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UN TOURNANT DANS ~A CONCEPTIu~ D~ ~'HOMME 
AU SEIN DE L'EGLI~E CATHOLIQUE ROMAINE, 
CONSIDEREE COMM~ IN~TITUTION, ENTRE 
1958 et 1970, selon trois écrits pastoraux 
en vigueur en Amérique du Nord 

Quelle conception de l'homme l'Eglise catholique romaine 
présente-t-e11e dans son enseignement? Tel est l'objet de la 
présente dissertation, à partir d'une analyse comparative de 
trois écrits d'ordre pastoral, utilisés en Amérique du Nord de 
1958-1970 avec l'approbation de l'autorité ecclésiastique. 

La conception de l'homme sous-jacente à ces trois écrits 
se révèle particulièrement dans deux points: le contenu de la foi 
d'une part, et la relation entre Dieu et l'homme, d'autre part. 

La présent recherche nous permet de déceler une nette 
evo1ution d'une conception "c1~ssique" de l'homme vers une 
conception "relationnelle". Ue tournant n'a pas nécessairement 
débuté ou atteint son terme dans les années 60. uependant il 
est clair que deux approches de l'homme étaient simultanément 
mises en valeur durant cette période. 

Nous tentons également de dégager certaines implications 
th.éologiques de cette évolution ainsi que leurs conséquences 
pastorales sur les plans théorique et pratique. 
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A SHIFT IN THE CONCEPTION OF MAN IN THE 
ROMAN CATHOLIC CHURCH AS INSTITUTION, 
1958-1970: as manifested in three pastoral 
publications used in North America 

What is the conception of man in the Roman Catholic Church? 
This dissertation studies the question through a comparative 
analysis of three pastoral publications which were used with 
hierarchical approval in North America between 1958 and 1970. 

The conception of man underlying these publications manifests 
itself in two areas: faith content and the God-man relationship 
encouraged. 

As a result of this investigation, we maintain there was a 
shift from a "classical" to a "relational" conception of man. 
This does not imply the shift was begun and/or completed in 
the 1960s. we merely maintain that at least two understandings 
of man were being promulgated simultaneously by the Church in 
North America at that time. 

We consider sorne of the theological implications of this shift 
in terms of their consequences as weIl as sorne of their practical 
and theoretical dimensions. 
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degree of Ph.D. 
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PREFACE 

The form this dissertation has taken is possible becauee 
of the background material and insights which l received from 
professors of the pastoral instjtutes of Lumen Vitae in 
Bruxelles, l'Institut Supérieur de Pastorale Catéchétiqu~ de 
l'Institut Catholique in Paris, and the Nijmegen Hi~her 
Insti tute of the Netherlands. 'rhe research completed a t these 
centers broadened the conclusions of this thesis. As a result 
of studying the directions taken by these institutes between 
1960-1970, it is possible to claim that the suggested conse
quences of this dissertation are more than theoretical 
insi~hts coming exclusively from an emphasis of sorne officinl 
pastoral publications of the 1960s. These consequences have 
roots in the practical areas of at least three pastoral 
centers of thought in the Roman Catholic Church. 

l wish to express my gratitude especially to the pr'E'sent 
Director of Lumen Vitae Institute, J. i3ouvy, S.J. and ta its 
founder, G. Delcuve, S.J. for their gracious welcorne to the 
center and interest in this research. Th~ privilege of hein': 
able to listen to the founder's original vision of the insti
tute, and to the present Director's thoughtful concerns that 
the deepest of Christian perspectives of man be preserved and 
developed in the midst of the rapidly changing orientations 
of Lumen Vitae, brought the problem of this thesis into clearer 
focus. 

Special thanks are due to six of the professors of Lumen 
Vitae, three of whom were my professors at the Universit~ de 
Montréal, A. Godin, S.J., P. Ran-,vez, S.J. and M. van Caster, 
S.J. aIl of whom were forerunners in the fields of psychology 
and anthropology at the Institute. As a more recent member of 



the faculty, J. Lombaerts, F.S.C. was in a position to 
appreciate the different emphasis placed on man in the last 
half of the 1960s. It is to him, and to P. Erdozain, S.J., 
that l am most grateful for gaining access to the archivaI 
data of curriculum orientations and changes as weIl as ta 
final papers and theses submitted by students over the 
10 year periode l am gratefui to P. Delooz, S.J., whose 
assistance as a sociologist helped to clarify the dimensions 
of the apparently changing conception of man at Lumen Vitae. 

l am grateful as weIl to J. Audinet, Director of 
l'Institut Supérieur de Pastoral Catéchétique de Paris, for 
his time and for permission to consult the course descriptions 
and preparations of those on the faculty between 1960-1970. 

Appreciation should be expressed aiso for the insightful 
suggestions for this dissertation given by C. Neven, C.S.Sp., 
Director of the Nijmegen Institute. His breadth of vision 
places the Church in Molland in the context of being only one, 
among many possible, concretely diverse manifestations of 
Roman Catholicism in the world today. For this reason, Father 
Neven encouraged the development of this research on the con
ceptions of man which seem to have been present already in the 
Church of the 19608. l am thankful to H. Koenen, S.J. and 
G. Lottman for inviting me to their national weekly seminars 
for pastors and catechists. The team's questions and approach 
te problems helped to cIal'ify the scepe of this dissertation. 

The question which is at the base of this dissertation 
began to clarify itself in Rome. Had there been a chan~e in 
the conceptton of man in the official pas~orai positions of the 
Church in the 1960s? An interdiscipl:i.nary committee at the 
Gregorian University was just beginning to study the conception 
of man wi thin the Conciliar documents of Vatican II. l am 
gratefui te P. Tofari, S.J., a sociologist on this team, for 
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his time. for his encouragement to continue this thesis, and 
especially for invaluable suggestions on how to proceed and to 
interpret the documents used. Another who assisted was 
Mgsr. Vincenzo Carbone, archivist for the Vatican Archives of 
Vatican Council II, who permitted me to have access to the 
otherwise unavailable and unpublished (sub-secreto) four drafts 
of the Pastoral Constitution on the Church in the Modern World. 

l owe an equally important debt of gratitude, to Charles 
Davis, Chairman of the Department of Religious Studies, Sir 
George Williams University, Montreal, for graciously speaki.np.: 
with me at the earliest stages of this research and for allowing 
me to use his personal copies of the drafts of the Pastoral 
Constitution which he had used du ring his participation in the 
Second Vatican Council. l appreciate as well the time and 
suggestions of Gregory Baum, O.S.A. of the Department of 
Religious Studies, St. Michael's College, Toronto, who was the 
first persan, besides my director, with whom l discussed the 
thesis project. 

To my director, Joseph G. McLelland, l express my sincere 
appreciation not only for agreeing to direct this dissertation 
but also, and Most especially, for his creative insights and 
humor which made the research and publication the enjoyable tasle 
it was. 

My gratitude ls expressed to Valerie MacDevitt who tvped 
the, manuscript and, to Katherine French and Anna Marie Vadnais 
who proof read this work. Without their tireless assistance and 
encouragement this dissertation would not have been completed in 
the spring of 1973. 
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This dissertation is intended as a general contribution 
towards further study of the underlying conceptions of man opera-



tive in the institutions of a societYi and a specifie contribu
tion to such a study of the Roman Catholic Church as an 
institution in North America in the 19605. l eonsider my 
original contribution towards such a study to be in the 
following areas. 

Firstly it is the first time that the se three pastoral 
pUblications are comparatively analyzed in order to discover 
their underlying conception(s) of man. Secondly, based on the 
method of comparative analysis, l constructed my own warking 
descriptions of the conception(a) of man which seern to underlie 
each of the publications uaed. Thirdly, l explieate the shift 
whieh oceurs in the conception of man as it rnoves away fro~ a 
classical to a relational conception. Fourthly, l attempt ta 
develop sorne of the theological consequences and the implic~
tions of having at least two world-views existent simultaneously 
in the sarne institution. 

'Since this is the first time these three pUblications have 
been eomparatively analyzed in order to construct their under
lying conception(s) of man, there are no "related works" 
immediately relevant to this study. Neither do there seern to 
be any works immediately relevant regarding the process of the 
construction of the conception(s) of, man operative within an 
institution. 

There are, however, five works which have especially 
influenced the method of this dissertation. J. H. van den Bergls 
The Changing Nature of Man; Zevedei Barbu's Pro~le~~of 
Historical Psychology; Peter Berger's and Thomas Luckmann's 
The Social Construction of Reali~; Remy Kwant's f~enom~~Qlqgy 

of Social Existence;, and, William A. Lui jpen and Henry J. ' 

Koren's First Introduction to Existential Phenomenology. The 
insights expressed in the books of van den Berg, Barbu., Kwant 
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and Luijpen in regard ta the perspectivity of man in his world 
have proven basic and invaluable for the' development of this 
thesis. Although the theories on the role of a sociology of 
knowledge in the construction of reality suggested by Berger 
and Luckmann are extraordinarily significant in any attempt to 
discover the world-view(s) existing within institutions, their 
specifie method was not used in this dissertation. The method
ological direction of this thesis, however, would not have 
been possible without an awareness of the insights of Peter 
Berger and Thomas Luckmann. 

5 



INTRODUCTION 

Has there been a shift in the conception of man in the 
Roman Catholic Church as an institution? This question has 
historical roots deeper than the 1960s in North America. It 
was, however, in that decade and on this continent that the 
need to raise the question became apparent. Cul turally, i t 'f"as 
a time when the human value~ which had been taken for granted 
as commonly shared and as fundamental for the good of North 
Arnerican society and the institutions within it, were no longer 
being taken for granted either as commonly shared or as for the 
common good. That was the time as weIl when new horizons seemed 
to be opening and new relationshipsdeveloping. 

