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Tranquillitas Ordinis in the Church

"For Augustine, tranquillitas ordinis was a negative conception-order keeps things from getting worse than
they wouldbe underconditionsof chaosand anarchy." -George Weigel.

Having completed my term as president of the Fellowship, I offer the comments that follow as a postscript to
our collective efforts of the last ten years. It is not my intention, however, to write in a nostalgic or romantic way
about those who have championed the Church's authentic teaching and discipline through this past decade under
the Fellowship's banner.

Indeed, the Fellowship came into existence because the Church was in crisis, principally by reason of
widespread dissent from-more precisely, rejection of-many of its authoritative teachings by a variety of
leadership persons within the Church community. The Church still endures and confronts this crisis. Thus there is
little success in alleviating dissent about which Fellowship members can boast, though we have made vigorous and
widely appreciated efforts to identify and confute those ideas, policies, programs and persons chiefly responsible
for this crisis.

My purpose here, rather, is to thank God for the Catholic faith that is ours to live and serve. And to thank
Fellowship members for creating an academy of scholars open to all whose Catholic Faith is guided by the Church's
magisterium.

Father Henri DeLubac, S.J. once wrote a book about The Splendor of the Church (1953). The splendor of
which he spoke emanated from Christ the Priest to all who shared in that priesthood by Baptism and, also, by Holy
Orders-CIa chosen race, a royal priesthood, a holy nation, a people set apart" (Ordinary Preface I).

(Cont'd. on page 2)
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Tranquillitas Ordinis in the Church

Borrowing from Augustine, DeLubac told a tale about Victorinus and Simplicianus. Victorinus, a famous thinker
of his day, had come to faith but did not wish formally to identify with the Church. He had much to lose by so doing,
this philosopher whose statue stood proudly in the Roman Forum. But, nagged sufficiently by his friend,
Simplicianus, Victorinus finally succumbed: "Let us go to Church. I wish to be made a Christian." DeLubac pauses
here and then writes about the splendor that belongs to membership in the Church:

"If Victorinus had not made up his mind to take this decisive step and lose himself among the humble flock
of the practicing faithful-(he would still be admired as a thinker, but), he would not deserve to be called by
a name which is common indeed and in the eyes of many without distinction, yet it is the finest of all when its
significance is understood: He would not have been a Catholic" (p. 313).

If there is one "pearl of great price" (Mt. 13:46) which believers possess as their very own, it is the Church. St.
Thomas Aquinas held that Christ came into the world to found the Church, the body above all through which we go to
God (In. Matth. 16:18). Vatican II's Lumen Gentium (No.8) calls this "the sole Church of Christ which in the Creed we
profess to be one, holy, Catholic and apostolic, which our Savior, after His Resurrection, entrusted to Peter's pastoral
care, commissioning him and the other apostles to extend and rule it, and which He raised up for all ages as 'the pillar
and mainstay of the truth.' "

If the Church is a "House of Faith," it is by that fact also a "House of Obedience," in imitation of Him whose life was
one of self-abandonment. Again, DeLubac says it well: "The Church is a community; but in order to be that community
she is first hierarchy. The Church which we call our Mother is not some ideal and unreal Church but this hierarchical
Church herself; not the Church as we might dream her but the Church as she exists in fact, here and now. Thus the
obedience which we pledge her in the persons of those who rule cannot be anything else but filial obedience" (Ibid., p.
265).

Disobedience and divisions have existed within the Church since the days of Peter and Paul (cf. Romans
16:17; I Cor. 3:3; Acts 5, 15, 20). Elites and factions have striven to impose their ideologies upon the Church or to
destroy it. The authentic message of Christianity is too much for them-for one or other group it is too otherworldly,
too impractical, too irrational, not rational enough, interferes too much with passion, lust, pleasure and power, too
compassionate, too worldly and too powerful.

Further, some object today, as if this were the Church's greatest offense, that the Church depends on faith.
Simple faith, it is said, leads to an oversupply of the uneducated who take too many of the Church's "myths" for
granted-as true, that is. Such disdain for "the little ones" is, of course, very old. Paul experienced it in the Agora of
Athens. It existed at the University of Paris before the French Revolution. It is found today in the theology
departments of some leading Catholic universities. Once professors decide that they are wiser than the Church's
bishops, they begin to want their Christianity less hierarchical, less papal, less dogmatic and more dependent on
their own academic magisterium. They lose sight of the distinction, which is not opposition, between the episcopal
charism and scientific training. After all, two of the Church's most important Apostles, Peter and John, were once
described by elites as "uneducated laymen" (Acts 4:13).

In recent decades we have witnessed a similar disdain for simple faith, for "folk religionists" who follow the
straightforward teachings of John Paul II rather than the learning of "post-conventionals," whose restricted gospel
of "love your fellowman" sets aside "cultural baggage" that allegedly developed after Christ-myths, as it is said, of
Mary's virginity, Christ's Eucharistic transubstantiation, the Church's and Peter's infallibility and the Church's
sacramental priesthood.

We now have coteries of priests and religious who look upon any exercise of decisive teaching authority in the
Church as insufferable tyranny. Relying on their personal interpretations of the Church's authority to require assent
and to command obedience, they tell the faithful to "pick and choose" those doctrinal teachings they will believe and
those moral norms they will observe, all this in the name of a legitimate expression of post-Vatican II Catholicism.

Only a generation ago these sophists or their ideological predecessors promised the people of God that
contraception would solve their marital problems, enrich their married life and prevent abortions. Today divorce and
abortion rates among Catholics approximate those among non-Catholics and non-believers. Moreover, young
Catholics, statistics show, copulate without benefit of marriage to an alarming degree. Can one call this Christian
progress? Is there any legitimate concept of doctrinal development, freedom of Conscience or renewal that justifies
such an evolution?
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Tranquillitas Ordinis in the Church (Cont'd.)

Do not such lessons remind us, instead, of Aaron, the priest, offering idols to his people, while Moses knelt on
Mt. Sinai communing with Yahweh? Aaron had the decency at least to recognize that the choices he offered were
evil (Exodus, 32).

Is it not relevant, also, to ask what has happened to "filial obedience?" To respect for Christ's warnings about
scandal?

"The Son of Man will dispatch his angels to collect from His Kingdom all who draw others to apostasy, and all
evildoers. The angels will hurl them into the fiery furnace where they will wail and grind their teeth. Then, the
saints will shine like the sun in their Father's Kingdom. Let everyone heed what he hears" (Mt. 13:41-43; see,
also, 18:7ff.),

During periods of Catholic crisis, we should remember that God raises up, in the "fullness" of such times,
charismatic figures, saints and a pope or two who rescue the Church from those who would distort her teaching and
corrupt her life. Following the Reformation crisis of the 16th Century, it took seven successive popes (one, Pius V,
was later canonized), working from 1554 to 1590, to restore tranquillitas ordinis to the Church. And saints? They
were raised up in abundance: St. Anthony Zaccaria, St. Philip Neri, St. Teresa of Avila, St. John of the Cross, St.
Charles Borromeo, and Jesuit holy men in large numbers-Ignatius Loyola, Francis Xavier, Francis Borgia, Peter
Canisius, Aloysius Gonzaga, Robert Bellarmine.

Collectively, these leaders restored peace and order to the Church of their time. But tranquillitas ordinis did not
come about merely from wishing it, praying for it, or exemplifying it; nor from the wishes resulting immediately from
the prayers and good example of other pious people. These factors, to be sure, played a part. But tranquillitas
ordinis resulted also, even principally, from the reinforcement of new norms, for clergy and religious above all, that
derived from the Council of Trent. The "Church of Trent" had abundant reason to deal forcefully with the effects of
original sin on the Catholic body in that age. And it did so. Vigorous, decisive leadership informed by the Church's
authentic teaching and discipline, and exercised by those who held positions of pastoral authority in the Church,
played the key role in restoring tranquillitas ordinis.

Today the Church has Mother Teresa and John Paull! and a host of other "saints" in and out of the hierarchy
either providing good example of "filial obedience" or using their good offices to exercise the right and duty of the
Church's Pastors to manage Catholic institutions, or have them managed, according to those norms which flow
from the truths of the Catholic faith.

Tranquillitas ordinis is important to the peace of the Catholic community, but it is also important to personal
virtue. How difficult it is to preach holiness or to expect faithful Catholics to desire holiness, which includes
obedience to the Church's pastors, when intellectual dissent and practical disobedience to Church teaching and
norms characterize a signficant number of rectories, convents and, also, the offices of some Catholic college
presidents, who, while trading on their Catholic patrimony, in fact dissipate it!

Relatively few Catholics have ever been excluded from the Church for questioning its doctrinal definitions or
failing to obey its moral norms. But, from the time of the Apostles and the Apostolic Church, limits have been placed
on the activity of those Church members who have sought to establish a dissentient faction within the one Body of
Christ. If a nation cannot exist half slave/half free, can a Church credibly exist with a significant number of its
leadership personnel dissenting from or rejecting their Church's binding teaching? Freedom is existentially
exercised only within the standards and norms of a given community. Any exercise that contradicts those standards
and norms ceases to be authentic freedom and becomes license.

It surely makes no sense, whatever the institution-if one really believes in the institution-to appoint as
leaders of its structures those who either do not believe in the institution or, who, manifestly reject one or more of its
binding doctrines or moral norms. Nor should the institution take a neutral approach to leaders or would-be leaders
who "nuance"-in effect, disguise-their private dissenting views in order to retain or obtain official positions within
the institution.

At one recent Catholic meeting on the national level, at which high ecclesiastics were present, a priest-official
publicly asked why we should assume that the Church's sexual ethic had, in fact, been received as true. Another
priest-official argued that issues being dissented from in the contemporary Church-old issues, all of them-had
not yet reached the point of maturity in the Church's consciousness such that they could be definitively settled.
Even when the issue was "heaven and hell," an appointed delegate thought it would be a shame to return to "old"
language when, in her view, the Gospels spoke mainly of the effect of faith on this life.
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Our Savior Christ recognized that "the children of this world" are and would be more astute than "the children of
light" (Lk: 16:8). But, granting the astuteness of worldlings, why should "children of light" permit any but full
believers-namely, those fully committed to the Church's binding teaching and discipline-command over the
Church's parishes, educational institutions and classrooms, its liturgical services, diocesan or other departments
and agencies? Most institutions have the good sense to keep their enemies at bay. There, at bay, outside
leadership positions, advocates of rejected changes in Church teaching or discipline retain their personal freedom.
They are not rewarded, as sometimes happens today, by being retained in or named to positions of leadership
despite their dissent and their activities against the Church's tranquillitas ordinis.

Yet, the public authority of the Church does eventually act whenever the integrity of the Catholic faith is in
serious jeopardy. It surely is in jeopardy today. Some would say that developments have gone too far to deal
effectively with the present underground schism. Without open confrontation, however, it is always possible to take
small steps, provided these are genuine and effective steps to renewal and reform. The first step would surely be to
require that those in charge of the Church's apostolates on all levels be fully committed to the Catholic Church as
the Church defines herself by means of her worship, her teaching and her moral norms:

In his 1986 note to Father Joseph Fessio's re-publication of The Splendor of the Church, Henri DeLubac, now a
ninety-year-old Cardinal of the Church, recalls that he wrote the book during the theological storms which unsettled
ecclesiastical circles in France some fifteen years before similar disputes began to rattle Catholics in the United
States. He mentions the factionalism, the "modernist" venturing, the contempt for hierarchy and other corrosive
attitudes characteristic of the Church in France at that time. So he sat down to write a bookmore about the Church's
splendor than of her travail. Elsewhere, also, he wrote: "Unlike earthly mothers, she gives life to her children by
receiving them into her womb where she nourishes, educates and liberates them; she brings them up to the adult
stage of Christian manhood by keeping them there" (The Christian Faith, pp. 200-201).

