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Abstract
There has been an increasing amount of nature writing that calls 
human beings to a new understanding of what it means to be hu-
man by developing a deeper attentiveness to, and intimacy with, 
the natural world around them. However, contemporary nature 
writers and cultural historian, Thomas Berry, note that human 
beings tend to regard the natural world as a mere backdrop to 
the human living that we think really matters. This disregard of 
the natural world affects our ability to fully know who we are, 
and contributes to the bias that fosters ecological decline. This 
paper will argue that expanding the boundaries or limits of our 
understanding of what it means to be human is critical for the 
kind of personal and social transformation or conversion that 
is needed to meet the ecological crisis. I will utilize Bernard 
Lonergan’s identification of three aspects of conversion — re-
ligious, moral and intellectual, and Robert Doran’s notion of 
psychic conversion. These four conversions can lead to the de-
velopment of an explanatory account of ecological conversion 
that helps us to answer the questions: what does ecological re-
quire of us? What are the foundations that undergird it? What 
does it mean for human and other-than-human relationships?

The long-term flourishing and, indeed, survival of the Earth is, perhaps, the most 
significant social breakdown in our world. Despite substantial data on the reality 
and impact of things such as climate change, species loss, habitat degradation, and 
food sovereignty, we lack the political and social will to deal adequately with the 
global ecological crisis. At its core, this is a question about how we can improve 
the conditions and increase the probabilities that there can be a transformation of 
our understanding of our human subjectivity, as well as the nature of our universe, 
and the nature of the divine. As cultural historian Thomas Berry indicates, it is 
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precisely the role of the human in our time to engage in this difficult process of 
becoming truly “present to the planet as participating members of the comprehen-
sive Earth community,”1 a period that he calls “the Ecozoic Era.”2 Increasingly, 
the language being used for this “arduous transition” in the Catholic tradition is 

“conversion.”
In this article, I will argue that Bernard Lonergan’s discussion of conversion 

can provide a framework for thinking about the kind of transformation that is 
needed to meet the ecological crisis. For Lonergan, there is no solution to social 
decline or breakdown except the exercise of human authenticity in our societies 
and cultures. This is as true of dealing with the survival of the Earth as it is with 
other types of decline.

Roman Catholicism and Ecological Conversion
John Paul II’s 1990 World Day of Peace message, Peace with God the Creator, 
peace with all of creation, is regarded as the time when the leadership of the 
Roman Catholic Church started to speak directly about ecological issues. This is 
also the first time that church leadership uses the language of conversion to talk 
about what is required of us. “Faced with widespread destruction of the environ-
ment, people everywhere understand that we cannot continue to use the goods of 
the earth as we have in the past . . . [A] new ecological awareness is beginning 
to emerge. . . . A true education in [ecological] responsibility entails a genuine 
conversion in ways of thought and behavior.”3 

The Catholic conversation about ecology starts with the long tradition of social 
justice, that is, justice for the poorest, most oppressed, persons of the world. As 
John Paul II goes on to say in his 1990 message: “It is manifestly unjust that a 
privileged few should continue to accumulate excess goods, squandering avail-
able resources, while masses of people are living in the conditions of misery at the 
very lowest level of subsistence.”4 

Our waste is dumped where the poor live. We build incinerators to eliminate 
our garbage in the backyards of the poorest people.5 We consume at such a rate, 
and in such a way, that land is taken over by corporations for the exporting of 

1 Thomas Berry, The Great Work: Our Way Into the Future (New York: Bell Tower, 1999), 8.
2 Berry: “Our own special role, which we will hand on to our children, is that of managing the ardu-

ous transition from the terminal Cenozoic to the emerging Ecozoic Era, the period when humans 
will be present to the planet as participating members of the comprehensive Earth community. This 
is our Great Work and the work of our children” (Ibid., 7-8).

3 John Paul II, “Peace with God the Creator, peace with all of creation,” 1990, 1, http://w2.vatican.
va/content/john-paul-ii/en/messages/peace.index.html#messages 

4 John Paul II, “Peace with God the Creator, peace with all of creation,” 8.
5 See Center for Environmental Transformation in Camden, New Jersey, for its efforts to deal with 

the impact of ecological devastation in the Waterfront South neighborhood. For more information, 
see http://www.cfet.org/.
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crops. This means that indigenous peoples all over the world cannot grow their 
own food and feed their families. They are forced to move to cities in the hope of 
finding work that does not usually exist. They have to look for food wherever they 
can.6 The emerging ecological awareness saw clear connections between human 
injustice and ecological injustice.

