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One can summarize the preceding reflections in the following theses. (1)
In and of themselves, natural forms of conversion provide negative norms
for challenging the authenticity of doctrines. (2) Christian conversion (a)
authenticates doctrines that correctly interpret the events that reveal the
triune God historically and eschatologically and that foster lived fidelity to
the moral demands of life in God's reign and (b) rejects as inauthentic
those that do not. In what follows, | exemplify the utility of these two
principles in authenticating some doctrines and in excluding others.

Natural Forms of Conversion

Psychology provides some norms for questioning the authenticity of
theological doctrines. To date, contemporary psychology and psychiatry
have not successfully formulated a unified theory of the emotions, but we
have learned enough about the working of human affectivity to name
important symptoms of human psychological pathology. The negative emo-
tions of shame, fear, anger, and guilt pose the most serious problems.

The negative emotions have a positive role to play in the development of
human affectivity. Sinful or immoral actions should make us feel shame or
guilt. We should fear threatening circumstances, and situations of needless
suffering or injustice should cause righteous anger. We call these emotions
negative because they function within intuitive cognition in a manner
analogous to the way in which the word "not" functions in inferential
thinking. When properly integrated into the conscious ego, the negative
emotions ought to motivate us to deal in constructive ways with evil or
threatening situations.

The negative emotions give rise to pathology when, instead of owning
them and channeling them toward life-giving ends, we repress them. Then,
they give rise to a steady disintegration of human affective responses. The
first stage of dysfunction consists in "nervousness,” i.e. in the tendency to
overreact to minor irritating stimuli. If one does not attend to the uncon-
scious feelings that motivate nervousness, then they tend to produce a
broad range of more or less compulsive behavior patterns. At the next
stage of emotional dysfunction, one tends to explode periodically in violent
and antisocial forms of behavior, often of a crimina character. In the
fourth stage of dysfunction, one develops delusional symptoms. One has so
lost contact with reality asto require hospitalization. At the end of psychic
disintegration lies suicide.??

Human bigotry often engages different degrees of emotional pathology.
When identifiable social groups of humans live in close physical proximity

2 Karl Menninger, Martin Mayman, and Paul Pruyser, The Vital Balance: The
Life Process in Mental Healthand Iliness (New York: Viking, 1963).
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but maintain only superficial social relationships with one another, the
human mind tends spontaneously to form stereotypes of the members of
the out-group. When out-groups enter into competition with one’s in-group
or threaten it in significant ways, repressed negative emotions tend to turn
stereotypical thinking about the out-group into bigotry. In situatons of
prolonged antipathy between two social groups, bigotry motivates increas-
ingly hostile behavior toward members of the threatening out-group: an-
tilocution, avoidance, segregation, lynching, and genocide.?

The invocation of psychological norms in the authentication of doctrine
would call into question any doctrine that gives evidence of springing from
emotional pathology or bigotry, no matter who teaches it or how many
people teach it. When I taught high school in New Orleans in the 1950s, a
religious tract entitled God Gave the Law of Segregation to Moses on
Mount Sinai enjoyed widespread popularity in the Crescent City. The tract
argued that racial segregation of the sort practiced in the Gulf South en-
joyed the status of divine law because God had revealed it to Moses on
Mount Sinai. Since the tract simply re-enforced the widespread racial big-
otry of the people of New Orleans, it enjoyed credence among a large
number of Catholics. The situation deteriorated to the point that it became
necessary to bring in a major scripture scholar to refute publicly the tissue
of errors and misinterpretations of the Bible that the author of the tract
had woven together in support of an immoral and heretical doctrine. Long
before its formal refutation by a competent scripture scholar, however, the
manifest racial bigotry of God Gave the Law of Segregation to Moses on
Mount Sinai justified rejecting it as false doctrine.

Different societies and cultures institutionalize bigotry in different ways.
The human tendency to rationalize bigotry by endowing it with divine
sanction makes it a fruitful source of false and misleading doctrines. Any
religious doctrine, therefore, that rationalizes racism, sexism, classism, or
any other bigoted “ism” fails to pass the test of doctrinal authenticity. Such
rationalizations exemplify ideology, not sound doctrinal theology.