It is the function of tranquillitas ordinis to do precisely that. And does not the splendor of the Church demand it?
-George A. Kelly
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Synod Thoughts: Belief and Practice
Germain and Jeannette Grisez

Sometime before Vatican II, a magazine called
Integritycaused what seemed at the time a major
controversy by running a little ditty:

Mr. Business went to Church on Sunday,
but went to hell for what he did on Monday!

In Gaudium et spes, 43, the Council dealt in a more
nuanced way with the moral error of separating faith
from daily life:

This Council exhorts Christians, as citizens
of two cities, to strive to discharge their earthly
duties conscientiously and in response to the
gospel spirit. They are mistaken who, knowing
that we have here no abiding city but seek one
which is to come (cf. Heb 13.14), think that they
may therefore shirk their earthly responsibilities.
For they are forgetting that by the faith itself they
are more than ever obliged to measure up to
these duties, each according to his proper
vocation (cf. 2 Th 3.6-13; Eph 4.28).

Nor, on the contrary, are they any less wide
of the mark who think that religion consists in
acts of worship alone and in the discharge of
certain moral obligations, and who imagine that
they can plunge themselves into earthly affairs in
such a way as to imply that these are altogether
divorced from the religious life. This split
between the faith which many profess and their
daily lives'deserves to be counted among the
more serious errors of our age. Long since, the
prophets of the Old Tetament fought vehemently
against this scandal (cf. Is 58.1-12) and even
more so did Jesus Christ Himself in the New
Testament threaten it with grave punishments
(cf. Mt 23.3-23; Mk 7.10-13). (Emphasis added.)

Plainly, the dichotomy between faith and life is neither
a new nor a specifically American phenomenon.

The isolation of religion in a compartment and the
conduct of the rest of life by worldly standards remains
a major obstacle to the Church's carrying out of her
mission: To spread the faith to everyone in the world
and to lead everything human back to God through
Jesus. That will never be done if faith does not even
spread throughout the lives of Catholics.

The dichotomy between faith and life not only
sterilizes faith but often kills it. In contemporary urban-
industrial society, as layfolk organize their lives, they
must make many more major commitments to
implement their faith, it becomes one interest among
many. These other interests, cultivated without
reference to faith, easily choke it out.

Compartmentalization is not a vice peculiar to the
laity. But all the preparatory documents for the coming
session of the Synod mention this error, and it takes a
specific form among layfolk, when they shirk their
special repsonsibility to build up, redeem, and sanctify
the secular world.

So, we think the Synod should study this matter
carefully and advise the Pope, the other bishops, and
all who share in evangelization and catechesis about
how they can improve what they are now doing and try
in new ways to nurture in the laity authentic Christian
integrity-that wholeness which overcomes the split
between accepting the truth God reveals in Jesus and
doing that truth in love.

In the passage quoted above, Vatican II speaks
of the proper vocation of each Christian. We believe
that this proper-or, perhaps better, personal-
vocation is a key to Christian integrity. Faith pervades
and shapes one's life only if one finds one's personal
vocation, commits oneself to it, and faithfully fulfills it.
But many Catholics mistakenly think that only priests
and religious have personal vocations. They do not
regard as vocational the major commitments in their
lives and so do not make them to implement their faith.
Therefore, catechesis to improve understanding of
personal vocation would be helpful. The Synod itself
could offer a model instruction, perhaps along the
following lines:

Most pagans of ancient times thought their
leaders were divine beings or were raised up by
blind fate. But God's People of the Old
Testament knew the difference between human
leaders and God. And, aware of His providence,
they did not believe in blind fate. Rather, they
realized that the Lord foresees the needs of His
People and prepares men and women, even
before their birth, to meet these needs.

Still, God always respects the freedom of
created persons. So he does not make them play
their roles like puppets. Rather, he calls them-
Abraham, Moses, Samuel, the prophets. This
calling is what we mean by "vocation." If one
accepts God's call, one becomes a partner in his
work of creation, redemption, and sanctification.

The Virgin Mary is a splendid example. By
Gabriel's message, God calls her to be the
mother of Jesus. At first she does not see how
motherhood can be part of her vocation. But,
reassured by the angel, she accepts her role:
"Be it done to me according to your word."

Jesus teaches that everyone who follows
him has his or her own vocation. The Spirit
blesses with unique gifts and opportunities not
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Synod Thoughts: Belief and Practice (Cont'd.)
only great leaders-and not only priests and
religious-but every member of Jesus' Body. So
each of us has a vital function in that Body. We
are all to be priests, spokespersons for God,
leaders and servants of his People. And most of
us are to do these things in our married and
family life, our life as students and workers, our
life as neighbors and citizens.

So, whenever we face major decisions-
whether to pursue further education, what line of
work to go into, whether to marry, where to live,
and so forth-we should pray and ask ourselves:
What is God's will for me? Willi best live out my
faith doing this or that? If we do our best to make
decisions on this basis, we are listening to God's
call and, like Mary, saying: Be it done to me
according to your word.

Besides providing instruction on personal
vocation, the Synod could urge that vocation be
stressed in the catechesis of children. They begin
early to think about their lives as adults. If they think
only in terms of status, comfort, and security, they
already separate faith from life. So they should be
encouraged to ask themselves: How does God want
me to help him complete his plan of creation? What is
my special function in Jesus' Body; what cross is he
asking me to take up? What special gifts and
opportunities has the Spirit given me, so that I can
play my role in the drama of salvation? If children are
thinking along these lines, more of them will find their
vocations-lay, clerical, or religious.

The Synod also could recommend that local
churches enrich and expand whatever they are doing
to help their members choose careers and find jobs. In
the United States, such services are available in many
Catholic high schools and colleges. If truly Christian
vocational guidance and placement services were
offered to every Catholic, the rendering of these
services would be an opportunity for catechesis and
spiritual direction which would support making major
life commitments in the light of faith.

The Synod also could recommend that vocation
be emphasized in premarital instructions. It is
important that those who marry see marriage and
parenthood as a vocation, not just as a means of self-
fulfillment. Married couples who rightly understand
their vocation are very like Mary. For what one does to
the least of Jesus' brothers and sisters, one does to
Jesus himself. So in building up a loving family, a
couple builds up Jesus' kingdom. And in procreating
and raising new citizens of Jesus' kingdom, Christian
parents truly are Jesus' parents. If more couples
understand this on their wedding day, there will be
fewer broken marriages, more chaste marital love,
and holier family life.

The Synod also could recommend that each
national bishops' conference set up a way of
identifying lay Catholics of recent times whose lives
were marked by holiness, and promoting their
canonization. Some layfolk do put their faith into
practice throughout their lives; they are exemplars of
Christian integrity. But the calendar is virtually devoid
of such saints. Vatican II's splendid teaching about
the universal call to holiness is not supported by the
Church's liturgical practice, which makes it clear that
popes, bishops, priests, religious, virgins, and widows
can be saints, but leaves unclear the possibility of
sanctity for husbands, wives, children, parents,
students, workers, neighbors, citizens, and so on,
unless they were martyrs or very important people,
such as kings and queens.

In the passage we quoted at the beginning,
Vatican II also recalled that our Lord threatened the
split between professed and lived faith with grave
punishments. We think that the Council here touches
on another key to Christian integrity, namely,
motivation by a vivid and intense hope of heaven.
Preaching and catechesis, since the Council, have
soft-pedaled hell, but if one has no realistic fear of it,
heaven seems both remote and certain, and so it also
loses its motivating power. For no one wastes time
thinking about good things which are certain to come
about in the distant future. However,if heaven does
not motivate Christians, status, comfort and security
will motivate them, and faith will be compartment-
alized.

The Council also warns against shirking earthly
responsibilities because we have here no abiding city.
This warning might seem to be at odds with the
reminder about hell. If Christians are strongly
motivated by hope of happiness in another world, will
they not care less about this one? The Council itself
answers this question, by splendidly clarifying the
relationship between this life and life everlasting.
However, Vatican II's development of doctrine about
heaven has been largely ignored. We think the Synod
should recall it and urge renewed emphasis on the
reality of heaven and hell in Catholic preaching and
teaching.

To appreciate the Council's vision, one can
compare it with two other views of the relationship
between this life and life everlasting.

According to one of these, which may be called
"classical," this life is hardly more than a means of
reaching the next life. This life is a test; those who
avoid mortal sin pass the test and graduate into
heaven.

According to another view, which may be called
"modern," this life is much more than instrumental for
reaching heaven. Indeed, apart from certain
inconveniences, such as suffering and death, this
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Synod Thoughts: Belief and Practice (Cont'd.)

,I

world already is heaven, in an immature state.
Underestimating the impact of sin and its
consequences, this modern view suggests that
humankind will eventually transform this world into a
virtual paradise.

The vision Vatican II proposes differs from the
classical and the modern views. The Council makes it
clear that in the fallen human condition it is very
difficult to live a good life in this world, and that a good
life will not be entirely successful and happy.

Like Jesus himself, good Christians encounter
evil and strive to overcome it with healing love. They
can anticipate some success in this effort. But they
must also expect to experience frustration,
resentment, and defeat. For the world is riddled with
evil, and the wicked do not meekly surrender when
they receive the offer of peace which God makes in
Jesus. Thus, to follow him is to accept the cross.
These aspects of Vatican II's teaching clearly conflict
with the modern view.

But the Council's teaching also goes beyond the
classical view, especially by stressing the real
continuity between this life and everlasting life. Jesus
has lifted human nature to a new dignity and shown
the right way to live in the fallen world. In doing so, he
shows that the fulfillment proper to human persons is
intrinsically valuable, and that life in this world is more
than a mere means for reaching heaven.

The Council's vision is expressed best in
Gaudium et spes, 38-39.

II
,,}

II

I
I

While God calls some to the religious life, he
summons others to dedicate themselves to the
earthly service of men and to make ready the
material of the heavenly realm by this ministry of
theirs. Yet he frees all of them so that by putting
aside love of self and bringing all earthly
resources into the service of human life they can
devote themselves to that future when humanity
itself will become an offering accepted by
God.(GS 38).

In other words, most of us are called to offer God
dedicated work for human well being in this world.

The Council also teaches that the Eucharist, with
its transformation of the temporal and natural into the
everlasting and glorious, is like a down payment on
heaven. Thus, the heaven for which we hope
somehow already begins in this life. As deformed by
sin, the Council explains, this world must pass away,
and a new creation replace it. However, since charity
and its fruits will last, the new creation already has its
beginning in human works of love.

In this world, the Council teaches, "grows the
body of a new human family, a body which even now is
able to give some kind of foreshadowing of the new

-

age" (GS 39). Thus, while earthly progress must not
be confused with the growth of God's kingdom, living a
good life in this world makes an essential contribution
to the building up of the kingdom.
, And Vatican II goes on to explain how life in this
world contributes to building the kingdom:

After we have obeyed the Lord, and in His Spirit
nurtured on earth the values of human dignity,
brotherhood, and freedom, and indeed all the
good fruits of our nature and enterprise, we will
find them again, but freed of stain, burnished and
transfigured. This will be so when Christ hands
over to the Father a kingdom eternal and
universal: 'a kingdom of truth and life, of holiness
and grace, of justice, love, and peace' (Preface
of the Feast of Christ the King) (GS 39).