On October 4, 2003, the feast of St. Francis of Assisi, the patron saint of ecol-
ogy, the Canadian Conference of Catholic Bishops issued a document on what 
they called, the Christian ecological imperative. Then, in 2008, the United Na-
tions International Year of Planet Earth, they issued another document called: 

“Our Relationship with the Environment: The Need for Conversion.” In both, the 
bishops say that serious responses to the ecological crisis demand “that human 
beings change our thinking, relationships and behaviours in order to recognize the 
interconnectedness of all creation.”7 In other words, the only way to meet this 
crisis is with conversion. In the 2008 document, the bishops speak of this crisis as 
moral and spiritual, which means that the conversion also needs to be moral and 
spiritual: “A moral crisis must be met with conversion, which is a change in per-
spective, attitudes and behavior.”8

For Thomas Berry, this is a moral and spiritual crisis precisely because, “[w]e 
no longer [are able to really] hear the voice of the rivers, the mountains, or the 
sea. . . . The world about us has become an ‘it’ rather than a ‘thou.’”9 We are so 
profoundly alienated from the natural world that we do not realize the cost, not 
only to the planet, but to our sense of ourselves. As Berry says, “Everyone lives 
in a universe; but seldom do we have any real sense of living in a world of sun-
shine by day and under the stars at night. Seldom do we listen to the wind or feel 
the refreshing rain except as inconveniences to escape from as quickly as 
possible.”10 

Richard Louv, author of Last Child in the Woods: Saving Our Children from 
Nature-Deficit Disorder, provides a further perspective on our alienation from the 
natural world. He asks: “What happens when all the parts of childhood are 
soldered down, when the young no longer have the time or space to play in their 
family’s garden, cycle home in the dark with the stars and moon illuminating their 
route, walk down through the woods to the river, lie on their backs on hot July 

6 See Oxfam Canada and its work on food sovereignty. For more information, see http://www.oxfam.
ca/.

7 CCCB, “A Pastoral Letter on The Christian Ecological Imperative,” 2003, 14, 
 http://www.cccb.ca/site/Files/pastoralenvironment.pdf See also CCCB, “Building a New Culture: 

Central Themes in Recent Church Teaching on the Environment,” January 28, 2013, http://www.
cccb.ca/site/images/stories/pdf/Church_Teaching_on_the_Environment.pdf 

8 CCCB, “Our Relationship with the Environment: The Need for Conversion,” 2008, http://www.
cccb.ca/site/images/stories/pdf/enviro_eng.pdf 

9 Berry, The Great Work, 17.
10 Ibid., 54.
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days in the long grass, or watch cockleburs, lit by morning sun, like bumblebees 
quivering on harp wires? What then?”11 Will our human children experience what 
Bill McKibben calls ‘the end of nature’?12 Or is there, perhaps, “another possibil-
ity: not the end of nature, but the rebirth of wonder and even joy” for the natural 
world because of a new relationship with it?13

 Thomas Berry also laments what has happened to our human children: 
“For children to live only in contact with concrete and steel and wires and wheels 
and machines and computers and plastics, to seldom experience any primordial 
reality or even to see the stars at night, is a soul deprivation that diminishes the 
deepest of their human experiences.”14

He argues that, as a consequence of our alienation from the natural world, we 
end up teaching our children about an economic system that depends on the ex-
ploitation of life systems. If we want our children to have an attitude of exploita-
tion, to think that the resources of the planet are there for our use, then what we 
need to do is make sure that they lose any feeling for the natural world, any rela-
tionship with it. 

This is not difficult because we, ourselves, have little sensitivity for the planet. 
We are not even aware of the need for an intimate relationship with the natural 
world about us. We tend to regard the natural world as a backdrop to our human 
undertakings. 

While we have more scientific knowledge of the universe than any 
people ever had, it is not the type of knowledge that leads to an 
intimate presence within a meaningful universe. . . . Our world of 
human meaning is no longer coordinated with the meaning of our 
surroundings. We have disengaged from that profound interaction 
with our environment that is inherent in our nature. . . . Our children 
no longer learn how to read the great Book of Nature from their 
own direct experience.15

If we are going to respond adequately to the ecological crisis, one critical step 
we need to take is to recover a capacity for being in communion with the natural 
world. How do we do this? What will help the process of transformation and 
reversal of decline?