Bigotry institutionalizes false beliefs, sometimes false beliefs of a reli-
gious character. It tends, therefore, to motivate shared beliefs, while per-
sonal neurosis or psychosis can skew personal religious beliefs. I have a
friend who once worked as a psychiatrist in a state hospital. She developed
such remarkable success in treating religious psychoses that even her athe-
istic colleagues routinely referred religious psychotics to her care. She
commonly found in dealing with religious psychosis that those who suf-
fered from it feared that the psychiatrists in healing them would take away
their faith and deprive them of any relationship with God. She attributed

23 Gordon W. Allport, The Nature of Prejudice (Garden City, N.Y.: Doubleday,
1954).
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her success in dealing with religious psychosis 1n part to her ability to help
her clients 1dentify some genuine religious experience they had known She
kept them anchored there and promised them that she would never take
authentic farith in God away from them, but she also told them that if they
claimed to be the Immaculate Conception they would have to talk about
that In other words, my friend spontaneously mnvoked the psychotic origin
of a personal religious belief 1n order to question its doctrinal authenticity

Intellectual conversion requires one to verify and falsify doctrinal claims
by evidence that establishes either the truth of a behef or its probability It
also requires that one think in adequate frames of reference A frame of
reference lacks adequacy when 1t does not allow one to ask and answer the
questions that will allow one to understand the reality one 1s trying to
understand and explain The application of these norms 1n the authentica-
tion of doctrines would call into question any religious doctrines asserted
without corroborating evidence or formulated 1n a demonstrably mad-
equate frame of reference

The mere fact that a doctrine comes to formulation 1n an madequate
frame of reference does not, of course, establish 1ts falsity, since the human
mind can grasp some truths in almost any frame of reference Ptolemaic
astronomy, for example, grasped some true things about the working of the
heavenly bodies The fact, however, that inadequate frames of reference
function as a set of intellectual blinders and prevent one from attending to
relevant 1ssues and evidence makes 1t likely that even the true beliefs that
they allow one to formulate will need revision when recontextuahzed in an
speculatively adequate frame of reference Those, for example, who be-
lieved 1n the flatness of the earth espoused an inadequate geography, but
even within that inadequate frame of reference they argued correctly that
from a personal perspective, the earth tends to appear more or less flat
They erred primarily in overgeneralizing a common-sense belief Once
they came to recognize the roundness of the earth, the world continued to
look flat That apparent fact now required speculative qualification

Tridentine Theology

A Trnidentme theology of the sacraments of reconciliation and anointing
illustrates how the development of more adequate theological frames of
reference causes the quahfication and reformulation even of authorita-
tively sanctioned doctrinal truths In the early stages of the Council of
Trent, many hoped for serious dialogue between Catholics and Protestants
The decree on justification reflected these renic concerns 2* Once 1t be-

24 Enchuridion symbolorum, ed H Denzinger and A Schonmetzer, 34th ed
(Barcelona Herder, 1967) nos 1520-1583
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came clear to the assembled bishops that Protestantism had already solidi-
fied into entrenched orthodoxies, Trent set itself methodically to reform
the Catholic Church and to draw the lines as clearly as possible between
Catholic orthodoxy and Protestant heterodoxy.

The latter concerns—church reform and the exclusion of heterodoxy—
shaped Trent’s decree on “penance and extreme unction.” The decree
vindicates the sacramental character of both rituals against Protestant de-
nials of their sacramentality and determines parameters for the Catholic
reform of both rites. Trent advanced the theological transformation of
extreme unction into the contemporary sacrament of healing. But when
one reads its decrees in the light of contemporary liturgical history and
theology, what it says about this sacrament sounds minimalistic and inad-
equate. Contemporary accounts of anointing correctly stress even more
than Trent its healing intent. In handling both reconciliation and anointing,
Tridentine sacramental theology also shows little awareness of the com-
munal dimensions of both faith healing and the forgiveness of postbaptis-
mal sins. Trent also treated the sacrament of penance in strongly juridical
terms that contemporary sacramental theology would correctly deem in-
adequate and outdated.” In other words, the new light that contemporary
liturgical theology and history casts on these rituals throws into relief the
theological limitations inherent in a Counter Reformation approach to
sacramental theology.

