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John Cardinal O'Connor
Gerard V. Bradley

esterday they laid the body of John Cardinal

O'Connor to rest. Fortunate thousands, including

Presidents, past and present, and today's two main
wannabes, jammed St. Patrick's for the Mass of

Christian Burial. Millions more were there in spirit.
In a sure sign of special favor and of friendship, the Holy Father

sent the Vatican Secret~~ill.III'I~~II&"iiJU,~1 Sodano, to be the
main celebrant.
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about sexual morality, on the altar of" compassion." In so remain-
ing faithful, he offered the alienated all they really needed. Any-
one can change a bedpan. But to hear preached the Gospel by a
successor of the apostles, that is the pearl of great price.

John Cardinal O'Connor was, finally but not least, long a faith-
ful and generous friend of the Fellowship of Catholic Scholars. ffi
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CUA Honors Jude P.Dougherty

J
ude P. Dougherty, Dean
Emeritus of the School of

Philosophy at The Catholic
University of America, re-

ceived honors trom CUA and The

Catholic University of Lublin,
Poland, in a recent tribute to his

scholarship and devotion to CUA.
For thirty-one years,

Dougherty, of Potomac, Md.,
helped bring international renown
to the School of Philosophy and
to CUA. He stepped down from

the post of Dean last spring.
Friends of the university in-

cluding Supreme Court Justice
Antonin Scalia joined the Very
Rev. David M. O'Connell,
c.M., CUA President, col-

leagues, former and current stu-
dents, family members and long-
time friends of Dougherty in a
warm tribute to the scholar in

Chevy Chase, Md., on Feb. 29.
Three of the university's

former presidents joined in the

tribute: Edmund D. Pellegrino,
MD., the Rev. William]. Byron,
SJ., and Brother Patrick Ellis, F.S.c.

Dougherty received two hon-
ors at the dinner. The CUA

Alumni Association presented
Dougherty with the association's
highest honor, the Cardinal Gib-
bons Medal. The Most Rev. Jozef
M. Zycinski, Archbishop of Lublin,
Poland, and grand chancellor of
The Catholic University of Lublin,
announced that the Polish univer-

sity will honor Dougherty with an
honorary degree. In accepting the
honors, Dougherty said that serving
CUA was his greatest reward.

In leading a toast to
Dougherty, U.S. Supreme Court
Justice Antonin Scalia praised him
for serving as a "moral and intel-
lectualleader" who has positively
influenced American culture.

The dinner was made possible

through the support of Jacques
Moore and Paul Chiapparone,

members ofCUA's Board of

Regents and personal friends of
Dougherty.

Dougherty is the former ex-
ecutive secretary and treasurer of
the Fellowship of Catholic Schol-
ars, and the 1994 recipient of the
Cardinal Wright Award. He
earned a bachelor's degree in
philosophy in 1954 and his doc-
torate in philosophy in 1961.

One of his most memorable

achievements was bringing the
Most Rev. Karol Wojtyla, then
Archbishop of Krakow, to the
university as a guest lecturer
shortly before Wojtyla became
Pope John Paul II. After his elec-
tion, the Pope returned to cam-
pus in 1979, making a special stop
on his tour of America.

Founded in 1895, CUA's

School of Philosophy offers one
of the nation's most extensive

academic programs in the field of
philosophy. Ii<
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Theological Conference Honors CUA's Monsignor Robert Sokolowski

M onsignor Robert S.
Sokolowski, professor
of philosophy at The

Catholic University of America
and expert in phenomenology,
was honored on his 65th birthday
by former pupils in a conference
entitled, "Christian Distinctions

and Theological Disclosures: Rob-
ert Sokolowski and the God of

Faith." Sokolowski is "probably

the most prominent representative
of the phenomenological move-
ment in North America," accord-

ing to Jude P. Dougherty, Dean

Emeritus of Catholic University's
School of Philosophy. "His work
is universally utilized and respected
both in Latin America and

Europe," he said.
Admired by students for his

recasting of the philosopher

Edmund Husserl's ideas on hu-

man knowledge, Sokolowski
spoke on the "Revelation of the
Trinity" at the conference. The

conference was held April 9-11 at
St. Meinrad School of Theology
in St. Meinrad, Ind.

Sokolowski is a member of the

Fellowship of Catholic Scholars. Ii<
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Tom Monaghan Receives Catholic Social Action Award

T he Society of Catholic
Social Scientists (SCSS)
awarded Catholic busi-

nessman and philanthropist Tho-
mas S. Monaghan its annual
Blessed Frederic Ozanam Award
for Catholic Social Action. SCSS
Board of Directors member D.

Brian Scarnecchia, Esq., in grant-
ing the award, noted Monaghan's
accomplishments in pro-life ac-
tivities, Catholic education, and

evangelization within the Ameri-
can business community, Latin
America, and the local Ann Arbor

region. Monaghan, a self-made
billionaire, is the former president
and founder of Domino's Pizza.

Previous award recipients
were Dr. Charles E. Rice of the

University of Notre Dame,

Candace de Russy of the State
University of New York Board of
Trustees, and William Donohue

of the Catholic League for Reli-
gious and Civil Rights.

The organization presented
the award at a recent Ann Arbor,

Michigan, conference on
"Catholic Approaches to the
Social Sciences." Dr. Ron

Muller, provost of Ave Maria
College, opened the conference,
noting the importance of further-
ing authentic Catholic scholar-
ship. Papers were presented on
Catholic approaches to sociology
by Joseph A. Varacelli of Nassau
Community College-SUNY,
political science by Kenneth
Grasso of Southwest Texas State

University and John A. Guegen

of Illinois State University, eco-
nomics by Gary ]. Scott of St.
Mary's University, history by
Donald]. D'Elia of SUNY-New

Plats and Christopher Beiting of
Ave Maria College, psychology
by Dr. Richard W. Cross of
Franciscan University, and law by
Prof Richard S. Myers and Dean
Bernard Dobranski of Ave Maria

School of Law. Dr. Stephen M.
Krason, SCSS president, ended
the conference with an address on
what the Catholic scholar finds

wrong with secular social science.
For more information about

the SCSS, contact Dr. Joseph A.
Varacelli, Dept. of Sociology,
Nassau College-SUNY, Garden
City, NY, 11530, (516) 572-7454
(phone) or (516) 572-7257 (fax).

TiberRiver.com Offers Catholic Books and Advice

O n March 25th, 2000,
the Ave Maria Foun-

dation, which is the

parent organization of Tom
Monaghan's new Ave Maria Law
School, unveiled TiberRiver.com,

a comprehensive interactive
online resource for Catholic
books and real-time advice. Visi-

tors are not only be able to pur-
chase the widest range of Catho-
lic books ever made available on

the Internet (including scholarly
works), but they are also be able
to benefit from a cutting-edge,
real-time "advice" service featur-

ing live expert representatives.
Using a state-of-the-art database

and the input of numerous expert

Catholic scholars and advisers,

books are clearly rated according
to their fidelity to Magisterial
teaching, readability, and excel-
lence. Shipment of orders will be
virtually instantaneous. Over
5000 works have already been
scanned into the growing
TiberRiver.com database.

TiberRiver.com serves

Catholics in two crucial ways.
First, reverting and converting
Catholics will now have a com-

pletely trustworthy source for
Catholic books as well as indi-
vidual consultation tailered to

their unique personal needs. Sec-
ond, devout Catholics will have
instantenous access to Catholic

books, and more importantly, a

spectacular "tool for evangeliza-
tion" to which to refer their con-

fused, searching, reverting, or
curious friends and relatives.

TiberRiver.com is asking the
members of the Fellowship of
Catholic Scholars to browse the

site, bookmark it for future refer-
ence, "beta test" the services, and

to volunteer for the ongoing and
heroic job of recommending lesser
known Catholic publishers and
titles pertaining to their academic
specialty, and even to help rate
and evaluate books, according to
their zeal and expertise. The web
address is www.tiberriver.com. ffi
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Ex CordeEcclesiae:The Next Phase
by Gerard V. Bradley

T
he conversation since the Holy Father
promulgated Ex GardeEcclesiaehas
been a difficult and often contentious

one. Who would have thought, back
in 1990, that we would crossthe

threshold of the new millennium without imple-
menting ECE? And the conversation is not done.
The Vatican has not yet accepted the document
passed overwhelmingly by the bishops in November.
That document, moreover, says that it is not effective
until a year after Vatican approval. During that time, if
not for longer, there will be continued spirited discus-
sion about "implementing the implementation"; that
is, over the precise procedures and standards govern-
ing the mandatum required by Canon 812.

The bishops' decision last November neverthe-

less is a real turning point. By voting to implement
(in an as yet unspecified way) Canon 812, they com-
mitted themselves to an understanding of academic
freedom and of colleges' institutional autonomy
which is irreconcilable with the Land 0' Lakes dec-

laration of 1967. That declaration has guided the vast
majority of America's Catholic colleges since. What
will happen henceforth no one can say for sure. But
it does seem that a new trajectory for our colleges
was settled a few months ago.

The many years of often tense dialogue between
the bishops and the colleges have born much fruit,
quite apart from the document recently passed. The
conversation over ECE has improved many schools'
Catholic character. That, almost no one denies.

Many ill-founded arguments against juridical imple-
mentation of ECE have been laid to rest, precisely
because all parties took the time to talk (and, yes,
argue) them through. Chief among these is the civil
law argument. It was said that full implementation of
ECE was a civil law impossibility: student aid would
be cut off, as would all direct financial assistance to

the colleges themselves; preferential hiring of Catho-
lic faculty was not legally permitted; contractual

obligations to faculty, especially tenured professors,
ruled out the mandate and probity of life require-

ments of the Canon Law. This line of opposition to
implementing ECE is dead.

Some of these concerns had roots in the civil law

as was in the early 1980s, when the first drafts of
ECE began circulating. Our constitutional law of

church and state was then pretty inhospitable to reli-
gious institutions. It was, then, not fanciful to say
that there might be serious financial consequences to
juridically implementing ECE. The law has changed.
The student aid so important to most colleges' sur-
vival is absolutely secure. The critical Supreme
Court case, Washington v. Witters, was decided in

1986. There is now only a remote chance that "di-
rect" aid to colleges will be cut off. That chance is

diminishing: the pertinent legal category - "perva-
sively sectarian" - will probably be abandoned by
the Supreme Court, perhaps as early as this term.

(This is one scenario for the pending Supreme Court
decision in Mitchell v. Helms, a parochial school aid
case from Louisiana.) Several Justices have de-
nounced the category. Justice Clarence Thomas last
summer said that its use was tantamount to an in-

vidious discrimination against religion. When "per-
vasively sectarian" is consigned to the judicial
dustbin, public aid to all but the strictly religious
functions of Catholic colleges and universities will be
beyond constitutional question. Preferential hiring is
expressly protected by federal anti-discrimination
laws, and by most similar state statutes. Where state

laws do not expressly protect preferential hiring,
colleges should defend the practice as a matter of
constitutional right, as an aspect of the free exercise
of religion.

There is no serious civil law impediment to ju-
ridical implementation of ECE. This fact is now

widely accepted. The concern currently voiced is
about the potential cost of litigation necessary to
establish a college's legal rights. Of course, anyone
can be sued; no implementation strategy can elimi-
nate that possibility. And any institution which
makes avoidance of lawsuits its paramount concern is

- at least in our litigious society - sacrificing its
effectiveness. Good lawyers will be able to protect
the colleges against crippling litigation. To ease that. FCS Quarterly. Spring 2000
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burden further, a consortium of experienced church-
state lawyers has agreed to handle, free of charge to
the colleges, all litigation over direct public funding
lost due to implementing ECE.

Government assistance to students - guaranteed
loans, Pell grants, work study and the like - all
require that the college attended be accredited. Ac-
creditation of our Catholic colleges is important for
many other reasons, too. Early in the conversation
about ECE, some academics said juridical imple-
mentation might endanger accreditation by one or
more of the six regional associations. This concern is
rarely voiced now; it too is, practically speaking,
dead. We have known all along that some very reli-
gious institutions, like Brigham Young University,
get and remain accredited without event, and with-
out compromising the role of faith on campus. The
accrediting bodies are fast becoming less ideologically
driven. They seem to have taken more than the
manager's, or the systems analyst's, point of view,
gauging a college not on what its mission is, but on
its success or failure to implement that mission -

whatever it is. As a last resort, Catholic colleges
could create an accrediting association of their own.
There is no legal or political reason why this could
not be done.

The years of discussion and debate over ECE

have laid to rest some sincere but misguided objec-
tions. These years have also allowed us to distill two
other sincere concerns about juridical implementa-
tion which are not so misguided. There are genuine
issues here. I wish to discuss them now. They both
have to do with the mandatum required by Canon
812. The first concern is that the mandate may
emasculate theology at Catholic colleges, to the det-
riment of students and scholars there, as well as to

the Church which the theologians serve. Will the
mandatum requirement have a "chilling effect" upon
classroom instruction? Upon faculty publications?
The second worry is that juridically applying ECE,
especially but not only the mandatum, will cause
Catholic colleges to lose valuable prestige among
peer institutions.

There is a lot of opposition to the conceptof the
mandatum, to the very notion of (any) episcopal ap-
proval or declaration of eligibility to teach Catholic
theology. Some say that the mandatum is a wrongful

"external," non-academic intervention in the col-

lege, an abridgement of the college's rightful "insti-
tutional autonomy."

I think this view is deeply mistaken.
Why is this view mistaken, especially since the

mandatum is, in truth, not constitutive of the activity
of teaching Catholic theology? Let us stipulate that,
right now, no theologian in the United States has a
mandatum. (Actually, I think afew do.) If the manda-

tum were constitutive of Catholic theology, it would
follow that no one now teaches it. But many people
do teach Catholic theology at the college level.

The mandatum is, in reality, a sign, an indication. It
is, more exactly, an authoritative attestation that
something essential to teaching Catholic theology is
present: the Catholic faith. Leave the episcopacy out
of the question, and thereby put aside any question
of "outside," "non-academic" interference with the

college. Here is a free standing proposition, to be
affirmed or denied: Is it, as the Holy Father says in
ECE, "intrinsic to the principles and methods of
their research and teaching in their academic disci-
pline that theologians respect the authority of the
Bishops, and assent to Catholic doctrine according to
the degree of authority with which itis taught." The
basic data of Catholic theology - the faith seeking
understanding - is supplied by the faith. Those who
deny this will surely oppose the mandatum.

But if it is agreed that holding the faith is a proper
criterion of eligibility to teach Catholic theology,
then a reliable way of establishing that fact seems to
be essential. The alternative makes little sense: grant-
ing that one must hold the faith to teach it, the col-
lege would either have to guess about it, or infer it
from some circumstantial evidence. Why should
such an important matter be left to chance or sur-
mise? No college, Catholic or otherwise, would
speculateabout whether an applicant held a Ph.D., or
any other qualification the college agreed was perti-
nent. Hard evidence of every such qualification is
demanded. Why not evidence of a theology
candidate's acceptance of what Catholic theology, in
truth, is ?

The question now arises: On what basis does
ecclesiastical authority enter the picture? That the
living law of the Church requires it is one answer,
complete in itself This legal norm makes a lot of

PCS Quarterly. Spring 2000 III
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sense. The mandatum is not a decision to hire; it con-

stitutes no evaluation of purely academic competence.
This is obvious from the criterion suggested in the
pending Application for granting the mandatum, the
Profession of Faith and Oath of Fidelity. The faith is,
by itself, no evidence at all of academic competence.
The mandatum, furthermore, does not join the theolo-
gian to the bishop's teaching office. The Application
clearly states that the theologian teaches in his or her
own name. The mandatum is, then, a declaration that a

candidate holds the faith, accepts the faith as the da-
tum of theology, and so is eligibleto teach theology.

Why should the bishop(and not, perhaps, the
hiring dean) make this declaration? For one thing, the!
declaration is not in itselfan academicjudgment. And it
is intended for an audience at least partially outside the
academy. The mandatum is meant to be a public state-
ment by one responsible for teaching the faith in a
particular place. The statement is that the faithful may
treat theology at a Catholic college as Catholic theol-
ogy. This sign or assurance can only be given by the
bishop. That is why, given what the faith is and what
the mandatum aims to do, the local bishop, or one
acting for him, should be the grantor.

"Great minds," Newman wrote in his Idea of
a University, "need elbow room, not indeed in the
domain of faith, but of thought." Here is good
ground for reasonable concern, even anxiety, over
implementing Canon 812. Knowing that the bishop,
who often is not a theologian, possesses a kind of
veto over one's employment may chill the most'
faithful theologian's writings, but more his classroom
expression. Classroom teachers utter innumerable
sentences each semester, many of which would be
heterodox by any standard. But when does a teacher
actually assertsomething -as opposed to uttering a
sentence- contrary to the faith? Teachers speak in
many voices during a class. Some devotees of the
Socratic method pride themselves on never asserting a
thing. Very often, perhaps in imitation of the
lawyer's cross examination, a teacher might "ques-
tion" a student by making flat statements to him or

her, to provoke a response. These declarative "ques-
tions" may appear to subsequent observers to be
assertions when, in fact, they were not.

What of different classroom settings? What is
appropriate to a graduate seminar may not be suit-

able to a required freshman introduction to Catholi-
cism. Faithful Catholic teachers might legitimately

fear that something they said but did not assert might
trigger scrutiny by the bishop or his designees.

Not everything contained in assigned read-
ings, even in theology, must be consistent with the
faith. How could the Reformation be studied under

such constraints? Some unorthodox authors may,
even must, be assigned. What exactly is the teacher's
responsibility for these readings? When, if ever, does

the teacher asserta heterodox proposition by assign-
ing readings which could never earn an imprimatur?

Surely, in discussing these readings the teacher will
guard against a blanket endorsement of the author.
But no author is entirely wrong. Karl Marx's diag-

noses of industrial society were often apt, even
though Marxism is contrary to the faith. Any author
whose work is worth assigning to students will have
tackled a genuine question or problem, and will have
given a worthwhile (even if finally mistaken) answer.
The pool of such authors is wide, and extends well

beyond the fold of the Catholic Church. A professor
might fear giving the appearance of approval by as-
signing such works, or worry over the interpreta-
tions of his classroom comments on them. If the

professor chooses not to assign a work for these rea-
sons, students would be the worse off

All of these matters call for mature judgment.
It is unimaginable that any bishop could, or would
wish to, monitor all the teaching and publishing on
campus. The whole matter is too large. The fine calls
to be made are not made well post hoc,and they are
not clearly within the bishop's competence anyway.
Besides, if the bishop or his designees (or well mean-
ing campus informants) most play "Gotcha" with
professors, the university will not be Catholic. Obvi-
ously, only the teacher is positioned to decide, and
then to do, the right thing. The professor will, ines-
capably, be the guarantor of classroom fidelity. Gen-
erally speaking, without the proper faculty, there is
little the bishop, or anyone else, can do to make a
college Catholic. With the proper faculty, there is
little the bishop or anyone would have to do.

There is no possibility of a truly Catholic univer-
sity without a faculty which makes it Catholic. That
faculty will fit this profile, provided by Cardinal
Newman:

- FCS Quarterly. Spring 2000
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I am supposing all along good faith, honest inten-
tions, a loyal Catholic spirit, and a deep sense of re-
sponsibility. I am supposing, in the scientific inquirer,
a due fear of giving scandal, of seeming to counte-
nance views which he does not really countenance,
and of siding with parties from whom he heartily
differs. I am supposing that he is fully alive to the
existence and the power of the infidelity of the age;
that he keeps in mind the moral weakness and the
intellectual confusions of the majority of men; and that
he has no wish at all that anyone soul should get harm
from certain speculations to-day, though he may have
the satisfaction of being sure that those speculations
will, as far as they are erroneous or misunderstood, be
corrected in the course of the next half-century.

These duties, including the duty to avoid giving
scandal, do not constitute a legalistic template,

pressed over the university by the heavy hand of
Church authority. These duties are the moral obliga-

tions of every Catholic. Nothing in ECE or in the
Code of Canon Law creates them. The only realistic

way to have them observed is to have faculty who
recognize them precisely as moralobligations.

The only way to achieve Catholicity without chill-
ing intellectual life on campus is to hire the proper
faculty and then, basically, let them do their thing.

With theologians, "proper" includes the mandatum.
It seems to me that any final guidelines should
heavily "front-load" the test for this credential. A
Profession of FaIth and Oath of Fidelity should prob-

ably suffice. An amendment to the Application could
establish a national body, probably a committee of

theologians and bishops under the auspices of the
NCCB. This could even be a binding appeal, with-

out compromising the local Ordinary's authority.
For the bishops would individually agree to adopt
the recommendations of the contemplated body.
Then, no theologian could be held hostage by a
maverick bishop.

I turn to the second concern. Many faculty and

administrators, and some bishops, have said that juridi-

cally implementing ECE will cause Catholic colleges a
serious loss of prestige, especially among colleagues at
the better secular schools. Some of this is academic

vanity, or professors' concern over their own social
acceptability. But there is much more than that to it.
A serious loss of prestige will have consequences no
one wants, effects to be accepted only for very good

II
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reason. If Catholic colleges come to be seen as back-
wards or anti-intellectual due to implementing ECE

(or for any other reason), good scholarly work by
faculty at Catholic colleges may be slighted, or ne-

glected, in important circles; access to widely read
journals may be blocked; and, to some unpredictable,
but non-negligible extent, graduates of Catholic col-

leges may experience difficulty getting into elite
graduate and professional schools. These consequences
must not be welcomed, even in a culture such as ours,

in which being a disciple of Christ should be expected
to be costly. One should be willing to be a martyr,
but one should not relish martyrdom.