11 Richard Louv, Last Child in the Woods: Saving Our Children from Nature-Deficit Disorder (Chapel 
Hill, NC: Algonquin Books of Chapel Hill, 2008), 97.

12 Bill McKibben, The End of Nature (New York: Random House, 1989).
13 Louv, Last Child in the Woods, 4.
14 Berry, The Great Work, 82.
15 Ibid., 15.
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Bernard Lonergan and Conversion
The ecological devastation of the planet is the most significant social breakdown 
that we are currently experiencing. For Lonergan, “decline” or social breakdowns, 
like the ecological crisis, occur because individuals and groups violate the tran-
scendental precepts that call us to be attentive, intelligent, reasonable, responsible, 
and loving human persons. The cumulative effect of living according to these 
precepts is what Lonergan means by “progress.” Living authentically makes it 
more likely that we will see the limitations and devastating consequences of what 
we have done to the Earth so that we can improve and correct problems and trans-
form our world.

Our inattentiveness, failures to understand, wrong judgments and problematic 
choices can, over time, bring about a world that is confusing and disheartening 
because it is such a mixture of progress and decline. Because of the confusion, we 
find that we do not know where to start to turn things around. We even begin to 
think that it is not possible to overcome the situation.

If decline has to do with the cumulative effect of human persons choosing to 
be inattentive, unintelligent, unreasonable and irresponsible, then the only way to 
reverse decline is to operate as fully authentic subjects. And that is the essence of 
conversion. It is an ongoing process of discovering our inauthenticity and choos-
ing to embrace the fullness of human authenticity. Robert Doran summarizes 
Lonergan this way: “Authenticity is achieved in self-transcendence, and con-
sistent self-transcendence is reached only by conversion.”16

For Lonergan, conversion has to do with a transformation both of human sub-
jects and the world. In other words, the ongoing living out of conversion affects 
all of our conscious operations, from what we attend to, to the way in which our 
understanding is enriched, our judgments are guided, and our decisions are re-
inforced.17 Conversion is a transformation of who I am/we are, of how I/we oper-
ate in the world. A change in me, in us, and how we operate in the world will re-
sult in a change in the world itself. For Lonergan, conversion is not about learning 
something new, or developing what I already know. Rather, conversion is about 
moving into a whole new horizon. It sets our lives on a radically different course. 
It is about a shift in our fundamental orientation. As Lonergan says, “It is as if 
one’s eyes were opened and one’s former world faded and fell away. There emer-

16 Robert Doran, “What does Bernard Lonergan mean by ‘conversion’?” 2011, http://www.
lonerganresource.com/pdf/lectures/What%20Does%20Bernard%20Lonergan%20Mean%20by%20
Conversion.pdf. See also Lonergan: “Conversion is a matter of moving from one set of roots to 
another. . . . It is a process . . . [that] occurs only inasmuch as a [person] discovers what is unauthen-
tic in [her or] himself and turns away from it, inasmuch as [she]he discovers what the fullness of 
human authenticity can be and embraces it with [her]his whole being.” Bernard Lonergan, Method 
in Theology (Toronto: University of Toronto Press, 1971), 271.

17 See Lonergan, Method in Theology, 131.
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ges something new that fructifies in inter-locking, cumulative sequences of de-
velopments on all levels and in all departments of human living.”18 

Lonergan distinguishes conversion as intellectual, moral or religious, while 
recognizing that the three are interconnected in the human person.

Intellectual conversion has to do with our explicit philosophical position on 
what knowing is, what the true is, what being is.19 It is about the ongoing process 
of overcoming the myth that knowing involves taking a good look at what is al-
ready out there. Lonergan helps us to recognize that knowing is not about taking 
a good look; it is, rather, a composite of experience, understanding and judgment. 
In this understanding, objectivity resides in raising and answering the relevant 
questions.

Ecologically speaking, this discussion of intellectual conversion encourages 
us to attend to questions that we tend to disregard, to ask the questions that would 
lead us to fuller understanding, to affirm a more comprehensive sense of what it 
means to be human, and to value the whole of life. Consequently, when some-
thing like a severe typhoon in the Philippines happens, we would notice the per-
sistent unwillingness to ask about the reasons for the increased severity of weath-
er events around the planet. It is ongoing intellectual conversion that would open 
up the horizons of our questions, increase our willingness to pursue questions 
about the meaning and value of the ecological devastation that is affecting the 
whole community of life that is the Earth.

