks must be left to future doctoral
dissertations and articles.Footnoted materials not contained within brackets are Lonergan’s own.
Editorial comments and additions in footnotes are contained within brackets. The major editorial
conventions followed here are familiar to readers of the Collected Works, especially our general
but not slavish reliance on the Oxford American Dictionary and the Chicago Manual of Style.I
wish to express my deepest thanks to John Dadosky for joining me in the editing of this most
important book. This is the third volume in the Collected Works to which John has contributed,
and I have commented to many just how valuable have been the contributions he has made. In
the present volume, he did most of the preliminary editing, checking the text against the
transcriptions of the lectures and providing further information on many of the works cited by
Lonergan in footnotes. I added the materials from the typescripts for each chapter, so that the
final version is the result of efficient and careful collaboration. I wish also to thank Rev. Patrick
Burns, s.j., for his very careful proofreading of the entire manuscript.I have mentioned in the
other volumes in the Collected Works published since 2006 Marquette University’s support of
my labor on the project. I don’t know how the work would have been completed had the
university not offered me the Emmett Doerr Chair in Catholic Systematic Theology in 2006, a
position that gave me ample time to meet my responsibilities and a budget suitable for fulfilling
them. As in previous General Editors’ Prefaces, I want to thank especially Rev. Robert A. Wild,
s.j., who was president of Marquette University when these arrangements were made. As the
Collected Works near completion, the University’s commitment has expanded beyond what has
been known as the Marquette Lonergan Project to participation in what now will be called the
International Institute for Method in Theology, a collaborative venture with the Lonergan



Research Institute and the theological faculty of the Gregorian University.ROBERT M.
DORANMarquette UniversityPrefaceThis book has long been in the making. The development
of my investigation up to 1965 has been studied by David Tracy in his The Achievement of
Bernard Lonergan.1 In that year for reasons of health I retired from the Gregorian University, and
since then I have enjoyed the hospitality of Regis College, which has met all my needs and left
me free to think and write without asking any service in return. To Regis College, then, and to the
good fellowship of its staff and students during the past six years my profound gratitude.2I have
also the duty of thanking the friends that helped with the proofs and the index: Timothy Fallon,
Matthew Lamb, Philip McShane, Conn O’Donovan, William Reiser, Richard Roach, William
Ryan, and Bernard Tyrrell.3Bernard LonerganHarvard Divinity School15 November
1971METHOD IN THEOLOGYIntroductionA theology mediates between a cultural matrix and
the significance and role of a religion in that matrix. The classicist notion of culture was
normative: at least de jure there was but one culture that was both universal and permanent; to
its norms and ideals might aspire the uncultured, whether they were the young or the people or
the natives or the barbarians. Besides the classicist, there also is the empirical notion of culture.
It is the set of meanings and values that informs a way of life. It may remain unchanged for ages.
It may be in process of slow development or rapid dissolution.When the classicist notion of
culture prevails, theology is conceived as a permanent achievement, and then one discourses
on its nature. When culture is conceived empirically, theology is known to be an ongoing
process, and then one writes on its method.Method is not a set of rules to be followed
meticulously by a dolt. It is a framework for collaborative creativity. It would outline the various
clusters of operations to be performed by theologians when they go about their various tasks. A
contemporary method would conceive those tasks in the context of modern science, modern
scholarship, modern philosophy, of historicity, collective practicality, and coresponsibility.In such
a contemporary theology we envisage eight distinct tasks: research, interpretation, history,
dialectic, foundations, doctrines, systematics, and communications. How each of these tasks is
to be performed is treated now in greater and now in less detail in the nine chapters that form the
second part of this work. In the first part are treated more general topics that have to be
presupposed in the second part. Such are method, the human good, meaning, religion, and
functional specialties. Of these, the last, functional specialties, explains how we arrived at our list
of eight distinct tasks.In general, what we shall have to say is to be taken as a model. By a model
is not meant something to be copied or imitated. By a model is not meant a description of reality
or a hypothesis about reality. It is simply an intelligible, interlocking set of terms and relations that
it may be well to have about when it comes to describing reality or to forming hypotheses.1 As
the proverb, so the model is something worth keeping in mind when one confronts a situation or
tackles a job.However, I do not think I am offering merely models. On the contrary, I hope
readers will find more than mere models in what I shall say. But it is up to them to find it. For the
first chapter, on method, sets forth what they can discover in themselves as the dynamic
structure of their own cognitional and moral being. Insofar as they find that, they also will find



something that is not open to radical revision. For that dynamic structure is the condition of the
possibility of any revision. Moreover, subsequent chapters are in the main prolongations of the
first. They presuppose it. They complement it, indeed, but they do so by drawing attention to
further aspects or fuller implications or added applications. However, just as each one has to find
in himself the dynamic structure indicated in the first chapter, so too he has to satisfy himself
about the validity of the further additions in the subsequent chapters. As already I have said,
method offers not rules to be followed blindly but a framework for creativity.If I hope many
readers will find in themselves the dynamic structure of which I write, others perhaps will not. Let
me beg them not to be scandalized because I quote scripture, the ecumenical councils, papal
encyclicals, other theologians so rarely and sparingly. I am writing not theology but method in
theology. I am concerned not with the objects that theologians expound but with the operations
that theologians perform.The method I indicate is, I think, relevant to more than Roman Catholic
theologians. But I must leave it to members of other communions to decide upon the extent to
which they may employ the present method.PART ONEBackground1Method1Thought on
method is apt to run in some one of three channels. In the first, method will be conceived more
as an art than as a science. It is to be learnt not from books or lectures but in the laboratory or in
the seminar. What counts is the example of the master, the effort to do likewise, his comments
on one’s performance. Such, I think, must be the origin of all thought on method, for such
thought has to be reflection on previous achievement. Such, also, will always remain the one way
in which the refinements and subtleties proper to specialized areas will be communicated.There
are, however, bolder spirits. They select the conspicuously successful science of their time. They
study its procedures. They formulate precepts. Finally, they propose an analogy of science.
Science properly so called is the successful science they have analyzed. Other subjects are
scientific in the measure they conform to its procedures, and in the measure they do not, they
are something less than scientific. So Sir David Ross remarked of Aristotle: ‘Throughout the
whole of his works we find him taking the view that all other sciences than the mathematical
have the name of science only by courtesy, since they are occupied with matters in which
contingency plays a part.’2 So too today the English word ‘science’ means natural science. One
descends a rung or more in the ladder when one speaks of behavioral or human sciences.
Theologians, finally, often have to be content if their subject is included in a list not of sciences
but of academic disciplines.Clearly enough, these approaches to the problem of method do little
to advance the less successful subjects. For in the less successful subject, precisely because it
is less successful, there is a lack of masters to be followed and of models to be imitated. Nor will
recourse to the analogy of science be of any use, for that analogy, so far from extending a
helping hand to the less successful, is content to assign them a lower rank in the pecking order.
Some third way, then, must be found, and even though it is difficult and laborious, that price must
be paid if the less successful subject is not to remain a mediocrity or slip into decadence and
desuetude.To work out the basis for such a third way is the purpose of the present chapter. First,
we shall appeal to the successful sciences to form a preliminary notion of method. Secondly, we



shall go behind the procedures of the natural sciences to something both more general and
more fundamental, namely, the procedures of the human mind. Thirdly, in the procedures of the
human mind we shall discern a transcendental method, that is, a basic pattern of operations
employed in every cognitional enterprise. Fourthly, we shall indicate the relevance of
transcendental method in the formulation of other, more special methods appropriate to
particular fields.1 A Preliminary NotionA method is a normative pattern of recurrent and related
operations yielding cumulative and progressive results. There is a method, then, where there are
distinct operations, where each operation is related to the others, where the set of relations
forms a pattern, where the pattern is described as the right way of doing the job, where
operations in accord with the pattern may be repeated indefinitely, and where the fruits of such
repetition are, not repetitious, but cumulative and progressive.So in the natural sciences method
inculcates a spirit of inquiry, and inquiries recur. It insists on accurate observation and
description: both observations and descriptions recur. Above all, it praises discovery, and
discoveries recur. It demands the formulation of discoveries in hypotheses, and hypotheses
recur. It requires the deduction of the implications of hypotheses, and deductions recur. It keeps
urging that experiments be devised and performed to check the implications of hypotheses
against observable fact, and such processes of experimentation recur.These distinct and
recurrent operations are related. Inquiry transforms mere experiencing into the scrutiny of
observation. What is observed is pinned down by description. Contrasting descriptions give rise
to problems, and problems are solved by discoveries. What is discovered is expressed in a
hypothesis. From the hypothesis are deduced its implications, and these suggest experiments to
be performed. So the many operations are related; the relations form a pattern; and the pattern
defines the right way of going about a scientific investigation.Finally, the results of investigations
are cumulative and progressive. For the process of experimentation yields new data, new
observations, new descriptions, that may or may not confirm the hypothesis that is being tested.
Insofar as they are confirmatory, they reveal that the investigation is not altogether on the wrong
track. Insofar as they are not confirmatory, they lead to a modification of the hypothesis and, in
the limit, to new discovery, new hypothesis, new deduction, and new experiments. The wheel of
method not only turns but also rolls along. The field of observed data keeps broadening. New
discoveries are added to old. New hypotheses and theories express not only the new insights
but also all that was valid in the old, to give method its cumulative character and to engender the
conviction that, however remote may still be the goal of the complete explanation of all
phenomena, at least we now are nearer to it than we were.Such, very summarily, is method in
the natural sciences. The account is far indeed from being sufficiently detailed to guide the
natural scientist in his work. At the same time it is too specific to be transposed to other
disciplines. But at least it illustrates a preliminary notion of method as a normative pattern of
recurrent and related operations yielding cumulative and progressive results.A few observations
are in order.First, method is often conceived as a set of rules that, even when followed blindly by
anyone, nonetheless yield satisfactory results. I should grant that method, so conceived, is



possible when the same result is produced over and over, as in the assembly line or ‘The New
Method Laundry.’ But it will not do if progressive and cumulative results are expected. Results
are progressive only if there is a sustained succession of discoveries; they are cumulative only if
there is effected a synthesis of each new insight with all previous valid insights. But neither
discovery nor synthesis is at the beck and call of any set of rules. Their occurrence follows
statistical laws; they can be made more probable; they cannot be assured by a set of
prescriptions.Next, our preliminary notion conceives method not as a set of rules but as a prior,
normative pattern of operations from which the rules may be derived. Further, the operations
envisaged are not limited to strictly logical operations, that is, to operations on propositions,
terms, relations. It includes such operations, of course, for it speaks of describing, of formulating
problems and hypotheses, of deducing implications. But it does not hesitate to move outside this
group and to speak of inquiry, observation, discovery, experiment, synthesis, verification.Thirdly,
what precisely these nonlogical operations are will concern us in the next section. But at once it
may be noted that modern science derives its distinctive character from this grouping together of
logical and nonlogical operations. The logical tend to consolidate what has been achieved. The
nonlogical keep all achievement open to further advance. The conjunction of the two results in
an open, ongoing, progressive, and cumulative process. This process contrasts sharply not only
with the static fixity that resulted from Aristotle’s concentration on the necessary and immutable
but also with Hegel’s dialectic, which is a movement enclosed within a complete system.2 The
Basic Pattern of OperationsOperations in the pattern are seeing, hearing, touching, smelling,
tasting, inquiring, imagining, understanding, conceiving, formulating, reflecting, marshaling and
weighing the evidence, judging, deliberating, evaluating, deciding, speaking,3 writing.It will be
assumed that everyone is familiar with some at least of these operations and that he has some
notion of what the other terms mean. Our purpose is to bring to light the pattern within which
these operations occur, and, it happens, we cannot succeed without an exceptional amount of
exertion and activity on the part of the reader. He will have to familiarize himself with our
terminology. He will have to evoke the relevant operations in his own consciousness. He will
have to discover in his own experience the dynamic relationships leading from one operation to
the next. Otherwise he will find not merely this chapter but the whole book about as illuminating
as a blind man finds a lecture on color.4First, then, the operations in the list are transitive. They
have objects. They are transitive not merely in the grammatical sense that they are denoted by
transitive verbs but also in the psychological sense that by the operation one becomes aware of
the object. This psychological sense is what is meant by the verb ‘intend,’ the adjective
‘intentional,’ the noun ‘intentionality.’ To say that the operations intend objects is to refer to such
facts as that by seeing there becomes present what is seen, by hearing there becomes present
what is heard, by imagining there becomes present what is imagined, and so on, where in each
case the presence in question is a psychological event.Secondly, the operations in the list are
operations of an operator, and the operator is named the subject. The operator is subject not
merely in the grammatical sense that he is denoted by a noun that is subject of the verbs that in



the active voice refer to the operations. He also is subject in the psychological sense that he
operates consciously. In fact, none of the operations in the list are5 to be performed in
dreamless sleep or in a coma. Again, whenever any of the operations are performed, the subject
is aware of himself operating, present to himself operating, experiencing himself operating.
Moreover, as will appear presently, the quality of consciousness changes as the subject
performs different operations.The operations, then, not only intend objects. There is to them a
further psychological dimension. They occur consciously, and by them the operating subject is
conscious. Just as operations by their intentionality make objects present to the subject, so also
by consciousness they make the operating subject present to himself.I have used the adjective
‘present’ both of the object and of the subject. But I have used it ambiguously, for the presence
of the object is quite different from the presence of the subject. The object is present as what is
gazed upon, attended to, intended. But the presence of the subject resides in the gazing, the
attending, the intending. For this reason the subject can be conscious, as attending, and yet give
his whole attention to the object as attended to.Again, I spoke of the subject experiencing
himself operating. But do not suppose that this experiencing is another operation to be added to
the list, for this experiencing is not intending but being conscious. It is not another operation over
and above the operation that is experienced. It is that very operation, which, besides being
intrinsically intentional, also is intrinsically conscious.Thirdly, there is the word ‘introspection,’
which is misleading inasmuch as it suggests an inward inspection. Inward inspection is just
myth. Its origin lies in the mistaken analogy that all cognitional events are to be conceived on the
analogy of ocular vision; consciousness is some sort of cognitional event; therefore,
consciousness is to be conceived on the analogy of ocular vision; and since it does not inspect
outwardly, it must be an inward inspection.However, ‘introspection’ may be understood to mean,
not consciousness itself but the process of objectifying the contents of consciousness. Just as
we move from the data of sense through inquiry, insight, reflection, judgment, to statements
about sensible things, so too we move from the data of consciousness through inquiry,
understanding, reflection, judgment, to statements about conscious subjects and their
operations. That, of course, is just what we are doing and inviting the reader to do at the present
time. But the reader will do it, not by looking inwardly, but by recognizing in our expressions the
objectification of his subjective experience.Fourthly, different levels of consciousness and
intentionality have to be distinguished. In our dream states consciousness and intentionality
commonly are fragmentary and incoherent. When we awake, they take on a different hue to
expand on four successive, related, but qualitatively different levels. There is the empirical level,
on which we sense, perceive, imagine, feel, speak, move. There is an intellectual level, on which
we inquire, come to understand, express what we have understood, work out the
presuppositions and implications of our expression. There is the rational level, on which we
reflect, marshal the evidence, pass judgment on the truth or falsity, certainty or probability, of a
statement. There is the responsible level, on which we are concerned with ourselves, our own
operations, our goals, and so deliberate about possible courses of action, evaluate them,