This is truly a splendid vision of thesignificance of life
in this world and its relationship to everlasting life.
Seen in this way, heaven inspires a hope which does
not undermine earthly responsibilities.

We also think the Synod could do a service by
urging that the very categories of "laity," "layman," and
"laywoman" be avoided as much as possible. To focus
on layfolk as such, even as the Synod will do,
inevitably is to highlight two things, one positive and
the other negative: positively, what every Christian,
whether cleric or religious or lay, has in common, and,
negatively, specific values of clerical and religious life
which the laity lack. Highlighting these two things
leaves in the shade the positive content to be
intergrated by faith in the lives of husbands, wives,
parents, children, students, workers, neighbors,
citizens, and so on. So, it seems to us, the teachers of
the Church could contribute to Christian integrity by
altering their own consciousness, so that they no
longer see, think about, or try to speak to the laity (or
"the faithful" as distinct from the clergy and religious)
but instead see, think about and address the many
specific categories of Christians.

We also suggest that the Synod recommend that
both the Holy See and national conferences of
bishops, when they engage in social teaching, strive
for greater practicality and relevance to the choices
which must be made by the majority of Catholics.
Rerum Novarum was helpful, for it addressed a social
question which concerned many Catholics - the
exploitation of workers - and encouraged them to do
something within their power about it, namely, join a
union. Quadragesimo Anno was not so helpful, for it
proposed a plan for reconstructing the whole social
order; while many Catholics, in the midst of the
depression of the 30s, found the Pope's ideas
interesting, hardly anybody could do any thing about
them.

(Cont'd. on page 20)
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1987 Synod on the Laity

In preparation for the October meeting of
Bishops in Rome, Archbishop Jan Schotte, executive
for the Synod Secretariat, issued a working paper as
the basis of the Roman discussions. On June 7-9 a
symposium sponsored by the NCCB was held at St.
Mary's College in Notre Dame, where members of
the U.S.C.C. Laity Committee met with the six
bishops who will represent the U.S. Church at the
Roman meeting: Cardinal Bernardin, Archbishop
Weakland, Archbishop May, Bishop Ott, Bishop
Lucker, Bishop Ramirez.

In the only published account of those
symposium proceedings (Origins, June 25, 1987),
Father Robert Kinast, of the Washington Theological
Union, offered reflections on Archbishop Schotte's
working paper. Reporting first on the U.S.
consultation itself, Kinast notes that most Catholics
expect to live their Christian vocation in the family,
the parish, and work, rather than in civic obligations
and political activities. The laity looks upon priests as
celibates who celebrate the liturgy and the
sacraments, while the laity are those who raise
families and work in the world. These views coincide
more or less with the thinking of the Holy See (and
many Catholics) which has been resisting efforts to
clericalize the laity, while secularizing the clergy.

The following is a partial list of his judgments
(and perhaps the USCC committee):

1. There is still a tendency to speak of the laity in
the third person and the church as something other
than the laity. There is an unmistakable, hierarchy-
centered perspective. Invariably, success is
attributed to the laity responding to initiatives from
the "church." The implication is that without such
guidance, the laity would remain passive and
different. When these impressions were given by the
lineamenta, they were firmly rejected by the laity.
They have not been totally eliminated from official
church documents.

2. It seems to be a garbled attempt to affirm the
equality and dignity of women while advocating a
truly feminine distinctiveness. A more straightforward
affirmation would be desired/expected by the laity.

3. Laity in the consultation have problems with
the designation of secularity as their distinctive
characteristic.

4. The repeated insistence that there is an
essential difference between the ordained
(ministerial) priesthood and the priesthood of the
baptized would strike many of the laity in the
consultation as contradicting the fundamental
equality of baptism... this insistence appears to be
defensive, suggesting that there is some hidden
value to be preserved which is not adequately
covered...

5. Many lay people in the consultation have

questioned whether secularity should be stressed as
the distinctive quality of their state in life when
compared to ordained and vowed members of the
communio. Secularity is not how lay people
distinguish themselves. They speak rather of
baptism and gifts of the Spirit.

6. Laity in the consultation would question the
need always to be reminded that "no charism
dispenses a person from the jurisdiction of the
bishops in the church." It often seems that official
documents take away with such statements what
they have just asserted and what lay people know in
their experience - they are gifted by God and are
not likely to go astray if they do not always check in
with ecclesiastical authority figures.

7. Many single lay adults would question the
assumption that most lay adults are married with
families... They would like less the persistent traces
of dualistic thinking; prominence given to secularity,
and ambiguity regarding its meaning; charisms
always to be subject to ecclesiasticaUu_d~tment.--

Areas of disagreement pointed out by Father
Kinast are the following:

1. The impression that the laity are dependent
on the synod to determine how the laity can
overcome the separation of faith from life. Likewise,
the impression that the church's social doctrine is
worked out by the hierarchy and the laity invent new
ways to implement it. Both impressions run counter
to the deep sense the laity have of their contributions
and maturity.

2. The responsibility of the clergy in fostering lay
passivity (or blocking lay initiatives) and in falling
short of the legitimate expectations of the laity
regarding preaching and spiritual leadership is not
adequately acknowledged. The laity in the
consultation do not want to assign blame and are not
anti-clerical, but they do want to be taken seriously in
their frustration with clergy who retard the renewal of
the Church.

3. The reference to ecumenical cooperation
raises a real ambiguity about the current state of
ecumenical relations. How important is ecumenism?
How much effort should be made to collaborate with
other Christians?

4. Laity in this consultation find it hard to relate to
the diocesan level of the church and would probably
find the references to the diocese in the working
paper incidental to their concerns.

5. Laity in the U.S. consultation would have little
interest in the discussion of lay movements and
associations, third orders and secular institutes. For
most of the laity, the parish is more viable than the
working paper suggests, and small communities of
faith are seen as an integral part of the parish rather
than as an alternative.
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Cardinal Wright Award To Fathers Farraher and Fessio

In a unique departure from custom, the 1987 Cardinal Wright Award for outstanding service to the Church will
be given to two charter members of the Fellowship, both Jesuits and San Franciscans, as well.

Father Joseph Farraher, who for many years has been the moral theologian for The Homiletic and Pastoral
Review, is one of the pioneer moralists of Theological Studies-with Gerald Kelly, S.J., John Ford, S.J., and John
Lynch-when parish priests across the U.S. looked to them for guidance, not only in pastoral practice, but in
confessional use.

Ordained a priest in 1947, Father Farraher has taught at Alma-Berkeley, where he served as Rector-President
for six years, later as academic dean at San Francisco's Menlo Park Seminary. He has written copiously on moral
theology and canon law.

Father Joseph Fessio, who gained his reputation first for having earned his doctoral degree under the future
Cardinal Joseph Ratzinger, achieved national prominence when he created within the University of San Francisco
a St. Ignatius Institute, which he said at the time "emphasizes fidelity to the teachings of the Church, stresses
classical Catholic teachings, provides Catholic formation with Catholic teaching." Almost immediately, USF's
president conducted an investigation into complaints against Father Fessio's Institute. The final report in 1978,
which was based on purely secular grounds, found that Father Fessio represented "one of the most potent
generating centers for new funds in the whole USF complex." The evaluator (a Michael Schriver) discovered an
obvious fact that the Institute's critics were "vociferous and hostile," while Father Fessio was judicious and
temperate." The real dividing line was the definition of the Catholic Faith by Rome.

Father Fessio's more enduring contribution may be his Ignatius Press, which reproduces Catholic classics by
the dozens each year-Chesterton, Belloc, DeLubac, Balthasar, Boyer, etc. Additionally, Ignatius Press books,
given the temper of the times, would not likely see the light of day without Father Fessio's commitment.

The 1986 recipient of the Cardinal Wright Award was Dr. Joseph Scottino, retiring president of Gannon
University. Not only has Dr. Scottino been the Fellowship's Secretary-Treasurer these past five years but, now on a
sabbatical, he intends to represent the Fellowship at the forthcoming Synod on the Laity. He will be in Rome doing
research in the Vatican Archives on the Church's understanding of the Catholic University. He is the fifth layman to
receive this award, the others being James Hitchcock, William May, Herbert Ratner and Germain Grisez. Earlier
priest recipients have been Father John Hardon, Father John Connery, and Msgr. George Kelly. The Cardinal
Wright Award was the brainchild of John and Eileen Farrell of Chicago.

The Saga of the Ignatius Press

The Ignatius Press is one of the wonders of the post-Vatican II Church in the United States, remarkable
because it publishes important literary and scholarly works which deepen, inspire, and reinforce the Catholic faith
of their readers. Prior to 1962, all publishing houses claiming the name Catholic were companionable and
compatible associates of the Church in her mission of evangelization and spiritual formation. Sheed and Ward,
Herder, Bruce, Burns, Oates and Washburn, Paulist Press, Newman, and many others were eminently free, but
their owners by conviction were supportive of tne Church's magisterium, even when they were publishing "critical"
works. Within the Catholic climate of the day, the word "critical" meant "judgmental," but not necessarily anti-
Church or subversive of magisterium. The"'free" issues, even in the minds of Catholic publishers, (e.g. those
pursued by John A. Ryan, John C. Murray, John LaFarge, Dorothy Day, Virgil Michel, etc.) were clearly
distinguishable from the doctrines defined solemnly or otherwise by the magisterium. Even secular companies
marketing Catholic books (e.g. Doubleday, Random House, etc.) vied with each other to publicize the imprimatur
and feature endorsements by bishops to sell their wares to Catholic audiences.

Following 1965, almost all the well-established and truly Catholic publishing houses closed. The secular
houses found that the imprimatur no longer was needed to sell books and, in some cases, became a definite obex
to sales. Seabury, Crossroads, Glazier, Paulist became names associated with dissenting authors, little interested
in publishing books by so-called "conservative" writers. The Catholic intellectual lifeline was abandoned to St. Paul
Editions, Alba House, Franciscan Herald Press and Our Sunday Visitor, all small publishing operations, except for
OSV's catechetical empire.

Into this vacuum stepped Father Joseph Fessio, S.J., with Ignatius Press. Within five years the amount of new
and classic Catholic books placed in the hands of scholars, libraries, and general readership is truly staggering. In
the Spring 1987 catalog alone he advertises one hundred twenty-one books, a family magazine, a complete Grade
1-8 catechetical series with teachers manuals, and one hundred and one books on tape for $3.00 per tape (Knox,
Chesterton, Gheon, Sheed, Chautard, etc.)!
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The Saga of the Ignatius Press (Cont'd.)
Consider the variety of his most recent serious publications, which are not likely to be found anywhere else.
John Henry Newman's Parochial and Plain Sermons-all eight volumes-have been bound on bible paper.

Since they cover topics that are central to Christianity and salvation, the one hundred ninety-one sermons amount
to a magnificent summary of Catholic truth. For example, in a sermon on "Submission to Church Authority,"
Newman asks whether the time has come to relax the Church's strictness and "join in one with all sects upon
whatever terms." The orator's response: "I answer by asking, whether we have any leave so to do, any commission
to alter any part of what God has appointed." He cited Balaan's feeling about the meaning of a divine appointment:
"He hath blessed, he says, and I cannot reverse it." (Incidentally and simultaneously, Father Fessio published a
landmark work on Newman's inner life, considered by some a definitive spiritual biography. This is Father lena's
John Henry Newman: His Inner Ufe).