Moral conversion is the ongoing process of withdrawing from being self-en-
closed to being self-transcendent in our decision-making. It is the ongoing move-
ment away from self-referential criteria to asking the question, “Is this really 
good or only apparently good?” The issue at stake is the orientation, the criterion, 
the horizon within which I make my decisions.20

Here Lonergan is identifying the fact that there is a self-constituting part of 
human living, that we have an option to decide what kind of persons we want to 
be in the world. We are all responsible together for the world we are making. 
Whatever world we make is grounded in the types of persons we choose to be.

In this dimension of ecological conversion, we enter into the ongoing process 
of shifting from regarding the natural world as of value only instrumentally, that 
is, only as it contributes to human growth and development. It is a process where 
we open up to the natural world as having its own integral meaning and value, of 

18 Ibid., 130. 
19 Lonergan: “Intellectual conversion is a radical clarification and, consequently, the elimination of an 

exceedingly stubborn and misleading myth concerning reality, objectivity, and human knowledge” 
(Ibid., 238).

20 Lonergan: “Moral conversion changes the criterion of one’s decisions and choices from satisfac-
tions to values” (Ibid., 240).
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the natural world as the context within which we live our lives as individuals and 
as a species.

The human species continues to refuse to consider adequately the good of 
other non-human beings, to the sustaining and flourishing of all living beings. 
This refusal extends to the sustaining and flourishing of ecological systems, bio-
regions, air, water, soil, etc., that support all life.21

This one species, the human species, has a serious blind spot that refuses the 
insights that would help us understand that concern for human well-being is so 
excessive that it is destroying the good of all that is other-than-human. We refuse 
to consider that such destruction will affect us as well. We refuse to consider how 
integrated we are, as a species, with the whole of the natural world, with the 
whole of the cosmos.

Our species also resists doing the work that would determine adequate long-
term solutions that would decrease the likelihood that human-induced ecological 
problems occur in the first place.

This aspect of ecological conversion is an ongoing shift from living our lives 
as if they have nothing to do with the natural world to living our lives as if we will 
flourish only if the whole community of life on earth flourishes. It is a shift from 
making decisions about development, energy, agriculture, oil, etc., only in terms 
of the economic benefits to shareholders to making decisions that take into ac-
count all stake-holders, including habitats, bioregions, ecosystems, all species, 
etc.

A further dimension of ecological conversion can be understood by looking at 
the notion of psychic conversion which has been developed by Robert Doran. 
This dimension of conversion has to do with the ongoing process of opening up 
the connections between our conscious orientation and the underlying movement 
of life with all its feelings and images. We can lose touch with the flow of sensa-
tions, memories, affects, etc., that accompany our intellectual and moral activities. 
Psychic conversion has to do with reconnecting to that flow.22 Why do we need 
these re-connections? Doran says: “Affective self-transcendence is frequently re-

21 CCCB, “This is also why, in Catholic social thought, the common good should be conceived 
as the sustenance and flourishing of life for all beings and for future generations. The call for a 

‘new solidarity’ should take into consideration not only the economic needs of all people but also 
environmental protection in order to provide for all.” (“The Christian Ecological Imperative,” 
7) See also Pope Francis, Encyclical Letter Laudato Si’ on care for our common home. (Rome: 
Vatican Press, 2015), http://w2.vatican.va/content/francesco/en/encyclicals/documents/papa-fran-
cesco_20150524_enciclica-laudato-si.html 

22 Doran: Psychic conversion “is a matter of establishing the connections in consciousness between 
one’s waking orientation as a cognitive, moral, and religious being and the underlying move-
ment of life with its affective and imaginal components” (“What does Bernard Lonergan mean 
by ‘conversion’?”). See also Robert Doran, Psychic Conversion and Theological Foundations, 
(Milwaukee, WI: Marquette University Press, 2006).



CANADIAN THEOLOGICAL REVIEW | 2014  c  Volume 3 • Issue 1

62

quired if we are going to be self-transcendent in the intellectual, moral, and reli-
gious dimensions of our living.”23

On the psychic level of the ecological crisis, we are alienated from the rhythms 
and flows of the natural world. We have lost the connections between these 
rhythms and flows AND how we operate in the intellectual, moral and religious 
realms. And, both we, and the Earth itself, pay a price for being so alienated. At 
this level then, the ongoing process of ecological psychic conversion is from 
alienation to a deepening relationship with the rhythms and flows of the natural 
world. Ongoing and regular encounter with the natural world, experiencing its 
beauty, will help with this. 