decide, and carry out our decisions.All the operations on these four levels are intentional and
conscious. Still, intentionality and consciousness differ from level to level, and within each level
the many operations involve further differences. Our consciousness expands in a new dimension
when from mere experiencing we turn to the effort to understand what we have experienced. A
third dimension, of rationality, emerges when the content of our acts of understanding is
regarded as, of itself, a mere bright idea and we endeavor to settle what really is so. A fourth
dimension comes to the fore when judgment on the facts is followed by deliberation on what we
are to do about them. On all four levels, we are aware of ourselves but, as we mount from level to
level, it is a fuller self of which we are aware, and the awareness itself is different.As empirically
conscious, we do not seem to differ from the higher animals. But in us empirical consciousness
and intentionality are only a substratum for further activities. The data of sense provoke inquiry,
inquiry leads to understanding, understanding expresses itself in language. Without the data
there would be nothing for us to inquire about and nothing to be understood. Yet what is sought
by inquiry is never just another datum but the idea or form, the intelligible unity or relatedness,
that organizes data into intelligible wholes. Again, without the effort to understand and its
conflicting results, we would have no occasion to judge. But such occasions are recurrent, and
then the intelligent center of experiencing reveals his reflective and critical rationality. Once more
there is a fuller self of which we become aware, and once more the awareness itself is different.
As intelligent, the subject seeks insight, and as insights accumulate, he reveals them in his
behavior, his speech, his grasp of situations, his mastery of theoretic domains. But as reflectively
and critically conscious, he incarnates detachment and disinterestedness, gives himself over to
criteria of truth and certitude, makes his sole concern the determination of what is or is not so;
and now, as the self, so also the awareness of self resides in that incarnation, that self-
surrender, that single-minded concern for truth. There is a still further dimension to being human,
and there we emerge as persons, meet one another in a common concern for values, seek to
abolish the organization of human living on the basis of competing egoisms and to replace it by
an organization on the basis of man’s perceptiveness and intelligence, his reasonableness, and
his responsible exercise of freedom.Fifthly, as different operations yield qualitatively different
modes of being conscious subjects, so too they yield qualitatively different modes of intending.
The intending of our senses is an attending; it normally is selective but not creative. The
intending of our imaginations may be representative or creative. What is grasped in insight is
neither an actually given datum of sense nor a creation of the imagination but an intelligible
organization that may or may not be relevant to data. The intending that is conception puts
together both the content of the insight and as much of the image as is essential to the
occurrence of the insight; the result is the intending of any concrete being selected by an
incompletely determinate (and, in that sense, abstract) content.However, the most fundamental
difference in modes of intending lies between the categorial and the transcendental. Categories
are determinations. They have a limited denotation. They vary with cultural variations. They may
be illustrated by the type of classification associated with totemism and recently argued to be



essentially a classification by homology.6 They may be reflectively known as categories, as were
the Aristotelian substance, quantity, quality, relation, action, passion, place, time, posture, habit.
They need not be called categories, as were the four causes, end, agent, matter, form, or the
logical distinctions of genus, difference, species, property, accident.7 They may be the fine
products of scientific achievement, as the concepts of modern physics, the chemist’s periodic
table, the biologist’s evolutionary tree.In contrast, the transcendentals are comprehensive in
connotation, unrestricted in denotation, invariant over cultural change. While categories are
needed to put determinate questions and give determinate answers, the transcendentals are
contained in questions prior to the answers. They are the radical intending that moves us from
ignorance to knowledge.8 They are a priori, because they go beyond what we know to seek
what we do not know yet. They are unrestricted, because answers are never complete and so
only give rise to still further questions. They are comprehensive, because they intend the
unknown whole or totality of which our answers reveal only part. So intelligence takes us beyond
experiencing 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 whether what they mean really
is so. Responsibility goes beyond fact and desire and possibility to discern between 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 objectify the content of reasonable
intending, we form the transcendental concepts of the true and the real. If we objectify the
content of responsible intending, we get the transcendental concept of value, of the truly good.
But quite distinct from such transcendental concepts, which can be misconceived and often are,
there are the prior transcendental notions that constitute the very dynamism of our conscious
intending, promoting us from mere experiencing towards understanding, from mere
understanding towards truth and reality, from factual knowledge to responsible action. That
dynamism, so far from being a product of cultural advance, is the condition of its possibility; and
any ignorance or error, any negligence or malice, that misrepresents or blocks that dynamism is
obscurantism in its most radical form.Sixthly, we began by speaking of operations intending
objects. Now we must distinguish between elementary and compound objects, elementary and
compound knowing. By elementary knowing is meant any cognitional operation, such as seeing,
hearing, understanding, and so on. By the elementary object is meant what is intended in
elementary knowing. By compound knowing is meant the conjunction of several instances of
elementary knowing into a single knowing. By the compound object is meant the object
constructed by uniting several elementary objects.Now the process of compounding is the work
of the transcendental notions, which from the beginning intend the unknown that gradually
becomes better known. In virtue of this intending, what is experienced can be the same as what
is understood; what is experienced and understood can be the same as what is conceived; what
is experienced and understood and conceived can be the same as what is affirmed to be real;
what is experienced, understood, conceived, affirmed can be the same as what is approved as
truly good. So the many elementary objects are constructed into a single compound object, and



in turn the many compound objects will be ordered in a single universe.Seventhly, we have
distinguished many conscious and intentional operations and arranged them in a succession of
different levels of consciousness. But as the many elementary objects are constructed into
larger wholes, as the many operations are conjoined in a single compound knowing, so too the
many levels of consciousness are just successive stages in the unfolding of a single thrust, the
eros of the human spirit. To know the good, it must know the real; to know the real, it must know
the true; to know the true, it must know the intelligible; to know the intelligible, it must attend to
the data. So from slumber we awake to attend. Observing lets intelligence be puzzled, and we
inquire. Inquiry leads to the delight of insight, but insights are a dime a dozen, so critical
reasonableness doubts, checks, makes sure. Alternative courses of action present themselves,
and we wonder whether the more attractive is truly good. Indeed, so intimate is the relation
between the successive transcendental notions that it is only by analysis that we learn to
distinguish them, and only9 by a specialized differentiation of consciousness that we withdraw
from more ordinary ways of living to devote ourselves to a moral pursuit of goodness, a
philosophic pursuit of truth, a scientific pursuit of understanding, an artistic pursuit of
beauty.10Finally, to conclude this section, we note that the basic pattern of conscious and
intentional operations is dynamic. It is dynamic materially inasmuch as it is a pattern of
operations, just as a dance is a pattern of bodily movements, or a melody is a pattern of sounds.
But it also is dynamic formally inasmuch as it calls forth and assembles the appropriate
operations at each stage of the process, just as a growing organism puts forth its own organs
and lives by their functioning. Finally, this doubly dynamic pattern is not blind but open-eyed; it is
attentive, intelligent, reasonable, responsible; it is a conscious intending, ever going beyond
what happens to be given or known, ever striving for a fuller and richer apprehension of the yet
unknown or incompletely known totality, whole, universe.3 Transcendental Method11What we
have been describing as the basic pattern of operations is transcendental method. It is a
method, for it is a normative pattern of recurrent and related operations yielding cumulative and
progressive results. It is a transcendental method, for the results envisaged are not confined
categorially to some particular field or subject, but regard any result that could be intended by
the completely open transcendental notions. Where other methods aim at meeting the
exigences and exploiting the opportunities proper to particular fields, transcendental method is
concerned with meeting the exigences and exploiting the opportunities presented by the human
mind itself. It is a concern that is both foundational and universally significant and relevant.Now
in a sense everyone knows and observes transcendental method. Everyone does so, precisely
in the measure that he is attentive, intelligent, reasonable, responsible. But in another sense it is
quite difficult to be at home in transcendental method, for that is not to be achieved by reading
books or listening to lectures or analyzing language. It is a matter of heightening one’s
consciousness by objectifying it, and that is something that each one, ultimately, has to do in
himself and for himself.In what does this objectification consist? It is a matter of applying the
operations as intentional to the operations as conscious. Thus, if for brevity’s sake we denote the



various operations on the four levels by the principal occurrence on that level, we may speak of
the operations as experiencing, understanding, judging, and deciding. These operations are
both conscious and intentional. But what is conscious can be intended. To apply the operations
as intentional to the operations as conscious is a fourfold matter of (1) experiencing one’s
experiencing, understanding, judging, and deciding, (2) understanding the unity and relations of
one’s experienced experiencing, understanding, judging, deciding, (3) affirming the reality of
one’s experienced and understood experiencing, understanding, judging, deciding, and (4)
deciding to operate in accord with the norms immanent in the spontaneous relatedness of one’s
experienced, understood, affirmed experiencing, understanding, judging, and deciding.First,
then, there are to be experienced one’s experiencing, understanding, judging, deciding. But this
fourfold experience is just consciousness. We have it every time we experience, or understand,
or judge, or decide. But our attention is apt to be focused on the object, while our conscious
operating remains peripheral. We must, then, enlarge our interest, recall that one and the same
operation not only intends an object but also reveals an intending subject, discover in our own
experience the concrete truth of that general statement. That discovery, of course, is not a
matter of looking, inspecting, gazing upon. It is an awareness, not of what is intended, but of the
intending. It is finding in oneself the conscious occurrence ‘seeing’ whenever an object is seen,
the conscious occurrence ‘hearing’ whenever an object is heard, and so forth.Since sensations
can be produced or removed at will, it is a fairly simple matter to advert to them and become
familiar with them. On the other hand, not a little forethought and ingenuity are needed when one
is out to heighten one’s consciousness of inquiry, insight, formulation, critical reflection, weighing
the evidence, judging, deliberating, deciding. One has to know the precise meaning of each of
these words. One has to produce in oneself the corresponding operation. One has to keep
producing it until one gets beyond the object intended to the consciously operating subject. One
has to do all this within the appropriate context, which is a matter not of inward inspection but of
inquiry, enlarged interest, discernment, comparison, distinction, identification, naming.The
operations are to be experienced not only singly but in their relations, for there are not merely
conscious operations but also conscious processes. Where sensitive perception does not reveal
intelligible relations, so that, as Hume contended, we perceive not causality but succession, our
own consciousness is a different matter. On the empirical level, it is true, process is spontaneous
sensitivity; it is intelligible only in the sense that it is understood. But with inquiry the intelligent
subject emerges, and process becomes intelligent; it is not merely an intelligible that can be
understood, but the active correlative of intelligibility, the intelligence that intelligently seeks
understanding, comes to understand, and operates in the light of having understood. When
inquiry comes to a term, or an impasse, intelligence intelligently yields place to critical reflection;
as critically reflective, the subject stands in conscious relation to an absolute – the absolute that
makes us regard the positive content of the sciences not as true and certain but only as
probable. Finally, the rational subject, having achieved knowledge of what is and could be,
rationally gives way to conscious freedom and conscientious responsibility.The operations, then,



stand within a process that is formally dynamic, that calls forth and assembles its own
components, that does so intelligently, rationally, responsibly. Such, then, is the unity and
relatedness of the several operations. It is a unity and relatedness that exists and functions
before we manage to advert to it explicitly, understand it, objectify it. It is a unity and relatedness
quite different from the intelligible unities and relations by which we organize the data of sense,
for they are merely intelligible, while the unity and relatedness of conscious process is intelligent,
reasonable, responsible.We have considered, first, experiencing the operations and, secondly,
understanding their unity and relatedness. There arises the question for reflection. Do these
operations occur? Do they occur in the described pattern? Is not that pattern just hypothetical,
sooner or later due for revision and, when revised, sooner or later due for still further revision?
First, the operations exist and occur. Despite the doubts and denials of positivists and
behaviorists, no one, unless some of his organs are deficient, is going to say that never in his life
did he have the experience of seeing or hearing, of touching or smelling or tasting, of imagining
or perceiving, of feeling or moving; or that if he appeared to have such experience, still it was
mere appearance, since all his life long he has gone about like a somnambulist without any
awareness of his own activities. Again, how rare is the man that will preface his lectures by
repeating his conviction that never did he have even a fleeting experience of intellectual
curiosity, of inquiry, of striving and coming to understand, of expressing what he has grasped by
understanding. Rare too is the man that begins his contributions to periodical literature by
reminding his potential readers that never in his life did he experience anything that might be
called critical reflection, that he never paused about the truth or falsity of any statement, that if
ever he seemed to exercise his rationality by passing judgment strictly in accord with the
available evidence, then that must be counted mere appearance, for he is totally unaware of any
such event or even any such tendency. Few, finally, are those that place at the beginning of their
books the warning that they have no notion of what might be meant by responsibility, that never
in their lives did they have the experience of acting responsibly, and that least of all in composing
the books they are offering the public. In brief, conscious and intentional operations exist, and
anyone that cares to deny their existence is merely disqualifying himself as a non-responsible,
non-reasonable, non-intelligent somnambulist.Next, do the operations occur in the pattern that
has been sketched here and presented more fully in the book Insight? The answer to this, of
course, is that we do not experience the operations in isolation and then, by a process of inquiry
and discovery, arrive at the pattern of relations that link them together. On the contrary, the unity
of consciousness is itself given; the pattern of the operations is part of the experience of the
operations; and inquiry and discovery are needed, not to effect the synthesis of a manifold that,
as given, is unrelated, but to analyze a functional and functioning unity. Without analysis, it is
true, we cannot discern and distinguish the several operations; and until the operations have
been distinguished, we cannot formulate the relations that link them together. But the point to the
statement that the pattern itself is conscious is that, once the relations are formulated, they are
not found to express surprising novelties but simply prove to be objectifications of the routines of