There is some naivete in the expectation that

standing will be lost. My educated guess is that if you
asked the best professors at the best secular schools if
they believe, right now, that Catholic colleges prefer
Catholics in faculty hiring, and if Catholics teaching
Catholic theology at Catholic colleges have to pub-
licly evidence their faith commitments, they would
say, of course they do, right now. What would it
mean to say that the colleges are Catholic, if not for

such practices?
The forecasts of disrespect also fail to fully con-

sider the remarkable achievements of Catholic

scholars like Princeton's Robert George, Harvard's

Mary Ann Glendon, and Oxford's as well as Notre
Dame's John Finnis. These great intellectuals enjoy

the profound respect of the secularacademy, where
they have been deemed eminently worthy conversa-
tion partners. One reason why these scholars are so

highly regarded is this: they are tireless and coura-
geous defenders of the distinctive truths of the
Catholic faith. Rather than prophesy doom, why not

pay secular academics the compliment of believing
that they relish a good, honest argument with some-
one who is unafraid to stand up to them? If the

compliment is not warranted, then loss of prestige
may be inevitable, but not very lamentable.

We need not be pessimistic. There are many

signs that an era of genuine institutional pluralism in
American higher education is dawning. In the com-

ing time, colleges and universities will not be ex-
pected to be as internally "diverse" as they have been
expected to be. They will not be expected, one by
one, to conform to a model plan of representative
viewpoints ( a plan, by the way, which never

II

II
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included Catholics or evangelical Christians in a

truly representative way). The new diversity will be
a diversity among institutions, one by one different
in mission and focus, coherent and integrated in all
its policies, including student life, faculty hiring, and
in their conception of academic freedom. Why not
anticipate evaluation of Catholic colleges by these
coming standards, rather than the graying norms of a
discredited cultural liberalism?

What, finally, is the most cogent evidence for the
view that implementing ECE will cause a significant
loss of prestige? The worries themselves. That is, is
it not reasonable to believe that the image which
secular academics have of Catholic schools is largely
dependent on what their colleagues at the Catholic
schools say aboutthe Catholiccolleges?The professor
imagined by Newman would tell a different story
about Catholic colleges than is told by all too many
opponents of the mandatum. They have been saying
that juridically implementing ECE spells disaster for

the Catholic colleges; they have been saying that
bishops will" control" the campuses; theyhave been
saying that academic freedom will be extinguished
by the mandatum; they have been saying that juridical
implementation is incompatible with the existence of
a genuine academic enterprise; theyhave been raising
the dread specter of indoctrination and censorship. I
hope that these are not self-fulfilling prophecies, not
about the reality of Catholic colleges, but about how
they are perceived by the rest of the academy.

The decade long conversation about ECE has
brought the bishops and the colleges closer together
than they were for some time. The proposed Appli-
cation deftly structures the continuing conversation;
indeed, it founds a real partnership on firm juridical
footing. ffi

Gerard V. Bradley isprofessorif law at the University of
Notre Dame and Presidentof theFellowshipif Catholic
Scholars.

Faith, Reason and Science
by Stanley L. Jaki

W
hat is true of any important
document is also true of the

encyclical Fideset ratio. The
encyclical is driven by a very
powerful consideration. John

Paul II makes this very clear and he also specifies this
consideration very clearly. In fact, he does this twice.
First in par. 12, then in par. 60. In both paragraphs
he quotes from his first encyclical Redemptor hominis a
passage which states that" only in the mystery of the
Incarnate Word does the mystery of man take on
light." One cannot help hearing here an echo of the
voice of Pope Paul VI who at the opening of
V atican II referred to the gigantic figure Christ.

A gigantic reality Christ truly is. The past 2000
years saw His figure cast an ever stronger light over
mankind, indeed over the entire intellectual globe.
The enlightenment which philosophy drew from
that light, which is the Word, has been enormous.
Or to hear the encyclical state it in its par. 76: "A

III

good part of modem and contemporary philosophy
would not exist without this stimulus of the Word of

God." That Word is in substance God himself, who

was the Light of the World, and who came to illu-
minate all men. This we must take literally and in an
unrestricted sense as long as we take Christ for what
He said He was, is, and ever shall be. For, to quote
the Letter to the Hebrews: "Jesus Christ is the same
yesterday, today, and forever." Let here attention be
focused on one ray of that illumination or enlighten-
ment, the ray that runs from Christ to science and
back to Him.

That ray of light did from the start appear not as
an idea but a fact, or rather the factual assertion made

by a real man, Jesus of Nazareth. He asserted nothing
less than that the Father, that is, God, and He, a
man, were one, insofar as He was the Father's Son.
He also asserted that whatever the Father, or God,

possessed, was also the possession of the Son. The
mere idea of this identity between God and a Man is
so outlandish as to have never occurred to any man
to claim it for himself as long as he protected his
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reputation as a wise man, a sort of a philosopher. But
one man, Jesus, made that claim and he did so most
emphatically.

His claim presented mankind with a challenge,
never before posed to man: The one who made that
assertion was either the victim of self-delusion, or
was indeed what He said He was, the Son of the

living God. This alternative had been perceived by
many and in a great variety of forms, before C. S.
Lewis gave it a very quotable formulation: "A man
who was merely a man and said the sort of things
Jesus said wouldn't be a great moral teacher. He'd.
either be a lunatic-on a level with the man who

says he is a poached egg-or else he would be the
Devil of Hell. You must make your choice. Either
this man was, and is, the Son of God, or else a mad-

man or something worse. You can shut Him up for
a fool, you can spit at Him, and kill him as a demon,
or you can fall at his feet and call Him Lord and

God. But don't let us come with any patronizing
nonsense about His being a great human teacher. He
hasn't left that open to us. He didn't intend to."

Jesus was not satisfied on hearing that according
to some He was merely a new John the Baptist, a
new Elijah, a new Jeremiah or one of the prophets.
Any of these would have meant an awful lot, espe-
cially if he had been Elijah. In that case He would
have been one who had come back from the dead,
700 years after he had died. Yet, that would not

make him the Son of the Living God.
Honest psychologists, psychiatrists, and psycho-

analysts still can only say what was stated early in this
century by an American psychologist. He was G.
Stanley Hall, who first invited Sigmund Freud and
other psychoanalysts to lecture in the United States
in 1909. A dozen years later Hall summed up his
long book, Jesus the Christin the Light if Psychology, in
the phrase that "Jesus incorporates all good tenden-
cies of man." This will not sound trite, if one takes

the phrase literally, that is, does not tamper with any
of the words in that phrase, and certainly not with
the words "all" and "good." Unfortunately, even
such well meaning psychologists like Hall failed to
see that the image of Jesus in question will not acti-
vate all of man's subliminal urges to do better, unless
his sense of repentance is also reactivated.

The simultaneous presence of all good qualities
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in a man speaks of a supreme balance. This is indeed
the finest feature of the image of Christ as it tran-
spires from the Gospels. Faith in Jesus is therefore a
surrender to that factually supreme balance, which is

infinitely beyond a mere man's ability. But, as you
know, psychology and psychiatry do not know of sin
and do not want to know of what we call sin.

To surrender to that supreme balance which is

Christ is particularly difficult for man who especially
reveals his imbalance and weakness as he tries to get
around facts. This game with facts has become a
chief sign of the imbalance of modem society. We
now have a vast set of verbal means to talk ourselves

out of most tangible facts and predicaments.
This dubious art reached its summit, or rather hit

its most abysmal depth almost two years ago, in Au-
gust 1998. Then our society by and large failed to be
outraged on being presented by an apparently trivial
but actually most abysmal flippancy. I mean the mo-
ment when the President of the United States asked

his prosecutor: What do you mean by the verb is?
This happened only a year or so before the onset

of the third millennium as counted from the birth of

Jesus as a man. For among all His divine words none

were more divine than those words of His whereby
He applied to Himself God's proper name, I am who
am, or I am who is. For this is what Jesus did when
he said: Before Abraham was I am.

Please note, Jesus did not say, I appear to myself
as someone who exists. He did not say, I have the
idea of my existing. He did not say, in order to assert
his consciousness, what quite recently Dr. Damico, a
prominent American neuroscientist said, who takes

consciousness for the "feeling of knowing that I have
feeling." He was very illogical in overlooking that he
must know this before he can have the kind of feel-

ing which is conscious knowing. And because Christ
presumably was fully logical, he could not have said,
for instance, that my existence is my phenomenon.
Only a solipsist could have said this and only to him-

self, if he were to remain consistent with his solip-
sism. But Jesus not only said, "Before Abraham was I
am," but he said this so that others may hear it, and
that his words be heard down through centuries and
millennia to come.

It is not to cross swords with politicians and with
political parties that I recalled that sad moment in
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American history. About politics John Henry
Newman touched the bottom line, when he wrote

in ripe old age to a prominent intellectual of the day:
"To touch politics is to touch pitch." We are, I am
afraid, up to our ears in that terrible, smelly, dark,
gluey substance. So much in way of a brief comment
about the concluding page of a recent vast history of
the United States. I mean the book of Paul Johnson
who writes there that America "is the cynosure of
the world," that is, the world's guiding star. Please,
note that astronomy knows about entities called
black holes.

Strange as this may sound, I recalled that sad
moment in the history of America, which I consider,
with the Pope, the hope of the world, in order to
make more concrete some of the background of the
encyclical or, rather, the driving force behind it. For
if that driving force is truly the gigantic fact of
Christ, qne is indeed confronted with a question: On
hearing t~at miserable effort to parse the verb is, this
most fundamental verb of all human discourse, did

the Catholic philosophical and theological establish-
ment burst out in outrage and in unison?

Where was the voice of the Catholic Philosophi-
cal Society, of the Catholic Theological Society, of

the Society of Catholic Exegetes? Where was the
voice of the Society of Catholic Scholars? Have they
not felt to a man stung to the quick on hearing that
miserable parsing of the verb is? Have they not felt
that it hit them literally on their intellectual solar
plexus? Have they not perceived that no blow below
the belt (ilOt even that terrible painting of Mary in
the Brooklyn Museum of Art, whose chief decor is
an elephant's dung, with a wreath of cutouts from
pornographic magazines) was indeed conceivably so
Iowa blow against Catholics as that strange parsing
of is, this very foundation of Christian outlook? Did
the deafening silence of all those societies indicate
something very ominous, something that really
called for this encyclical?

Was that silence motivated because Catholic

philosophers and theologians have recently come to
think that in this age of science it is not proper to
show concern about the verb is, that is, about objec-
tive, real existence? Have they come to think that
according to science it is enough to be busy with the
phenomena as they appear in our personal sensory

..

world and consciousness? Well, if respect for science
is the reason for that neglect of the real as it exists
independently of our thinking about it, it is a most
misplaced respect, and also most unscientific. That
respect has no basis in science, which has always
been very different from its fashionable interpreta-
tions, whether dished out by Galileo, or by Newton,
or by Einstein, or by a recent chorus of Nobel laure-
ate physicists, who at times gain more profit from
their popularization of science than from the Prize
itself, which is no mean sum at all.

A dubious and misplaced respect for science
would not have arisen if there had been alive an

intellectually real grasp of Christ, insofar as He is the
only begotten Son of God. For his status as such a
Son is just another form of the meaning of his
words: "Before Abraham was I am." Had that grasp
been firm, even if one had no information about

science, one would have had enough mental strength
and guidance to resist a lure which though it had all
the trappings of science was not science at all. I mean
the difference between excellent science, such as

done by Nobel laureates, and the dismal philosophi-
cal interpretations which for the last two or three
generations Nobel laureate scientists have spun in
great quantities around good science.

I leave aside that awful spin which theologians
and philosophers, who know science only from
hearsay, have added to that terrible web. I leave it
aside because early in the day it would not be proper
to explore the fallacies of the Copenhagen
interpretation of quantum mechanics, or of evolu-
tionary philosophy that celebrates the marriage of
chance and necessity. To be sure, no philosophy is
needed to see the strength of a dictum, now sixty
years old: "Those who devote their whole life to the
purpose of proving that there is no purpose, consti-
tute an interesting subject for study." .

It takes no philosophy to see the illogicality of
Darwin, who first adopted the very scientific motto:
"N ever say the words 'higher' and 'lower'," and
then kept writing about the evolution of ever higher
forms oflife from lower forms. Clearly, he meant
much more than that a giraffe was much taller than a
mouse. A scientist as a scientist can never use those

words in a valuational sense, but only along the
strictly relative parameter of quantitative magnitudes.
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If the scientist makes valuational statements, he

makes them as a philosopher and then he is obligated
to justifY his philosophy, a task which most scientists

shy away from, or if they face up to it, almost invari-
ably come up with a mess.

Philosophy has, however, another branch, which
is digestible even in the morning hours. Almost two
thousand years old is that definition of philosophy,
according to which, "history is philosophy, teaching
by examples." At any rate, story telling, even when
serious, is always more entertaining than abstract
speculation. So allow me to take you back to around
A.D. 120, or so, or rather to Plutarch, who flour-

ished at that time. Plutarch was the finest specimen
of his pagan Greco-Roman society. A chief priest of
the sanctuary of Delphi, he was also the author of a
once famous book, The Lives oj Great Men. That this
book is no longer read in our colleges is a reflection
on the status of education there and not on the

book, which is still a classic £rom classical times.

Now let us suppose that one of Plutarch's trusted
friends was a Christian and equally educated, who
somehow got the impression that Plutarch was ready
to hear about Christ. Nothing would have been
more natural for that Christian than to let Plutarch

read the most intellectual among the four Gospels,
the Gospel of Saint John.

I wonder whether Plutarch would have ever got-
ten beyond chapter 1 in that Gospel. Plutarch could
have taken in stride John's words about the Word
who was in the beginning and even John's statement
that the Word was God. As one raised on Plato,
Plutarch could have lived with eternal ideas and with

the Word, writ large, if the Word was a mere idea.
But I wonder whether Plutarch would have taken

kindly to reading in that chapter the declaration that

the Word become flesh showed "the glory of the only
son coming trom the Father." It was not the word
"glory" that would have troubled Plutarch, nor the
word "Father" but the expression "only son" or

monogenes in Greek, and unigenitus in Latin.
On the face of it the word monogenesor only

son, or only begotten meant that a father had only
one child. The word monogenesalso meant that the
world, the cosmos, the universe was an only son, an
only begotten child, a monogenes. It was in that sense
that the word "only begotten" was for Plutarch and

for any cultured pagan of those times the centerpiece
of the pagan Hellenistic world view, philosophy, and
theology.

Of whose son, of whose child was the universe?

one may ask. Plutarch, a Platonist, might have an-
swered that the universe was the son, the begetting

of the supreme Good, or Plato's chief deity. Had
Plutarch taken kindly to the Aristotelians, he might
have answered that the cosmos was the only son of
the Prime Mover. Both answers, however different,
had one and the same contradiction in common.

But either in the Platonist, or in the Aristotelian

perspective, the cosmos could not really be a son or
something distinct £rom a father. In both those per-
spectives the Father, whether the Good or the Prime
Mover, was not really different trom the cosmos, or at
least trom its divine parts, the heavens. Both Plato and
Aristotle, to say nothing of many lesser minds of An-
tiquity, firmly held that the universe, the universum,
the mundus, the cosmos, the to pan, was the final, the
supreme deity, not really different £rom the Good, or
from the Prime Mover. Not different at all, because,
neither the Good nor the Prime Mover were creators.

They at most inspired the shaping of the universe by a
lower agency, such as a demiourgos, or public con-
tractor, or people's architect.

All this was very clear to Plutarch and to all
other similarly educated pagans. Therefore, if I may
go on with my imaginary story, Plutarch had to
make the most decisive choice of his life. If he ac-

cepted Christ as the only son, the monogenes of a
truly transcendental Father and worship that son, he
had to give up worshiping the universe as the
monogenes. But since Plutarch obviously remained a
pagan, he gave up his chance to bend his knees be-
fore Christ, and to save his soul. Plutarch kept to his
own ways, classic pagan ways, which are very mod-
em ways indeed, ways also energized by some bad
philosophies grafted on good science.

Plutarch went on worshiping the stars, the blue
skies and the silvery leaves of the olive trees that
undulate all over the valley leading up to the sanctu-
aries of Delphi. There all the gods were so many

personifications of the forces of nature. Plutarch was
and remained a nature worshiper in an exalted form
but in a form still not more exalted than nature

could be. And much the same is done by many,
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indeed most moderns. Pantheism, or the worship of
nature, is lurking everywhere between the lines in
the various ecological manifestos. Pantheism
reverberates everywhere in perorations about a cos-
mic upward sweep toward an omega point. John
Henry Newman was a great prophet when in 1834
he said that pantheism would be the great heresy of
the century to come.

But back to Plutarch. Had Plutarch become a

Christian, he would have then read the letters of Saint
Paul. There in the Letter to the Colossians he would
have found the declaration that the Father created

everything in the Son. This, of course, amounted to

the declaration that the Son had truly divine powers.
When Thomas Aquinas said well over a thousand
years later that even God cannot delegate to a mere
creature, however exalted, His power to create, he
merely gave a more concise formulation to what Saint

Paul had already stated. And Athanasius in his great
letters against the Arians, merely elaborated on the
same dictum of Saint Paul, when he said that the uni-

verse had to be fully logical because it was created by
a fully divine Son, Word, or Logos.

Athanasius, who leaned so much on the support
he received from the Bishop of Rome, was widely
read in the West. A proof of this is the remark of a
medieval monk: When you have a writing of
Athanasius and you have no paper to copy it, copy it
on your shirt. Athanasius could not, of course, guess
what his anti-Arian writings meant for the eventual
rise of science in the West. He most likely was not
even conscious of the fact that in emphasizing the
full rationality of the cosmos, he opposed the
Platonist and Aristotelian view that only the divine

or heavenly parts of the universe were fully ordered
and that a partial disorder ruled things and processes
below the orbit of the moon.

By insisting that as the creature of the divine

Logos, the universe had to be fully ordered,
Athanasius prepared a climate of thought, a climate
most crucial for the eventual rise of Newtonian sci-

ence. Newton himself was a Unitarian, or a latter-

day Arian, although he was rather secretive about
this. Newton knew that ifhe had let the cat out of

the bag, he would have been dismissed from his

chair in Cambridge. Speak of the Roman Inquisi-
tion! But the England of Newton's time still cared

for some basics of orthodoxy. At any rate, Newton
did not see the irony that orthodox Christology cre-
ated the perspective in which the fall of an apple on
the earth and the fall of the moon in its orbit could

be seen as obeying the same law.
Nor did those, who at that time insisted on the

empirical or experimental method in science, realize

that it also had its historical support in orthodox
Christology. The support was the dogma of creation
out of nothing, which, of course, was a free act. This
meant that God did not necessarily have to create
this universe. This also meant that man could not

fathom a priori the laws of physics, or rather the laws

of matter that constitutes the physical universe.
Those laws had to be ascertained through a laborious
interplay of theory and experiment.

One need not be a philosopher of science to
glimpse the enormous significance of these two

points. One is the need for experimental investigation.
It takes, however, some philosophical acumen to see

that the same need bespeaks the contingency of things
or the universe. A universe which is contingent, or
could have been something else, clearly bespeaks its
being contingent on a free creative act of God, which

is the act of creating something out of nothing.
What does all this have to do with Christ, that

gigantic figure or the driving force behind the en-
cyclical Fideset ratio?

By itself the dogma of creation out of nothing is
not Christological. The human intellect does not
need a revelation, let alone a revelation about a hu-

man being as the son of God, to glimpse the idea of
creation out of nothing. The Chinese of old made
that glimpse and rejected it as an absurdity. Aristotle
perceived it at least three times and on each occasion

dismissed it as something illogical.

Still very Christological is the special strength
with which this dogma was asserted within only one
of the three monotheistic religions: Jewish, Muslim
and Christian. Jewish and Muslim thinkers have

always shown a strong inclination toward pantheism
in which there is no creation out of nothing. Think
of the Muslim Averroists or of the Jewish Spinozas
and Einsteins. But Christians had in their belief in

the only begotten Son a firm shield against the ever
present lure of pantheism. Incidentally, this lure al-
ways brings along an aprioristic and therefore
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antiscientific approach to the universe.
Since the only begotten Son of God came in

time, Christians, unlike Muslim and Jewish scholars,
also had a strong inclination to the view that the uni-

verse began in time, which is, of course, a dogma for
Christians. With all this in mind, it will be easy to
understand why a medieval Christian succeeded

where Jewish and Muslim students of Aristotle had by
then conspicuously failed. The Christian was Johannes
Buridanus, who taught natural philosophy in the
Sorbonne between 1330 and 1350. As such he used
Aristotle's On the Heavens as his textbook. In that

book Aristotle repeatedly states that the universe is
eternal and that the sphere of the fixed stars had been
moving around since eternity and would do so for-
ever. In coming to one such passage, Buridan not
only voiced his disagreement but also offered some
speculation as how physical motions could start. He
wrote: "In the beginning when God made the heaven

and the earth he gave a certain quantity of impetus to
all celestial bodies which quantity they keep because
they move in a realm in which there in no fllction."

In saying this, Buridan enunciated, in substance,
Newton's first law, the law of inertial motion and

gave thereby science, exact science its long delayed
beginning, or birth. For the fact is that by 1330 or
so, science had been deprived of its beginning on
several major occasions or contexts, or the context of
all major ancient cultures.

For the past thirty years I have been referring to
that strange pattern as the stillbirths of science. The

pattern is all the more strange, because nothing may
appear simpler or more obvious or conceptually
more transparent than Buridan's statement or

Newton's first law. It certainly appeared very plain
to all medievals who read Buridan and their number

was legion. Nobody contradicted him, and certainly
not a Copernicus, who used Buridan's idea to ex-

plain the physical problems created when he put the
earth in a twofold motion.

The rest was almost inevitable. Science was born

at long last. This is not to slight the genius of Kepler,
of Galileo, of Descartes. They all tried to appear very
original, but they were original only to some extent.
And Newton failed to see to what extent he spoke
the truth when with false modesty he described him-
self as sitting on the shoulder of giants and therefore

.,,
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able to see much farther.

Surely anyone who sits on the shoulder of giants
will see much farther. But the question is how to get
to the shoulder, how to be brought, to be lifted to a
pedestal from where one can see much farther.

Newton who did not believe in Jesus as the
monogeneswould not have believed, even if told, that

the pedestal was erected by Buridan and that Buridan
was enabled to do so only~because his monotheism
was Christian or rather Christ-centered monotheism.

