
EDITORIAL

Evangelium Vitae
Ralph McInerny

ne is reminded of that haunting beginning of A
Tale of Two Cities, the best of times, the worst of
times, continuing antiphonally. Ours is a time of
unprecedented clarity about Church teaching, yet
of widespread confusion; a time when documents

proliferate and disinformation keeps pace. One encyclical is
scarcely read, when appears. It is an em-
barrassment of riches, the impover-
ished culture of of death.

Surely no pope has been as II. A jaded
world would be forgiven if it took less but his
books become best-sellers, his indictment spirit
in modern culture is celebrated in the very culture.
It is as if whole world looked to him for welcom-

ing his jeremiads, responding to his irrepressible hope, comforted
by his reiterated, "Be not afraid."

The Catechism of the Catholic Church

between them, seemed to say it all. After
documents focusing on this or that con
two comprehensive works, one on the
the other recalling the great context of
within which negative and positive
And now Evangelium Vitae, the
the Christian view of this life and

and, on the other, the culture

modern society in its grip..
If VeritatisSplendor almost an exercise in moral theol-

ogy, and leaned heavily Thomas Aquinas, Evangelium Vitae
is a veritable florilegium of Scriptural passages.

Increasingly now it seems that the Holy Father insists on the
wholeness of the Christian outlook, the fact that it is a a

context within which truth plays on truth and one aspect illu-
mines another. es, that
of bio-

Splendor,

we had

of the faith,

thinking
their meaning.

the contrasting of
on the one hand,

which seems to have

view of doctrine, as if these particular points stood on their own
or were a sufficient indication of what the Christian life is. The

new encyclical, by calling attention to the culture of death that
surrounds us, makes clear how impossible it is, from the view-
point of that deadly outlook, to grasp the meaning of the gospel

(Continued on page 2)
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EDITORIAL

of life. The only adequate counter to the culture of
death is the culture, the gospel, oflife.

A tale of two cities indeed, the city of God,
the city of man, the culture of life, the culture of

death. Let us thank God for the blessing this Holy
Father is, for the church and for the world. If he

didn't say these things, who would? ffi

ARTICLES

The Third Millennium

James V. Schall, S.J.
Georgetown University

"The great jubilee to be celebrated at the end of this

Millennium and at the beginning if the next ought to

constitute a powerful call to all those who 'worship God

in spirit and truth.' It should befor everyone a special

occasion for meditating on the mystery if the Triune

God, who in himself is wholly transcendent with regard

to the world, especially the visible world. JJ

John Paul II, Dominum et Vivificantem, 1986, #54.

I.
hen we think of the "com-

ing" Third Millennium, I
suppose, we cannot help but
recall the apocalyptic over-
tones that were associated

with the coming of the Year One Thousand, let
alone those at the coming of Christ Himself, at
"the fullness of time", the Year Zero, when the

whole world was at peace. Nor can we doubt that
a good deal of thought and concern about the End
of the World in our time is prevalent, especially
among certain more evangelical Protestants. Even
among ordinary Catholics, who try to play these
things" cool", as they say, we find persistent won-
derments about the collapse of Marxism with its
purported relationship to Fatima and other Marian
appearances, with prayers and penances that we are
asked to do and evidently, at least on the scale
demanded, do not. At the edges, we sometimes
hear of anti-Christ and rumors about the third

message of Fatima that, according to some at least,

has to do with large-scale apostasy among clergy
and especially bishops.

The Holy Father himself affirmed specifically
both in Centesimus Annus and in his new book,
that he saw the hand of God in this fall of commu-
nism. He saw this same hand also in the fact that

the attempt on his life took place on May 13, the
Anniversary of the Appearances at Fatima, in

1917. When he went to Fatima himself ten years
after the attempt on his life, on May 13, 1991,

John Paul II did not hesitate to speak quite frankly
about the further meaning of these events that

happened to him as Pope. "The pilgrimage this

year had a particular purpose," John Paul II ex-
plained to the Portuguese:

to give thanks for saving the pope's life on May
13, 1981. I certainly consider this entire decade
to be a free gift, given to me in a special way by
Divine Providence - a special responsibility was
given to me that I might continue to serve the
Church by exercising the ministry ofPeter....
Mary's message at Fatima can be synthesized in
three clear, initial words of Christ: "The Kingdom
of God is at hand. Repent, and believe in the
Gospel" [Poenitemini,crediteEvangelioJ.The events
which have taken place on our European conti-
nent, particularly in central and eastern Europe,
give this Gospel appeal a contemporary meaning
on the threshold of the third millennium. These

events compel us to think in a special way about
Fatima. The heart of the Mother of God is the

heart of a Mother who cares not only for indi-
viduals, but for entire peoples and nations. This
heart is totally dedicated to the saving mission of
her Son: Christ, the Redeemer of the world, the
Redeemer of man. 1

\
l
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The Holy Father in this autobio-

graphical passage has already linked
together many of the central
themes we are to find in his

extensive plans for the Third
Millennium and its transcendent

meanIng.

In further discussing Fatima

and the assassination attempt on

his life in his book, Crossing the

Thresholdif Faith, the Holy Father

gave these further enlightening
reflections:

And what are we to say of the
three children from Fatima who suddenly, on the
eve of the outbreak of the October Revolution,
heard: "Russia will convert" and "in the end, my
Heart will triumph"...? They could not have in-
vented those predictions Perhaps this is also
why the Pope was called from "a faraway coun-
try," perhaps this is why it was necessary for the
assassination attempt to be made in St. Peter's
Square precisely on May 13,1981, the anniversary
of the first apparition at Fatima - so that all could
become more transparent and comprehensible, so
that the voice of God which speaks in human
history through the "signs of the times" could be
more easilyheard and understood. 2

the rest of the world. Contrary
to what we might at first expect,
he thinks that the need for prayer
and conversion is not less but

greater after this change in East-
ern Europe, almost as if to say
that the real problem was not
centered there in the first place.
Thus, the background ideas and
thoughts that initially caused
Marxism are still largely in place
though in a different form in the

rest of the world, particularly in
Europe and America.

Consequently, if we reflect on his Angelus
prayer for the First Sunday of Advent, 1994, when
he announced the beginnings of the preparation
for the Great Jubilee of the Year 2000, John Paul
11 recalls that we are still "pilgrims" and that God
"comes to meet us". The primary purpose of this
Jubilee is "to live in a spirit of praise and thanks-
giving for the great gift of the Incarnation of the
Word and the Redemption, and we are invited to
rejoice in the grace of being, in the Church,
beloved children who have been freed from our

sins. The Jubilee of the Year 2000thus is about

the Incarnation and Redemption as the proper
way to praise the Trinitarian God. But this em-
phasis means that we must understand the central-

ity of sin as the principal disorder, personal sin, not
just so-called abstract social or corporate analyses
that blame someone else but ourselves.

So important is this concern about personal
sin that it is well to recall what John Paul said
about this topic in 1984 in his Exhortation on
"Reconciliation and Penance." We live in an era

that has made most error, evil, and disorder to be
the product of some impersonal force, some
"Ism", or corporate will, something that cannot in
fact explain the voluntary origin of what is wrong
in the world. Thus, in this sort of intellectual

world, neither guilt nor responsibility can be lo-
cated in something an individual actually did. It is,
in fact, a vast trivialization of the meaning and
reality of human life and action.

Generally, the Holy
Father's reaction to the
fall of Marxism has been

both joyful and tinged
with an unsettling and

persistent concern about

the moral and spiritual
condition of the rest of

the world.

Clearly the Holy Father sees our times as momen-
tous because of the specific message that God is
communicating to us in various ways about our
own lives and the way we live them in compari-
son to the way we are asked to live them in the
Gospels and in the teachings of the Church.

!

II.
his concern about the "voice of

God" in human history being
"easily heard and understood" is
what lies behind John Paul II's
very deliberate preparation for the

Third Millennium. Generally, the Holy Father's
reaction to the fall of Marxism has been both joy-
ful and tinged with an unsettling and persistent
concern about the moral and spiritual condition of

PCS Newsletter. April 1995 .
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ARTICLES

"There is one meaning sometimes given to
social sin that is not legitimate or acceptable, even
though it is very common in certain quarters to-
day," John Paulll observed.

This usagecontrastssocialsin and personalsin, not
without ambiguity, in a way that leads more or
less unconsciously to the watering down and al-
most the abolition of personal sin, with the recog-
nition only of social guilt and responsibilities.
According to this usage which can readily be seen
to derive from non-Christian ideologies and sys-
tems ... practically every sin is a social sin, in the
sense that blame for it is to be placed not so much
on the moral conscience of an individual but

rather on some vague entity or anonymous collec-
tivity, such as the situation, the system, society,
structures, or institutions. Whenever the Church

speaks of situationsof sin, or when she condemns
as socialsins certain situations or the collective

behavior of certain social groups, big or small, or
even of whole nations and blocs of nations, she

knows and she proclaims that such cases of social
sin are the result of the accumulation and concen-

tration of many personalsins. It is a case of the
very personal sins of those who cause or support
evil or who exploit it 4

The Jubilee emphasizes the Incarnation and Re-

demption and the divine reasons for them. These
realities underscore our own dignity. They are

divine responses to our own personal actions, to

our sins. The Jubilee is intended by John Paulll
to refocus the world's attention on what, in fact,

ultimately causes economic, social, and political

disorders, namely our own sins, the justification
for which is what lies behind so many modern

philosophies and interpretations of theology.
Thus, in this Angelus talk, John Paul II, as if

to give increased force to what concerns him,

added these sobering words that are intended to
remind us that we are dealing here with a matter

of the greatest moment: "With eager intensity we
are asked to be increasingly aware of the evil that

threatens Christians themselves, 'when they depart

from the Spirit of Christ and his Gospel'." Chris-

tians disloyal to their spiritual lives, those who

define sins as something good, who do not prac-

tice their faith, seem to be the center of the Holy
Father's brief exhortation. There is an "evil" that

threatens those who depart from the Gospel, either
in rejecting it entirely or in refusing to follow its
commandments and guidance, something that
results in our social or public disorders. The com-
bination of these words, I think - praise, Re-
demption, sins, evil- indicates John Paul II's
constant effort to insist that we focus our attention

on what is really important in our personal, famil-
ial, cultural, and political lives. Sin is an indication
of, a sign of what we actually do. Modern culture,
in some sense, can thus be seen as a conspiracy that
would keep our attention focused on everything
but what it is that lies at the root of our disorders,

namely, our wills when they choose to sin.
This transcendent meaning of our lives and

our times, as we emphasized in the beginning pas-
sage from Dominum et Vivificantem,centers around
the Trinity, about God's inner life, about how we
human beings, individually and in our union with
others of our kind, relate to this inner life through
our Creation in the Word and in our Redemption
in the Word made flesh, in the Second Person of

this very Trinity. The word, "Trinity", a non-
scriptural, philosophical word, has been carefully
crafted in tradition to describe, better than any
other word we have subsequently managed to
come up with, the inner life of God as only we
can know it, that is, as it is revealed to us as our

proper destiny. The word "Trinity" defines most
accurately what the Scripture says about God, one
God, three divine persons, who created the world
from nothing, for no reason but His own, a rea-
son, however, about which, for our good and
salvation, He has given us some precious intima-
tions.

The Holy Father, in other words, intends, on
the occasion of the great Jubilee of the Year 2000,
nothing less than to teach the world about God as
we Christians have known Him during the previ-
ous Two Millennia, and as he ought to be known
in the next. The coming Millennium, the Holy
Father knows, can give rise to legitimate forebod-
ings caused by our repeated failures individually

- PCS Newsletter. April 1995
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"The most radically ne:w feature of our civili-
zation," Kreeft wrote in words mindful of the

description of The Fall in Genesis,"is not technol-
ogy, its newly powerful means, but the lack of a
summum bonum, an end ."5 This lack of a highest
good was what Hobbes proposed should be the
case at the beginnings of modernity. In this sense,
what we witness in our times is the final carrying
out in personal lives and in society of what it
means not to have an ordering end, a summum
bonum. Early modern philosophers on which our
times and thought are built argued that disorder in
the world was caused, not cured, by faith and
virtue, by the knowledge and pursuit of the
highest good, happiness, the summum bonum.
The disorder that comes from having no order
directed to a highest good who is God is some-
thing that constantly is before the mind of John
Paul II when, in speaking of the coming Third
Millennium, he endeavors to place the orders
of secular and salvation history in proper relation
to each other through explaining our own

proper internal order to ourselves and its relation
to God.

In this Fatima message of 1991, to recall, the
Holy Father mentioned the saving mission of
Christ, "The Redeemer of Man." This laster ex-

pression, of course, "the Redeemer of Man", was
the title of John Paul II's first encyclical, the first of
three profound early documents of his Pontificate
devoted respectively to the Son (Redemptor
Hominis), to the Father (Dives in Misericordia),and
to the Spirit (Dominum et Vivificantem). Thus, we

are not surprised that in the
proximate preparation for the
Jubilee of the Year Two Thou-
sand, John Paul II plans to devote
1997 to the Son and Redeemer,

1998, to the Holy Spirit, 1999 to
the Father, and 2000 to the Trin-

ity, all in a worldwide act of
homage and exact teaching about
what our salvation means, about
where it is from, about why we
need it, and from what it is we are

and collectively to heed God's word. We specifi-
cally stand in need of repentance that identifies and
rejects the evil we choose. But John Paul II also
knows that the Third Millennium can be more

blessed and more peaceful than any other one we
have known, precisely because of what the
Church teaches us about God. This hope, no
doubt, is why the Holy Father is so insistent that
the words that the world most needs to hear are

those beginning words of the Gospels themselves,
"Repent, and believe in the Gospel." That is to
say, we have to understand what it is of which we
have to repent. We have to know why the Gos-
pel is addressed to our sins, to the structure of dis-
order in our lives at all levels, why, if we fail to

repent, "evil" increasingly threatens "Christians
themselves" .

[

III.

vidently, then, the Pope, who is by
no means a pessimist but a man filled
with hope and delight, a man who
loves to sing and climb mountains,
thinks that, from one point of view,

our times are in such dire moral and spiritual con-
dition that the words found early in the Gospel of
Mark apply to our era with special force. This dire
condition is likewise the theme that Peter Kreeft

takes up in his remarkable analysis of C. S. Lewis'
book, The Abolition if Man, probably the best brief
analysis of modern spiritual and intellectual disor-
der ever written. Kreeft calls his own book sig-

nificantly, for our purposes, c.S. Lewis in the Third
Millennium. In a brilliant analysis,
Kreeft shows just why the prin-
ciples and practices of what has
come to be known as "moder-

nity", themselves backed up with
all the force and pride of the
modern state and of contemporary
culture, are in fact specifically
those anti-human principles that
were anticipated in thought about
end times in our religious and

philosophic tradition.

II
I

I

... the words that the
world most needs to

hear are those begin-

ning words of the
Gospels themselves,
"Repent, and believe

in the Gospel.
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how our times came to be as they are, that is, their
relation to history and to God's will for the world,
are no doubt sobering, even apocalyptic thoughts.
Many would prefer to ignore them as simply "pri-
vate" revelation, that the facts they record we
need not bother ourselves with. But, still, what
are we to make of them? We see Charlie Brown

staring at the television set. He is watching a golf
game during which the announcer explains to a
spellbound Charlie Brown that, at the very end of
the tournament, the golfer has to go for it; "he
can't play it safe." At this very moment little Sally,
his sister, comes up behind Charlie but she hears
only the announcer's dramatic concluding words,
"There's no tomorrow!" Hearing this, to her,
horrendous news, Sally freezes, hands on lips,
shaking, eyes fixed, "There's no tomorrow?" she
asks and repeats traumatically the momentous
words out loud.

Such portents incite her further. She dashes
out of the house screaming, "There's no tomor-
row." She rushes up to Linus who is obviously
shocked at the news. She yells, "They just an-
nounced on TV that there's no tomorrow." She

races to the doghouse to a raised-in-the-air-by-
her-vehemence Snoopy, to cry, "There's no to-
morrow!! They just announced it on TV." Then
she shrieks as loudly as possible, in words of a dis-
tinct Scriptural hue, "Panic! Panic! Run! Hide!
Flee! Run for the hills! Flee to the valleys! Run to
the rooftops!" Finally, we see Sally, Linus, and
Snoopy huddled back to back on the roof of the
doghouse. Linus mutters, "Somehow I never

thought it would end this way!"
And Snoopy adds, "I thought
Elijah was to come first 8

As I said, not unlike the

years leading up to the Year
1000, our own decades do display
concerns about end times. This is
what concerns and often bothers

us even if we do not quite believe
in end times or understand what

is happening. And, in spite of our
reluctance and reservations,

ARTICLES

to be saved. 6 Ultimately, what we are to be saved

from is from our own purely man-made defini-
tions of what human life is about and from those

institutions based on these definitions.

But here I want to note how struck I was by

what John Paul II said in his new book about this

first encyclical. "You will remember that my first

encyclical on the Redeemer of man (Redemptor

Hominis), appeared a few months after my election
on October 15, 1978," he told Vittorio Messori.

This means that I was actually carrying its con-
tents within me. I had only to "copy" them from
memory and experience of what I had already
been living on the threshold of the papacy The
Council proposed ... that the mystery of redemp-
tion should be seen in light of the great renewal of
man and of all that is human. The encyclical aims
to be a great hymn of joy for the fact that man has
been redeemed through Christ - redeemed in
spirit and in body. The redemption of the body
subsequently found its own expression in the
series of catechesis for the Wednesday Papal audi-
ences: "Male and female He created them." Per-

haps it would be better to say: "Male and female
He redeemed them." 7

What struck me particularly about this passage, in
light of the Holy Father's later remarks at Fatima,
about his being given an extra decade during
which to exercise "the ministry of Peter", was his
lively sense that he had actually been being "pre-
pared" to be Pope even before he was elected.
The redemption of man, male and female, of the
body, was much in his consciousness even before
he became Pope. This concrete
meaning of the Redemption, as
clarified by the particular genius
and charisma of his own personal-
ity and office, is what John Paul
II fully intends to make known by
every means available to him,
himself, as he shows again and
again, one of the most skillful,
appealing, and dynamic public
figures in the history of the world.

Such thoughts about our time,

The Holy Father
himself... sees this

coming Year 2000 to
be of momentous

significance for the
redemption
of mankind.

(8 PCS Newsletter. April 1995
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maybe they should. Perhaps there is some identi-

fiable relationship between our conduct and our
times that is something new in human history,

itself no doubt a graphic record of man's own or-
der and disorder. The Holy Father himself, as I

have indicated, perhaps somewhat more soberly,
but still with a sense of the meaning of time and

our times, sees this coming Year 2000 to be of
momentous significance for the redemption of

mankind. This very significance falls within its
realm of choice, if I might use that much abused but
noble word, within the realm of that freedom that

decides what ultimately we shall be. The Holy

Father sees the coming Third Millennium as a
time of decision that depends on us. Yet, it is also

a time of God's warnings to us about our lives,
about what we do and believe, about how we

explain ourselves to ourselves, about what we call
evil and what we refuse to call evil even when it is.

If Linus "never thought it would end this

way," we can recall that Scripture tells us that the
end times will utterly surprise those living during

them. Noone knows the day or the hour.

Messori asked the Holy Father about sociological
statistics that revealed a relative decline in the

number of Catholics throughout the world.
Messori wanted to know whether the Pope was

concerned about this decrease. In answering this

delicate question, the Holy Father does not deny
the statistics but he does caution about their im-

plied meaning, namely, that numbers indicate the
truth of the decline of Catholicism. 9 That is, the

Pope questions whether modern social science as a
method can reveal, contrary to its own pretensions

about itself, what actually goes on in the world,

especially in the inner relation of man and God to
which the Church is ordained. Certainly such

science did not indicate it knew what was happen-

ing when it came to the sudden demise of Marx-
Ism.