our conscious living and doing. Before inquiry brings the pattern to light, before the
methodologist issues his precepts, the pattern is already conscious and operative.
Spontaneously we move from experiencing to the effort to understand; and the spontaneity is
not unconscious or blind; on the contrary, it is constitutive of our conscious intelligence, just as
the absence of the effort to understand is constitutive of stupidity. Spontaneously we move from
understanding with its manifold and conflicting expressions to critical reflection; again, the
spontaneity is not unconscious or blind; it is constitutive of our critical rationality, of the demand
within us for sufficient reason, a demand that operates prior to any formulation of a principle of
sufficient reason; and it is the neglect or absence of this demand that constitutes silliness.
Spontaneously we move from judgments of fact or possibility to judgments of value and to the
deliberateness of decision and commitment; and that spontaneity is not unconscious or blind; it
constitutes us as conscientious, as responsible persons, and its absence would leave us
psychopaths. In various detailed manners, method will bid us be attentive, intelligent,
reasonable, responsible. The details of its prescriptions will be derived from the work in hand
and will vary with it. But the normative force of its imperatives will reside, not just in its claims to
authority, not just in the probability that what succeeded in the past will succeed in the future, but
at root in the native spontaneities and inevitabilities of our consciousness, which assembles its
own constituent parts and unites them in a rounded whole in a manner that we cannot set aside
without, as it were, amputating our own moral personality, our own reasonableness, our own
intelligence, our own sensitivity.But is this pattern not just a hypothesis that can be expected to
undergo revision after revision as man’s self-knowledge keeps developing?A distinction must be
drawn between the normative pattern immanent in our conscious and intentional operations
and, on the other hand, objectifications of that pattern in concepts, propositions, words.
Obviously, revision can affect nothing but objectifications. It cannot change the dynamic
structure of human consciousness. All it can do is bring about a more adequate account of that
structure.Moreover, for it to be possible for a revision to take place certain conditions must be
fulfilled. For, in the first place, any possible revision will appeal to data which the opinion under
review either overlooked or misapprehended, and so any possible revision must presuppose at
least an empirical level of operations. Secondly, any possible revision will offer a better
explanation of the data, and so any possible revision must presuppose an intellectual level of
operations. Thirdly, any possible revision will claim that the better explanation is more probable,
and so any possible revision must presuppose a rational level of operations. Fourthly, a revision
is not a mere possibility but an accomplished fact only as the result of a judgment of value and a
decision. One undertakes the labor with all its risks of failure and frustration only because one
holds, not only in theory but also in practice, that it is worthwhile to get things straight, to know
with exactitude, to contribute to the advancement of science. So at the root of all method there
has to be presupposed a level of operations on which we evaluate and choose responsibly at
least the method of our operations.It follows that there is a sense in which the objectification of
the normative pattern of our conscious and intentional operations does not admit revision. The



sense in question is that the activity of revising consists in such operations in accord with such a
pattern, so that a revision rejecting the pattern would be rejecting itself.There is, then, a rock on
which one can build. But let me repeat the precise character of the rock.12 Any theory,
description, account of our conscious and intentional operations is bound to be incomplete and
to admit further clarifications and extensions. But all such clarifications and extensions are to be
derived from the conscious and intentional operations themselves. They as given in
consciousness are the rock; they confirm every exact account; they refute every inexact or
incomplete account. The rock, then, is the subject in his conscious, unobjectified attentiveness,
intelligence, reasonableness, responsibility. The point to the labor of objectifying the subject and
his conscious operations is that thereby one begins to learn what these are and that they are.4
The Functions of Transcendental MethodWe have been inviting the reader to discover in himself
the original normative pattern of recurrent and related operations that yield cumulative and
progressive results. We have now to consider what uses or functions are served by that basic
method.First, then, there is the normative function. All special methods consist in making
specific the transcendental precepts, Be attentive, Be intelligent, Be reasonable, Be responsible.
But before they are ever formulated in concepts and expressed in words, those precepts have a
prior existence and reality in the spontaneous, structured dynamism of human consciousness.
Moreover, just as the transcendental precepts rest simply on a study of the operations
themselves, so specific categorial precepts rest on a study of the mind operating in a given field.
The ultimate basis of both transcendental and categorial precepts will be advertence to the
difference between attention and inattention, intelligence and stupidity, reasonableness and
unreasonableness, responsibility and irresponsibility.Secondly, there is the critical function. The
scandal still continues that men, while they tend to agree on scientific questions, tend to
disagree in the most outrageous fashion on basic philosophic issues. So they disagree about the
activities named knowing, about the relation of those activities to reality, and about reality itself.
However, differences on the third, reality, can be reduced to differences about the first and
second, knowledge and objectivity. Differences on the second, objectivity, can be reduced to
differences on the first, cognitional theory. Finally, differences in cognitional theory can be
resolved by bringing to light the contradiction between a mistaken cognitional theory and the
actual performance of the mistaken theorist.13 To take the simplest instance, Hume thought the
human mind to be a matter of impressions linked together by custom. But Hume’s own mind was
quite original. Therefore, Hume’s own mind was not what Hume considered the human mind to
be.Thirdly, there is the dialectical function. For the critical use of transcendental method can be
applied to every mistaken cognitional theory, whether expressed with philosophic generality or
presupposed by a method of hermeneutics, of historical investigation, of theology or
demythologization. Moreover, these applications can be extended to concomitant views on
epistemology and metaphysics. In this fashion one can determine the dialectical series of basic
positions, which criticism confirms, and of basic counterpositions, which criticism
confounds.Fourthly, there is the systematic function. For in the measure that transcendental



method is objectified, there are determined a set of basic terms and relations, namely, the terms
that refer to the operations of cognitional process, and the relations that link these operations to
one another. Such terms and relations are the substance of cognitional theory. They reveal the
ground for epistemology. They are found to be isomorphic14 with the terms and relations
denoting the ontological structure of any reality proportionate to human cognitional
process.Fifthly, the foregoing systematic function assures continuity without imposing rigidity.
Continuity is assured by the source of the basic terms and relations, for that source is human
cognitional process in its concrete reality. Rigidity is not imposed, for a fuller and more exact
knowledge of human cognitional process is by no means excluded, and, in the measure it is
attained, there will follow a fuller and more exact determination of basic terms and relations.
Finally, the exclusion of rigidity is not a menace to continuity for, as we have seen, the conditions
of the possibility of revision set limits to the possibility of revising cognitional theory, and the
more elaborate the revision, the stricter and more detailed these limits will be.Sixthly, there is the
heuristic function. Every inquiry aims at transforming some unknown into a known. Inquiry itself,
then, is something between ignorance and knowledge. It is less than knowledge, else there
would be no need to inquire. It is more than sheer ignorance, for it makes ignorance manifest
and strives to replace it with knowledge. This intermediary between ignorance and knowing is an
intending, and what is intended is an unknown that is to be known.Now fundamentally all
method is the exploitation of such intending, for it outlines the steps to be taken if one is to
proceed from the initial intending of the question to the eventual knowing of what has been
intended all along. Moreover, within method the use of heuristic devices is fundamental. They
consist in designating and naming the intended unknown, in setting down at once all that can be
affirmed about it, and in using this explicit knowledge as a guide, a criterion, and/or a premise in
the effort to arrive at a fuller knowledge. Such is the function in algebra of the unknown x in the
solution of problems. Such is the function in physics of indeterminate or generic functions and of
the classes of functions specified by differential equations.Now transcendental method fulfils a
heuristic function. It reveals the very nature of that function by bringing to light the activity of
intending and its correlative, the intended that, though unknown, at least is intended. Moreover,
inasmuch as the systematic function has provided sets of basic terms and relations, there are to
hand basic determinations that may be set down at once whenever the unknown is a human
subject or an object proportionate to human cognitional process, that is, an object to be known
by experiencing, understanding, and judging.Seventhly, there is the foundational function.
Special methods derive their proper norms from the accumulated experience of investigators in
their several fields. But besides the proper norms there are also common norms. Besides the
tasks in each field there are interdisciplinary problems. Underneath the consent of men as
scientists, there is their dissent on matters of ultimate significance and concern. It is in the
measure that special methods acknowledge their common core in transcendental method that
norms common to all the sciences will be acknowledged, that a secure basis will be attained for
attacking interdisciplinary problems, and that the sciences will be mobilized within a higher unity



of vocabulary, thought, and orientation, in which they will be able to make their quite significant
contribution to the solution of fundamental problems.Eighthly, transcendental method is relevant
to theology. This relevance, of course, is mediated by the special method proper to theology and
developed through the reflection of theologians on the successes and failures of their efforts
past and present. But this special method, while it has its own special classes and combinations
of operations, nonetheless is the work of human minds performing the same basic operations in
the same basic relations as are found in other special methods. In other words, transcendental
method is a constituent part of the special method proper to theology, just as it is a constituent
part in the special methods proper to the natural and to the human sciences. However true it is
that one attends, understands, judges, decides differently in the natural sciences, in the human
sciences, and in theology, still these differences in no way imply or suggest a transition from
attention to inattention, from intelligence to stupidity, from reasonableness to silliness, from
responsibility to irresponsibility.Ninthly, the objects of theology do not lie outside the
transcendental field. For that field is unrestricted, and so outside it there is nothing at all.
Moreover, it is not unrestricted in the sense that the transcendental notions are abstract, least in
connotation and greatest in denotation; for the transcendental notions are not abstract but
comprehensive; they intend everything about everything. So far from being abstract, it is by them
that we intend the concrete, that is, all that is to be known about a thing. Finally, while it is, of
course, true that human knowing is limited, still the transcendental notions are not a matter of
knowing but of intending; they intended all that each of us has managed to learn, and they now
intend all that as yet remains unknown. In other words, the transcendental field is defined not by
what man knows, not by what he can know, but by what he can ask about; and it is only because
we can ask more questions than we can answer that we know about the limitations of our
knowledge.Tenthly, to assign to transcendental method a role in theology adds no new resource
to theology but simply draws attention to a resource that has always been used. For
transcendental method is the concrete and dynamic unfolding of human attentiveness,
intelligence, reasonableness, and responsibility. That unfolding occurs whenever anyone uses
his mind in an appropriate fashion. Hence, to introduce transcendental method introduces no
new resource into theology, for theologians always have had minds and always have used them.
However, while transcendental method will introduce no new resource, it does add considerable
light and precision to the performance of theological tasks, and this, I trust, will become manifest
in due course.In the eleventh place, transcendental method offers a key to unified science.15
The immobility of the Aristotelian ideal conflicts with developing natural science, developing
human science, developing dogma, and developing theology. In harmony with all development is
the human mind itself, which effects the developments. In unity with all fields, however disparate,
is again the human mind that operates in all fields and in radically the same fashion in each.
Through the self-knowledge, the self-appropriation, the self-possession, that result from making
explicit the basic normative pattern of the recurrent and related operations of human cognitional
process, it becomes possible to envisage a future in which all workers in all fields can find in



transcendental method common norms, foundations, systematics, and common critical,
dialectical, and heuristic procedures.In the twelfth place, the introduction of transcendental
method abrogates the old metaphor that describes philosophy as the handmaid of theology and
replaces it by a very precise fact. Transcendental method is not the intrusion into theology of
alien matter from an alien source. Its function is to advert to the fact that theologies are produced
by theologians, that theologians have minds and use them, that their doing so should not be
ignored or passed over but explicitly acknowledged in itself and in its implications. Again,
transcendental method is coincident with a notable part of what has been considered
philosophy, but it is not any philosophy or all philosophy. Very precisely, it is a heightening of
consciousness that brings to light our conscious and intentional operations and thereby leads to
the answers to three basic questions. What am I doing when I am knowing? Why is doing that
knowing? What do I know when I do it? The first answer is a cognitional theory. The second is an
epistemology. The third is a metaphysics, where, however, the metaphysics is transcendental,
an integration of heuristic structures, and not some categorial speculation that reveals that all is
water, or matter, or spirit, or process, or what have you.It remains, however, that transcendental
method is only a part of theological method. It supplies the basic anthropological component. It
does not supply the specifically religious component. Accordingly, to advance from
transcendental to theological method, it is necessary to add a consideration of religion. And
before we can speak of religion, we first must say something about the human good and about
human meaning.2The Human Good1What is good, always is concrete. But definitions are
abstract. Hence, if one attempts to define the good, one runs the risk of misleading one’s
readers. The present chapter, then, aims at assembling the various components that enter into
the human good. So it will speak of skills, feelings, values, beliefs, cooperation, progress, and
decline.1 SkillsJean Piaget2 analyzed the acquisition of a skill into elements. Each new element
consisted in an adaptation to some new object or situation. In each adaptation there were
distinguished two parts, assimilation and adjustment. Assimilation brought into play the
spontaneous or the previously learned operations employed successfully on somewhat similar
objects or in somewhat similar situations. Adjustment by a process of trial and error gradually
modified and supplemented previously learned operations.As adaptation to ever more objects
and situations occurs, there goes forward a twofold process. There is an increasing
differentiation of operations, so that more and more different operations are in one’s repertory.
There also is an ever greater multiplication of different combinations of differentiated operations.
So the baby gradually develops oral, visual, manual, bodily skills, and he increasingly combines
them in ever varying manners.Skill begets mastery, and, to define it, Piaget invoked the
mathematical notion of group. The principal characteristic of the group of operations is that every
operation in the group is matched by an opposite operation, and every combination of
operations is matched by an opposite combination. Hence, inasmuch as operations are
grouped, the operator can always return to his starting point, and when he can do so
unhesitatingly, he has reached mastery at some level of development. It was by distinguishing



and defining different groups of operations and successive groupings of groups that Piaget was
able to mark off stages in child development and to predict what operations school children of
various ages would be able or unable to perform.Finally, there is the notion of mediation.
Operations are said to be immediate when their objects are present. So seeing is immediate to
what is being seen, hearing to what is being heard, touch to what is being touched. But by
imagination, language, symbols, we operate in a compound manner: immediately with respect
to the image, word, symbol; mediately with respect to what is represented or signified. In this
fashion we come to operate not only with respect to the present and actual but also with respect
to the absent, the past, the future, the merely possible or ideal or normative or fantastic. As the
child learns to speak, he moves out of the world of his immediate surroundings towards the far
larger world revealed through the memories of other men, through the common sense of
community, through the pages of literature, through the labors of scholars, through the
investigations of scientists, through the experience of saints, through the meditations of
philosophers and theologians.This distinction between immediate and mediate operations has
quite a broad relevance. It sets off the world of immediacy of the infant against the vastly larger
world mediated by meaning. Further, it provides a basis for a distinction between lower and
higher cultures. The lower regards a world mediated by meaning, but it lacks controls over
meaning and so easily indulges in magic and myth. The higher culture develops reflexive
techniques that operate on the mediate operations themselves in an effort to safeguard
meaning. So alphabets replace vocal with visual signs, dictionaries fix the meanings of words,
grammars control their inflections and combinations, logics promote the clarity, coherence, and
rigor of discourse, hermeneutics studies the varying relationships between meaning and meant,
and philosophies explore the more basic differences between worlds mediated by meaning.
Finally, among high cultures one may distinguish classical and modern by the general type of
their controls: the classical thinks of the control as a universal fixed for all time; the modern thinks
of the controls as themselves involved in an ongoing process.Corresponding to different
degrees of development and different worlds mediated by meaning, there are similar differences
in the differentiation of consciousness. It is only in the process of development that the subject
becomes aware of himself and of his distinction from his world. As his apprehension of his world
and as his conduct in it develop, he begins to move through different patterns of experience.
When children imitate or play, they are living in a world mediated by their own meanings; it is not
for ‘real’ but just for fun. When their elders shift from the world mediated by meaning to the
reflexive techniques in which they operate on the mediating operations, they are moving from
‘real’ life to a world of theory or, as many say, of abstractions, that despite the rare atmosphere
has a mysterious relevance to successful performance in the ‘real’ world. When they listen to
music, gaze upon a tree or landscape, are stopped by beauty of any kind, they are freeing their
sensitivity from the routines imposed by development and allowing it to follow fresher and
deeper rhythms of apprehension and feeling. When, finally, the mystic withdraws into the ultima
solitudo, he drops the constructs of culture and the whole complicated mass of mediating