Of course, nobody would have told Newton
about Buridan. By then, the end of the 17th century,
the terms Middle Ages and Dark Ages were already
very popular. The result was a total ignorance about
many important medieval achievements of which

there was still some awareness early in that century,
when Descartes studied in the Jesuits' college at La
Fleche. Those Jesuits knew of the work of 16th-

century Dominicans in Salamanca, who kept alive
the tradition initiated by Buridan and Oresme.

But as I said before, Buridan could not have

originated that tradition had his thinking not been
anchored in belief in Christ, the only son of God,

the monogenes of the Father. What Buridan origi-
nated was an unfolding of the total meaning of
Christ being the Savior. As a Savior, Christ rescued
man from his fallen status, and of some of the conse-

quences of that status. The first of those conse-

quences is the darkening of man's intellect.
Belief in Christ had therefore to issue in insights

which fallen man could not easily perceive, let alone
hang onto. Such insights were the dogma of creation
out of nothing and in time. As was shown before,

that dogma played a crucial part in the rise of sci-
ence. Christ therefore can rightly be spoken of as the
Savior of Science.

The faith generated by Jesus' birth as the Son of

God who took on human nature, is the light that
gave science its birth, after science had suffered sev-

eral monumental stillbirths in all great ancient cul-
tures, including Greece.

As we read in that first chapter of John's Gospel,
the light generated by Christ shines in darkness, or

rather the powers of darkness keep resisting it. Those
powers reign in secular academia which is most re-
luctant to consider some facts of documented evi-

dence, although it prides itself on respecting all and

I
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only such evidence. I mean the enormously vast
documentation which Pierre Duhem produced al-
most a hundred years ago about Buridan and
Oresme. No wonder. In facing up to those findings

spokesmen of that academia would have to face the
theological roots of the thinking ofBuridan and
Oresme as scientists or rather philosophers of sci-
ence. But then they would have to part with their
own fondest dogma, namely that science is the savior
of mankind. Part of that dogma is the proposition
that science, this new savior, could not appear on the
scene, until belief in the old Savior had been fully
discredited in the minds of men. To bring about this
discrediting was the chief driving force behind the
French Enlightenment.

With a secular academia, which originated in

that Enlightenment, Catholics would hope in vain to
achieve a meeting of minds. That academia is firmly
convinced that there is an irrevocable opposition
between faith and science. That academia fully per-
ceives that if one grants the broader context of

Duhem's findings and work, the ground would be
pulled from under the claim that science and faith
are irreconcilable. For, clearly, if science owes its
very birth to Christian faith, indeed to faith in
Christ, science cannot really be foreign to the matrix
that gave it birth in the first place.

But the issue on hand is not so much about the
attitude of the secular academia to all this. The issue

is whether there will be enough Catholic intellectu-

als ready to instruct themselves in some crucial points
about science. It is, of course, most important to see
the dangers of scientism, about which the encyclical
speaks in its paragraph 88. About those dangers one
cannot speak long enough and strongly enough. But
in order to see those dangers one has to see the error
that generates those dangers. The error is a mistaken
interpretation of the scientific method.

About this the encyclical does not instruct us.
Nor does it instruct us about the historical truth

about the origin of science. An encyclical is never an
encyclopedia. Even with respect to the relation of
faith and reason the encyclical Fideset ratio could
give in its 30,000 words only a sample of the vast

amount of doctrine gathered on that topic during the
last 2000 years. But the encyclical urged that those
who read it should be ready to explore courageously

III

its principal pointers. This should be especially true
of its principal driving force, which is the gigantic
fact of the Incarnate Son of God.

Courage may mean a number of things. One is
boldness. The encyclical (par. 48) explicitly refers to
boldness as a requisite of really good intellectual
work. But boldness, I believe, also means the kind of

courage which is not afraid to voice something,
however ordinary, just because the secular academia
and the secular media do not want to speak of it.
Courage also means the strength to resist the fashion
of the day. Courage also means the firm belief that
truth does not lose its value, just because it has been
formulated the day before yesterday, let alone a cen-
tury ago. For now almost a hundred years have gone
by since Duhem glimpsed a truth, that calls for mak-
ing further steps in its terms and unfolding its enor-
mous bearing and significance.

Such truth is the light that runs trom Christ to
science and trom science to Christ. The first part of
that dynamics, that one that runs trom Christ to sci-

ence, was the topic of this presentation, and could
touch only the bare essentials. Much could, of course,
be said about the second phase of the dynamics, or the
light that runs trom science to Christ. Instead of light
one could speak in that respect of a dark streak.

The streak is the inability of science, of the sci-
entific method to produce moral strength for the
proper use of science. This inability is the inability of
fallen man to do the good perceived by his mind and
moral conscience. Indeed, the fallenness of man

comes starkly in view when one hears a Nobel laure-

ate geneticist say that the science of genes is the only
thing man ought to know. Against such hapless re-
marks there is no arguing. One can only resist such
remarks. But in order to resist one needs strength,
both intellectual and moral, as well as courage to use
that strength.

The relation of faith, reason, and science is ulti-

mately a moral issue. As such it takes us to the realm
of wisdom, which the encyclical portrays right in its
opening pages. But wisdom as such does not give us
information, it gives us merely a proper appreciation
of information already acquired or still to be acquired.
One such piece of information in which Catholics
should instruct themselves is the light, historical and
speculative, that leads trom Christ to science. When
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that information has been truly acquired, one can, but
only then, begin talking of the wisdom which science
cannot deliver, but for which science clamors more

loudly than ever, in this age which becomes more and
more the age of scientific giants and ethical dwarfs.
Let us therefore be true to our calling and stand tall
when it comes time to be counted. ffi

Fr. Stanley L. Jaki is a Templeton Prize winning author
who writes if ten on issues if faith and reason. This article

is the text of a talk given on October 16, 1999, in the
context of the Faith and Reason Symposium, sponsored by

the Office if Ministry Formation of the Archdiocese if
Portland and held at the University of Portland.

Starting Points for Philosophy, History and
Metaphysics in Fides et Ratio
by William A. Frank

"Truth and freedom either go together hand in hand, or

together they perish in misery)) [90].

"Homo... diftniri potest ille qui veritatem quaeritat" [28].

"Homo... est... ille qui'vivit alterifidens ..." [32].

1.
t is common enough to think of faith and
reason as opposites. By following the way of
faith to truth it would appear that one must
eschew reason, or alternatively, in order to
follow reason, one must hold faith in abey-

ance. On the first page of Fides et Ratio, however,
John Paul II pictures faith and reason as "two wings
on which the human spirit rises to the contemplation
of truth." If there is a tension between the two, it is
not to be conceived as the need to forsake one be-

cause one has chosen the other, for there is a synthe-

sizing perspective in which the two cooperate with-
out either compromising the respective dignity and
autonomy of the other. The vantage point is truth,

and more especially first truths, which solicit equally
the human heart's capacity for faith and reason.

By my count, the word "veritas" occurs 297 times
in the Vatican's Latin edition of the 119 page Fides et
Ratio. Truth is the chief object of this document. At

issue is the availability of truth to reason. Philosophers
have long taken stands on this question, ranging in
their opinions between rationalism and skepticism.
But we do not have here at hand yet another philo-
sophical argument, and the Pope does not here speak,

I

as it were, as yet another participant in the great dia-
lectic of the history of philosophy. The issues of rea-
son and truth are considered against the background
of the increasingly pervasive cultural fi:amework of
nihilism. In giving light to this document John Paul II
takes on the duty of affirming the integrity of reason.
"Faith... becomes the... advocate of reason" [56]. For
the most part, reason belongs to the order of nature.
But since grace builds on nature, the well-being of
reason and especially its philosophy bears implications
for the personal and common life in which Revela-
tion is received and lived out.

2.
n ways interconnected with the dispute over
the validity of faith and reason, Western
thinkers have contested the relative merits of

history and metaphysics as valid ways to the
truth. Indeed, history and metaphysics are

also often thought to be opposites. Concrete indi-
viduals and particular actions situated precisely in
time and place provide the stuff of history. Meta-
physical reason, however, ranges over universals. In
doing so it abstracts itself from time and place. The

particularities of cultures and of the historical events
which are begotten in its bed are what the meta-
physical impulse strives to transcend. In the 4th cen-
tury B.c., Aristotle claimed that even "poetry is
something more philosophic and of graver import
than history, since its statements are the nature rather
of universals, whereas those of history are singulars"
(1451 b6- 7). The classical philosophical tradition
favored the philosophy of being as mankind's most

I
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complete and adequate access to universals, first prin-
ciples and causes.

Certain modern thinkers, however, as part of
their critical turn to the subjective springs of con-
sciousness and freedom, opened up the possibility for
receiving history into scientific and philosophic ex-
planation. As a decisive expression of this new be-
ginning we could point to Giambatista Vico's
(1668-1744) establishment of the formula" Verum est

factum" in place of the scholastic "Verum est ens."! It

signifies that philosophy will find the privileged ac-
cess to first truths in the reality of human action and
production.

At the end of the last century, however,
Friedrich Nietzsche took issue with the broad effort

among certain modern thinkers to make history into
a science. Unlike the objection of the ancient

Greeks, Nietzsche's quarrel with contemporary his-
tory did not turn on the partiality or particularity of
its subject matter, that is to say, the culture-making
contingent deeds of concrete men and women. With

its elevation to the status of first philosophy, history
necessarily tethers itself to a standard of truth that is

absolute and universal, and this is the problem.
When the scientific mentality, which carries with it
the last traces of metaphysical commitment, sets the

conditions for historical understanding, it effectively
devalues the history's poetic and rhetorical potential
for inspiring deeds of nobility, reverence or social
justice. In the interests of inspiring cultural forms
true to the "world-making" dignity of men and

women, Nietzsche set out to raze the metaphysical
structures of thought, which had taken what he
thought of as their last refuge in historical under-
standing.2 His nihilism braves a world without abso-
lute and universal truth for the sake of the restoration
of a vibrant human culture.

An interesting pattern in the relationship be-
tween philosophy and history shows itself in this
brief sketch. The original establishment of a contra-

dictory opposition between historical knowledge and
philosophical understanding, with the corresponding
prizing of philosophy over history, is undone for a
brief period when history becomes philosophical.
This negation of the original opposition is subse-

quently reversed, but this time, it is history that is
prized over philosophy. Now, almost 100 years after

Nietzsche's death, John Paul II raises the voice of the
Roman Catholic Magisterium to insist that authentic

human life is threatened by the absence of metaphys-
ics. An implication of the Pope's analysis is that

healthy culture -- the making of history that accords
with the dignity of the human person -- requires the
active pursuit of philosophical truth. Moreover, the
philosophy he enjoins is both concordant with the
classical metaphysical tradition and essential to the

authentic achievements of a culture's creative agents.

3.
nsofar as Fideset Ratio summons thinkers and

especially philosophers to the tasks of meta-

physics, it cannot be to a system of thought
or a mode of inquiry that minimizes the
meaning of history. If a dominant theme of

the encyclical is that metaphysics matters, it is a

theme that accompanies the equally strong insistence
that culture and history matter. The central reality in
Christian understanding is inextricably and essentially
bound to history: Jesus Christ, the Son of the Father,
enters into history at the Incarnation. The details of
Jesus's life and their meaning stretch across all of time,
from its beginning to its end. It is important not to

lose sight of this basic datum of faith as we investigate
the nature of John Paul II's call for a return of philo-
sophic inquiry into the classical interests of metaphys-
ics. At the outset of these reflections I want to antici-

pate that our desideratum must be a metaphysics that
makes room for the fundamental fact of human sub-

jectivity, with its consciousness and freedom, which

lie at the source of history and culture.

I

4.

A
rather conventional narrative of the

history of philosophy provides a
framework for John Paul II's concern
for philosophy. The main lines of the

development run as follows. An origi-
nal age of myth is displaced by the discovery of phi-
losophy by the ancient Greeks. The later appropria-
tion of Greek philosophy within the structures of

Christian thought began in the patristic age. Regard-
ing the speculations of the early fathers and doctors:
" ... theirs was the task of showing how reason, freed

from external constraints, could find its way out of. FCS Quarterly. Spring 2000
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the blind alley of myth and open itself to the tran-
scendent in a more appropriate way. Purified and

rightly tuned, therefore, reason could rise to the
higher planes of thought, providing a solid founda-
tion for the perception of being, of the transcendent
and of the absolute." [41] The process culminated in
the 13th century with the fashioning of a unity of
philosophy and Revelation, epitomized in the
achievement of Thomas Aquinas. Regarding
Aquinas's achievement: He forged "a reconciliation

between the secularity of the world and the
radicality of the Gospel, thus avoiding the unnatural
tendency to negate the world and its values while at

the same time keeping faith with the supreme and
inexorable demands of the supernatural order" [43].
This complex synthesis was subsequently weakened
to the point of separation during the time of the
Reformation and early modernity. The ensuing ra-
tionalism eventually led to what is the current domi-

nant philosophical position, namely, nihilism. In
sum, there are six ages: myth, ancient Greek philoso-
phy, a synthesis of Revelation and philosophy, a

separation of Revelation and philosophy, rationalism,
and finally, nihilism. What is played out differently
in each stage of the narrative is the configuration of
the relationship between faith and reason and the
evaluation of the significance of transcendent reality
in the understanding of the meaning of human exist-
ence. Of special concern are the summary accounts
of rationalism and nihilism.

5.
ontemporary nihilism has sprung
from the ruins of rationalism. Ratio-

nalism played itself out in various
phases of development: idealism,
atheistic humanism, and positivism.

Idealism tries to transform the faith into the play of
dialectical forces that can be grasped by reason. Is
this not the Hegelian move? Atheistic humanism
regards faith as an alienation of men and women
hom their true selves and as a diversion from the full

development of rationality. In a positive vein, Marx-
ism presents itself as a secular "religion," with hope
in the future, even if strictly immanent, to serve as

the basis for grand political, social, and cultural
projects. The resulting totalitarian systems proved to

be disasters for humanity. Positivism, especially in

the form of scientism, rejects every appeal to a meta-
physical or moral vision. It easily aligns itself with
the cult of technological power and progress. These
internal developments within rationalism develop
forms of reason which restrict its commitments to

the necessities of historical and immanent reality. Yet
there abides in rationalism a commitment to reason

as an autonomous faculty sufficient for the achieve-
ment of human purposes. Progress is a real goal, and
mankind will achieve it with the proper use of his
reason. Despite the long run of humanistic opti-
mism, the fact remains that rationalism no longer

exercises so firm a grip on the intellectual foundation
of contemporary culture. The reasons for its decline
are two. On the theoretical level, rationalism failed

to answer the charge of "the baselessness of [its] de-
mand that reason be absolutely self-grounded" [91].
More importantly, on the practical and historical
level, the reality of promised progress has fallen pro-
foundly short of mankind's persistent needs and de-
sires. One cannot avoid the suspicion that
rationalism's calibration of the goods of human life
and of the means to them is fatally flawed. Nihilistic
strains of thought have been one reaction to the
discrediting of the rationalist faith. It is a response
that "has been justified in a sense by the terrible ex-
perience of evil which has marked our age. Such a
dramatic experience has ensured the collapse of ra-
tionalist optimism, which viewed history as the tri-
umphant progress of reason, the source of all happi-
ness and freedom ..." [91].

6.
0 what is nihilism? It does not seem to be

philosophy in a strict sense, for it repre-
sents neither a philosophical system nor a
particular mode of inquiry. It appears
rather to signifY a concurrence or syn-

drome of traits that accept a common challenge, a
kind of consortium of commitments. As a first distin-

guishing character, let us note that it is theoretically
negative. Fides et Ratio refers to it as "the common
framework of many philosophies which have re-
jected the meaningfulness of the philosophy of be-
ing" [90]. As such it rejects all claims of the human
intellect to receive the objective structure or form of
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things. In effect, nihilism denies the reality of es-
sences, the possibility of transcendence, and any ob-
jectivity to truth. A second defining note is its reac-
tionary quality. The point here is that nihilism
inhabits cultural space left empty with the abandon-
ment of commitments to rationalism and to the vari-

ous forms of fideism that had nipped at its heels. A

third distinctive feature is the assumption on the part
of the nihilist of various deep personal attitudes to-
ward life. John Paul II identifies a pervasive despair
or hopeless solitude [90], to which I would add pos-
tures of profound indifference, ironic detachment,
and existential baillement.3

Perhaps the core idea of nihilism can be summed
up in the expression, the absolute meaninglessness of

human life. This idea allows of two possible inter-
pretations. The first is that life is simply meaningless.
In a second interpretation, life might well prove
meaningful, but only on a relativized scale, with no
objective, cosmic or theistic support for human ex-
istence. On the Anglo-American scene, Richard
Rorty has been one of the more effective voices
within the last decade on behalf of the banishment of

metaphysics from culture and enlightened human

consciousness. In his Contingency, irony, and solidarity4
he insists that his kind of thinker, whom he calls an

"ironist," is a soul who happily trades Truth for
Freedom (xiii), who takes satisfaction in accepting
the radical" contingency of his or her own most
central beliefs and desires," which have no founda-

tion "beyond the reach of time and chance."5 In his
account, the ironic character need not be either de-

structive or hopelessly solitary. Indeed, it is the bur-
den of his book to show that it is only the meta-
physical nihilist who can fashion cultures of
solidarity. Presumably where there is objective truth,

then there is inevitably the cruelty of exploitation
and alienation, for there then is the justified basis for
conforming will and intellect to something other
than what is freely chosen. In the absence of rational
inquiry that leads to objective truth, Rorty's ironist
fashions a meaningful world by virtue of the rhetoric
of art. What is wanted in order to have a common
world and standards of conduct is consensus.6 On the

one hand, who would deny the practical importance
of consensus achieved by rhetoric? And how much
the better if the rhetorician is a poet! On the other

hand, dare we endorse a culture in which such a

consensus is the final appeal? Why is it not a confu-
sion to identifY consent with truth? Moreover, does

"right" really come down to the power of appeal?

7.

he forgoing set of questions expresses
unease at nihilism's widespread "rein-
terpretation" of truth. It is useful to
dwell a moment on the significance of
the effort to establish the primacy of

rhetoric. John Paul II seems acutely aware of the
stakes in the displacement of metaphysics by rheto-
ric. The fate of truth in this nihilist revaluation of

reason and its proper objects becomes evident if we
take, for instance, Rorty's idea that truth is what

results from a free and open encounter. He does not
mean that some preceding discourse has led to a
shared insight into a common reality, but rather "we
simply call 'true' whatever the upshot of such en-
counters turns out to be."7 Truth is the artifact of

consensus. Suffice it to say that for Rorty human
beings have no nature: "... my sort of philosopher
wants to get rid of ... the idea that the world or the

self has an intrinsic nature."8 Humans are what they
have created themselves to be. Because this

self-creation is a function oflanguage, men and

women are "incarnated vocabularies."9 In the larger
picture, society is knit together out of shared vo-
cabularies and shared hopes.lo Hence rhetoric is of
the first importance. Speech is first, not because it
discloses foundational realities, for there are no foun-

dations. It is first because by its descriptions it creates
mankind and its desires, and it establishes shared

sentiments.11 Rhetoric is first, because it is the power
to convert our desires into truth.

Richard Rorty merely adjusts the Nietzschean
project. Yet whereas Nietzsche was an obscure intel-

lectual, little read and hardly known until a couple of
decades after his death, Rorty is today one of the

intellectual "stars" in North America and Europe. In
our historical situation we are fast becoming a world
whose dominant cultures are determined by the
absence of universal values. Nihilism is now conven-
tional. It is in this context that Fideset Ratio insists

that the eclipse of metaphysics is an important sign of

T

. FCS Quarterly. Spring 2000
~
,!



,~

our times. Permit me to dwell a moment on the idea

which concluded the last paragraph. We ended with
the idea of subordinating truth to power. It is the old
idea that might makes right. At critical moments in
the past, philosophy has suppressed the nihilist temp-
tation. Recall, for example, how Socrates contrives
his "Republic" in answer to Thrasymachus's claim
that justice, or for that matter, truth is what is advan-
tageous to those who have power. Or consider the
alternatives Augustine puts before himself in his Con-
fessions: whether to make one's selflove what is true,
or instead make to be true what one loves.12 Or fi-

nally, consider how Cartesian reason answers to the
challenge of the skepticallibertinism of his day. The
general point is this. It is a perennial task of our in-
tellectual and spiritual culture to establish the legiti-
macy of the claim of truth upon the minds and
hearts of men and women independently of the un-
deniable personal interests of power. Since the de-
mise of the age of myth, reason and faith, philosophy
and Revelation, in some combination, have con-

spired to give men and women an obedient ear to
the voice of truth. Earlier I had said that nihilism

could be summed up as the absolute meaninglessness
of human existence. It might just as well be ex-
pressed as the denial of the legitimacy of any claims
made on behalf of objective truth to check the inter-
ests of power.

In a commentary on the 1987 encyclical,
Sollicitudo Rei Socialis, the Italian philosopher
Augusto Del Noce fixed his attention on the analysis
of the governing moral or spiritual ethos that erects
obstacles in the way of the humane development of
peoples throughout the world. The critical obstacle,
he said, was "the thirst for power, with the intention
of imposing one's will upon others ... at any price."13
N ow the interesting thing is that only two sorts of
things will check actions governed by a will to
power. The first is a more powerful agent: power
checks power. On a large scale this checking can be

i seen as the deployment of crass totalitarian power or
equally well in the softer but effective utilitarian
calculus of the unfettered appeal to the full range of
human desires. What matters is that the will of

i agents is neither guided nor checked by values that
transcend the material or egoist interests of pleasure,

wealth, status, or power. Actions are not decisively
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measured by a regard for the intrinsic worth or dig-
nity of other persons. The second sort of check on
power is the willing adherence to the truths that are
not relativized by being subordinated to ulterior
interests of pleasure, wealth, status, or power. If we
say that the springs of the acting person are the inte-
rior powers of intellect and will, then the decisive
question becomes whether they are ordered to
proper objects which transcend the partiality and
contingency of material reality. Are there spiritual
realities that constitute an achievable common good?
Is it not part of human dignity that the recognition
of absolute and universal truths can move us to

check our exercise of power? Imagine a global field
in which the destinies of billions of human beings
are being played out in a contest pitting power
against power with no overarching reference point
acknowledged by the various agents in this
history-in-the-making. Such a vision provides the
matrix for John Paul II's earlier Sollicitudo Rei Socialis.
What becomes of humanity if there is no truth to
check power? It was the same question in Evangelium

Vitae. This query also informs the discussion of Fides

et Ratio. It makes sense of our opening epigram:
"Truth and freedom go together hand in hand, or
together they perish in misery" [90]. The connection
is simply made: The moral crisis of the contemporary
world is metaphysical. Fideset Ratio issues a call to
theologians and philosophers alike to return to meta-
physics. The contemporary "epoch of seculariza-
tion"14 is characterized by the "denial of absolute and
immaterial values."