Of a different genre is Joseph Cardial Ratzinger's Principles of Catholic Theology, a collection of papers on the
fundamental structure of Christianity. As a contribution to ecumenism, the book reveals the distinctive features of
Catholicism and outlines a potential ground for common re-union. This volume of Ratzinger's is reinforced by Jesuit
Andre Ravier's penetrating work on the founding of the Jesuit Order: Ignatius Loyola and the Founding of the
Society of Jesus. Father Fessio provides here a mini-history of the Church during the Protestant Reformation, of
the intellectual disputes and the great problems within the universities of the day. The reconstitution of the daily life
of Ignatius is relevant to the present difficulties among contemporary Jesuits within the Church and their present
effort to reconstitute the doctrinal corpus ably defended by the German Cardinal.

Finally, to direct the attention of Ignatius Press readers to the ultimate purpose of the Church's existence,
Ignatius Press published in four volumes Divine Intimacy, a classic series of daily meditations on the interior life,
revised and expanded to correspond with the Sundays and Major Feasts of the Liturgical Year. Catholic doctrine on
the spiritual life is amply developed for religious and clergy prepared to live the interior life.

As a result of energetic effort, Ignatius Press supplies what was once commonplace in the Catholic
marketplace and today difficult to find anywhere else. It is not surprising that 2515 McAllister $treet, San Francisco,
California 94118 has become a busy place.

Father Fessio Fired
I '

On June 11, 1987, Father Joseph Fessio, S.J. was fired as director of the St. Ignatius Institute by Father John
LoSchiavo, S.J., President of the University of San Francisco, for "mismanagement of funds." SII has been a quasi-
independent four-year college track at USF for almost a dozen years, featuring the classic Jesuit education and
theology courses in conformity with the Church's magisterium. From the outset the Institute has been derided by
fellow Jesuits on the West Coast for these very reasons, and was known to be out of favor with USF's adminis"tration
almost from the beginning. However, due to Father Fessio's unique administrative leadership and fund-raising
abilities, the Institute has grown in popularity with an increasing number of young Catholic undergraduates and was
seemingly invulnerable. The financial subsidy from USF to SII amounted to salaries of 3.5 staff members who
managed what any Dean's office would do in the average college.

In 1980, a West Coast benefactress and friend of Father Fessio (Mrs. Louise Davies) contemplated a
$1,000,000 gift to the Institute, which USF's administration preferred to go to the College of Arts and Sciences, then
in financial difficulty. After much internal haggling, with President Father LoSchiavo threatening Father Fessio with
firing if he had further contact with Mrs. Davies, the benefactress donated $350,000 to the Institute. In view of the
fact that LoSchiavo then cut back university support to Fessio's staff from 3.5 to .5, leaving the young Jesuit with the
need to pay for staff with outside money, Fessio reached agreement with Mrs. Davies that he could use the principal
as required to administer the Institute. F,atherLoSchiavo, however, wanted Father Fessio to use only the interest, a
course that would have made management of the Institute an impossibility. When, after six years, Mrs. Davies'
money ran out, Father LoSchiavo fired Father Fessio for "mismanagement of funds."

Father Fessio called the firing a "set-up." Friends of Father Fessio are not surprised that "the Jesuit
establishment" would find a way of deposing him and re-making the Institute more representative of the general
USF program, which includes dissent from Catholic teaching. Since the Church has no power over USF-not even
the Jesuit General, Father Hans Kolvenbach in Rome-Father Fessio has recourse only to USF's "Lay Board,"
which contains Jesuits unfriendly to Father Fessio and lay people, including some non-catholics, who can hardly be
expected to appreciate the significance of the issues involved.

Father Fessio is only the latest victim of personal commitment to the Catholic faith as it is defined by the
teaching Church. One reporter made bold to ask: "Why no public outcry a la Charles Curran?" There was no
answer. Another reporter discovered that "Mrs. Davies is furious."
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Academic Freedom for the Catholic College
The term "academic freedom" has become a

much abused term. The general public has the idea
that only professors are entitled to it, and that tenured
professors especially are free to do and say pretty
much what they choose without recrimination or re-
straint from anyone but their peers. And that, like
journalists, they cannot be fired for espousing ideas
or causes which distress their employer or undermine
the mission of the institution that hires them. In
other words, there is an impression abroad that the
university classroom provides a professor with a
higher order and greater quantum of First Amend-
ment protection than is available to those who earn
their living in more mundane workplaces.

If the basis of these impressions is the special
application of the First Amendment to the college
teaching corps, then we are dealing with academic
rhetoric, not constitutional reality. Law Professor Kath-
ryn D.Katz summarizes the reality as follows:

"Current constitutional doctrine, however, as
developed by the judiciary deciding concrete
cases, does not support any superprotected
status for classroom utterances. The truth is
that classroom speech enjoys less protection
than mere ordinary speech. Professors are not
immune from suffering the unfavorable conse-
quences of their speech. Indeed, they are more
vulnerable than the average citizen to being
penalized for speech, even outside the class-
room. Rather than providing a sanctuary for the
robust, free-wheeling expression of views,
some of which may be unpopular or even
dangerous, the classroom, even in a university,
provides a forum in which speech may be shar-
ply curtailed." (In "The First Amendment's Pro-
tection of Expressive Activity in the University
Classroom: A Constitutional Myth" Law Journal,
University of California (Davis), Volume 16,
1983, p. 859).

Professor Katz makes the further point, an im-
portant point, that "even if 'academic freedom' is a
constitutional right, its protection assures institutional
automony far more than it protects the speech of
either teacher or student." Educators might be pro-
tected on a clash with a government body, but "if the
clash is between faculty member and institution, or
student and institution, as an academic matter, the in-
stitution will almost always prevaiL" (Ibid p. 862). She
bases this view of the real situation on what Justice
Felix Frankfurter once called the "four essential free-
doms of a university"-"to determine for itself on
academic grounds who may teach, what may be
taught, how it shall be taught, and who may be admit-
ted to study." (1957, Sweezy v. New Hampshire). Ob-

viously, the four freedoms listed here are institutional,
not individual freedoms. In the famous 1978 Bakke
case, where reverse discrimination was the issue,
Justice Lewis Powell, speaking for the Supreme
Court, reaffirmed the "freedom of a university
(California in this case) to make its own judgment as
to education."

Courts have also held that classroom statements
which are so critical of an administration's policies
and practice that the school's relationship with stu-
dents is jeopardized may be the basis of a teacher's
termination. One federal court upheld the firing of a
professor of English because her teaching philoso-
phy was not acceptable to the school. A recent 1981
Supreme Court decision (Widmar v. Vincent) recog-
nized the "university's right to exclude even First
Amendment activities that violate reasonable cam-
pus rules or substantially interfere with the opportu-
nity of other students to obtain an education." In con-
curring with that decision Justice John Paul Stevens
viewed academic freedom as adhering to the institu-
tion rather than the individual, and as permitting free-
dom to the institution to make content-based judg-
ments about the teachings and writing activities of its
faculty.

What is important to keep in mind in considering
the present state of public law is that "academic free-
dom" is an ill-defined legal concept and, when used at
all, reflects an understanding that universities should
be able to perform their teaching and research func-
tions free from political interference by the State. In
other words, private colleges and universities particu-
larly are relatively immunized from federal interven-
tion by American courts themselves! There must be
some "significant" state interest for intervention and
extensive government funding is not one of those. If
the matter is strictly academic, courts are reluctant to
intervene. The academy possesses the right to make
its own internal judgments without legislative inquiry
or other interference from government. To cite Pro-
fessor Katz:

"The constitutional truth is that university admin-
istrators have virtually unfettered discretion to
make curricular decisions, hire faculty members
on the basis of philosophical bent, fail to con-
tinue the employment of those hired, eliminate
courses or indeed whole departments, some-
times on a state-wide basis, and evaluate class-
room performance - on all the basis of content-
based criteria - and all in the name of
academic freedom." (Ibid. p. 917).

It is clear, therefore, that respect for "university
autonomy" is a hallmark of court decisions involving
academic employment. Procedural errors may be
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Academic Freedom for the Catholic College (Cont'd.)

made by college administrators, which may occasion
grievance suits, but faculty enjoy no absolute rights
against the college president or his Board of Trus-
tees.

Does that president and that Board have the
legal right to deny a professor classroom assign-
ments in order to protect the stated goals of a univer-
sity? The question, of course, raises contractual as
well as constitutional issues. But, constitutionally
speaking, and within the context of a private univer-
sity, the answer is yes. The federal constitution
applies only to state action. In Rendell-Baker v. Kohn
(1982), the Supreme Court held that actions of offi-
cials at a private school, the income of which was de-
rived primarily from public sources and which were
regulated by public authorities, were not subject to
federal constitutional guarantees. Chief Justice War-
ren Burger stated that "the core issue - in this case
is not whether petitioners were discharged because
of their speech or without procedural protections, but
whether the school's action in discharging them can
fairly be seen as state action."

Contractually speaking, the tenured professor
must be continued in employment, but contracts of
employment are not breached if the services are not
used. Many professions (and others, e.g. chauffeurs)
are under contract whose services at given periods
and for varied reasons are not used. The special
claims of professors to particular assignments at
times of their choosing are without merit.

The above considerations are not the end of the
matter, of course. Every institution, including the col-
lege or university, is more than a complex of
legalisms. People are involved, traditions, procedural
arrangements to protect rights and resolve disagree-
ments, and fellowship of one kind or another. But, at a
time when so many Catholic academicians are main-
taining that it is no longer possible to conduct a Cath-
olic college as an arm of the Church, or to insist that
Catholic norms prevail in the arrangement of cur-
ricula and faculty assignment, and so to organize
campus life as to reflect the college's stated religious
mission, it is important to understand that there is a

bottom line. Namely, the right of a college or univer-
sity to be the kind of institution its "owners" want it to
be. The United States is still a land of free enterprise.
If a Catholic college ceases to be Catholic in any sig-
nificant way, it is by choice of the administration, not
by any demand of American' Law. (Kenneth
Whitehead recently-America, February 7, 1987-
exploded another myth, viz., that a negative religious
test must be passed before a college can receive ac-
creditation or have access to federal funds.)

Faculty, encouraged by anti-Church ideologies,
have developed harassment (sometimes terrorist)
procedures to weaken a college administration's re-
solve to be Catholic. Secular media can embarrass a
Catholic college president by repeatedly stressing re-
straints on individual freedom to the neglect of the
larger freedom of particular communities to conduct
enterprises on their own terms. Standing up for in-
stitutional freedom, not the least of which in our soci-
ety is freedom of religion, is costly. Wasted emotion,
intolerable stress, and damaged reputations may be
the price that must be paid when such conflict is
foisted on a college. Still, determined and skillful ad-
ministratorshave many ways of maintaining their in-
stitutional integrity, short of resorting to the letter of
the law or to open conflict. But if conflict comes-and
the issues are the religious identity of their school or
the Catholic faith of their students-they gain little
public respect from the faithful Catholic community if
they cede their bJrthright for the pottage of secular re-
wards.

There is also another bottom line, one with eter-
nal significance:

"Anyone who does not take his cross and follow
in My footsteps is not worthy of Me. Anyone Who
finds his life will lose it; anyone who loses his life
for My sake will find it" (Matthew 10:38-39).