operations to return to a new, mediated immediacy of his subjectivity reaching for God.3The
relevance, then, of Piaget’s analysis goes far beyond the field of educational psychology. It
enables one to distinguish stages in cultural development and to characterize man’s breaking
loose from it in play, in the climax of making love, in aesthetic experience, and in contemplative
prayer. Moreover, any technical proficiency can be analyzed as a group of combinations of
differentiated operations. That does not define the concert pianist’s ability to project a sonata,
but it does say in what his technical skill consists. Again, it does not reveal the grand plan of
Aquinas’s Contra Gentiles. But if one reads a series of successive chapters, one finds the same
arguments recurring over and over in ever slightly different forms; what was going forward when
the Contra Gentiles was being written was the differentiation of operations and their conjunction
in ever fresh combinations. Finally, as there is the technical proficiency of the individual, so too
there is the technical proficiency of a team, whether of players or artists or skilled workers, the
possibility of their learning new operations, and of the coach, the impresario, the entrepreneur
bringing them together in new combinations to new ends.2 FeelingsDistinct from operational
development is the development of feeling. On this topic I would draw on Dietrich von
Hildebrand and distinguish nonintentional states and trends from intentional responses. The
former [nonintentional states] may be illustrated by such states as fatigue, irritability, bad humor,
anxiety, and the latter [nonintentional trends] by such trends or urges as hunger, thirst, sexual
discomfort.4 The states have causes. The trends have goals. But the relation of the feeling to the
cause or goal is simply that of effect to cause, of trend to goal. The feeling itself does not
presuppose and arise out of perceiving, imagining, representing the cause or goal. Rather, one
first feels tired and, perhaps belatedly, one discovers that what one needs is a rest. Or first one
feels hungry and then one diagnoses the trouble as a lack of food.Intentional responses, on the
other hand, answer to what is intended, apprehended, represented. The feeling relates us, not
just to a cause or an end, but to an object. Such feeling gives intentional consciousness its
mass, momentum, drive, power. Without these feelings our knowing and deciding would be
paper thin. Because of our feelings, our desires and our fears, our hope or despair, our joys and
sorrows, our enthusiasm and indignation, our esteem and contempt, our trust and distrust, our
love and hatred, our tenderness and wrath, our admiration, veneration, reverence, our dread,
horror, terror, we are oriented massively and dynamically in a world mediated by meaning. We
have feelings about other persons, we feel for them, we feel with them. We have feelings about
our respective situations, about the past, about the future, about evils to be lamented or
remedied, about the good that can, might, must be accomplished.5Feelings that are intentional
responses regard two main classes of objects: on the one hand, the agreeable or disagreeable,
the satisfying or dissatisfying; on the other hand, values, whether the ontic value of persons or
the qualitative value of beauty, understanding, truth, virtuous acts, noble deeds. In general,
response to value both carries us towards self-transcendence and selects an object for the sake
of whom or of which we transcend ourselves. In contrast, response to the agreeable or
disagreeable is ambiguous. What is agreeable may very well be what also is a true good. But it



also happens that what is a true good may be disagreeable. Most good men have to accept
unpleasant work, privations, pain, and their virtue is a matter of doing so without excessive self-
centered lamentation.6Not only do feelings respond to values. They do so in accord with some
scale of preference. So we may distinguish vital, social, cultural, personal, and religious values in
an ascending order. Vital values, such as health and strength, grace and vigor, normally are
preferred to avoiding the work, privations, pains involved in acquiring, maintaining, restoring
them. Social values, such as the good of order which conditions the vital values of the whole
community, have to be preferred to the vital values of individual members of the community.
Cultural values do not exist without the underpinning of vital and social values, but nonetheless
they rank higher. Not on bread alone doth man live. Over and above mere living and operating,
men have to find a meaning and value in their living and operating. It is the function of culture to
discover, express, validate, criticize, correct, develop, improve such meaning and value.
Personal value is the person in his self-transcendence, as loving and being loved, as originator
of values in himself and in his milieu, as an inspiration and invitation to others to do likewise.
Religious values, finally, are at the heart of the meaning and value of man’s living and man’s
world, but to this topic we return in chapter 4.No less than of skills, there is a development of
feelings. It is true, of course, that fundamentally feelings are spontaneous. They do not lie under
the command of decision as do the motions of our hands. But, once they have arisen, they may
be reinforced by advertence and approval, and they may be curtailed by disapproval and
distraction. Such reinforcement and curtailment not only will encourage some feelings and
discourage others but also will modify one’s spontaneous scale of preferences. Again, feelings
are enriched and refined by attentive study of the wealth and variety of the objects that arouse
them, and so no small part of education lies in fostering and developing a climate of discernment
and taste, of discriminating praise and carefully worded disapproval, that will conspire with the
pupil’s or student’s own capacities and tendencies, enlarge and deepen his apprehension of
values, and help him towards self-transcendence.I have been conceiving feelings as intentional
responses, but I must add that they are not merely transient, limited to the time that we are
apprehending a value or its opposite, and vanishing the moment our attention shifts. There are,
of course, feelings that easily are aroused and easily pass away. There are too the feelings that
have been snapped off by repression to lead thereafter an unhappy subterranean life. But there
are in full consciousness feelings so deep and strong, especially when deliberately reinforced,
that they channel attention, shape one’s horizon, direct one’s life. Here the supreme illustration is
loving. A man or woman that falls in love is engaged in loving not only when attending to the
beloved but at all times. Besides particular acts of loving, there is the prior state of being in love,
and that prior state is, as it were, the fount of all one’s actions. So mutual love is the intertwining
of two lives. It transforms an ‘I’ and ‘thou’ into a ‘we’ so intimate, so secure, so permanent, that
each attends, imagines, thinks, plans, feels, speaks, acts in concern for both.As there is a
development of feelings, so too there are aberrations. Perhaps the most notable is what has
been named ressentiment, a loan word from the French that was introduced into philosophy by



Friedrich Nietzsche and later in a revised form employed by Max Scheler.7 According to
Scheler, ressentiment is a re-feeling of a specific clash with someone else’s value qualities. The
someone else is one’s superior physically or intellectually or morally or spiritually. The re-feeling
is not active or aggressive but extends over time, even a lifetime. It is a feeling of hostility, anger,
indignation that is neither repudiated nor directly expressed. What it attacks is the value quality
that the superior person possessed and the inferior not only lacked but also feels unequal to
acquiring. The attack amounts to a continuous belittling of the value in question, and it can
extend to hatred and even violence against those that possess that value quality. But perhaps its
worst feature is that its rejection of one value involves a distortion of the whole scale of values
and that this distortion can spread through a whole social class, a whole people, a whole epoch.
So the analysis of ressentiment can turn out to be a tool of ethical, social, and historical
criticism.More generally, it is much better to take full cognizance of one’s feelings, however
deplorable they may be, than to brush them aside, overrule them, ignore them. To take
cognizance of them makes it possible for one to know oneself, to uncover the inattention,
obtuseness, silliness, irresponsibility that gave rise to the feeling one does not want, and to
correct the aberrant attitude. On the other hand, not to take cognizance of them is to leave them
in the twilight of what is conscious but not objectified.8 In the long run there results a conflict
between the self as conscious and, on the other hand, the self as objectified. This alienation
from oneself leads to the adoption of misguided remedies, and they in their turn to still further
mistakes until, in desperation, the neurotic turns to the analyst or counselor.93 The Notion of
ValueValue is a transcendental notion. It is what is intended in questions for deliberation, just as
the intelligible is what is intended in questions for intelligence, and just as truth and being are
what are intended in questions for reflection. Such intending is not knowing. When I ask what, or
why, or how, or what for, I do not know the answers, but already I am intending what would be
known if I knew the answers. When I ask whether this or that is so, I do not as yet know whether
or not either is so, but already I am intending what would be known if I did know the answers. So
when I ask whether this is truly and not merely apparently good, whether that is or is not
worthwhile, I do not yet know value but I am intending value.The transcendental notions are the
dynamism of conscious intentionality. They promote the subject from lower to higher levels of
consciousness, from the experiential to the intellectual, from the intellectual to the rational, from
the rational to the existential. Again, with respect to objects, they are the intermediaries between
ignorance and knowledge; indeed, they refer to objects immediately and directly, while answers
refer to objects only mediately, only because they are answers to the questions that intend the
objects.Not only do the transcendental notions promote the subject to full consciousness and
direct him to his goals. They also provide the criteria that reveal whether the goals are being
reached. The drive to understand is satisfied when understanding is reached, but it is
dissatisfied with every incomplete attainment, and so it is the source of ever further questions.
The drive to truth compels rationality to assent when evidence is sufficient but refuses assent
and demands doubt whenever evidence is insufficient.10 The drive to value rewards success in



self-transcendence with a happy conscience and saddens failures with an unhappy
conscience.Self-transcendence is the achievement of conscious intentionality, and as the latter
has many parts and long development, so too has the former. There is a first step in attending to
the data of sense and of consciousness. Next, inquiry and understanding yield an apprehension
of a hypothetical world mediated by meaning. Thirdly, reflection and judgment reach an absolute:
through them we acknowledge what really is so, what is independent of us and our thinking.
Fourthly, by deliberation, evaluation, decision, action, we can know and do, not just what pleases
us, but what truly is good, worthwhile. Then we can be principles of benevolence and
beneficence, capable of genuine collaboration and of true love. But it is one thing to do this
occasionally, by fits and starts. It is another to do it regularly, easily, spontaneously. It is, finally,
only by reaching the sustained self-transcendence of the virtuous man that one becomes a good
judge, not on this or that human act, but on the whole range of human goodness.11Finally, while
the transcendental notions are broader than any category, it would be a mistake to infer that they
are more abstract. On the contrary, they are utterly concrete. For the concrete is the real not
under this or that aspect but under its every aspect in its every instance. But the transcendental
notions are the fount not only of initial questions but also of further questions. Moreover, though
the further questions come only one at a time, still they keep coming. There are ever further
questions for intelligence pushing up towards a fuller understanding, and ever further doubts
urging us to a fuller truth. The only limit to the process is at the point where no further questions
arise, and that point would be reached only when we correctly understood everything about
everything, only when we knew reality in its every aspect and every instance.Similarly, by the
good is never meant some abstraction. Only the concrete is good. Again, as the transcendental
notions of the intelligible, the true, the real head for a complete intelligibility, all truth, the real in
its every part and aspect, so the transcendental notion of the good heads for a goodness that is
beyond criticism. For that notion is our raising questions for deliberation. It is our being stopped
with the disenchantment that asks whether what we are doing is worthwhile. That
disenchantment brings to light the limitation in every finite achievement, the stain in every flawed
perfection, the irony of soaring ambition and faltering performance. It plunges us into the height
and depth of love, but it also keeps us aware of how much our loving falls short of its aim. In brief,
the transcendental notion of the good so invites, presses, harries us, that we could rest only in
an encounter with a goodness completely beyond its powers of criticism.4 Judgments of
ValueJudgments of value12 are simple or comparative. They affirm or deny that some x is truly
or only apparently good. Or they compare distinct instances of the truly good to affirm or deny
that one is better or more important or more urgent than the other.Such judgments are objective
or merely subjective inasmuch as they proceed or do not proceed from a self-transcending
subject. Their truth or falsity, accordingly, has its criterion in the authenticity or the lack of
authenticity of the subject’s being. But the criterion is one thing and the meaning of the judgment
is another. To say that an affirmative judgment of value is true is to say what objectively is or
would be good or better. To say that an affirmative judgment of value is false is to say what



objectively is not or would not be good or better.13Judgments of value differ in content but not in
structure from judgments of fact. They differ in content, for one can approve of what does not
exist, and one can disapprove of what does. They do not differ in structure, inasmuch as in both
there is the distinction between criterion and meaning. In both, the criterion is the self-
transcendence of the subject, which, however, is only cognitive in judgments of fact but is
heading towards moral self-transcendence14 in judgments of value. In both, the meaning is or
claims to be independent of the subject: judgments of fact state or purport to state what is or is
not so; judgments of value state or purport to state what is or is not truly good or really
better.True judgments of value go beyond merely intentional15 self-transcendence without
reaching the fullness of moral self-transcendence. That fullness is not merely knowing but also
doing, and man can know what is right without doing it. Still, if he knows and does not perform,
either he must be humble enough to acknowledge himself to be a sinner, or else he will start
destroying his moral being by rationalizing, by making out that what truly is good really is not
good at all. The judgment of value, then, is itself a reality in the moral order. By it the subject
moves beyond pure and simple knowing.16 By it the subject is constituting himself as
proximately capable of moral self-transcendence, of benevolence and beneficence, of true
loving.Intermediate between judgments of fact and judgments of value lie apprehensions of
value. Such apprehensions are given in feelings.17 The feelings in question are not the already
described nonintentional states, trends, urges that are related to efficient and final causes but
not to objects. Again, they are not intentional responses to such objects as the agreeable or
disagreeable, the pleasant or painful, the satisfying or dissatisfying. For, while these are objects,
still they are ambiguous objects that may prove to be truly good or bad or only apparently good
or bad. Apprehensions of value occur in a further category of intentional response which greets
either the ontic value of a person or the qualitative value of beauty, of understanding, of truth, of
noble deeds, of virtuous acts, of great achievements. For we are so endowed that we not only
ask questions leading to self-transcendence, not only can recognize correct answers
constitutive of intentional18 self-transcendence, but also respond with the stirring of our very
being when we glimpse the possibility or the actuality of moral self-transcendence.19In the
judgment of value, then, three components unite. First, there is knowledge of reality and
especially of human reality. Secondly, there are intentional responses to values. Thirdly, there is
the initial thrust towards moral self-transcendence constituted by the judgment of value itself.
The judgment of value presupposes knowledge of human life, of human possibilities proximate
and remote, of the probable consequences of projected courses of action. When knowledge is
deficient, then fine feelings are apt to be expressed in what is called moral idealism, that is,
lovely proposals that don’t work out and often do more harm than good. But knowledge alone is
not enough, and while everyone has some measure of moral feeling for, as the saying is, there is
honor among thieves, still moral feelings have to be cultivated, enlightened, strengthened,
refined, criticized, and pruned of oddities. Finally, the development of knowledge and the
development of moral feeling head to the existential discovery, the discovery of oneself as a