The general purpose of this dissertation is to suggest 
that underlying the apparent shift in the emphasis on values in 
North America in the 1960s is a shift in the very understanding 
of man himself. Such a shift manifests itself in Many places 
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and ways in a society. One of these places. is through its insti
tutions, and one of its ways is through the kinds of relation
ships these institutions encourage men to have with each other. 

The specifie purpose of this dissertation is to discover 
whether or not there has been a shift in the conception of man 
underlying one of the institutions in North America: the Roman 
Catholic Church. In order to 'construct' the conception(s) of 
man in such an institution, this work analyzes comparatively 
the content of the faith and the kinds of God-man relationshjns 
encouraged by that institution in three of its hierarchically 
approved publications. 

From such an analysis it is possible to construct a con
ception of man in a manner similar to one described by 



Z. Barbu when he explains that if behaviour cannot be 
observedl 

One can only infer it from, or 'construct' it out 
of indirect and normally incomplete evidenèe made 
available to hirn by historical sources. (In this 
way) • • • one can speak about a personality struc
ture characteristic of the archaic or of the 
classical era of Greek society, • • • or modern 
personality structure. Similarly one can speak -
as D.Riesman does - about an 'other-directed- and 
an -inner-directed' personality structure character
istic of the present day and of the earlier stages of 
American culture respectively. 1 

The following pastoral publications which are the histori
cal sources for this dissertation were chosen because they 
were used by the Roman Catholic Church as an institution in 
North America between 1958-19701 A Catechism of Christian 
Doctrine, revised edition of the Baltimore Catechism, #2, 1958, 
A New Catechism, Catholic Faith for Adults (of the Netherlands), 
1966 and with Supplement, 1969; and, the Pastoral Constitution 
on the Church in the b'Iodern World, promulgated by the Fathers 
of the Second Vatican Council in 1965. 

Although this selection involves comparing two catechisms 
with a Conciliar document, it was made on the basis of what 
the publications have in common. First, aIl are pastoral publi
cations, that is,they were written to assist man on the levei 
of his everyday life in the Catholic Fai th.2 Second, aU, 

11 Zevedei Barbu, Problems of Historical Psycholo,gy. Ile'.., 
York, Grove Press, p. 4. 
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21 Although aIl authentic theolosJ i9 pastoral, it is 
possible to speak of particular theological works as specifically 
pastoral insofar as they are written to assist man on the practi
cal level of living his faith and in order to distinguish them 
from those theological works written to clarify the theoretical 
bases of the faith, for example, its doctrine, .etc. 



are addressed to Catholics in general for the purpose of 
furthering their education in the faith. Third, they are used 
with the tacit or explicit approval of the hierarchy in North 
America. 3 Fourth, they were used in North America between 
1958-1970. 

The use of these particular publications is not meant to 
imply that these are the only, or even the most important, ones 
of the institutional Church during that time. They are merely 
three which appear representative since aIl were addressed to 
Catholics in general and all were circulated throughout North 
America in that decade. Nor is the study of the Church as an 
institution meant to imply that this dimension of its presence 
in society is the only, or even the MOSt important, one. It i8 

3' "North America" throughout this dissertation refers 
to Canada and the United States. No separate study of a 
Canadian catechism was do ne because no Canadian catechisrn 
differed significantly from tbat of Baltimore's, neither was 
any one written for adults to compare with that of the Dutch. 
Since all of the adul t catechisn,"'j up until at least 1958 shared 
the sarne common source material (which will be developed in 
Appendix 1) the general construction of the conception of man 
underlying the Baltimore catechism applies as well to those of 
Canada. 

tl]: It was not until the publication of Viens vers 
le Père which began ta be used in French sectors of Quebee in 
1964 and then translated into English and used as the official 
Canadian catechism, that there was any serious departure from 
the traditional catechisms. However, this catechism, published 
by the Paulist Press for the United States and English speakin~ 
Canada in 1-966 as Come to the Father, was written especially 
for the age levels of the child in the grade school and, for 
this reason, was not used in this dissertation which is con
cerned with publications originally intended for the adult 
Christian comrnunity. 

The Dutch catechism and the Pastoral Constitution were used 
with at least tacit hierarchical approval in both Canada and the 
United States during the 1960s. 
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being studied because it is through the institutional dimen
sion of its presence in the world that the Church has inserted 
itself into society. 

A better understanding o~ the changes in values and human 
responses which manifested themselves in the RCC 4 in North 
America during the period under consideration could arise from 
an awareness of the conception(s) of man underlying that 
institution's officially presented positions. There are many 
wa.ys to work through the massive amount of material involved in 
a comparative analysis of the Baltimore and Dutch catechisms 
and the Pastoral Constitution. For purposes of this disserta
tion, there are two reasons why the analysis is narrowed to a 
study of the content of the faith and of the kind of God-man 
relationships these publications encourage. Firstly, the con
tent area is fundamentally the sarne in aIl three pastoral works, 
and, secondly, a study of the kind of God-man relationship(s) 
encouraged in each allows for a construction of the conception 
of man based on the raison d'êtr~ of the Church in every agea 
the relationship between God and man. 

The following are the working descriptions and meanings 
intended by the words and terms used throughout this disserta
tiono Shift means a change in perspectivity. A shift would 
manifest itself in an institution by the appearance of new 
relationships, ,new values and new horizons. Man is used te 
signify humanity in general and the person as an individual and 
social member of humani ty in par"ticular. The use of .2.2.nc~tio~ 

4: The use of Rec throughout this dissertation stands for the Roman Catholic Church. 

9 



of man or perspective on man implies the way in which man i.s 
perceived by the institutional Church. World is used ta 
embrace the broadest scope of man's reality and is intended 
therefore in the case of this study, to include GOd, himself, 
and fellowman. Although world-view is used often inter
changeably with conception of man or perspective on man, it is 
used also to describe the broadest perspective on life 
apparently held by the institutional Church. The RCC as 
institution means that aspect of the Catholic tradition which 
has organized itself into specific patterns of relationships 
among hierarchy and lait y and has concretized itself in terms 
of specifie beliefs, laws, and ways of serving society under 
the coordination of the 'Pope of Rome and the members in 
affiliation with him. Unless otherwise stated, any use of the 

·term Roman Catholic Church intends that it be considered 
exelusively as institution. 

As a result of this study, we maintain that it i6 possible 
to construct at least two conceptions of man underlying these 
pastoral pUblications used in North America by the RCC as an 
institution between 1958-1970. The one will be called a 
classical perspective on man, the other a relational one. 'fhe 

shifting from a classical to a relational world-view seems to 
be making it possible for another perspective to emerge. We 
refer to this in the last chapter as a newly ~gi!'}g view of 
man.since it is not developed in the publications used, but 
seems to be possible because of the differenee in world-views 
presented in these pastoral publications. We do not intend to 
imply that the new horizons and. n~wly emerlSing view of man ..... hich 
seems possible is being explicitly encouraged by the institu
tional Church. We are suggesting only that this new perspec-
ti ve on man (the vague ol..l.tlines of which are sketched by sorne 
contemporary theological authors) seems possible because of the 
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shift in the perspective on man which, we maintain, occurred 
in the RCC as an institution. 

These conceptions of man are described briefly in this 
Introduction in terms of the typology used throughout this 
work. First, the words given and taking up are used to des
cribe two phenomena in man's life, 1) givens- the phenomena 
which are considered basic realities or starting points in a 
person's life, for example, for a Catholic, God as Person(s). 
In this dissertation, "given" is used interchangeably with 
"content" of the faith; 2) taking up- the process by whicha 
man chooses the way in which he will deal with the givens of 
his particular life, for example, will he develop a relation
ship with God or not? A man may question how he should take 
up his givens, but it is entirely possible that he may never 
raise such a question. He may, for example, presume that the 
way which is commonly accepted by others is his way as welle 
The way in which a man takes up the givens or content of his 
faith suggests the kind of rclationship he is developing with 
God. We can say, therefore, that the perspective on man con
structed from the way in which the institutional Church 
perceives the content of the faith, and the kind of God-man 
relationship it encourages, reveals how the Church as institti
tion conceives of man at a particular time and place. 

The process by which a pers on takes up the givens of his 
life, or the kinds of God-man relationships which develop as he 
takes up the content of his faith, is called integration. The 
relationship between God and man differs according to the way 
in which a person takes up the content of his faith. The way 
in which a person integrates his life reveals his perspective 
on life. The perspective(s) on man underlying the pastoral 

11 



.:.'. 

publications used in this dissertation are cons~ucted from 

a study of their content and of the kind of God-man relation

ship each encourages. 

The classical perspective on man, which we maintain 

underlies the Baltimore catechism and is present in the 

Pastoral Constitution as well, can be described as one in which 

man sees himself in reference to hirnself. He conceives of him

self as a spirit and a body in a dichotomous rela1tionship~ Man 

places himself midway in a vertical hierarchy of being which 

progresses upward from material to spiritual realms. As spirit

body in this echelon, spirit is considered to be essentially 

higher than body. 

Within this scheme, therefore, man conceives of God as 

Pure Spirit, out of this world, and at the top of the hierarchy 

of being. He sees himself as an image of God with man's like

ness to God thought of as mainly in the spirit. Man, therefore, 

is seen as coming closer to God in proportion to his ability te 

withdraw from the world and become more like a spirit. 

