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Panel 12: The Ignatian Charism in Education for Justice: Jesuit Scholastics Explore Foundations and Strategies for Action

Facilitating Conversion in Jesuit Higher Education
Daniel Hendrickson, SJ
INTRODUCTION:
“Thou mastering me God”


A Jesuit theologian qualifies conversion as one of the most dominant themes of biblical literature.  Ladisla Orsy explains that “Yahweh employed all the stratagems a passionate friend knows. He attracted and encouraged, reproached and punished to achieve the desired result, the conversion of hearts.”
  Reproachment and punishment aside, it seems that the theme and persistent ploys to enact it too dominate Jesuit educational endeavors.  Including Fr. General Peter-Hans Kolvenbach’s Santa Clara address, documents about Jesuit education frequently reference the formative elements inherent within Jesuit pedagogy.
  You might recall Kolvenbach’s great quip that calls Jesuit higher education to the “gritty reality of this world.”
  It is an imperative, really, from Kolvenbach and the Jesuit educational tradition for its present-day enterprise of higher education to facilitate the important changes of perspective about self and the world.  “In the course of their formation,” he remarks of Jesuit university students, they must engage grit, so to speak – raw poverty and injustice – “so they can learn to feel it, think about it critically, respond to its suffering” and connect with it in constructive ways.


Are not many of us as educators in Jesuit universities like this biblical God, scrambling for stratagems of conversion?  With the readings we choose, the discussions we facilitate, the field we explore, we hope for a kind of turning in the lives of our students that manifests a change of heart in a rather absolute kind of way.  Reflecting back on God’s wily ways and what he wanted, Orsy explains that “[n]othing else was enough.  The change had to touch the . . . [interior] . . . so deeply that . . . [one] . . . acquired a new personality.”
  With us educators likewise we want not a temporary kind of behavioral change that merely endures the length of a semester or, if longer-lived, fades in the aftermath of a graduation’s frenzy.  We hope for something much more significant.  

Let alone the great outcomes – in an always breaking world – that might thereby happen of converts, Kovenbach reminds us stewards of higher learning of a worthy credential for evaluating both our own teaching and the institutions wherein that happens: “the measure . . . is not what our students do but who they become and the adult Christian responsibility they will exercise in the future towards their neighbor and their world.”
  

This sense of an evolving, responsible personhood and conversion I herein discuss.  Referencing the theoretical work of Jesuit theologians, the practical tools of the Ignatian spiritual tradition, and my own reflections as a faculty member of Creighton University, I provide a discussion of what conversion is for us as Jesuit educators and how we might continue to ensure that it thrives on our campuses.

BERNARD LONERGAN: 

“Man’s spirit will be flesh-bound, when found at best, But uncumbered”


The genius of insight, Bernard Lonergan, SJ provides a helpful discussion about conversion.  A starting point for him begins with an invitation to us for becoming authentic in our lives.
  In general, authenticity represents an interesting discourse which proposes who and what you and I should become.
  Thinkers atheist and God-fearing alike detail what they focus upon as the fundamental aspects and conditions of human life – making choices freely, being socialized, dealing with limits, falling in love, despairing, praying to a higher power – and challenge us to rightly honor that which lets us flourish genuinely in our human condition. 

Achieving authenticity in Lonergan’s perspective occurs though insight.  “The most remarkable thing about insight is that it transforms you, quite suddenly from being stupid to being brilliant...”
 he says a bit smugly.  He explains that “[d]eep within us all, emergent when the noise of other appetites is stilled, there is a drive to know, understand, to see why, to discover the reason, to find the cause, to explain.”
 And as such there is a transformation – “a succession of enlargements of consciousness”
 – that rests upon the foundation of objective knowledge within a world of others who may or may not release themselves in the upwardly spiraling surge of authenticity.