George A. Kelly

(I am grateful to Dean Edward T. Fagan, Ken-
neth Gerasimouch and Arthur Lynch, of St. John's
University Law School, for their assistance in the re-
search and writing of this article.)
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Prior Principles in Scholarship: Catholic and Secular

By William May

r

An advantage of the Catholic faith is that it is self-
conscious. The Catholic scholar knows - and others
know that he knows - what fundamental beliefs are
operative (or ought to be operative) in his personal
and scholarly life. The Catholic scholar comes to his
work as a scholar intellectually certain, by reason of
his faith, that specific propositions regarding human
existence are true. He holds that some of these prop-
ositions can be shown, by the exercise of human in-
telligence, to be true - for instance, that man is
superior in kind and not merely in degree to other ani-
mals, that he is free to determine his own life by his
own choices, but that these choices, in order to be
right and good, must be guided by objective norms
that transcend human persons and cultures, that
there is a transcendent source for these principles,
namely God. He holds that others of these proposi-
tions cannot be shown, on the basis of direct evi-
dence and demonstrative argument, to be true but
that they have been graciously made known to man-
kind by God's revelation of Himself - for instance,
that human nature has been wounded by sin but that
human persons, by sharing in the saving death and
resurrection of Jesus Christ, the Son of God made
man, can become truly members of the divine family
and live a new kind of life - and he holds that belief in
these revealed truths, although beyond reason, is not
irrational but rather reasonable and credible.

Moreover, the certitude about these truths that
the Catholic scholar brings with him to his life of
scholarship does not foreclose honest inquiry. The
motto of the Catholic scholar is not faith at rest, but
faith in search of understanding. It is true that the
Catholic scholar, in his quest for understanding the
mysteries of his faith and truths that can be known by
the disciplined exercise of his intelligence, must be
ready to entertain hypothetical propositions and
questions. Were he to be shown by evidence and ar-
gument that the Catholic faith is false, he could no
longer wish to abide in it and by it. Still the Catholic
scholar is certain that his faith cannot be overcome.
For he holds that his Catholic faith and the certitude
of truth acquired in any other way can never come
into conflict, for the source of all truth is the one true
and holy God who does not ask human beings to
deny their humanity and their intelligence; rather, the
Catholic scholar believes, this one and holy God, the
source of all that is real and true and good and beauti-
ful, has graciously chosen to share, in the person of
His eternal Word, our own humanity, and to share it
fully so that we might be able to share His divinity
without abandoning our human condition and its pos-
sibilities.

It is difficult to offer here an adequate account of
the Catholic scholar's certitude. Briefly put, it is
rooted in his absolute trust in the word of a beloved
friend. The friend in this instance is Jesus Christ,
whom he comes to know and love through the
preaching of His Church, His bride and body. It is a
trust analogous to but infinitely superior to the trust a
husband puts in his beloved wife and she in him,
analogous, too, to the trust that a sincere and
dedicated student puts in a beloved teacher, in one
who he knows is devoted to the truth and committed
to respect absolutely and fully the personal dignity of
his students. To put this matter more adequately is
beyond my ability. All I can add is that the Catholic
scholar is one who says with Paul, "I am sure that
neither death, nor life, nor angels, nor principalities,
nor things present, nor things to come, nor powers,
nor height, nor depth, nor anything else in all
creation, will be able to separate us from the love of
God made manifest in Jesus Christ our Lord" (Rom
8:38-39).

In short, the faith of the Catholic scholar is an
obsequium rationabile, a belief that is credible and
reasonable. Certain of his "prior principles," the
Catholic scholar is nonetheless committed to
intellectual inquiry, to the search for understanding of
the surpassing mysteries of his faith and open to
every truth that can be known by human intelligence.
The first principle of Catholic scholarship and
learning, it seems to me, is that of the unity of truth: all
truth, whether capable in principle of being
discovered by the exercise of human intelligence or
knowable only by divine revelation, has its origin and
source in the one, true God.

I am certain, too, that many non-Catholic
scholars are committed to prior principles analogous
in kind to those to which the Catholic scholar is
committed. Believing Protestants accept many of the
revealed truths that shape the lives of Catholics; such
Protestants, as well as Jews, Muslims, and indeed
persons of no formal religious faith, are certain that
there are objective truths that can be known and that
humankind is obligated to seek these truths and,
when they are found, to shape their lives in their light.
With Socrates and his disciples they repudiate the
view that "man is the measure of all things." And their
prior certitude about these truths of human existence
in no way stops them from being authentic and
integral scholars.

The Secular Concept

With Russell Kirk, Aldo Tos, Germain G. Grisez,
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Prior Principles in Scholarship: Catholic and Secular (Cont'd.)

Anthony Bloom and others, I submit that "prior
principles" are operative in the ideology shaping the
concept of academic freedom, an ideology that can
aptly be termed one of doctrinaire liberalism, whose
notion of academic freedom is of a freedom that
recognizes no limits other than those freely imposed
by the scholarly" community's own definition of
responsibility. These prior principles, which are
frequently unacknowledged or concealed, amount to
a worldview drawn largely from the philosophy of the
Enlightenment and more recent currents of thought.
According to this worldview, religion, if any is to be
legitimate, is reducible to human experience and
reason alone. There is, on this view, no unalterable
truth about reality that can be known with certitude.
Whatever truth man can attain is achievable only
through methodological research, of which the
paradigm is the type of research proper to the
physical sciences. Truth in any case is relative to the
perspective from which it is viewed, and this
perspective is constantly in the process of evolution.
Man himself is a highly developed animal,
enormously superior in the degree of his
development to other known animals, but
nonetheless a being whose behavior can be
explained ultimately in terms of processes and
structures common to other animals. Knowledge is
power, and as knowledge grows man gains
increasing power over nature, including human
nature, which is perfectible and is to be perfected in
the light of advances made in the sciences of
genetics and human behavior.

These and similar "articles of belief" form the
orthodoxy of those who sound the clarion call to
advance knowledge "by the unrestricted research
and unfettered discussion of impartial investigators"

and who, in consequence, find the idea of a Catholic
university a contradiction in terms, tolerating the
existence of such institutions and of scholars
committed to their goals only as a condescending
expression of their own liberalism. It is obvious that
these "articles of belief" are irreconcilable with
Catholic faith. If the scholarly life can be pursued only
by accepting them, then it follows that a faithful
Catholic cannot be a scholar. Yet these beliefs are by
no means self-evident or immune from intelligent
criticism. This is not the place to examine them
critically; my point is simply that beliefs of this kind,
usually implicit and unacknowledged, are
presupposed by the concept of academic freedom
that is, unfortunately, regnant in many quarters of
American society.

Catholic academics who claim complete liberty
from "external forces," including the magisterium
invested in the pope and bishops in union with him,
do not accept these "articles." Yet they fail to see that
presuppositions of this kind undergird the type of
academic freedom they champion. Moreover, by
pledging allegiance only to those teachings of the
Church that they themselves regard as "core" or
"central" and by acknowledging as licit criticism of
their work only by those fellow academics who share
their interpretation of what it means to be both a
Catholic and a scholar and declaring the Church's
magisterium incompetent to judge their work, they
make their faith-commitment a matter of private
concern only, immune to scrutiny in the public
square. For them, "purely academic criteria," Le.,
criteria acceptable to those who advocate the
doctrinaire liberal concept of academic freedom, are
alone appropriate to judge their own work.
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Catholic Heterodoxy and Fundamentalism
The Catholic heterodox are nervous, at least if

Jesuit Father Patrick Arnold's article (April 11, 1987)
in America magazine, "The Rise of Catholic
Fundamentalism," is an indication. On the premise
that the U.S. Catholic Church had "reached a
satisfactory and even creative resolution" to the
eternal questions addressed by the Second Vatican
Council, Father Arnold goes on to ask "the most
pertinent question surrounding the so-called recent
'Vatican crackdowns' (on Archbishop Hunthausen
and Father Charles E. Curran)," to wit: "What forces
disrupted the American solutions, exacerbated the
classic tensions (between Rome and America) and
precipitated the most serious crisis to face the
American Church in this century?" Arguing that the
"present crisis in the Church cannot be understood
fully without an understanding of... wider social
forces," he offers his answer: "Though its American
adherents like to refer to their movement as "neo-
orthodoxy" or "reform," the term "Catholic
fundamentalism" is the better nomenclature and "is
related to the worldwide socio-religious phenomenon
known as fundamentalism." Fundamentalism, Arnold
continues, is not to be confused with a genuine
"Catholic conservatism" which "is a valuable
safeguard against (the) adoption of modern ideas
which are merely trendy." Rather, "fundamentalism is
an historically recurring tendency within the Judeo-
Christian-Muslim religious traditions that regularly
erupts in reaction to cultural change." The Catholic
fundamentalist or Catholic neo-orthodox movement,
for this Jesuit, "is an illness and not a genuine
reform," one that has "provoked disputes over
matters that have little to do with what is truly
fundamental or essential to the Catholic faith."
Furthermore, he argues that the "whole agenda of
Catholic right wing activity can be understood" as an
ideological defense for the "monopolies of political
and economic power held by conservative groups,
many of them Catholic." Arnold ends his article by
stating that:

The Catholic Church in the U.S. is faced with an
important 'discernment of spirits' as well as a
crucial choice. It must decide simply, whether
the new voices of neo-orthodoxy really proceed
from Christ and the Holy Spirit, or whether, for
all their good intentions, they derive from other
spirits. Two questions for such a discernment
are necessary. First, what fruit have the
fundamentalists produced? ...Second, do
crackdowns, ousters, silencings, expulsions,
condemnations, investigations or letter-writing
campaigns remind anyone of the Christ
revealed in the Scriptures?

How can a self-proclaimed neo-orthodox Cath-
olic respond to Father Arnold's clever, deceptive, and

perhaps... sinister article? Only by raising questions
about the assumptions hidden within Arnold's article
can we know. Here goes.

Is the present religious state of affairs in the
contemporary Catholic Church really satisfactory?
Does the Vatican "handslapping" of Archbishop
Hunthausen and Father Charles Curran represent
anything close to repressive measures and
unthinking action? Are the larger social and cultural
forces that are affecting the American Catholic
Church in the main those of a reactive tradition or of a
reactive modernity? Isn't the concept of "Catholic
fundamentalism," given the intellectually rich and
variegated Catholic tradition, a contradiction in
terms?

Is it really fair to make an analogy between
Islamic fundamentalism and Catholic neo-
orthodoxy? Where are the legitimate conservative
forces in the Church that Arnold says are so
indispensible? In America magazine? Within the
mainstream of the American Jesuit community?
Anywhere on the Catholic left? Is the capitulation of
the Catholic left to the cultural fads of a this-worldly
American mainstream representative of "genuine
reform?" Are the neo-orthodox concerns over the
divinity of Christ, the divine foundations of the Church
and the centrality of the Magisterium in the Catholic
tradition negotiable issues? Is there no truth to the
neo-orthodox claim that the pronouncements of
many Catholic bodies-some of which are official-
are, more or less, belated rehashes of the failed
policies of one wing of the Democratic Party? Is
present-day Catholic life really superior, more
"authentic" than that of the pre-Vatican II era of U.S.
Catholicism? And, regarding authority and
punishment, who was it who cleared the whole
Temple with a whip and raging indignation?