8.

A
bird with one wing clipped cannot
fly. True to the encyclical's opening
image, therefore, if the human spirit
lifts itself to the contemplation of
truth by means of its two wings, reason

and faith, then a person's spiritual reach will fall short
of the mark when reason is clipped, regardless of how
vigorous one's faith might be. And so it is, however
ironic, that in Fideset Ratio it is the voice of Revel a-

tion that "affirms the human capacity for metaphysical
inquiry," that insists in the circumstance of our time
on the possibility for "reason ... [to] reach beyond
sensory data to the origin of all things ..." [22].
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John Paul II outlines three requirements for a
philosophy that would be consonant with the datum
of Revelation. It must be sapiential; that is, it must
take up "the search for the ultimate and overarching
meaning oflife" [81]. Secondly, it must be realist in

the sense that it is committed to the "human capac-
ity ... to come to a knowledge which can reach ob-
jective truth by means of ... adaequatio rei et

intellectus" [82]. Finally, it must be metaphysical [83].
In speaking of metaphysics, John Paul II insists he
only means "to state that reality and truth do tran-
scend the factual and empirical, and to vindicate the
human being's capacity to know this transcendent
and metaphysical dimension in a way that is true and
certain, albeit imperfect and analogical" [83].
What are the salient characteristics of a philosophy of
being consonant with an ample understanding of
reason? Within the Pope's letter there is a refrain

insisting that human reason must not stop short of
what is universal and absolute in its search for

knowledge. The first attribute, universality, signifies
that reality and intelligibility are not limited to what

is material or available only perceptually or empiri-
cally. In addition, it signifies that there is a commu-
nicable quality to reality that grounds an intelligibil-
ity that is common to many particular individual
entities. ISThe second attribute, absoluteness, signifies
that rational inquiry rightly seeks a completeness and
finality to its efforts. "Beyond this universality,
...people seek an absolute ... something ultimate ...
the ground of all things [T]hey seek a final expla-
nation, a supreme value, which refers to nothing
beyond itself and which puts an end to all question-
ing." [27] The point can be put this way. It is the
nature of reason to put questions to reality. For a
variety of reasons, many answers generate further
questions. Metaphysics, however, develops a level of
questioning that is finally answered only by what is
unquestionable, undeniable. Indeed, truth in its
deepest intention is precisely this: the undeniability
of reality's answer to the most basic questions. I
speak now of the undeniability of being. 16 The final-
ity of its answer is what transforms the provocative
wonder at the beginning of philosophy into the ad-
miration of contemplation at its end. The point
here is that reason's achievement is complete in its
consonance with absolute being. But, of course, this

ideal of an absolute truth is just what is rejected in
nihilism. Nevertheless, undeniability there will be; it
is inevitable in human affairs. The critical issue is

whether it will derive from power or from truth?17

9.

I
n Fideset Ratio John Paul II seems to say that
nihilism must be defeated on the field of

philosophy. The authority of Revelation can
encourage, direct and certifY, but it cannot
substitute for philosophy. But why does this

demand for a more confident, robust, and specifically
metaphysical philosophy not simply signifY the return
to rationalism? Was there something final in its
supercession? If the defeat of nihilism does not return
us to rationalism, is it then a call to come home to a

golden age of an even earlier intellectual tradition?

Consideration of these questions will bring us back to

the question of history, or at least, to its sources in the
human heart. I believe it would be a mistake simply to
read this encyclical in a reactionary or traditionalist
manner. The exhortation to metaphysics is also meant

to be an advance of it. Let me explain the terms upon
which John Paul II proposes that philosophers begin
the reestablishment of metaphysical reason.

If reason is to flourish in a new era for metaphys-
ics, it must begin with two obvious and universal

facts of human experience, with what John Paul II
calls fundamental data of philosophy [30]. These two
initial principles are not mere beginnings, which

cease to endure once the start is given. Rather, they
are origins at the center of human subjectivity that
sustain all human endeavor. The first datum is that

human beings are by definition seekers of truth
[28].18"The search for truth is so rooted in the hu-
man heart that to be obliged to ignore it would cast
our existence in jeopardy" [29]. Notwithstanding
evident qualifications such as natural limitations of

human reason, inconstancy of the heart, overflow of
other pressing concerns, or avoidance, for fear of
truth's demands, the definition remains valid, for life

is grounded in truth [28]. Doubt, uncertainty, deceit
- these will not sustain life at the level of founda-

tions. Fear and anxiety will govern to the degree that
doubt, uncertainty, and deceit condition all judg-
ment of what is and what should be done.19

The second datum of philosophy is that human. FCS Quarterly. Spring 2000
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beings are creatures who live in trusting others [31].
The idea of an absolute personal autonomy in hu-
man affairs is simply a myth. It is not a fact, nor is it
an ideal. 20An essentially social existence structures
the way men and women have the truth as an ingre-
dient in life. John Paul II offers a few observations to
give the claim some prima facie plausibility. For
example, the first stages of education give a range of
truths believed almost instinctively. This datum is of

a piece with the acquisition of a language and the
early elements of cultural formation. A second stage
of personal growth typically involves a calling into
question and a critical evaluation of a number of
these inherited beliefs. Still, at every moment oflife
we live in virtue of more truths than we could ever

personally verifY. Among these beliefs are scientific
findings, news and information, paths of experience
that have yielded the treasures of human wisdom and
religion. This element of trust or belief, of living and
knowing in communion with others, is not only
substitutional. It cannot be reduced to a temporary
mediation to be eventually dispensed with. Trust
adds its own intrinsic good to personal existence, for
"it involves an interpersonal relationship and brings
into play... the capacity to entrust oneself to others,
to enter into a relationship with them which is inti-
mate and enduring" [32]. The interesting point in all
this is that we find ourselves shifting from a consid-
eration of the objective content of truths possessed to
the mode of possessing them. The move is not an
exercise in withdrawing from objective reality. To
the contrary, it reveals that the act of believing -- so
universal to human life -- is an essential "truth of the

person - what the person is and what the person
reveals from deep within." And what is this truth of

the person? It shows that human perfection consists
in "a dynamic relationship of self-giving and fidelity
... [in which] a person finds a fullness of certainty
and security" [32].

Nearly two and a half millennia ago Aristotle
launched his Metaphysicswith the idea that the human
person is essentially a seeker of truth. 21A philosophy
that would resist the contemporary nihilist temptation
must recover and carry through on this classical start-

ing point. Yet it will also proceed from the equally
essential fact that human life is a network of trusting
relationships. The remarkable point that I think John

Paul II wants to make would be missed if we think he

only calls our attention to a necessary condition of our
social nature. He means much more. His idea is that

the meaning of truth itselflies implicitly in the reality
of these relationships. A first truth of metaphysics is
intrinsic to and expressive of personal relationships at
the origin of human experience. Whereas Aristotle's
elaboration of the first datum of philosophy led him to

the solitary self-sufficiency of Self-thinking Thought,
we would not be surprised to find that the implica-
tions of its second datum point to a foundational ex-

emplar for the communion that is intrinsic to our
earliest encounters with truth.

10.

T
he two original data of philosophy
participate analogously in a common
form. Each of the principles, "Man
can be defined as he who seeks the

truth (Homo... diftniri potest ille qui
veritatem quaeritat)" [28] and "Man is he who lives in
trusting others (Homo... est... ille qui vivit alteri
fidens)," [32] has a core notion that involves an in-
trinsic orientation toward others - other things and
other selves. In the process of acting through on
these orientations, individual persons extend them-
selves both horizontally and vertically. Being human
through having truth entails both solidarity and tran-
scendence.22 Insofar as metaphysical understanding
develops along these lines, there will be no tendency
to return to the models of personal or rational au-
tonomy and immanence in rationalism. Just as im-
portantly, it will validate the place for what is novel
and creative, for world-making, a dimension of con-
sciousness and freedom that cheerful nihilism capital-
izes upon. Finally, it will confidently allay the deep-
est fears of estrangement that give nihilism its
bedrock credibility. The first practical step forward,
however, is to take heart in reason, its capacities and
conditions.

William A. Frank is associate professor if philosophy at

the University of Dallas.
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2 Nietzsche's quip, "fiat veritas;pereatvita," succinctly expresses
what he believes to be the thanatotic ethos of the metaphysical
world-view; see On the Advantage and Disadvantage of Historyfor Life,
§4.

3 This point is observed by Robert G. Olsen, S.v. "Nihilism" in
Encyclopediaof Philosophy (N.Y.: Macmillan and London: Collier,
1967).

4 Cambridge: Cambridge University Press, 1989.

5 p. xv. Here belief and action are totally estranged from any re-
quirement of truth or being that is absolute and universal. As Rorty
put it in another passage,"the fundamental premise. . . is that a
belief can still regulate action, can still be thought worth dying for,
among people who are quite aware that this belief is caused by
nothing deeper than contingent historical circumstance" (p. 189).

6 What is fundamental in belief and action is a function of one's

"historically contingent final vocabulary" (p. 192). Such vocabular-
ies are forged and communicated through the art forms, especially
the literature, of one's culture. They are effective insofar as their
public consent to the descriptions and sentiments they endorse. For
instance, the identity of one's self with others that is part of solidar-
ity is not a task "for theory but for genres such as ethnography, the
journalist's report, the comic book, the docudrama, and, especially,
the novel" (p. xvi). It is important to see that Rorty is saying more
than that the rhetoric of art is an indispensable aid to the making of
culture and the forming of an active personality. He thinks there is
no valid appeal beyond such ways of speaking.

7 Contingency, 52. See my "Controversy in the Philosopher's Acad-
emy," Modern Age 34 (1992): 155-64, esp. pp. 159-60.

8 Contingency, 8.

9 Contingency, 88.

10 Contingency, 86.

11 Contingency:"Interesting philosophy is rarely an examination of
the pros and cons of a thesis. Usually it is implicitly or explicitly, a
contest between an entrenched vocabulary which has become a
nuisance and a half-formed new vocabulary which vaguely prom-
ised great things" (p. 9). "... the sort of philosophers who are
interested in dissolving inherited problerm rather than solving them.
In this view, substituting dialectic for demonstration as the method
of philosophy, or getting rid of the correspondence theory of truth,
is not a discovery about the nature of a preexistent entity called
'philosophy' or 'truth.' It is changing the way we talk, and thereby
changing what we want to do and what we think we are" (p. 20).

12 Bk. 10, ch. 23.

13 Thirty Days, April 1, 1988, pp. 39-40.
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14 Del Noce's expression. See chap. seven on the irreligion of the
West, in Rocco Buttiglione's Augusto Del Noce. Biografia di un
pensiero (Casale Nonferrato: Piemme, 1991), pp. 203-25.

15 "Every truth - if it is really truth - presents itself as universal ....
true for all people and all times."

16 The principle of non-contradiction serves as an example of an
absolute truth of being. Aristotle's treatment of it in MetaphysicsBk.
4, ch. 3-4 illustrates the sense in we speak about being's
"undeniability. "

17 The contemporary Italian philosopher Emanuele Severino has
suggested that contemporary thought is a return to the age of myth,
in the sense that the world is asked to conform to our projects. We
have become the measure of truth -- of what shall be and of what is

good. In effect we have become the gods whose velleties determine
the world and the obligations it makes upon others. In his long
view of the history of philosophy, he characterizes our contempo-
rary age "as a return to myth, and philosophy [which began with
the ancient Greeks] is a parenthesis in the long history of myth. A
parenthesis which nevertheless has determined the forms of our
civilization " Lafilos'!fia antica(Milan: Rizzoli, 1990), p. 32.

18 The thesis is developed in sections 24-30.

19 That life simply requires its certitudes is one reason that
undeniability will inevitably assert itself in human affairs. At any
given time in every culture some things will simply go unques-
tioned because that's the way things are. It is also the case that some
questions will be answered with a finality tied to the duration of a
given era in a given culture. The important question is whether
questioning comes to rest in the encounter with absolute Truth or
in the assertion of human will.

20 Consider the idea itself Why is it attractive? Is it so clear that
autonomy is better than mutuality. I am reminded of a moment in
the very first question of Duns Scotus's Ordinatio where the spokes-
man for philosophy has objected that the theologian demeans
reason by asserting that it is capable of a kind of knowledge for
which nature is not the adequate cause. Almost matter-of-factly,
Scotus remarks that it is not surprising "that some nature has the
ability to receive a perfection greater than that which lies within the
reach of its own active causality." Moreover, "nature in this regard
is honored even more than if one were to claim that the highest
possible perfection it could receive is that which is naturally [i.e.,
autonomously] attainable." (Ordinatio Prologue, p. 1, q. un. n. 75;
Vat 1: 45-46).

21 Metaphysics, 980a22.

22 See John Crosby, Se!fhoodof theHuman Person(Washington,
D.c.: The Catholic University of America Press, 1996) for an
exacting philosophical analysis of these lines of thought.
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On Defining "Vertical" and
"Horizontal" Language
by Donald Dwight Hook

W
ithout suggesting that God's
power to communicate can be
limited by anything man pro-
poses, I nevertheless first raise the
question whether we would have

any religion, any theology, be able to worship, with-
out the power oflanguage. After all, language and
religion are inherently important segments of culture

that are transferred, communicated, or passed along
in and through generations. All features of a given
culture are interlinked, and any feature that is largely
transcendent, such as religion, has its grounding in
language. Although there may be a linguistic universal
at work here, applying to all religions, my remarks
will be focused on Christianity and the English lan-
guage and, more specifically, on the two new
theolinguistic terms, "vertical" and "horizontal" lan-

guage, which I first heard mentioned in 1996 by sev-
eral colleagues in the Fellowship of Catholic Scholars.

The beginnings of human speech are so buried
in the obscurity of the far distant past that it is un-
likely we will ever be able to determine when, and

exactly how, this event or these events took place.
There are, of course, theories, and some have fool-

ish-sounding names, such as the bow-wow (or

echoic), the pooh-pooh (or interjectional), the ding-
dong (harmonious response), and the yo-heave-ho
(group work) theories, all of which can be found

described in a good encyclopedia or basic linguistics
textbook, but none of which constitutes any scien-
tific explanation.

One can also read about Otto jespersen's hypoth-
esis that emotional songs were the germs of speech, or
Richard Paget's gesture theory, or even divine fiat.

Speculation about the presence of a single original
source language is known as monogenesis, that of
multiple source languages merging more or less simul-
taneously in several places, as polygenesis. There is
also the view that language originated from a com-
mon source but that this may have been only one line

of descent, the others, as independent languages,
having disappeared at a very early stage.

The fact is, there is no satisfactory explanation.
Language is a social phenomenon that apparently
developed out of society when there was very little
society as we understand it. The best we can do is to

imagine a band of pre-humans possessed of a stock of
grammatically unstructured vocal signals not unlike
gibbon calls. From time to time a new call would be

produced, built from parts of two old, frequently
used calls by the process of blending. At first. these
new calls would not be comprehended, but occa-
sionally they would be effective, so that, in time, the
new calls would be adopted as new items of "vo-
cabulary. "

It has also been argued in the last several decades,

particularly by anthropologists, that language could
have evolved out of a system of hand gestures and
been only subsequently associated with vocalization,
rather than having developed directly from what we
think was probably initially a limited set of mamma-
lian vocal signals.

Let there be no doubt, however, that the gap
between human language and the "communication
systems" of the most "man-like" primates remains
vast. Let it also be said that human beings spoke,
communicated, in some rudimentary fashion, before
we had religion as such, and certainly long before
any of the world's theologians propounded system-
atic studies.

Considering the age of our planet and the history

of the existence oflife on it, human language seems
to be a very recent phenomenon originating scarcely
more than 50,000 years ago, give or take a few mil-

lennia. But determining more precisely when human
beings began to speak, and under what circum-
stances, is admittedly largely guesswork. What we

can confidently surmise is that the origin of speech is
the result of evolution and is linked primarily to the
increase and differentiation of brain size and shape of
head. As for writing, the most rudimentary symbols
probably did not appear until around the 9th millen-
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nium B.c., and they hardly constituted writing as
we have known it for the last 5000 to 6000 years.

Given the problems just laid out- and they are
not the only ones facing researchers- how can one
possibly talk theolinguistically nowadays about "ver-
tical" language, that is, communication with God, as
opposed to "horizontal" language, or communica-
tion with humans, when not even the origin of hu-
man language is understood, and when linguistic
scholars seemingly reject divine fiat even more
readily than those playful-sounding theories men-
tioned above?

In fact, the distinction between "vertical" and

"horizontal" language is often confused and unclear.
For many people the first term connotes something
controversial and distinctive, whereas the second
strikes them as neutral and harmless. The distinction

actually turns about the use, in English, of alleged
archaic, obsolete, and obsolescent vocabulary and
forms, and "modem" or current, general, non-el-
evated speech, particularly when the latter contains
politically correct grammatical appeasements to fe-
male persons.

Probably few people would argue that God can-
not hear both types of speech. Furthermore, it would
seem that the so-called inclusive language is another
kind of horizontal language after all, even, say, when
the drastic alterations in the designation of the Trinity
are made in an effort to explain God to himself and to
man, and to palliate the "patriarchy" of Christianity
for the sake of female persons. ("Exclusive" is usually
employed by feminists to denote natural language
which, they claim, "excludes" female persons in ge-
neric usages.) For feminists, vertical language is
merely that remnant of barely tolerated archaisms and
imagined linguistic affronts to women which is used
exclusively in prayer and liturgy directed at God. The
one major exception is the "old-fashioned" language
of the Our Father, for despite repeated attempts to
change the words, the worshiping public has largely
steadfastly resisted, so deeply enmeshed in the struc-
ture of society is linguistic selection. At every mo-
ment, though, horizontal language in its "inclusive"
form stands ready to make substitutions for every al-
legedly unclear or "unfair" word, form or phrase. Of
course, the Bible has undergone scrutiny as to its po-
litical correctness. Susan J. BenofY and Helen Hull
Hitchcock have stated that in some news accounts of

I
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recent Vatican meetings, the participants agreed on
the need for "moderate, balanced use of horizontal

inclusive language."
Vertical, or religious, language, as understood by

most non-feminist scholars, is something more than
a collection of archaisms and other expressions alleg-
edly injurious to women's emotional welfare. Reli-
gious language is rather like literary language, with a
heavy aesthetic component. It may be verbally and
non-verbally communicative, performative, by ef-
fecting what it signifies, and metaphorical, by creat-
ing a tension between the literal and the poetic.

However, there may be a better way of sorting
out verticality oflanguage £fom horizontality oflan-
guage. Register is a term used in applied linguistics to
indicate the uses to which a language is put- infor-
mative, occupational, emotive. Under "emotive,"
we can understand a religious component. Each
register employs a typical range of grammatical pat-
terns and lexical items, though not to the exclusion
of all others. For example, in scientific writing there
is a prevailing impersonal cast that avoids the first-
person singular pronoun; in business texts one en-
counters a particular jargon; in the specialized lan-
guages of medicine, the law, and engineering, many
unfamiliar and little-used terms appear; in recipe
writing there is a heavy use of the imperative; in
politics many euphemisms and loaded words; in baby
talk, that is, speech addressed to human babies and
sometimes also to domestic pets, we expected simple
syntax and very limited vocabulary.

There are a number of varieties or registers in-
volving not only ritual and liturgy, but also the
[more or less] formal levels oflanguage in homilies
and Scripture as well as in stated doctrines. The very
existence of different registers for different occasions
coupled with levels of usage that are more or less
familiar makes the imposition of everyday, overly
familiar language in a religious context awkward and
undesirable to many people.

Just as the down-home dialect some people
speak among intimates has a reduced coinage in the
business and professional world, "simplified, up-to-
date" liturgical language often too drastically differs
£fom the expected, "more proper" religious register.
Intersperse the current feminist neologisms of politi-
cal correctness into the matrix, and the English of
either the vertical or horizontal variety loses its
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necessarily distinctive, predictable character. In other

words, to impose, for example, excessively pious
speech on the general public would be unacceptable,
just as insistence upon the use of jargon and swearing
is unrealistic.

Religious language and inclusive language, to the
extent that the latter exists at all in the minds of most

native speakers of English, are two separate registers,
or fields of discourse, and they are not interchange-
able. More emphatically: The two registers, like
province and domain- which, respectively, identifY
an utterance with a variable referring to some occu-
pational activity or define a cluster of social situations
constrained by a common set of behavioral rules- do
not constitute merely different lexical fields of the

same conceptual field but at different periods; they
are separate. Inclusivists wish to convey the notion
that language engineering is possible and desirable
and that any resulting changes are unrelated to wider
linguistic and theological problems than those that
might be envisioned beyond political concerns. They
intend that their ideal English, reconstructed theo-
retically along preconceived ideas of linguistic
"equality" with males, be the only available English
for use under all circumstances whatsoever, even in

very specific fields such as religion, mathematics,

mechanics, among many others. Instead of striving
for the fullest possible "mere" register,feminists have
been attempting for decades to create out of a regis-
ter a new, standard English. Probably to their own
amazement, even those who should know better,

and should react strongly, such as theologians, fre-
quently lend their unwitting political support.

In Finn's and Shellman's Shaping English Liturgy it
is revealed in several places that the staff of the Inter-
national Commission on English in the Liturgy
(ICEL), the group that gets the credit or the blame for
most English-language liturgical texts since Vatican II,
and used also by many non-Catholic churches, admits
promoting, in defiance of the Vatican, and with the
tacit or implicit approval of the American Catholic
bishops, isolated alterations to ICEL's original transla-
tions for the purpose of rendering them "more inclu-
sive." Sometimes these changes were opposed at a
high level, but the staff persisted in pushing its own
political views without regard to, or knowledge of,
the theological implications.