Lonergan explains that being a human person “is something independent of the merely accidental, and so one is pronounced human whether or not one is awake or asleep, a genius or a moron, a saint or a sinner, young or old, sober or drunk, well or ill, sane or crazy.”
  Perhaps some of our students come to mind with any of the qualifiers!  What Lonergan wants of us, though, is an increasingly emerging consciousness which attests to and manifests a process of self-transcendence.  

The instances of self-transcendence create for Lonergan a synthetic union that he famously articulates as experiencing, understanding, judging, and deciding.  These “four modes are interdependent, and each later level sublates those that precede in the sense that it goes beyond them, introduces something entirely new, makes that new element a new basis of operation...”
  With this alone we can see the possibility for that new kind of personality.  The unity of the operations Lonergan cites are the working tools – “a mentality, a formation of incarnate spirit”
 – of self-transcendence.  They are fueled by “a detached, disinterested, unrestricted desire to know”
 and emerge as mechanisms by which human persons attain authenticity.  “[H]uman authenticity”, then, 

is a matter of following the built-in law of the human spirit. Because we can 
experience, we should attend. Because we can understand, we should inquire. 
Because we can reach the truth, we should reflect and check. Because we can 
realize values in ourselves and promote them in others, we should deliberate.


Working rightly, Lonergan hopes that the mechanisms of self-transcendence continually facilitate three kinds of conversions in our lives: intellectual, moral, and religious.  Donald Gelpi, SJ, finds such a proposal innovative and fresh, moreover, explaining that the term conversion originates from a narrower, religious context.  “In a traditional theology of conversion, converts pass from religious unbelief to faith and from sin to obedience to the divine will.”
  He continues: “Bernard Lonergan has, I believe, made his most creative contribution to . . . conversion by suggesting that it can occur in contexts other than a religious one.”
  Given that facts that we represent religious institutions and implore an important dimension of faith in the ways we explain and enact justice, his excitement might seem strange.  What Gelpi wants us to understand, yet, is that Lonergan gives us a broader way to discuss the nature of different conversions in our lives.  They “differ in the virtue of the realm of experience which each engages and in the norms which each invokes in order to measure responsible and irresponsible behavior.”
  He explains that “[a]ll conversions involve a turning from and a turning to. When one converts, one turns from irresponsible to responsible behavior in some realm of experience.”
  Lonergan insists that we are to pay close attention the gritty reality of the world, but he also demands that we do so of our own selves.

Lonergan’s discussion about conversion aspires to be as qualitatively wholistic as are the goals of Jesuit education for impacting body, mind, and heart.  Lonergan gives us a way to gauge what we are learning, what we are doing with and about what we are learning, and how we thereby move beyond our own confines to those of both another and God.  Self-transcendence is transcendence beyond the self, a kind of donation able to exude, ultimately, as love that is sacrificial in all its forms.  But I also think self-transcendence is transcendence through the self.  If it helps us better love the world and find God, it also lets us do the same of our own selves.  And in all its forms it begins in a rather simple way: attentiveness to our experiences.  As we heed the Kolvenbach call to serious solidarity, I can’t imagine a tool better than attentiveness. 

Those of us who know St. Ignatius and exercise his practical way of praying know how crucial attentiveness is.  Our empirical sensations, intuitions, imaginations, thoughts, feelings: Ignatius validates these dynamic functions of our lives as a way to find God and experience him personally.  His Examination of Consciousness – the Ignatian Examen known by name in the least to those of us in Jesuit schools – is, I think, the foundation of Bernard Lonergan’s philosophical masterpiece!  Ignatius and Lonergan alike beg us to wrestle with the raw experiences of our bodies, minds and hearts and lead us in a rather humanly natural way to a place of conversion and authenticity.
KARL RAHNER: 
“Selves—goes itself; myself it speaks and spells, Crying What I do is me: for that I came.”


The quest for authenticity that Lonergan wants of us – again, an important categorical dimension of existential thought – is echoed in the Kolvenbach talk.  As quoted earlier, when Kolvenbach expresses that he is interested less in what our graduates do but in who they become, Kolvenbach is exposing the existential bent not just of the Jesuit educational enterprise but of the very fabric of Ignatian spirituality, the Spiritual Exercises.