Contemporary nature writers are helpful guides for teaching us how to recon-
nect with the natural world, how to develop our capacity for intimate communion. 
A consistent theme in their writing is the need for human beings to develop the 
capacity to pay attention. In his book, Crow Country, Mark Cocker writes about 
the fact that we share our lives with so many different species of birds and ani-
mals yet we tend to ignore them; they function as a mere backdrop to the human 
living that we think really matters. But this disregard of the natural world affects 
our ability to fully know who we are. Such a limited self-knowledge is part of the 
bias that contributes to ecological decline.

Madeleine Bunting of The Guardian states that the point of this writing “is that 
nature is no longer something to be studied from a position of scientific detach-
ment, but [it is] an experience, a relationship in which human beings are as much 
part of nature as any so called wildlife.”24 She points out that “[w]e need that 
attentiveness to nature to understand our humanity, and of how we fit, as just one 
species, into a vast reach of time and space.”25 Thomas Lowe Fleischner, editor of 
The Way of Natural History, says that “‘natural history’ is a practice of intentional, 
focused attentiveness and receptivity to the more-than-human world . . . [A]tten-
tion is prerequisite to intimacy. Natural history, then, is a means of becoming in-
timate with the. . . . world.”26

Fleischner goes on to argue that attentiveness to nature matters because, “[i]n 
a very fundamental sense, we are what we pay attention to. . . . Our attention is 
precious, and what we choose to focus it on has enormous consequences. What 
we choose to look at, and to listen to—these choices change the world.”27 Fleis-
chner’s comments remind us of this poem by Walt Whitman:

23 Doran, “What does Bernard Lonergan mean by ‘conversion’?”.
24 Madeline Bunting, The Guardian, Monday, 30 July, 2007.
25 Ibid.
26 Thomas Lowe Fleischner, The Way of Natural History (San Antonio: Trinity University Press, 

2011), 5-6.
27 Ibid., 9.
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There was a child went forth every day,
And the first object he look’d upon, that object he became,
And that object became part of him for the day or a certain 

part of the day,
Or for many years or stretching cycles of years.
The early lilacs became part of this child,
And grass and white and red morning glories, and white and 

red clover,
And the song of the phoebe-bird,
And the Third-month lambs and the sow’s pink-faint litter,
And the mare’s foal and the cow’s calf28

Thomas Berry thinks that this process of transformation or conversion will 
be arduous. There may be large and difficult sacrifices that will be required of 
us both as individuals and as a species as we deal with the consequences of eco-
logical devastation. We will continue to have to deal with ecological devasta-
tion, pollution, the impact of more severe storms, the degradation of our air, the 
soil in which we grow our food, the water that helps to sustain us, habitats and 
eco-systems.

What will sustain us through this arduous process? 

The Role of Religion in Ecological Transformation
At the end of his discussion of the human good in Method in Theology, Loner-
gan notes that a religion that helps human beings to develop their authenticity 
and self-transcendence, “to the point, not merely of justice, but of self-sacrificing 
love,” can help to bring about healing in society.”29 This would be a religion that 
promotes religious conversion, inviting us to live out of the horizon of ultimate, 
divine loving of the whole cosmos. This is particularly poignant when we think of 
the need for ecological conversion to the earth.

Thomas Berry argues that religions have the capacity to contribute to the ardu-
ous journey into a larger, more comprehensive, and deeply spiritual realm of be-
ing. “Only religious forces can move human consciousness at the depth needed. 
Only religious forces can sustain the effort that will be required over the long 
period of time during which adjustments must be made. Only religion can meas-
ure the magnitude of what we are about.”30 

28 Quoted in Richard Louv, Last Child in the Woods, front matter.
29 Lonergan, Method, 55. See also Lonergan: “Religious conversion is being grasped by ultimate 

concern. It is other-worldly falling in love. It is total and permanent self-surrender without condi-
tions, qualifications, reservations” (Ibid., 240).