Rahner and Maréchal

Besides invoking norms of adequacy, intellectual conversion commits
one to thinking with sound logical and methodological principles. In my
judgment, Karl Rahner’s supernatural existential illustrates how sound
logical and methodological principles can call a theological doctrine into
question. Rahner’s doctrine of the supernatural existential rests on his
theological anthropology, which he derived from blending the transcen-
dental Thomism of Joseph Maréchal with insights from Martin Heidegger.

Rahner endorsed Maréchal’s attempt to use Kantian transcendental
method against Kant in order to reground classical metaphysics. Classical
metaphysics claims to yield a necessary and universal insight into the na-
ture of Being. Kantian transcendental method deduces a priori the condi-
tions for the possibility of scientific knowledge, morality, and esthetic ex-
perience. Maréchal argued that in his transcendental deduction of the con-
ditions for the possibility of scientific knowing Kant had overlooked an
important dimension of knowledge, namely, the judgment of being, which
forms the centerpiece of Thomistic epistemology. A systematizing concep-

25 Ibid. nos. 1667-1719; see Gelpi, Committed Worship 2.135-97.
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tual nominalist, Kant had fallaciously reduced knowing to the subjective
interrelation of concrete percepts and abstract concepts. Having included
the judgment of being in the acts of the human mind, Maréchal deduced a
priori from the mind’s capacity to grasp sensible reality as being the es-
sential orientation of the Thomistic agent intellect to Being-as-such. Since
in Thomistic metaphysics, Being-as-such coincides with the reality of God,
Maréchal discovered in every judgment of being an implicit affirmation of
the existence of God and in the essential orientation of the agent intellect
to God a natural desire for the beatific vision.?

Rahner embellished Maréchal’s metaphysical anthropology with the
early Heidegger’s distinction between objective, ontic meaning and rela-
tional, ontological meaning. In Heidegger’s early philosophy, ontic mean-
ing qualifies as existentiel and ontological meaning as existential. Accord-
ingly, Rahner identified the a priori structure of the human spirit inter-
preted through the lens of Maréchalean Thomism with the existential,
ontological structure of reality. For theological reasons Rahner objected to
Maréchal’s portrait of the human agent intellect as a natural desire for the
beatific vision. A natural desire for a supernatural reality sounded too
Pelagian in Rahner’s ears. He therefore deduced a priori a supernatural
gracing of the agent intellect which allegedly transformed it from a natural
desire for God into a supernatural desire for union with the God revealed
in the incarnate Christ. He called this a priori supernatural longing “the
supernatural existential” and also deduced from it a priori his doctrine of
the “anonymous Christian.”%’

Sound logic calls Rahner’s doctrine of the supernatural existential into
question by demonstrating the invalidity of any human attempt to deduce
the nature of reality a priori or to grasp a priori the necessary and universal
nature of any entity. Transcendental logic recognizes only one form of
inference, namely, deduction. A sound logic of inference recognizes three
irreducible kinds of inference: abduction or hypothetical inference; deduc-
tion or predictive inference; and induction or verifying inference. Sound
logic allows the human mind to aspire to formulating a universal insight
into the nature of reality, but it denies that insight any a priori necessity.
Sound logic characterizes all human abductions as fallible, not as logically
necessary.

In other words, Rahner’s logical and methodological presuppositions
cannot justify either his or Maréchal’s claims to have deduced a priori the
necessary and universal structure of the human spirit and of being-in-