Classical man perceives the world as part of a universe which 

has an inherent order and design. This order and design ie con

sidered as external and separate from man at aIl times. Man's 

life, therefore, is to be taken up by conforming to this outside 

design. 

In the Catholic context, failure to conform to this outside 

order, for exarnple by breaking one of its laws or living as if 

there were no objective order and meaning in the universe, i8 ta 

fail to become what from all eternity one was destined te become • 

This constitutes failure to do the will of God. Man therefore 

focuses on himself as an individual - on his individual abiliti~s 



and inabilities to conform to a pattern outside, to keep certain 
laws, etc. Perfect conformity is the' ideal. Withdrawal'from 
worldJyconcerns becomes the spiritual path to individual perfec
tion and the way to maintain harmony in the universe.' 

Within a classical world-view, man questions neither hie 
givens (for example, the order in the universe, God as Pure 
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Spirit outside of this life), nor the way he is supposed to take 
them up (for example, the way in wh5.ch he is to keep certain laws). 
The latter is very cleara conform to the design outside, the will 
of God, by believing certain things the Church teaches as truths, 
and keeping the laws in the way in which the Church teaches they 
must be kept. Both the givens and the ways in which they are ta 
be dealt with are perceived as fixed realities. Creation, 
Incarnation, Redemption-Resurrection, for example, are considered 
events exclusively of the past and, therefore, as over and 
accomplished. Catholics individually take up the consequences or 
benefits of these events by conforming to the certain beliefs, 
keeping the specified laws and using the sacraments instituted by 
Christ for their individual eternal salvation outside of present 
time. 

In this way, man posits a priori meaning to his lifeo He 
integrates his life around a universal, theoretical and abstract 
order outside of himself which has been accomplished already. 
The present, as a result, is never as significant as the past, 
for example, the historical events of Christ's life. Neither is 
it as significant as the future, for example, individual salva
tion at the end of time. We may see classicai man, therefore, 
as more concerned with the eternal than with the historical, and 
with fixed essence rather than dynamic process. 

The !elational conception of man which we maintain under
lies the Dutch catechism and is aiso present in the Pastoral 



Constitution, can be described as one in which man sees himself 
not in reference to himself but in reference to the world. He 
conceives of himself as person, as one who cornes into e~istence 
only through his relationship to the world. As person-in
relationship to his world, man sees himself as co-creator of the 
world and of the meaning it has for him. 

From within a relational perspective, man sees God as Person 
in the world, as the one who continuously takes the initiatlve 
and invites man to cooperate in completing creation. Man is seen 
as an image of God, but he is Most like God when he is pr~sent in 
the world of mQ.~, co-creating the design and meaning of life., In 

this Catholic context, failure to participate in this on goinf!:' 

creation, redemption and resurrection, for exarnple, by f~ilin~ to 

care for one's neighbor, is to fail to deepen one's very relation
ship with God. Man, therefore, can be seen as describing him~elf 
in reference to the world. He sees the kind of relationshin he 
has with God in terms of the relationships he is developir.~ with 
fellowrnan. 

Within this view of man as relational, man does not Question 
his giv'ens. A.l though creation, incarnation, resurrection are 0011-

sidered to be dynamic and in process rather than as fixed and 
ahistorical, they are taken for gran'ted as the starting points of 
man's relationship to his world. Relational man, however. does 
question the way in which he is to take un the giV'ens of his faith. 
Since he is in an on-going relationship with the Gan who is still 
creating and redeeming, man must decide continuously how he can 
best participate in this process. This decision-waking brings 
about a diversity of responses - each unique and reflective of the 

culture and human condition of the time. 

In this way, the Christian Il\eaning of life is co-consti tuted 
by man in relationship to God and fellowman at a particlllar time 



in his own life and in the history of the world. Man integrates 

his life around the more particular,practical. a~d concrete rela

tionships. Although he focuses more on the present, his life is 

continuous wi th the. past and points towards the future. ','le may 

see relational man, therefore, as more concerned with the 

historical than with the eternal, with the dynamic process 

rather than fixed essence. 

As mentioned, the new view of man which can be seen emergin~ 

from the writings of sorne theological authors of the 19708 i8 

not underlying the publications used in this study. It is, 

nevertheless, a possible and future p~rspective partially 

because of the shift from classical to relational world-view. 

We describe some characteristics of this emerging perspective 

on man in the last chapter within the context of the theolo~ical 

implications arising from the shifting conception of man 

apparent in the institutional Church in the 1960s. An emergin~ 

view of man distinguishes itself from a relational one insofar 

as man describes himself in reference to himself as becoming 

more than human. This emphasis on the self becoming is not 

individualistic as in the case of a classical view, nor i8 it 

'socialistic' (in the sense of emph~sizing society first in 

order to consider the self), with the result of a self-society 

tension, as in the case of relational man. An emerging vjew of 

man emphasizes the continuity between human and divine by des

cribing it in terms of a self becoming whole, that is, by 

becoming whole, man participates in the divine. 'rhis i8 so 

because man is by his human nature more than human. 

Brief descriptions of the historical roots of the pastoral 

publications are placed as Appendices. These are to be con

sidered simply as historical additions which broaden the contexte 

of the pastoral publications. The analysis is limited to the 



published forros, as they appeared for general use in North 
America between 1958-1970. This dissertation, therefore, does 
not include in its analysis a comparison of the final publica
tions with their original drafts. These latter would be beyond 
the scope of this study which is concerned primarily with the 

hierarchically approved and published position of the Roman 
Catholic Church as an institution in North America in the 19608. 
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CHAPTER J;. 

A CATECHISM OF CHRISTIAN DOCTRINE, 

Baltimore Catechism, No.2 



This chapter maintains that the Baltimore catechism1 in its 
content, emphasis, and the kind of God-man relationship lt 
encourages, reveals a classical conception of man. This first 
chapter is an attempt to show how it is possible to arrive at 
this position. The following working description of classical 
adds to the brief one in the Introduction and is not intended to 
be exhaustive, merely to point up what we consider its most gen
eral characteristics. 

The order and design existent outside of man obliges him to 
conform to what is "out there". It implies that all things 
essential are unchangeable and considers unchangeableness a sign 
of stability and truth; it sets for itself th'e task of "holdin~ 
the whole world together" around sorne one point of integration; 
andanything that does not "fit into ll this carefully patterned 
world-view either does not exist, or does not yet know that it 
belongs. 

The classical account of man sees him as a part of the larger 
whole of the universe - a universe already full of meaning and 
therefore one to which man must conform. The points around which 
classical man integrates his life are outside himself. For the 
Greeks it was the gods, and behind even them, Moira, the "back
ground of power"; for the Christian ,it is God. There have been 
times when the Law almost replaced God in the hearts of men. When 
this happened, law - perceived as something outside of man -
became something to be kept for itself alone. To disturb the 

1: A Catechism of Christian Doctrine, (1941) revised 
edit ion of the Baltimore Catechism, No. 2, Paterson, St. Anthony's 
Gvild Press 9 1958. This No. 2 revis ion is used because it is the 
one which is the result of the work of the special Commission 

'appointed by the Catechetical section of the Sacred Congregation 
of the Council. These revis ions were begun in 1935 and completed 
in 1941. The original edition bore no authorization other than 
the name of James Gibbons, Archbishop of Baltimore, 1885. Cf. 
Appendix l of this dissertation for further historical details. 



arder of the universe was to fail ta- be what one was supposed to 
be, to fail to keep the Law. For the Greeks such disobedience 
called down the wrath of the gods. For Christians, if serious 
enough, i t was sure to be followed by "eternal damnation". 

A classical concept of man which sees him in a hiernrchy of 
life, tends to equate spirit with reason. Man is called a 
"rational animal", that is, one who operates with reason which 
makes him higher than the animals which operate only out of 
instinct and passion. This hierarchical arrangement inherited 
from the Greeks, perceives man as more than the animaIs but less 
than the gods. This classical world-view was carried into the 
Christian tradition. Since aIl the Fathers share a Platonic 'Norld
view, this view characterized the Christian Patristic age. and 
received its most powerful and influential expression in Augustine. 
This hierarchy of being was carried ta its logical extreme. For 
classical Greeks, thought was higher than action, man the contem
plative more human than man the worker. In fact, slaves were kept 
to work so man could be free to think. 2 Remn~.nts· of the PJ atonie 
description of man's soul as caged in his body3 found their way 
into Augustinian spirituality in terms of the supremacy of thp. 
soul over the body.4 

21 Sabastian de Grazia, Of Time, Work and Leisure, New York, Doubleday, 1964, pp. 31-32; Aristotle, The Politics of-Ari~totl~. transe with introduction, marginal analysis, essays, notes and indices by B. Jowett, Vol. l, Oxford, ClarlfntlQIl' Press, H385, Book l 4, pp. 6-7. 

31 Dialogues of Plato, transe with analysis and introductions by B. Jowett, Vol. l, New York, Scribners', 1911, p. 639. 
41 As one example of this, cf. Augustine r:f P.ipp'J, Ih~ City of God, abridged and translated J •. ~{" C. Hard, Lonàon, Oxford University Press, 1963, Part II, B, XVIII, # 18; XIX, #2-4. 
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A classical concept of man tends to see him in the abstract 

terms of universal mane He is describe4 in ahistorical, ~ 

priori ways as substance (soul) and accident (body), as unchang

ing nature which will last eternally, as "essence" existing in 

the abstract, universal, and theoretical. A classical world-view 

attempts to cut through the accidents of time and history to 

arrive at the eternal, universal and unchanging. This is nnt 

dissimilar from the Platonic understanding of "the unchanf.eable

ness of essences".5 for example, the soul or the concept of 

absolutes and relatives. It simply places emphasis on the 

absolute as an unchanging sameness outside of man. 6 This i5 

why we may see classical man as more concerned with the universal 

than the historical, and with fixed essences rather than dynamic 

processes. 