moral being, the realization that one not only chooses between courses of action but also
thereby makes oneself an authentic human being or an unauthentic one. With that discovery,
there emerges in consciousness the significance of personal value and the meaning of personal
responsibility. One’s judgments of value are revealed as the door to one’s fulfilment or to one’s
loss. Experience, especially repeated experience, of one’s frailty or wickedness raises the
question of one’s salvation, and, on a more fundamental level, there arises the question of
God.The fact of development and the possibility of failure imply that judgments of value occur in
different contexts. There is the context of growth, in which one’s knowledge of human living and
operating is increasing in extent, precision, refinement, and in which one’s responses are
advancing from the agreeable to vital values, from vital to social, from social to cultural, from
cultural to personal, from personal to religious. Then there prevails an openness to ever further
achievement.20 Past gains are organized and consolidated, but they are not rounded off into a
closed system but remain incomplete and so open to still further discoveries and developments.
The free thrust of the subject into new areas is recurrent, and, as yet, there is no supreme value
that entails all others. But at the summit of the ascent from the initial infantile bundle of needs
and clamors and gratifications, there are to be found the deep-set joy and solid peace, the
power and the vigor, of being in love with God. In the measure that that summit is reached, then
the supreme value is God, and other values are God’s expression of his love in this world, in its
aspirations, and in its goal. In the measure that one’s love of God is complete, then values are
whatever one loves and evils are whatever one hates so that, in Augustine’s phrase, if one loves
God, one may do as one pleases, Ama Deum et fac quod vis.21 Then affectivity is of a single
piece. Further developments only fill out previous achievement. Lapses from grace are rarer and
more quickly amended.But continuous growth seems to be rare.22 There are the deviations
occasioned by neurotic need. There are the refusals to keep on taking the plunge from settled
routines to an as yet unexperienced but richer mode of living. There are the mistaken endeavors
to quieten an uneasy conscience by ignoring, belittling, denying, rejecting higher values.
Preference scales become distorted. Feelings soured. Bias creeps into one’s outlook,
rationalization into one’s morals, ideology into one’s thought. So one may come to hate the truly
good and love the really evil. Nor is that calamity limited to individuals. It can happen to groups,
to nations, to blocks of nations, to mankind.23 It can take different, opposed, belligerent forms to
divide mankind and to menace civilization with destruction. Such is the monster that has stood
forth in our day.In his thorough and penetrating study of human action, Joseph de Finance
distinguished between horizontal and vertical liberty.24 Horizontal liberty is the exercise of liberty
within a determinate horizon and from the basis of a corresponding existential stance. Vertical
liberty is the exercise of liberty that selects that stance and the corresponding horizon. Such
vertical liberty may be implicit: it occurs in responding to the motives that lead one to ever fuller
authenticity, or in ignoring such motives and drifting into an ever less authentic selfhood. But it
also can be explicit. Then one is responding to the transcendental notion of value, by
determining what it would be worthwhile for one to make of oneself, and what it would be



worthwhile for one to do for one’s fellow men. One works out an ideal of human reality and
achievement, and to that ideal one dedicates oneself. As one’s knowledge increases, as one’s
experience is enriched, as one’s reach is strengthened or weakened, one’s ideal may be
revised, and the revision may recur many times.In such vertical liberty, whether implicit or
explicit, are to be found the foundations of the judgments of value that occur. Such judgments
are felt to be true or false insofar as they generate a peaceful or uneasy conscience. But they
attain their proper context, their clarity and refinement, only through man’s historical
development and the individual’s personal appropriation of his social, cultural, and religious
heritage. It is by the transcendental notion of value and its expression in a good and an uneasy
conscience that man can develop morally. But a rounded moral judgment is ever the work of a
fully developed self-transcending subject or, as Aristotle would put it, of a virtuous man.255
Beliefs26To appropriate one’s social, cultural, religious heritage is largely a matter of belief.
There is, of course, much that one finds out for oneself, that one knows simply in virtue of one’s
own inner and outer experience, one’s own insights, one’s own judgments of fact and of value.
But such immanently generated knowledge is but a small fraction of what any civilized man
considers himself to know. His immediate experience is filled out by an enormous context
constituted by reports of the experience of other men at other places and times. His
understanding rests not only on his own but also on the experience of others, and its
development owes little indeed to his personal originality, much to his repeating in himself the
acts of understanding first made by others, and most of all to presuppositions that he has taken
for granted because they commonly are assumed and, in any case, he has neither the time nor
the inclination nor perhaps the ability to investigate for himself. Finally, the judgments by which
he assents to truths of fact and of value only rarely depend exclusively on his immanently
generated knowledge, for such knowledge stands not by itself in some separate compartment
but in symbiotic fusion with a far larger context of beliefs.Thus, one knows the relative positions
of the major cities in the United States. After all, one has examined maps and seen their names
plainly printed beside small circles representing their positions. But is the map accurate? That
one does not know but believes. Nor does the map maker know, for in all probability his map was
just a compilation of the many maps of much smaller areas made by surveyors that had been
over the terrain. Knowledge, then, of the accuracy of the map is divided up; part is in the mind of
each surveyor; but the accuracy of the whole is a matter not of knowledge but of belief, of the
surveyors believing one another and the rest of us believing the surveyors. It may be urged,
however, that the accuracy of maps is verified in countless manners. It is on the basis of maps
that planes fly and ships sail, that highways are built and cities are laid out, that people travel
about and that property is bought and sold. Over and over in myriad ways transactions based on
maps prove to be successful. But only a minute fraction of such verifications is a matter of one’s
own immanently generated knowledge. It is only by belief that one can invoke to one’s support
the cloud of witnesses who also have found maps satisfactory. It is that belief, that dependence
on countless others, that is the real basis of one’s confidence in maps.Science is often



contrasted with belief, but the fact of the matter is that belief plays as large a role in science as in
most other areas of human activity. A scientist’s original contributions to his subject are not belief
but knowledge. Again, when he repeats another’s observations and experiments, when he
works out for himself the theorems needed to formulate the hypothesis, its presuppositions, and
its implications, when he grasps the evidence for excluding alternative views, then he does not
believe but knows. But it would be a mistake to fancy that scientists spend their lives repeating
one another’s work. They do not suffer from a pointless mania to attain immanently generated
knowledge of their fields. On the contrary, the aim of the scientist is the advancement of science,
and the attainment of that goal is by a division of labor. New results, if not disputed, tend to be
assumed in further work. If the further work prospers, they begin to be regarded with confidence.
If the further work runs into difficulties, they will come under suspicion, be submitted to scrutiny,
tested at this or that apparently weak point. Moreover, this indirect process of verification and
falsification is far more important than the initial direct process. For the indirect process is
continuous and cumulative. It regards the hypothesis in all its suppositions and consequences. It
recurs every time any of these is presupposed. It constitutes an ever increasing body of
evidence that the hypothesis is satisfactory. And, like the evidence for the accuracy of maps, it is
operative only slightly as immanently generated knowledge but overwhelmingly as belief.I have
been pointing to the social character of human knowledge, and I now must invite attention to its
historical character. The division of labor not only is among those inquiring today but also
extends down the ages. There is a progress in knowledge from primitives to moderns only
because successive generations began where their predecessors left off. But successive
generations could do so only because they were ready to believe. Without belief, relying solely
on their own individual experience, their own insights, their own judgment, they would have ever
been beginning afresh, and either the attainments of primitives would never be surpassed or, if
they were, then the benefits would not be transmitted.Human knowledge, then, is not some
individual possession but rather a common fund from which each may draw by believing, to
which each may contribute in the measure that he performs his cognitional operations properly
and reports their results accurately. A man does not learn without the use of his own senses, his
own mind, his own heart, yet not exclusively by these. He learns from others, not solely by
repeating the operations they have performed but, for the most part, by taking their word for the
results. Through communication and belief there are generated common sense, common
knowledge, common science, common values, a common climate of opinion. No doubt, this
public fund may suffer from blind spots, oversights, errors, bias. But it is what we have got, and
the remedy for its shortcomings is not the rejection of belief and so a return to primitivism, but
the critical and selfless stance that, in this as in other matters, promotes progress and offsets
decline.One promotes progress by being attentive, intelligent, reasonable, responsible not only
in all one’s cognitional operations but also in all one’s speech and writing.27 One offsets decline
by following through on one’s discoveries. For when one makes a discovery, when one comes to
know what one did not know before, often enough one is advancing not merely from ignorance



to truth but from error to truth. To follow up on such discovery is to scrutinize the error, to uncover
other connected views that in one way or another supported or confirmed it. These associates of
the error may themselves be errors. They will bear examination. In the measure they come under
suspicion and prove to be erroneous, one can move on to their associates, and so make the
discovery of one error the occasion of purging many. It is not enough, however, simply to reject
errors. Besides the false beliefs there is the false believer. One has to look into the manner in
which one happened to have accepted erroneous beliefs, and one has to try to discover and
correct the carelessness, the credulity, the bias that led one to mistake the false for the true.
Finally, it is not enough to remove mistaken beliefs and to reform the mistaken believer. One has
to replace as well as remove, to build up as well as tear down. Mere hunting for errors can leave
one a personal and cultural wreck without convictions or commitments. By far the healthier
procedure is primarily positive and constructive, so that what is true more and more fills out
one’s mind, and what is false falls away without leaving a gap or scar.Such, in general, is belief,
and now we must turn to an outline of the process of coming to believe. The process is possible
because what is true is of itself not private but public, not something to be confined to the mind
that grasps it, but something independent of that mind and so in a sense detachable and
communicable. This independence is, as already we have emphasized, the cognitional self-
transcendence involved in the true judgment of fact and the moral28 self-transcendence
involved in the true judgment of value. I cannot give another my eyes for him to see with, but I
can truly report what I see, and he can believe. I cannot give another my understanding, but I
can truly report what I have come to understand to be so, and he can believe. I cannot transfer to
another my powers of judgment, but I can report what I affirm and what I deny, and he can
believe me. Such is the first step. It is taken, not by the person that believes, but by the person
whom he believes.The second step is a general judgment of value. It approves man’s division of
labor in the acquisition of knowledge both in its historical and in its social dimensions. The
approval is not uncritical. It is fully aware of the fallibility of believing. But it finds it obvious that
error would increase rather than diminish by a regression to primitivism. So it enters into man’s
collaboration in the development of knowledge, determined to promote truth and to combat
error.The third step is a particular judgment of value. It regards the trustworthiness of a witness,
a source, a report, the competence of an expert, the soundness of judgment of a teacher, a
counselor, a leader, a statesman, an authority. The point at issue in each case is whether one’s
source was critical of his sources, whether he reached cognitional self-transcendence in his
judgments of fact and moral self-transcendence in his judgments of value, whether he was
truthful and accurate in his statements. Commonly such questions cannot be answered by direct
methods, and recourse must be had to indirect. Thus, there may be more than one source,
expert, authority; they may be independent and yet concur. Again, the source, expert, authority
may speak on several occasions: his or her statements may be inherently probable, consistent
with one another and with all one knows from other sources, experts, authorities. Further, other
inquirers may have frequently appealed to the same source, expert, authority, and have



concluded to the trustworthiness of the source, the competence of the expert, the sound
judgment of the authority. Finally, when everything favors belief except the intrinsic probability of
the statement to be believed, one can ask oneself whether the fault is not in oneself, whether it is
not the limitation of one’s own horizon that prevents one from grasping the intrinsic probability of
the statement in question.The fourth step is the decision to believe. It is a choice that follows
upon the general and particular judgments of value. Already one has judged that critically
controlled belief is essential to the human good; it has its risks, but it is unquestionably better
than regression to primitivism. Just now one has judged that such and such a statement is
credible, that it can be believed by a reasonable and responsible person. The combination of the
general and the particular judgment yields the conclusion that the statement ought to be
believed, for if believing is a good thing, then what can be believed should be believed. Finally,
what should be so actually becomes so through a decision or choice.The fifth step is the act of
believing. I, in my own mind, judge to be true the communicated judgment of fact or of value. I do
so, not because of my own immanently generated knowledge, for that I do not possess in the
matter in question, but because of the immanently generated knowledge of others. Moreover,
my knowledge of the immanently generated knowledge of others, as is clear from the third step,
is not exclusively a matter of my immanently generated knowledge; as in most human
knowledge it, too, depends to a notable extent on further acts of belief.Now analysis can be
misleading. Without a concrete illustration it may arouse suspicion and even make people feel
that they should never believe anything. Think, then, of the engineer who whips out his slide rule
and in a few moments performs a long and difficult calculation. He knows precisely what he is
doing. He can explain just why the movements of the slide yield the results. Still, the results are
not exclusively the fruit of the engineer’s immanently generated knowledge. For the markings on
the rule represent logarithmic and trigonometric tables. The engineer never worked out for
himself such a set of tables. He does not know but believes that such tables are correct. Again,
the engineer never checked the markings on his rule against a set of tables. He has no doubt
about their correspondence, but the absence of doubt is due not to immanently generated
knowledge but to belief. Is he acting unintelligently, unreasonably, irresponsibly? Is anyone
willing to defend the thesis that all engineers using slide rules should desist until each one for
himself has acquired immanently generated knowledge of the accuracy of logarithmic and
trigonometric tables and of the correspondence of the markings on their rules with the tables
they have worked out each for himself?The reader may find our account of belief quite novel. He
may be surprised both by the extent of belief in human knowledge and by the value we attribute
to it. But if notwithstanding he agrees with our position, his agreement may mark an advance not
from ignorance but from error to truth. In that case, he should ask whether the error was a
mistaken belief, whether it was associated with other beliefs, whether they too were mistaken,
and, if they were, whether they were associated with still further mistaken beliefs. As the reader
will observe, this critical procedure does not attack belief in general; it does not ask you to
believe that your beliefs are mistaken; it takes its start from a belief you have discovered to be