Religious language invites a "macro" or "top-

down" approach instead of the "bottom up" or "mi-
cro" approach so favored by those seeking to engi-
neer language changes. It encourages a look at the
whole picture of worship, not at the details, usually a
job for the theologians, and, we hope, the linguists.
The style of religious language is less descriptive than
critical. It makes value judgments within the realm
of aesthetics. It is elevated in form and content.

Secular, or horizontal, language may be elevated in
content, but its form will inevitably approach the
banal, the main reason the new, doctored liturgies
lack majesty.

Quite a few paradigms can be constructed show-
ing a spectrum extending from secular/inclusive
("horizontal") language through some' middle terri-
tory (aesthetic/imaginative) to religious ("vertical")
language- or the reverse. For some religionists, the
extremes at either end of the spectrum may seem
bizarre. For example:

Horizontal Language:Jesus' mother* Mary* the Vir-
gin Mary* St. Mary* The Blessed Virgin Mary*
Mary, Mother of God* Co-redemptrix: VerticalLan-
guage

Horizontal Language: Our (the) Parent *Our Mother
and Father * God * God the (Our) Father * Lord:
VerticalLanguage

Horizontal Language: It *She * She or He * He or
She * He: VerticalLanguage

Horizontal Language: You * Thou, etc.: (some) Verti-
cal Language

Horizontal Language: (complete avoidance of the
phrase)* sisters and brothers * brothers and sisters *

brethren: VerticalLanguage

What I am suggesting here is close to but distinct
from the "ago" continuum constructed by G.N.
Leech, in his A Linguistic Guide to English Poetry, in
which there is a gradual move from the mundane
outward to the extreme edges oflanguage, the
meaning all the while becoming less obviously clear:

Mundane Language: several hours ago> many
moons ago> ten games ago> several performances
ago> a few cigarettes ago> three overcoats ago>
two wives ago> a grief ago (Dylan Thomas» a hu-
manity ago: Abnormal Language

Here a progression away from the literal to a
metaphorical, or even bizarre, meaning is obvious.
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But where such deviancy of meaning can lead, say,
the reader of poetry to despair, for the writer of po-
etry it is a personal kind of expression of great clar-
ity. In other words, as Paul van Buren explains, such
continuua finally reach a point of little or no sense,
causing the poet or reader to "fall off the edge," as it
were, into the abyss of non-comprehension.

Theologians, like poets, are most susceptible to
this linguistic end in their constant attempt to say
what cannot be said, contends linguist David Crystal.
Maybe, but it is only in plunging deep beyond the
mundane and obvious that we can make "vertical"

linguistic connection with God. Man's language is not
God's language. Horizontal language is mundane
language; vertical language is abnormal language. The
more we attempt to clarify God and His relationship
to us through horizontal language, the farther we
recede from His presence. Think of speech vs. medi-
tation, contemporary music vs. chant, writing a check
vs. writing a prayer, the profane vs. the sacred.

I daresay no linguistic scientist takes seriously the
story of the Tower of Babel as representing a portion
of the history of human language development, let
alone the origin of "God language," but maybe, just
maybe, there are a few clues explaining, at least for
some believers, the true relationship between hori-
zontal and vertical language.

Let us review quickly the story in Genesis 11:1-9
about the origin of different languages, a subject that
has fascinated people for ages, causing various tribes
and nations to create myths that provide plausible
explanations for the religious believer. The Israelites
for one saw the differences in language as originating
with the building of the city of Babylon, to which is
connected the Hebrew word Babel, or "gate of God,"
and in which were to be found numerous ziggurats, or
temple-towers reaching high into the sky. Mixed with
that notion was a bit of Mesopotamian theology that
maintained that the true home of the gods was high
up on a mountain to the north of Babylon. For this
reason all the temples had tall towers that reminded
people of the gods' residences.

The construction of the Tower of Babel, as re-

ported in Genesis, can be interpreted as a brash at-
tempt to assail the home of Jehovah, although the
reason is ostensibly that the people not be "scattered
all over the earth" but rather have a rallying spot. God
is supposedly alarmed at this potential invasion of His

1'8

privileges and takes severe defensive measures, con-
founding their speech. God recognizes immediately
that he must linguistically de unify these overly pride-
ful people if he is to thwart their approach to Him.

There are, of course, other interpretations. Maybe
the basic message is that God is indeed approachable
up to a point by means of human language. We can
even induce Him to act, perhaps not always favorably
to our point of view, through unified speech that is
religious and constant. The alteration or proliferation
of our linguistic means may bring about rejection and
confusion. The implication is that our participationin
salvation is dependent on language, not our salvation
as such. As I have argued elsewhere, for Christians the
link between the transcendent and the immanent,

God and man, is the Logos, both God and man, and
the vehicle is language.

Is perhaps the Genesis story a foundation for the
need for the Logos? By choosing logocentrism to
guarantee univocal identity, or presence, as con-
trasted with the analogical and the negative or
equivocal way, I reject Derrida and the Yale
deconstructionists' condemnation oflogocentrism as
illusory, not closed. But it is not necessary to hang
on to univocal language as the only proper cognitive
language. Whereas truth-embodied "scientific lan-
guage" always stands to be corrected if found wrong
at a later time, "religious truth" involves a whole
range of issues extending from the history of the
Judeo-Christian tradition to the possibility of an
event occurring beyond the space-time continuum.
Theolinguistics can clarify religious beliefs and prac-
tices by appealing to grammar, historical linguistics,
church history, creeds of councils, bulls and encycli-
cals, the magisterium of the Roman Catholic
Church (and similar authorities in other commun-
ions), doctors of theology, and, of course, the sacred
Scriptures, missals and sacramentaries. Nevertheless,
rationalism has its limits and is helpless to deal with a
mysterium, which requires the grace of faith. Christ
said, "The truth shall make you free." The creation
narrative in Genesis, the working of the Trinity, the
Virgin Birth, the Death and Resurrection of Christ
all belong to the category of the mysterium, of a
realm beyond thought and expression, containing a
difference, a mystery. Thus, "God-talk" involves the
three main categories of theological discourse, magis-
terial discourse, and mystical discourse.
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What does it mean to speak man's language to
God, and how is God's understanding different from
one's fellowman's? Does God's understanding, like
that of a faithful spouse who sometimes knows what
his or her mate is thinking, go well beyond simply a
Tower of Babel interpretation/ translation problem?

The third question is easier to answer than the

other two if we consider that God is, by many defi-
nitions, all-knowing and all-powerful: So, yes, we
have to assume God's understanding goes beyond all
our comprehension. The answer to the second ques-
tion follows from that to the third, but implies the
specific extent of understanding: the breadth, depth,
and height.

The first question gets at the crux of the matter.
This question implies a man-to-God direction,
whereas the other two betoken a message from God
in the direction of man. This presumably voluntary
latter message may take commentary form, be per-
ceived as a command, or be a call to some sort of

ministerial or missionary service. Because God can-
not be limited in his actions, we cannot be sure

whether God's message to us is self-initiating on his
part and not a response to a request of ours if we do
not first explicitly make that request or comment to
God. We often cannot recognize God's message or
call to us, and we just as often resist it if we have not
articulated a request on the subject for his reaction.

To put the problem in everyday perspective, we
can make a very rough comparison with trying to
understand a foreign language when spoken, as op-
posed to expressingverbally, however inadequately,
one's needs in that foreign language. In other words,
even though one may not be fluent in a particular
foreign language, it is easier to express one's rudi-
mentary needs in that language than to understand
the fluent speaker who addresses one or responds to
one's questions or observations. This is the well-

known danger of, for example, saying "hello" or
asking directions in a language one knows only im-
perfectly; a flood of completely unexpected, barely
understood words is liable to constitute the response!
Instead oflearning, as the phrase book indicated, that
the railroad station is "just around the corner," the

inquirer may well not understand the message that
"the railroad station is no longer on this street; it was
blown up in the war."

When speaking, the speaker is in control; when

~

listening, that same speaker, if he is not a fluent
speaker oflanguage, must first determine what code,

i.e. what language, is being employed and adjust
himself to the speaker's speed, dialect, idiolect, con-
trol of grammar, outside noise conditions, and other
distractions. The resulting frustration often leads to

the abandonment of all effort to speak the foreign
language and helplessly resorting to one's own lan-
guage in a louder, more insistent voice. Isn't that

somewhat like what we do in our prayer life when
we can't understand God's message?

So, how can we transmit our thoughts and de-
sires and, at the same time, obtain assurance of God's

understanding of our needs? Is there reciprocal lan-
guage we can use that differs from everyday commu-
nication among ourselves? If we formulate our

questions, comments, and liturgical worship consis-
tently in language that is religiously traditional and
reasonably unambiguous, can we more readily dis-
cern God's answers and gratuitous comments? If so,
true vertical language is what we should seek, that is
a language of prayer and ritual and liturgy that is
directed solely to God, a language that cannot easily
be mistaken for horizontal language. It must be lan-

guage that has stood the test of time, particularly if it
maintains and confirms Christian doctrine, yet con-
tains some grammatical and lexical forms no longer
in common, everyday use.

In most ways, this is the approach used by, say,
Orthodox Christians or Melkites or Roman Catho-

lics when they employ some ancient and/or foreign
language such as Old Church Slavonic, Greek, or

Latin, yet we are not making a case for adopting
such unfamiliar languages where they have not been
a natural part of some branch of Catholic Christian-
ity. Any language, including all modern vernaculars,
will serve equally well as long as it has had a time of
maturing, say, in prayer books, sacramentaries and
the like, achieved widespread acceptance by the
majority of the people, and can be shown as tried
and true and efficacious for its prayer devotions.

Liturgists should not eschew hallowed, formerly
"foreign" forms such as, amen, alleluia, kyrie/Christe
eleison, agnus Dei, etc. (Are these coming targets?)
that give tone and quiet mystery to worship and
ensure against constant change. The hoopla raised in
the 1960s over the "outmoded" language of the
1928 Episcopal Book if Common Prayer was little
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more than a smokescreen for the production of the
1979 BCP, with its markedly different theology; for,
truth be told, there really was no difficulty then in
understanding some "thees" and "thous," just as
there is no difficulty today. Admittedly, the produc-
tion of Roman Catholic vernacular rites did not

proceed from the same venerated earlier rites in En-
glish that formed the bases for Anglican/ Episcopal
experimentation leading to the 1979 Book <ifCommon
Prayer, but the danger of accidental, even intentional,
changes in theology was, and is, just as prevalent.
Unfortunately, for this reason the Catholic rites suf-
fer from an even greater dose of banality and clumsi-
ness of expression than the Anglican uses.

Americans are a plain-Jane sort of folk, put offby
any attainment of status or elitism. Particularly since
the revolutionary late 1960s and early 1970s, the
people have lacked an appreciation for gravitas and
solemnity and have urged leveling throughout soci-
ety. An unbiased observer today is forced to report a-
minimum of dignity, propriety, and good taste in
behavior and speech.

In concluding his thoughts in a chapter of A New

Songfor the Lord dealing with the connection between
liturgy and music and man's place in both, Joseph
Cardinal Ratzinger paraphrases Mahatma Ghandi in
the latter's reference to the "three habitats of the cos-

mos" in which silent fish inhabit the seas, screaming
and shouting animals the earth, and singing birds the

heavens. Human beings share "the depths of the sea,
the burden of the earth, and the heights of the heav-
ens in themselves." In other words, all three proper-

ties, metaphorically speaking- depth, burden, and
aspiration to heights- apply to people. Ratzinger ob-
servers that" only the shouting is left for those humans
without transcendence since they only want to be
earth and also try to make the heavens and the depths
of the sea into their earth." He avers that the "right
liturgy," one with a "cosmic" [vertical?] character, can
restore "totality" to such people by opening up the
depths of all three habitats.

Man's response to his environment, with Jesus the

Incarnated Lord God as the object of personal prayer,
is one example of man's ability to adapt fantasy to a
supernatural purpose and satisfy a deep need. Most

religious language embodies fantasy, metaphor, and
simile. Its occasional vagueness may make it all the

truer because of the partial obscurity of God.

We know that changes come about in language
whenever there is a pressing societal need to express
a new idea. In fact, it is axiomatic to say that every
language expresses adequately what its culture re-
quires. However, usually these changes do not in-
volve the pronouns and general morphological struc-
tures of the language, in this case English.

Not only scientific words but also those within

less precise realms, as found in such disciplines as
sociology and religion, can be neologized. One of
the main purposes of language change by way of
adding words is to provide nuance to existing words
and phrases, that is, to create "synonyms."

There are, of course, no true synonyms in lan-
guage, i.e. words with precisely the same meaning.
Each and every new "synonym" componentially
emphasizes some feature, some nuance, of the core
word. If you compare a simple list such as fast, quick,
fleet, nimble, brisk, swift, speedy, alacritous, expedi-
tious, accelerated, you will immediately understand
what I mean.

Some theologians claim dissatisfaction with
rather standard and traditional images and have been
searching for new ones, especially in the last thirty
years. Not just abstract and mystical terms- for ex-
ample, "supreme being," "the unknowable," etc.-
but also metaphorical and personal terms, s~ch as
"father," "lord," etc.:have been questioned, and
often replaced, sometimes with truly heterodox no-
tions or faux vertical language: the goddess Sophia
(rather than Jesus Christ), Mother God, Earth
Mother, Womb of Creation, etc. Such down-to-

earth examples can lead subconsciously to the overt
contention that the word "Mother" is overly hu-
man-directed and the word "Father" [for some

abused persons] is so loaded that it cannot any longer
be employed as a way to address God. At least, that

is one explanation for tampering with the liturgy.
Is all of this a further blurring oflines in the gen-

eral sociology of America? Are we witnessing noth-
ing more than a thorough "democratization" oflan-
guage, which includes the spread of so-called
inclusive language? After all, most examples deal
with horizontality, or secularity. However, when it
is a question of verticality, or religiousness, of ap-
proach, resistance often grows more quickly in pro-
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portion to the semantic violence perceived.
Is this a natural tension which exhibits itself further

in the conflict between religiously precise vertical lan-
guage and sociologically precise horizontal language?
Yes, for no doubt there is sometimes a collision of the

structural side oflanguage with the sociolinguistic side.
Structural analysis can be applied both diachronically
and synchronically, but sociolinguistics, of which verti-
cal and horizontal language are a part, is concerned
with language varieties,including register, as aspects of
all-encompassing social trends.

My contention is that a modem inclusivist "preci-
sion" or "fairness" of expression is no guarantee of
correctness or clarity of religious doctrine- quite the
contrary. Jesuit priest Paul Mankowski sees inclusive

language as a fraud, perhaps a pious fraud, but a fraud
nonetheless. He maintains that "it does [not] make
our thought more precise; [neither] does God's love
for us shine more clearly through Sacred Scripture
and sacred worship."

We dare to assert that it is not merely a question
of vertical vs. horizontal language but also a question
of direction of transmission. God is heard, received,

most clearly in the hallowed language of Scripture
and liturgy, free of present-day neologisms, and for
the sake of all the faithful, He must be addressed pub-
licly in that way. How God is privately addressed must
necessarily be left to the individual.

We must be ever mindful that the language of
man is not the language of God. There is no "conver-
sation" as such, no immediate linguistic give-and-
take, between man and God. The concoction and use

of inclusive language terms under the guise of
"bland" horizontal language will not effect a nuanced
language change but changes in doctrine, to the con-
fusion and detriment of the Christian religion as re-

vealed by God and promulgated by the Church.
Philosophy professor Michael Tkacz offers simple

advice: "We need the authority of ritual prayers that
are properly formulated so that we are oriented to the
truth of our need for God... Thus, prayer should be in
a proper form so that we open ourselves to what is
truly good for us." In his book The Hidden Jesus,

Donald Spoto claims that"... prayer is not so much
what we say to God... as a disposition in which we
listen for Him. [That is,] faith is not primarily intellec-
tual assent to a complex set of teachings and instruc-

tions. It is, first of all, a process in which I try to listen
to what God says... right here and now." St. John
Damascene might describe that close attention as
"raising the mind to God." St. Augustine might
speak of the "affectionate directing of the mind to
God." It is good that today there is a keen interest in
language as communication. However, religious lan-
guage as such is much more than a surface phenom-
enon subject to linguistic analysis; it must contain
words and expressions that direct not just our tongues,
but our hearts, toward God and tune our ears to

God's ineffable messages.
Although there are similarities between Catholic

liturgy and the use of meditation, mantras, and the
like, our liturgy is not mechanistic or magical, but a
form set in motion by an imaginative activity. Effec-
tive prayer, without regard to shape, can virtually
always be going on in our minds; it is the liturgical
structure that gives it public credence. In our private
mumblings and bits of self-conversation for whatever
secular purpose, we rely on unenhanced horizontal
language. In faith terms, vertical language is a steep
staircase. Like the Tower of Babel, it is difficult for

us to climb, but because of its precipitousness all the
easier for God to reach down to us with His mes-

sages. Our good-faith efforts to reach Him need
expression in a register that is apart from pure human
communication. The horizontal register is our hu-
man tool for interaction among ourselves. To reach
God we need to set the scene for Him in the vertical

register and then listen.

Donald D. Hook, Ph.D., is ProfessorEmeritus <ifModern

Languages (Linguistics and German) at Trinity College,

Hariford, Connecticut. He is the author or co-author <if16
books and over 100 articlesin thefields <iflinguisticsand
German languageand literature. His writings on

theolinguisticshave appeared in such publications as ITL:
Review of Applied Linguistics (Catholic University <if
Leuven), Faith and Philosophy, Anglican Theological
Review, Scottish Journal of Theology, New Oxford
Review, and New Blackfi.-iarsJournal.
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A SpecificWork for the Rebirth of Chastity
by John F. Kippley

T
he Fellowship of Catholic Scholars
Convention of 1999 was replete with
references to the many problems
stemming from the widespread rejec-
tion of Humanae Vitae. It was almost

like being at a conference on Natural Family Plan-
ning, and it was greatly affirming to everyone in-
volved in the NFP apostolate.

I think that every speaker would agree that a
rebirth of chastity, including marital chastity, is a
goal that must be actively pursued for the health of
the Church and of society. After all the posturing is
eliminated, the rejection of Humanae Vitae is the
predominant reason behind the rejection of Ex Corde
Ecclesiae.Little of a practical nature was presented,
however, and that is understandable. The very na-
ture of scholarly conferences is to be scholarly, not
activist- to analyze, to look for causes and effects,
and to suggest general objectives and directions for
achieving certain goals without getting specific.

The purpose of this paper is to be specific. It
will describe one way in which some members of
the Fellowship can work to bring about a rebirth of
chastity, a stop to legalized abortion, and a return
to a semblance of Christian civilization. I believe

that all of these goals will be achieved only through

the widespread promotion, teaching and acceptance
of Natural Family Planning. More specifically, I
believe that widespread full-range NFP instruction
literally can change the face of the Church and the
political scene in this country without lobbying
either the USCC or the legislatures. Please bear
with me as I explain.

The Bishops are Right

I
n a little-noticed publication over a decade
ago, the USCC Bishops' Committee for
Pastoral Research and Practices urged bishops

and priests to adopt a policy that can have
widespread good effects if and when it is put

into practice. In a book on marriage preparation

entitled Faithful to Each Other Forever, the Bishops'
Committee stated:

"We urge that in each formal premarriage pro-
gram, a presentation on Natural Family Planning and
fertility appreciation be included as an integral, not
an optional, part of the schedule" (p. 47, emphasis in
original). That means that one-day or one-weekend
pre-Cana conferences would have to include a solid
NFP presentation in the main program, not just as
one of many competing workshops. Then they went
further:

"Indeed, given current cultural conditioning and
the fact that virtually all couples begin marriage using
some form of family planning, we urge that premari-
tal programs require a full course of instruction in
natural family planning as a necessary component in
the couple's effective realization of what they need
and have a right to know in order to live in accord
with the clear teaching of the Church." In short,
every priest should require every engaged couple to
take a full NFP course. Couples have a need and a
right to this information.

Recognizing the benefits that couples can derive
from a good course on NFP even if they did not
want to attend it, they added:

"NFP instructors often note a change in percep-
tion among those required to learn NFP prior to
marriage: 'We never would have taken this course if
it had not been required, but now we're glad we
did. ",

I am not aware of any diocese or archdiocese
that has as yet fully implemented these recommenda-
tions, but I do know several bishops who are com-
mitted to doing so as soon as they have enough NFP
teachers to handle the volume. I believe that when

almost every diocese implements this policy, the face
of the Church will change and that this will signifi-
cantly change the social environment of this country
for the better.
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The Importance of Marital Chastity
I

I

l H
Ow can such a seemingly insignifi-

cant policy as requiring every
Catholic engaged couple to take an
NFP course (that typically has four
two-hour meetings) have such

widespread beneficial effects? The answer is simple:
The acceptance of marital contraception is the heart
and core of the sexual revolution. Very briefly, who
put together in one act what we call making love
and making babies? The'theist has only one answer.
Then what is contraception except the studied effort
to take apart what God has put together? I submit
that the acceptance of the principle that modem man
and woman can take apart what God has put to-
gether in the marriage act is the basic principle of the
sexual revolution. Once accepted, there is no stop-
ping point. The sexual revolution of the 1960s sim-
ply was the extension of that principle to the union-
and consequent disunion- of marriage and the "mar-
riage act." Homosexual activists argue that homo-
sexual sodomy does not differ morally from marital
contraception by which couples seek to make their
acts as sterile as sodomy and sometimes engage in the
now presidential behavior of heterosexual sodomy.

Thus to overturn the sexual revolution, marital

contraception must be rejected. But there will not be
any widespread rejection of marital contraception
today- even by Catholics- without the equally

widespread teaching of natural family planning. The
implementation of the bishops' exhortations will
ensure that almost every Catholic engaged couple
learn some form of natural family planning, and this
will lead to the widespread acceptance of NFP in
faith and in practice.