Part Il The Creed (Lessons 1-14) 

The catecrisrn is divided into three partsl l, Creed: II, 

Commandments; III, Sacraments. 7 The content of Part l ('l'he Creed) 

is drawn from the twelve articles of the Apostles' Creed. It 

5: Dialogues of Plato, 2E. cit., Vol. II, p.528. 

6: Dialogues of Plato, .Q.B. cit., Vol. III, p.19J. 

7: This sequence is considered the most noteworthy modi

fication of the revised edition (No.2). It was mentioned at the 

Historical Symposium 1 The Confraternity Cornes of Age, 1956, 

(Paterson, Confraternity Publication) that, although this order

ing followed that of other contemporary catechisms by John McHale, 

Archbishop of Tuarn (Dublin, C. M. Warren, 1865), and is considered 

one of the .major influences on the Baltimore Catechism, it 

differed from its own original edition and that of the Catechism 

of the Council of Trent. 1566. Their sequence was, Creetr;-'Sacra

ments, Commandments. For further development cf. J. Hofinger. 

"Ordering of Catechetical M'aterial", Lumen Vitae, 2 (1947). 

PP.718-746. For further exarnination see l 'rhEL_çÊ:t~.9..l:Üs.nLQLth.~ 

Council of Trent, translated into English by T. A. Buckley, 

London, Routiëdge and Company, 1852. 



encourages man to relate to God as Father, as Son, and as Holy 
Ghost. Eaeh person of this triune Godhead is defined and des
cribed in terms of ahistorical and univers al functions and the 
ahistorical and universal responses man must have if he i8 to be 
saved. This emphasis on salvation fs the pivotal one of this 
section. It foeuses on the aspect of "what is to be believed" 
in the present in order to be saved in the future~ 

Man is described as creature in relationship with God his 
Father-Creator, as sinner in a relationship with God the Son, 
his Redeemer, and as member of the Church in relationship with 
God the Holy Spiri t-Indwelling Spirit of Love. [l'he arran~ement 
of the content into three different areas of thought, each 
eentering on one of the three persons, and the attention dravm 
to the division between man and each divine person, emphasiz.es 
more the separation than the unit y between God and man. 

It is significant not only that this oceurs but also 
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that it is accentuated by references'which imply a se~~ration 
of spirit from body, supernatural from natural, heaven from earth, 
hereafter from here and now, eternal from temporal, etc. The 
analysis of the relationships encouraged between man and each 
person of the Trinit y in Part l reveals a concern not only with 
orienting life towards a relationship with God that will save 
man eternally, but also with living life conscious of a division 
between a God out there "above" and man in here "below". 

This emphasis does more than call attention to a distinction 
between two orders of reality. It focuses on a division between 
them. This is done mainly by recalling continually the~ulf 
between God and man caused by sin. 

The purpose of man's existence (Lesson 1, #1-#7) is justified 
wholly in terms of man's relationship with God. It is He who made 
man. God did this to show His goodness and share with man His 
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happiness in heaven. 'ro gain thi.s happiness, man must know, love 
and serve God in this worlda These things he learns how to do 
through the teaching of the Catholic Church contained in the 
Apostles' Creed. 

This creed becomes the framework and basis for the remaining 
thirteen lessons of Part I. Each article is quoted at the 
beginning of the lessons and the ensuing questions and answp.rs -
often as many as thirty-four (#136-#169) - elaborate on the mean
ing the Church gives an article of this creed. 

"1 believe in God, the Father Almighty ••••• "., God, the 
Father is described as the almighty, eternal, self-existing, 
infinitely perfect Supreme Being above all creatures who is a11-
good, all-knowing, aIl-present, all-wise, all-holy, a.ll-merciful, 
all-just and who watches over man with loving care. Man can come 
to know God through his natural reason and also through Divine 
revelation, that is, from truths found in scripture and in tradi
tion (Lesson 2, #8-#2)). 

This description of Gad as Father is put in the context of 
God as Triune in Lesson ), #24-#)4. The Father is the first 
person of the Trinit y; the Son is the second and the Holy Ghost is 
the third. Trinit y is interpreted ta mean one and the same God in 
three divine persons, each really distinct although aIl pe~fectly 
equal ta one another since all have the sarne one divine nature. 
These patristic distinctions between nature and person were 
repeated by Thomas Aquinas in the l)th century.8 

8, Thomas Aquinas, Summa Theologica, Latin text, Eng1ish 
translation'. Introduction, Notes, Appendices and Glossary, by 
Thomas Gilby, O.P., Cambridge, Blackfriars, 196). l, q. )J, a.2; 
q.)4, a.2; q.)6, a.1 and a.4; q.)9, a.2, q.42, a.l. 
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The catechism uses these classical distinctions between 
nature and persan. It explains that man cannat fully unrlerstand 
how there could be three divine persons in one divine nature in 
God because it is a "supernatural mystery", a truth which man can
nat fully understand but which he firmly believes because he has 
God's ward for it (#34). This description of God succeeds in 
placing Him outside of and beyond the realm of any human exper
ience. A relationship between two persons, one of whorn 19 beyond 
the experience and imagination of the other, can be describe'd in 
intellectual terms, definitions and descriptions~ The result is 
knowledge about the unimaginable one, and often the ,construction 
of a "hierarchy of being" going from matter to "pure Spirit". 

In assuming a position which seems hierarchically above 
creation, angels, and man (Lessons 4 and 5, #35-#62) Gad is defined 
as creator of heaven and earth, that is, He made all things from 
nothing by His almighty power. Angels and men are next and des
cribed as His chief creatures, the former being created spirit.s 
without bodies (#37), the latter being body and spirit and made te 
the image and likeness of God - the likeness te God bein~ chiefly 
in the soul (#48, # 49). 

At their creation, God bestowed on the angels great wisdom, 
power and holiness, understandin~ ~d free-will. Sorne remained 
faithful to God, others did note Those who did are the good 
angels and entered an eternal happiness of seeing, lovinq; a.nà 
adoring God, helping man by praying for him, acting as messen?ers 
from Gad to man and serving as man's guardian angels. The angels 
who did not remain faithful were cast into hell and try to harm 
man by tempting him to sin (#37-#49). 

This preoccupation with creation out of nothin~, anrl the 
gradation from nothing through matter to pure spirit, is simllar 



ta that of The Catechism of the Council of Trent of 1566,9 and 
The Summa Theolo~ica by Thomas Aquinas in the l)th century.l0 

Man's first parents were olessed with sanctifying grace 
which gave them a right to heaven, great knowledge, control of the 
passions by reason, freedom from suffering and death (#53). Adam 
and Eve disobeyed God's command and, as a result of this free 
choie€. on their part, they lost sanctifying grace, the rl.ght to 
heaven and their special gifts, became subject to death and to 
suffering and to the inclination to sin (#56). 

In both the instances of the creation of angels and of men, 
the Baltimore catechism stresses the spirit as significant. Man 
is clearly "less than the angels" sinee he has a bOdy, and his 
likeness to God is mainly in the soule That man is "below" the 
angels is also implied by the description of how the good angels 
help man and the bad ones tempt him. In either case man is pre
sented as one who is exposed to the influence of spirits, and the 
spirits seem to have more control over him than he hasover him
self. 

'l'he Church, therefore, describes man as an image of God and 
initiates him into knowledge about God as Father-Creator and into 
knowledge about himself as a creature less than the angele who, 
nevertheless, was created to share in God's happiness but who 
freely chose otherwise. Sorne an~els ehose ta disobey God but 
their punishment was immediate and irreversible and differed from 
man·s. 

9: The Catechism of the Council of rrrent, trans. 'Ni th notes, 
T.A. Buckley, London, Routledge and Company,· lE52. Part If 
Chapter II, question XV. 

10. Thomas Aquinas, op.c:it., l, q.46, a.2; q.50-74. 



Sin, and man as sinner in need of salvation, assumes a 
central position in the catechism from this lessonl one hundred 
and eighty-two of the four hll.ndred and ninety-nine questions 
concern themselves with some aspect of sin. Immediately following 
the descriptions of the creation and fall of angels and man, and 
man's need of salvation, come the detailed questions and defining 
answers on sin (Lesson 6, #63-#76). What kinds exist other than 
original sin? What are the effects of sin? What is necessary to 
commit a mortal sin?~ ' .• a venial one? etc. The answers given 
are definite and very detailed. 

The emphasis on sin is on the act as if i t were l'out there". 
Sin is described as an action or omission forbidden by the law of 
God. Man is seen in a relationship with God's law. He can obey 
it or not, but there is no focus on the relationship with God Him
self. The definitions of the kinds of sin as mortal and venial 
were mentioned in Augustine11 anddevelopedbY'Thomas Aquinas,l? 
while The Council of Trent and The Catechism of the Council of 
Trent seem to presuppose these categories as if they were part 
of an original revelation. 13 

"1 believe in Jesus Christ " ••• 

Since the purpose of the Incarnation is explained in terms 
of saving man from his sin, the relationship between Jesus and 

111 Augustine of Hippo, De Diversis Quaestionibus, Chapter 
83. q.26; Sermons 351. #4; #1' • . , 

121 Thomas Aquinas, op. ci~., 1-111 q.71, a.6, q.74, a.S-10r 
q.88-89. 

1;1 The Council of Trent, Session VI, Canon 23, 25 and 27; 
The Catechism of the Council of Trent, Chapter V, q. XLVI and 
XLVII. 
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man is described primarily as one of redeemer-sinner. Underlying 
this emphasis on the redeemer-sinner relationship between God and 
man is the classical conception of manl he exists ahistorica.lly, 
theoretically and abstractly untouched by time and place~ 
Basically, he is in a relationship with Christ as one whose death
resurrection event happened once and for all mankind centuries 
ago. 