mistaken and it proceeds along the lines that link beliefs together to determine how far the
contagion has spread.6 The Structure of the Human GoodThe human good is at once individual
and social, and some account of the way the two aspects combine has now to be attempted.
This will be done by selecting some eighteen terms and gradually relating them to one
another.29Our eighteen terms regard (1) individuals in their potentialities and actuations, (2)
cooperating groups, and (3) ends. A threefold division of ends is allowed to impose a threefold
division in the other categories to yield the following scheme.30A first step will relate four terms
from the first line: capacity, operation, particular good, and need. Individuals, then, have
capacities for operating. By operating they procure themselves instances of the particular good.
By such an instance is meant any entity, whether object or action, that meets a need of a
particular individual at a given place and time. Needs are to be understood in the broadest
sense; they are not to be restricted to necessities but rather to be stretched to include wants of
every kind.Next are related four terms from the third column: cooperation, institution, role, and
task. Individuals, then, live in groups. To a notable extent their operating is cooperating. It follows
some settled pattern, and this pattern is fixed by a role to be fulfilled or a task to be performed
within an institutional framework. Such frameworks are the family and manners (mores), society
and education, the state and the law, the economy and technology, the church or sect. They
constitute the commonly understood and already accepted basis and mode of cooperation.
They tend to change only slowly, for change, as distinct from breakdown, involves a new
common understanding and a new common consent.Thirdly, there are to be related the
remaining terms in the second row: plasticity, perfectibility, development, skill, and the good of
order. The capacities of individuals, then, for the performance of operations, because they are
plastic and perfectible, admit the development of skills and, indeed, of the very skills demanded
by institutional roles and tasks. But besides the institutional basis of cooperation, there is also
the concrete manner in which cooperation is working out. The same economic setup is
compatible with prosperity and with recession. The same constitutional and legal arrangements
admit wide differences in political life and in the administration of justice. Similar rules for
marriage and the family in one case generate domestic bliss and in another misery.This
concrete manner in which cooperation actually is working out is what is meant by the good of
order. It is distinct from instances of the particular good but it is not separate from them. It
regards them, however, not singly and as related to the individual they satisfy, but all together
and as recurrent. My dinner today is for me an instance of the particular good. But dinner every
day for all members of the group that earn it is part of the good of order. Again, my education
was for me a particular good. But education for everyone that wants it is another part of the good
of order.The good of order, however, is not merely a sustained succession of recurring instances
of types of the particular good. Besides that recurrent manifold, there is the order that sustains it.
This consists basically in (1) the ordering of operations so that they are cooperations and ensure
the recurrence of all effectively desired instances of the particular good, and (2) the
interdependence of effective desires or decisions with the appropriate performance by



cooperating individuals.31It is to be insisted that the good of order is not some design for utopia,
some theoretic ideal, some set of ethical precepts, some code of laws, or some super-institution.
It is quite concrete. It is the actually functioning or malfunctioning set of ‘if-then’ relationships
guiding operators and coordinating operations. It is the ground whence recur or fail to recur
whatever instances of the particular good are recurring or failing to recur. It has a basis in
institutions but it is a product of much more, of all the skill and know-how, all the industry and
resourcefulness, all the ambition and fellow-feeling of a whole people, adapting to each change
of circumstance, meeting each new emergency, struggling against every tendency to
disorder.32There remains the third row of terms: liberty, orientation, conversion, personal
relations, and terminal values. Liberty means, of course, not indeterminism but self-
determination. Any course of individual or group action is only a finite good, and, because only
finite, it is open to criticism. It has its alternatives, its limitations, its risks, its drawbacks.
Accordingly, the process of deliberation and evaluation is not itself decisive, and so we
experience our liberty as the active thrust of the subject terminating the process of deliberation
by settling on one of the possible courses of action and proceeding to execute it. Now insofar as
that thrust of the self regularly opts, not for the merely apparent good, but for the true good, the
self thereby is achieving moral self-transcendence; he is existing authentically; he is constituting
himself as an originating value, and he is bringing about terminal values, namely, a good of order
that is truly good and instances of the particular good that are truly good. On the other hand,
insofar as one’s decisions have their principal motives, not in the values at stake, but in a
calculus of the pleasures and pains involved, one is failing in self-transcendence, in authentic
human existence, in the origination of value in oneself and in one’s society.Liberty is exercised
within a matrix of personal relations. In the cooperating community persons are bound together
by their needs and by the common good of order that meets their needs. They are related by the
commitments that they have freely undertaken and by the expectations aroused in others by the
commitments, by the roles they have assumed and by the tasks that they meet to perform.
These relationships normally are alive with feeling. There are common or opposed feelings
about qualitative values and scales of preference. There are mutual feelings in which one
responds to another as an ontic value or as just a source of satisfactions. Beyond feelings there
is the substance of community. People are joined by common experience, by common or
complementary insights, by similar judgments of fact and of value, by parallel orientations in life.
They are separated, estranged, rendered hostile, when they have got out of touch, when they
misunderstand one another, when they judge in opposed fashions, opt for contrary social goals.
So personal relations vary from intimacy to ignorance, from love to exploitation, from respect to
contempt, from friendliness to enmity. They bind a community together, or divide it into factions,
or tear it apart.33Terminal values are the values that are chosen; true instances of the particular
good, a true good of order, a true scale of preferences regarding values and satisfactions.
Correlative to terminal values are the originating values that do the choosing: they are authentic
persons achieving self-transcendence by their good choices. Since man can know and choose



authenticity and self-transcendence, originating and terminal values can coincide. When each
member of the community both wills authenticity in himself and, inasmuch as he can, promotes
it in others, then the originating values that choose and the terminal values that are chosen
overlap and interlace.Presently we shall have to speak of the orientation of the community as a
whole.34 But for the moment our concern is with the orientation of the individual within the
orientated community. At its root this consists in the transcendental notions that both enable us
and require us to advance in understanding, to judge truthfully, to respond to values. Still, this
possibility and exigence become effective only through development. One has to acquire the
skills and learning of a competent human being in some walk of life. One has to grow in
sensitivity and responsiveness to values if one’s humanity is to be authentic. But development is
not inevitable, and so results vary. There are human failures. There are mediocrities. There are
those that keep developing and growing throughout a long lifetime, and their achievement varies
with their initial background, with their opportunities, with their luck in avoiding pitfalls and
setbacks, and with the pace of their advance.35As orientation is, so to speak, the direction of
development, so conversion is a change of direction and, indeed, a change for the better. One
frees oneself from the unauthentic. One grows in authenticity. Harmful, dangerous, misleading
satisfactions are dropped. Fears of discomfort, pain, privation have less power to deflect one
from one’s course. Values are apprehended where before they were overlooked. Scales of
preference shift. Errors, rationalizations, ideologies fall and shatter to leave one open to things
as they are and to man as he should be.The human good, then, is at once individual and social.
Individuals do not just operate to meet their needs but cooperate to meet one another’s needs.
As the community develops its institutions to facilitate cooperation, so individuals develop skills
to fulfil the roles and perform the tasks set by the institutional framework. Though the roles are
fulfilled and the tasks are performed that the needs be met, still all is done not blindly but
knowingly, not necessarily but freely. The process is not merely the service of man; it is above all
the making of man, his advance in authenticity, the fulfilment of his affectivity, and the direction of
his work to the particular goods and a good of order that are worthwhile.7 Progress and
DeclineOur account of the structure of the human good is compatible with any stage of
technological, economic, political, cultural, religious development. But as individuals not only
develop but also suffer breakdowns, so too do societies. Accordingly, we have to add a sketch of
social progress and of social decline and, indeed, one that will be relevant to an account of the
social function of religion.Progress proceeds from originating value, from subjects being their
true selves by observing the transcendental precepts, Be attentive, Be intelligent, Be
reasonable, Be responsible. Being attentive includes attention to human affairs. Being intelligent
includes a grasp of hitherto unnoticed or unrealized possibilities. Being reasonable includes the
rejection of what probably would not work but also the acknowledgment of what probably would.
Being responsible includes basing one’s decisions and choices on an unbiased evaluation of
short-term and long-term costs and benefits to oneself, to one’s group, to other groups.Progress,
of course, is not some single improvement but a continuous flow of them. But the transcendental



precepts are permanent. Attention, intelligence, reasonableness, and responsibility are to be
exercised not only with respect to the existing situation but also with respect to the subsequent,
changed situation. It spots the inadequacies and repercussions of the previous venture to
improve what is good and remedy what is defective. More generally, the simple fact of change of
itself makes it likely that new possibilities will have arisen and old possibilities will have
advanced in probability. So change begets further change, and the sustained observance of the
transcendental precepts makes these cumulative changes an instance of progress.But precepts
may be violated. Evaluation may be biased by an egoistic disregard of others, by a loyalty to
one’s own group matched by hostility to other groups, by concentrating on short-term benefits
and overlooking long-term costs.36 Moreover, such aberrations are easy to maintain and difficult
to correct. Egoists do not turn into altruists overnight. Hostile groups do not easily forget their
grievances, drop their resentments, overcome their fears and suspicions. Common sense
commonly feels itself omnicompetent in practical affairs, commonly is blind to long-term
consequences of policies and courses of action, commonly is unaware of the admixture of
common nonsense in its more cherished convictions and slogans.The extent of such aberration
is, of course, a variable. But the greater it is, the more rapidly it will distort the process of
cumulative change and bring to birth a host of social and cultural problems. Egoism is in conflict
with the good of order. Up to a point it can be countered by the law, the police, the judiciary, the
prisons. But there is a limit to the proportion of the population that can be kept in prison, and
when egoism passes that limit, the agents of the law and ultimately the law itself have to become
more tolerant and indulgent. So the good of order deteriorates. Not only is it less efficient, but
also there is the difficulty of exercising even-handed justice in deciding which injustices are to be
winked at. The practical question is apt to be whose social sins are to be forgiven, and whose
are to be punished, and then the law is compromised. It is no longer coincident with justice. In all
likelihood it becomes to a greater or less extent the instrument of a class.For besides the egoism
of the individual there is the egoism of the group. While the individual egoist has to put up with
the public censure of his ways, group egoism not merely directs development to its own
aggrandizement but also provides a market for opinions, doctrines, theories that will justify its
ways and, at the same time, reveal the misfortunes of other groups to be due to their depravity.
Of course, as long as the successful group continues to succeed, as long as it meets each new
challenge with a creative response, it feels itself the child of destiny, and it provokes more
admiration and emulation than resentment and opposition. But development, guided by group
egoism, is bound to be one-sided. It divides the body social not merely into those that have and
those that have not but also makes the former the representative of the cultural flower of the age
to leave the latter apparent survivals from a forgotten era. Finally, in the measure that the group
encouraged and accepted an ideology to rationalize its own behavior, in the same measure it
will be blind to the real situation, and it will be bewildered by the emergence of a contrary
ideology that will call to consciousness an opposed group egoism.Decline has a still deeper
level. Not only does it compromise and distort progress. Not only do inattention, obtuseness,



unreasonableness, irresponsibility produce objectively absurd situations. Not only do ideologies
corrupt minds. But compromise and distortion discredit progress. Objectively absurd situations
do not yield to treatment. Corrupt minds have a flair for picking the mistaken solution and
insisting that it alone is intelligent, reasonable, good. Imperceptibly the corruption spreads from
the harsh sphere of material advantage and power to the mass media, the stylish journals, the
literary movements, the educational process, the reigning philosophies. A civilization in decline
digs its own grave with a relentless consistency. It cannot be argued out of its self-destructive
ways, for argument has a theoretical major premise, theoretical premises are asked to conform
to matters of fact, and the facts in the situation produced by decline more and more are the
absurdities that proceed from inattention, oversight, unreasonableness, and irresponsibility.The
term ‘alienation’ is used in many different senses. But on the present analysis the basic form of
alienation is man’s disregard of the transcendental precepts: Be attentive, Be intelligent, Be
reasonable, Be responsible. Again, the basic form of ideology is a doctrine that justifies such
alienation.37 From these basic forms, all others can be derived. For the basic forms corrupt the
social good. As self-transcendence promotes progress, so the refusal of self-transcendence
turns progress into cumulative decline.Finally, we may note that a religion that promotes self-
transcendence to the point, not merely of justice, but of self-sacrificing love, will have a
redemptive role in human society inasmuch as such love can undo the mischief of decline and
restore the cumulative process of progress.383Meaning1Meaning is embodied or carried in
human intersubjectivity, in art, in symbols, in language, and in the lives and deeds of persons.2 It
can be clarified by a reduction to its elements. It fulfils various functions in human living. It opens
upon quite different realms. Its techniques vary in the successive stages of man’s historical
development. To say something on each of these topics not only will prepare the way for an
account of such functional specialties as interpretation, history, systematics, and
communications, but also will yield some insight into the diversity of the expressions of religious
experience.1 IntersubjectivityPrior to the ‘we’ that results from the mutual love of an ‘I’ and a
‘thou,’ there is the earlier ‘we’ that precedes the distinction of subjects and survives its oblivion.
This prior ‘we’ is vital and functional. Just as one spontaneously raises one’s arm to ward off a
blow against one’s head, so with the same spontaneity one reaches out to save another from
falling. Perception, feeling, and bodily movement are involved, but the help given another is not
deliberate but spontaneous. One adverts to it not before it occurs but while it is occurring. It is as
if ‘we’ were members of one another prior to our distinctions of each from the
others.Intersubjectivity appears not only in spontaneous mutual aid but also in some of the ways
in which feelings are communicated. Here we shall be reporting Max Scheler, who distinguished
community of feeling, fellow-feeling, psychic contagion, and emotional identification.3Both
community of feeling and fellow-feeling are intentional responses that presuppose the
apprehension of objects that arouse feeling. In community of feeling, two or more persons
respond in parallel fashion to the same object. In fellow-feeling, a first person responds to an
object, and a second responds to the manifested feeling of the first. So community of feeling



would be illustrated by the sorrow felt by both parents for their dead child, but fellow-feeling
would be felt by a third party moved by their sorrow. Again, in community worship, there is
community of feeling inasmuch as worshipers are similarly concerned with God, but there is
fellow-feeling inasmuch as some are moved to devotion by the prayerful attitude of others.In
contrast, psychic contagion and emotional identification have a vital rather than an intentional
basis. Psychic contagion is a matter of sharing another’s emotion without adverting to the object
of the emotion. One grins when others are laughing although one does not know what they find
funny. One becomes sorrowful when others are weeping although one does not know the cause
of their grief. An onlooker, without undergoing another’s ills, is caught up in the feeling of extreme
pain expressed on the face of the sufferer. Such contagion seems to be the mechanism of mass
excitement in panics, revolutions, revolts, demonstrations, strikes, where in general there is a
disappearance of personal responsibility, a domination of drives over thinking, a decrease of the
intelligence level, and a readiness for submission to a leader. Needless to say, such contagion
can be deliberately provoked, built up, exploited by political activists, by the entertainment
industry, by religious and especially pseudo-religious leaders.In emotional identification, either
personal differentiation is as yet undeveloped or else there is a retreat from personal
differentiation to vital unity. Undeveloped differentiation has its basic illustration in the emotional
identification of mother and infant. But it also appears in the identifications of primitive mentality
and, again, in the earnestness of a little girl’s play with her doll; she identifies herself with her
mother and at the same time projects herself into the doll. Retreat from differentiation is
illustrated by Scheler in various ways. It is his account of hypnosis. It occurs in sexual intercourse
when both partners undergo a suspension of individuality and fall back into a single stream of
life. In the group mind members identify with their leader and spectators with their team; in both
cases, the group coalesces in a single stream of instinct and feeling. In the ancient mysteries the
mystic in a state of ecstasy became divine; and in the writings of later mystics experiences with a
pantheist implication are not infrequently described.2 Intersubjective MeaningBesides the
intersubjectivity of action and of feeling, there also are intersubjective communications of
meaning. This I propose to illustrate by borrowing a phenomenology of a smile proximately from
my notebook but remotely from sources I have been unable to trace.4First, then, a smile does
have a meaning. It is not just a certain combination of movements of lips, facial muscles, eyes. It
is a combination with a meaning. Because that meaning is different from the meaning of a frown,
a scowl, a stare, a glare, a snicker, a laugh, it is named a smile. Because we all know that that
meaning exists, we do not go about the streets smiling at everyone we meet. We know we
should be misunderstood.Next, a smile is highly perceptible. For our perceiving is not just a
function of the impressions made on our senses. It has an orientation of its own, and it selects,
out of a myriad of others, just those impressions that can be constructed into a pattern with a
meaning. So one can converse with a friend on a noisy street, disregard the meaningless
surrounding tumult, and pick out the band of sound waves that has a meaning. So too a smile,
because of its meaning, is easily perceived. Smiles occur in an enormous range of variations of