Really? What leads me to think that forced atten-
dance at an NFP course will accomplish such results?
Part of it is experience. I know priests who are pres-
ently requiring the full NFP course of the Couple to
Couple League, and they are hearing the same stories

the bishops quoted. "Thanks for making us attend.
We wouldn't have gone otherwise. Now we under-
stand. We will be using NFP when we need spacing."

Second, in the early 1960s a survey showed that
two-thirds of Catholic couples were still living out
their marriages in accord with Catholic teaching.

J;;
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Most of these couples had only Calendar Rhythm
available as a form ofNFP, and many of them didn't
know and couldn't find even those simple rules.
Almost none of them practiced ecological
breastfeeding. I can well recall the results. When I
was doing parish evangelization about 1965, a
woman of 30 and the mother of seven asked me

what they were supposed to do. She had married just
out of college and had been averaging a baby about
every 15 months or so. She was in a panic mode,
knowing that she still had another 15 years of fertil-
ity; she was concerned about her health for her vari-
cose veins were all too evident. I muttered some-

thing about the rhythm method, but basically I was
as ignorant as she was. Still, despite the widespread
ignorance and misunderstanding of the rhythm

method of the day, some two-thirds of Catholics
were keeping the faith. With all the practical ad-
vances in NFP, is it unreasonable to think that we

can once again build up to that two-thirds level of
faith and chaste living? In addition, the truth has its
own force, and it is the very nature of being human
to want to live according to the truth.

I am not so naive as to think that everyone who is

obliged to attend a full NFP course, even the value-
oriented CCL course, will be immediately converted,
but I believe that God's grace will build on nature and
accomplish wonders over a ten year period. I think
there is still enough good will among Catholics who
present themselves for marriage in the Church that
with the proper instruction, 25% will accept the
Church's teaching by the time of their marriage.
Proper instruction includes a faithful explanation of
the teaching by a priest, reaffirmation of that teaching
by the teaching couple for the course, the use of a
faith-based marriage preparation book such as my
own ManiageIsfor Keeps,and the full NFP course. I
think that another 25% will accept the Church's

teaching and NFP within the first three to five years
of their marriage. Many will not be able to use the Pill
comfortably after learning about its abortifacient po-
tential, and almost all will find out £rom their own

experience that the pursuit of marital happiness
through completely unrestrained contraceptive sexual

expression is not fulfilling. Lastly, I think by their
tenth anniversary another 15% will accept the
Church's teaching and practice for the same reasons.
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The Effects

W
hat will happen to the Church
once two-thirds of younger mar-
ried Catholics are believing and
practicing according to the truth
of the faith? Catholic education

will change. When fully believing parents form a
majority, they will not allow religious vacuity in the
Catholic schools; they will want the fullness of the
faith taught at every level of Catholic education.
They will insist that if they are going to pay tuition
for a Catholic college education, the education must
be Catholic. The implementation of Ex Corde
Ecclesiaewill no longer be problematic.

What will happen to the country? People who
practice marital chastity today vote pro-life. The
states with heavy Catholic populations will no longer
elect pro-abortion candidates to Congress. When a
substantial majority of Catholics vote with pro-life
Orthodox Jews and pro-life evangelical Protestants,
abortion will no longer be a political issue. A pro-
abortion president will become a political impossibil-
ity, the pro-abortion Supreme Court Justices will be
replaced by those who understand the importance of
the most basic human right of every human person,
and. the history of the contemporary holocaust will
be written from the perspective of the survivors.

All of this can be accomplished through the
simple act of the Church being true to itself and carry-
ing through on the bishops' own exhortation quoted
earlier. It will not cost huge sums of money. If it were
a matter of money, we would be utterly lost. How
could we possibly compete with the money of Gates,
Buffet, Packard and Foundations dedicated to decreas-

ing population by any means they can? This is simply
a matter of faithful common sense.

My Appeal

T
he FCS membership unquestionably
supports the teaching of Humanae
Vitae in the classroom, the office, and

in their own personal lives. Allow me
to ask you to do more. Please pray

daily for a rebirth of chastity and a stop to abortion.
Reverend Fathers, if you are not already doing so,
please make this the dedicated intention for your
daily Mass at least once a month. Please pray in a
special way for the Couple to Couple League.

Because we have always and consistently promoted
the Church's teaching in our regular classes and
written materials, we have been subjected to special
attacks. The same holds true of our advocacy of eco-
logical breastfeeding. Do what you can to persuade
your local clergy to put into effect the NFP require-
ment policy urged by the Bishops' Committee.

Recent annual meetings of the Fellowship have
been attended by an increasing number of younger
married scholars, physicians, lawyers, and others. It is
especially to you that I make this next specific appeal
to do something very practical to bring about a re-
birth of chastity, a stop to legalized abortion, and a
return to a semblance of Christian civilization. With

your spouse, join the CCL teaching apostolate.
Teach NFP as a volunteer CCL Teaching Couple in
your own town or city.

All those good things that can come about from
the widespread acceptance of the Church's teaching
and the use of NFP when needed are dependent
upon the availability of trained NFP teachers, and
the CCL apostolate is a wonderful way for couples
to work together in doing a work of the Church.
The time required is not extensive- teaching one or
two nights per month. It is an enriching way for the
full-time mother to develop her many talents and to
be of great service to those outside her home.
Within CCL, you would be teaching all the com-
mon signs of fertility and infertility, ecological
breastfeeding, and faithfully transmitting Catholic
teaching on marital love and sexuality. Talk it over
with your spouse. Pray about it, pray for us, and get
in touch as soon as you think the Lord may be call-
ing you to this form of service. Your inquiry is an
inquiry, not a commitment.

This year marks the 70th anniversary of Casti

Connubii, the faith-filled response of Pope Pius XI to
the Anglican departure from the previously unbro-
ken Christian tradition against unnatural forms of
birth control. I submit that becoming trained as a
CCL Teaching Couple would be a most fitting way
to honor this anniversary. ffi

John F. Kippleyhasbeenan associatemember of theFel-
lowship almost from its inception. He and his wife Sheila

founded The Couple to Couple League in 1971, and in

1996 they received the Fellowship's Patrick A. Cardinal

O'Boyle Awardfor service to the family. P.O. Box

111184, Cincinnati, OH 45211; (513) 661-5085.
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"Woe to Me if I Do Not Preach the Gospel"
by EduardoJ. Echeverria

I
,j.

I
s the Church's missionary mandate to pro-

claim the Gospel still valid? Should Christians
forswear notions such as witness, mission,

evangelism, proclamation, and conversion

out of respect for conscience and for freedom

of others to believe as they choose? Is the Christian

believer incapable of inter-religious dialogue because

he assertssuch truths as these that salvation can only

come from Jesus Christ, the Son of the living God,
that He is the mediator and fullness of all revelation,

the definitive self-revelation of God, and that His

sacrificial death on the cross is the redemption of

man? Isn't the holding of these and other truth

claims about Jesus Christ, which imply or entail the
falsehood of the central truth claims of other reli-

gions, intolerant and an attempt to impose one's
own Christian convictions and choices on others?

Quite simply, shouldn't evangelizing be replaced by

inter-religious dialogue?

These questions came to mind recently in reading

the 1997 Madeleva Lecture in Spirituality, Jewish-

Christian Dialogue: One Woman's Experience, by Mary

C. Boys, S.N.J.M. Sr. Boys' book takes seriously the

Catholic Church's teaching that the religious tradi-
tions of non-Christians contain elements that are

true and good, which merit the attention and respect

of Christians, eliciting a genuine invitation to dia-

logue and mutual understanding. From this view-

point, I found the book to be instructive.

To her credit, Sr. Boys raises the important issue

of responding to the challenge of religious commit-

ment in a religiously pluralistic world. It is her re-

sponse to this challenge with which I have difficulty,

however. In summary, Sr. Boys says first that reli-

gious commitments are both ambiguous and adapt-

able. These two traits do not preclude being clear
and rooted in one's own tradition, she adds. Yet, as I

understand Sr. Boys, they are the chief features of

religious commitment mainly because we cannot say

anything determinate and true about the object of

such commitments. Religious commitment involves

'1 I
neither assenting to certain propositions about God

nor asserting that such propositions are objectively

true. The making of such assertions, where they

. imply absolute affirmations, is always premature, and

worse, they entail that believing something incom-
patible with them is false, and this conclusion is mor-
ally repugnant.

Second, faith is experientially based and the con-

tent of faith is an expression of that experience in
various religious traditions that are necessarily tied to
specific cultures. Inter-religious encounter, under-
standing and dialogue, intelligent participation in the
beliefs and practices of other religious traditions-all
this is imperative for helping one to understand his
own faith tradition and commitment. Sr. Boys seems
to think that evangelizing activity must cease and be
replaced by dialogue. We must no longer make truth
claims as religious believers, but only help one an-
other be better Christians, Jews, Moslems, Hindus,
Buddhists, and so forth. Third, all religions are in
some sense true-equally disclosive of God. They

are also equally vehicles of salvation, she says, for
"pluralism is God's will." If so, not just tolerance or
respect of other religions is required, but a commit-
ment to the religiously diverse manifestations of the
Divine Presence in so many mysterious ways, ac-
cording to Sr. Boys.

Fourth, if pluralism is God's will, then we must
reject, she says, the supersessionist understanding of
the relationship between Jesus and Israel, namely,
that this relationship is one of promise and fulfill-
ment. If the Old Testament Covenant is irrevocable

(Romans 11:29), then Christians may no longer
assert that Jesus Christ is the Messiah ofIsrael and
thus the fulfillment of Old Testament promises and

prophecy. This conclusion is as much a result of her
interpretation of the Bible as of the religious plural-
ism she embraces-there are many ways to God, and
hence not just one covenant between God and man,
or even two, but as many as there are religions.

What are we to make of Sr. Boys' proposal?

The first point is pivotal to her whole proposal and it
amounts to the claim that God cannot be definitely
known by anyone. The mystery that is God is too
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complex and infinite. The divine reality is revealed
through many names and forms, though with partial
differences and commonalities. The various religions

are equally valid ways of approaching the ineffability
and boundlessness of God.

Sr. Boys is partly right about the mystery of God.
God is infinite and beyond comprehension. As the
prophet Isaiah wrote, "For as the heavens are higher
than the earth, so are My ways higher than your ways,
and My thoughts than your thoughts" (Isaiah 55:9).
We need humility in our claims to knowledge about
God, but this is vastly different trom saying that God
is definitely unknowable. Humility translates here to
mean that we can know something determinate and
true about God without claiming to know Him ex-
haustively. We must avoid sliding (illogically) trom
the biblical truth that God is inexhaustibly beyond us
to the conclusion that He is totally unknowable. Fur-
thermore, Christians claim to know definitely that
God-in-Christ is exclusively God's self-revelation and
the Lord and Savior of men. We should make clear
that this exclusivism is not an exclusivism of truth or

of morality. Truths about God's existence and nature
as well as moral truths can be known quite indepen-
dently of the Christian faith, for God has nowhere
"left Himself without testimony" in creation and
man's conscience (Acts 14:17; Romans 1:19ff, 2:12-
16). Yet it is an exclusivism of salvation, for the abso-
lute uniqueness of Christ is a foundational Christian
belief "Nor is there salvation in any other, for there is
no other name under heaven given among men by
which we must be saved" (Acts 4:12). And again:
"For there is one God and one Mediator between

God and men, the Man Christ Jesus, who gave Him-
self as a ransom for all" (1 Timothy 2:5). Jesus is the

only way to God.
Sr. Boys' own position is religious relativism-

one religion is as good as another-and it is hard to
hold consistently. She claims that God cannot be
definitely known by anyone. How does she know
this for sure about God? And is it true? The historic
Christian faith denies her claim as false. God is self-

revealing in creation, in Scripture and Sacred Tradi-
tion, and supremely in the Incarnation. Her dog-
matic assurance that God is unknowable is hard to

reconcile with her believing that all religions are
partial insights into the Divine Mystery. How can

!

II

she know that any religion is expressive of God
when He is unknowable? Besides, how can these

various religions be grounded in one and the same
divine reality when they make contradictory claims
about God? If not all of their claims can be true,
then at least some must be false. If it is true that
Christ and Christ alone is the fullness of revelation

and the mediator of God's saving grace, as the
Church confidently holds on the basis of what God-
in-Christ Himself revealed to us, then its denial must

be false. I don't see how one could consistently re-
ject this belief as absolutely true without ceasing to
be a Christian.

II

R
eligious pluralism is a social fact.
There is nothing new under the
sun. This fact is evident in Scrip-
ture with the radical monotheism

of Israel proclaimed by Moses
(Deuteronomy 4:35) amidst Egyptian polytheism. It
is also evident when St. Peter and St. Paul proclaim
amidst Greek and Roman polytheism that in Jesus'
name alone is salvation found (Acts 4:12) and that
there is no other God but one (1 Corinthians 8:4ff).

What is new is that in our own time many

people, even some who regard themselves as Chris-
tians, interpret the social fact of religious diversity to
mean that the various religions are equally valid ways
of approaching God. This interpretation promotes
the idea that there can be disagreements about reli-

gious beliefs without anyone being wrong. How so?
Consider the argument of Sr. Mary C. Boys. She
repudiates the notion that we can say something
determinate and true about God. Quite simply, God
cannot be definitely known by anyone. Absolute
truth about God slips right through the grasp of all
religions. If so, no religion may regard itself as right
or true, and the others as false. She cautions us about

making absolute affirmations. They are always pre-
mature, for they close off the "mystery of religious
experience and confuse the poetry of religious lan-
guage with the renderings of propositions."

Viewed in the most positive light, Sr. Boys
wants to infuse some humility into inter-religious

dialogue. Joseph Cardinal Ratzinger agrees: "What
is required is reverence for the other's belief, along

III PCS Quarterly. Spring 2000



,jI

with the willingness to seek truth in what I find
alien-a truth that concerns me and that can correct

me and lead me further." Yet Cardinal Ratzinger
insists that "faith in God cannot do without truth,

which must have a specifiable content." In other
words, Christian faith is a truly personal communion
with God, but it involves at the same time, and in-

separably, believing that something is true (Catechism
if the Catholic Church, no. 150). To believe means,
then, that I am intellectually committed to the truth
of certain propositions, of what I believe. Thus, we
assert the truth of propositions such as "Jesus Christ
is the Incarnate Word of God, the Second Person of

the Blessed Trinity," and "Jesus Christ is the Messiah
ofIsrael," and "Jesus Christ did in fact rise bodily
from the dead," and so on. Of course my believing

these propositions is not what makes them true. The
Christian realist holds that a proposition is true if and
only if objective reality is the way the proposition says
it is; otherwise, the proposition is false. Hence, the
Christian faith is objectively true if what it says about
God, and about man and the world, is the case. So

even though divine faith is more than believing, in-
volving trust and commitment at its core, it is not less
than believing the truth of certain propositions. Chris-

tians are committed to believing that Jesus Christ is
the way to God. Christ Himself says, "He who sees
Me sees Him who sent Me. I have come as a light
into the world, that whoever believes in Me should

not abide in darkness" Oohn 12:45-46). And again, "I
am the way, the truth, and the life. No one comes to
the Father except through Me" Oohn 14:6). Both
these verses mean that God can be known definitely,
but also that He reveals Himself supremely in Christ as
the way to God the Father.

Thus, with all due respect to Sr. Boys, if her
proposal were true that pluralism is God's will, then
the Christian faith is false. There is more: Christ

Himself is wrong, given that the reason the Church
herself proclaims "no other name" is because God-
in-Christ Himself makes exclusive claims as the
revealer of God and the Savior of men.

Whether or not it is her intention, Sr. Boys
makes religion ominously subjective. Her with-
drawal of truth-claims about God results in concen-

trating on religious experience. One result of this
concentration is to ignore the essential difference

i
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between the Christian faith and all the other reli-

gions by viewing them all from the perspective of
man's search for God. But it is precisely this perspec-
tive that Christianity denies: pluralism is not God's
will. As John Paul II says, "Christianity has its start-
ing-point in the Incarnation of the Word. Here, it is
not simply a case of man seeking God, but of God
who comes in Person to speak to man of Himself
and to show him the path by which He may be
reached. This is what is proclaimed in the Prologue

ofJohn's Gospel: 'No one has ever seen God; the
only Son, who is in the bosom of the Father, He has
made Him known' (1:18). The Incarnate Word is

thus the fulfillment of the yearning present in all the
religions of mankind: this fulfillment is brought
about by God Himself and transcends all human
expectations. It is the mystery of grace."

What should be our stance towards the other

world religions if Jesus Christ is the definitive and
fullest self-revelation of God? Also, are any non-
Christians saved exclusively by Christ without having
explicit knowledge of His vicarious and sacrificial
death on the cross? These are difficult but important

questions. The very heart of the Christian faith and its
missionary mandate are at issue in how we answer
them. I think we must say that our basic stance to-
wards non-Christians should be to love them with the

very same love that the Father had for us in sending
His Son to die for our sins. We partake of divine love,
as disciples of Jesus Christ, of the same eternal love

that the persons of the Trinity have for each other,
and hence our mission of evangelization derives from
this divine love. "The love of God has been poured

out in our hearts by the Holy Spirit who was given to
us" (Romans 5:5). Evangelizing activity must flow
from the dynamism of this infused divine love for the

good of the other person. St. Augustine understood
this well: "You do not love your neighbor as yourself
unless you try to draw him to the good towards
which you tend yourself" Thus, the evangelizing

mission cannot be replaced by inter-religious dialogue.
If we are Christians we must believe that Christ is the

fulfillment of the yearnings of all men, in fact, that He
is the sole and definitive completion of all the world's
religions. Protestant theologian and evangelist Michael

Green brings out with clarity the core truth that needs
to be said:
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No faith would enjoy wide currency if it did not
contain much that was true. Other faiths therefore

constitute a preparation for the gospel, and Christ
comes not so much to destroy as to fulfill. The convert
will not feel that he has lost his background, but that

he has discovered that to which, at its best, it pointed.
That is certainly the attitude I have found among
mends converted to Christ from Hinduism, Islam and

Buddhism. They are profoundly grateful for what they
have learned in those cultures, but are thrilled beyond
words to have discovered a God who has stooped to
their condition in coming as the man of Nazareth, and
who has rescued them fi-om guilt and alienation by His
cross and resurrection.

John Paul II makes this very same point when he
stresses that the Holy Spirit is present and active in the
human heart's search for God through the "'seeds of
the Word' present in various customs and cultures,
preparing them for full maturity in Christ." The Pope

urges that "This is the same Spirit who was at work in
the Incarnation and in the life, death and Resurrection

of Jesus, and who is at work in the Church." He cau-
tions us not to see this universally active Spirit as "an
alternative to Christ." He explains, "Whatever the
Spirit brings about in human hearts and in the history
of peoples, in cultures and religions serves as a prepa-
ration for the Gospel and can only be understood in
reference to Christ, the Word who took flesh by the
power of the Spirit."

We need also to distinguish between what God
has divinely ordained as the ordinary means of salva-
tion and what in His sovereignty He can bring to

pass. The former is clear in Scripture-apart fi-om an
explicit act of faith in Christ there is no salvation. As
to God's sovereignty, I am particularly concerned
here with those who through no fault of their own
are unevangelized, or who have heard the Gospel in
some distorted or falsifying form. What is their fate?
Because God is a righteous Lord and a loving Father,

whatever He does in His sovereignty won't involve
injustice. John Paul II thus says: "As we read in the
[Second Vatican] Council's Decree on Missionary
Activity Ad Gentes, we believe that 'in many ways
known to Himself, God can lead those who,

through no fault of their own, are ignprant of the
Gospel to the faith necessary for salvation' (#7). Cer-
tainly, the condition 'through no fault of their own'
cannot be verified nor weighed by human evalua-

tion, but must be left to the divine judgment alone."
Fr. Romanus Cessario, O.P., cautions us, how-

ever. "We should observe. . . that this affirmation

expresses a conclusion about the graciousness of
God's generosity. It does not, as certain contempo-
rary theologians contend, establish a premise for
further theological argument. No conclusions are to
be drawn from the truth that God can communicate

salvation to those who, through no fault of their
own, never heard the Gospel." Fr. Cessario doesn't
say which conclusions he has in mind, but I think
we can surmise that he is thinking of the claim that
all religions must be as equally valid vehicles of salva-
tion as the Christian faith. Furthermore, it is crucial
to understand that even the salvation of those who,

through no fault of their own, have been unin-
formed or misinformed about the Gospel does not
occur apart from Christ, but only apart from the
knowledge of Christ. Moreover, our missionary
obligation is not lessened in any sense, saysJohn Paul
II. "Quite the contrary. In fact, whoever does not
know Christ, even through no fault of his own, is in
a state of darkness and spiritual hunger, often with

negative repercussions at the cultural and moral
level. The Church's missionary work can provide
him with the resources for the full development of
Christ's saving grace, by offering full and conscious
adherence to the message of faith and active partici-
pation in Church life through the sacraments."

III
ne often hears nowadays the objec-
tion that there is something seri-
ously wrong with the Church's
missionary mandate to proclaim

the Gospel throughout the world.
The evangelizing project of the Church is based on
the proposition that Christ and Christ alone is the
way to God. Those who hold this to be true must
also believe that its denial is false. This is no more

than simple logic. For this proposition cannot be
both true and false. It cannot be true that Christ and

Christ alone is the way to God and at the same time
true that salvation has come to man through
Confucius or Gautama or Mohammed. It is

precisely this exclusivism of salvation that critics of
the Church's evangelizing project find morally
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objectionable. They think it arrogant, a sign of
harmful pride, imperialistic, or even oppressive
and violent.

One author has written about the evangelizing
. project, "Yet is there not already a violence in the

conviction that one possesses the truth oneself,
whereas this is not the case for others, and that one
must furthermore impose that truth on those oth-

ers?" Undeniably, Christians have not always re-
spected others' consciences, violating their freedom
through the coercive imposition of Christianity. So
let's quickly agree that proclaiming Christ and bear-
ing witness to Him as the way to God must be done

in a manner that is not coercive, dishonest, manipu-
lative, or otherwise disrespectful of the dignity of the
human person. The objection here cuts deeper,
however. It claims that one cannot be convinced

that he knows the truth without using oppressive
means to make people agree with him. But it is hard
to see how believing that Jesus is the way to God is
in itself oppressive. Many people fail to see that

holding the beliefs of an individual to be false is per-
fectly compatible with treating him with dignity and
respect. The converse is also true: I can disrespect-
fully and improperly treat people with whom I hap-
pen to agree. Let's not confuse the two separate is-
sues of ethically relating to persons and critically
evaluating their beliefs.