The Baltimore catechism continues to focus on the dimension 
of human sinfulness by the kinds of questions it raises on the 
incarnation. God's becoming man is introduced as the fulfillment 
of God the Father's promise not to abandon man alter Adam's 
original sin. He sent His own Son into the worldof sin as Saviour 
in order to free man from his sin and reopen to him the gates of 
heaven (Lesson 7, #77-#89). 

The details of the Incarnation re-emphasize the Church's 
preoccupation with the division between God and man, spirit and 
body, supernatural and natural. For example, Jesus is God because 
He is the only Son of God, having the same divine nature as His 
Father. He is man because He is the Son of the Virgin and has a 
body and soul like·man's. He is only one person - that of the 
second pers on of the Trini ty and has two natures, God' s and man' s. The 
Son was not always man, but became one at the Incarnation, that 
is, at -the moment in which as Son of God He took to Himself R 

human nature by being conceived and made man by the power of the 
Holy Ghost in the womb of the Virgin Mary. Joseph was the spouse 
of Mary, but the foster father of Jesus. 

As recently as the 1958 publication of this catechism, the 
Church viewed the Incarnation as a past and finished event. The 
emphasis is on Jesus as the one sent into the world by His Father 
through the power of the Spirit; there was no sense of any 
emergence from or uniting with the world. This focus on God as 
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above and outside of the world but coming down to man, continues 
the classical descriptions in the spirit of Trent and Augustine. 14 

The Redemption (Lesson 8, #90-#104) is presented in much 
the sarne way as was the Incarnation 1 definitions of, and inform
tion about a past event. "By the Redemption is. meant that Jesus 
Christ as the Redeemer of the whole human race offered His 
sufferings and death to God as a fitting sacrifice in satisfaction 
for the sins of men, and regained for them the right to be 
children of God and heirs of heaven" (#90). "The chief sufferings 
of Christ were His bitter agony of soul, His bloody sweat, His 
cruel scourging, His crowning with thorns, His crucifixion and 
death on the cross" (#91). Christ's passage from death to 

resurrection-ascension is spoken of in terms of information about 
facts of the pastl the place and day of His death, purpose of His 
resurrection and ascension, the reason for His future return ta 
judge the living and the dead. Within the context of the pastoral 
concern of this eatechism which is to provide information and 
instruction about Catholieism, man's relationship with Jesus i8 
seen exclusively in terms of the sinner pardoned and saved by 

Jesus. The foeus i8 on the sufferings Jesus endured to redeem 
man. 

14. Augustine, De Civitate Dei, Vol. l, op. cit., Lib. VII, 
Cap. XXXII, p. 3171 Lib. IX, Cap. XV, pp. 389-)911 Lib. X, 
Cap. XXIX, pp. 448-4521 Vol. lIt Lib. XVIII, Cap. XLVI, pp. )81-
382. 

Thomas Aquinas, op. cit .. III, q.l, a.l:"2; q.2, a.1-12, q.lt, 
a.l-J; q.5, a.2-4, q.6, a.1-6. 

Cateehism of the Council of Trent, l, Chapter ), question 
VIII and IX; Chapter 4, question 1- xL. 



" ••.• l believe in the Holy Ghost ft • • • 

The section on the Holy Ghost (Lesson 9, #105-#118), con
tinues to speak out of the sarne classically Greek· and Christian 
perspective. The Holy Ghost is defined ~~d described as the third 
pers on of the Trinit y proceeding from the Father and the Son, yet 
equal to them because He is God. 15 The Holy Ghost dwells in the 
Church as the source of its life and sanctifies souls through 
the gift of gr~ce - a gift bestowed on man through the mérits of 
Jesus Christ for man' s salvation. A description. ôf Cl God-ma.n 
relationship could scarcely be more abstract. The following 
exemplifies this further by its use of ahistorical terme. The 
principal ways of obtaining grace are listed as prayer and the 
sacraments, especially the Eucharista and the most ordinary 
actions of man merit a heavenly reward by being done for the love 
of God. In this way man keeps in the state of grace. ThllS, grace 
is mentioned as something merited, heaven is something rewarded 
if one keeps in the ~tate of grace. These emphases reinforce a 
classical concept of man in which man is described in reference 
to himself. 

Lesson 10, #119-#135 teaches the following information 
regarding the consequences of gracel man's soul receive~ the 
virtues and gifts of the Holy Ghost. (Lesson 10, #119-#]35)~ 
The main "supernatural powers" bestàwed on man 1 s soul thro~IFTh 

grace are the theological virtues of faith, hope and charity and 

151 Augustine, On the Trinit y, Vol. VII, ed. M. Dode, 
Edinburgh, Clark, 1873, Book l, Chapter VI, 13, p~ 1); Book IV, 
Chapter XXI, 32, p. 144. 

Thomas Aquinas, op. ci~., I. q.36, a.1-4; q.42, a.1. 

Catechism of the Council of Trent, Part l, Chapter IX, 
questions IV - VI. 



the gifts of the HOly Ghostl wisdom, understanding, coun~el, 
fortitude, knowledge, piety and fear of' the Lord. Sorne of the 
effects of these latter are the twelve fruits of the Holy Ghost 
and the beatitudes. Besides the theological virtues, theY'e are 

the cardinal moral virtuesl prudence, justice, fortitude and 
temperance. 

The perfect man, the ideal Christian, is presented aR one 
who would possess each of these virtues, gifts and fruits. In 
this way a perfectly harmonious relationship would exist between 
God and man. The ide al is clear, yet the reality is well known 
and is the focus of this catechisml man is a sinner and, althoU!~h 

saved by God's Son, he is still able to choose to sin. 

nI believe ••• in the Holy Catholic Chur~c~h~~ •. !_._" 

This article of the Creed continues to encourage the vertical 
relationship between God and man. It does this by describing the 
Church in terms of a hierarchy of vertically exercised authority~ 
Although the Church is initially described as a "congregation of 
all baptized persons united in the sarne faith, the sarne sacrific~ 
and the sarne sacraments, under the authority of the Sovereign 
Pontiff and the bishops in communion with Him" (# 136), the 
remaining questions in Lessons 11 and 12 (#137-#169) are concerned 
more with the powers and special powers, signs and attributes of 
the Church as an institution founded by Christ. The four markR 
of the one true Church (1152) are listed as one, holy, catholic or 
universal, and apostolic (#155-#159), and the special attributes 
as ones of authority, infallibility and indefectibility (#161-#165). 
These four marks were more thoroughly developed in The Catechism 
of the Council of Trent. 16 

16. The Catechism of the Council of Trent, Part 1. 
Chapter X, questions X - XV. 



The special power given to Peter as head was. also to be 

passed on to his successor the Popee "Parish priests and other 

priests assist the bishop in the care of souls" (#149). The 
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lait y, mentioned only twice in this catechism, come next in this 

hierarchical arrangement of the Church. They are defined as 

members of the Church who do not belong to the clerical or 

religious state (#150) and who help "the Church" in her care of 

souls by leading lives that will reflect credit on the Church and 

by cooperating with their bishops and pries'\;s especially through 

Catholic Action (#151). In this latter description, "the Church" 

is evidently considered to be something other than the lait y 

since it is their job to assist "the Church" in her care of souls. 

"The Church" which started out being defined as a congregation of 

all the baptized, ends here by being equated with the 'Pope, 

bishops, priests and religious. 

These particular answers about the Church are notably 

classical, and draw our attention to the ahistorical and universal 

way in which the Church evidently conceived of herself as recently 

as 1958. She is an organization so unchanging as to be one, holy, 

catholic or universal, and apostolic, so in possession of an 

authority and an ability to interpret faith and morals as te be 

infallible, and so ahistorical as to be certain of enduring beyond 

the end of time. 

This vertical hierarchy which proceeds from God to the chosen 

apostles with Peter as their head, continues through his successors 

the bishops until our day. Such an air-tight perception of the 

presence of the Spirit in the world makes the last answers 

inevitablel "All are obliged ta belong to the Catholic Church in 

arder to be saved" (#166). "When Catholics say, 'Outside the 

Church there is no salvation,' they Mean that those who through 

their own grave fault do not know that the Catholic Church is the 

true Church or, knowing it, refuse to join it, cannot be saved" 

(#167); but, " ••• those who remain outside ••• through no grave 
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fault of their own and do not know it ls the true Church, can be 
saved by making use of the graces which God gives to them" (#168). 
This attitude is clearly similar to, if not identical with, Trent's 
own, counter-Reformation logici the whole'world of truth seems ta 
hold together only if it can be contained within the scope of the 
one true Church. 17 

" ••• in the communion of saints Il • •• 
In completing this vertical hierarchical relationship betwef.n 

God and the "faithful on earth", account is taken of the "blessed 
in heaven" and the "souls in purgatory" with Christ as their head 
(Lesson 13, #170-#175). This reference to the "communion of saints" 
implies a union between the living and the dead which fille in any 
"gap" that might have seemed to raise questions and further 
reinforces the Church as an all-encompassing reality. 

••• l believe ••• in the forgiveness of sins" Il 

One question (#175) is given to this particular article of 
the Creed. It calls attention to the special power given by Christ 
to the Church to forgive the sins of those who truly repent. 