Here too, the Holy Father replied to this sub-

ject in a most surprising, yet accurate manner:
Statistics are not useful when speaking of values
which are not quantifiable. To tell the truth the
sociology of religion - although useful in other

It

11

[
II

II

'"

I

il
II

areas - does not help much here. As a basis for
assessment, the criteria of measurement which it

provides do not help when considering people's
interior attitude. No statistic aiming at quantita-
tive measurement of faith (for example, the num-
ber of people who participate in religious ceremo-
nies) will get to the heart of the matter. 10

According to Scripture, as the Pope observes, as the
world nears its end, there will be less faith, not more.
The decline of numbers, if that is what happens, does
not indicate the falsity of Catholicism, but its truth.

This result is very Augustinian. It means that
the methods of modern science do not reveal what

is going on in the religious world and can often
confuse us about what is happening. Herbert

Deane sums up Augustine's similar view in this
way:

(Augustine) does not assume that growth in
church membership or influence can be equated
with an increase in the number of those men who

truly love God. Indeed, as history draws to its
close the number of true Christians in the world

will decline rather than increase. His words give
no support to the hope that the world will gradu-
ally be brought to believe in Christ and that the
earthly society can be transformed, step by step,
into the kingdom of God. 11

These remarks again point out the relation be-
tween Kreeft's thesis about Lewis' "abolition of

man" and the presence of God in our time.
What Kreeft has shown is that the intellectual

structure of what goes on in the name of science
and culture in our civilization is exactly the effort
to destroy man as classic philosophy and revelation
have known him. This "abolition" of what was

created to be what it is would imply that a God
who is interested in man's own salvation would, if

He has an active providence towards us, be seen to
take positive steps, but religious steps, to counter-
act this man-made effort to "abolish man" and

replace him with a man not at all related to what
God has created. This is why, I should note here,
Kreeft ends his book of intellectual analysis not
with an intellectual conclusion, but with a very
scriptural plea for sanctity, the theme that seems

PCS Newsletter. April 1995 .
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common in all reports about Marian devotions and

in all that which the Holy Father teaches us about

our time. And sanctity is something that is least

open to sociological analysis and most contrary to

the activist, Pelagian nature of our culture that

insists on setting our own standards and saving

ourselves by our own efforts.
"The twenty-first century will be one of two

things," Kreeft concluded in an observation that

reflects the themes of Lewis and the Holy Father
himself

Either it will be the best since the thirteenth, or

the worst since the twenty-first B.c., before the
call of Abraham and the formation of Judaism. It
depends on which side wins the current war.
Either we will build Gothic cathedrals again, from
a restored faith, or we will build the Tower of

Babel again, from a restored apostasy. Lewis, like
all prophets, gave us the road map, the clear
choice between the two roads of life or death, and

the Mosaic simplicity of the challenge, "choose
life." Please do. Please help us save the world.
Pleasebe a saint. 12

Our own times certainly do not want to see that
our own conduct, our own deeds and intellectual

positions, our own failure to choose life and sanc-
tity, have an ultimate significance that somehow a

Pope is privy to and they are not. The fact is, as
Paul Johnson and E. MichaelJones have indicated

with the Pope in Veritatis Splendor, there is an inti-
mate relation between what we do and what we

intellectually maintain, that more often than we

want to admit, what we hold is an effort to justifY

how we live and not the other way around. 13

Iv.
he fact is that the fall of Marxism

came as an utter surprise, some
thing not predicted by any social
science. Yet, the discourse about

the dangers and end of commu-
nism was something that rumbled through reli-
gious circles since 1917 because of Fatima and the
strange events related to it. The Holy Father is
both cautious about these events and conscious of

their coincidence. Over the years, I have been a

fairly diligent reader of the addresses and works of
John Paul II. Several years after he began his Pon-
tificate in 1978, 1 began mentally to note the in-
creasing frequency with which he spoke of the
coming Third Millennium. I meant to copy
down every reference to the end of the Second or
the beginning of the Third Millennium or the
relation of the First, Second, and Third Millennia
to each other, when I saw one mentioned, but I

never got around to it. Still, I was conscious that
the coming Third Millennium was a recurrent
theme in the works of the Holy Father. At first I
thought, he was mentioning it simply because it
was a convenient peg on which to speak in vary-
ing ways about the human condition in general,
rather graphic ways, I thought.

After I read for a second time John Paul II's
"Apostolic Letter" on "The Coming Third Mil-
lennium" (November 10, 1994), however, I sud-
denly realized that he has probably been thinking
of and planning for this Jubilee ever since he be-
came Pope. Indeed, in "The Coming Third Mil-
lennium", he has brought together his thinking on
the meaning of our time, on the meaning of all
time, the periods of history, our relation to God,
both as individuals, as nations, and as the human

race as such. He presents these considerations and
teachings in the context of celebrating and con-
tinuing, if not completing, the work of God in this
world. This is the work of Creation and the work

of Redemption as, in a unified way, this plan of
God for man reaches all the world, even those
who choose not to receive it or who do not

clearly hear it. The Pope has literally done every-
thing he can to alert the Orthodox and the Protes-
tants, as those closest to Catholicism in doctrine

and practice, to the need for unity not just in the
abstract but in the concrete. He has been willing
to talk systematically with Jews, Buddhists, Hin-
dus, animists, Marxists, and philosophers. He has
outlined the relation of the periods of history and
their meaning. He has talked to and about every
form of science in relation to itself and to revela-

tion. Whenever possible, if it did not previously
exist, the Holy Father has set up continuing com-- FCS Newsletter. April 1995
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possible...the Holy
Father has set up con-

tinuing commissions or
fora in which honest

and serious efforts to
understand and resolve

differences in theology,
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missions or fora in which honest
and serious efforts to understand
and resolve differences in theol-

ogy, science, philosophy, and cul-
ture could be constantly addressed.

While most of us have been

going about our pedestrian busi-
ness with our everyday thoughts,

John Paul II, in what by any stan-
dard is an extraordinary feat of
intelligence, energy, decision, and
organization, has been busy re-
presenting every facet of Christian
practice and teaching. John Paul
II has accomplished what is, in
fact, one of the most remarkable
intellectual efforts in the history of
thought and of the Church. In his speeches, en-
cyclicals, and letters, in his Catechism,in the revi-
sion of the Codes of Canon Law, in his remarks

on Scripture, in his treatment of the social order,
in his attention to youth, in his careful and much
needed explanation of truth and natural law in
VeritatisSplendor, in his constant encounters with
world leaders and peoples in his many trips, in his
remarkably personal and profound book, Crossing
the Threshold if Hope, in his crucial role in the fall
of Marxism, in his devotion to the Blessed
Mother, in his defense of life and in his beautiful

understanding oflove and marriage, of the family,
in just about everything he does, from simple talks
to the profoundest philosophical dissertations, this
Pope has been light-years ahead of us all in formu-
lating a coherent and complete explanation of
God, man, Church, cosmos, and destiny.

As far as I know, except for a few small insti-
tutes and colleges, except for a few alert men and
women everywhere, no one, including members
of the Church, even of its hierarchy, pays careful
attention to what this Holy Father has accom-

plished, no one except perhaps the enemies of the
faith itself No religious order, with the possible
exception of Opus Dei, no university, no group of
scholars, no members of the media, with again the

exception of someone like Paul Johnson, has be-
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gun to realize the profundity of
what he has accomplished and of
how far ahead of us all he really
is. On top of all of this, I think,
John Paul II intends the Year
2000 to be an occasion in which

to gather together systematically
all of this teaching in an active
effort to confront all of mankind,

prayerfully and objectively, with
the truth of the Redemption, the
meaning of what has been going
on for these Two Thousand

Years that no one really can ac-
count for in any other terms but
those in which the Holy Father
sets them. These extra years, in

which he has even forgiven the man who tried to
kill him, have indeed been providential for him to
enable him to continue to exercise the "ministry
of Peter." If we add to this reflection what might
be called its reverse side, we are beginning to real-
ize in some sense the profound disorder of soul
that democratic societies in particular have chosen
for themselves.

Often, when I am teaching a course on St.
Augustine or St. Thomas, I tell the students to
take a little time to go over to the library and take
a look at the OperaOmniaof either of these amaz-
ing men. Knowing that Augustine spent a long
and very busy life as a bishop and that Aquinas
died before he was fifty after thirty years of con-
stant scholarly work, one cannot help but wonder
if they did anything else but write every waking
hour of every day of their lives. Few of us, even if
we read them every day of our lives, could com-
plete a thorough reading of either of their col-
lected works. I cannot help think that the whole
output of John Paul II is already larger than that
either of Augustine or of Aquinas, and if not, it
soon will be. No doubt both Augustine and

Aquinas had secretaries and the Holy Father has a
whole staff, but the fact remains that the amount

and quality of this work is truly remarkable.
Moreover, it is not just explanatory or expository,
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but it is an original and faithful reexamination of
every aspect not only of the Catholic faith but of
modern thought in the light of classicalphilosophy
and history.

VI.
"For modernity," Peter Kreeft has observed, "the

only sin is to believe in sin. "14 The question is
whether we can again believe in sin. The only

way to regain this apparently lost perception of

reality is to rediscover our moral language, our
ability to call things what they really are. We can

begin to do this initially by identifYing the causal
connection between our internal moral failures, in

what we choose, and the grave disorders that pub-
licly exist in our lives, in our polities, in failures

that cannot be resolved by money or aid unless

they are also related to moral purpose.
"The first step to such a moral reformation is

the redefinition of the problem," Gertrude

Himmelfarb has rightly written.
"Social pathology" is the language of sociology
and psychology. "Moral pathology" - the lan-
guage of theology - more accurately describes
the complex of phenomena suggested by that
term: welfare dependency, illegitimacy, crime and
the like. Most of us by now advanced beyond the
old argument that these are purely economic and
social problems, the products of poverty, unem-
ployment, racism, discrimination, deprivation.
Weare beginning to recognize that there is a large
moral dimension in them In the past few de-
cades we have deliberately divorced poor relief
from moral principles, sanctions or incentives.
This reflects in part the theory that society is
responsible for all social problems and should
therefore assume the task of solving them....
The divorce of social policy from moral prin-
ciples... also reflects the spirit of relativism that is
so prevalent in our time. It is his (relativism) that
makes it difficult to pass any moral judgments or
impose any moral conditions upon the recipients
of relief 15

These perceptive remarks naturally arise after the
exhaustion of all alternative efforts to solve human

problems without recognizing that they are finally-

also problems of free choice and of sinfulness. The
consequences of these choices and sins are measur-
able and visible. The same choices and sins cannot

but continue to cause the same problems until
their moral source and meaning are acknowledged
and addressed. What Lewis, Kreeft, and John Paul
II would suggest, as would Gertrude Himmelfarb,
is that the changes that we must make require
both virtue and grace, without which we have not
and will not find the resources to arrest the decline
in which we find ourselves.

The central theme in Kreeft's analysis of C. S.
Lewis concerns a statement in Aquinas to the ef-
fect that the natural law could not be abolished

from the heart of man. Kreeft reluctantly thought,
on the evidence of our time, that perhaps Aquinas
was wrong here. He thought that Lewis has
warned us in The Abolition oj Man that modern
thought could indeed eradicate any sense of moral
purpose from man, that we would produce a gen-
eration of men wholly oblivious to the distinction
of right and wrong, the distinction that lies at the
heart of all ethical considerations. Not only would
this abolition happen, but it is what should hap-
pen, in the eyes of much modern thought. We
want a completely "value-free" personal and pub-
lic life. The autonomous center of our souls lies in

our wills. The will cannot, in Aquinas' view, be
touched by external forces. But if this center is
once breached so that men are subject to what
Lewis called political or economic "conditioners"
limited by no natural or divine law, it would be
possible to propose the control of society for its
own good. This control would be solely by
means of pleasure or pain administered by a state
that is also in control of police, medicine, educa-
tion, religion, and media.

Kreeft finally agrees that in all likelihood that
the natural law cannot be abolished from the heart

of man. The fact is, however, we have come a

long way in establishing in the principles of public
order and private activity the precise opposite of
what is forbidden in the commandments and the

teachings of the Church. "Our times may be ter-
rible, even apocalyptic," Kreeft wrote,
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What it seems to
come down to is that
we will not save our

societies until we begin
to look at our souls.
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but that is our normal condition

according to Scripture: deadly
peril, spiritual warfare, wrestling
with principalities and powers
in high places on earth and low
places in Hell Now perhaps
you will believe again that the
One who alone can save your
society is the One who alone

can save your soul.16

F
I The central theme of saving our societies by saving

our souls is, of course, classic. It is in Plato, in

Augustine.
This theme is also a central concern in John

Paul II and a principal aspect of the Jubilee of the
Year 2000. What it seems to come down to is

that we will not save our societies until we begin

to look at our souls. Speaking of the Third Year

of the Jubilee Preparations, 1999, the year devoted

to the Father, John Paul II wrote:
In this third year the sense of being on a "journey
to the Father" should encourage everyone to
undertake, by holding fast to Christ the Re-
deemer of man, a journey of authentic conver-
sion. This includes both a "negative" aspect, that,
ofliberation from sin, and a "positive" aspect, that
of choosing good, accepting the ethical values
expressed in the natural law, which is confirmed
and deepened by the Gospel. This is the proper
context of a renewed appreciation and more
intense celebration of the Sacrament of Penance

in its most profound meaning. The call to con-
version as the indispensable condition of Chris-
tian love is particularly important in contemporary
society, where the very foundations of an ethi-
cally correct vision of human existence often seem
to have been lost (#50).

Such lines express the same concern we find in
Lewis and Kreeft about the lost sense of sin, of its

centrality and remedies.

John Paul II then has a very realistic insight
into what is the nature of our times and the causes

of its most fundamental disorders. He likewise has

a clear view of the revelational nature both of our

own abilities to understand what is wrong and

once understood to remedy them. What is per-
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haps disarming about John Paul II,
and at the same time what shows

his particular genius in under-
standing Christianity, is his clear
and logical use of reason. But
together with this awareness, he
knows that the seriousness of sin

itself, its reaches and its remedies,

are rooted in grace. The ortho-
dox doctrine about original sin,

which John Paul II reaffirms often, does not main-
tain that the human soul is of its very structure and
nature corrupted. On the other hand, even
though the validity of reason as an instrument of
our soul is valid, nevertheless, by ourselves we
cannot and will not save ourselves.

Ever since I first read it, I have been struck, in

this regard, by the following passage in Centesimus
Annus: "We need to repeat that there can be no
genuine solution of the 'social question' apart from
the Gospel, and that the 'new things' can find in
the Gospel the context of their correct under-
standing and the proper moral perspective for
judging them" (#5). The academic "strategy" of
Catholicism in the modern world, if I might put it
that way, has been to stress the "nature" side of St.
Thomas's "grace perfects and builds upon nature."
We have thought that by showing ourselves
equally, if not more reasonable than what the
secular order considered reasonable, we would

render modern men more open to revelation.
But, as Lewis especially has shown, it does not
really work this way in practice. If I might put it
that way, the good can be rejected, even hated. If
we reexamine the intimate correlation between

philosophic or scientific errors in the modern
world over against the disordered moral lives of
the originators of these ideas, we will begin to
suspect that in fact these theories or ideologies
have been propounded not as reactions to objec-
tive grounds of science but asjustifications that
would ultimately prevent personal lives from being
judged by natural or divine law.

Paul Johnson has shown, in Modern Times,
that the major crimes of this concluding century,.FCS Newsletter. April 1995
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the end of the Second Millen-

nium, were efforts of politicians
who claimed some philosophic
pretention. John Paul II extends
this disorder to include the often

disordered lives of ordinary citi-
zens found in the modem demo-

cratic polity. This is rooted in a
"liberty" that acknowledges no
rule above itself for anyone, ruler
or ruled. This position recalls
Aristotle's principle that the only rule of a democ-
racy is that "liberty" that admits no transcendent
order to which it is directed. In this context, we

see that John Paul II's strategy for the Jubilee is in
fact one that re-proposes to our time, in the face
of accurate analyses of its condition, the proposi-
tion that reason alone, however good, will not be
enough. The position that human, autonomous

reason is enough is, in fact, the major opposition
to John Paul II in particular and revelation in
general.

Several writers, notably William Bennett and
Gertrude Himmelfarb herself, have held that the

return to virtue, to right order, will require, as it
has in the past, a return to and support from reli-
gion. What is clear in John Paul II, however, in
his careful attention to the ecumenical movement,
in his dealings with other religions, in his aware-
ness in VeritatisSplendor,of serious intellectual
disorders in the intelligentsia and even clerisy of
the Church is that just any old religion is not
enough, nor is it what he is talking about. The
Pope can be blunt when he needs to: "it cannot
be denied that, for many Christians," he wrote,

the spirituallife is passingthrough a time of un-
certainty which affectsnot only their moral life
but alsotheir life of prayer and the theological
correctnessof their faith. Faith, alreadyput to the
test by the challengesof our times, is sometimes
disoriented by erroneous theological views, the
spreadof which is abetted by the crisisof obedi-
ence vis-a-visthe Church's Magisterium (#36).

Gospel, to the Church.
The Jubilee of the Year

2000 is not merely a celebration
of the accomplishments of man-
kind but includes a repentance of
mankind before God, the Blessed
Trinity, in the Godhead of the
Father, for the depths of disorder
in our very souls, from which
alone we are redeemed, by Christ,
the Redeemer of Man. The

scope of the Holy Father's planning and purpose
is, in short, breathtaking and magisterial. What is
remarkable about him, called, as he said of himself,
"from a faraway place", is his ability to transcend
the whole of the modem media and political and
academic structure, in his "ministry of Peter."
Moreover, he has managed in the planning for the
"Coming Third Millennium" to zero in on the
essential locus of the personal disorder of sin that
lies behind the turmoil of our century, indeed of
our modern centuries.

Like Augustine's Eleventh Book of The Con-
fessions,the Jubilee Year 2000 is a meditation on
time. The Holy Father manages to bring in the
whole history of ancient, medieval, and modem
times, before the next Millennium. He includes

previous Jubilees and previous arrivals of Chris-
tianity into the various parts of the world as if we
are still witnessing the spread of the Kingdom of
God, still going forth to teach all nations. And as

in VeritatisSplendor, in line with Paul Johnson's
remarks about the Twentieth Century being the
greatest killer of men in our history, the Holy Fa-
ther returns to the theme of martyrdom, both in
the past and in the present. He has a lively sense
of the communion of saints, of those forgotten
ones who are the seeds of a new life. The Pope
actually intends to update the famous Roman
Martyrology (#37). "In our own century," he
wrote in Tertio Millennio Adveniente, "the martyrs
have returned, many of them nameless, 'unknown
soldiers', as it were of God's great cause. As far as
possible their witness should not be lost to the

Church" (#37). One gets the impression, from

A return to religion,
then, is not a return to

just any old religion
but it is a return to

precisely the Gospel,
to the Church.