26 Joseph Maréchal, Le point de départ de la métaphysique, 5 vols. (Louvain:
Museum Lessianum, 1926-1947) vol. 5.

%7 Rahner, Schriften 1.343-44; 4.227-34; English translation, Theological Investi-
gations 1.309-11; 4.182-88.
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general. In fact, both thinkers have only formulated a fallible hypothesis
about the way in which the mind works and presented it as an induction
while calling it a transcendental deduction. If, as sound logic requires, one
seeks to verify their portrait of the human mind as a virtually infinite desire
to know the whole of Being, the results of close scientific studies of human
knowing call transcendental Thomism’s inflated portrait of human cogni-
tive longing into serious question. Since the virtual infinity of the human
mind gives Rahner’s theory of the supernatural existential its warranty, the
fact that belief in the virtual infinity of the human intellect fails to pass
the test of inductive verification consigns Rahner’s supernatural existential
to the same fate, and with it the doctrine of anonymous Christianity which
the supernatural existential grounds.?® Calling these particular Rahnerian
doctrines into question does not, of course, negate Rahner’s enormous
positive contribution to contemporary theology. In my judgment, however,
the action of God’s Breath offers a more plausible explanation of the
possibility of universal human salvation than the supernatural existential.

At a somewhat less technical level, intellectual conversion also calls into
question all fundamentalistic formulations of Christian doctrine. Not ev-
erything fundamentalists say need qualify as error. Fundamentalism
springs in part from a legitimate desire to conserve fundamental religious
beliefs. But fundamentalists seek to accomplish this end by invoking a
logical and methodological strategy that insures the misinterpretation of
the very truths they are trying to preserve. Fundamentalism first of all
illegitimately objectifies the truth into unchanging, literally true proposi-
tional certitudes sanctioned by divine authority. Protestant fundamentalists
find that authority in the Bible. Catholic fundamentalists find it in dogmatic
statements of the official pastoral magisterium.

The intellectually converted by contrast recognize that ideas become
true when one verifies them in the relevant evidence and that, because the
acquisition of truth changes the mind in the process of attaining true in-
sight, one cannot objectify the truth as fundamentalism claims. The intel-
lectually converted also recognize that the mind thinks in a variety of
frames of reference and therefore knows more kinds of truth than literal
truth. Finally, the intellectually converted look to shared systematic inquiry
as the best means available to the human mind to attain truth. They there-
fore resist any attempt to impose truth on others through coercive author-
ity. Because the incorrect presuppositions on which fundamentalism rests
tend to endow even the truths that fundamentalists proclaim with false or
misleading connotations, the intellectually converted hold fundamentalistic

28 For a more detailed discussion of these issues, see Gelpi, Grace as Transmuted
Experience and Social Process 67-96;, The Turn to Experience in Contemporary
Theology (New York: Paulist, 1994) 91-107.
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teaching suspect until verified by some other means than fundamentalistic
appeals to literal truth and divine authority. Nor can sanction by the official
pastoral magisterium preclude the need to authenticate a doctrine by veri-
fying it in the events that reveal to us the triune God. As Vatican II
correctly insisted, authentic church teaching must interpret and hand on
those events to which Sacred Scripture testifies and that reveal God his-
torically, eschatologically, and normatively.?’

Personal moral conversion invokes the norms of rights and duties in
judging the morality or immorality of human interpersonal dealings. Rights
and duties arise out of the mutual interdependence of human persons in
society for the fulfillment of basic and humane growth needs. A right
exemplifies a human need whose fulfillment depends upon and therefore
makes a claim upon the conscientious decisions of another. A duty consists
in the obligation to act conscientiously to fulfill the basic and humane
needs of legitimate dependents.

When a theological doctrine, either in what it affirms directly or in its
consequences, leads to the violation of fundamental human rights, it fails
the test of authenticity. Think, for example, of the argument defended in
the 16th century by some colonizers of the Americas that, since the ab-
originals in the new world could not have descended from any of the
peoples named in the Bible, they exemplified a subhuman species that one
could exploit in the same way in which one exploits an animal. Or think of
the doctrine that some integralists at Vatican II defended, that “error has
no rights.” In its consequences, this doctrine meant that those in error have
no rights, and it rationalized trampling on the consciences of non-Catholics
in countries where Catholicism enjoyed political privileges. It also sanc-
tioned the peremptory silencing of theologians without due legal process.