The important dimension of deeply personal introspection of the Exercises was not particularly familiar to the Church in Ignatius’ time, at least in the context of personal identity and freedom.  Noted theologian Karl Rahner – also an existentialist – explains that “Medieval man thought and lived on God and the world, on universals and order formulated in appropriate norms. His personal reflection upon himself, his spirit and freedom was conducted, if it occurred at all, in relation to these objective realities in which he knew from the start was included as a whole.”
  

But the human person of the Modern Era bespoke an existence from an entirely new perspective.  The self proclaimed an existence more dignifying than one of an ordered participation within a greater cosmological reality.  A new focus upon the intellectual and emotional dimensions of human life demonstrated a perspective that was different and exciting, and the religious impact was significant in a variety of ways.  The human subject could now regard herself “not merely as a member of a profane world but as a person directed to God.”
  

Rahner writes that “it is at this turning-point that Ignatius stands, a turning-point at which interest begins to be directed towards the subjective, toward the question of salvation as it bears upon the subjective life of the individual, of the sense in which God is a ‘gracious God’ precisely to me.”


Ignatius scribbled and scrolled the sentence fragments and meditations that would emerge as the Exercises at the time of profound religious experiences in his life, but also in a climate of growth and change that reflected the evolution of European culture toward renaissance and enlightenment.  


This is the point at which attention begins to be turned from the cosmis-centric to 
the anthropocentric…, to man who controls and directs himself in this world by 
meaning of rational planning, and directs himself and it towards a future that is 
open. It is a time when attention is turned toward the subjective view as a task and 
as the object of a conscious mission in the Church and for the Church.


The flowing capes over shield and sword which symbolized not only Ignatius’ own lived experience of Knight-errantry but also the larger society’s own virtues and vices were not immediately cast aside.  Yet Ignatius’ own wariness of medieval finery in his life as an obstacle to his own newly discovered desires of religious life and stewardship paralleled to a degree the culture’s readiness for life beyond the Middle Ages.  Of the paradigm shift that had blossomed into being a Modern Era that Ignatius would not resist, Rahner explains of it that the “new age is an age which Christianity itself has ushered in in order to realize itself by way of self-reflection.”
  Such is the context from which the Spiritual Exercises emerged.


Rahner thereby refers to Ignatian spirituality as a legitimate existentialism of its own that is crystallized in the Exercises.
  In them there can occur “a fundamental and free decision of life-long importance”
 that helps determine who and what one ultimately wants to become in her life.  The vocational dimension is rich.  With the prayers and meditations, ultimately, “…there is an existential decision through an individual call of God to the actual person…”
  As one recognizes how God communicates with her personally and loves her totally, one is asked – as Lonergan also postures – to also make discoveries about the world around and to respond in appropriate ways.  


Rahner’s emphasis upon the existential dimension of Ignatius himself and the foundational element of his widely recognized spiritual tradition is not unimportant to Jesuit education.  As they expose an existential quality that cultivates what is for Jesuit education the appropriate kind of authenticity of personhood, they simultaneously facilitate the conversion of heart we are interested in.  Structured in four major movements or “weeks,” the first part of the Exercises is particularly helpful.  It references some of the basic realities of our lives without a pristine veneer.  One meditation gets us to find darkness within ourselves, and name temptation and sinfulness:  “I put myself before God, and look at the contrast: God, the source of life, and I, a cause of death; God, the source of love, and I, with all my petty jealousies and hatreds; God, from whom all good gifts come, and I, with all my attempts to win favor, buy attention, be well thought of, and so on.”
  

Out of the context of prayerful solitude and careful spiritual direction the meditation can seem rather self-denigrating and, on the part of Ignatius, heavy-handed.

What happens through the First Week, though, is a bold account of conscience that reveals in rather honest ways the gritty reality of ourselves.  From grit comes glory, yet.  Ignatius shows us that God almost shrugs his shoulders and then asks in a friendly way whether we want to stay down on the ground or get up, dust ourselves off, and proceed a bit differently.  