A return to religion, then, is not a return to just
any old religion but it is a return to precisely the

,
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such words of John Paul II, that he sees the Com-

ing Millennium as either a new blossoming of
holiness or, to follow Kreeft and Lewis, the "abo-

lition of man", as the most disordered of times
because we have chosen to continue to live with

the most disordered of souls. The Pope intends to

make this unsettling choice quite clear to us,
whether we like it or not. This is, he thinks, what

the ministry of Peter is about.
In conclusion, the times are such that we are

left with a very clear alternative. Either we do

return to or accept the graces that are offered from

the Trinity through the Incarnation of the Word,

if we be obedient to this plan of salvation designed

to forgive us our sins, or we will erect an order in
which the only criterion of humanity is a "free-

dom" that is designed to overturn the internal
order of our souls and the external order of those

institutions designed to preserve them. As we

look directly in the eye the increased "social prob-

lems" as they are improperly called in our text-

books and press, on our sins, as they are often bet-

ter called, things like abortion of our tiniest kind,

euthanasia, genetic engineering, thought control,
academic intolerance for any spiritual or

revelational presence, the absolute power of a state
that knows no limits but ourselves, we can begin

to see that against which John Paul II has been

writing and that from which we might, if we
choose, find salvation and redemption. In the

end, then, phrases like "there is no tomorrow,"

"repent and believe in the Gospel", and "the

praise of the Trinity," by a mankind that has heard
the Good News in the light of its own sins, all

belong to the same discourse, to John Paul II's
exhortation on the "Coming Third Millennium."
ffi

,
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Public Money for
Private Schools? An
Historical Overview

by John F. Quinn

ew issues in American politics have
been as long running or controverted
as the question of whether nonpublic
schools should receive government
aid. In 1826 Catholic leaders were

already angry that their schools were not receiving
any public support. 1 Since then this issue has been
replayed over and over again in legislatures and
before the courts, but the results have rarely var-
ied. Catholic and other nonpublic schools have so
far failed to obtain any substantial assistance from
the government at the federal, state or local levels.
Protestant nativists led the charge against parochial
school aid in the nineteenth century and in the
early part of this century; however, since World
War II the teachers unions and their secularist

allies have become the leading opponents and have
adroitly used the courts to block most forms of aid.

Conflict first flared over the issue in 1840,

when John Hughes, the combative, Irish-born
bishop of New York, began to lobby vigorously
for aid from the city government. Hughes could
not understand why the Protestant-oriented public
or "common" schools were funded by the govern-
ment while his parochial schools were not. After
Hughes was rebuffed by the city government, he
decided to run a slate of Catholic candidates in the

state elections in 1841. Many of Hughes' support-
ers were elected and went off to Albany to press
for concessions from the political leadership.

In 1842 a compromise of sorts was reached:
parochial schools would not be funded but the
public schools would be deProtestantized so as not
to offend any Catholics in attendance. This settle-
ment left Hughd and the Protestant ministers in-

volved in the public school system equally un-
happy. Demoralized by this defeat, Hughes with-
drew from politics and devoted himself to building
up the Church's infrastructure. Other prelates,
like Archbishop Antoine Blanc of New Orleans,
tried to press for aid from their state legislatures,
but with anti-Catholicism cresting, their efforts
were doomed as well.2

Catholic Schools and
the Next Civil War

y the end of the Civil War Catho
lics had become the largest religious
group in America; immigrants from
Ireland and Germany had swelled
their numbers. As the Church

grew in size, its leaders became more confident
and began to complain that Catholics were subject
to "double taxation": they had to pay taxes to
support the public schools and had to rely on their
own funds to run their schools.3 This time their

efforts sparked a fierce nativist reaction. Thomas
Nast's caustic attacks on the Church appeared
regularly in Harper's Weekly, perhaps the most in-
fluential journal of the period. "The River
Ganges," one of N ast's best known cartoons, de-
picts the bishops as crocodiles looking to devour
public school children. In 1875 President Ulysses
Grant, looking for an issue to revitalize his scan-
dal-plagued administration, seized on the "school
question." Speaking to a veterans group, he
warned that "sectarian" schools were divisive and

un-American and could very well lead the country
into another civil war.4 Grant called for a consti-

tutional amendment forbidding any government
aid to nonpublic schools. This proposal, known as
the "Blaine Amendment" because it was champi-
oned by House Speaker James G. Blaine, passed
the House of Representatives but was narrowly
defeated in the Senate. Undeterred, nativists took

the fight to the states and by 1919 they had en-
acted Blaine Amendments in thirty-three states.s

Predictably the nativists" campaign for Blaine
Amendments antagonized the Catholic bishops
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and helped persuade them of the
need to bolster their school sys-
tem. With nativism so pervasive
the hierarchy felt it had to expand
its network of schools in order to

protect Catholic children from a
hostile culture. In 1884 at the

Third Plenary Council ofBalti-
more, the bishops declared that
"no parish is complete till it has
schools adequate to the needs of
its children."6 Pastors at churches
which did not have schools were directed to build

them within two years. Catholic parents were
likewise required to send their children to paro-
chial schools unless exempted by their local
bishop.

In the decades following the Baltimore
Council, school building became the top priority
for most priests. In new parishes the elementary
school was often completed before the church.
While in 1884 there had been 2,400 Catholic

schools attended by 500,000 students, by 1910
there were 4,800 schools attended by more than
1 million students.7

was not offered until after 3:30

p.m. when the regular school day
was over. 8 Two Minnesota towns

put this plan into effect in 1891
and several school districts in
Iowa and Illinois followed their

lead.9 Archbishop Ireland
thought he had settled the school
question once and for all. Gov-
ernment aid obviously helped the
Church maintain its school sys-
tem, but the agreement also

served the interests of the public school boards.
For if the parochial schools were to fail, new
schools would have to be erected, new teachers
would have to be hired and new taxes would have
to be levied.

Not everyone shared Archbishop Ireland's en-
thusiasm for this measure, however. Some conser-

vative Catholics worried that the plan couldjeop-
ardize the autonomy of the parochial school
system and lead to its secularization. Nativists
were troubled for very different reasons, of course.
They were furious that taxpayers dollars were be-
ing used to pay the salaries of nuns. By 1899 na-
tivists had succeeded in bringing to a halt all of
these cooperative experiments including the pilot
program in Poughkeepsie.lO

With nativism so per-
vasive the hierarchy

felt it had to expand its
network of schools in

order to protect
Catholic children from

a hostile culture

I
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John Ireland's Compromise

"

s the Church's educational empire
grew, some bishops became in
creasingly anxious about the costs.
Aware that the Church could not

obtain direct government aid

given the political climate, one prominent arch-
bishop, John Ireland of St. Paul, promoted a com-
promise measure in the 1890s known as the
"Poughkeepsie plan" because it had first been tried
in that New York town in 1873. Under this

agreement, the local school board would rent out
the parochial school building and pay the salaries
of the teachers who were often religious sisters.
The school wollld be expected to function just
like a public school during regular class hours. All
crucifixes and religious pictures were removed
from the classrooms and catechetical instruction

.~

Outlawed in Oregon?

n the years following the demise of the
Poughkeepsie plan, some nativists began
to take a harder line against nonpublic
schools. Not content with passing Blaine
Amendments, militants began to call for

the outright abolition of parochial schools. In 1922
they secured their first victory when Oregon
passed a bill sponsored by the Masons and the Ku
Klux Klan requiring all students up to the age of
16 to attend public schools. A community of sis-
ters promptly challenged the statute and the case
eventually made its way up to the Supreme Court.
In 1925 the court took the nuns' side, ruling
unanimously in Piercev. Societyif Sistersthat the
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law interfered with the rights of parents to educate
their children as they saw fit.

Bus Rides for Parochial School

Children? Yes, But...

ith the legitimacy of the
parochial school system af-
firmed, the conflict centered

once again on the question
of whether nonpublic schools

should receive government support. Shortly after
WorId War II, the issue hit center stage in Ameri-
can politics. In 1947 the Supreme Court in
Eversonv. Boardif Educationnarrowly upheld a
New Jersey law which allowed local school dis-
tricts to provide bus service for parochial school
students. Although a victory for church schools,
the language used by Justice Hugo Black in the
majority opinion was an ominous portent for pa-
rochial school advocates. Black argued that the
Establishment Clause of the First Amendment did

not simply mean that the government could not
"establish" or favor one religion over any others.
Instead he claimed that the First Amendment re-

quired the government to refrain from aiding reli-
gion in any way. Quoting Thomas Jefferson, Black
asserted that the Establishment Clause was meant

to "erect a wall of separation between church and
state." While Black tolerated bus rides in this

case-arguing that they benefitted
children and not churches-his
rhetoric made it clear that he and

at least four other justices would
be suspicious of more substantive
efforts to aid parochial schools.

Congress too began to con-
cern itself with educational mat-
ters in 1947. Education had tradi-

tionally been considered a state
and local matter, but in the wake

of the New Deal, the federal gov-
ernment had increased dramati-

cally in size and scope. Some

officials felt that 'f ashington

should start offering subsidies to the schools. In
the Senate, Republican Robert Taft sponsored a
federal aid bill; determining whether nonpublic
schools would receive any funds would be left up
to each state. The measure passed the Senate but
died in the House.ll

Spellman Speaks out

n 1949 the issue was revived by Graham
Barden, a Democratic congressman from
North Carolina. Barden proposed a $300
million federal aid program which was to
be earmarked only for public schools.

Barden's proposal infuriated Catholic leaders, who
by this time were trying to maintain a network of
more than 10,000 schoolsY Cardinal Francis

Spellman, the archbishop of New York-a man
never known to mince words-prompdy de-
nounced Barden and his bill in a speech at
Fordham University; he called Barden and the
other sponsors "bigots" and "unhooded
Klansmen. "13

A few days later, Eleanor Roosevelt
weighed in on the question. In her nationally
syndicated newspaper column, "My Day," the first
lady endorsed the Barden bill in three separate
essays. Although not mentioned by name,
Spellman felt obliged to respond. He sent Mrs.
Roosevelt a letter which rebuked her in the sever-

est terms: "I shall not again pub-
licly acknowledge you... [Y]our
record of anti-Catholicism stands
for all to see-a record... of dis-

crimination unworthy of an
American mother."14

Spellman may have recognized
on his own that he had gone too
far in his attack on the first lady.
The cardinal's biographers con-
tend that the Vatican intervened
and informed him that he had

been out of line. ISIn any case, he
apologized and ended up going to
Hyde Park to visit with her.

Education had tradi-

tionally been consid-
ered a state and local

matter, but in the
wake of the New Deal,

the federal govern-
ment had increased

dramatically in size
and scope.
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In the end Congress rejected the Barden bill;

the opposition of the Catholic bishops was just
one of several factors which contributed to its de-

feat. After this second defeat, the question of fed-

eral aid to public and/or private schools faded
from view and didn't resurface again until 1960

when John F. Kennedy decided to run for presi-
dent. During the campaign, Kennedy was repeat-
edly questioned on two "Catholic issues": paro-
chial school aid and the establishment of

diplomatic relations with the Vatican. Anxious to
reassure the millions of Protestants who had mis-

givings about voting for a Catholic, Kennedy
came out strongly against both proposals.16 After
his election, President Kennedy held to his prom-
ises and made no effort to aid parochial schoolsY

Kennedy's successor, LyndonJohnson,
proved more sympathetic to nonpublic schools.
In 1965 when proposing the Elementary and Sec-
ondary Education Act (ESEA), which provided
federal funding for physically and mentally handi-
capped children from low income families,
Johnson included parochial school students on the
grounds that the measure was aimed at helping
children rather than churches. This time no group

raised any objections, so the bill was passed and
nonpublic school children were allowed to partici-
pate in the program.
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The Court Adds More Bricks
to the Wall

f! n 1968 parochial school advocates scored
another modest victory when the Supreme
Court-in Boardof Educationv. Allen-
approved New York states policy ofloan
ing textbooks to parochial schools. Justice

Byron White, writing for the majority, held to the
"child benefit" argument that the legislation was
intended to benefit children and not churches.

This decision like the previous one allowing
bus rides was well received by parochial school
advocates. But what the Catholic schools really
needed in the 1960s were direct infusions of

money. In 1965the Church was operating the

~
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largest private school system in the world-with
five million students in its elementary and second-
ary schools.18Church leaders desperatelyneeded
money to pay the salaries of the increasing number
of lay people in their employ and to maintain
school buildings and grounds.

Consequently Catholic leaders began to lobby
aggressively at the state level for more direct finan-
cial support. In heavily Catholic states in the
northeast and midwest, legislators proved accom-
modating. Pennsylvania and Rhode Island began
providing monies to supplement parochial school
teachers' salaries to make them more or less com-

parable to those of their public school colleagues.
Pennsylvania also provided funds to enable
nonpublic schools to purchase new textbooks and
other instructional materials.

Opponents of the measures challenged them
immediately and the case ultimately reached the
Supreme Court. In 1971 in Lemon v. Kurtzman
the court struck down both states' laws. In a con-

curring opinion, Justice William O.Douglas
bluntly expressed his view of Catholic education:

In the parochial schoolsRoman Catholic indoc-
trination is included in every subject The whole
education of the child is filled with

propaganda Their purpose is not so much to
educate, but to indoctrinate and train, not to
teach scripture truths and Americanism, but to
make loyal Roman Catholics. The children are
regimented and are told what to wear, what to
do, and what to think.19

Chief Justice Warren Burger's opinion was
much more nuanced than Douglas's. He argued
that both laws were unconstitutional because they
promoted excessive entanglement between church
and state. Although Burger's language was gentler
than Douglas', his decision included a complex,
three-pronged test which he wanted applied in all
future church-state cases. To pass Burger's test,
legislation could not intend to advance religion, its
principal effect could not be to advance religion,
and it could not cause an excessive entanglement
between church and state. If a statute were to

violate any provision of this "Lemon test," Burger
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warned that it would be nullified. Strict

separationists were now equipped with an excel-
lent tool with which to battle parochial school aid,
moments of silence, nativity scenes and other
threats to their hallowed Wall of Separation be-
tween church and state.

In 1973 the Supreme Court considered a
New York law that provided maintenance grants
to inner-city parochial schools and tax deductions
to private school parents.20 In Committeefor Public
Educationand Religious Liberty v. Nyquist, Justice
Lewis Powell authored the majority opinion
which concluded that the law advanced religion
and was thus unconstitutional. New York's law

might have failed other parts of the "Lemon test"
as well, but the justices did not need to consider
that question.

After the Lemon and Nyquist decisions, state
legislators began to try to tailor their laws to the
Court's specifications. They were searching for a
bill that would offer private schools some relief
without running afoul of one of the prongs of the
Lemon test. Pennsylvania enacted a law that
loaned textbooks and other instructional materials

to private schools and allowed private school chil-
dren to receive state-funded services such as

speech and hearing therapy for handicapped chil-
dren. This act continued textbook loans which

had been approved by the Court, and avoided
several of the difficulties of the statutes struck

down by the Court in 1971 and 1973.
Still the changes did not satisfy the justices.

In 1975 in Meek v. Pittengerthe Court ruled that all
parts of Pennsylvania's law-ex-
cept for the textbook loan-were
unconstitutional. The majority
held that the policy would require
too much entanglement between
public and religious schools and
therefore failed a portion of the
Lemon test. Surprisingly, among
the dissenters was Chief Justice
Burger, who was having second
thoughts about the wisdom of the
strict separationist view. In his

,
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dissent Burger sharply criticized his colleagues:
One can only hope that, at some future date, the
Court will come to a more enlightened and toler-
ant view of the First Amendment's guarantee of
free exercise of religion...and take a more realistic
view that carefully limited aid to children is not a
step toward establishing a state religion.21

The Reagan Years:
New Opportunities for Aid?

hile the Court clung to its
strict separationist perspective
throughout the 1970s,
nonpublic school advocates
turned to the other branches

of government for relief In 1980 they received a
major boost when Ronald Reagan was elected
president. During the campaign Reagan had
reached out to Catholic and evangelical Protestant
voters by advocating traditional values and aid to
nonpublic schools. Evangelicals had begun build-
ing up their own school system in the 1960s; by
1980 it had begun to rival the Catholic school
system which had been downsizing steadily since
the mid '60s.

In 1982 Reagan fulfilled his promise by send-
ing a tuition tax credit bill to the Senate. The

proposal offered low and middle income parents a
$300 tax credit for each child enrolled in a

nonpublic school. 22 To most nonpublic school
advocates this bill seemed ideal because they felt it
would not allow the government to gain any le-

verage over their schools. If the
federal government were to fur-
nish more direct forms of support
for the schools, perhaps it would
start trying to control them as
well. Furthermore since the mea-

sure assisted parents rather than
the schools it probably had a good
chance of passing the Court's
Lemon test; it did not appear to
entangle church and state.

Despite strong support from

If the federal govern-
ment were to furnish
more direct forms of

support for the
schools, perhaps it

would start trying to
control them as well.
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Reagan, the bill languished in the Republican-
controlled Senate throughout 1982 and into 1983.
Meanwhile in the summer of 1983 the Court is-

sued a ruling on a similar piece of legislation. In
Mueller v. Allen, the Justices voted 5-4 to uphold
Minnesota's tax deduction plan which allowed
parents to deduct up to $700 on their tax returns
for the costs of their children's tuition, textbooks

and transportation. Justice William Rehnquist,
writing for the majority, said that the law did not
aid religion directly and did not promote church-
state entanglement.

To avoid the appearance of having completely
reversed previous decisions, Rehnquist pointed out
that Minnesota's statute applied to both private and
public school parents, while other states', programs
had excluded public school parents. Of course
almost no public school parents pay any tuition for
their children, so private school parents would
receive the great bulk of the tax relief Perhaps a
better explanation for the Court softening its stance
on church and state was the presence of a new
justice on the bench, Sandra Day O'Connor, who
was less inclined towards separationism than some
of her predecessors.

In the wake of Mueller, congressional advo-
cates of tuition tax credits could be relatively confi-
dent that the Court would not invalidate their pro-
posal. But first they had to get their bill through
Congress. Some Senators worried that the plant's
$500 million annual price tag was too high and
would worsen the budget deficit. Other critics
echoed the charges of the National Education As-
sociation (NEA) that the bill would aid elitist pri-
vate schools and would jeopardize the public
school system. In the end the nays prevailed; after
the Finance Committee approved the bill, the full
Senate voted 59-38 to table it in November

1983.23 After this decisive defeat, no effort was

made to reconsider the measure in subsequent ses-
sions of Congress.

Two years later the Supreme Court once
again took up the school question and this time it
returned to its old strict separationist posture. In

Aguilar v. Felton thf Court voted 5-4 to void reme-
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dial education programs in New York and Michi-
gan. Under the provisions of ESEA, learning dis-
abled children in inner city parochial schools had
been receiving assistance from public school thera-
pists on the grounds of the parochial schools. The
NEA had objected, however, and challenged the
measure's constitutionality. A majority of the jus-
tices sided with the NEA, arguing that "the state-
paid instructors, influenced by the pervasively sec-
tarian nature of the religious schools in which they
work, may subtly or overtly indoctrinate the stu-
dents in particular religious tenets at public ex-
pense. "24 The four dissenting justices were ap-
palled. Burger asserted that the ruling "border[ ed]
on paranoia," while O'Connor decried it as
"tragic. "25

After Aguilar New York state officials found
themselves in an especially difficult bind. Accord-
ing to the Court, if handicapped children in
nonpublic schools wanted remedial help, they
would have to receive it on the grounds of the
public school. In the case of a group of disabled
Hasidic Jewish children living in the village of
Kiryas Joel in orange county, this had proved im-
possible. Since the children wore distinctive
clothes and spoke Yiddish there was no way to
integrate them with public school children.26 In
1989 legislators drafted what they considered to be
an innovative solution. They declared that this
particular community of Hasidic Jews constituted a
public school district. The 200 handicapped Jewish
children now had a public school all to themselves.
New York's public school board immediately chal-
lenged the law and this past summer the Supreme
Court sided with them, ruling 6-3 that the special
school district was unconstitutional. A majority of
the justices, however, acknowledged that it was
now willing to allow public school teachers to pro-
vide remedial assistance on the grounds of the pri-
vate schools. If the Court had said that in 1985,
the legislators would not have had to resort to set-
ting up the special school district.
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Prospects

n spite of all these legal setbacks,
nonpublic schools are holding their own.
Evangelicals are continuing to expand
their network of schools; they now edu
cate more than 2.5 million students.27

And since 1990 Catholic school enrollments have

stabilized at 2.6 million after more than twenty
years of decline.28 Sociologist James Davidson
Hunter notes that a higher proportion of students
was attending private schools in the late 1980s
than in 1970.29

And what's happened to the proponents of
nonpublic school aid? They are still fighting for
dollars, only now they are using the catchy slogan
"school choice." Last year they were able to get a
referendum on vouchers onto the ballot in Cali-

fornia but were then soundly defeated at the polls
after the teachers unions waged a multimillion
dollar campaign against it. Nevertheless, the
movements leaders are convinced that time is on

their side. Various school choice bills are pending
in thirty-four states and now that Republicans
have posted massive gains in the 1994 elections,
more school choice proposals will probably be on
the way in 1995. Supporters are confident that if
they can succeed in one state, then others will
soon follow suit.3DAt the moment, aJersey City
voucher plan backed by Mayor Bret Schundler
and New Jersey Governor Christine Todd
Whitman appears to be the school choice
movement's best prospect.31

If the school choice movement is to obtain

victory in New Jersey or anywhere else, it will first
have to outmaneuver the teachers unions, and

then it will have to persuade the Court that its
proposal doesn't amount to an "establishment of
religion." This is indeed a tall order, but with
evangelicals now strongly in favor of nonpublic
school aid, the dynamics of the battle has changed.
Working together under the "school choice" ban-
ner, Catholic and evangelical educators just may
find'themselves winning the next few rounds.
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Transcendental
Thomism and

the Encyclical
VeritatisSplendor

by Joseph M. de Torre

n attentive reading of Veritatis
Splendor, and a subsequent ponder
ing of its contents, reminded me
of the beginning of my university
studies in philosophy in the

school-year 1951-52 at the University of
Barcelona. The fashionable author there was then

Joseph Marechal, S.J. (1878-1944)1 and his so-
called transcendental Thomism. Many of us spent
hours reading and discussing together pages and
pages of his works.