The sociopolitical convert invokes the norm of the common good in
judging conscientiously issues in public morality. The norm of the common
good requires that all the members of human society have reasonably
equitable access to the shared goods of that society, as well as reasonably
equitable access to contributing to the sum of those shared benefits. When
invoked as a norm in authenticating theological doctrines, the norm of the
common good calls into question the authenticity of any theological doc-
trine which violates the common good, either in what it states directly or in
what it entails. Biblical rationalizations of apartheid would exemplify the
kind of doctrine of which I speak. So would any theological rationalization
of racism, sexism, classism, clericalism, or any other “ism” in human society
or in the Church, no matter who teaches it.

29 Dei Verbum no. 10.
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Christian Conversion

Christian conversion both authenticates doctrines that correctly inter-
pret the events that reveal the triune God historically and eschatologically
and that foster lived fidelity to the moral dimensions of God’s reign, and
rejects as inauthentic those that do not.

The norms derived from natural conversion serve in and of themselves as
negative criteria for judging theological doctrines because as natural norms
they abstract from the historical self-revelation of God and from the events
that reveal God to us historically and eschatologically. Since, however,
grace elevates, heals, and perfects human nature, doctrines that violate
human nature and rationalize human nature’s vices, sins, and failures fail
the test of authenticity.

Christian conversion, however, provides positive norms for authenticat-
ing theological doctrines because the Christian convert consents in faith to
the historical events that reveal God eschatologically in space and time.
The “eschaton” designates the last age of salvation that the paschal mys-
tery begins. Jesus’ death, Resurrection, and mission of the Holy Breath
create the eschaton. The fact that the risen Christ sends the Holy Breath of
God reveals his divinity. The divine Breath coincides with the reality of
God, and any efficacious source of a divine reality must also enjoy divinity
as a personal prerogative.

The revelation of Jesus’ divinity in the paschal mystery causes the trans-
valuation in faith of the events of his life that led up to the paschal mystery.
The revelation of Jesus’ divinity also entails his sinlessness and reveals his
death on the cross as the ultimate expression of his sinless obedience to the
mission of proclaiming God’s reign entrusted to him by the Father. That
same revelation endows Jesus’ proclamation of the divine reign with a
unique normativity. When seen in the light of the paschal mystery, Jesus’
religious vision contributes constitutively to his human experience of being
a divine person. In no other religious founder does one encounter the
religious self-understanding of a divine person incarnate. That self-
understanding endows the events that reveal the Christian God with an
initial and normative interpretation. Jesus incarnates in finite form the
mind of God and reveals to us both how a saving God desires to relate to
us and how that same God wants us to relate to one another and to the
world. In other words, the apostolic witness to the paschal mystery dis-
closes the eschatological, revelatory events that give Jesus’ religious vision
ultimate divine sanction.

In reflecting on doctrinal theology, Lonergan correctly distinguished
among the normative doctrines expressed in the apostolic witness and
enshrined in the New Testament, church doctrines that hand on and inter-
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pret the apostolic witness, theological doctrines that reflect critically on
both apostolic and church doctrines, and methodological doctrines that
reflect critically on the way in which theologians pursue their craft. To-
gether, church doctrines, theological doctrines, and methodological doc-
trines constitute what Yves Congar called “ecclesiastical traditions.”*

Within the development of doctrine, the apostolic witness functions as a
norma normans. It provides the two norms that judge all subsequent doc-
trinal development. I formulate those norms in the following manner. First,
all authentic doctrinal development must interpret accurately the events
that reveal the Christian God: the life and ministry of Jesus of Nazareth
and the paschal mystery. Second, since those events endow Jesus’ procla-
mation of the reign of God with divine normativity, all authentic doctrines
must foster practical fidelity to the vision of the kingdom enshrined in the
New Testament.