The party may be ending for a radical Catholic
establishment that has had its way, for the most part,
over the past two decades in the United States.
Perhaps, too, for people like Father Arnold precisely
because the Holy See is being supported
increasingly by an emerging neo-orthodox (not
fundamentalist!) Catholic movement. Father Arnold
senses this, doesn't like it, and his America article
must be understood as a last gasp of a once
dominant academic group to maintain its power and
privilege. But it will not work. In the competitive
intellectual environment of today's contemporary
Church, the fallacious arguments put forth by people
like Father Arnold will simply not hold up to close
scrutiny. Father Arnold will quickly come to realize
that "you can run but you can't hide." Thanks, that is,
to such "esoteric" (Arnold's label) periodicals like the
Fellowship of Catholic Scholars Newsletter.

Joseph A. Varacalli, Ph.D.
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Recent Catholic Campus Notes

A DePaul University Conference on Catholic
Higher Education (April 3D-May 1) debated the Holy
See's document on Catholic universities with three
anti-presentations by Father Gerald Fogarty, S.J., Dr.
David O'Brien, Father Raymond Schroth, S.J., Jesuit
historian. Fogarty opened with the opinion that the
Church's theology was little able to grapple with
historical development in the 19th and 20th centuries
because the focus of attention was the seminary, not
the university. It was the theological orientation of
seminaries that flowed over into Catholic universities,
with stress on doctrine and the deposit of faith. A
significant part of his lecture was devoted to the
difficulties creative scholars had with hierarchy, once
the latter was Romanized. He suggested that Vatican
II's endorsement of freedom, subsequently of
dissent, as a function of academic freedom, created
additional problems.

Holy Cross' David O'Brien considers the future of
the Catholic university to depend on its "respect for
diversity and adherence to procedures of dialogue
and shared responsibility," as evident in the 1976 Call
to Action program. O'Brien summarizes the
implications of this course as follows:

"This option allows few clear boundaries. It is
premised on the idea that both church and culture are
human projects. In practical terms it is a position
whose viability depends upon the commitment of
persons, on strategic decisions and deliberate action,
for those are the built-in requirements of historical
responsibility in a situation of freedom and pluralism,
as Bernard Bailyn recognized in colonial America.
But Bailyn also recognized that the carrying out of
educational purpose required deliberate action. Few
Americans committed to the maintenance of Catholic
higher education have understood that. To my
knowledge William Shea is the only one who has
argued directly that theologians need to organize and
act deliberately within Church structures if their
balancing act is to prove successful. "It takes strategy
and relentless pressure to move the ecclesiastical
mountain," Shea writes. "Theologians must learn to
act politically if the mountain is to be moved." So far
they have left the battle for the most part to friendly
bishops and Catholic college presidents. Avery
Dulles, who has described that problem best, ends
his essay with warnings against becoming a "party" or
faction with the Church, an attitude of distaste for
church politics which has sharply limited
attentiveness to church reform and contrasts sharply
with the vigilance and activism of conservatives. In
higher eduation Raymond Schroth ends a rather
pessimistic assessment of Jesuit education by
arguing that Jesuits concerned about maintaining
their tradition should concentrate their personnel and
resources on some institutions and "disengage

themselves from institutions that do not give them the
best opportunity to fulfill their mission in the church as
they understand it." Trustees, administrators and
faculty at some schools should "spell out the initiative
they would take" to attract faculty committed to
Catholic tradition and culture."

"In the absence of deliberate and effective action
by men and women committed to the mission of the
American church and to a creative role for higher
education within it, the lines will be drawn more
sharply and the result will be that good institutions will
no longer be Catholic, good people will be even more
estranged from the Church, and the Church will be
less intelligent and less effective than it must be. To
make the Church work in a free society has always
been a challenge; once it was the challenge facing
clergy, hierarchy and religious, now it is a challenge
facing the whole community. It is, in short the
challenge of being American and Catholic, a
challenge as old as the Catholic Church in the United
States. On the ability of American Catholics to accept
that challenge depends the future of their church and
with it the prospects for their country."

Father Schroth's paper "Academic Freedom and
Catholic Identity" explained why Rome is a threat to
Catholic Higher Education:

"In the pontificate of John Paul II, those Catholics
who identified themselves most strongly with what
they saw as the gains of Vatican II have gone through
their second wave of post-council trauma.

"The first was the realization that the highest
hopesraisedby the Council- thosewhich involved
the democratization of church structures and the full
participation of laity, male and female, in defining the
nature of the church - were not widely shared by the
hierarchy or a sufficent majority of the People of God;
the second, Rome's attempt - beginning with the
Vatican's 1969 dismissal of the church's most widely
read theologian, Hans Kung, from his theology
teaching position at the University of Tubingen, and
continuing to recent harassment of liberation
theologians and the attempted dismissal of Father
Charles Curran from Catholic University - to retract
the freedom of thought Catholics thought they had
won.

"If Rome does not threaten the Catholicity of our
universities in the strictest sense, the Vatican denial
of their intellectual autonomy-through the
systematic disciplining of scholars; through the
proposed Schema for the pontifical Document on
Catholic Universities and Institutes of Higher
Education; and through Canon Law No. 812, which
affirms the jurisdiction of the local hierarchy over
faculty appointments in theology at all Catholic
colleges-denies their American character, their

16

1



Volume 10, Number 4 Fellowship of Catholic Scholars Newsletter September 1987

Recent Catholic Campus Notes (Cont'd.)

intellectual freedom, and the spirit of universality that
should mark any institution. Furthermore, as
Archbishop of Washington's James A. Hickey's
extraordinary threat to invoke canon 812-which
applies to all Catholic institutions-against Curran
demonstrates, Catholic administrators are whistling
in the dark when they maintain that, because of
Catholic University's unique status as a Pontifical
university, the Curran case does not endanger them.
The ACCU has responded that the relationship
between church and state in America is unique, that
church-related colleges are entitled to public support
only when they respect the beliefs of their pluralistic
student body and faculty, that the trustees, rather
than ecclesiastical authorities, can maintain the
identity of the schooL"

The DePaul Conference closed with a luncheon
address by Msgr. John Egan. Msgr. Egan is noted for
having told the Board of the National Catholic
Reporter: "Keep up your courageous work; bravely
stay the course," He added: "The Holy Father and
some of his advisors seem not to understand the
Catholic Church in the United States and its discipline
of pluralism and freedom." (NCR, December 5, 1986,
p. 14).

The Notre Dame Law Journal (Spring 1987)
added to the complaints with its assessment of "The
Curran Controversy," concluding with the following
judgment:

II!

"If the Church continues discouraging dissent, it
may promote the solidification of Catholic
teaching into an homogeneous doctrine at the
cost of a reduced critical evaluation of its moral
teachings. The Church's increased suppression
of dissent threatens immediately to fuel the
controversy over the role of academic freedom
within the Catholic universities... Father
Curran's academic freedom directly conflicts
with Catholic University's free exercise right as
a religious institution to control its theological
faculty. The mere fact, however, that a
university has a legal right to dismiss a faculty
member does not address the wisdom of
exercising that right. The Vatican's decision
requires that leaders of Catholic universities
weigh the benefits and costs of a solidified
Catholic theological orthodoxy."

..:

Notre Dame's new administration surely finds
nothing objectionable in this assessment. The new
president, Father Edward Molloy, is not upset by the
presence on campus of Father Richard McBrien,
whose dissent from Catholic teaching has a wider

- --

range than Curran's. Molloy's chief executive,
Timothy O'Meara, opined to a reporter: "By and large,
conceptually, whatever McBrien says, I agree. So
would you, I think." McBrien himself is prepared for
Notre Dame to give up its title "Catholic," if Rome
insists on her new regulations: "The real judgment
then would be made by the Catholic population of the
United States, who would decide to send their sons
and daughters to Notre Dame." (National Catholic
Register, May 17, 1987).

While some articles and monographs are blunt
defenses of scholars against Rome, others are more
subtle and indirect in their anti-Roman bias. A
common approach of this latter kind is to suggest that
tensions between Rome and scholars are normal,
that the ebb and flow of history is nothing much to
worry about although, in the broad sweep of history,
"authority" is seen as heavy-handed, with scholars
(even heretics) rarely criticized. One such article is
Jesuit James Hennessey's article "Footprints in
Time?" in the April, 1987, issue of The Catholic
Historical Review. The Church, we are told, is
mystery, is people of God, human and historical.
Hennessey cites Newman frequently as looking upon
the Church as "an arena of permanent tension
between theological reason, popular religion, and
episcopal and papal authority with now one, now
another in the ascendency." He alleges Newman's
"historical picture of the Church still stood in
opposition to the one being fashioned even as he
wrote," i.e., the papacy of Pius IX. Hennessey
oversimplifies Vatican II to make his point, never
distinguishes the "Catholic" issues Newman would
consider debatable from those the famed English
Cardinal convert would consider beyond doubt or
debate. He never mentions, for example, that
Newman thought Church authority must oversee
Catholic universities, lest it find itself facing there a
"rival Church." Absent in Hennessey, as in all similar
authors, is one of Newman's famous dicta from
Essay on the Development of Christian Doctrine (86):

'The essense of all religion is authority and
obedience, so the distinction between natural
religion and revealed lies in this, that the one
has a subjective authority, and the other an
objective. Revelation consists in the
manifestation of the invisible Divine Power, or in
the substitution of the voice of a lawgiver for the
voice of conscience. The supremacy of
conscience is the essence of natural religion,
the supremacy of Apostle, or Pope, or Church,
or Bishop, is the essence of revealed,"
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Mrs. Judie Brown, president of the American
Life League, Inc., announces three new publica-
tions-Choices in Matters of Life and Death; Living
Will?; School Birth Control: New Promise or Old
Problem? They are available at 188 Onville Road,
P.O.Box 1350, Stafford, Virginia 22554.

In response to the appointment of Father
Charles Curran to teach theology at Notre Dame
during the Summer, Bishop John M. D'Arcy of Fort
Wayne-South Bend, issued a statement which said
that "these actions of the highest authorities in the
Church (declaring that Curran was not suitable to
teach Catholic theology') have no institutional or
geographical limitations.

"These actions are 'ad personnam.' They are
applicable to a person, in this case, Father Curran,
and they remain in effect wherever he may be."
(Today's Catholic, June 14, 1987, p.3).

In a statement issued by the Archdiocese of
Toronto earlier this year Father Jack Gallagher,
Professor of Moral Theology at the University of S1.
Michael's College, University of Toronto, testified
before the Metropolitan Separate School Board (A
Catholic School Board in Toronto, serving 103,000
Catholic students) that, relative to AIDS "...it seems
that at the appropriate grade levels one should
include in the program the technical information
about the use of condoms or other methods to avoid
the disease. The omission of this information which
would already be available to the students in some
form, would be artificial, would undercut the
credibility of the program generally and would seem
to involve the Church in a rather meaningless
program of trying to prevent immorality.

The Evergreen Dante Club of Loyola College
will sponsor weekend-conference on "Dante and the
Tradition of Christian Culture" at Loyola College in
Baltimore, Oct. 9-11. A dozen speakers will treat
various topics touching Dante including "Defending
Dante: Handing on the Tradition of a Religious
Culture at a State University Today." The conference
is free of charge. For further details and hotel
reservations, contact Fellowship member Joseph W.
Koterski, S.J., at Loyola College, 4501 N. Charles,
Baltimore, MD 21210, phone: (301)323-101O.