More than thirty years later, 1would write in
The Humanism if Modern Philosophy,2 that Marechal

"attempts an agreement of St. Thomas and Kant:
the transcendental (in the Kantian sense) study of
the human faculties and of their tendency to their
formal object becomes the aprioribasis for realism.
The dynamism of the intellect towards Being or
the Absolute, Marechal maintains, contains the

implicit affirmation of God, and justifies the objec-
tivity of knowledge, thus responding to the
Kantian "I think". On Marechal depend other
philosophers such as Lonergan and Lotz, as well as
theologians like Metz and K. Rahner. The last has
also attempted an agreement of St. Thomas and
Heidegger.

To the names of Lonergan and Lotz, Metz
and K. Rahner, we can add those ofE. Coreth,

F.E. Crowe, O. Muck and D. Tracy, as some of
the most prominent representatives of transcen-
dental Thomism. They have provided some of
the key concepts of the teleologism discussed in
VeritateSplendor(nos. 74ft) with its subdivision
into consequentialism and proportionalism, as rep-
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resented mainly by Bernard Haering, Charles
Curran and Richard McCormick. These and

other authors of the same tendency, particularly in
Germany and the United States, such as P. Knauer,
L. Janssens, P. Ramsey, A. Auer, B. Scholler, J.
Fuchs, D. Mieth, F. BockIe, R. Ginters and oth-

ers, have been, for the last thirty or forty years,
moving in the direction of the subjective factor in
the moral judgment of conscience, while trying to
distance themselves from the earlier radical subjec-
tivism of the so-called situation ethics of Joseph
Fletcher, as well as from a crude utilitarianism or

pragmatism.
As Prof Wilhelmsen has lucidly explained in

his Being and Knowinj they represent a develop-
ment ofFr. Marechal's pioneering work oftran-
scendental Thomism, with the incorporation of
Heidegger to the new re-thinking of Thomism,
aiming to bring Thomism into line with the Car-
tesian-Kantian-Heideggerian primacy of thought
over being, which is the essence of the humanism
of modern philosophy.

This is where, it seems to me, we have to find

the root of those" certain anthropological and
ethical presuppositions" the Pope mentions in no.
4 of the Encyclical, which have given rise to "an
overall and systematic calling into question of tra-
ditional moral doctrine", namely that "more or
less obvious influence of currents of thought
which end by detaching human freedom from its
essential and constitutive relationship to truth".
Indeed, the Cartesian cogitosubstitutesthe subjec-
tive certainty of the mind, determined by "clear
and distinct ideas", for the objective truth gener-
ated in the mind by the latter's unconditional ac-
ceptance of an extramental reality evident to our
senses and to our intellect. The logical conse-
quence is the absolutization of human freedom, no
longer relativeto objective truth. The subject
(mind and will) can only be liberated and fulfilled
by the object (extramental reality): otherwise, we
are "condemned to freedom", in Sartre's famous

phrase.
The Kantian "transcendental", flowing from

the aprioristructure of the human mind, brings

this immanentistic process of subjectification of
human knowledge one step further with its exten-
sion to the ethical sphere. And Heidegger's en-
compassing of the ontic by the" ontological", of
being by man, is the last sophisticated flowering of
the process which has charmed the transcendental
Thomists, and supplied the philosophical tools for
the various forms of moral teleologism, leading to
the gradual reduction of the three "sources of mo-
rality" to the intention or finis operantiswith its ac-
companying circumstances and the total eclipse of
the moral object or finis operantis.

The first attempt, before Marechal came with
the so-called critical realism of the school of

Louvain at the turn of the century. Cardinal
Mercier, the leader of this school, published in
1899 his Criteriologiegenerale ou theoriegenerale de la

certitude,"a significant title", I wrote in the afore-
mentioned book, "as it highlights the extreme
importance attached to the critique of knowledge
and to the problem of the criteria of certainty.
This line was followed by other authors like
Descoqs, Rousselot, Picard and Noel."4 The key-
note of this critical realism is to admit the Carte-

sian critical doubt and the starting from conscious-
ness (cogito),so as to reach a realism by way of
conclusion: it is the well-known problem of the
bridge from thought to things (can the mind tran-
scend itself into extramental reality?).

In reaction to this critical realism., Etienne

Gilson, showed in both Realisme methodique(1936)
and Realisme thomiste et critique de la connaissance

(1939)5 that realism is a primary datum, a starting
point and a method, and cannot be the conclusion
of a reasoning: a nossead essenon valet conseqlientia.
And at about the same time, Jacques Maritain, in
his Degresdu savior(1946), proposed to adopt the
expression" critical realism", but stripping it from
Cartesian immanentism. Both authors supported
their position with unequivocal and uncompro-
mising texts from St. Thomas Aquinas. Then came
Marechal, dissatisfied, as Wilhelmsen has noted,

with both the "dogmatism" of Gilson and the
critical realism of Maritain, and fascinated by
Kant's impact on modern philosophy. In the
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book cited above, I have explained the radical

difference between Kant and Aquinas regarding
the term "transcendental."

"For Kant, transcendentalmeans all that refers to
the roots of scientific knowledge (universal and
necessary), i.e. the aprioriconditions (prior to
experience) of all objectiveor truly scientific
knowledge. On the other hand, subjectiveknowl-
edge, i.e. the knowledge of the individual mind as
distinct from the universal mind, is aposteriori,i.e.
from experience. For St. Thomas, on the other
hand, "transcendental" is what refers to esseitself

or the actuality of being, as distinct from
"predicamental", which refers to the essenceor the
sphere of concepts or predicaments: apriorimeans
a demonstration which leads from the cause to the

effect, as are all mathematical demonstrations; and
aposteriorimeans a demonstration leading from the
effect to the cause, as those whereby God is un-
derstood by our minds as the necessary cause of all
participated beings, which otherwise would not
exist. St. Thomas always begins with being as
directly evident. Kant, like all Cartesians, begins
with knowledge- this is the principle of imma-
nence or the man-centered humanism of modern

philosophy."6

Kant divides his Critique if Pure Reason into
two Parts. The first is entitled "Transcendental
Doctrine of the Elements": a sort of examination
of the materials for the" construction" of human

knowledge. It is sub-divided into "Transcendental
Logic", subdivided in its turn into "Transcenden-
tal Analytics" (apriori elements of understanding)
and "Transcendental Dialectics" (possibility of
metaphysics). And the second part is entitled
"Transcendental Doctrine on Method", contain-

ing the plans for that construction, which Kant
will try to carry out in his subsequent works. The
key idea is the discovery of the limits of "know-
ing" in order to yield to "belief". Peering into the
apriori structure of the human mind will lead to a
transcendental metaphysics rooted in that very
structure. Kant moves from Newtonian physics

(pure reason; objectivity; pre-moral; or in

Heidegger, ontic) to Rousseaunian ethics (practical
reason; subjectivity; moral; or in Heidegger, onto-

"
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logical), and thereafter into transcendental meta-

physics, fully centered in man.

Contemporary teleologists follow this line,

adding to morality the (also Kantian) distinction

between the "transcendental" and the" categorial"

orders, the former being the theoretical framework

of the moral law, and the latter being the existential
context where conscience has to decide in accor-

dance with the cultural or circumstantial context.
The transcendental level would be that of the "fun-

damental option" and the" categorial" that of the
individual acts.7

Going back to Marechal, it was during his time

that Heidegger began to come into prominence,

with his idea of man as ontological, or interrogator

of being; as "ex-sistent" or emerging above, or

"thrown out" of being (Dasein). He proposed to

start metaphysics not with the naive affirmation
Gudgment) of the ontic (sein), but with the question,

"Why is there being rather than nothing?" which

implies that the question is prior to being, or ques-

tion is prior to judgment, or self-affirmation is prior

to affirmation of an extramental reality.

Karl Rahner, S.J, (1904-1984) was a self-con-

fessed Heideggerian, intent to carry on Marechal's

transcendental thomism.8 Two distinguished

Thomists, among others, gave ample demonstra-

tions of the impossibility of "smuggling" Heidegger

into Thomism. One was Cornelio Fabro in many
of his works, only one of which is available in En-

glish,9 and the other was Carlos Cardona in his
outstanding work Metafisicade la opdon intelectual.lo

Both of them follow Gilson closely, who, for vari-

ous reasons had not been able to personally follow

up the defense of his "methodical realism", al-

though enough material can be found in his classic

Being and Some Philosophers.
More recently, while the teleological doctrines

were spreading in the area of moral theology in the

wake of Humanae Vitae, inspired by transcendental
Thomism, Prof Wilhelmsen, just before the

publication of VeritatisSplendor,came out with his
thorough critique of transcendental Thomism,

specifically in Karl Rahner and two more Jesuits:
Emerich Coreth and Bernard Lonergan (11). The
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Heideggerian putting question before judgment,
or the mind before reality (or the intention as the
decisive, or even unique factor of the judgment of
conscience) is common to these and more recent
authors like Richard McCormick, SJ. Prof
Wilhelmsen, faithfully following Aquinas and
Gilson, conclusively shows that the start of
Thomistic metaphysics (methodical realism) can
only be the existential judgment where the act of
being (not this or that manner of being) of actual
things perceived through the senses is intellectually
affirmed as absolutely first evidence: existunt res
sensibiles. This is the very opposite of the Carte-
sian or Kantian or Heideggerian starting point.
Wilhelmsen also noted that for Lonergan the
metaphysical essence of God is not ipsum esse
subsistens,as Aquinas says, but rather "pure under-
standing", not beingbut mind.

Thousands of articles have been published,
before and after VeritatisSplendor,criticizing the
teleological theories of consequentialism and
proportionalism. But not enough attention has
been given to the influence of modern
immanentism on moral philosophy and theology.
Modern emphasis on subjectivity and personal
responsibility is a positive contribution, and Pope
John Paul II is the first to acknowledge this, as is
well known. Nevertheless, he too has had to rec-

ognize the baneful effects of a purely
immanentistic subjectivism, discussed at length in
his memorable Encyclical. The starting point in
extramental reality, humbly and unconditionally
accepted by the human mind, as I also explained at
length in The Humanism if Modern Philosophyl2, is

at the heart of a Christian anthropology deeply
indebted to the Angelic Doctor, and most pro-
foundly expounded by Etienne Gilson, and his
followers such as Gerald Phelan, Joseph Owens,
Anton Pegis, Frederick Wilhelmson, Ralph
McInerny and many others, not the least in G.K.
Chesterton himself in his The Dumb Ox, so loudly
acclaimed by Gilson in the preface to his work.

For my part, aside from the aforesaid book, I
tried to emphasize as much as I could in my earlier
work Christian Philosophy,13the absolute and over-

riding primacy of esse,in the philosophy of St.
Thomas Aquinas, and thereby in his theology,
both dogmatic and moral. And this is not without
relevance to the present state of moral theology
and its teaching in Catholic schools. It is not
enough to complain about the inroads of secular
humanism in Catholic environments. One has to

trace the roots, like in good medical practice.

Notes:
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Preface to 1500
Years of Christian

Philosophy
Zhao Dunjhua

My colleaguePeterMoody qiferedme this translationhe

had madeof the introduction to a recentChinesehistory
if Christian philosophy. Readerswill bestruck by the
mixture if familiar and unfamiliar stresses,but in any

caseit is a remarkablysympatheticWort, suggesting
perhapsa commensurabilityif paradigms.Ed.}

From the prefaceto Jidujiao Zhexue 1500 Nian (1500
Years of Christian Philosophy) by Zhao Dunjhua
(Beijing, People's Publishing House, 1994), reprinted
in Xin Hua Wenzhai (New China Digest), September
1994, pp 200-203.

n terms of world history, the second
through the 16th centuries AD constitute

the late Roman period, the Middle Ages,
and the Renaissance. The philosophy of
these three periods is a weak link in the

history of western philosophy. Hegel said his way
of dealing with the history of medieval philosophy
was to "leap over that era in seven-league boots."
This has in fact become the method of not a few

historians of philosophy. For example, in our
country's textbooks, that era takes up only about
one-tenth to one-sixth the space. There are more
than 2500 years of western philosophy from
Thales to Hegel, and there is very little consider-
ation given to 1500 of those years. It is hard to
avoid feeling there is some lack of balance.

On the historical stage there is always the rise
and fall of the tide, the ebb and flow of the drama.

This is also the case for the history of philosophy.
To give equal attention to every era is not neces-
sarily the appropriate historiograhical method. It
seems that the crux of the matter is not how many
pages are devoted to an era, but, rather, how

much philosophical thought from the particular
era is worth introducing to readers. To write
more when there is more to write about and to
write less when there is less to write about: that is

the attitude of seeking truth from facts.
Is it possible to say that there is not much

in the way of philosophical material remaining
from the second through the sixteenth centuries?
Statistics on historical resources may show that
there are many more available materials concern-
ing Christian philosophy than there are from ei-
ther ancient Greek philosophy or contemporary
philosophy.

Naturally, the amount of historical materials is

not the same thing as the quality of the thought.
The key is what proportion of that material is of
use to the philosopher. Can we say that the
Christian materials fall into the sphere of theology
and so do not have much philosophical interest?
There are at least three ways of evaluating the
standard for judging the worth of historical materi-

als: the first is a standard reflecting our contempo-
rary philosophical concepts; the second is a stan-
dard reflecting the philosophical concepts of the
period we are studying; and the third is to com-
bine the first two. We must recognize the diffi-
culty of handling materials concerning Christian
thought: if the standard of selection is our contem-

porary concepts, then the larger part of the mate-
rial will be classified as theology and there is not a
lot of philosophical interest that can be dredged
from it; if we take the standard to be the philo-
sophical concepts of persons of the Middle Ages,
all, or at least the greater part, of these materials are
of philosophical interest-but what we will get
from them is not history of philosophy but, rather,
the history of Christian thought. To get out of
this dilemma we must combine the two ap-
proaches. The original question must be trans-

formed into this question: do the philosophical
concepts of the contemporary age and of the
Middle Ages have any points in common?

Western philosophy is a heritage western
peoples have received from the Greeks. Medieval
philosophy is a direct successor to ancient Greek
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philosophy: Platonism and Aristotelianism were
still the two major traditions shaping medieval
philosophy. Modern philosophers do not get their
understanding of ancient Greek philosophy simply
from the Renaissance; their explication and appli-
cation of Greek philosophy cannot avoid the influ-
ence of what remains of medieval explications,
questions, and concepts. Medieval philosophy
itself gives us modems standards by which to criti-
cize and evaluate its worth. Whatever in medieval

philosophy partakes of the principles, problems,
and scope of ancient Greek philosophy belongs to
the sphere of philosophy which is of interest to
modern and contemporary philosophers.

While we say that medieval philosophy is an
intermediary between ancient Greek philosophy
and modern philosophy, this does not mean that it
is nothing but an extension or derivative of Greek
philosophy; on the contrary, we must recognize
medieval philosophy's independent position and
special contributions. From its background in
Christian culture medieval philosophy amended,
enriched, and developed ancient Greek philoso-
phy. Whether considered in terms of quality or
quantity, the philosophical literature of the Middle
Ages is in no way inferior to that of ancient, mod-
ern, or contemporary times. The so-called "qual-
ity" of a philosophy refers to its breadth and depth,
to the sophistication and strength of its argument,
to the comprehensiveness and sufficiency of its
scope and structure, to the matu-
rity of its method, and to many
other things. Although medieval
philosophy went through many
regressive periods, its flourishing
period is also one of the glorious
chapters in the history of philoso-
phy. In any case, the scholastic
philosophy of the 13th century is
in no way inferior to the classical
philosophy of the 4th century BC
or to systematic philosophy of the
17th century. We have been
speaking of "medieval philoso-
phy" and "Christian philosophy."

What is the relationship of these two concepts to
each other? This is a controversial issue, one worth

purSUIng.
In the history of philosophy, the "Middle

Ages" refer not only to a historical era but also to a
kind of culture, namely, Christian culture. "Me-
dieval philosophy" refers to the philosophical
background of Christian culture.

If we take the "Middle Ages" as an expression
of the concept of Christian culture, then we can
say that "medieval philosophy" and "Christian
philosophy" are basically equivalent concepts. Or,
at least, we can say that the mainstream of western
philosophy from the second through the 16th cen-
tury was Christian. E. Gilson, the French histo-
rian of philosophy, was the first to propose that the
nature of medieval philosophy was Christian.
Gilson belonged to the neo-scholastic school, but
this conceptualization of his aroused debate within
that school and was strongly opposed by the
Louvain group, which represented the majority of
the neo-scholastic scholars. We must first inspect
both sides of this debate before we can explain our
own reasomng.

Those who opposed using the term "Chris-
tian philosophy" said that while medieval philoso-
phy was closely related to the Christian faith, that
was merely an external relationship. The medieval
philosophers did not rely on faith but used philo-
sophical reasoning to establish their theories, in the

same way that a Christian scientist
does not use faith but, rather,

If we take the "Middle scientific reasoning in order to

establish his. The English histo-
rian of philosophy, the Jesuit Fa-
ther Coppleston, says: "If philoso-
phy is a legitimate and
autonomous field of human re-

search and knowledge ('autono-
mous' means that the philosopher
has his own methods and his own

object of research), then it is not,
nor can it be, 'Christian.' Ifwould

be as fallacious as to speak of
'Christian biology' or 'Christian

tIll
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fAges" as an expression
of the concept of

Christian culture, then
we can say that "medi-

eval philosophy" and
"Christian philosophy"
are basically equivalent

concepts.
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mathematics.' A biologist or a mathematician may
be a Christian believer, but his biology or his math
are not Christian. In the same way, a philosopher
may be a Christian, but his philosophy is not
Christian." He admitted: "The term 'Christian

philosophy' may legitimately be used to imply a
philosophy which is consistent with the Christian
faith." But he also said, "Just because a scientific
topic accords with Christianity, we do not say that
it is a Christian topic." The conclusion, then,
would seem to be that just because medieval phi-
losophy accords with the Christian religion, that
does not make it a Christian philosophy, since that
accord is not a necessary one, but one contingent
upon historical accident.