Sr. Mary Boys raises the above objection against
traditional Christians who believe that Jesus is the
fulfillment of Old Testament prophecy and promises
and is thus the Messiah of Israel. In Romans 9-11,
St. Paul makes clear that Jewish Israel still is the elect

of God and has a future in God's history of redemp-
tion. "God has not cast away His people whom He
foreknew," for "the gifts and the calling of God are
irrevocable" (Romans 11: 2, 29). Whatever else

should be said about the relationship between Jesus
and Israel, we can at least say this much here. The
Church believes that Israel's Messiah has come and

fashioned His"new community, the Church, and
hence that to this extent a Christian must be a

supersessionist. The call of Israel is indeed superseded
in the sense that the covenant with Israel has been

reaffirmed and fulfilled in Jesus Christ. Again, it is
hard to see how one could consistently reject the
truth claim that Jesus Christ is the genuine fulfill-
ment that the Old Testament anticipates without
ceasing to be a Christian.
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Yet the Christian is a qualified supersessionist. As
Fr. Aidan Nichols, O.P., writes, "Yet the vocation of

Israel, to witness that the One who has come is truly
her long-expected Savior and that the salvation He

wrought is the genuine fulfillment of the promises of
the Hebrew Bible, remains intact." For St. Paul,

there is great joy in the future hope for Jewish Israel
that is rooted in God's electing grace in Christ. "If
their trespass means riches for the world, and if their
failure means riches for the Gentiles, how much more

will their full inclusion mean" (Romans 11:12).
Jews too should be included in the Christian

mission of evangelizing. St. Paul declares that the

Gospel "is the power of God to salvation for every
one who believes, for the Jew first and also for the
Greek" (Romans 1:16). Hence we have Messianic
Jews and Hebrew Catholics: Christians who main-

tain their Jewish heritage intact. Christ is the power
and wisdom of God both for Jew and Gentile (1
Corinthians 1:24). And again, St. Paul teaches that
the way of salvation for both Jew and Gentile is the
same. "For whoever calls upon the name of the Lord
Jesus shall be saved" (Romans 10:13). Traditional
Christians hold that this belief is true, deep, and im-
portant, and they regard themselves as privileged
with respect to those who don't believe it.

Some critics contend that this belief is arrogant
and an imposition of one's own religious conviction
on another religion. Again, I don't see how this is
true. In fact, this charge of arrogance is what Alvin
Plantinga has called a philosophical "tar baby: get
close enough to [it] to use [it] against the exclusivist,
and you are likely to find [it] stuck fast to yourself"
For instance, the critics who demand that Christians

no longer assert that the relationship between Jesus
and Israel is one of promise and fulfillment, such that
Jesus is the Messiah ofIsrael, are stuck with the same

"tar baby." How so? Well, they demand of Chris-
tians exactly what they won't allow Christians to de-
mand of Jews, that is, imposing one's religious truth
claims on another religion. As David E. Holwerda
puts it, "Apparently, Christianity may not assert truth
claims that either undermine or contradict Judaism or
that even on the basis of the Old Testament claim to

be the fulfillment of the hopes of Judaism, while Juda-
ism may insist that the Church modify its understand-
ing of Jesus so that He can fit more comfortably
within the fi:amework of Judaism."

This brings us back one last time to the claim
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that there is violence in the conviction that one pos-
sesses the truth oneself. Suppose that after careful
reflection and prayer, I believe that Jesus and Jesus
alone is the way to God in the face of religious plu-
ralism. Add to this the following: I believe that
Christians ought to be demonstrating the truth of the
Gospel with their lives as well as by arguing for its
truth, and at the same time insisting that people have
the right to disagree without fear of violence or be-
ing forced to agree. I am a finite being, a fallen sin-
ner, redeemed by God's grace in Christ, no better
than those who in my judgment are mistaken and
believe what is false, and certainly both morally and
intellectually inferior to many who deny what I be-
lieve to be true. Yet I still believe that the proposi-
tion Jesusis the way to God is true. Can there really
be violence against others in knowing this to be
true? I can't see how.

In fact, as the International Theological Com-
mission says in a document on Christianity and
World Religions, "The truth as truth is always 'su-
perior'; but the truth of Jesus Christ, as made clear
by our need for Him, is always service to man; it is

the truth of the one who gives His life for men in
order to make then enter definitively into the love of
God." We serve man by revealing to him the love
of the Father made manifest in the gift of the Son
and communicated through the Holy Spirit. The
Word of God calls us to speak the truth in love, for
all men need Jesus Christ, who has conquered sin
and death and reconciled us to God. As our Holy
Father John Paul II says, "[Our] task is not to win
arguments but to win souls for Christ, to engage not
in ideological bickering but in a spiritual struggle on
behalf of Truth, to be concerned not with vindicat-

ing or promoting [our]selves but with proclaiming
and spreading the Gospel. There is a great need to
speak the Truth clearly and with love, and to do so
confidently, since the Truth we proclaim belongs to
Christ and is in fact the Truth for which all people
long, no matter how uninterested or resistant they
may seem." ~

Eduardo J. Echeverria

Conception Seminary College

FELLOWSHIP OF CATHOLIC SCHOLARS 2000 CONVENTION

September 22-24, 2000
Atlanta, Georgia. Crowne Plaza Hotel

Program Chair: Monsignor William Smith
Host: Archbishop John Donoghue

Program includes:
Elizabeth Fox-Genovese

Ralph McInerny

Janet Smith

Keynote speaker:George Weigel,

biographer of the Holy Father

..

Cardinal Wright Award

to be presented to:

Mary Ann Glendon,

LearnedHand Prifessarat Harvard

Law Schooland VaticanRepresentative

to theBeijing Cariference
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Correct Dating of the Incarnation
Germain Grisez

,,;

1 April 2000 was the 2000th anniversary of the In-
carnation. Here's the proof Two thousand years
before 1 April 2000 was 1 April 1 Be. Nine months
after 1 April 1 BC was 1January 1 AD. Since 1
January 1 AD was the beginning of the first year of
the Lord, that was the date on which Jesus ought to
have been born.

Of course, some will object that Jesus was born
on 25 December. That is true. While he ought to
have been born on 1January 1 AD, he was one week
premature, and thus was born 25 December 1 Be.

Lest anyone suppose this explanation is mere idle
speculation, I shall show how reliable data confirm it.

An ancient scroll discovered some years ago ex-
plains Jesus' prematurity. Though historical-critical
scholars normally would dismiss the scroll, many
leading members of that august club testifY to its
authenticity and credibility. (To be candid, I must
admit that they do so because it happens to support
their theory that Acts was written no earlier than 134

by a pagan Roman playwright. But that is beside the
point at issue here.)

The scroll records locutions received in the year
134 by a nameless Christian hermit. He had been
fasting in a cave forty days and forty nights. Accord-
ing to the hermit, the speaker of those locutions
identified himself as the Archangel Gabriel.

Among other things, Gabriel told the hermit
that, within five minutes after the Incarnation, dia-

bolical agents had informed Satan about it. The Evil
One at once counterattacked by putting an abortifa-
cient substance in the Nazareth well. Abortionists

usually prescribed a small daily dose of the drug dur-
ing the first three months of pregnancy. It worked,
not by directly affecting the embryo--which in this
case was impossible, since Jesus was being guarded
by the Holy Spirit himself--but by gradually chang-
ing the mother's biological clock so that delivery
would occur before viability. [Note: On the biologi-
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cal clock, see the definitive study by Norman M.
Ford, S.D.B., When Did I Begin? (Cambridge: Cam-
bridge University Press, 1988).]

Gabriel's intelligence unit immediately detected
and reported what was going on. Rather than taking
the countermeasures Satan had expected, Gabriel
sent him a taunting message: "Your Eminence: You
obviously are acting on the report that Myriam of
Nazareth is pregnant with the Messiah. Had you
checked it out, you would have found that she's
never had intercourse. Fool! You're trying to abort
the pregnancy of a virgin. Our camp has never had
such an enjoyable day at your expense!"

Knowing that Myriam was betrothed to Joseph,
Satan first checked with the demon that had been

assigned to spoil their relationship. Having observed
them continuously, that Excellency reported that
they remained sexually inexperienced. Despite hard
work on the problem since the couple first met and
an effort to arouse Joseph's jealousy by suggesting
that his bride-to-be was seeing someone else, the
strange young couple had not come together even
after their betrothal.

Shocked, Satan ran a search on his comprehen-
sive file of mortal sins. But that only verified
Myriam's virginity. Neither had she sinned, nor was
she the victim of any rapist. So, the Evil One told his
agents not to waste their time and hell's supply of
precious abortifacients on Myriam, who, in any case,
was going away for a few weeks. The result was that,
by the time Myriam returned from Elizabeth and
Zachary's place, hardly a trace of the abortifacient
remained in her home town's well. So little re-

mained, in fact, that it did no real damage, only
harmlessly accelerating delivery by one week.

Finally, Gabriel's message of 1 April, taunting
Satan as a fool, explains the origin of April Fools' Day.
Notice, however, that the custom is a perverse imita-
tion. Gabriel made Satan a real fool by telling him the
precise truth. Subsequent pranksters only make others
seem foolish by baiting them with lies. ffi
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AROUND THE CHURCH

Around the Church

byJames Hitchcock

Bishop Donald Trautman of Erie
(Pa.), former chairman of the
Bishops' Committee on the Lit-
urgy, strongly criticized the Holy
See's Congregation for Divine
Worship after the Congregation
demanded a significant reorgani-
zation of the International Com-

mittee for English in the Liturgy
(ICEL), which has had major

responsibility for the English-
language liturgy since the Second
Vatican Council.

Writing in the Jesuit magazine
America, Bishop Trautman as-
serted that criticisms of ICEL are
without merit and that it should

be allowed to operate autono-
mously in terms of the composi-
tion and translation of liturgical
prayers, in order to insure the
"vitality of the liturgy."

He denounced Vatican in-

volvement with the question as
"demeaning" of national episco-
pal conferences and said that such
involvement runs counter "to the

great hope of the Second Vatican

Council and of Pope Paul VI."

* * *

A liturgist in Bishop Trautman's
diocese, Michael DeSanctis of

Gannon University, has de-
nounced as "Pharisees" those

who favor traditional styles of
church architecture. Advocates of

such buildings "ingratiate them-
selves to [sic] today's tabernacle-

obsessed bishops, biretta-topped

seminarians, and a handful of

cardboard monsignori," according
to DeSanctis.

* * *

A "lunatic fringe" of orthodox

Catholics who have gained the
attention of the Holy See are
thwarting the renewal of the
Church, according to Father
Francis G. Morrisey, a canonist
on the staff of St. Paul's Univer-

sity, Ottawa. He denounced
Vatican oversight of the decisions
of national episcopal conferences.

* * *

A colleague of Father Morrisey,

Father Barry Glendinning, is be-
ing sued for the sexual abuse of
minors, after having been crimi-
nally convicted of the same of-
fense in 1974. Despite his earlier
conviction, Glendinning became
an influential liturgist, teaching in
several Canadian seminaries and

at St. Paul's University. He was
formerly chairman of the Arch-
diocese of Toronto Liturgical
Commission.

* * *

St. Sebastian's Angels, a web site

for homosexual priests, has been
closed by orders of Bishop Joseph
J. Gerry of Portland (Me.). One

of its organizers, Father John Har-
ris, has been relieved of his pasto-
ral responsibilities and another,
Father Antone Caron, has been

suspended from the priesthood.
The site was discovered by the
Roman Catholic Faithful, an

organization in Springfield (Ill.)
Over a period of months

priests of various religious orders
in various parts of the world

"chatted" about their sexual ad-
ventures and fantasies and about

the difficulties of being a homo-
sexual priest. The site also fea-

tured pornography.
Among its users was Auxil-

iary Bishop Reginald Cawcutt of
Capetown, South Africa, who
joked with other participants
about sexual fantasies but later

explained his participation as part
of his pastoral work with homo-
sexuals and said that he always
advocated chastity. He denounced
RCF as having committed a seri-
ous sin in making public its dis-
covery and said that he received
strong support ttom Catholics in
South Attica, including Capetown
Archbishop Lawrence Henry.

Participants in the site fre-
quently attacked Cardinal Joseph
Ratzinger, head of the Congre-
gation for the Doctrine of the
Faith in Rome, whom they rou-
tinely referred to by such names
as "Ratz" and "Der Fuhrer

Oberts." One participant urged
that homosexuals attempt to find
the Cardinal's "Achilles' heel,"

in order to "bring him down,"
and Bishop Cawcutt revealed

that he was praying that Pope
John Paul II would die during
his trip to Poland.

Another priest reported a ru-
mor that CDF would issue a rul-

ing that homosexuals are not to
be ordained to the priesthood but
said Cardinal Pio Laghi, former
Papal Nuncio to the United
States, assured the priest that
other Curia officials would never

allow such a ruling to be issued.

* * *
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At the beginning of Lent, Cardi-

nal Roger Mahony of Los Ange-
les issued an official apology in
the name of the Church to ho-

mosexuals, lesbians, Jews, Mus-
lims, and victims of clerical sexual

abuse. In his seven-age apology
the cardinal criticized the Holly-
wood film industry for "stereo-
typing" Jews and Muslims and
said many Catholics have fallen
into the "sin of homophobia."

* * *

Jim Curtan, a Los Angeles homo-
sexual activist, has criticized Car-

dinal Mahony for the latter's sup-
port for a proposed California law
to define marriage as between

two heterosexual persons. Curtan
asserted that Cardinal Mahony
"had dined with us, employed us
and on occasion honored us for
our service to the Church" and

presided at liturgies "where it
was abundantly clear that many
of us were in deeply committed

. "Ulllons.

* * *

,I

Mass ad orientem ("towards the

East"), with priest and people
facing in the same direction, is

permitted under present Church
rubrics, according to Cardinal
Jorge Medina Estevez, president
of the Holy See's Congregation
for the Liturgy, and no disciplin-
ary action can be imposed on
priests who celebrate in that fash-
ion. However, the claim that it is

a more authentic position than
Mass with the priest facing the
people is erroneous, Cardinal
Medina added.

Mass ad orientem has been

forbidden by Bishop David Foley
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of Birmingham (Ala.), who

threatened to suspend any priest
who engages in the practice. The
only worshipping community
known to have used the eastward

position in the Birmingham Dio-

cese was Our Lady of the Angels
Monastery, whose abbess is
Mother Angelica, head of the
EWTN communications net-

work. Mass in the monastery is
now celebrated with the priest
facing the congregation.

Bishop Foley has withdrawn
his threat of disciplinary action
and has praised Holy Angels
Monastery for its spirit of obedi-
ence. However, he strongly criti-
cized those who call into question
the wisdom of post-conciliar
liturgical practices, claiming that
such people are guilty of "heresy"
in that they deny that the Holy
Spirit governs the actions of the
Church's ordinary Magisterium.

Those who criticize the way lit-
urgy is celebrated in the United
States are "Catholics in name

only," according to Bishop Foley.

* * *

Bishop Joseph Adamec of
Altoona-Johnstown (Pa.) stated
that American cardinals who have

expressed concern about what
they consider a diminution of

Eucharistic piety, due in part to
the placement of the tabernacle in

churches, are being "overly emo-
tional. "

* * *

The Diocese of Vancouver Island,
Canada, has lost millions of dol-
lars in bad investments of uncer-

tain legality, according to Bishop
Raymond Roussin, and now

faces financial crisis. The invest-

ments occurred during the epis-
copacy of Bishop Remi DeRoo,
once the leading liberal in the
Canadian hierarchy, and are being
investigated, according to Bishop
Roussin.

* * *

In a letter to his priests, Arch-
bishop Rembert Weakland of
Milwaukee predicted that his
successor will require a good deal

more "uniformity" in pastoral
practice than he himself has been
inclined towards. Admitting that
"my generation" sometimes erred
in implementing the reforms of
the Second Vatican Council, he

said he fears the "rigidity, rubri-
cism, and fear of the gifts of indi-
viduals" of the present priestly
generation.

* * *

A retreat to be conducted by
members of an admittedly lesbian
and pro-abortion organization
was canceled at the insistence of

Bishop Paul S. Loverde of Arling-
ton (Va.). The organization W A-
TER (Women's Alliance for

Theology, Ethics, and Ritual) was
to have conducted the retreat at
the Dominican Retreat House

near Washington. Bishop
Loverde, alluding to the group's
name, said that "If the water in
the well is allowed to become

polluted, no one should be sur-

prised when the people who
drink it become ill."

* * *
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The bishops of Quebec have
issued an official statement calling
on the Church to "learn from

contemporary culture" and to
eschew all forms of "authoritari-

anism." Bishop Roger Ebacher of
Gatineau-Hull, one of the au-

thors, acknowledged that the
document is "different in tone"

from the writings of John Paul II
about modern culture but ex-

plained that "we didn't work out

the theology." Dissident theolo-
gian Gregory Baum praised the
bishops' statement.

I
I:
I

* * *

II,I

After the Canadian bishops had
given a general endorsement of
an event called the World March

for Women, a group of women
participating in that event invaded
Mary Queen of the World Ca-

thedral in Montreal, spray-painted
sacrilegious graffiti on the walls,
scattered women's underwear,

condoms, and sanitary napkins
around the church, and commit-
ted other acts of vandalism. Police

refused to charge the invaders
with a "hate crime" but arrested

three women on the charge of
"unlawful assembly."

I'
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* * *

Loretto Sister Maureen Fiedler, a
feminist dissenter from various

official Church teachings, has
begun a syndicated radio "talk
show" to promote liberal reli-
gious ideas.

* * *

Two thirds of Americans view

the Catholic religion favorably
and one fourth are anti-Catholic,

according to the Gallup Poll.
Evangelical Protestants are less
likely than other groups to be
anti-Catholic, while those most

likely to harbor the prejudice
have little or no religious affilia-
tion of their own. Americans in

general are much less favorable to
Protestant Fundamentalism than

they are to Catholics, according
to the Gallup organization. Politi-
cally, Republicans are the least

anti-Catholic and self-styled inde-
pendents the most.

* * *

The Society of St. John Cantius

has been officially approved by
the Archdiocese of Chicago as a
new religious community. The
society, which has its headquar-
ters in St. John Cantius parish,
will teach its members to cel-

ebrate the liturgy according to
both the Tridentine rite and the
Novus Ordo. It was founded
with seven members.

* * *

Dialoguing in the French news-
paper LaCroix, Cardinal
Ratzinger defended the need for
fidelity to Catholic tradition,

while Cardinal Pierre Eyt ofBor-
deaux urged further doctrinal and
disciplinary changes and accused

Cardinal Ratzinger of nostalgia
for a supposed "golden age."
Cardinal Eyt endorsed the views
of Cardinal Carlo Montini of

Milan, leader of the liberal faction

of bishops at the Synod for Eu-
rope last year, who called for
"shared governance" in the
Church at all levels.

* * *

Bishop Raymond A. Lucker of

New Ulm (Mn.) praised Pope
Pius XII as a "holy man" and said
the Pope had been a vigorous

defender of Jews and other perse-
cuted groups. Bishop Lucker also
praised the Pope for initiating
certain "advances" in Catholic

thought but faulted him for "not

going far enough."

* * *

Father Richard McBrien, profes-

sor of theology at the University
of Notre Dame, urged Catholic

scholars to ignore any attempt to
require them to obtain a "man-
date" under the terms of Ex

CordeEcclesiae,the newly ap-
proved official document con-

cerning Catholic higher educa-
tion.

* * *

Robert Swope, a writer for The

Hoya, student newspaper at Jesuit
Georgetown University, was
dismissed from the paper after he

wrote an article criticizing a cam-
pus performance of a lesbian play
called "Vagina Monologues."

At Villanova University in
Philadelphia, an Augustinian in-
stitution, authorities suppressed an
independent student paper, the
Conservative Column, after the

paper published a parody adver-
tisement calling attention to the
fact that a bank with an automatic

teller machine on campus con-
tributes money to Planned Par-
enthood.

* * *
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Auxiliary Bishop Thomas

Gumbleton of Detroit strongly
endorsed a proposed law which
would impose fines on any em-
ployer, including churches, which
refuse to hire homosexuals. The

initiative, which was introduced

in the Detroit suburb of Ferndale,

was defeated in a popular vote.
The Archdiocese of Detroit re-

mained officially neutral on the
proposal.

* * *

A meeting with Vatican officials
left substantially unchanged the
structure and practices of the
Fraternity of St. Peter, a com-
munity of priests dedicated to
celebrating the Tridentine rite.
The meeting was called after
Fraternity members in France
complained to the Holy See
about certain practices of the
community.

The major change which came
from the meeting was that Frater-
nity members are now permitted
on Holy Thursday to
concelebrate the Mass of the

Chrism with their local bishops, a
practice which was formerly for-
bidden by the order. ffi
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Daniel Mcinerny has been named director of the Center for Thomistic

Studies and chair of the Department of Philosophy at the University of

Saint Thomas in Houston. Mcinerny holds the B.A. from Notre Dame

and the MA and Ph.D. from The Catholic University of America. He has

been on the faculty at St. Thomas for six years. Information on the

Center and Department can be obtained from mac@basil,stthom.edu.
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MEMBERSHIP MATTERS

Membership Matters

Rev. Thomas F. Dailey, OSFS
Executive Secretary

R ecently our Board of
Officers and Directors
met to discuss matters of

on-going importance to the Fel-
lowship. Among their delibera-
tions, the following can be noted:

. The Fellowship is in good stead
with regard to finances. The 1999
convention incurred a "loss" in

terms of budgets, but all agreed
that the program was well worth
the expense!