30 Thomas Berry, The Christian Future and the Fate of Earth (Maryknoll, NY: Orbis Books, 2009), 
11.
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Religions also have a role to play in helping us appreciate that the story of the 
cosmos has a dimension to it that transcends the physical, that the universe, from 
its beginning, is a psychic and spiritual as well as a physical reality. If we would 
understand that our human story is integral with the story of the universe, “[t]hen 
we [could] see that this story of the universe is in a special manner our sacred 
story, a story that reveals the divine particularly to ourselves, in our times; it is the 
singular story that illumines every aspect of our lives—our religious and spiritual 
lives as well as our economic and imaginative lives.”31 Berry goes further to say 
that we should understand the Earth community as a sacred community of life: 

“we form a single sacred society with every other member of the Earth community, 
with the mountains and rivers, valleys and grasslands, and with all the creatures 
that move over the land or fly through the heavens or swim through the sea.”32 

Recognition of our integral place within this Earth community makes it pos-
sible for us to overcome our alienation and begin to experience the subjectivity of 
all beings. We could understand that every member of the Earth community has 
its own identity and dignity, what Berry refers to as its sacred dimension. To the 
degree that human beings can come to understand how intimate we are with the 
universe, the difficult, often impenetrable, psychic barrier between humans and 
the natural world can be removed. We can find ourselves relating as subjects to 
subjects, no longer alienated from each other, but living in a relationship of com-
munion with all. We would intimately know that, “[o]n the planet earth. . . . [w]e 
are literally born as a community; the trees, the birds, and all living creatures are 
bonded together in a single community of life.”33

Conclusion
Ecological conversion requires us to enter deeply into the dynamics of creation, 
into the fullness of the story of the universe or the cosmos. Lyanda Lynn Haupt, 
author of Crow Planet: Essential Wisdom for Urban Wilderness, reminds us that 
we are connected to the natural world in and through our everyday lives. “[I]t is in 
our everyday lives, in our everyday homes, that we eat, consume energy, run the 
faucet, compost, flush, learn, and live. It is here, in our lives, that we must come 
to know our essential connection to the wilder earth, because it is here, in the ac-
tivity of our daily lives, that we most surely affect this earth, for good or for ill.”34 
We must begin to pay attention to the places where we live, to walk the paths of 

31 Thomas Berry, The Sacred Universe: Earth, Spirituality, and Religion in the 21st Century (New 
York: Columbia University Press, 2009), 94.

32 Ibid., 85.
33 Thomas Berry, Befriending the Earth: A Theology of Reconciliation Between Humans and the 

Earth (Mystic, CT: Twenty-Third Publications, 1991), 14-15.
34 Lyanda Lynn Haupt, Crow Planet: Essential Wisdom for Urban Wilderness (New York: Back Bay 

Books, 2009), 9.
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our neighborhoods and start knowing all our neighbors, human and non-human, 
“on and off the concrete, above and below the soil.”35 We need to understand our 
intricate net of connections with the rest of the earth community. Such attention is 
the only way to cultivate the types of insights into the natural world that we need, 
insights that are based in attention, knowledge, and intimacy. For Haupt, as for 
Berry, “an intimate awareness of the continuity between our lives and the rest of 
life is the only thing that will truly conserve the earth—this wonderful earth that 
we rightly love.”36

Like today’s nature writers, Thomas Berry argues that we need to provide our 
children with experiences and opportunities that will help them to develop a deep 
intimacy with the natural world. This poem by Berry reminds us of this.

The child awakens to a universe.
The mind of the child to a world of meaning.
Imagination to a world of beauty.
Emotions to a world of intimacy.
It takes a universe to make a child both in outer form and 

inner spirit. 
It takes a universe to educate a child.
A universe to fulfill a child.
Each generation presides over the meeting of these two in 

the succeeding generation.
So that the universe is fulfilled in the child, and the child is 

fulfilled in the universe.
While the stars ring out in the heavens!37

We are most true to ourselves when we are attentive to the community of life 
within which we live, when we strive to understand the nature and role of all 
members of this community, when we affirm the whole of the cosmos as the most 
comprehensive context of our being, and when we value the whole of the cosmos 
and take all of it into consideration as we make our choices. In this is authenticity 
and self-transcendence. Through such transformation, we can become, with God, 
knowers, co-healers and lovers of all that exists.38

35 Ibid., 13.
36 Ibid., 12.
37 Thomas Berry commenting on a book of verse for children, November 1990, http://www.thomas-

berry.org/Biography/It_Takes_a_Universe.html 
38 Note: The 2003 CCCB pastoral letter on the Christian Ecological Imperative was entitled, “You 

love all that exists . . . all things are Yours, God, lover of life.” This title derives from the biblical 
book of Wisdom 11:25-26. 