The development of Yves Congar’s ecclesiology illustrates how the first
criterion authenticates some doctrines and calls others into question. In his
early ecclesiological writings, Congar liked to speak of two distinct causal
principles of the Church: one hierarchical, the other pneumatic. He derived
what he called the hierarchical principle from Jesus and his ministry. The
hierarchical principle allegedly endows the Church with its institutional,
hierarchical structure. The pneumatic principle inspires justifying faith,
sanctification, and charismatic ministry in the Church. The documents of
Vatican II reflect an analogous approach to ecclesiology.*

As his thought matured, however, Congar came to realize that his theory
of the two principles failed to interpret what the apostolic witness has to
say about the origins of the Church. Jesus did give rudimentary shape to
the movement he headed when he called the Twelve and when he associ-
ated them with him in the proclamation of the kingdom. The New Testa-
ment makes it clear, however, that the first apostolic college included many
more people than the Twelve. The original apostolic college consisted of all
those who, like the apostle Paul, had seen the risen Christ and who had
experienced Jesus’ divine commission to testify to that experience. Paul
proclaims that Jesus appeared on one occasion to over 500 disciples at once
(1 Corinthians 15:6-7). We shall never know how many of them functioned
as apostles in the apostolic Church; nor can we rule out the real possibility
that some of them did. In the Fourth Gospel, Mary Magdalene functions as

30 Yves Congar, O.P., Tradition and Traditions: An Historical and a Theological
Essay, trans. Michael Naseby and Thomas Rainborough (New York: Macmillan,
1963) 396-407.

31 Yves Congar, O.P., The Mystery of the Church, trans. A. V. Littledale (Balti-
more: Helicon, 1960); Lay People in the Church: A Study for a Theology of the
Laity, trans. Donald Attwater (London: Geoffrey Chapman, 1959). See also Lumen
gentium nos. 18-47.
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an apostle to the apostles (John 20:17-18). Did she function as an apostolic
witness to the risen Christ? The recurring references to her in both the
synoptic and the Johannine traditions suggest that she enjoyed some
prominence in the apostolic Church (Mark 15:40-41, 16:1, 9-10; Matthew
27:55-56; Luke 8:2-3; John 19:25-26, 20:11-18). Moreover, both the Acts of
the Apostles and the Pastoral Epistles give ample witness to the fact that
the apostolic Church made up its structures as it went along.

We shall probably never know in any detail the answers to many ques-
tions about the leadership structures in the apostolic Church. But the evi-
dence we do possess makes it clear that one cannot derive church struc-
tures from Jesus rather than from the Spirit. Toward the end of his career,
Congar recognized that his theory of the two principles of the Church
offered an inadequate and bifurcated account of church origins, and he
publicly abandoned it. Congar may also have realized that his theory of the
two principles suffered under the same inadequacies as Irenaeus’s theory
of the two hands of God. If one ascribes a divine activity to one person of
the Trinity and not to another, one begins to move trinitarian theology in
a subordinationist direction.

Congar seems also to have recognized tardily that the hierarchical struc-
turing of church institutions took shape in the postapostolic Church and
therefore qualifies as an ecclesiastical rather than as a strictly apostolic
doctrine. In a strictly hierarchical vision of the Church, all movement pro-
ceeds from the top of the hierarchy to the bottom. The mature Congar
conceived ordained leaders standing within the community rather than
over it and as both ministering to the community and receiving the com-
munity’s ministry in return.*

In other words, closer study of the events that reveal the origins of the
Church caused Congar to scrap this theory of the two principles of church
origins and replace it with one that better accords with the events to which
the New Testament testifies. The development of Congar’s ecclesiology
illustrates how the first principle for authenticating theological doctrines
supplied by Christian conversion allows one to reject one doctrine as in-
authentic and to endorse another as authentic.

The second norm functions in an analogous fashion and may have con-
tributed to Congar’s replacement of a hierarchical vision of ordained lead-
ership with one which better accords with the New Testament witness. As
we have already seen, Jesus did not say much about the shape of leadership
in the new Israel he was founding. But the New Testament does lay down
one clear principle of divine law that almost certainly derives from Jesus
himself, namely, that those who lead in the new Israel must never ape the

32 Yves Congar, O.P., “My Path-Finding in the Theology of Laity and Minis-
tries,” Jurist 32 (1972) 169-88.
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ways of the kings of the Gentiles. Instead, all those in leadership positions
in the new Israel have to take Jesus himself as the only model of religious
leadership. Leaders must make themselves the willing servants of the rest
of the community, especially of the neediest and most marginal, even to the
point of laying down their lives for those they serve in the image of the
servant Messiah.