Other opponents of the theme of "Christian
philosophy" admitted that medieval philosophy
had certain internal and necessary connections
with the Christian faith; but, they argued, these
connections were not beneficial to the develop-
ment of philosophy, and, in fact, harmed it. Me-
dieval philosophy should be seen as a movement
of self-liberation from the bondage of religion and
theology; we should not identify its nature as
Christian philosophy. The American philosopher
Kristeller says: "It is futile to seek a conception of
Christian philosophy in scholastic philosophy (as
far as the scholastic philosophers-among them,
Thomas Aquinas-were concerned, theology was
Christian thought, while philosophy was the theo-
ries of Aristotle; the question was how to harmo-
nize the two)".

In a book published as early as 1944, The
Spirit if Medieval Philosophy, Gilson had already
answered people's objections to the notion of
"Christian philosophy." He pointed out: "As long
as there is an internal relationship between revela-
tion [qishiJand reason, it is possible to attribute a
positive significance to the term 'Christian phi-
losophy." There is an obvious internal connection
between the Christian faith and medieval philoso-
phy, with faith giving a new content to philoso-
phy. Just as many medieval philosophers them-
selves openly stated, without faith they had no
effective way to exercise their reason and could

produce no clear vision of the world or of human
life. For them faith was not some external direct-

ing principle nor was it some dogma they were
compelled to accept but was, rather, a positive
motivating factor. Without faith, medieval phi-
losophy could not have achieved its reform of
ancient Greek philosophy; it could not have tran-
scended Aristotelianism. Gilson examines all sides

of the question and explains that the achievements
of medieval philosophy, such as its theory of exist-
ence and its views of cause and effect, the order of

heaven (tianming="mandate of heaven"], human
life, the soul, freedom, morality, nature, history,
and others-that none of these are a simple reprise
of ancient Greek philosophy. Rather, they consti-
tute a new achievement, combining faith with
Greek philosophy. Because of these two important
reasons-the basis of medieval philosophy in the
Christian faith and the positive significance of its
internal relationship with that faith-Gilson deter-
mines that medieval philosophy is, indeed, Chris-
tian philosophy.

Since this is the case, we adopt the conclusion
that medieval philosophy is Christian philosophy.
However, we use this notion in a different way
from Gilson's. It is our opinion that when our
country's scholars debated whether "Christian
philosophy" was a legitimate concept, all of them,
whether deliberately or not, avoided the real na-
ture of that debate, that is, whether medieval phi-
losophy is a feature of Christian ideology. Those
who approved using the term "Christian philoso-
phy" did not at all try to cover up medieval
philosophy's ideological nature. In 1950 Gilson
said at a meeting of scholastic philosophers, "The
true scholastic, whether in the past or in the fu-
ture, is always a theologian." Those who oppose
the concept of Christian philosophy in fact oppose
treating medieval philosophy as the ideology of the
Christian church (or Catholic church). If philoso-
phy in the Middle Ages had become "infected"
with theology and sank to the status of a
handmaiden of theology, then it was necessary to
rectify the name [zhengminglof medieval philoso-
phy, to point out that ideologization goes against
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the proper nature of philosophy
and is not part of the true essence
of the spirit of medieval philoso-
phy. If we view things this way,
the debate on whether medieval

philosophy is the same as Chris-
tian philosophy is in fact part of
the larger argument over whether
philosophy belongs to ideology.
The Middle Ages was the time in
which the ideological component
of western philosophy was most
obvious. If even medieval phi-
losophy cannot legitimately be
reduced to Christian ideology,
then western philosophy is lacking
ideological status. In contemporary western philo-
sophical circles the" criticism of ideology" has
deeply penetrated people's hearts. Under these
circumstances, no wonder those who oppose the
concept of "Christian philosophy" hold the upper
hand.

"Ideology" is a term that certain people do not
welcome, but it does in fact take in the reality of
medieval philosophy. Here we may bring up a
few facts to show that medieval philosophy was,
indeed, the ideology of the Christian church.
First, medieval philosophy revered authority, using
authoritative ideas as a standard for judging true
and false. Moreover, the authority in the Middle
Ages was the orthodoxy established by the univer-
sal church. The publication, translation, and ex-
plication of the Bible all had to have the permis-
sion of the Church before they could be
considered orthodox doctrine and theory. People
could be considered proper Christians only if their
thought and behavior met the approval of the
Church. Only those who had been formally in-
stalled as believers, priests, or doctors of special
kinds could become persons of authority, and their
discourse would then come to be quoted as proof
of the authority of any opinion. The authority
and scope of orthodoxy established by the Catho-
lic Church supplied medieval philosophy with a
standard. Secondly, at the same time that it estab-

lished authority, the Catholic
Church also had a system for ex-
pelling and prosecuting heresy.
From the Pope and the Council
of Bishops at the top to the bishop
and the diocesan council below,

all had the authority to undertake
actions against authors, to destroy
their works and block their

propagation. Accompanying
these administrative procedures
was a strict system of thought
control, including judgement by
the Church's Inquisition, demands
that authors reform their lives and

repudiate their previous view-
points, internal reports by Church personnel, so
forth and so on. In many respects, the prosecu-
tions and thought control by the Church deter-
mined the direction of development in the Middle
Ages. Thirdly, medieval philosophy was one part
of the Church's educational system. During the
Middle Ages the Church monopolized the univer-
sities and even in later times universities did not

break away entirely from their relations with the
Church. The main task of teaching and studying
philosophy was to propagate and explain the poli-
cies and laws of the Church and the religion. An
intricate web connected philosophy and theology.
There were three major types of philosophical
views prevalent in the Middle Ages: The first was
Augustine's concept of the fusion of philosophy
and the Christian religion: Christianity was "true
philosophy." The second was the theological con-
cept of Damian: philosophy is the handmaiden of
theology. The third was Thomas's synthetic con-
ception: philosophy and theology are two au-
tonomous sciences explicating a single truth. None
of these philosophical views were separate from
the sphere of "Christian philosophy."

When we say that medieval philosophy was
the ideology of the Christian Church, that is not
to say that all philosophical views and theories
were in accord with what the Church held as or-

thodox. Every ideology is full of internal contra-

When we say that
medieval philosophy

was the ideology of the
Christian Church, that

is not to say that all
philosophical views

and theories were in
accord with what the

Church held as
orthodox.
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dictions and struggles, and the struggle inside
Christian ideology over the content of orthodoxy
was fierce. Although some philosophical views
and theories might be condemned by the Church
as heresies, that does not change their ideological
character. Moreover, these same theories and

viewpoints were often condemned for their cre-
ative and critical spirit, so they are of unusually
great interest in the history of philosophy and all
the more worthy of our attention.

To sum up what has been said so far, in our
opinion medieval philosophy is Christian philoso-
phy on two different levels: First, medieval phi-
losophy is the ideology of the Christian church;
secondly, medieval philosophy is part of Christian
culture. The concept of "Christian philosophy"
highlights both the ideological nature of medieval
philosophy and its cultural background. Since we
base our interpretation on the theme of "Christian
philosophy," this requires that we undertake a
deeper explanation of the social and historical con-
ditions of the Middle Ages, not only relating our
discussions to the history of the Church but also
incorporating the personal experience of the phi-
losophers themselves in explicating the philosophi-
cal theories of the Middle Ages. The Middle Ages
advocated "humility," so there are very few indi-
vidual biographies. Therefore, we must often try
to understand the philosophers from the philo-
sophical works themselves; we are not able to use
the lives of the philosophers to explicate their
philosophical thought. This is a special difficulty in
the study and theoretical understanding of medi-
eval philosophy. We must make do as best we can
with the available biographical materials in the
hope of being able to penetrate into the atmo-
sphere of the lives and times, the scholarly routines
of the Middle Ages.

This book records medieval Christian phi-

losophy as seen through Chinese eyes; it is written
for Chinese readers and for those who have been

influenced by Chinese culture. Why should Chi-
nese people want to understand something about
medieval Christian philosophy? We think there are
at least three reasons.

Number one, it can help us understand west-
ern culture in a fully-rounded way. There is a
certain theory: western culture has been informed
by the spirit of Hebrew religion, Greek philoso-
phy, and Roman law. The melding together of
these three influences began in the Middle Ages;
medieval philosophy is a full synthesis of Christian
religion, Greek philosophy, and Roman law; it is a
full manifestation of the historical base of that

culture's general aspect and special features. Ever
since the May 4th movement [of 1919] we have
deeply felt the importance and urgency of under-
standing western civilization and culture. What
we would stress here is that the study of medieval

philosophy is helpful in overcoming biases in that
understanding. For example, some people say that
western civilization is shaped by the rationalistic
spirit of the pursuit of truth; however, in the
Middle Ages rationalism, theism, the dialectics of
argumentation, and the spirit of religion were mu-
tually supportive and mutually complementary.
The opposition between the spirit of religion and
rationalism is a new construct dating from the time
of the 18th century and after. Some people say
that western civilization stresses external objectiv-
ity and nature, that it lacks the spirit of humanistic
ethics; however, medieval philosophers for the
most part endowed the world and nature with a
moral meaning, and the study of nature was for
the sake of a religious morality. Some people say
that western culture shows a strong anti-tradi-
tional, anti-authoritarian critical spirit; however,
medieval philosophy followed a different model: it
was a change from one tradition to another, the
common rule of both the old and the new author-

ity. Some people say that western civilization has
the spirit of freedom, democracy, and the rule of
law; however, in medieval philosophy we can see
the amalgamation of law with autocracy and dog-
matism. In sum, we can't just examine a single
scale from the claw of contemporary western stud-
ies to come to a self-serving general conclusion
about the totality of the western tradition. We
must be able to make a full and fair evaluation of

foreign cultures if we are to have a mature cultural
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standard. The study of medieval Christian phi-
losophy is one link in our march toward the matu-
ration of contemporary Chinese culture.

Number two, it can help us in a compara-
tive study of Chinese and western philosophy and
even Chinese and western culture. In China the

second through the 16th centuries are equivalent
to the period of the eastern Han through the Ming
dynasties. During that time Chinese philosophy
went through the mysticism of the Wei and Jin
periods, the Buddhism of the Sui and Tang peri-
ods, and the rationalism of the Song and Ming
periods. Can we make any comparisons with
western philosophy during this same period? Or,
as we say nowadays, is there any "commensurabil-
ity" between these "paradigms"? In the compara-
tive study of Chinese and western cultures, this is
the kind of question that is hard to ignore. The
purpose of undertaking the comparative study of
culture is to help people from different cultural
backgrounds to understand each other, to take the
strengths of each to patch up the shortcomings of
the other with an end toward forming a cosmo-
politan culture. However, nowadays some people
use a relativistic theory of "incommensurable para-
digms" to deny the possibility of comparisons be-
tween different languages, different systems of
thought, and different cultures. From another
aspect, there is something disheartening about the
current state of the comparative study of Chinese
and western culture. Part of that enterprise is
atemporal and ahistorical, and therefore arbitrarily
subjective, not touching on reality. It is as if we
could select whichever elements we wish from

western and Chinese culture to find objects of
comparison. This totally ignores a comparison of
social historical context and theoretical back-

ground. Aside from being able to show people
how Chinese and western philosophical concepts
might be similar or different, there is probably
very little significance to this approach. It is ex-
actly this abstract conceptual comparison divorced
from the general body of culture which is the tar-
get of the theorists of "incommensurability." We
believe that a meaningful comparison must be-

based on the whole and that it must be historical.

Only in this way can we possibly compare differ-
ent cultures and show how they might be com-
mensurable and compatible. From an overall per-
spective, there are many points of comparison
between medieval Christian philosophy and Chi-
nese philosophy from the same time period. For
example, both were produced in an environment
of cultural despotism; both were ideologies of a
feudal age; both managed to merge a rationalistic
dialectic with the spirit of religion; both had a
strong spirit of religious ethics while at the same
time not lacking their own theoretical basis and
world view. The concrete issues and similar

points of view resulting from similar original con-
ditions can be compared. In the process of writ-
ing, certain points of comparison occurred to the
author, but his own knowledge of the achieve-
ments of Sinology is shallow and he did not dare
interject them into the book; he hopes, though,
that the book will provide material for those who
are familiar with Chinese philosophy and culture
so that they might develop better their thought on
the similarities and differences of Chinese and

western culture, that we all might together move
toward a developing a modern Chinese culture
which brings together China and the west and
which thorougWy understands and appreciates
both the ancient and the modern.

Number three, it can help us develop our
abilities in logical reasoning. Western philosophi-
callogic began with the non-utilitarian, non-
applied wisdom of the Greeks. The Confucians'
"investigate things to arrive at knowledge" also has
some of the spirit of dispassionate reasoning.
However, beginning I don't know when, there
grew up among us a custom oflooking down on
pure rationality. Scholastic philosophy became the
greatest victim of that custom. The approach be-
came a synonym for hairsplitting discourse, with
people thinking the schoolmen never talked about
anything other than trivial and empty questions
such as "how many angels can dance on the head
of a pin." Our attitude toward scholasticism has
been very much influenced by the Enlightenment.
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We can understand the Enlightenment's approach
of" destroying in order to build," "extirpating the
crooked to make way for the straight." But if we
hold that modernization means reducing every-
thing to utility, with practical wisdom equated
with utility and pure rationality as something infe-
rior to instrumental rationality, this can have only
a most destructive effect on culture. It is, of

course, not good to go to extremes in emphasizing
pure reasoning: we cannot become sunk in mysti-
cism without ever doing anything real. However,
a people cannot be without pure rationality, since
pure rationality touches on the nature of the
people's whole cultural structure and its deep-level
contents. A good many utilitarian goals are diffi-
cult to accomplish in a cultural environment void
of pure rationality, and there are many practical
things that cannot be done; and if they are done,
they will be given an overly high value or will
have unanticipated side-effects. This is a lesson
that many peoples have learned. We say that
modern culture is a secular culture standing in
opposition to the medieval "theological culture."
and that is correct. However, the opposition be-
tween the two is not that between pure reasoning
and utilitarian reasoning: secular culture is also full
of pure reasoning and there is no lack of the pur-
suit of utility in a theological culture. A rejection
of pure reasoning for the sake of a narrow utilitar-
ian standard and practical value is not the mark of

a secular culture but of a vulgar culture. The two
concepts [in Chinese] differ by only a single char-
acter Isecular=shisu;vu~ar=su] but the difference
between them is that of primary and secondary.
Secular culture is the mainstream of modem cul-

ture, while vulgar culture is one part of secular
culture. It is a culture of mass consumption. a
commercial culture. Weare not against the vulgar
culture, nor do we advocate conducting scholar-
ship in the manner of the scholastic philosophers.
We wish only to enjoy some of the breeze of pure
rationality, to borrow a stone from another moun-
tain to polish our own jade. The subtle distinc-
tions in scholastic [text has "pragmatic"-certainly
a misprint] discourse, its analysis based on strict
definitions of concepts and rigorous logic can serve
as a methodological mirror. Therefore, our book
does not only introduce conceptual resolutions,
but also shows the process of reasoning in the
analysis and resolution of the issues. Some of this
may not always make for easy reading. It has been
prepared for the reader who is interested in and
accustomed to pure reasoning. Those who are not
interested in this may omit those parts without
affecting their understanding of the basic contents
and exposition of the book.

[Translated by Prifessor Peter Moody if the

Government Department of Notre Dame.]

"
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TheSunKing's
SecondConfessor
FRANCISCUS ANNATUS

1590-1670

by Brian Van Hove, 5J

.'

ince the French Revolution, not

enough attention has been given to
the Minister for Ecclesiastical Affairs
referred to as the "Confessor" of the

king.
After the return of the Jesuits to France under

Henry IV in 1603, nearly all the Confessors were
Jesuits-they had replaced the Dominicans-for
the next century and more. But very few have
won any significant biography.

In 1891 and 1892 Father Henri Cherot, 5J,
wrote a series of articles totaling seven installments
in Etudes on Charles Paulin, 5J. Paulin was the first
Confessor to Louis XIV, and taught him his cat-
echism as a child. In 1959 Father Georges
Guitton, 5J, published a two-volume life of
Francois de La Chaize, 5J, Louis's most famous
and longest-term confessor, replacing the outdated
1859book by R. de Chantelauze calledLe pere de
La Chaize, confesseurde Louis XIV For the reign
of Louis XIII, there was one life of Pierre Coton,
5J, published in 1876 by Prat, Recherchessur la
Compagnie deJesus en France au temps du pere Coton.

And another appeared in 1891 on Le Tellier by Pe
Bliard, Les Memoiresde Saint-Simon et Ie Pere Tellier,
confesseurde Louis XIV. Outside these, little else.

There is one bright spot. A much more re-
cent work is the one which has pointed out to us
how under-researched is the field of the Confes-

sors to the king, not just in the case of Louis XIV
himself, but of all the monarchs during the history
of the Church in France. It was an office, and of

course lesser nobles had courts with appointed
confessors, too. Jesuits, after all, had three main
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apostolates-the missions, the courts, and the
schools. But the book I refer to is the valuable but

untranslated study of Georges Minois, Le confesseur
du roi (Paris, 1988). While it was reviewed unfa-
vorably in 1991 by Roger Aubert, editor of the
"Revue d'Histoire Ecclesiastique" at Louvain,
nevertheless it is the only contemporary general
survey we possess. Bits and pieces on the confes-
sors to the French kings are available in general
history books and encyclopedia articles, and in
biographies of Louis XIV (such as the best-seller of
Francois Bluche), but the serious specialized biog-
raphies are lacking.

Among some others, one reason why this
may be unfortunate is that anti-Catholic writers

after the Enlightenment and the revolutionary
period assume the king's Confessor to be a nega-
tive influence, The king, so the interpretation
goes, was often advised in the direction of intoler-
ance by his director of conscience.

According to this view, the mechanism
worked in the following way. After 1643, the
Confessor was also a member of a committee in

charge of making nominations for the episcopacy.
The Gallican Church, guided by its anointed king,
submitted preferences to be confirmed by the
pope for vacant sees and other benefices. The
king was not normally turned down, either. It
was sometimes alleged that those nominations
were "politically" motivated. Well, yes and no.
But if so, understandable. The Confessor

wouldn't select someone unworthy, or leaning
toward heterodoxy! And the Confessor felt the
burden of responsibility as the resident ecclesiasti-
cal expert. After all, the king was often more in-
terested in his wars or his women, and he relied

on the counsel of others in matters of religion. But
anti-clericals of all varieties construct their ideas of

conspiracy around the figure of the Confessor, the
sinister jesuitical power behind the throne, the
proponent of religious absolutism alongside the
royal absolutism, bigotry, and the one guiding the
civil arm to suppress religious dissent. The mythi-
cal machinations of Jesuits in Protestant folklore

and anti-Catholic literature come, in part, from
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this view of the institution of the
official court Confessor. The

Inquisition and the Confessor are
the two foci of anti-Catholic ide-

ology. English Protestants were
well aware that James II had
soujourned on the continent be-
fore ascending the throne, that he
had been entertained at the Court

of Louis XIV, and that he had
extensive conversations and corre-

spondence with Francois Annat,
SJ. Both James II of England and Queen Christina
of Sweden were Catholic converts, and both had

had dealings with Annat.
As a delayed reaction to Vatican I, and out of

anger at the authoritarianism surrounding the
Modernist Crisis, some today are known to admire
what they regard as Gallican independence. But
they are likewise embarrassed at how closely the
French king's government and the pope often
were. The Gallican Church really was Catholic, as
was amply shown when some of its members suf-
fered and died for their religion during the French
Revolution. In the seventeenth century the ef-
fects of the Pragmatic Sanction ofBourges (1437)
tended to be more about money, property, and
power, than Catholic doctrine. Bitter struggles
between Innocent XI and Louis XIV over "The

Regale" came after Annat died, in any case. But
doctrine belonged to the pope. Period. As an
AntiJansenist, Annat was interested in doctrine.
Yet Gallicanism (centered in the secular clergy, the
parlements and the monarchy) was particularly
pressed into the service of state-maintenance in the
age of Glory. Louis XIV surely knew little about
the doctrine of grace, but he was ever-vigilant in
his awareness of where power lay. Were it not so,
Jesuits would not have been chosen as Confessors
for so many terms since their "ultramontane" pa-
pal allegiance was well known. Let the Jesuits take
care of true doctrine, and recognize the spiritual
role of the pope. But don't let them interfere, too
much, with the interests of France. The Confes-

sor to the king played an influential role, some-

times a stronger one, sometimes
less so, in coordinating the twin
powers of state and church. But
neither nobles nor clerics nor

parlements nor any foreign ruler
would tell the king his mind, The
survivor of The Fronde under-
stood that control had to be

vested in his person, and Louis
XIV put the need of state first.