If I sound flip I do the Exercises a disservice.  But I disservice them, too, if I present them in a way that makes them unattractive to younger people, inaccessible to those beyond our mainstream, or unhelpful for us in Jesuit higher education.  How they alone enact the existential dimension of authenticity in our lives but also cultivate the reflections and possessions of self necessary of deep-down conversion makes them – in the various forms by which they are available – elemental for those we work for and with. 
THE GELPI FACTOR: 
“My heart in hiding Stirred”


I want to return to Lonergan’s discussion of conversion and once again represent some of Gelpi’s thoughts.  He celebrates the dynamic, multifaceted process of conversion posed by Lonergan, but he is not uncritical.  Gelpi is discouraged by Lonergan’s philosophical underpinnings.  He bristles at Lonergan’s reliance upon epistemological presuppositions articulated by Immanuel Kant.  A culminating philosopher of the Modern Era, Kant offers an epistemology which “requires that every theoretical judgment have a concrete, sensed object.”
  Because of this “[m]etaphysical categories like God . . . and the soul exemplify no concrete sensed object and therefore fail to qualify as knowledge in the strict sense.”
  Working through his ideas with undergraduate students is fun precisely for this!  To many in the world of philosophy, Kant destroyed a thousand years of Christian metaphysics.  Much of philosophy since Kant has been trying to deal with him in particular, affirming his contribution, correcting it, or refuting it with disgust.  Gelpi argues that Lonergan, yet, is more Kantian than we realize.


According to Lonergan human knowing begins with experience, which provides 
the raw material for thought much as the sense manifold does in Kant. Human 
knowing advances to understanding, to the moment of insight when the mind 
grasps how hypothetically to explain a particular problem or set of experienced 
data. It then advances to the moment of judgment, which either verifies or 
falsifies one’s insight into the data under investigation.


The point of focusing upon Gelpi’s critique helps me resolve a void I myself find while reading Lonergan.  If we speak of his own epistemic system as he does – built in, naturally motivated, somewhat mechanistic as well as logically deductive about the objects of the physical world – we can begin to notice how possible it is to speak of human reality like this: mechanistic and deductive.  Lonergan’s premises reveal an inadequate account of the affective components of human life.  I’ll admit that much of his discourse about conversion is attractive, even eloquent.  As Lonergan speaks about aspects of human love and religious love, for instance, we find challenges from him to engage the world and God in wonderful ways.  “All love is self-surrender, but being in love with God is being in love without limits or qualifications or conditions or reservation . . . with one’s whole heart and whole soul and all one’s mind…”
  Reminiscent of a widely celebrated prayer attributed to Pedro Arrupe, Lonergan’s discourse is at times poetic and powerful.  He also offers a philosophically substantial be-all-you-can-be command that engaged many of my Creighton students.  But in the end I think Lonergan has trouble representing the reality of affective forces in our lives.  In doing so he fails to represent adequately the wholly important role of intuitive knowing, an epistemic dimension that Kant’s deductive logic does not account for.  Such knowing, moreover, is an essential aspect of the wholistic reality of Jesuit education.

Gelpi corrects Lonergan with componets of Charles Sanders Peirce’s philosophy.  Gelpi says that “Lonergan, in my judgment, made a mistake when he treated what he called ‘experience’ as the raw material of inferential reasoning. With Peirce, I recognized that people do not live their lives at the level of abstract, rational inference but at the level of intuitive thinking: of feeling, memory, and imagination.”
  Gelpi points toward an epistemology that better represents emotive, affective influences in our lives and – unlike diehard rationalists – validates said intuitions as entirely significant forms of knowledge.  In doing so, Gelpi fills the void he and I experience of Lonerganian epistemology.  He deflates a Kantian influenced deductive logic upon which it stands and gives Lonergan a beating and bleeding heart.  What Lonergan says


about human affectivity, human imagination, and intuitive forms of thinking he 
derives from other thinkers.  This obtuseness on his part in dealing with a very 
important realm of human experience no doubt explains why he failed initially to 
speak of conversion at an affective, psychological level.