One finds evidence in the Gospels of both Matthew and Luke that
already in the subapostolic era, church leaders were beginning to succumb
to the allure of “clericalism.” By clericalism I mean the sinful abuse of a
position of responsible leadership in the Church for the purpose either of
self-aggrandizement or of oppressing others through some form of coer-
cion. All three Synoptic Gospels condemn modeling church leadership on
the model of the kings of the Gentiles (Mark 10:41-45; Matthew 20:2447;
Luke 22:24-27). Matthew especially castigates the leaders of the church in
Antioch for aping the clericalizing ways of the Pharisees who led the Jewish
community in Antioch (Matthew 23:1-12). Luke’s Jesus shows analogous
concerns (Luke 12:41-48). Since both Matthew and Luke took shape dur-
ing the subapostolic era, when church institutions were solidifying, they
give evidence that from the beginning the clericalization of leadership
structures constituted an institutional abuse in Christian communities.

The systematic clericalization of the episcopacy took place in the fourth
century, but one finds its seeds sown in the preceding centuries.** The most
systematic institutionalization of clerical leadership structures in the Latin
Church took place during the Middle Ages. The acquisition of the papal
states transformed the papal office into something that Jesus urged his
followers not to become, namely, one of the kings of the Gentiles. The rise
of the imperial papacy in the eleventh and twelfth centuries patterned the
papacy on the Roman emperor. Corruption in the head of the Latin
Church spread to the bishops who transformed themselves into medieval
barons with extensive estates and even personal armies. One can make a
plausible argument that the rise of the imperial papacy contributed signifi-
cantly to the final estrangement between the Eastern and Western
churches and that the clericalization of papacy and episcopacy in the high
Middle Ages motivated in significant way the fragmentation of the Church
in the Protestant Reformation.>*

The theological doctrines of hierarchicalism and sacerdotalism provided

3 Ray Robert Noll, Christian Ministerial Priesthood: A Search for Its Beginnings
in the Primary Documents of the Apostolic Fathers (San Francisco: Catholic Schol-
ars, 1993); Kenan Osborne, O.F.M., Priesthood: A History of Ordained Ministry in
the Roman Catholic Church (New York: Paulist, 1989) 89-160.

3¢ Eamon Duffy, Saints and Sinners: A History of the Popes (New Haven: Yale
University, 1997); Richard P. McBrien, Lives of the Popes: Ponitiffs from St. Peter
to John Paul II (San Francisco: Harper San Francisco, 1997); Yves Congar, O.P.,
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two important ideological rationalizations of the clericalization of ordained
church leadership during the high Middle Ages. Sacerdotalism, which took
systematic shape the fourth century, imagines church leaders as the Chris-
tian equivalent of Levitical priests. In such an interpretation of Christian
leadership, ordained priesthood separates one from the people and sets
one over the people, instead of identifying one with the people and con-
secrating one to serve them in the image of a servant Messiah. As the
Letter to the Hebrews correctly argues, Jesus on Calvary exercised a priest-
hood of identification with humanity and with the poor and the marginal,
not a clericalized, Levitical priesthood of separation (Hebrews 5:1-10). In
an analogous manner, hierarchicalism rationalizes the abuse of ecclesias-
tical authority by equivalently patterning it on the behavior of the kings of
the Gentiles. In a hierarchical vision of the Church, all movement begins
with those in authority and descends from on high to those they rule.
Authoritative decisions taken without the consultation of those they affect
with moral inevitability oppress.

In other words, the teachings of Jesus concerning the conduct of lead-
ership in the new Israel, teachings that the paschal mystery transforms into
divine law, stigmatize the sacerdotalist and hierarchicalist rationalizations
of the abuse of clerical authority for self-serving and oppressive ends as
unauthentic theological doctrines.*

A Third Principle

So far I have examined two fundamental principles for authenticating
doctrines or calling them into question. One needs, however, to supple-
ment them with a third principle: When transvalued in faith, the norms
provided by the natural forms of conversion can also make a positive
contribution to the authentication of doctrines.