The Confessor was not just
a chaplain-there were other

Court chaplains and almoners of various sorts-
rather he was a quasi-official cabinet minister with
specific advisory duties. He often corresponded
with the bishops concerning their local problems,
then presented summaries and strategies to the
king during working sessions, just as he presented
the dossiers of potential candidates for bishop or
abbot. If Minois is correct, the Confessors ofleg-
end are to be distinguished from those of fact.
They were less powerful than they have been por-
trayed by their adversaries. But on this, the word
isn't out yet, nor is it finalized, unless you, gentle
reader, engage in some hefty research into an area
of church history which would take you to
France's archives.

Until Vatican II, this maxim held true: "the

church is governed in Rome, but has its thinking
done in France". All the major intellectual cur-
rents of Europe were boiling up in France in the
time of Annat. The Eldest Daughter may have
retired recently, but she was at her peak in the
century of Glory.

As Minois indicates, it was Blaise Pascal who

kept the name of Francois Annat, SJ, forever be-
fore the public. Annat-who signed his name in
the Latin form "Franciscus Annatus"-was the

second Confessor to the Sun King. Upon the
death of Charles Paulin, Jacques Dinet, SJ, actually
served as Confessor (whether he ever really heard
his confession or not is not quite clear) for a few
months. But he died too quickly, and never really
exercised the more visible governmental role that
Annat was to have after his appointment in 1654.

The Confessor to the

king played an influen-
tial role, sometimes a

stronger one, some-
times less so, in coordi-

nating the twin powers
of state and church.~..
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This was partly because the" conseil de con-
science" had not yet been reconstituted after The
Fronde, that rebellion of the princes and their
struggle for the succession after Louis XIII died.
So we shouldn't refer to Dinet as the "Second

Confessor", but only as an interim.
The "conseil de conscience" had been inter-

rupted by The Fronde (1648-1652) when there
was general chaos in Paris. This rebellion against
the queen, Anne of Austria, and her chief minister
of state, Cardinal Mazarin (who was not a priest,
and who was probably secretly married to Anne),
prevented a revival until 1654. This "conseil de
conscience" had been initiated in 1643 during the
regency of Anne, the widow of Louis XIII, and
enjoyed prestige for several years after Annat's
death in 1670. It was the committee responsible
for managing church affairs and keeping the king
informed on a variety of religious matters. Before
Annat, St. Vincent de Paul had been a member,

probably at the invitation of the queen. She might
have preferred Jean-Baptiste Saint-jure, SJ, instead
of Annat, but there is some reason to believe Car-
dinal Mazarin wanted Annat because he was

tougher and had more credentials, having been
professor and provincial. No one ever really ac-
cused Annat of saintliness, though he was ascetical
and kept the Rule in an exemplary way. This was
an extremely important facet of his life, because
the temptations to worldliness at
Court were enormous. He was, as

a secular mentality might charac-
terize him today, a committed
ideologue. The actual degree of
his power is what has not been
fully ascertained by historians.
Perhaps it never will be because
Father General Aquaviva had or-
dered, in 1602, that the Confessor
conduct his work orally, and not
involve himself directly in politics.
It is always harder for historians to
measure indirect involvements.

Annat did everything he
could to keep Jansenist sympathiz-

FEATURE

ers out of the episcopacy, and insofar as anybody
would listen, out of any positions of influence in
the realm. Perhaps he was influential in prevent-
ing the reinstatement of Antoine Arnauld to his
post at the Sorbonne. At least Arnauld thought so.
We also know that the king was Anti-Jansenist for
other reasons besides reasons of religion. Jansenius
had opposed the royal foreign policy even before
the publication of the famed Augustinus at
Louvain. Louis' first Confessor, Charles Paulin,

had also taught him anti-Jansenism.
Before his appointment, Annat was Jesuit

Provincial in Paris, and a former professor of hu-
manities, philosophy and theology in Toulouse.
He had also spent time in Rome on various as-
signments for his Order. These assignments in-
cluded being the censor of books for the Jesuits,
and assistant to the General for France. His Anti-

Jansenist career, which distinguished him then and
now, came from his professorial training and his
conviction that "the doctrine of the Society" on
the subject of grace was correct and in keeping
with the Council of Trent. That doctrine, the

Spanish School, had been forged largely by Luis de
Molina, SJ, (1535-1600) at the University of
Salamanca in the generation just before Annat.
And since Spain controlled the Spanish Nether-
lands, the clash between the Spanish School and
the older Augustino- Thomists at Louvain is some-

what easy to track. The Spanish
school incorporated elements of
Renaissance humanism, and the

older school stubbornly clung to a
more medieval scholasticism.

Annat's religious superiors prob-
ably also assignedhim the task of
being a sort of mouthpiece for the
Jesuits, when they were attacked,
on the vexing subject of
Jansenism.

Annat was born in 1590 in

the village of Estaing, Comtdt de
Rodez, the region of the
Rouergue, in the valley of the
river Lot. His village hasn't really

The heart of the

matter was grace, and
from Luther to the

French Revolution,

grace was the topic
of dispute among

educated Christians,
and it had its conse-

quences for the ordi-
nary faithful as well.
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changed to this day- I went there last spring. It
can be found on the map way down south where
his mother-tongue would have been Occitan.
France was much less unitary then, and still feudal,
in the days before the Revolution and Napoleon.
Formal French was an acquired language for him,
though his theology was written in Latin.

Incidentally, the third Confessor, Jean Ferrier,
SJ, was from nearly the same place, which is like
saying that both cardinals Baum and Law first
started out in Springfield, MO. Some things in
church history are harder to believe than others.

The Jansenists came to see Molinism as an
innovation contrary to tradition, and the Jesuits,
naturally, saw Jansenism (really just a species of
Augustinianism) as a new opinion and heretical.
Funny, isn't it, that they both accused each other
of novelty in doctrine. The record shows that
Annat collaborated intensively with the Holy Of-
fice, and especially with its assessor Francesco Car-
dinal Albizzi (1593-1684) to see that Jansenism
was indeed condemned. Three papal bulls (1643,
1653, 1656) were issued against it in his lifetime,
While Pascal's dispute with Annat was more over
"la morale relachee", or laxism in morals, and

what was called casuistry, the whole quarrel is still
very difficult for us to imagine. They all, all the
parties involved, seem rigorists by our standards,
even the most orthodox among us.

The heart of the matter was grace, and from
Luther to the French Revolution, grace was the
topic of dispute among educated Christians, and it
had its consequences for the ordinary faithful as
well. The Jansenist chapter was just one among
others in this long story of controversies over the
meaning of grace, the effects of sin, and predesti-
nation. A recent fine summary of the historical
question of grace and predestination is found in
the dissertation of Margaret Harper McCarthy,
"Recent Developments in the Theology of Pre-
destination" (Rome, 1994). McCarthy discusses
the doctrine of the scientiamedia, which was the

title of Annat's major work in 1645. He wrote
over 900 pages trying to explain the scientiamedia.
The book was censured by the University of

I
I
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Toulouse in a famous conflict there, but in 1646

freed of censure by the Holy Office's approval in
Rome. Chancellor Pierre Seguier also was instru-
mental in having the censure lifted by the Gallican
Church.

Until 1670, the year of his retirement, Annat
was the "Second Confessor". He died at the age of
eighty, five months after retiring. His battles in-
cluded not only the famous exchange with Pascal
in 1656 and 1657 in the serial ProvincialLetters,but
also with the learned Jansenist jurist and scholar
Antoine Arnauld whose family had a long history
of conflict with the Jesuits. He was also opposed by
the illustrious playwright Jean Racine. Annat
clearly lacked literary genius compared to these
French luminaries whose works are still admired

today. In the Oeuvresof Arnauld are more than a
dozen entries under the heading" Annat" . This
sealed the fame of Annat, or his infamy, depending
upon how you see it. But it did not give us what
might be called the historical truth.

Over twenty years after Annat's death, Pierre
Bayle published his famous Dictionnairehistoriqueet
critique,and the article on Annat was a fairly de-
tailed one. Of course Bayle wrote from the safety
of Holland, outside the reach of the French gov-
ernment and the Catholic Church. But while he

gives a rather interesting account of Annat, it is
more an exercise in Bayle's clever interpretation,
cynicism, slyness, and skepticism. After all, he is
considered a chief forerunner of the French En-

lightenment. There is reason to believe his is the
interpretation which has lasted down to our own
day, and has influenced all other encyclopedists
who wanted quick information on Annat. They
just go to Bayle and repeat him. This includes his
opinion on the motivation for Annat's retirement,
which he claims was due to Annat's frustration at

the incorrigibility of the king when it came to giv-
ing up his mistresses. Louis XIV was supposed to
have had at least twelve illegitimate children before
he died. How was the king's confessor to admit
him to Holy Communion if he were unrepentant?
And Louis never seemed particularly repentant,
either to the Jansenists or to anybody else.
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Apparently the only academic
dissertation that was begun on
Annat's life was that of Canon

Leon Roques of Rodez, Aveyron,
France. Rodez is an ancient town

in Languedoc, not far from Albi.
He was working on a doctorate at
the University of Toulouse around
1910, but never had good health,
and died in 1946 without publish-
ing a word on Annat. A very
small number of articles were written on aspects of
Annat's work around World War I, both in

Toulouse and at Louvain, but they are nothing
like biographies. Lucien Ceyssens, the Belgian
Franciscan scholar of the Jansenist period, has writ-
ten two articles on Annat, one in 1974 and the

other a year later. He also wrote a book on
Albizzi, the only one we have. But again, these
do not attempt a definitive history. And since his
project is usually considered to be that of rehabili-
tating the Jansenists, it is difficult for him to hide
the fact that he has a generic suspicion of the his-
torical Society of Jesus. He is a protagonist of the
Jansenists and their innocence, and his revisionism
makes us all pause and consider how they may
have been the victims of the establishment. Annat

certainly worked for and represented the establish-
ment. Ceyssens and his school would hold the
Jansenists should have been integrated into the
mainstream of the Church, not excluded. After

all, it was Jansenius himself who protested the
French monarchy's alliance with Protestants
against Spain in the war being fought in the Span-
ish Netherlands. And of course we have the claim

of the Jansenists themselves that they always were
good Catholics, even super-Catholics. The oppo-
site view, that the Jesuits were the innocent vic-
tims of calumny and a campaign against them, is
represented by the recent dissertation of the Bel-
gianJesuit Leon Wuillaume, "Le montage du
mythe Jesuite" (Namur, 1994). So in 1994 we are
back where we started over three hundred years
ago-with two verdicts, two irreconcilable posi-
tions. Ceyssens even maintains in the 1993 testa-

ment to his life's work that Anti-

Jansenism preceeded Jansenism.
But that precision of Ceyssens is
not really new since Jean
Delumeau in Le catholicismeentre

Luther et Voltaire(1977) spoke of
Pre-Jansenist conditions which
made later Jansenism possible.
Delumeau also points out that
Franciscans were as Anti-Jansenist
asJesuits.

Franciscus Annatus first studied in the College
des Jesuites (founded 1561-62) in Rodez proper,
where the chapel of the college still stands next to
the Place Foch. He then entered the Jesuit novi-
tiate in 1607 in Toulouse, which had just become
an independent province. He rose to a very high
post in the eyes of the world at exactly the moment
in history when the Jesuits enjoyed their greatest
success and when France was the rising power in
continental Europe. Undoubtedly Annat would
have hoped that France would adequately replace
Spain as the champion of the Catholic cause.
While his books of theology, like most seventeenth
century theologians, have been forgotten-who
ever remembers Theophile Raynaud or Denis
Petau or Guillaume Gibieu£?-his role was one

which touched upon all the religious currents of his
day. He was involved in problems with Hugue-
nots, Jansenists, the decadent life at Court, the
implementation of papal bulls and decrees of the
Holy Office, intransigent bishops, and delicate ne-
gotiations between the pope and the monarchy.
His theological writings were collected and re-
printed in 1666, but never again after that. His
polemical tracts, usually short and anonymous,
were never reprinted, contrary even to the plans
mentioned by the official Jesuit bibliographer
Nathaniel Southwell who published for the Society
in 1676. Yet by contrast, the works of the "pious"
Saint-Jure (who was a friend of Marie de
l'Incarnation, teacher of her son Claude, advisor to
the Ursulines in Paris, and novicemaster of the his-

torian of Jansen ism, Rene Rapin) were all reprinted
in the 19th century.

So in I 994 we are

back where we started
over three hundred

years ago-with two
verdicts, two irrecon-

cilable positions.
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The famous episode of the Corsican Guard in
1662, for which Annat was chosen as official me-
diator, is a case which shows his influence and
how much he was trusted. This was the occasion

when some undisciplined troops of Pope
Alexander VII in Rome fired upon the French
embassy, accidentally wounding and killing some
French citizens. The pope, of course, didn't know
about it, but the whole thing was considered an
insult, and it was not easy to help a pope to save
face. So Annat was put in charge of arranging a
reconciliation, which was eventually achieved. As
history records, Louis XIV would have even more
nasty skirmishes with the papacy, but only in the
years when Annat was long dead. We may only
speculate on what Annat might have thought of
the Gallican Articles of 1682 which were under-

stood, among other points, to place the authority
of a council above that of the pope. Between the
expulsion of the Jesuits from France under Henry

IV, and their suppression under Louis XVI, they
always had a nervous relationship with the monar-
chy, which might help to explain some of Annat's
own apparent subservience. In 1757 the Jesuits
even agreed to teach the Gallican Articles in their
schools, but it didn't save them from their final

dissolution just a few years later. Naturally, the
suppression of the Jesuits was seen as a divine sign
by the Jansenists who had survived. But then both
the ex-Jesuits and the Jansenists and the Gallicans
perished together in the holocaust of the Revolu-
tion shortly thereafter,

For a period of sixteen years Franciscus
Annatus, SJ, had the ear of the most powerful
ruler in Europe. Between 1654 and 1670 he was
the "Second Confessor" to His Most Christian

Majesty, Louis XIV of France, the longest-reign-
ing monarch in European history. Almost nothing
is known of Annat's personality. He just did his
job as Confessor.

Basics of Catholicism
Jacques Maritain Center, University of Notre Dame

May 26 June 3, 1995

An intensive review of the fundamentals of the faith in the light of Vatican II,

the Universal Catechism and other magisterial documents.

Faculty
William Bentley Ball,Anne Husted Burleigh, Rev. Joseph Fessio,Laura Garcia,
James and Helen Hitchcock, S.J.,Jim Holman, Deal Hudson, Ralph McInerny,
Charles Rice, Mary Rousseau, BishopJohn Sheets, S.J. and Msgr. William Smith

Participants will be housed in a campus residence hall
and there will be daily Mass and monring and evening prayer.

Inquires
Alice Osberger, Administrative Assistant

P.O. Box 495

Dame, IN 46556
Fax:
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If youareconsideringattending,

pleaselet usknowbyeither:

MostRev.FremiotTorresOliver,Bishopof Ponce,PuertoRico

Church Tradition and
the Catholic University
Rev.RobertSokolowski,CatholicUniversityofAmerica

D~AlfredJ.Freddoso,Universityof NotreDame

Law and the Autonomy
of the Catholic University
DeanBernardDobranski,Universityof Detroit-MercySchoolof Law

ProfessorRobertDestro,CatholicUniversityofAmericaSchoolof Law

Presidents' Roundtable: How to Make
and Keep a Catholic University Catholic
Dr.ThomasDillon,President,ThomasAquinasCollege

D~RobertSaseen,President,Universityof Dallas

Rev.MichaelScanlan,TOR,President,FranciscanUniversityofSteubenville

Catholicism and the Liberal Model
of the Academy in America
Dr.DavidSchindler,JohnPaulII Institutefor StudiesonMarriageandFamily

D~GlennOlsen,UniversityofUtah

The Catholic University and
the Idea of Academic Freedom
Rev.PeterRyan,SJ,Loyola University, Maryland

Rev.KevinFlannery,S1.,Ponticica1Gregorian University

Program Chairman:
ProfessorGerardBradley,UniversityofNotreDameLawSchool

.. FCS Newsletter' April 1995



FCS NEWS

Announcement

[The following letter was sent on the
date indicated to various ecclesiastical

and media <iffices.J

January 3, 1995

.;-~ This is to inform you that Jude P.
Dougherty, Dean of the School of
Philosophy of The Catholic Uni-
versity of America has been ap-
pointed Executive Secretary of the
Fellowship of Catholic Scholars.

The Fellowship consists of
approximately 2,500 scholars in a
variety of academic disciplines and
professions who subscribe to the
teachings of the Catholic Church
in faith and morals, as authorita-
tively promulgated by its ordinary
magisterium. By friend and foe
alike, the Fellowship is acknowl-
edged to be the voice of an in-
formed and happily orthodox ele-
ment in the Church.

As Executive Secretary, Dean
Dougherty is considered to be an
official spokesman of the Fellow-
ship. Please feel free to call upon
him whenever his professional
experience may be of assistance.

Professor Dougherty has served
for more than twenty-seven years
as dean of the School of Philoso-

phy of the Catholic University of
America and for twenty-two years
as editor of the prestigious Review
if Metaphysics. As a professional
philosopher, he has written exten-
sively on social and cultural issues,
including religion and law. He can
be reached at:

School of Philosophy
The Catholic University
of America
Tel: 202-319-5259
Fax: 202-319-4731

"':

I
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Sincerely yours,

Ralph McInerny
President

Board of Directors of

the Fellowship of
Catholic Scholars
1993-1995

PRESIDENT AND EDITOR
OF FCS NEWSLETTER

Prof. Ralph McInerny
Jacques Maritain Center
714 Hesburgh Library
Notre Dame, IN 46556

(0) (219) 631-5825
(H) (219) 232-2960

PRESIDENT EMERITUS

Rev. Msgr. George A. Kelly
107-10 Shore Front Parkway
Rockaway Beach, NY 01694
(H) (718) 945-4856

1ST VICE PRESIDENT

Prof. Gerard V. Bradley
219 Law School

Notre Dame, IN 46556

(0) (219) 631-8385

EXECUTIVE SECRETARYITREASURER

Dr. Jude Dougherty
Catholic University of America
Washington, DC 20064
(0) (202) 635-5259
(H) (301) 299-7886

DIRECTORS
Dr. Carl Anderson

John Paul II Institute
2900 N. Dinwiddie St.

Arlington, VA 22207
(0) (202) 526-3799
(H) (703) 534-9144

Rev. Kenneth Baker, S.J.
Homiletic and Pastoral Review
86 Riverside Dr.

New York, NY 10024
(0) (212) 799-2600

Rev. Cornelius Buckley, S.J.
University of San Francisco
San Francisco, CA 94117

(0) (415) 666-0123

Sister Timothea Elliot, RSM

St. Joseph's Seminary, Dunwoodie
Yonkers, NY 10704
(0) (914) 968-6200

Sister Joan Gormley
Mount S. Mary's Seminary
Emmitsburg, MD 21727-7799
(0) (301) 933-1279
(H) (301) 447-5295

Dr. Michael J. Healy
Franciscan University of Steubenville
Steubenville, OH 43952
(0) (614) 283-6228
(H) (614) 282-2146

Dr. James Hitchcock
St. Louis University
St. Louis, MO 63103
(0) (314) 658-2910
(H) (314) 863-1654

Rev. Ronald Lawler, OFM. CAP.