. New membershipis on the rise.
At this meeting, 55 new members
were elected, bringing the total of
currently paid members to 938
worldwide. Weare currently in
the midst of renewal of dues, and

all members are urged to pay their
dues on time. (Please note: while
dues may be paid by providing
credit card information, only Visa
or MasterCard payments can be
processed.)

. A new edition of the Membership
Directoryis being prepared. Only
those members whose payment of
dues is current will be listed.
Members of the FCS can obtain a

print or disk version of the Direc-
toryfor the cost of producing and
mailing it.

. The 1998 Proceedings(on Science
and Faith) and the new FCS
Reader (entitled The BattleJor the
CatholicMind) should now be avail-
able from St. Augustine's Press.
The 1999 Proceedings(on Marriage,
Public Policy, and the Common
Good) is in preparation for publica-
tion in the Fall. All members whose

annual payment of dues are current
receive a copy of the Proceedings
from that year as part of their mem-
bership. Additional copies of the
Proceedingsmay be obtained for a
reasonable cost.

. The 2000 Convention has been

set for September 22-24 at the
Crowne Plaza hotel in Atlanta.
The theme of the convention,

which is being chaired by Msgr.
William Smith, is "The Achieve-
ment of Pope John Paul II." Reg-
istration for the convention is once

again being handled by the Minis-
try Development Group Oack and
Marlene Rook), who can be con-
tacted by phone at 740-282-4005 or
by email at jrook@ministrydg.com.
Further information will be mailed

to all currently paid members in
the early part of the summer.

. An election oj new Directors will

take place during the summer of
2000. Ballots will be sent to all

"regular" members whose pay-
ment of dues is current by June 1st.
Four new Directors will be elected

to serve a three-year term of office.

. Our website (http:/ /www4.
allencol.edu/ ~philtheo/FCS) fea-
tures a new addition - an index
to recent volumes of the PCS

Quarterly, along with the text of
the "President's Page" from each
of these issues.

. Members of the Fellowship
continue to be engaged in a vari-
ety of activities that promote
Catholic scholarship. Some of the
more recent include:

Msgr. John F. McCarthy, direc-
tor of the Society of the Oblates of
Wisdom, has moved the head-
quarters for Living Tradition and for

the Sedes Sapientiae Study Center to
Ponce, Puerto Rico.

In addition to presenting the inter-
nationally renowned Gifford Lec-
tures, Prof. Ralph McInerny
continues his prolific writing in a
new venue. He is one of the fea-
tured columnists on the "belief'

website sponsored by CNN. His
work can be accessed at http:/ /
www.belie£net/author/
authoc112.html.

Another Internet connection
comes from Mr. Richard

Rolwing. You can download for
free the first chapter of his new
book, entitled The US Constitution:

A Natural Law Perspective
(http:www.galaxymall.com/
books/liberty) .

Finally, a new venture from Ave
Maria Communications - "Tiber

River" - is up and running. Its
mission is "to use the Internet to

make great Catholic books avail-
able and help every individual
person get the books that are right
for their needs." It offers" experts
in the Catholic community to
evaluate and recommend Catholic

books," among whom are some of
our members: Dr. Scott Hahn,
Rev. Ronald Lawler, OFM

Cap, Dr. Janet Smith, and Fr.
Kris Stubna. The site can be

accessed at http:/ /www.
TiberRiver.org

Questions about any Membership
Matters, or information about
activities, should be directed to the
Office of the Executive Secretary
(call 610-282-1100 ext. 1464 or
fax to 610-282-2254 or send email

to: tfdO@email.allencol.edu). ffi
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~ BOOK REVIEWS

Common Truths: New

Perspectiveson Natural Law
Edited by Edward B McLean
ISI Books, 2000
ISBN 1-882926-35-8

345 pages (includes index),
$24.95
Reviewed by Richard S. Myers

N aturallaw is, if nothing
else, responsible for a
minor publishing boom.

In a recent review essay (in the
Weekly Standard) of eight new
books on natural law,].
Budziszewski noted that at least

twenty-six books published in the
United States in the last two years
have "natural law" in their titles.

There are a number of explana-
tions for this revival of scholarship
in natural law, the most persuasive
of which is the recognition of the
bankruptcy of modern liberalism.

In its legal manifestation, mod-
ern liberalism is best represented by
the "thought" expressed in Planned
Parenthoodv. Casey (1992), where
the United States Supreme Court
stated: "At the heart of liberty is
the right to define one's own con-
cept of existence, of meaning, of
the universe, and of the mystery of
human life." Some constitutional

scholars have read Casey, with
some justification I might add, as
supporting the idea that moral
relativism is a constitutional com-

mand. As Caseyitselfmakes clear,
this line of thinking leads to the
institutionalization of the culture of
death.

The return to natural law is an
answer to the culture of death.
This volume-Common Truths:

New Perspectiveson Natural Law--
is part of this effort to answer our
current crisis by recovering the

enduring wisdom of the natural
law tradition.

The book is a collection of

essays that were first delivered as
part of the Goodrich Lecture
Series at Wabash College, where
Edward B. McLean holds the

Eugene N. and Martin C. Beesley
Chair in Political Science.
McLean has assembled an interest-

ing set of essays by a distinguished
group of participants. I think it is
fair to say that any volume that
contains papers by Ralph
McInerny,]. Rufus Fears, John
Jenkins, c.S.c., Timothy Fuller,
Alasdair MacIntyre, Virginia
Black, Robert P. George, Russell
Hittinger, Janet E. Smith, the late
Edward]. Murphy, William N.
Riley, Ian A. T. McLean, and
Charles E. Rice will be well

worth reading. This volume does
not disappoint.

The volume consists of three

major parts. It begins with an
introductory essay by Ralph
McInerny ("Are There Moral
Truths That Everyone Knows?")
and ends with an essay by Charles
E. Rice ("Natural Law in the
Twenty-First Century"). The
three principal parts address Natu-
ral Law and History, various Top-
ics in Natural Law Theory, and
the Praxis of Natural Law.

One of the real attractions of
this book is its overall tone of

"rationality." The essays are writ-
ten with the expectation that the
reasoning employed is under-
standable and that it has the

power to persuade one who reads
the arguments with an open
mind. As Ralph McInerny states
in his introductory essay, the
theory of" [n]aturallaw maintains
that there is a common fund of

knowledge, truths we can assume
that everyone-anyone-already
knows." (p.l.) Alasdair MacIntyre
(in his contribution, "Theories of
Natural Law in the Culture of

Advanced Modernity") maintains
that every natural law theory
agrees "that our human nature is
such that, as rational beings, we
cannot but recognize that obedi-
ence to some particular set of pre-
cepts is required, if we are to
achieve our good or goods, a rec-
ognition that is primarily expressed
in our practice and only second-
arily in our explicit formulation of
precepts." (p. 94.) As the essays in
this book demonstrate, natural law
states "common truths;" it is an

appeal to "common sense"- a
wisdom "that all plain persons have
within themselves the capacity to
understand." (p. 92.)

In all of this, I was reminded

of Pope John Paul II's great encyc-
lical Fideset Ratio, which is an

affirmation of the greatness of rea-
son. When many have lost confi-
dence in the ability of reason to say
anything of meaning, to say some-
thing true, the Pope makes an
impassioned defense of reason. The
whole encyclical affirms that "the
human being can come to a uni-
fied and organic vision of know 1-
edge" based upon "the human
capacity to know the truth."

The modern separation of faith
and reason has, paradoxically, re-
sulted in the loss of the dignity of
reason. As Cardinal Ratzinger, in
his reflections on Fides et Ratio,
stated: "the modern attitude re~
veals at the same time a false hu-

mility and a false presumption: a
false humility that does not recog-
nize in the human person the ca-
pacity for the truth; a false pre-.. FCS Quarterly. Spring2000
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sumption by which one places
oneself above things, above truth
itself, while at the same time mak-

ing the extension of one's power,
one's domination over things, the
objective of one's thought." In the
face of this modem attitude, it is
the intention of Fideset Ratio and

in its own way it is the goal of
Common Truths to encourage us all
to have fresh confidence in the

capacity of reason to find the truth.

Another strength of this vol-
ume is its effectiveness in debunk-

ing certain pervasive myths about
natural law. One recurrent myth
about natural law is that it is a

"Catholic" concept-and hence
that appeals to natural law in our

public life violate the separation of
church and state. J. Rufus Fears's
lengthy essay (37 pages-the
longest in the volume) on "Natu-

ral Law: The Legacy of Greece
and Rome" is particularly strong
in destroying this myth. His essay
is an extremely valuable "general
survey of the idea of natural law

in Greco-Roman antiquity"
(p. 50 n.4), and should serve as a
decisive refutation of the notion

that natural law was something
invented by a Dominican friar in
the thirteenth century.

Another idea that this volume
debunks is that natural law is a

threat to liberty, that it is an op-
pressive doctrine that will be used

to impose a "sectarian" concep-
tion of morality. This idea is de-
bunked in two ways. First, certain
essays-particularly those by
Robert P. George and Russell
Hittinger-reveal that natural law

often has a very modest scope.
George's essay ("Natural Law and

Positive Law"), for example, is
quite good in rebutting the argu-

'oIIi

III

'i

ment that people need to worry
that judges who believe in natural
law will try to enforce it from the
bench. As George makes clear,
the question of whether judges
have the power to invoke the
natural law in their decision mak-

ing is not a question to which
natural law provides the answer.
The proper judicial role in this

regard is one that each legal sys-
tem must decide on its own as a

matter of positive law. Russell
Hittinger's essay ("Natural Rights
and the Limits of Constitutional

Law") also is characterized by a
degree of humility about the

scope of natural law. As Hittinger
describes, "[the] framers and
ratifiers of the U. S. Constitution

certainly believed in natural
rights." (p. 189.) Yet, these prin-
ciples were not directly written
into the Constitution. Instead, the

Constitution protected liberty
primarily by structural mecha-
nisms-separation of powers at
the national level, with a national

government of enumerated pow-
ers, and federalism. Moreover,

Hittinger explains why it might
make sense to avoid trying to
incorporate" abstract principles of
justice or of natural rights" (p.
180) directly into the Constitu-
tion. As Hittinger summarizes the
point: "The framers understood
that from unbounded individual

liberty comes despotism and that
one of the best ways to limit the
despotic tendencies of government
is to eschew broad and under-

specified rights claims." (p. 190.)
Second, many of the essays

make the point that, contrary to
what modem culture fears, natural
law is ultimately protective of
human liberty. Charles E. Rice's

essay, echoing the writings of Pope
John Paul II, is a particularly good
summation of this view. Without a

belief in objective moral norms, it
is impossible to limit the preten-
sions of the modem state. Without

an understanding of the link be-
tween freedom and truth, govern-
ments that purport to protect hu-
man rights often actually represent
grave threats to liberty.

Other essays that are worthy of
note include Timothy Fuller's
contribution ("John Locke's Re-
flections on Natural Law and the

Character of the Modem World")
and Janet E. Smith's paper ("Natu-
ral Law and Sexual Ethics").
Smith's essay, which is a helpful
effort to apply natural law to con-
crete moral issues in the realm of

sexual ethics, is the best of the

essays on the practice of natural
law. The others-on contract law,
tort law, and criminal law-are less
successful.

In sum, this volume is a wel-

come addition to the growing
literature on natural law. The book

is an extremely accessible introduc-
tion to the wisdom of natural law.
I doubt if the members of the Fel-

lowship of Catholic Scholars will
find much "new" in this offering,
but if one is looking for a readable
survey of this field (perhaps in a
class for undergraduates who are
being introduced to natural law),
this book is a great place to start. ffi

Richard S. Myers is professorof law at

Ave Maria School if Law.
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EI fundamento antropolOgico de

lafilosofia politica y moral en
Thomas Hobbes, Maria L. Lukac
de Stier, Buenos Aires:

Universidad Cat6lica Argentina,
1999, 336 pages.

Already during his lifetime
Hobbes was the subject
of much controversy.

The debate about the merits of
his work has continued until the

present moment. Some historians

charge Hobbes with destroying
constitutional government, reli-
gious authority and traditional
ethics, while others consider him

one of the pillars of modern
thought. Since Hobbes is not
always very clear, uses such terms
as law, will, nature, etc., in a

sense differing from their gener-
ally received meaning, occasion-
ally modifies his views or is in-
consistent, interpretations of the
precise meaning of his theories
often differ. Several commenta-

tors study only Hobbes' political
theories. Prof. Lukac has the

merit oflooking for their foun-
dation in his anthropology. She
not only stresses that according
to Hobbes men are driven by a
"perpetual and restless desire of
power after power," but high-
lights some central theses of his
philosophy of nature insofar as
they influenced his political

theory: Hobbes' idea of causality
as mere efficient causality, his
materialism (reality is nothing
but bodies in movement), his
applying the mechanical model
to the human mind, his theory
that the acts of the will are

caused by something external to
it. Hobbes wished to formulate a

..

method that with mathematical

certitude allows people to live in

safety. The analyses of the author
do not provoke much admira-
tion for the depth of Hobbes'
thought.

Passing to his political theo~
ries Prof. Lukac shows that both
man's natural condition and natu-

ral state, as Hobbes describes
them, are not the result of an

analysis of a historical stage of
human life, but an abstraction

based on the conduct of people in
our societies (p. 110). However,
human passions are caused by
impressions by outside objects, as
are the acts of the will. Free acts

are always necessary; they are
only free insofar as there are no
obstacles. Man makes his own

well-being the source of all his
actions. Lukac points out that this
egoism, combined with mecha-
nism, excludes any real love other
than self-love (p. 185). There is
no supreme good; happiness con-
sists in moving from one object
to another. Every action is indif-
ferent as to moral value; justice is
the execution of the contract one

has made. By his nature man is
disposed to combat his fellow-
men. What Hobbes calls laws of
nature are considerations of what

is conducive to the preservation
oflife; these laws are subject to
civil law.

Taking into account the
various interpretations of a vast
array of students of Hobbes,
Lukac deals with the difficult

subject of "giving up one's
rights" to a leader, representation
and authorization, concepts by
means of which Hobbes attempts
to explain how people yield their

rights to the sovereign, whose

sovereignty is characterized by
irrevocability. There is no con-
tract between the sovereign and
the citizens (as is often mistak-
enly assumed). The latter mutu-
ally agree to submit themselves
to receive protection in ex-
change for total obedience. The
sovereign is also entirely free in
conducting foreign policy, for
which there are no moral rules

whatsoever. Hobbes attempted
to conceive a system in which
the sovereign himself is free from
observing the law and concen-
trates legislative, executive and
judicial power in his own per-
son, absorbing also religious au-
thority. Hobbes' concern was to
devise a method to avoid civil
war on the basis of an undiluted
materialism and the abandon-
ment of traditional ethics. He

appears not to have noticed the
fact that the sovereign may also
be a power hungry man who is
likely to look after his own ad-
vantage more than after that of
the people who entrusted them-
selves to him in order to find

some safety and an orderly life.
The reader is grateful to

Prof. Lukac for showing how
Hobbes' materialism impregnates
a great part of his political phi-

losophy.

LeoJ. Elders, S. VD.
Kerkrade, The Netherlands
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BOOKS RECEIVED

ALBA HOUSE

2187 Victory Blvd., Staten Island,
NY 10314-9976

Crossways: FormingOurselvesin theMind of
Christ. James Hogan. xii + 180 pages.
$12.95 paper. ISBN 0-8189-0870-X

The Five Wounds ofJesus and Personal

Traniformation.Joseph A. Grassi. xi + 147
pages. $8.95 paper. ISBN 0-8189-0838-6

A JourneyThroughRevelation:A Messagefor
the Millennium. Bertrand A. Buby, S.M. xv

+ 158 pages. $14.95 paper. I~BN 0-
8189-0832-7

Little Banquets for Ordinary People: Epipha-

nies of Every Day. Edward J. Farrell. xii +
161 pages. $9.95 paper. ISBN 0-8189-
0873-4

Reason is Beguiled: On the Mystery of

Martyrdom and of Total Self-Gift. Michele
T. Gallagher. xvi + 142 pages. $10.95

'paper. ISBN 0-8189-0876-9

The Vision of the Beloved Disciple: Meeting

Jesus in the Gospel ofJohn. George T.
Montague, S.M. ix + 86 pages. $5.95
paper. ISBN 0-8189-0835-1

THE CATHOLIC UNIVERSITY
OF AMERICA PRESS

P.O. Box 4852, Hampden Station,
Baltimore, MD 21211

Canonical Collections of the Early Middle

Ages (ca. 400-1140): A Bibliographical

Guide to the Manuscripts and Literature.
Lotte Kery. 311 pages. $54.95 hardcover.
ISBN 0-8132-0918-8

St. Jerome: On fllustrious Men. The Fathers

of the Church Series, Vol. 100. Thomas P.

Halton, trans. 211 pages. $34.95 hard-
cover. ISBN 0-8132-0100-4

WM. B. EERDMANS
PUBLISHING CO. ~

255 Jefferson Ave. S.E., Grand Rap-
ids, MI 49503

Newman'sChallenge.Stanley L.Jaki. viii +
323 pages.$20.00 paper. ISBN 0-8028-
4395-6

EDWARD MELLEN PRESS

P.O. Box 450, Lewiston, NY 14092-
0450

Preserving a Good Political Order and a

Democratic Republic. Stephen M. Krason.
232 pages. $89.95. ISBN 0-7734-8487-6

IGNATIUS PRESS

2515 McAllister St., San Francisco,
CA 94118

The Christian Imagination: GK. Chesterton

on theArts. Thomas C. Peters. 157 pages.
$12.95 sewn softcover. ISBN 0-89870-
757-9

Literary Converts. Joseph Pearce. $24.95
sewn hardcover. ISBN 0-89870-790-0

Prayerfor Beginners. Peter Kreeft. 125
pages. $9.95 sewn softcover. ISBN 0-
89870- 77 5-7

The Shadowof His Wings.Fr. Gereon
Goldmann. 345 pages. $14.95 sewn
softcover. ISBN 0-89870-774-9

LEXINGTON BOOKS

4720 Boston Way, Lanham, MD
20706

BrightPromise, Failed Community: Catholics

and theAmerican Public Order.JosephA.
Varacelli. 160 pages. $45.00 hardcover.
ISBN 0-7391-0086-6

MAGNIFICAT INSTITUTE PRESS

P.O. Box 60591, Houston, TX 77205

SecondExodus.Martin Barrack, forewords
by Rev. John A. Hardon, S.J.and Rev.
William Most. viii + 388 pages. $14.95
paper. ISBN 0-9657125-2-4

NEW WORLD LIBRARY

14 Pamaron Way, Novato, CA 94949

CalmSurrender:WalkingtheHardRoadof
FOigiveness.Kent Nerburn. 144 pages.
$16.00 hardcover. ISBN 1-57731-119-1

OHIO UNIVERSITY PRESS

Scott Quadrangle, Athens, OH
45701

The Historyof Islam in Africa. N ehemia
Levtzion and Randall L. Pouwells, eds.

592 pages. $26.95 paper. ISBN 0-8214-
1297-3

ST. AUGUSTINE'S PRESS

P.O. Box 2285, South Bend, IN
46680-2285

Averroes'Middle CommentaryonAristot/e's
Poetics.Averroes. Charles Butterworth,

trans. xxi + 161 pages. $35.00 hardcover.
ISBN 1-890318-03-5

Deathand Immortality. JosefPieper.134
pages. $11.00 paper. ISBN 1-890318-18-
3

Making: The ProperHabit of Being.Marion
Montgomery. xii + 340 pages. $37.50
hardcover. ISBN 1-890318-39-6

Perictionein Colophon.Roger Scruton. xii
+ 254 pages. $30.00 hardcover. ISBN 1-
890318-59-0

SOPHIA INSTITUTE PRESS

Box 5284, Manchester, NH 03108

TheAquinas Prescription:St. Thomas'sPath
to a Discerning Heart, a Sane Society, and a

Holy Church. GeraldVann. xxix + 182
pages. $14.95 paper. ISBN 1-928832-09-
1

How to Get More Out of Holy Communion.
Peter Julian Eymard. 142 pages. $11.95
paper. ISBN 1-928832-08-3

The Little Way of the InfantJesus: How the

Christ Child LeadsYou to God. Caryll
Houselander. 176 pages. $12.95 paper.
ISBN 0-918477-33-6

TrueDevotion to theHoly Spirit. Luis
Martinez. 288 pages. $14.95 paper. ISBN
1-928832-05-9

UNIVERSITY OF NOTRE DAME
PRESS

Notre Dame, IN 46556

DoesGodSuffer?Thomas G.Weinandy,
OEM. Cap. x + 310 pages. $22.95 sewn
softcover. ISBN 0-268-00890-6

NegotiatingIdentity: Catholic Higher Educa-
tion since 1960. Alice Gallin, O.S.U xiii +
269 pages. $32.00 cloth. ISBN 0-268-
01489-2

UNIVERSITY PRESS OF
AMERICA

4720 Boston Way, Lanham, MD
20706

In the Imageof God:A Christian Response
to Capital Punishment. Aharon W Zorea.
304 pages. $38.50 paper. ISBN 0-7618-
1556-2
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Ex CATHEDRA

Best-Laid Plans
II
.

I

F
ather Robert Spitzer, President of
Gonzaga University, recently canceled a
scheduled appearance of a Planned Par-
enthood official on his campus. The pre-
dictable reactions ensued. Spitzer's fellow

Jesuit Thomas Reese, editor of America, spoke of the
cancellation as an assault on academic freedom.

Reese saw the ban is an admission that Gonzaga has
failed in its task to produce a student body mature
enough to listen to anything and judge for itself

This typical misunderstanding of academic free-

dom was effectively countered by Father Spitzer. Of
course any issue can be discussed in the academy, but
PP is an advocacy group and abortion provider. It is

all too true that Catholic students are ill-equipped
against the forces of the Culture of Death. How many
have been taught a moral outlook at variance with the
zeitgeist? How many have heard the Catholic view on

homosexuality, pre-marital sex, contraception, etc.?
The late Ruth Pakaluk regularly demolished PP rep-
resentatives in debate. That is the sort of confronta-

tion Catholic students should hear. Meanwhile,

Father Spitzer deserves our support. RM
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