Meeting in conjunction with the annual National
Meeting of the Institute on Religious Life, the Major
Superiors of Communities of Women Religious
affiliated with the Institute and established the Major
Superiors Forum to facilitate better and closer
relations with each other. The major superiors met on
April 21 and 22 preceding the National Meeting held
April 22-24 at the University of S1.Mary of the Lake at
Mundelein, IL.

Officers of the Forum elected by the superiors
are: President, Mother Mary Assumpta Long,
O.P.,Mother General of the Dominican Sisters of
S1.Cecilia, Nashville, TN; Vice-President, Sister
Marilyn Renninger, O.S.F., Superior General of the
Franciscan Sisters of the Sacred Heart, Mokena, IL;
Secretary, Mother Ingeborg, O.S.F., Provincial
Superior of the Franciscan Sisters of the Martyr S1.
George, Alton, IL.

Father H. Vernon Sattler, C.Ss.R., will retire
from the University of Scranton in June of 1988, after
21 years of teaching there. He has taught
Fundamental Moral Theology, Theology and the Life
Sciences, Theology of Love and Marriage, Theology
of Sexuality. The author of books on Love, Sex, and
Marriage, Secular Humanism, Sex Education, he is a
respected expert on marriage and family life.

Beginning in September 1988, Father Sattler will
be available for lectures, retreats, days of
recollection, etc. One of the Founding Members of
the Fellowship, he can be reached at:

H.Vernon Sattler,C.Ss.R
St. Alphonsus Retreat House

Box 218
Tobyhanna, Pennsylvania, USA 18466

(717) 894-8345

The Daughters of St. Paul have published two
helpful pamphlets- Pope John Paul II's encyclical
Mater Redemptoris and Cardinal Ratzinger's
Instruction on Human Life.

18

..



Volume 10, Number 4 Fellowsbip of Catholic Scholars Newsletter September 1987

Items of Interestu

Bishop John F. Donoghue of Charlotte, North
Carolina took public issue with Father Roland
Murphy, O.C. on the occasion of the latter's
retirement as professor of Sacred Scripture at Duke
University's Divinity School. Murphy, on that
occasion, had endorsed contraception, supported
Father Curran's dissent, and affirmed the legitimacy
of ordaining women.

Bishop Donoghue's criticism follows:
"The Church teaching regarding artificial

contraception is clear and unequivocal. The Church
teaches and has consistently taught that artificial
contraception is inherently evil. As with all matters of
morality, Catholics must form their consciences
according to the teachings of the Church; they are not
free to pick and choose those teachings with which
they agree and to ignore those with which they
disagree.

"Much has already been written about Father
Curran's dissent. As a result of his teachings, the
Sacred Congregation for the Doctrine of Faith has
declared him "no longer suitable nor eligible to
exercise the function of a Professor of Catholic
Theology." Father Murphy may believe that the
Vatican decision is an injustice - that it is silly - that
it should never have happened, but the highest
authorities of the Church who have the sacred
responsibility of preserving orthodoxy felt it was
essential to point out the deficiencies in Father
Curran's theology in order to protect the faithful from
confusion regarding authentic Church teaching. I
agree wholeheartedly with the Sacred Congregation.

"Regarding the ordination of women to the
priesthood, our Holy Father has consistently
reiterated the impossibility of ordaining women and
has requested that there be no more discussion on
the subject. I think we owe it to the Supreme Teacher
in the Church to heed his words, even though Father
Murphy 'see(s) nothing in the Bible against it.'

"I agree completely with Father Murphy when he
says: 'If you know anything about the history of the
Catholic Church, you have to admire the work of the
Holy Spirit in keeping it going.' I would add despite
the erroneous teachings of some theologians.

"I wanted to express my view on these matters
since I believe many of our Catholic people are
thoroughly confused about Church teaching because
some priests, who enjoy reputations as theologians
or biblical scholars, gratuitously expound views
which are in contradiction to authentic Catholic
teachings, I felt that for me not to comment might lead
some to believe that I agree with Father Murphy's
assessment. I do not."

(North Carolina Catholic, June 28, 1987)

. The Vatican Library, oldestpublic libraryin
Europe, repository of 1.2 million volumes, 10,000
incunabula, 100,000 manuscripts and 70,000
codices, has turned to the technology of computers
and lasers to duplicate its priceless centuries-old
collections. The concept of computers invading the
Vatican Library's timeless world of the scribe and
breathtaking art may seem like heresy, but in fact,
bytes and pixels will save its store of beauty and
knowledge for future generations.

The availability of facsimiles also opens new
doors to scholars not able to travel to Rome, and is an
outgrowth of the wish of Pope John Paul XXIII to
"open the shutters" of the Church. Pope John Paul II
looks favorably on the project, and has taken 50
copies of the facsimile of St. Jerome's translation of
the New Testament for presentation as personal
gifts. Overall, a much wider audience may now
experience works that once were available only to
nobility and wealthy patrons of the arts. In the United
States, the right to distribute the works selected by
the Vatican Library for sale has been granted
exclusively to Belvedere Press of New York City.
Many of the volumes have been on view at book
shows and have been the topic of lectures at
scholarly and medieval programs around the country.

The Library always has been a research center;
today, in the course of one weekday 120 scholars,
and on weekends as many as 180, use its resources.
Some 500,000 photocopies are made each year. The
toll of time and use has been heavy on these works of
art and knowledge: Pages are becoming brittle,
illuminations oxidize, brilliant colors fade, gold and
silver leaf flake and wood and leather bindings dry out
and stiffen. Computer experts and artisans have
been hired to create exact copies of as many works
as possible. The originals are being retired to a
climate controlled vault and scholars are given
access to the facsimiles.

In the United States, Belvedere Press is
distributing the 15 books and three maps made
available in limited and unlimited editions so far. The
cost of the volumes varies according to the
complexity of duplicating the original. The largest and
most expensive facsimiles is The Cosmography of
Ptolemy, costing $7,500 and limited to 500 copies, is
serially numbered and bears the prefect's signature.
Ptolemy established the concept of latitude and
longitude in the Second Century A.D.

Among the less expensive documents are rare
maps reproduced in six colors on two sides each, and
a Fifteenth Century treatise, AlphabetumRomanum,
which also provides calligraphers with secret
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formulas for mixing color tints. This volume contains 50
pages and 21 illustrations.

For further information write: Edward Burns, 213
East 39th Street, New York City or call (212) 983-3505.

The New York State Division of Human Rights
found probable cause in March, 1986, that Fordham
University discriminated against its former
communications professor, Dr. Phyllis lagano,
because of her sex and her religion. You may recall
that Dr. Zagano's chairman at Fordham, Screw
Magazine writer, George Gordon, told her she was
"very much involved in Catholic matters and affairs"
and that "some don't like it." Fordham has been
seeking to cancel or postpone the State's public
hearing on the matter and so far has received
adjournments of the May and June, 1987, hearing
dates. The public hearing is now scheduled for the
Fall at 55 West 125th Street, New York City.
Fellowship members may be interested in following
the case as it develops.

Synod
Germain and Jeanette Grisez

(Cont'd. frompage 7)

It seems to us that pope and bishops too often
optimistically ignore the fact that the world has not
changed much since Jesus' time. Most people who
listen to the Gospel and try to put it into practice have
very little power; most people who have great power
are not interested in Catholic social teaching. Yet
pope and bishops address great international issues
of war and peace and great national issues of the
economy - matters in which the decisive choices are
made by a rather small number of people who
exercise great power, and who can only be addressed
out of courtesy as people "of good wilL"

The fundamental Christian principles which
popes and bishops vainly urge powerful people to
apply to big issues are equally relevant to the choices
ordinary people make about little issues. Believers
exercise the little power they have at home, at school,
at work, in the neighborhood, at a PTA meeting, and
so forth. Popes and bishops should instruct and
encourage people to live their actual lives with
Christian integrity.

In focusing on the great issues, popes and
bishops expend their time and the Church's
catechetical resources, which could be employed

more practically. They also give the impression that
from Jesus' point of view great issues are really
important, while the stuff of the ordinary person's daily
life is not important. This impression is false, since
small matters by worldly standards can significantly
contribute to the building up of the kingdom. By giving
this false impression, the magisterium itself
unwittingly encourages the isolation of family life.

Finally, we suggest that the Synod clearly and
firmly admonish all those Catholic moral theologians
who dissent from constant and very firm Christian
teachings either to desist from their dissent or to
acknowledge that they are no longer acting as
Catholic theologians. Constant and very firm
Christian teachings are rooted in faith; dissenting
position or not. For however plausible an argument
one can give for approving in some case
contraception, remarriage after divorce, homosexual
behavior, abortion, and so on, the argument finds no
support in but must ingeniously explain away contrary
indications in Scripture and tradition - which together
are the supreme rule of faith.

Thus, although they probably do not mean to,
dissenting theologians and those who follow their lead
encourage every Catholic to split faith from daily life.
By saying, "Think about the Church's teaching on this
matter, but follow your own best judgment - may well
be to act contrary to that teaching," dissenting mor-
alists make it clear that faith can remain
compartmentalized deep in one's heart - perhaps as
a mysterious fundamental option - while the real
business of life is conducted by the better light of a
contemporary consensus of opinion.

Dr. Janet Smith (Notre Dame)

20



Volume 10, Number 4 Fellowship of Catholic Scholars Newsletter September 1987

Book Reviews

J.N.D. Kelly, The Oxford Dictionary of Popes
(Oxford University Press, 347 pp., $24.95).

This is a very valuable book for anyone who has no
need to check with Ludwig Von Pastor every day. Every
pontiff from St. Peter to John Paul II is covered, even
the myth of Pope Joan, as an appendix.

John N.D. Kelly is an Anglican priest, a canon of
the Chichester Cathedral and a well-known biblical
scholar. His Early Christian Creeds is a corrective to
some of the anti-creedal tendencies of Catholic
biblicists.

What is particularly valuable in this handbook is the
amount of detail Kelly packs into two or three pages on
a well-discussed pope-the dates, the relatives, the
politicing, the virtues/defects, contributions to Church
advancement or to scandal are all laid out accurately
and compactly. The Church indeed is quite fortunate in
her modern popes, compared to the papal failures of
the late Renaissance-pre-Reformation period. His
treatment of Paul VI is sympathetic.

Academics involved in Church affairs will find the
Oxford Dictionary of Popes a valuable reference book.

George Weigel, Tranquillitas Ordinis: The Present
Failure and Future Promise of American Catholic
Thought on War and Peace, (Oxford University Press,
489 pp., $27.50).

This is a remarkable book not only for the breadth
of its coverage on a complicated politico-moral
question, but because it is literary. George Weigel not
only knows what his subject matter is, but he writes in
declarative sentences which are readily understood. He
also eschews the nuances used by many modern
scholars to insinuate points of view without arguing
them openly. Although pundits will do their best to label
this book to prejudice potential readers from following it
with an open mind, it is too packed with facts and
principles to be categorized easily. Although more
empirical, Tranquillitas Ordinis deserves to be on the
same shelf as John Courtney Murray's We Hold These
Truths.