One transvalues a reality or perception, when, having interpreted it in
one frame of reference, one reinterprets it in a novel frame of reference
that gives those earlier realities and perceptions new connotations. Since
divine grace heals, perfects, and elevates human nature, it requires the
transvaluation in faith of all four forms of natural conversion. Once thus
transvalued, the normative insights yielded by the four natural forms of
conversion can make a positive contribution to the authentication of doc-
trines. In what follow, I give examples of how that happens.

In Peirce’s logic of the normative sciences, esthetics decides the ultimate
ideals that rule the human conscience by comparing and contrasting them

L’écclesiologie du haut moyen dge: De Saint Grégoire le Grand a la désunion entre
Byzance et Rome (Paris: Cerf, 1968).
35 Gelpi, Committed Worship 2.70-132.
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with the perception of ultimate beauty and excellence. This logical insight
throws light on how an initial Christian conversion mediates between af-
fective conversion and moral conversion. One form of conversion mediates
between two others when it puts them in a relationship with one another
which they would not otherwise have.

Initial Christian conversion begins in the heart with a confrontation with
one’s conscious and unconscious emotional resistance to consent to the
divine excellence revealed in God incarnate. Normally, the negative emo-
tions (fear, anger, shame, and guilt) motivate the resistance. One may fear
what God might demand of one, or find it difficult to believe that God
loves or forgives one, or resent the religious hypocrisy of self-professed
believers. As one brings these negative feelings to conscious healing and
creative integration into the conscious ego, one grows in the capacity to
respond esthetically to embodied religious excellence. Enhanced esthetic
sensitivity, when transvalued in initial faith, opens one to the divine beauty
incarnate in Jesus and in people’s lives that resemble his. That attractive-
ness motivates the initial consent of justifying Christian faith, for that con-
sent commits one to a life of discipleship, to embodying and proclaiming
the reign of God in Jesus’ incarnate image.

In other words, when one invokes Peircean esthetics in analyzing the
dynamics of Christian conversion, then consent to the divine excellence
incarnate in Jesus and in people whose lives resemble his, by motivating
justifying faith, discloses to graced, intuitive perception that Jesus and the
realities and ideals that he embodied define the summum bonum, the
supereme excellence and beauty that measures all other finite, human
expressions and embodiments of beauty and excellence.>

Similarly, by teaching one to invoke sound logical principles in authen-
ticating and rejecting specific Christian doctrines, the insights born of natu-
ral intellectual conversion contribute significantly to what Lonergan called
methodological doctrines. I have, for example, argued elsewhere that the
Peirce’s logic requires significant revisions in the presuppositions that
ground Lonergan’s own theory of method.>’

Finally, when transvalued in faith the ethical insights yielded by both
personal moral conversion and political conversion function in the devel-
opment of Christian moral theology. The ideal of the kingdom that Jesus

36 See Donald L. Gelpi, S.I., “ ‘Incarnate Excellence’: Jonathan Edwards and an
American Theological Aesthetic,” Religion and the Arts 2 (1998) 423-42; “Conver-
sion: Beyond the Impasses of Individualism,” in Beyond Individualism: Toward a
Retrieval of Moral Discourse in Ameria, ed. Donald L. Gelpi (Notre Dame: Uni-
versity of Notre Dame, 1989) 1-30.

37 Donald L. Gelpi, S.J., Inculturating North American Theology: An Experiment
in Foundational Method (Atlanta: Scholars, 1988); Gelpi, The Turn to Experience in
Contemporary Theology 107-17.
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embodied, proclaimed, and transvalued in the light of the paschal mystery
endows the committed Christian with the ultimate ideals that both lure and
judge the deliberating Christian conscience. The ideal of the kingdom gives
ultimate orientation to the Christian conscience, but it does not provide
any simple formula for resolving every moral conundrum which Christians
must face and resolve. As a consequence, Christian moral teachers cor-
rectly invoke the insights born of personal moral conversion and of politi-
cal conversion in authenticating and rejecting specific moral doctrines.>®

38 See William C. Spohn, Go and Do Likewise: Jesus and Ethics (New York:
Crossroad, 1998).
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