Gelpi parcels and supplements Lonergan’s three conversions, the intellectual, moral, and religious .  He qualifies moral conversion in two distinct ways, the personal and the political.
  But he separately details a form of conversion named affective, a form that some scholars of Lonergan account for solely in terms of religious conversion.
  Affective conversion “invokes both the psychological and aesthetic norms in judging the relative health of one’s affective responses to reality.”
  

Gelpi’s component of affective conversion provides a way to validate what our students so often experience through the venues of service and justice provided by our universities.  As they engage grit – that is, encounter the sights, sounds and smells of poverty around our campuses and beyond – it is the intuitive dimension of affect and emotion that is very often and perhaps most immediately impacted.  Understandings of intellectual query, actions of moral behavior, and gestures of faith – hopefully – follow in some form.  But this intuitive dimension frequently establishes a starting point from which the journey of turning which manifests the converted change of hearts that we want more of in Jesuit education begins.  In my experience of students from Creighton it is a place from which questions become more urgent and behavior more intentional.  And beyond that, I think it is the arena where our students are better able to recognize how God is present in both their own lives and in the world’s grit they’ve engaged.  Finding God in all things is a prevailing motto for many of us.  And those of us who have done so in personal ways know the impact it has upon our faith lives.  Claiming God in our lives is not enacted without the will – the choice of existential freedom.  But discovering the divine often occurs through the intuitive dimensions of memory, emotion, and imagination employed by the strictures of Ignatian spirituality.  Gelpi affirms, saying  “[r]eligious conversion benefits from affective conversion because, as Jonathon Edwards, the great Puritan theologian, correctly saw over two centuries ago, the greater part of religion consists of affections and engages the imaginative perception of beauty.”
  

If you blinked or stammered at reference to Edwards, I’m not surprised.  Most of us know him for sharply different theological views, but probably more so for the tone with which he spoke them.  Yet Gelpi recognizes from Edwards insights about the force of intuitive knowing in our lives.  For Edwards also, the affect is a locus whereby truth and reality are experienced and recognized.  The anger some of our students feel in response to encounters of poverty and injustice, the inspiration they have when generosity is present from the people of limited or restricted economic circumstances, the joy they manifest by being in relationship with others very different from themselves: these things emotionally impact our students in profound ways and, with our assistance, propel them toward that new kind of personality Orsy references.


I mention Edwards, though, because of what he has to say about beauty.  Rather simply, the “experience of beauty engages the heart” and, with “the heart one grasps Being, Reality, and grasps it synthetically. Unlike analytic reason, the intuitive imagination does not abstract Being from Truth and Goodness; nor does imagination separate analytically the grasp of Truth from Goodness.  Instead, in aesthetic experience one grasps them all simultaneously with the heart.”


When our students engage grit they find, I contend, nearly constantly, a strange, unseemly kind of beauty.  And it is this beauty that changes their lives in such dramatic ways.

STRATEGIES FOR ACTION
“No wonder of it: sheer plod makes plough down sillion Shine”


Bernard Lonergan maintains that we are hard-wired for a kind of transcendence in our lives which bespeaks forms of both conversion and authenticity of personhood.  Simply stated, we become agents who are smarter, act better, and find God.  In the process we emerge in a genuine way intelligent, moral, loving and faithful people. This hinges, at least initially, upon the ways we are attentive to both the world we encounter and ourselves.  As Kolvenbach calls us to proceed into the world’s grit, we proceed also to the gritty reality of ourselves.  Attentiveness looks beyond, but back again, and in both sectors allows for understanding, deciding, acting, and loving.

The Examination of Consciousness is the expressly Ignatian spiritual tool available to many of us.  Its thoughtful, prayerful consideration of the world and one’s lived experience fosters the same kind of attentiveness Lonergan wants.