Holy Apostles
33 Prospect Hill Road
Cromwell, CT 06416
(0) (203) 632-3010
Fax 203-632-0176

Dr. Joyce Little
St. Thomas University
Houston, TX 77006
(0) (713) 522-7911
(H) (713) 956-1936

Dr. William May
John Paul II Institute
487 Michigan Ave. NE
Washington, DC 20017
(0) (202) 526-3799
(H) (301) 946-1037

Dr. Joseph P. Scottino
Gannon University
Erie, PA 16541

(0) (814) 871-7272
(H) (814) 459-6258

Dr. Janet E. Smith
University of Dallas
1845 Northgate Dr.
Irving, TX 75062
(0) (214) 721-5258
(H) (314) 650-0785

Msgr. William B. Smith

St. Joseph's Seminary, Dunwoodie
Yonkers, NY 10704
(0) (914) 968-6200
(H) (214) 963-7487

Rev. Earl A. Weis, S.J.
Loyola University
Chicago, IL 60626
(0) (312) 274-3000

Dr. Kenneth Whitehead

809 Ridge Place
Falls Church, VA 22046

(H) (703) 538-5085
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DOCUMENTATION

The Philosophy of
the Curriculum of

Franciscan University
of Steubenville
Adopted by vote if thefull faculty on
September16, 1994

Franciscan University of
Steubenville

University Boulevard
Steubenville, Ohio 43952

W e have already declared
in our Mission State
ment that Franciscan

University of Steubenville belongs
to the Catholic tradition and is
committed to the faith of the
Catholic Church. Since we also
stand in the Catholic tradition as a

university, we propose in this Phi-
losophy of the Curriculum to
complement the Mission Statement
by declaring more fully our identity
as a Catholic Franciscan university,
especially as this identity is ex-
pressed in the curriculum.

Unity of all truth. Any uni-
versity worthy of the name is com-
mitted to searching for truth and, as
far as possible, to finding it. But a
university must not limit itself to
one region of truth to the exclu-
sion of others; it should be open to
all truth. Cardinal Newman has

explained in a masterful way how
the professors and students of a
university grow into this unity of
truth. They do not just accumulate
truths, learning one after another,
but they set these truths in relation
to each other so that they illumi-
nate each other. Professors should

lead their students in developing a
sense of the unity of knowledge, so
that they never forget the whole
when they study the parts. In this

way, as Newman says, they do not
just enlarge their learning, but they
begin to grow in the wisdom
which" discerns the whole in each

part, the end in each beginning...
because it [wisdom] always knows
where it is, and how its path lies
ttom one point to another."

This is why the curriculum at
Franciscan University aims at intro-
ducing our students to all the main
areas of knowledge. They study
philosophy and theology, which
have a special place in the tradition
of Catholic learning; they encoun-
ter great literature and poetry; they
develop historical consciousness;
they are introduced to the rigors of
the scientific method and of quan-
titative analysis; their artistic sensi-
bilities are refined; they study man
not only through philosophy but
also through the natural and social
sciences; they have some contact
with art and thought outside the
orbit of Western civilization. And

our curriculum presents these
things, not each by itself, but in
such a way that each throws light
on the other.

Christian Humanism. We aim

not only at human wisdom, but
also at Christian wisdom. In pre-
senting the Christian faith, we take
care to present it, not in isolation
ttom other truths, but in relation to

them, so that faith interprets them
and is at the same time interpreted
by them. We want to enable our
students to make Christian sense

out of what they learn in their
natural science courses, in their
social science courses, in their study
of art and literature. This does not
mean that the Christian faith
should interfere with or overrule

the methods proper to the different
disciplines, or that it should make
us unwilling to accept the contri-

butions made by unbelievers; it
means that these disciplines, while
being entirely respected according
to their proper autonomy, should,
as the nature of each allows, be
brought into relation to Christian
revelation. And in the encounter

with human knowledge faith not
only gives but also receives; our
students find that their faith be-

comes "embodied" in such a way
as to be deepened and enriched.

This unity of faith and human
knowledge is what we mean by
Christian Humanism, and we de-
clare it to be one of the first prin-
ciples of the curriculum. We com-
mit ourselves to all that John Paul
II says about Christian Humanism
in his Apostolic Constitution on
Catholic Universities, Ex Gorde
Ecclesiae.

Franciscanfocus. We under-
stand Christian Humanism in a

specifically Franciscan way. In the
New Testament the Kingship of
Christ in creation is revealed, as

when St. Paul teaches that Jesus
Christ is the "first-born of every
creature," and that "all things have
been created through and unto
Him, and He is before all creatures,

and in Him all things hold to-
gether" (Cot 1: 15~18). This
"primacy of Christ" is especially
dear to the Franciscan tradition.

When we say in the spirit of Chris-
tian Humanism that we relate all

human learning to Christian revela-
tion, we who stand in the
Franciscan tradition mean this in

the particular sense of relating all
human learning to Christ. We aim
at encountering Christ through the
creation over which He rules, and
to understand His creation through
Him who is "the firstborn of every
creature. "

Intellectual virtues. Our cur-
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riculum also aims at developing in
our students certain habits of mind
which are connatural to the uni-

versal openness to all truth to
which we are committed. Indeed,
the proper concern of the curricu-
lum is more with intellectual virtue
than with moral virtue.

Thus the curriculum educates

our students to recognize the cen-
tral issue in a discussion, and to
distinguish it from other issues
which are related to it only by
association but not in an intrinsic

way. We want to enable our stu-

dents to develop a sense of propor-
tion with regard to truth, and to
know how to discriminate between

first principles and remote conse-
quences. When they listen to a
speaker, they should not be dazzled
by rhetorical flourish, but should
know how to look for intellectual

substance. They should not repeat
as their own what is in fact some-

one else's idea which they have not
yet fully understood. They should
mature intellectually in such a way
as never to grow old intellectually,
that is, never to reach a point
where they are unable or unwilling
to understand what another is say-
ing, or to learn something new, or
to do justice to challenging ques-
tions put to them about their con-
victions. They should also recog-
nize issues which are beyond them,
on which they are unable to have
any informed judgment; with
Socrates they should know what
they do not know as well as what
they do know.

We think that these intellectual

habits also give our students a
unique resourcefulness in facing
life, so that they do not need a
specially protected environment in
order to thrive; their intellectual

formation gives them an adaptabil-

~

~
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ity which is expressed in rising to
the most unexpected challenges. It
also prepares them for assuming
positions of leadership in the
Church and the world.

We think that for the impart-
ing to our students of this spirit of
just judgment, nothing is as impor-
tant as the personal example of the
professors who practice just and
balanced judgment in all their
teaching, writing, and professional
practice. Very important, also, is
the encounter with the classics of

Western civilization, in which the
greatest minds of our tradition still
speak to us.

Our students, however, will

not be formed by passive exposure
to exemplary teachers and to ca-
nonical authors; they have to re-
ceive and absorb what they see
being lived by their mentors and
what they see in the past masters.
This they do in a particular way in
the activities of writing and of
speaking. Weare committed to a
curriculum which places the high-
est premium on students being
taught to express clear thought in
good English.

In accordance with our

Franciscan heritage, these intellec-
tual virtues are developed at
Franciscan University together
with the moral and religious vir-
tues, that is, together with love of
truth and reverence for God and

respect for all persons, including
those with whom we disagree.
Here, too, we aim at the fullest
possible integration. But as we
have already said, the curriculum as
such is in a particular way con-
cerned with the intellectual virtues;
if it does not foster these, it is a

failure. We resist confounding
intellectual and moral excellence,
and we know well that, as Cardinal

Newman insisted, the one does not

necessarily follow upon the other.
The major. Important as gen-

eral Liberal Arts education is, it is
not enough; without the special
concentration of study which we
call the major program, something
important would be missing in the
education of our students. Our
students should learn to unite their
broad studies in the Liberal Arts

with the more specialized studies in
their major discipline. The breadth
of the one and the depth of the
other should serve to complement
each other. The work in the major
is done within the unity of all
knowledge, and so it is protected
from a narrowing spirit of special-
ization: the work in the Liberal

Arts is focused according to the
perspective of a particular disci-
pline, and so it is protected from
becoming superficial and diffuse.
Indeed, the intellectual virtues to

which we are committed require
the specialized study in the major
no less than they require the gen-
eral studies of the core curriculum.

Relation oj the university to the
larger culture. On the one hand,
we resist the temptation to be "rel-
evant" in a shortsighted way. We
teach many important subjects
which do not have direct conse-

quences for dealing with the burn-
ing social issues of the day. On the
other hand, we recognize our re-
sponsibility for addressing these
social issues in our teaching and
writing; indeed, it belongs in a
particular way to our Franciscan
spirit of service to recognize this
responsibility. We affirm all that
John Paul II says in Ex Corde

Ecclesiae(especially in paragraphs
32-34) about the dialogue which
the Catholic university should have
with the larger culture in which it
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is situated. We also affirm what he

says about the unique contribution
which the Catholic university pre-
cisely as university can make to the
Church's work of evangelization.

Professional programs. One of
our primary ways of serving the
larger society is to provide various
kinds of professional education,
both on the graduate and on the
undergraduate level. Most of our
students major in one of the profes-
sional programs, and we have an
increasing number of graduate stu-
dents who are receiving masters
degrees, each of which prepares the
student for the practice of a profes-
SIOn.

In these professional programs,
especially at the undergraduate
level, our curriculum aims at unit-

ing professional competence with
intellectual formation in the spirit
of Christian Humanism, which we

believe provides the best possible
foundation for the fully human

performance of a professional activ-
ity. The curriculum aims at edu-
cating fully competent professionals
who at the same time remain full

human beings, never losing their
sense of the unity of all knowledge,
and above all never losing their
sense for the ethical dimensions of

human activity.
The Master programs have, of

course, no general Liberal Arts
requirements, but here, too, the
curriculum tries to achieve the

great advantages of specialized
study while guarding against the
dehumanization which can result

from overly specialized study. We
think that the professional pro-
grams stand in a much closer rela-
tion to the Christian commitment

of the university than one might at
first think. Vatican II, especially in
Gaudiumet spes,speaksof the task
oflay Christians "to build up the
earth" in the spirit of the Gospel;
more clearly than ever before the

Church teaches that we should not

only aim at saving our souls and at
worshipping God in the liturgy,
but that we should also claim all

the regions of earthly existence for
Christ, bringing His spirit into
them. One sees here the

Christocentric spirit of
Franciscanism. The Council goes
so far as to say (Gaudiumet Spes,
para, 39) that by doing this we
make present even now the king-
dom of God that will come in
fullness at the end of time. One

main way in which the university
can contribute to this great task of
the lay Christian in the modem
world is to provide professional
education in the spirit of Christian
Humanism.

These are the principles on
which we have built our curricu-

lum; on these principles we will
continue to develop it.

A Vision of the Fine
Arts at Franciscan

University of
Steubenville

I,. O
ur vision for the Fine

Arts proceeds from the
University's "Philosophy

of the Curriculum," a statement

approved by the full faculty that
links the University's identity and
goals as they are set out in the Mis-
sion Statement and their realization
in the curriculum. We are "a

Catholic Franciscan university,"
wherein professors and students
unite themselves as a community of
diverse scholars dedicated to the

pursuit and attainment of truth.
Following the methods appropriate
to each academic discipline they
"scrutinize reality," as Pope John
Paul II has put it in Ex Corde
Ecclesiae,"to contribute to the
treasury of human knowledge."
The knowledge and truths gained
from the various disciplines are
then set "in relation to each other

so that they illuminate each other."
Among the objects of our curricu-
lum is the refinement of our stu-

dents' "artistic sensibilities," to
better enable them to appreciate
and understand the profound truths
expressed in the Fine Arts - mu-
sic, drama, poetry, literature, the
visual arts, and dance. As a Catho-
lic university we commit ourselves
to the vision of Art given in the

Catechism if the Catholic Church.

Created "in the Image of God,"
man also expresses the truth of his
relationship with God the Creator
by the beauty of his artistic works.
Indeed, art is a distinctively human
form of expression; beyond the
search for the necessities of life

which is common to all living
creatures, art is a freely given su-
perabundance of the human being's
inner riches. Arising from talent
given by the Creator and from
man's own effort, art is a form of
practical wisdom, uniting knowl-
edge and skill, to give form to the
truth of reality in a language acces-
sible to sight and hearing.

Emphatically, by our commit-
ment to the Church's vision of the

Fine Arts, we do not intend to. PCS Newsletter' April 1995
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produce graduates who will make
and appreciate only that Art which
aspires to represent the teaching of
the Church. It is not at all our

intention to impose on students, or
even to formulate, a sort of

magisteriumfor the Fine Arts. With
St. Thomas Aquinas we hold that
insofar as a work of art is good in
itself, it glorifies God because it
reflects God. Thus, in the words
of the writer Flannery O'Connor,
"The artist has his hands full and

does his duty ifhe attends to his
art. He can safely leave evangeliz-
ing to the evangelists." Still the
Church's vision of the Arts is a

useful guide by which we hope to
rescue the Arts from a vulgar
utilitarianism, on the one hand, and
an exaggerated devotion to Art for
its own sake, on the other. For

again, as the Catechismpoints out,
the truths expressed in the Arts
must be "ordered to and ennobled

by the ultimate end of man,"
which for us isJesus Christ, "the
Logos," and "the center of creation
and of human history." This
Christological focus comes from
the heart of the Franciscan tradition

that integrally forms the identity of
Franciscan University of
Steubenville.

John Paul II has also given
eloquent expression to the tran-
scendent and spiritual power of the
arts when they are rightly ordered.
The Church has always favored the
arts. In fact ... authentic works of

art give expression to the greatness
and wonder of the mystery ofhu-
man life. They reflect our thirst for
the infinite, and at the same time
they evoke it. They stand as elo-
quent sentinels, protecting the
human race from trends and fash-

ions which would deny or water
down the spiritual dimension of

~
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human existence As with

prayer, every artistic expression...
lifts the soul beyond mere earthly
existence; it allows us to face life
and God who created it with

humble devotion, open to the
splendor of its truth.

To enable our students to ap-
preciate this experience of art as a
means to the "splendor of truth,"
the Fine Arts faculty seeks to help
them distinguish between "authen-
tic works of art," and fraudulent
ones. Their studies in the Fine

Arts will bring them to an under-
standing, both as appreciators and
practitioners of the Arts, of the
immense amount of study and
work that is necessary in order for
one to perfect his Art. Such exten-
sive training and preparation are
almost always necessary precondi-
tions for the production of worth-
while Art. Our students further-

more will have a firm grounding in
the traditions of each Art, and they
will be taught to develop intelli-
gent standards by which to astutely
judge works of Art. They will see,
read, and hear the works of distin-
guished artists of the past and the
present who exemplify and extend
the best and most promising artistic
strains of the Western Fine Arts
tradition. Attention will also be

given to works that represent a
respectable, unsentimental exten-
sion of the Catholic traditions and
sensibilities in the Fine Arts. Above

all students will come to appreciate
and to understand the Arts not as

mere adornments to civilized life,
but as integral and vital to its very
being.

BOOK REVIEWS

The Right Way to Live: Plato's
Republicfor Catholic Students,
Richard Geraghty, (Chiaro
Oscuro Press, Sedona, AZ 86336,

124 pp., No Price)

Reviewed by
Msgr. George A. Kelly

T his reviewer, brought up
on the tradition of

Aristotle, has never quite
appreciated the fascination August-
ine felt for Plato. Richard

Geraghty demonstrates why this is
so for college seminarians of the
Archdiocese of Los Angeles. In her
introduction, Ronda Chervin, like

Geraghty a Fellowship member,
places her finger on one of the
author's virtues, viz. his ability to
go beyond Plato's ideas and to lead
his students into the very kind of
dialogue for which Plato is justly
famous. He does this through nine
chapters starting with "an exercise
in objectivity" through the defini-
tion of justice as a vital human
good and concluding with its ori-
gins in a divine order.

The particular virtue of
Geraghty's approach is his under-
standing of how far young Ameri-
can seminarians, as they begin
training for the priesthood, are
from having that mind about right
and wrong which is in Christ Jesus,
and why it helps their training to
appreciate early in life that what
the pagan Plato saw clearly the
Church sees more clearly.
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The Challenge and Promise of a
Catholic University, Edited by
Theodore M. Hesburgh, CSC
Notre Dame University Press;
1994; 381 pp.; soft cover, $14.95
Reviewed by Leonard A.
Kennedy, CSB

T he editor of this book,
who was president of the
University of Notre Dame

for decades, has done more than

perhaps anyone else to bring the
Catholic universities of the United

States to the sad state they are in.
He has now invited twenty-nine
members of the faculty and admin-
istration of Notre Dame to write

an essay on the Catholic university.
The Catholicity of a university

depends first of all on the nature of
the faculty, which is admitted by
Father Hesburgh and generally by
all the contributors to this book;
and the nature of Notre Dame's

faculty at present is not good,
which is denied by Hesburgh but
is admitted by some of the con-
tributors.

One Holy Cross priest has a
noble notion of what faculty
should be like: "We will only
move hearts and change lives if we
have seen Jesus, are filled with His
presence, and reflect that presence
in our lives." Hesburgh does not
set his sights that high: "We do not
require the Catholic, or even
Christian, faith of everyone in the
community. We think that most
must have faith or at least respect
it." Applying this principle to the
faculty as well as to the student
body, he is willing to settle for less
than half the faculty being Chris-
tian, even granted that to be Chris-
tian is not necessarily to be Catho-
lic and that to be Catholic is not

necessarily to be committedly

Catholic. What is required in the
faculty, he says, is that "all should
have some concern about the

philosophical and theological im-
plications of all human intellectual
activity," a statement which
Nietzsche would gladly have ad-
mitted. Another Holy Cross priest
agrees with his former president:
the faculty "will be people of other
faiths or of no recognizable faith at
all, yet personally searching for
something more than standard aca-
deme." How professors who are
still searching can pass religious
truth on to their students is not

explained. Another professor, a
leading dissenter in the United
States, also supports Hesburgh's
relaxed standard: the Catholic char-

acter of a university can be sus-
tained by even less than half of the
faculty as long as these are "com-
mitted and active Catholics and

non-Catholics who respect the
Catholic tradition and who support
the University's intention to be and
to remain faithful to that tradition."
When we examine the kind of re-

spect dissenters have for the Catho-
lic tradition we gain an idea of just
how lax the standard of faculty reli-
gious requirements can be.

One professor assessesthe
present state of the faculty:

a great number of committed
Catholics and other Christiansare
here. Interestingly, they understand
their faith to be entirely irrelevant to
their life at the university. Many on
the faculty are "uncomfortable" with
the resurgence of talk about the
Catholic character of Notre Dame.
Some state unequivocally that the
university should secularize,that
entanglements with "religion" are
entirely inappropriate for a modern
university. . . Many have observed
that much of the campus hostility to
the discussionsof the Catholic char-
acter of Notre Dame comes, not

from non-Catholics, but from
Catholics who view Catholic intel-

lectual tradition as oppressive and
dangerous.