facial movements, of lighting, of angle of vision. But even an incipient, suppressed smile is not
missed, for the smile is a Gestalt, a patterned set of variable movements, and it is recognized as
a whole.Both the meaning of the smile and the act of smiling are natural and spontaneous. We
do not learn to smile as we learn to walk, to talk, to swim, to skate. Commonly we do not think of
smiling and then do it. We just do it. Again, we do not learn the meaning of smiling as we learn
the meaning of words. The meaning of the smile is a discovery we make on our own, and that
meaning does not seem to vary from culture to culture, as does the meaning of gestures.There
is something irreducible to the smile. It cannot be explained by causes outside meaning. It
cannot be elucidated by other types of meaning. Some illustration of this will be had by
comparing the meaning of the smile with that of language.Linguistic meaning tends to be
univocal, but smiles have a wide variety of different meanings. There are smiles of recognition, of
welcome, of friendliness, of friendship, of love, of joy, of delight, of contentment, of satisfaction,
of amusement, of refusal, of contempt. Smiles may be ironic, sardonic, enigmatic, glad or sad,
fresh or weary, eager or resigned.Linguistic meaning may be true in two ways: true as opposed
to mendacious and true as opposed to false. A smile may be simulated, and so it may be true as
opposed to mendacious, but it cannot be true as opposed to false.Linguistic meaning contains
distinctions between what we feel, what we desire, what we fear, what we think, what we know,
what we wish, what we command, what we intend. The meaning of a smile is global; it expresses
what one person means to another; it has the meaning of a fact and not the meaning of a
proposition.Linguistic meaning is objective. It expresses what has been objectified. But the
meaning of the smile is intersubjective. It supposes the interpersonal situation with its
antecedents in previous encounters. It is a recognition and an acknowledgment of that situation
and, at the same time, a determinant of the situation, an element in the situation as process, a
meaning with its significance in the context of antecedent and subsequent meanings. Moreover,
that meaning is not about some object. Rather it reveals or even betrays the subject, and the
revelation is immediate. It is not the basis of some inference, but rather in the smile one
incarnate subject is transparent or, again, hidden to another, and that transparency or
hiddenness antedates all subsequent analysis that speaks of body and soul, or of sign and
signified.From smiles one might go on to all the facial or bodily movements or pauses, to all the
variations of voice in tone, pitch, volume, and in silence, to all the ways in which our feelings are
revealed or betrayed by ourselves or are depicted by actors on the stage. But our purpose is not
to exhaust the topic but rather to point to the existence of a special carrier or embodiment of
meaning, namely, human intersubjectivity.3 ArtHere I borrow from Susanne Langer’s Feeling
and Form, where art is defined as the objectification of a purely experiential pattern5 and each
term in this definition is carefully explained.A pattern may be abstract or concrete. There is an
abstract pattern in a musical score or in the indentation in the grooves of a gramophone record.
But there is a concrete pattern in these colors, these tones, these volumes, these movements.
The concrete pattern consists in the internal relations of colors, tones, volumes, movements. It
does not consist in, say, the colors as unrelated, and it does not consist in the colors as



representative of something else.Now the pattern of the perceived is also the pattern of the
perceiving, and the pattern of the perceiving is an experiential pattern. But all perceiving is a
selecting and organizing. Precisely because the perceived is patterned, it is easily perceived. So
one can repeat a tune or melody but not a succession of street noises. So verse makes
information memorable. Decoration makes a surface visible. Patterns achieve, perhaps, a
special perceptibility by drawing on organic analogies. The movement is from root through trunk
to branches, leaves, and flowers. It is repeated with varying variations. Complexity mounts, and
yet the multiplicity is organized into a whole.A pattern is said to be pure inasmuch as it excludes
alien patterns that instrumentalize experience. One’s senses can become merely an apparatus
for receiving and transmitting signals. At the red light the brake goes on, and at the green the
accelerator is pressed down. So there results the behavior of the ready-made subject in his
ready-made world. Again, sense may function simply in the service of scientific intelligence. It
submits to the alien pattern of conceptual genera and species, of theoretical schemes and
models, of judgmental concern for evidence that confirms or opposes an opinion. Finally, sense
may be reshaped by an a priori theory of experience. Instead of having its own proper life, sense
is subordinated to some view drawn from physics, physiology, or psychology. It is divided by an
epistemology that thinks of impressions as objective and of their pattern as subjective. It is
alienated by a utilitarianism that attends to objects just in the measure there is something in
them for me to get out of them.Not only are alien patterns to be excluded but also the pattern
must be purely experiential. It is of the colors that are visible and not of the stereotypes that are
anticipated. It is of shapes as visible and so in perspective and not of shapes as really
constructed, as known perhaps to touch but not to sight. So too it is of the sounds in their actual
tone, pitch, and volume, their overtones, harmonics, dissonances. To them accrue their retinue
of associations, affects, emotions, incipient tendencies. Out of them may rise a lesson, but into
them a lesson may not be intruded in the manner of didacticism, moralism, or social realism. To
them also there accrues the experiencing subject with his capacity for wonder, for awe and
fascination, with his openness to adventure, daring, greatness, goodness, majesty.The required
purity of the experiential pattern6 aims not at impoverishment but at enrichment. It curtails what
is alien, to let experiencing find its full complement of feeling. It lets experiencing fall into its own
proper patterns and take its own line of expansion, development, organization, fulfilment. So
experiencing becomes rhythmic, one movement necessitating another and the other in turn
necessitating the first. Tensions are built up to be resolved; variations multiply and grow in
complexity yet remain within an organic unity that eventually rounds itself off.Meaning, when fully
developed, intends something meant. But the meaning of an experiential pattern is elemental. It
is the conscious performing of a transformed subject in his transformed world. That world may
be regarded as illusion, but it also may be regarded as more true and more real. We are
transported from the space in which we move to the space within the picture, from the time of
sleeping and waking, working and resting, to the time of the music, from the pressures and
determinisms of home and office, of economics and politics, to the powers depicted in the



dance, from conversational and media use of language to vocal tools that focus, mold, grow with
consciousness. As his world, so too the subject is transformed. He has been liberated from
being a replaceable part adjusted to a ready-made world and integrated within it. He has ceased
to be a responsible inquirer investigating some aspect of the universe or seeking a view of the
whole. He has become just himself: emergent, ecstatic, originating freedom.It is possible to set
within the conceptual field this elemental meaning of the transformed subject in his transformed
world. But this procedure reflects without reproducing the elemental meaning. Art criticism and
art history are like the thermodynamic equations, which guide our control of heat but, of
themselves, cannot make us feel warmer or cooler.The proper expression of the elemental
meaning is the work of art itself. That meaning lies within the consciousness of the artist but, at
first, it is only implicit, folded up, veiled, unrevealed, unobjectified. Aware of it, the artist has yet to
get hold of it; he is impelled to behold, inspect, dissect, enjoy, repeat it; and this means
objectifying, unfolding, making explicit, unveiling, revealing.The process of objectifying involves
psychic distance. Where the elemental meaning is just experiencing, its expression involves
detachment, distinction, separation from experience. While the smile or frown expresses
intersubjectively the feeling as it is felt, artistic composition recollects emotion in tranquility. It is a
matter of insight into the elemental meaning, a grasp of the commanding form that has to be
expanded, worked out, developed, and the subsequent process of working out, adjusting,
correcting, completing the initial insight. There results an idealization of the original experiential
pattern. Art is not autobiography. It is not telling one’s tale to the psychiatrist. It is grasping what is
or seems significant, of moment, concern, import, to man. It is truer than experience, leaner,
more effective, more to the point. It is the central moment with its proper implications, and they
unfold without the distortions, interferences, accidental intrusions of the original pattern.As the
proper expression of the elemental meaning is the work of art itself, so too the proper
apprehension and appreciation of the work of art is not any conceptual clarification or judicial
weighing of conceptualized evidence. The work of art is an invitation to participate, to try it, to
see for oneself. As the mathematician withdraws from the sciences that verify to explore
possibilities of organizing data, so the work of art invites one to withdraw from practical living
and to explore possibilities of fuller living in a richer world.74 SymbolsA symbol is an image of a
real or imaginary object that evokes a feeling or is evoked by a feeling.Feelings are related to
objects, to one another, and to their subject. They are related to objects: one desires food, fears
pain, enjoys a meal, regrets a friend’s illness. They are related to one another through changes
in the object: one desires the good that is absent, hopes for the good that is sought, enjoys the
good that is present; one fears absent evil, becomes disheartened at its approach, sad in its
presence. Again, feelings are related to one another through personal relationships: so love,
gentleness, tenderness, intimacy, union go together; similarly, alienation, hatred, harshness,
violence, cruelty form a group; so too there are such sequences as offense, contumacy,
judgment, punishment, and again, offense, repentance, apology, forgiveness. Further, feelings
may conflict yet come together: one may desire despite fear, hope against hope, mix joy with



sadness, love with hate, gentleness with harshness, tenderness with violence, intimacy with
cruelty, union with alienation. Finally, feelings are related to their subject: they are the mass and
momentum and power of his conscious living, the actuation of his affective capacities,
dispositions, habits, the effective orientation of his being.The same objects need not evoke the
same feelings in different subjects, and, inversely, the same feelings need not evoke the same
symbolic images. This difference in affective response may be accounted for by differences in
age, sex, education, state of life, temperament, existential concern. But, more fundamentally,
there is in the human being an affective development that may suffer aberrations. It is the history
of that process that terminates in the person with a determinate orientation in life and with
determinate affective capacities, dispositions, and habits. What such affective capacities,
dispositions, habits are in a given individual can be specified by the symbols that awaken
determinate affects and, inversely, by the affects that evoke determinate symbols. Again, from
assumptions about normality one can go on to conclude that the responses of a given individual
are normal or not.Symbols of the same affective orientation and disposition are affectively
undifferentiated. Hence, they are interchangeable, and they may be combined to increase their
intensity and reduce their ambiguity. Such combination and organization reveal the difference
between the aesthetic and the symbolic; the monsters of mythology are just bizarre. Further,
compound affects call for compound symbols, and each member of the compound may be a
conglomeration of undifferentiated or only slightly differentiated symbols. So St George and the
Dragon present at once all the values of ascensional symbolism and all the disvalues of its
opposite. St George is seated yet high on his horse; he is in the light and is free to use his arms;
one hand guides the horse, and the other manipulates the spear. But he could fall, be pressed
down by the scaly monster, blinded by its smoke, burnt by its fire, crunched by its teeth,
devoured in its maw.Affective development, or aberration, involves a transvaluation and
transformation of symbols. What before was moving no longer moves; what before did not move
now is moving. So the symbols themselves change to express the new affective capacities and
dispositions. So the conquest of terror can relegate the Dragon to insignificant fancy, but now it
brings forth the meaning of Jonah’s whale: a monster that swallowed a drowning man and three
days later vomited him unharmed upon the shore. Inversely, symbols that do not submit to
transvaluation and transformation seem to point to a block in development. It is one thing for a
child, another for a man, to be afraid of the dark.Symbols obey the laws not of logic but of image
and feeling.8 For the logical class the symbol uses a representative figure. For univocity it
substitutes a wealth of multiple meanings. It does not prove, but it overwhelms with a manifold of
images that converge in meaning. It does not bow to the principle of excluded middle, but admits
the coincidentia oppositorum, of love and hate, of courage and fear, and so on. It does not
negate, but overcomes what it rejects by heaping up all that is opposite to it. It does not move on
some single track or on some single level, but condenses into a bizarre unity all its present
concerns.The symbol, then, has the power of recognizing and expressing what logical discourse
abhors: the existence of internal tensions, incompatibilities, conflicts, struggles, destructions. A



dialectical or methodical viewpoint can embrace, of course, what is concrete, contradictory, and
dynamic. But the symbol did this before either logic or dialectic were conceived. It does this for
those unfamiliar with logic and dialectic. Finally, it does it in a way that complements and fills out
logic and dialectic, for it meets a need that these refinements cannot meet.This need is for
internal communication.9 Organic and psychic vitality have to reveal themselves to intentional
consciousness, and inversely, intentional consciousness has to secure the collaboration of
organism and psyche. Again, our apprehensions of values occur in intentional responses, in
feelings: here too it is necessary for feelings to reveal their objects and, inversely, for objects to
awaken feelings. It is through symbols that mind and body, mind and heart, heart and body
communicate.In that communication symbols have their proper meaning. It is an elemental
meaning, not yet objectified, as the meaning of the smile prior to a phenomenology of the smile,
or the meaning in the purely experiential pattern prior to its expression in a work of art. It is a
meaning that fulfils its function in the imagining or perceiving subject as his conscious
intentionality develops or goes astray or both, as he takes his stance to nature, with his fellow
men, and before God. It is a meaning that has its proper context in the process of internal
communication in which it occurs, and it is to that context with its associated images and
feelings, memories and tendencies, that the interpreter has to appeal if he would explain the
symbol.To explain the symbol, of course, is to go beyond the symbol. It is to effect the transition
from an elemental meaning in an image or percept to a linguistic meaning. Moreover, it is to use
the context of the linguistic meaning as an arsenal of possible relations, clues, suggestions in
the construction of the elemental context of the symbol. However, such interpretative contexts
are many, and perhaps this multiplicity only reflects the many ways in which human beings can
develop and suffer deviation.There are, then, the three original interpretative systems: the
psycho-analysis of Freud, the individual psychology of Adler, the analytic psychology of Jung.
But the initial rigidities and oppositions are less and less maintained by their successors.10
Charles Baudouin has introduced a psychology that considers Freud and Jung to be not
opposed but complementary: he uses Freud in reverting to causal objects and Jung in attending
to subjective development;11 and this complementarity would seem to be supported by Paul
Ricoeur’s long study that concludes Freudian thought to be an archaeology of the subject that
necessarily implies but does not explicitly acknowledge a forward-moving teleology.12 Again,
there are marked tendencies among therapists to develop their own systems of interpretation13
or to treat interpretation as an art to be learnt.14 Finally, there are those that feel that therapeutic
goals can be more effectively attained by pretty well withdrawing from the interpretation of
symbols. So Carl Rogers makes it his aim to provide his client with an interpersonal situation in
which the client can gradually come to self-discovery.15 At an opposite pole Frank Lake gets his
theory from Pavlov and administers LSD 25 to clients thereby enabled to recall and confront
traumata suffered in infancy.16Concomitant with the foregoing movement there has been a
parallel development outside the therapeutic context.17 Freud proposed not merely a method of
therapy but also highly speculative accounts of man’s inner structure and of the nature of