As the visiting professor to Creighton’s Semestre Dominicano program in Santiago, Dominican Republic, I employed the Examen in three ways, in three different arenas.


With a full range of experiences and an intimate engagement of a new culture and a new people, my students needed and wanted the space and structure for good attentiveness.    We devoted time in class for serious consideration of how the philosophical texts of the course referenced any of their experiences.  With pointed questions and strategic moments of silence, students used the opportunity to reflectively review the people and the places of their Caribbean context in conjunction with questions and insights that arose from the content of the class.

Beyond the classroom the students gathered for a weekly charla, a conversation, literally, that demanded an attentiveness to what they were experiencing.  Akin with the many faith-sharing groups of Creighton’s popular Christian Life Communities, students were able to reflect with each other in a different dynamic, one less disposed for argumentation and debate, expressing forms of personal engagement.

On a different evening yet the students also gathered for night prayer.  Briefer and less structured than Examens of the classroom and la charla, Sunday evening sessions gave them a way to gather at the cusp of a new week in the explicit context of faith and give voice to the vast amounts of Hispaniola’s hardships and hopes that hovered within each of them.

The students ended the semester with a deep exploration and integration of their interior lives that provided insights about themselves, the world, and God.  In my eyes, they manifested serious change not unworthy of Orsy’s new personality.  

  The Examen is a tool that must be employed in broad, creative, and attractive ways on our campuses.  In the classroom, in other parlors of discourse, in places of faith and worship, and at service sites, the Examen’s invitation to attentiveness helps to engage and enact the deeper realities of our lives wherein a conversion of hearts is more possible.

The First Week of the Spiritual Exercises, moreover, boldly asks us to reflect about who we are as people who make mistakes, offend others, and prioritize our own needs and concerns, but also how we might continue evolving in God’s love for us.  Beyond the particular reflections of sinfulness and contrasting options, the Exercises position us in an existential perspective that evaluates the kind of people we can become in a more conclusive way and the serious choices which accompany the prospects.  Rahner is emphatic about this.  But it is also the call for authenticity we hear from Lonergan.  As we should canvass our campuses with forms of the Examen, I think we should also strive to make the Exercises increasing more accessible.  This foundational element of Ignatian spirituality must be offered in innovative, appealing ways.  And perhaps more so than the Examen, the Spiritual Exercises needs to speak to culturally diverse students and, more generally, students of the technical-savvy generation of this present time.  So we must tell our students about them: what they philosophically and theologically represent, how and why they are used, what they achieve.  I spent an incredible amount of time doing this at Creighton, visiting Freshman Seminar groups in particular, telling students new to the university that the name it bears as an institution stands upon a spiritually significant renaissance reality.  But I was more emphatic about them in my classes, and referenced the profound existential dimension they offer and the great question they pose: “Who do you want to become?”  It is a question my students really wanted.  The conversations it created were some of the most significant of my brief time on Creighton’s campus.  Personal, but grand and expansive, it is a question that makes us different from other places of higher learning.  More so, it is a bold expression of cura personalis – a wholistic care and concern for another’s well being – that hangs as a slogan on banners at many of our campuses.   How can you pose the question?

Finally, in line with Don Gelpi’s insights, we in Jesuit education must continue facilitating and validating the kind of conversion – affective – that happens by way of the intuitions of feelings, imaginations, and memories in our lives.  Especially as we continue to do as Kolvenbach encourages by sending our students into the close and intimate confines of poverty and injustice, we must help them understand and articulate what they experience in their hearts.  The range of it is wide, of course, but as I reflect upon the varied ways Creighton students of mine engaged gritty parts of our world, only very few manifested an absence of affect.  Through the venues of annual events sponsored by the university, weekly service projects, Spring Break trips, an international service learning program and more, Creighton students experienced significant feelings both positive and negative that manifest realities about their own selves and the world they face.