" ••• the resurrection of the body and life everlasting" 

The sequence of events in history which began with God as 
creator of heaven and earth, angels and man, who called all to 
share in His glory and finally to be reunited in soul and body, is 
now complete. Lesson 14 (#176-#187) develops the details of th~~ 
final resurrectiona- who are punished in hell forever, who are 
punished in purgatory for a while, and who are rewarded in heaven 
forever. 

171 The Catechism of the Council of Trent, Part l, Chapter. X, 
questions X and XI. 
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From this analysis of Part Il The Creed, it seems that the 
underlying concept of man may be viewedas "classical" i.n the 
light of our working use of that term. It holds as an ideal the 
vertical dimension of the God-man relationship. Man's pre~ent 
relationship with God is seen resting on events of salvatjon which 
are emphasized as ones accomplished in the past and promising a 
salvatipn out of time in the future_ God's presence in the world 
is through the Church and described in the ahistorical, theor.e
tical, universal concepts typical of a classical world-view_ 

Part II. The Commandments (Lessons 15-22) 

God and man can be seen as in a classical relationship 
through an understanding of the place of law in man's life. The 
basis of Catholic b,elief is explained in terms of this vert ical 
and individual God-man relationship. This includes an ernphasis 
on the division between body and soul, and the primacy of spirit 
over body. It is not surprising, therefore, that this section of 
the catechism is given to a development of what specifie activi
ties are required of those who posit belief in the twelve articles 
of the creed. These directives can be seen as reinforcing the 
vertical and individual God-man type of relationship. The 
importance that is given to the place of laws can be appreciated 
from the fact that the commandments, or the keeping of th~ law, 
corne as the'second part of man's dut Y if he is to be saved. 18 

The commandments are presented in the questions an.d answers 
of this section in the sarne ahistorical, abstract and global way 

18. The 1956 Historical Symposium mentions that this BeeInS 
a logical division - what we must believe, what we must do, and 
the chief supernatural means to be aùle te do them. Th~ Confr~-
ternit y Comes of Age, Paterson, Confraternity Press. ' 



as the articles of the creed were developed. The presentation 
of the laws in question-answer form suggest they are unch~nE?:ing. 
for aIl time, and all people. 
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Even though the two great commandrnents are rnentioned at the 
beginning as those which contain the whole law of God (#t89), 
only six questions are raised concerning how one must livp the se 
in the world. The corporal and spiritual works of Mercy are 
listed as obligations to be fulfilled with no attempt to develop 
what is involved in, for example, feeding the hurigry today, 
giving drink to the thirsty tomorrow, etc. In fact, the separa
tion of the corporal from the spiritual works of mercy again 
emphasizes two separate concerns for mana one for his body, 
another for his spirit. 

By contrast, one hundred and ten questions and answers are 
given to the development of sorne of manls responsibilities in 
keeping the ten commandments and the six commandments of the 
Church. These latter, plus performing the spiritual and corporal 
works of Mercy, are justified as ways in which man is to love Gad, 
his neighbor and himself (#190). However, the main concern of 
this part of the catechism is to develop the details invo1.ved in 
living each of the commandments. This becomes the central ~re
occupation. 19 

Love of God and love of neighbor are considered as two 
commandments. The emphasis on the t~1 commandments as divioed 
between the three regarding man's responsibility to Gad and seven 
regarding manls responsibility to his neighbor reinforces this 
view of how Gad and man are in relation. There is no attempt "n 

191 This amaunt of concentration on the decalogue is tru~ 
of The Catechism of the Council of Trent, cf. Part III, 
Chapters I-X. 



the part of the catechism of Baltimore to put this Old 'l\est~ment 
perception into the lie;ht of the New Testament. ln the develop
ment of the first three commandments, (Lesson 16-18) the foclJs 
is on God and the concerns are mainly with exactly what one is 
commanded to do for Him (#199, #224, #234). what is involved in 
fulfilling these commands (#220, #225, #235); what obligations 
come in addition to these laws (#201 - #214; #226-#2331 #236-
#240) • 

34 

They are developed in the catechism in terms of obligations 
to God that must be fulfilled, and information about what sin~ 
are committed if these obligations are not fulfilled. ln thp. 
development of the last seven commandments, (Lesson 19-20) the 
focus is on man. The concerns are mainly with exactly what ma.n 
is commanded to do ta fulfill the laws of God which command him 
to respect his neighbor by avoiding certain things that would he 
unjust. The catechism emphasizes the same things in regard ta 
the seven commandments directed toward neighbor as it does in 
regard to·the three commandments directed toward God. It mentions 
exactly what is commanded in each area (#241, #252, #25~·, #259 t 

#264, #273, #277), what is involved in fulfilling each cornmandrnent 
(#242, #252, #260, #265, #276, #278), and what addi tional obli·· 
gations arise from these laW9 (#244, #250, #253-#258, #261-#26), 
#266-#271, #274-#?76, #278), 

The vertical hierarchy Whieh. focuses on God as above wld man 
as an individual below is reflected in the presentation of these 
commandments. Man's primary obligation is to God, then to hie 
neighbor. In the detailed development of what is involved in ful
filling the first, second and third commandments, the God to be 
worshipped is a "supernatural" God above, the God about whom one 
must speak reverently is one above angels and men, and the Gad who 
must be worshipped on the Lord's day is one outside of this world 
of the everyday. 



35 

The focus is on man as one who must worship by acta of faith, 
hope and charity, adoration and prayer •. He is commanded ta speak 
reverently of God, the saints and holy things and to be truthful 
in taking oaths and faithful to vows. On Sunday, he must assist 
at Mass and is forbidden to do servile work (#198-#240). Thus 
man is seen basically as in a submissive and obediential relatian
ship with God in these firstthree commandments. By these 
emphases, he is consistently encouraged to maintain a relation
ship with God through conformity. 

Commandments four through tan are usually referred ta as 
those directed towards "neighbor", although here, too, God and 
man are in a classical relationship. The way in which the obliga
tions of these last six cornmandments are developed leaves the 
impression that this catechism is more pastorally concerTled with 
what men are to avoid so as not to offend God than it i9 concerned 
with directing the believer in how to serve his neighbor. 

The vertical relationship with God is re-emphasized and 
legalistic overtones become more apparent in !;3uch descriptiot'l9 as 
the followingl liA person commits a sin of calumny or slander when 
by lying he injures the good name of anothern (#269). Neighbor 
seems worth man's respect because God has commanded it be done in 
His name. This emphasis of the Baltimore catechism is simil~r to 
that of Trent's in which the givi.ng of alms is encouraged as part 
of the seventh commandment as "necessary in or der to avoid 
idleness".20 

The six commandments of the Church (Lessons 21 and 22) are 
justified in terms of the Catholic Church's right ta make laws 8S 

coming from Jesus who said ta the apostles, the first bishopsi 

201 The Catechism of the Council of Trent, Part III, 
Chapter VIII, q. XVIII. 

1 

\ 

\ 
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"whatever you bind on earth, shall be bound also in heaV"en" 
(#279) • 21 These laws oblige Catholics 'on different leve ls of 
their lives. For example, "to confess sins at least once a year" 
and "ta receive the Eucharist during the Easter season", obliges 
man on the level of the sacramental as well as the legal; to 
observe the laws of the Church concerning marriage obliges him 
on the sacramental level as weIl as on the very personal one of 
whom he can and cannot marrya ta contribute ta the support of the 
Church obliges him on Many levels, but today this has become 
limited ta mainly th~ economic. 

The vertical relationship between God and manis paralleled 
in the Churcho The bishops of the Church are thought of as thone 
receiving special rights ta make laws regarding certain rel.atton
ships man has with Gad. The details of what is commanded and 
forbidden by these laws, their reason for existence, their place 
in the life of Catholics, etc., is explained in the catechism in 
the usual. terms of direct line of authority from Gad through 
Christ ta the apostles and their successors. 

The emphasis in Part II is on the negative and more legal 
technicalities of living the Christian life rather than on more 
positive and creative ones. The classical concept of man emer.ges 
from the emphasis on the commandments in the same way it emer~ed 
from the emphasis on thebeliefsl there are certain teachings ta 

. be followed if one is to be saved eternally. Perfect conf'ormity 
would lead ta the perfect life hereafter. 

Part IIII The Sacraments and Prayer (Lesson 23-38) 

The sacrarnents and prayer seem ta have as ahistorical 8. 

place in the Christianls life as the creed and commandments. The 
sacraments are defined as "outward signs instituted by Christ ta 

21. Mt. 16 1 19 • 



give grace" (#)04).22 

The catechism teaches that if -nan has the right disposition 
these seven23 sacraments give sanctifying grace as well as a 
'special' grace called sacramental (#)09). The general purpose 
of the sacraments is presented as the ~iving or restoring nf a 
supernatural life of grace ta souls (#)10 9 #)11). It is classi
cal in its focus on the soul as the recipient of grace as well 
as in its emphasis on the sacraments as "outward signs" to be 

received by man. 

Analysis of the catechismes presentation of the sacraments 
reveals a pastoral preoccupation with information and in~tr1Jction 
about them in their essence, function and effect. These questions 
continue to encourage an exclusively individual type of relat\on
ship with Gad. Each sacrament is defined as one which either 
gives new life ta the individual's soul (baptism), or which res
tores/or strengthens the individual soul for a particula . .r task 
(confirmation, eucharist, extreme unction, matrimony, holy orders, 
penance). In each case, however, the "soul's't eterna.l salvation 
is of central concern, and its relationship with Gad ernerges as 
dependent on the "direct line" of grace channelled throuP.:h these 
"outward signs" instituted by Christ ta give grace (#)04). 