A theology professor refers to

"the accepted principle that there
should be Protestant members of

the [theology] department." And a
priest writes:

The revelation that the mission of

the university might have implica-
tions for matters such as faculty hir-
ing provoked a negative reaction
among certain faculty members,
who gave evidence of being embar-
rassed to be part of a Catholic uni-
versity which takes its commitments
seriously. Such individuals appar-
ently assumed, perhaps as a result of
confusing earlier signals from the
university administration, that Notre
Dame would maintain at most a

calculated ambiguity toward its
Catholic identity. Sizable numbers
of scholars joined the faculty ranks
who had little or no interest in the

university's mission. At Notre
Dame, the majority of these indi-
viduals have been passive towards
the University's mission, a few have
been hostile. There is little sustained

effort to infonn prospective faculty
members about what the university
is committed to and what is ex-

pected of a faculty member in that
light. At interviews, the issue of
Catholic identity if raised at all, is
likely to be done so defensively-as
in "Oh, Notre Dame's a Catholic

university; will that bother you?"
Particularly noteworthy is the
phrase, "if raised at all."

Some non-Catholic professors
are more perceptive. A Baptist
writes, "It is difficult for me to be-

lieve that a person who does not
share the fundamental Christian
theism of the Catholic Church

could be part of the core, over the
long run of the institution's conti-
nuity." A Calvinist, in the longest
essay in the book, shows that the
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real struggle in every discipline is a
subtle one between theism and

atheism, and that professors must
recognize this fact clearly. The
implicit conclusion is that only
committed theists are suitable for

professorships in a Catholic univer-
sity. An historian who has written
a book on the secularization of
America's Protestant universities

points out that American Catholic
universities, simply six or seven
decades behind their Secularized

Protestant counterparts, are follow-
ing the same path. Admitting the
attractiveness of slogans such as
"increasing faculty diversity" and
"serving broader constituencies,"
he concludes: "The Protestant ex-

perience thus suggests that once a
school begins to move away from
the religious heritage as a factor in
hiring, the pressures become ever
greater to continue to move in that
direction Opening the doors for
such valuable and refreshing
breezes soon lets in gale-force
winds that drive out the religious
heritage altogether."

A priest-member of our Fel-
lowship sums up the situation this
way:

It has been priests and religiouswho
have led the way in bringing us to
our present unhappy state. But all
we Catholic intellectuals...share

responsibility. We all lost our nerve.
We allprospered from the financial
accommodations entered into by our
administrators. We all came to

dread the prospect that we might be
deemed different from our academic
counterparts Now that we have
in the name of pluralismbecome
like everyone else,we seem to have
confirmed the adage that tragedy
evolvesinto farce. Now, when it is
very late in the day, our colleagues
and universitiesare beginning to
analyzeand deliberate about and
agonize over the threat to their

Catholic character Having obedi-
ently invoked for years now the
mantra of affirmative action and

equal- opportunity employment,
having consciously sought to enrich
our teaching and research faculties
by adding to them people who have
not the slightest interest in, or un-
derstanding of, our intellectual tradi-
tion-even in not a few instances

people who are hostile to it-and,
having supinely pandered to every
fad and whim favored by the secular
academic establishment, it seems

rather feckless to expect much to
come of such discussions.

He quotes Cardinal Newman:
'They cut off the head of a living
thing, and think it is perfect, all but
the head.' Hesburgh apparently
agrees with this statement, since he
says that the views expressed in the
book are "all different but all
valid. "

The cause of Notre Dame's

failure is the great amount of dis-
sent not only permitted but actually
encouraged within it. This, men-
tioned in the book only rarely, is
the dirty little secret. The best
proof of the triumph of dissent is
Father Richard McBrien's confi-
dent assertion that Notre Dame "is

completely, thoroughly, unequivo-
cally, Catholic," especially when he
adds that we don't really know
what "observing the principles of
Catholic doctrine" means.

Hesburgh states that Notre Dame
respects the Church's Magisterium.
But this respect is accompanied by
disobedience to at least the Magis-
terium's recent charter for Catholic

universities,Ex GardeEcclesiae. It
reminds me of a recent book in
which the author said that he re-

spected the dignity of a human
foetus but that he was not opposed
to experimenting on it for two
weeks and then killing it.

A professor writes: "We cannot
even agree anymore as to what the
nouns Catholicand Catholicism
mean. This is of course the root of

all our troubles and the explanation
of our failures. We American

Catholics have selected a very in-
auspicious moment to suffer an
identity crisis." Another asks:
"How should the 'Catholic' in

'Catholic learning' be measured? . .
. Much of recent Catholic higher
education. . . has become almost

intentionally ambiguous on this
point, a matter. . . partly of oppor-
tunism and compromise in the
present American climate."

The teaching of the Church
is typically referred to as a "rigid,
narrowly defined orthodoxy"
(Father Richard McCormick), and
of course a sectarian approach is
always "narrowly" sectarian
(Hesburgh). The very language
suggests dissent. "The current
hierarchy is struggling with a loss
of the ability to obtain mindless
adherence to their demands."

N early all the essayists want a
secular definition of academic free-

dom for Notre Dame. This means,
in practice, a refusalto accept Ex
GardeEcclesiae. This document

requires that Catholic universities
make a commitment to Catholi-

cism and that they recognize the
right of the Church to say whether
an institution is Catholic and to

give or to withdraw from those
teaching theology or related sub-
jects a mandate to do so. The re-
fusal to accept Ex GardeEcclesiae
renders a university incapable of
preventing the teaching of heresy
or dissent. Indeed, the opposition
to Ex GardeEcclesiaecomes almost

exclusively from the desire of dis-
senters to go unchecked. Hes-
burgh says that theologians are to
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II

be judged only by their peers, not
by their bishop. I have frequently
noticed that those who defend the

right of a professor not to be let go
for public and unrepentant anti-
Catholic teaching are the very ones
who recommended the hiring of
the professor in the first place, ei-
ther knowing at the time what he
or she was like or deliberately not
finding out. As one essay says, they
hired "ambitious academic theolo-

gians of no particular distinction
anxious to style themselves, ab-
surdly, a second Magisterium
within the Church."

A few of the writers accept the
principle that something must be
done to check anti-Catholic teach-

ing but do not want bishops to be
involved in overseeing this in any
way. One writer holds that "a reli-
gious institution may justifiably
expect members of the community
to respect the religious traditions of
the institution and adhere to be-
havioral norms of which those

members had notice prior to ac-
cepting employment," yet he is
afraid to say that the institution can
discriminate in employment. He
thinks that hiring committed
Catholics "should be seen not as
discrimination but as affirmative

action. He should say of course
that it is discrimination, a morally
and legally proper discrimination,
not an unjust discrimination. To
cease to discriminate is to cease to

think. A Holy Cross priest admits
that "bishops have a duty and re-
sponsibility to protect and defend
doctrinal orthodoxy," but he does
not want them to have the power
to do it, since he does not accept
Ex GardeEcclesiae.The claim of
Notre Dame to be able to look
after its Catholic nature without

episcopal supervision is contra-

I
II

dicted by its present condition.
McBrien claims that assuring

orthodoxy in the teaching of theo-
logians is "contrary to the Ameri-
can values of both academic free-

dom and due process." Now, a due
process could easily be set up.
What McBrien wants is the Ameri-

can (that is, the secular) value of
academic freedom. It is relevant to
note that allowance is made for a

religious definition of academic
freedom, in the documents of the

American Association of University
Professors and that such a defini-

tion has been upheld by a United
States court in the Charles Curran
case. Both the Association and the

court are very American.
McBrien also says that the

Notre Dame trustees cannot

change the university's charter.
But the trustees, if they wished,
could align Notre Dame with Ex
GardeEcclesiaeby means of a few
by-laws. One imagines Hesburgh
in the solitude of his retirement

brooding over what he has done
and asking his former colleagues to
tell him it hasn't been all that bad.

Unfortunately, it has been tragic.
It is to the credit of some of the
contributors to this volume that

they have told the naked emperor
that he is not wearing any clothes.

A Pastor's Challenge: Parish
Leadership in an Age of Division,
Doubt, and Spiritual Hunger,
George A. Kelly (Huntington,
Ind:, Our Sunday Visitor, Inc.,
1994, 313pp. $19.95).

Reviewed by George P. Graham

I n the United States, the parish
has been called the highest
achievement of the American

priest. At the high point of Ameri-
can parish life in the middle years

of this century, seven out of ten
Catholics were at Mass every Sun-
day. For the past twenty years,
however, parish life has been under
siege. Today, at least in many
Eastern urban and suburban par-
ishes, perhaps one in five Catholics
come to Mass-if that.

Monsignor Kelly has meditated
on figures such as these and on
other criteria of healthy parish life.
N ow he has provided a handbook
to help devoted pastors meet the
challenges in today's parish. Never-
theless, the book is not just a col-
lection of recipes for dealing with
pastoral problems. It is built on a
vision of what parish life could be,
even today. This vision is broad
enough to interest not only pastors
but all who are concerned with the

life of the Church today.
Monsignor Kelly has been a

parish priest for more than fifty
years, and he recalls that rich expe-
rience with the eye of a trained
sociologist, a long-time diocesan
administrator, and a university
professor.

Among other things, Monsi-
gnor Kelly is concerned about
priestly identity. Perhaps one of
the causes of the decline in priestly
vocations is the confusion about

what a priest is. For Monsignor
Kelly, the priest is one called like
the father of a family to fashion a
Christ-like way of thinking and
acting for God's people.

The first part of the book gives
a brief look at the parish priesthood
past and present. In recent years,
the unique teaching role of priests
has been eroded. Many Catholics
no longer can rely on their parish
priests to present the authentic
teaching of the Church in forming
their consciences. Today, even
many who describe themselves as. FGS Newsletter. April 1995



active Catholics practice the same
kind of pick-and-choose Catholi-
cism as the inactive Catholics, and
follow Church teaching only when
they agree with it. Parish priests
have a major challenge in restoring
their credibility in handing on the
Word of God.

The second part of the book
deals with preaching and the sacra-
ments as the responsibility of parish
priests. Priests have to take preach-
ing seriously and to prepare care-

fully for it. Since the Sunday hom-
ily is the principal way in which
most Catholics learn the meaning
of the gospel message priests should
be helped in their work by the new
Catechismif the CatholicChurch.
The Eucharist is at the heart of our

faith, and priests have to work at
developing reverence and love for
the Blessed Sacrament.

Part three gives pastors some
suggestions on Evangelization.
Part four presents priests as admin-

istrators and diocesan officials.

Monsignor reminds us of the sol-
idly Catholic principle of subsi-
diarity and the dangers of allowing
diocesan agencies to micro-manage
parishes with disregard for the ex-
perience of the pastor on the scene.

This book is vintage Kelly.
His love for the Church, his happi-
ness with his life as a priest, and his
irrepressible anecdotes make this
book a treasure for priests and their
parishioners.

Books Received

ALBA HOUSE, 2187 Victory Blvd.,
Staten Island, New York,10314.
1-800-343-ALBA

Religious Life as Adventure: Renewal, Rifound-
ing, or Riform? Albert Dilanni, S.M. xx + 156
pages.$9.95 paperback. ISBN:0-8189-0716-9.

The Paths of Life: Riflections on the Readings for
Sundays and Holy Days Ernest Ferlita, SJ. xvii
+ 205 pages. $9.95 paperback. ISBN:0-8189-
0706-1.

A Summary of the New Catholic Catechism,

Most Rev. James A. Griffin, Bishop of Co-
lumbus. xiv + 138 pages. $5.95 paperback.
ISBN:0-8189-0714-2.

BALLANTINE BOOKS,
New York, New York, 10022

Expressions of the Catholic Faith: A Guide to the

Teachings and Practices of the Catholic Church
Kevin OrlinJohnson, Ph.D. 276 pages.
$22.00 hardcover.
ISBN:0-345-38116-5.

CONTINUUM BOOKS, 370 Lexington
Avenue, New York 10017

Behold the Man: Re-readingGospels,
Re-humanizingjesus Scott McCormick, Jr.
216 pages. $19.95 hardcover. ISBN:0-8264-
0680-7.

CRISIS BOOKS, Notre Dame, IN
46556.

Mere Creatures of the State? A View from the
Courtroom, William Bentley Ball.
x + 130 pages. ISBN: 1-883357-99-3.

CROSSROAD, 370 Lexington
Avenue, New York, NY 10017.

The Growthof Mysticism, Vol. II: Gregorythe
Greatthroughthe Twelfth CenturyBernard
McGinn. xv + 630. $49.50 cloth. ISBN: 0-
8245-1450-5.

I Am A Happy Theologian, Edward

Schillebeeckx. xv + 1O3pages. $11.95 paper-
back. ISBN:0-8245-1429-7.

GENESIS PUBLISHING,
1547 Great Pond Road, North Andover,
MA 01845-1216

Ape or Adam? Our Roots According to the Book
of Genesis, William R. Van Der Zee.

107 pages. $19.50 paperback.
ISBN: 1-886670-03-X.

Life Scientists: Their Convictions, Their Activities,
and Their Values, Gerard M. Verschuuren.

273 pages. $34.50 hardcover.
ISBN: 1-886670-00-5.

The Physicists and God: The New Priests

of Religion?, Anthony Van Den Beuke!. 190
pages. $24.50 paperback.
ISBN: 1-886670-01-3.

IGNATIUS PRESS, 2515 McAllister
Street, San Francisco, CA 94118

Acts of Faith, Faith Abbott. xvii + 257 pages.
Paperback. ISBN:0-87870-527-4.

The Catholic Church at the End of an Age: What

is the Spirit Saying?, Ralph Martin. 309 pages.
$12.95 paperback. ISBN: 0-89870-524-X.

c.S. Lewisfor the Third Milennium, Peter
Kreeft. 103 pages. $11.95 paperback.
ISBN: 0-89870-923-1.

Francis and Clare: Saints of Assisi, Helen
Walker Homan. 187 pages. $9.95 paperback.
ISBN: 0-89870-517-7.

God's Human Face: The Christ Icon, Christoph
Schonborn. xvii + 254 pages.
ISBN: 0-89870-514-2.

Hope and History, Josef Pieper. Trans. by
David Kipp. 118 pages paperback.
ISBN: 0-89870-465-0.

journey Up the River: A Midwesterner's Spiritual
Pilgrimage, Anne Husted Burleigh. 221 pages.
$11.95 paperback. ISBN:0-89870-468-5.

Neglected Saints, E.!. Watkin. 227 pages.
ISBN: 0-87870-457-X.

LIGHT TO THE NATIONS PRESS,
Box 6801,
South Bend, IN 46660

A Lay Person's Guides (1) to Pope john Paul Irs
Teaching on Labor, Business, and Economics (2)

Sacrament of Penance (3) Spreading the Gospel,

Joseph Bagiackas. 23 pages. $2.00 paperback.

NAVPRESS, P.O. Box 35001, Colorado
Springs, CO 80935

House United?, Keith Fournier with William
Watkins. 367 pages.
ISBN: 0-89109-861-5.

NOTRE DAME PRESS,
Notre Dame, IN 46556

The Notre Dame History of Hispanic Catholics in
the US.. Vol. I: Mexican Americans and the

Catholic Church, 1900-1965 & Vol. II: Puerto
Rican and Cuban Catholics in the US., 1900-
1965, & Vol. III: Hispanic Catholic Culture in
the US.: Issuesand Concerns,Ed. Jay P. Dolan
with Gilberto M. Hinojosa (I) & with Jaime
R. Vidal (II) & with Rev. Allan Figueroa
Deck, SJ III.
380 pages. $29.95 cloth, ISBN 0-268-01409-
4 (I); & 260 pages, $24.95 0-268-03805-8

(II); 458 pages, $32.95 cloth. ISBN 0-268-
01105-2 III.

OKAPI PRESS, PO Box 3033,
Newburgh, NY 12550

An AlembicofPhilosophy,
Paul O'Herron. 182 pages. Paperback.
ISBN:0-9641821-0-6

PAULIST PRESS, 997 MacarthurBlvd.,
Mahwah, N.J. 07430

On Prayer, PhyllisZagano.64 pages.$3.95
paperback. ISBN:0-8091-3492-6.
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Visions of the Other: Jewish and Christian Theo-
logians Assess the Dialogue, Eugene J. Fisher.
106 pages. $7.95 paperback.
ISBN:0-8091-3477-2.

PROMETHEUS BOOKS, 59 John
. Glenn Drive, Amherst, New York

14228-2197
.,

The Christ: A. Critical Review aY)dAnalysis of the

Evidence of His. Existence, John E. Remsberg.
437 pages. $29.95 cloth. .
ISBN:0-87975-924-0.

The Fetal Tissue Issue: Medical and Ethical

Aspects, Peter J. Cataldo and Albert S.
Moraczewski, O.P., editors. 191 pages.
$21.95 paperback. ISBN:0-935372-37-7.

SAINT BEDE'S PUBLICATIONS, P.O.
Box 545, North Main St., Petersham,
MA 01366-0545

Q!
A Practical Guide to Spiritual Reading, Susan
Annette Muto. 328 pages. $19.95 trade
paperback. ISBN: 1-879007-09-6.

. ST. MARTIN'S PRESS, 257 Park Ave.
S, New York, NY 10010

AttitudestoNature(I)& SacredWritings(II),
Ed. Jean Holm with John Bowker. 224
pages. $16.00 paper.
ISBN:I-85567-093-3 (I); 224 pages. $16.00
paper. ISBN:I-85567-1O7-7 (II).
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ST PAUL BOOKS & MEDIA,
50 St. Paul's Ave, Boston, MA 02130

SOUTHEAST ASIA SCIENCE FOUN-
DATION, P.O. Box 4, Green Hills Post
Office, Metro Manila, Philippines

Generationand Degeneration:A Survey of
Ideologies,Joseph M. de Torre. 214 pages.
ISBN: 971-8527-24-9.

THOMAS JEFFERSON UNIVERSITY
PRESS, 4720 Boston Way, Lanham, MD
20706.

John CourtneyMurray and the Dilemma of
Religious Teleration, Keith J. Pavlischek. 290
pages. $22.50 paper. ISBN:0-943549-26-4,
$58.50 library binding. ISBN:0-943549-18-3.

UNIVERSITY PRESS OF AMERICA,
4720 Boston Way, Lanham, MD 20706

TheSpanishCrossin Georgia,Bishop David
Arias. 242 pages. $39.00 library binding.
ISBN:0-8191-9700-9.

UNIVERSITY OF TORONTO PRESS,
Toronto ONT, M4Y 2W8

New Beginnings:Early Modern Philosophy and
PostmodernThought, John Deely. 310 pages.
$19.95 paperback. ISBN: 0-8020-7583-5.

WESTVIEW PRESS, 5500 Central
Avenue, Boulder, CO 80301.

ChristianityAfter Communism: Social, Political,
and Cultural Struggle in Russia, Ed. Niels C.
Nielsen,Jr. 171 pages. $49.95 cloth.
ISBN: 0-8133-2365-7.
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Mary's Eiat: A Marian Novena
Sarah O'Malley, OSB and Robert Eimer,
aMI. 32 pages. $.95 paper. ISBN:0-8198-
4771-2.

When God Comes Close: AJourney Through
Scripture, Rea McDonnell, S.S.N.D. 172
pages. $5.25 paper.
ISBN:0-8198-8271-2

SERVANT PUBLICATIONS, P:O. Box
8617, Ann Arbor, MI, 48107

The Book of Catholic Customs and Trditions:
Enhancing Holidays, Special Occasions, and
Family Celebrations
Ronda de Sola Chervin and Carla Chervin

Conley. $8.99. ISBN: 0-89283-796-9.
The Faith: a Popular Guide Based on the Cat-

echism of the Church, John A. Hardon, S.J.
$10.99. ISBN: 0-89283-875-2.

Lift Up Your Hearts, Pope John Paul II. $9.99.
ISBN: 0-89283-923-6.

A Mother's Treasure if Prayers, Ronda de Sola
Chervin. $8.99. ISBN: 0-89283-851-5.

SOPHIA INSTITUTE PRESS, P.O.
Box 528, Manchester, NH 03108

The Rosary of Our Lady, Romano Guardini.
150 pages. $11.95 cloth.
ISBN: 0-918477-23-9.