civilization and of religion. But this extension of the therapeutic context over the whole of human
concern has been met by the erection of nontherapeutic contexts in which symbols are studied
and interpreted. Gilbert Durand has proceeded from a physiological basis in three dominant
reflexes – maintaining one’s balance, swallowing food, and mating – to organize vast masses of
symbolic data, to balance the organization with a contrary organization, and to effect synthesis
by alternation of the two.18 In a great number of works Mircea Eliade has collected, compared,
integrated, explained the symbols of primitive religions.19 Northrop Frye has appealed to the
cycles of day and night, the four seasons, and the course of an organism’s growth and decline to
construct a matrix from which might be derived the symbolic narratives of literature.20
Psychologists have turned from the sick to the well, indeed to those that keep growing over a
long lifetime,21 and there has even been raised the question whether mental illness really
pertains to a merely medical context, whether the trouble is real guilt and not merely mistaken
feelings of guilt.22 Finally, and most significant from a basic viewpoint, there is the existential
approach that thinks of the dream, not as the twilight of life, but as its dawn, the beginning of the
transition from impersonal existence to presence in the world, to constitution of one’s self in
one’s world.235 Linguistic MeaningBy its embodiment in language, in a set of conventional
signs, meaning finds its greatest liberation. For conventional signs can be multiplied almost
indefinitely. They can be differentiated and specialized to the utmost refinement. They can be
used reflexively in the analysis and control of linguistic meaning itself. In contrast, intersubjective
and symbolic meanings seem restricted to the spontaneities of people living together, and, while
the visual and aural arts can develop conventions, still the conventions themselves are limited by
the materials in which colors and shapes, solid forms and structures, sounds and movements
are embodied.The moment of language in human development is most strikingly illustrated by
the story of Helen Keller’s discovery that the successive touches made on her hand by her
teacher conveyed names of objects. The moment when she first caught on was marked by the
expression of profound emotion, and, in turn, the emotion bore fruit in so powerful an interest
that she signified her desire to learn and did learn the names of about twenty objects in a very
short time. It was the beginning of an incredible career of learning.In Helen Keller’s emotion and
interest one can surmise the reason why ancient civilizations prized names so highly. It was not,
as sometimes is said, that for them the name was the essence of the thing named. Concern with
essences is a later Socratic concern seeking universal definitions. Prizing names is prizing the
human achievement of bringing conscious intentionality into sharp focus and thereby setting
about the double task of both ordering one’s world and orientating oneself within it. Just as the
dream at daybreak may be said to be the beginning of the process from an impersonal existence
to the presence of a person in his world, so listening and speaking are a major part in the
achievement of that presence.So it is that conscious intentionality develops in and is molded by
its mother tongue. It is not merely that we learn the names of what we see but also that we can
attend to and talk about the things we can name. The available language, then, takes the lead. It
picks out the aspects of things that are pushed into the foreground, the relations between things



that are stressed, the movements and changes that demand attention. So different languages
develop in different manners, and the best of translations can express, not the exact meaning of
the original, but the closest approximation possible in another tongue.24The action is reciprocal.
Not only does language mold developing consciousness, but also it structures the world about
the subject. Spatial adverbs and adjectives relate places to the place of the speaker. The tenses
of verbs relate times to his present. Moods correspond to his intention to wish, or exhort, or
command, or declare. Voices make verbs now active and now passive, and at the same time
shift subjects to objects and objects to subjects. Grammar almost gives us Aristotle’s categories
of substance, quantity, quality, relation, action, passion, place, time, posture, habit, while
Aristotle’s logic and theory of science are deeply rooted in the grammatical function of
predication.25As language develops, there emerges a distinction between ordinary, technical,
and literary language. Ordinary language is the vehicle in which the human community conducts
its collaboration in the day-to-day pursuit of the human good. It is the language of home and
school, of industry and commerce, of enjoyment and misfortune, of the mass media and casual
conversation. Such language is transient; it expresses the thought of the moment at the moment
for the moment. It is elliptical. It knows that a wink is as good as a nod, that full statement is
superfluous and would only irritate. Its basis is common sense, where by common sense is
meant a nucleus of habitual insights such that the addition of one or two more will bring one to
the understanding of any of an open series of concrete situations. By that understanding one will
grasp how to behave, what to say, how to say it, what to do, how to do it, in the currently
emerging situation. Such a nucleus of insights is centered in the subject: it regards his world as
related to him, as the field of his behavior, influence, action, as colored by his desires, hopes,
fears, joys, sorrows. When such a nucleus of insights is shared by a group, it is the common
sense of the group; when it is just personal, it is thought odd; when it pertains to the common
sense of a different group, it is considered strange.26The commonsense development of human
intelligence yields not only common but also complementary results. Primitive fruit gatherers
differentiate into gardeners, hunters, and fishers. New groups and ends and tasks and tools call
forth new words. The division of labor continues, and with it the specialization of language.
Eventually there arises a distinction between words in common use that refer to what is
generally known about particular tasks and, on the other hand, the technical words employed by
craftsmen, or experts, or specialists, when they speak among themselves. This process is
carried much further when human intelligence shifts from commonsense to theoretical
development, when inquiry is pursued for its own sake, when logic and methods are formulated,
when a tradition of learning is established, different branches are distinguished, and specialties
multiply.Literary language is a third genus. While ordinary language is transient, literary is
permanent: it is the vehicle of a work, a poiēma, to be learnt by heart or to be written out. While
ordinary language is elliptical, content to supplement the common understanding and common
feeling already guiding common living, literary language not only aims at fuller statement but
also attempts to make up for the lack of mutual presence. It would have the listener or reader not



only understand but also feel. So where the technical treatise aims at conforming to the laws of
logic and the precepts of method, literary language tends to float somewhere in between logic
and symbol. When it is analyzed by a logical mind, it is found to be full of what are termed figures
of speech. But it is only the intrusion of nonliterary criteria into the study of literature that makes
figures of speech smack of artifice. For the expression of feeling is symbolic, and, if words owe a
debt to logic, symbols follow the laws of image and affect. With Giambattista Vico, then, we hold
for the priority of poetry. Literal meaning literally expressed is a later ideal, and only with
enormous effort and care can it be realized, as the tireless labors of linguistic analysts seem to
show.6 Incarnate MeaningCor ad cor loquitur. Incarnate meaning combines all or at least many
of the other carriers of meaning. It can be at once intersubjective, artistic, symbolic, linguistic. It
is the meaning of a person, of his way of life, of his words, or of his deeds. It may be his meaning
for just one other person, or for a small group, or for a whole national, or social, or cultural, or
religious tradition.Such meaning may attach to a group achievement, to a Thermopylae or
Marathon, to the Christian martyrs, to a glorious revolution. It may be transposed to a character
or characters in a story or a play, to a Hamlet or Tartuffe or Don Juan. It may emanate from the
whole personality and the total performance of an orator or a demagogue.Finally, as meaning
can be incarnate, so too can be the meaningless, the vacant, the empty, the vapid, the insipid,
the dull.7 Elements of MeaningDistinguish (1) sources, (2) acts, and (3) terms of
meaning.Sources of meaning are all conscious acts and all intended contents, whether in the
dream state or on any of the four levels of waking consciousness. The principal division of
sources is into transcendental and categorial. The transcendental are the very dynamism of
intentional consciousness, its capacity to attend, to inquire, to reflect, to deliberate,27 a capacity
that consciously and unceasingly both heads for and recognizes data, intelligibility, truth, reality,
and value. The categorial are the determinations reached through experiencing, understanding,
judging, deciding. The transcendental notions ground questioning. Answers develop categorial
determinations.Acts of meaning are (1) potential, (2) formal, (3) full, (4) constitutive or effective,
and (5) instrumental.28 In the potential act meaning is elemental. There has not yet been
reached the distinction between meaning and meant. Such is the meaning of the smile that acts
simply as an intersubjective determinant, the meaning of the work of art prior to its interpretation
by a critic, the meaning of the symbol performing its office of internal communication without
help from the therapist. Again, acts of sensing and of understanding of themselves have only
potential meaning. As Aristotle put it, the sensible in act and the sense in act are one and the
same; and the intelligible in act and intelligence in act are one and the same.29 Thus, sounding
and hearing are an identity: without ears there can be longitudinal waves in the atmosphere but
there cannot be sound. Similarly, data are potentially intelligible, but their intelligibility in act
coincides with an intelligence in act.The formal act of meaning is an act of conceiving, thinking,
considering, defining, supposing, formulating. There has emerged the distinction between
meaning and meant, for the meant is what is conceived, thought, considered, defined,
supposed, formulated. However, the precise nature of this distinction has not as yet been



clarified. One is meaning precisely what one is thinking about, but one has yet to determine
whether the object of one’s thought is merely an object of thought or something more than
that.The full act of meaning is an act of judging. One settles the status of the object of thought,
that it is merely an object of thought, or a mathematical entity, or a real thing lying in the world of
human experience, or a tran-scendent reality beyond that world.Active meanings come with
judgments of value, decisions, actions. This is a topic to which we revert when we treat, in a later
section, the effective and constitutive functions of meaning in the individual and the
community.Instrumental acts of meaning are expressions.30 They externalize and exhibit for
interpretation by others the potential, formal, full, constitutive, or effective acts of meaning of the
subject.31 As the expression and the interpretation may be adequate or faulty, instrumental acts
of meaning provide the materials for a special chapter on hermeneutics.A term of meaning is
what is meant. In potential acts of meaning, meaning and meant are not yet sorted out. In formal
acts, the distinction has emerged but the exact status of the term remains indeterminate. In full
acts of meaning there occurs the probable or certain determination of the status of the term; one
settles whether or not A is, or whether or not A is B. In constitutive or effective acts of meaning
one settles one’s attitude to A, what one will do for B, whether one will endeavor to bring about
C.With regard to full terms of meaning one has to distinguish different spheres of being. We say
that the moon exists. We also say that there exists the logarithm of the square root of minus one.
In both cases we use the same verb, exist. But we do not mean that the moon is just a
conclusion that can be deduced from suitable mathematical postulates, and we do not mean
that the logarithm in question can be inspected sailing around the sky. A distinction, accordingly,
has to be drawn between a sphere of real being and other restricted spheres such as the
mathematical, the hypothetical, the logical, and so on. While these spheres differ enormously
from one another, they are not simply disparate. The contents of each sphere are rationally
affirmed. The affirmation is rational because it proceeds from an act of reflective understanding
in which is grasped the virtually unconditioned, that is, a conditioned whose conditions are
fulfilled.32 But the spheres differ so vastly because the conditions to be fulfilled differ. The
fulfilling conditions for affirming real being are appropriate data of sense or consciousness, but
the fulfilling condition for proposing a hypothesis is a possible relevance to a correct
understanding of data, while the fulfilling conditions for correct mathematical statement do not
explicitly include even a possible relevance to data. Finally, beyond restricted spheres and the
real sphere there is the transcendent sphere of being; transcendent being is the being that, while
known by us through grasping the virtually unconditioned, is itself without any conditions
whatever; it is formally unconditioned, absolute.The foregoing, of course, is the realist account of
full terms of meaning.33 To transpose to the empiricist position, one disregards the virtually
unconditioned and identifies the real with what is exhibited in ostensive gestures. What is a dog?
Well, here you are, take a look. To move from empiricism to idealism, one draws attention to the
empiricist’s failure to note all the structuring elements that are constitutive of human knowing yet
not given to sense. However, while the idealist is correct in rejecting the empiricist’s account of



human knowledge, he is mistaken in accepting the empiricist notion of reality and so in
concluding that the object of human knowledge is not the real but the ideal. Accordingly, to move
beyond idealism to realism, one has to discover that man’s intellectual and rational operations
involve a transcendence of the operating subject, that the real is what we come to know through
a grasp of a certain type of virtually unconditioned.8 Functions of Meaning34A first function of
meaning is cognitive. It takes us out of the infant’s world of immediacy, and places us in the
adult’s world, which is a world mediated by meaning. The world of the infant is no bigger than the
nursery. It is the world of what is felt, touched, grasped, sucked, seen, heard. It is a world of
immediate experience, of the given as given, of image and affect without any perceptible
intrusion from insight or concept, reflection or judgment, deliberation or choice. It is the world of
pleasure and pain, hunger and thirst, food and drink, rage and satisfaction and sleep.However,
as the command and use of language develop, one’s world expands enormously. For words
denote not only what is present but also what is absent or past or future, not only what is factual
but also the possible, the ideal, the normative. Again, words express not merely what we have
found out for ourselves but also all we care to learn from the memories of other men, from the
common sense of the community, from the pages of literature, from the labors of scholars, from
the investigations of scientists, from the experience of saints, from the meditations of
philosophers and theologians.This larger world, mediated by meaning, does not lie within
anyone’s immediate experience. It is not even the sum, the integral, of the totality of all worlds of
immediate experience. For meaning is an act that does not merely repeat but goes beyond
experiencing. For what is meant is what is intended in questioning and is determined not only by
experience but also by understanding and, commonly, by judgment as well. This addition of
understanding and judgment is what makes possible the world mediated by meaning, what
gives it its structure and unity, what arranges it in an orderly whole of almost endless differences
partly known and familiar, partly in a surrounding penumbra of things we know about but have
never examined or explored, partly an unmeasured region of what we do not know at all.In this
larger world we live out our lives. To it we refer when we speak of the real world. But because it is
mediated by meaning, because meaning can go astray, because there is myth as well as
science, fiction as well as fact, deceit as well as honesty, error as well as truth, that larger, real
world is insecure.Besides the immediate world of the infant and the adult’s world mediated by
meaning, there is the mediation of immediacy by meaning when one objectifies cognitional
process in transcendental method and when one discovers, identifies, accepts one’s
submerged feelings in psychotherapy. Finally, there is a withdrawal from objectification and a
mediated return to immediacy in the mating of lovers and in the prayerful mystic’s cloud of
unknowing.A second function of meaning is efficient. Men work. But their work is not mindless.
What we make we first intend. We imagine, we plan, we investigate possibilities, we weigh pros
and cons, we enter into contracts, we have countless orders given and executed. From the
beginning to the end of the process, we are engaged in acts of meaning; and without them the
process would not occur or the end be achieved. The pioneers on this continent found shore and



heartland, mountains and plains, but they have covered it with cities, laced it with roads,
exploited it with industries, till the world man has made stands between us and nature. The
whole of that added, manmade, artificial world is the cumulative, now planned, now chaotic,
product of human acts of meaning.
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