22& The definition of the sacraments in The Catechism of 
the Council of Trent; Part II, Chapter l, q. III, seems dniwn
from Augustine's The City of God, X, 5, p.162a a sac rament is a 
sign of a sacred thing, that is, a visible sign of an invisible 
gracea instituted for our justification. 

2)1 Thomas Aquinas$ op. cit., III, q. 65, a. 1 and 2. 

~.The number was fixed at seven at the Svnod of T.ondon 
in '12)7. Cf. William R. Cannon, History of Christ~:aYll:.!Lin_ th~ 
Nlidrll.e> Ae:es & from the Fall of Rome to the Fall of Constantinonle f 
New York~ Abingdon Press, 1960, p. 267, footnote ·)5. . 
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In the catechism, both baptism and penance are described as 
"sacraments of ·the dead" since their purpose is seen to be either 
giving, increasing, or restoring supernatural life to the soul in 
sin. In both sacraments, sin is a central concern since sin blots 
out or interferes with man's individual relationship with God. 
Twelve of the fifteen questions on baptisrn and fifty-three of the 
fifty-six questions on penance explain their necessity in terms 
of having sin "taken away". The place and necessity of baptism 
and penance in the life of a Catholic focus on the functional and 
the negative; "having sins taken away"; being "sacraments of the 
dead" , etc. Such emphases encourage an individualistic God-man 
relationship as necessary for "salvation" and encourage a relation
ship based'on fear - 'fear of losin~ one's soul, rather thru1 of 
weakening a relationship with God. 

The sacraments of confirmation and holy eucharist emphasize 
the individual's relationship with God. Confirmation is defined 
as the sacrament through which the Holy Ghost cornes to mf.!.n in Cl 

special way and enables him to profess his faith as a stron~ and 
perfect Christian and soldier of Jesus Christ (#330). H~ly 

eucharist is defined as a sacrament and a sacrifice in which Christ, 
under the appearance of bread and wine, is contained. offered and 
received (#343): holy communion is the receiving of Jesus Christ 
in this sacrament (#366). 

Both sacraments focus on the individual. Confirmati on does 
this by mentioning especially what it "does for man", for example, 
helps him to live his faith loyally and toprofess it courap:eously 
(#337-#339). The individualistic view of man is reinforced by the 
emphasis on the practical details of the conferring and reception 
of the sacrament (#331-#336). The eucharist and communion are des
cribed in terms which are technical to the extent nf trying "te 
explain" the mystery of what exactly happens to the bread and wine 
after it becomes the Body and Blood of Christ (#348-#351), and 
descriptive to the dcgree of naming the tirne, place, Meal and 
persons present at the time the sacrament was instituten. 
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The sacrament is described as weIl in terms of the indi
vidual's relationship with Christ who is under the appe~rancp. of 
bread and wine. This is accomplished partially by the carefully 
detailed legal instruction on "what is necessary ta receive Holy 
Communion worthily" (#367), what happens if he receives communion 
in mortal sin (#368), what fast laws are current. These strong 
emphases on the individual aspects of receiving communion are 
exemplified especially through the answers ta the questionsl "what 
should be done ta prepare for communion?" (#373), and, "what are 
its chief affects?" (#375). 

To prepare for communion one is told ta think about the 
Divine Redeemer whom he is about ta receive and ta make fervent 
acts of faith, hope, charity and contrition. The chief effects 
of the sacrament are listed as fourl closer union with the Lord 
and more fervent love of God and neighbor, increase in sanctifyinp-' 
grace, preservation fI,"om mortal sin and remission of venial sin, 
and a lessening of an inclination ta evil and help ta practice 
good works. Further, frequent, even daily, reception of the sacra
ment is encouraged on the grounds that such intimate union -.vith 
Christ i6 the greatest aid to a holy life (#377). Even how ()n~ 

"should" show gratitude for the eucharistie presence on the 
altars is spelled out in terms of individualistic respons~s, 
visits ta Him, reverence in Church, ,assisting at daily Mass, 
attending parish devotions, being present at Benediction (#)78). 

Extreme unction is the sacrament which, through the anointing 
with blessed ail by the priest and through his prayers, ~ives 
health ta the soul and sometimes ta the body when one is in danger 
of death from,sickness, accident or old age (#443). Again, pre
paration for, and the effects of~ the sacrament are des~rihed in 

terms of an individualistic type of relationship with Gad. One 
,should prepare for example, ta receive extreme unction worthily 
by a good confession, by acts of faith, hope, charity and 
especially resignation to the will of God (#447). The effects of 



this sacrament are. an increase in sanctifying grace, comfort in 

sickness and strength against temptation, preparation for entrance 

into heaven.by remission of venial sins and cleansing of the soul 

from remains of sin, and health of body when it is good for the 

soul (#445). 

Holy orders focuses on the individual by describing this 

sacrament in the fOllowing way. It is the IIsacrament through 

which men receive the power and grace to perform the sacred duties 

of bishops, priests and other ministers of the church. '1 (#L~51). 

Requirements for its worthy reception are. that a man be in the 

state of grace and of excellent character, be of the prescribed 

age and learning, have the intention of devoting his life to the 

ministry, and be called to it by his bishop (#452). The effects 

of ordination are listed as. an increase in sanctifying grace and 

sacramental grace, and a lasting character imprintedon the soul 

which is a special sharing in the priesthood of Christ and which 

gives the priest special supernatural powers (#453). 

These "supernatural powers" are the abili ty .to change bread 

and wine into the Body and Blood of Christ and to forgive sins 

(#454). The individual receives this sacrament and these super

natural powers through Christls successors, the bishops. This 

sacrament ernphasizes mainly the individual priest's rel~tlon8hip 

with God as having lIincreased in sanctifying and sacramenta.l grace 

and receiving special supernatural powers ll (#453). Altho,wh these 

special powers of changing bread and wine into Christ's Body and 

Blood and forgiving sins are precisely for someone other than him

self, viz., the cornmunity, the emphasis is on the priest as the 

individual who receives these graces and nowers and who is R 

IIrepresentative of Christ and dispenser of His mysteries" (#455). 

The sacrament of rnatrimony is developed in terms of 8. binding 

together of two baptized persons in a lawful marria.ge a.nd the 

reception of grace to discharge their duties (#457). Eight ql1estions 



are on the duties of the couples to each other and to their 
children as well as the legal directives regarding what is meant 
by unit y in marriage, the Church's right to regul~te marriages of 
the baptized, the state's authority regarding the marriages of 
the baptized, the laws of the Church regarding them, etc. 

The emphasis is again on indi vidualistic aspects. 'rhe 
couples' preparation is encouraged from the perspective of the 
individuall to pray God to dlrect their choices, to seek advice 
of their parents and confessors, to practice the·virtues, 
especially chastity, and to receive frequently the sacraments 
of penance and holy eucharist. The chief effects of the sacra
ment on the couple are listed aSI an increase in sanctifying ~race, 
the special help of God for husband and wife to love each other 
faithfully, to bear with each other's faults,and to bring up their 
children properly (#466). 

The descriptions of the seven sacraments seem to reveaJ a 
classical appreciation of man in much the sarne way as do the dp.s
criptions of his beliefs and commandments. In all three relation
ships wi th God (creed, commandments and sacrarnents) m'an' is 
focused on as a soul destined for an eternal life outside time 
and space. His freely chosen sinfulness placed the emphasis on 
his need for salvation which was to .be accomplished through the 
life-death-resurrection of the Father' s Son in the Spirit of Lo"e. 
The beliefs, laws and sacrarnents are defined and described 
exclusively in terms of obligations which man must fulfill in 
order to be saved. In this way, they maintain their identity as 

1 

"things" outside man to which he must conform if he chooses to 
take his rightful place in the vertical order·of the universel 

Sacramentals (Lesson 36, #469-#474) are "hol,y things or 
actions of which the Church makes use to obtain for man from God, 
through her intercession, spiritual and temporal favors" (#lJ.69). 

The chief sacramentals are blessings, exorcisms and blessed 

-) 



objects, for example, holy water, candIes, aShes, palma, 

crucifixes, rosaries, scapulars, images of Christ, the Virgin 

Mary and the saints (#473). 

Sacramentals obtainfavors from Gad through the prayers of 

the Church. offered for those who make use of them and through the 

devotion they inspire (#470). Care is taken ta explain this, 

lest anyone think that the sacramentals themselves had any power 

to obtain favors. Once again the traditional understanding of man 

in relation to God emerges - the i.ndividual benefi ts from the use of 

sacramentals bj:an increase in actual graces, forgiveness of hi8 

venial sins, remission of his temporal punishment, .health to his 

body and material blessings, protection from evil spirits~ 

Prayer (Lesson 37, #475-#489) is a lifting of the mind and 

he art to Go d (#475). The 1'0 cus is again on the soul 0 f man. .The 

connotation of "lifting" is that God must be nup" and man "down". 

The classical understanding of man as body and soul is also 

impliedl it is the mind and heart that are lifted up in ~rayer. 

There is no evidence of an understanding of man as a person who 

experiences himself more as a psychosornatic unit y than as 

a body-and-soul or embodied spirit. 