We tend to forget in this age of slogans and
shibboleths that the Catholic Church has had long and
continuous experience with questions of war and peace
and with a variety of political environments. Force,
aggression, deterrence, hostages, burnt-out cities are
old stuff to Catholic divines. Who better than St.
Augustine knew the capacity of ancient armies to bury
so great a city as Carthage and its 300,000 inhabitants.
St. Ambrose, the optimist of his day, was confident that
Roman Emperors with their new Christian piety could
guarantee world peace. Then came the sack of Italy by
Alaric the Hun and Ambrose's optimism faded. It was

his convert Augustine who faced up to the reality of
world politics, comprised of kingdoms organized to
pursue their own selfish ends. There can never be a
perfect Christian state, Augustine argued, so he
advised against moralizing simplistically about the use
of force on earth, only about its unreasonable and
excessive use. Thus, the "just war theory" came into
existence; defining the limits of justifiable defense. The
Founding Father of the United States set similar limits in
the preamble of our Constitution.

In thirteen chapters George Weigel does more than
trace Catholic thought from Augustine through Aquinas,
John Courtney Murray, Vatican II and its aftermath. He
digs deep into the practical implications of the principle
that a rightly-ordered political community, using
moderate force, is necessary to maintain Tranquillitas
Ordinis. Father Murray is Weigel's hero for unfolding
the Catholic principles which underlay "the American
experiment"-"a nation under God," ruled by consent of
the governed, who have rights antecedent to the state,
who are expected to exercise those rights individually
and collectively within a framework of civic virtue. In
adjudicating issues of war and peace, Murray called for
"discriminating moral judgment," not simple appeals to
biblical texts. Because military decisions are a species
of political decisions, the Jesuit ground-breaker called
for political. choices to be made within a moral
framework of one kind or another. Murray spent the last
years of his life developing such a framework and the
moral reasoning which underpinned it. Although he
never came to grips with the significance of pacifism or
the United Nations' potential, his legacy is clear
enough.

The remaining chapters take up the abandonment
of this Augustinian heritage by modern Catholic elites.
As George Weigel sees it, "they have become softly
neo-isolationist, anti-anti-communist, and highly
skeptical of the moral worthiness of the American
Experiment." They see conflict as primarily
psychological, whose alleviation is to be found in
understanding and better communication. If enough
people have the right intentions and are willing to act on
them peace can be achieved, the new Pelagians aver.
Contrariwise, Weigel argues that conflicts between
states are political in origin and must be dealt with
through an orderly political process which accentuates
reason, not by imperatives or wishful thinking. At
present America is caught up in a dilemma: Do we
preserve peace by limiting our concern for our own
independence and the freedom of friends beyond our
shores? Or do we defend freedom and human rights
even at the price of armament races, even of war?
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Tranquillitas Ordinis takes the reader through the
U.S. bishops' effort to resolve the dilemma with their
1983 pastoral "The Challenge of Peace." He calls it a
brave effort, although he faults the staff for its
presumptive "nuclear pacifism," for its other idological
assumptions, and for its control of the framework under
which the bishops functioned. The last seventy pages
are devoted to developing a proper response to the
realities of international politics within the framework of
the Catholic tradition. He places his confidence in
politics and is quite good in answering his own
questions about the use of force and the role of
America.

Charles J. Leonard

The Faith and Life Catechetical Series (Ignatius
Press, San Francisco)

It is now a decade since the issuance of the
National Catechetical Directory for the United States
and since the celebration of the Synod on Catechesis
as well as the publication of the results of that Synod in
the Apostolic Exhortation Catechesi Tradendae.

The next major event in the field of catechesis will
be the publication by the Holy See of a Universal
Catechism dealing with doctrine and moral practices.
This was unanimously called for by the Fathers of the
1985 Extraordinary Synod.

It is accurate to indicate that several textbook
publishers have sought, with varying degrees of
success, to respond to the expectations of both of the
1977 documents.

An outstanding contribution toward making "faith
become living, conscious and active through the light of
instruction" is the Faith and Life Series conceived and
executed by Catholics United for the Faith of New
Rochelle, New York. CUF owns the copyrights to the
series and it is published by the Ignatius Press of San
Francisco.

I have carefully reviewed each of the following texts
in the series: Our Heavenly Father (Grade 1), Jesus
Our Life (Grade 2), Our Life With Jesus (Grade 3),

Jesus Our Guide (Grade 4), Credo: I Believe (Grade 5),
Following Christ (Grade 6), The Life of Grace (Grade 7),
The Church (Grade 8).

This series presents an excellent reinstitution and
rehabilitation of the concentric method of catechesis
whereby each succeeding year builds upon, adds to
and reinforces what has been presented and studied
the previous year but now in greater depth as discussed
in General Catechetical Directory # 38. Doctrine is
certainly clearly presented but the series is not
concerned solely with doctrine since the history of
salvation, liturgy and sacraments, morality and, wonder
of wonders, a magnificent exposition of the virtues, as
well as opportunities for Christian social action and
praxis are presented and discussed well and
effectively.

The artwork is excellent and is itself an exercise in
Catholic culture.

The manner in which questions and answers, yes,
from the St. Pius X Catechism, are presented adds to
the successful effort at balance and completeness.

Naturally, there is no perfect textbook series and I
have been assured that every effort will be made to
remove the few "glitches" in different books of the
series.

Incidentally, one of the great values of this series is
its ability to build up steadily a fine working vocabulary
of Catholic Faith and practice. It can also serve as a
valuable help to parents whose own religious education
may have taken place during the period of "glorious
uncertainty!"

As one who had worked on the original National
Catholic Education Association's Religious Education
Outcomes Inventory, which was concerned with testing
for cognitive and attitudinal outcomes in eight grade
schools and C.C.D. programs, it would be fair to say
that the Faith and Life Series will make such an
inventory a thing of the past. Congratulations to
Catholics United for the Faith for this worthy
contribution to religious education in the United States
and elsewhere and to Ignatius Press for undertaking the
publication of this series.

Msgr. Michael Wrenn
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Books in Brief

Terry L. Miethe (ed.) Gary Habernas and Anthony
Flew: Did Jesus Rise From the Dead? The Resurrection
Debate (Harper and Row, 190 pp., $14.95).

Gerald O'Collins, Jesus Risen (Paulist Press, 233
pp., $16.95).

Father O'Collins, a Jesuit at the Gregorian
University in Rome, puts together an up-to-date
summary of all the reasons Christians have, and should
have, for their faith in Jesus' Resurrection. His "Five
Tests" in Chapter Five of a nine-chapter book are
comprehensive and persuasive. Like many
contemporary theologians, he strives to make the
Resurrection as much of a reality for moderns as it was
for the early witnesses.

In some respects the Miethe book is more
engaging. It is a knock-down-drag-out contestation
through argumentation between a believer (Habernas)
and an atheist (Flew). The first three parts are pure
debate with affirmations, negations, and rebuttals of
rebuttals. Part Three engages three outside
theologians-Pannenberg, Hartshorne, Packer-in
what, up to that moment, was a one-on-one fight. Those
who wish to know the pros and cons on this subject will
find them all here-and civilly presented.

Jeremiah Newman, Return to the Sacred: A Socio-
Religious Analysis, (Lumen Christi Press, 141 pp., no
price).

Bishop Newman of Limerick is one of Ireland's
best-known Catholic sociologists. Once the President
of Maynooth, he has more than a dozen books to his
credit dealing with the Church and its secular role. The
value of this book is the array of sociological literature
he has amassed, and the summary of important secular
views, dealing with the privatization of religion in
modern secularized cultures. Bishop Newman states
the question this way: "As far as Christianity is
concerned, we ought to be under no doubt that religion
should be integrated with life, that the Church should be
brought to where the people congregate in pursuit of
everyday affairs. Why should the market-place be cut
off from them, as so many of our Church buildings have
unfortunately become?" (p. 125). A short review cannot
do justice to his proposals but he shrewdly points to the
family as a starting point for reintegration of religion in
society. Citing Margaret Mead (1955), he points out that
the effect of change on the family depends on "what has
been there to begin with." We have been letting our
Catholic family shift for itself. In the U.S., we could use a
crusade on behalf of religion, alive within the family.

Mother Angelica's Answers, Not Promises, (Harper
and Row, 274 pp., $13.95).

Just what you would expect from this remarkable
founder the Eternal Word Television Network. She is
the best answer we have to Jimmy Swaggert. Her new
book takes up all the problems that bug intellectuals
about Catholic faith-belief itself, suffering, lust, guilt,
angels, purgatory, hell, and more. You will love her
answers and her last word: "See you in Heaven (I
hope)." The co-author is Christine Allison.

Oscar L. Arnal, Priests in Working Class Blue,
(Paulist Press, 239 pp., $11.95)

Those priests still young enough to remember the
beginning of the French worker-priest movement in
1943 will find this account a fascinating recapitulation of
the dreams priests and bishops had in creating this
radical experiment, and then its fall from grace with
Rome's condemnation in 1954. The French Church, still
reeling from the Enlightenment and the Industrial
Revolution, had lost it influence over its working class
and by sending priests into factories to work for a living,
rather than be a class apart, the hope was that
somehow the trend could be reversed. Well, in that
respect, it failed-in part because the good
experimenters became more workers than priests. But
it was a good try and a harbinger of the difficulties
raised later about liberation priests in Latin America.
What is interesting, however, is the attitude of the
French hierarchy. In 1954 they carried out Rome's
instructions to the letter. By 1966 they rejected Rome's
warnings about post-Vatican II "urgent doctrinal
problems."

George Gallup, Jr. and Jim Castelli, The American
Catholic People (Doubleday, 206 pp., $15.95).

George Gallup conducts all kinds of polls, none of
which can be called scholarly, although the results
reflect contemporary polling techniques best try. One
does not expect him to be sensitive to the complicated
"Catholic issues" involved in opinions about faith and
morals. Jim Castelli, a former NC News reporter, is
recognized for his anti-institutional Church, pro-
abortion positions. Together they have compiled fifteen
chapters of surface data on the beliefs and practices of
Catholics by age, sex, ethnic origin, etc. Questions of
truth or God's word are subject to their referendum
("The simple fad is that the Catholic Church has not
merely lost its credibility on birth control-it has lost
much of its credibility on everything related to sex." p.
183). And referendum settles the truth matter, of
course. The end result of this statistical effort is to
demonstrate that the American Catholic people have
reshaped the Catholic Church and American Society as
well. One wonders who really believes that?
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Books Received (Cont'd.)

Robert Baran, Spiritual Journeys Toward the
Fullness of Faith: Twenty-Seven Personal
Experiences, (St. Paul Editions, 442 pp., $11.95).
(Includes Helen Hitchcock, Evelyn Vitz, Ken
Whitehead)

Guy Bedouelle, C.P., St. Dominic: The Grace of
the Word, (Ignatius Press, 290 pp., $11.95).

Josef Pieper: An Autobiography; The Early
Years, (Ignatius Press, 222 pp., $9.95).

Jean Carminac, The Birth of the Synoptic
Gospels. Translated by Msgr. Michael Wrenn,
(Franciscan Herald Press, 198 pp., $7.95). A solid
introduction to biblical hypotheses.

Henri DeLubac, Paradoxes of Faith, (Ignatius
Press, 240 pp., $9.95). Short paragraphs from
Incarnation to Suffering. Valuable for preachers.

Paul Hallett, Witness to Permanence, (Ignatius
Press, 279 pp., $11.95). The personal story of a
Catholic journalist and the origins of The Register.

Michael Leary, Christ and the Catechist: The
Spiritual Life of the Christian Teacher, (Ignatius
Press, 128 pp., $6.95.)

Robert W. Lovin (ed), Religion and American
Public Life, (Paulist Press, 180 pp., $8.95).

Maggie Ross, The Fountain and the Furnace,
(Paulist, 344 pp., $12.95).
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