My first year on campus I helped promote a vocation campaign sponsored by the Wisconsin Province Society of Jesus.  With posters and more it repeated the question, “What’s in your heart?”  It gave me the idea to create a Lenten reflection series.  Naming basic themes of affective realities – joy, anger, surprise, jealously, gratitude – and amplifying them with the music of popular culture and poetry, I offered weekly sessions with the express intent to gauge the contents of the students’ hearts.  They were sent away to wrestle through the week with affective realities within themselves.  Each Tuesday of Lent for three years, they came in droves to deal honestly with the forces of their hearts.


I also recall enjoying success with an assignment that jumped out at me from the newspaper the very morning I planned to print and present a semester’s syllabus.  An alternative theatre project not far from Creighton’s campus was staging “The Laramie Project,” the story of the brutal death of a gay college student, Matthew Shepard, in Laramie, Wyoming.  I was planning to use Jonathon Kozol’s Amazing Grace and John Kavanaugh’s Still Following Christ in a Consumer Society to give both color and perspective that semester to a long line-up of texts of ethical theory, but the real victory came from Snap Productions a few blocks away.  The wide cast of characters and the varied and vivid responses they had to the violence of the murder presented my students with affects by which to relate personally and instantly, but also animated the emotional and spiritual dimensions of ethical discourse. 


Our students are often some of the brightest thinkers around the nation, and their minds are well fed by us.  But they are hungry, too, to be engaged as wholistically as Jesuit education is able to do, and we can better represent the source of knowledge and truth present not just within our minds, but in our hearts.


Finally, with Jonathon Edwards we must continually recognize the power of beauty which I think gritty realities – those beyond us, but likewise within – more often than not reveal.  We don’t have to teach our students that simpler lifestyles create different kinds of relationships, that poverty offers an unprecedented kind of generosity, or that time spent with social outcasts is very socially rewarding.  We just have to get them to the places where this can happen.  Moreover, better and more consistent exploration of their interior lives also yields a rewarding discovery.  When our students go to grit, they often chew on sand.  But of the mess it might manifest, something else shines forth.  The tools of Ignatian spirituality can help them better see it and understand what it means.
CONCLUSION

“Summer ends now; now, barbarous in beauty, the stooks rise around”


Each segment of this essay begins with a short verse from Jesuit poet Gerard Manley Hopkins.  The first – Thou mastering me God – references the creator God who won’t give up on creation, us in particular.  It is a God who wants conversion of hearts.  As we begin the discussion of Lonergan, the next quote bespeaks a human reality, one that is flesh-bound and – from elsewhere of the same poem – “day-laboring-out life’s age” with, hopefully, good examination and attentiveness.  But being human is more, and when found at best, is spirit uncumbered by that wonderful human way of transcending ourselves, of reaching above and beyond the natural to what is more.  The third – myself it speaks and spells…– recognizes the reality of our individual lives and the unique sets of qualities and desires there found.  And when Hopkins proclaims What I do is me: for that I claim he is celebrating also the existential dimension of personhood whereby we can look deeply within and broadly around and make discoveries about who we are and what we might become.  The fourth, of a heart Stirred, is that of Gelpi’s affective conversion, of intuitive dimensions within us that work to reveal important truths and challenge change in our lives.  But it is also that arena whereby we and our students recognize a bold beauty, one that peeks or pushes from the busted, bygone peoples and places of poverty and injustice but also permeates the very nature of our own widely diverse, Godly created selves.  The next quote – sheer plod… – reminds us of the good that comes from plan old hard work.  This, the hard work, we know.  It is that of God’s, again, of Biblical stratagems mentioned by Orsy and the vastly complex and compounded kinds of work we do in Jesuit higher education.  It is also the strategies of action herein discussed, the call to attentiveness, the Examen, the Spiritual Exercises of St. Ignatius, the conversations of cura personalis.  And the good: it is the conversion we want, the change of heart that gives the world new personalities.  And with Hopkins here, it is Shine.  That’s what conversion is.  So the final quote, from “Hurraying Harvest,” Summer ends now; now, barbarous in beauty, the stooks rise around represents the possibility of a great abundance produced by Jesuit education of said shine.
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