The pastoral concern of the Baltimore catechism for the rela

tionship between God and man is perhaps epitomized in its answers 

on prayer. Prayer is an individual affair, very privat~ for the 

most part. There are, as well, very minutely developed details 

on the procedures one should follow and observe in prayer (#477-

#489). For example, the specifie ways in which on~ should pray 

(#477). those for whorn one should pray (#478), how one kno\A.'s that 

God always hears prayers (#479), why one does not always re~.ive 

what is prayed for (#480), and the kinds of prayers (#482- #487) • 

The instruction reinforces the vertical, exclusively indi

vidual-God relationship, and couples this with legal overtones on 

-1 
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proper procedures. It also re-emphasizes a division between 

Gad and man. This focus on prayer is clearly from the pnint of 

view of man. He is the one who "lifts his mind and heart". 

decides whomhe will pray for, which prayer he will say, how and 

why he' will say them. This emphasis on the indivi.dual and le~al 

is not balanced by any other. Therefore. the 1ines of classical 

man· are drawnl his prayer is cha:r.acteristi.cally ahistor:\.cal t univer-

sally the same, and wi th the a pric;>ri confidence that he al",rays 

will receive what is best. Even prayer is an obli~ation with 

specifie requirements, and the submissiveness and obedience to a 

God "out there" is its characteristic relationship. 

The Our Father (IJesson 38, #490-#499) is considered "the 

best of all prayers because it ia the Lord's." Taught by JeSlJ,fl 

Himself, i t is a prayer of perfect and unselfish love (#490). 'rhe 

explanations given for each of the phrases in the Our Father 

(#491-#499) focus on informing one about the meaning they sholJld 

have for the persan praying. These interpretations imply tha.t 

there are no other interpretations possible. 

Even though there is casual mention of lineighbor" (#1~·91.) and 

Hall men" (#493, #494, #497), the emphasis on the individual ls 

not broken in this last lesson. The Lord' s prayer is dp.fi ned :;:~ 

one of "perfect and unselfish love" .because in saying it we offer 

ourselves entirely ta God and ask from Him the he st things, no7. 

only for ourselves but also for our neighbor (#491). The 

references ta "all men" allude ta a group besides the "weil pravinp;, 

For example when we say "Thy kin,g;dorn come", we pray... that aIl 

men May come to know and ta enter the true Church ...... ·(#494)~4 

When we say "Thy will be done on earth as it is in heaven", we 

pray that all men may obey God on earth as willin~ly as the saints 

241 N. B l 'D.he strong implication that Church and kingdom are 

identical. 

1 
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and angels obey Him in heaven (#495). When we say, "but deliver 
us from evil," we pray that God will always protect us from harm, 
and especially from harm to our souls (#499). 

The implication is that the "we" have the true view of thin.g:~ 

and, therefore, pray for "all men". There is classical certitude 
in such authoritative teaching as well as emphasis on being on the 
inside of the "in" group. The "soul" is singularly mentioned. In 
#496, the usual equation of the body with materiality and the soul 
with spirituality occurs as well as the division between bodily 
and spirituall in Hgive us ••• material life of our bodies and 
the spiritual life of our souls." 

This analysis of the 1958 edi tion of the Bal timOrf? catechism 
followed the content divisions and interpreted what seemed to be 
the primary emphasis of the God-man relationship. As a. resul t i t 
can be appreciated that the Roman Catholic as a member of the 
institutional Church would question neither the givens, that is, 
the content (Part 1) nor the ways in which these givens of the 
faith are to be taken up (Part II). The beliefs are drawn from 
the Apostles' Creed and the rules and laws to be kept are based on 
the ten commandments of God, Christ's invitations to be Christian 
and the six commandments of the Church. 

The pivotal issue throughout the catechism is the way in 
which man is to take up those givens of his Catholic life_ This 
is encouraged in terms of a relationship between man as sinner and 
God as his saviour. It is possible to believe what man must 
believe and to keep those laws one is commanded throu~h the use 
of the seven sacraments and prayers (Part III). 't'he predominant 
overtone is not man as one who now sins and God ',oIho now saves, but 
man as one who sinned in the pa~t, was saverl and al though he s~iJ1. 

sins, will be saved eternally at some future point outside of time 
and space. 
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From this study of the content and emphases of four hundred 
and ninety-nine questions and answers, we construct a classical 
concept of man from the following. Part l (~he Creed) develaps 
accordin~ to the twelve articles of the Apostles' Creed. Man is 
encouraged to assume the following postures before Godl creature, 
sinner, member of the Church, that is, man is portrayed as crea.
ture in relationship with God as Father-Creator, as sinner in 
relation to God as Son-Redeemer, and as member of the Church in 
relation with God as the Spirit-Indwelling Love in the Church until 
the end of time. Although these relationships overlap, the cate
chism's way of comprehending God as Triune is to conceive of Him 
as Father, Son and Holy Ghost, and of man therefore in a relation
ship with each of these persons according to the above situations 
in which man became conscious of himself. 

The main emphases of these relationships seem to be the 
individual and his place in the vertical hierarchy between Gad and 
man. Emphasis is also placed on the way in which man 15 perceived~ 
as a body and soul dichotorny whose likeness to God is mainly in 
his soule From within this perspective, man is seen as half-way 
in an echelon coming from pure Spirit down to the materiality of 
the heavens and the earth. This particular hierarchy of bein!?; is 
reinforced by the interplay between Gad as "up there" and man as 
ttdown here". For exarnple God th09 Father', who is above heaven, earth, 
angels and men sent His Son into the world to save man fJ'om sin, 
and Father 8.nd Son both sent their Spirit to dwell in the Chur~h 
until the end of time. 

These sarne characteristics are reflected in Part II (The 
Commandments). In this part the individual and the vertically 
oriented God-man relationship is emphasized by stressine man's 
Obligation to God in terms of laws to be kept. The importance of 
fUlfilling every detail of the laws .is highly develaped and as rt 

result man, in order ta be saved, is encouraged to maintain a 
relationship with Gad based on obedience. 
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The main point around which the entire catechism pivots 19 
man's salvation after death, his "heavenly reward". It.i8 in 
this section that sin and redemption assume their central position 
by the analysis of the kinds of sin, their definitions and de~
criptions. The em~hasis is on sin as something to be avoided et 
aIl co st because through serious sin One runs the risk of "eternal" 
damnation. 

Part III (The Sacraments and Prayer) carries through the 
basic emphasis of Parts I-II by presenting means' of receiving grace, 
that is, sharing in God's life if certain specifie requirements 
are met. More than in any other terms, the seven sacraments are 
presented as necessary for man' s salvation. The division betv/een 
God and man, spirit and body, supernatural and natural, heaven and 
earth. are reinforced throughout this part as each of the sacra
ments is defined in terms of its special graces and special func
tion in the life of man. The individual-vertical. type relation
ship between man and God is highlighted as the preparations for 
and effects of each of the sacraments are seen as very "spjritual" 
and "individual" ones. 

The primary pastoral preoccupation of the Church expr.essed in 
this catechism is to help man to come to salvation. The creed is 
presented with a view of informing ~bout his human condition. 
Belief, plus keeping the commandments, will give him an eternal 
reward. This is possible through man's choice but only because he 
has already been saved by Jesus and can receive these salvific 
graces through the divinely instituted channels of grace. the 
sacraments. 

In light of the working use of the term classical in thi~ 
dissertation, it is possible to see that underlyinl:!:' this catechism 
there is a consistently classical conception of man. It is a 
conception in which man is seen in reference to himself. He is 
encouraged to focus on his individual abilities and inabili ties, 

1 



and to conform to God's designs for him in order that hn, the 

sinner, May be saved. 
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His presence in the world is described in ahistorical, 

theoretical, often abstract and universal terms. In this way man 

posits ~_p~iori meaning to his life and the present is never as 

significant as the past or the future. This presupposes the 

classical split between body and spirit, presuming the "hie:her" 

of the two to be the "spirit" and thereby settin.e: up a veri:l.cal 

hierarchy between man and the gods which graduates upwards in pro

portion to its loss of the "bodily". Such a Greek concept of man 

found its way into the Christian tradition as early as the 

Patristic age and remains even as late as the 1958 reviAion of the 

Baltimore catechism. 

"1 
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CHAPTER II 

A N}JW CA:rECHISM, CATHOLIC FAITH FOR ADULTS 

A. "The Dutch Catechisrn" 
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Even a cursory comparison of the Dutch1 with the BRltimnre 
catechism shows that the RCC as an institution has in each a very 
different view of the worid and the role of the Christian in it. 

The question naturaIIy arises from Catholics with a classical 
world-viewi what is happening? How can there be such differences, 
even apparent contradictions, in the Church's position 1n the world 
and in its directives for Christian living? How can we accaunt 
for such ra'Did changes as are occurrine; in the Chu't'ch th...,t e',rY'l 
those wi th the best of jnt p nti0ns ar~ nrofoundly C'onf1H:: r'rl? 

How could a eatechisrn such as Baltimore's be reprinted in 
1958 for the ~eneral instruction of United States Catho11cs 2nd, 
only ei1!:ht years later, a catechism such as Holland's be pub1.ished 
in the United States? By 1969 i t had rece i ved the "imnT' imatn.r" of 
an American bishop - givin,g it enough of an offic:ial Ranctian ta 
circulate freely throughout the United States and to have ~s much 
authority in the Church as Baltimore's ever received. 2 

It is my view that, underlying any change in directives and 
attitudes which are as profound and controversiai as haVA occurred 
in the last decade, there is a change in the very conception of 
man; that is, in this case, a change in the very way in "/hi~h the 
RCC as institution conceives of man in relation to God :m.d t;() hi.e 
world. 

Therefore, in order to continue the development of this thC::d.8 ~ 

let us eomuare what seem to be the relationships between Gad Rnd 
man encourae;ed in the Dutch'catp.chism with those which seem to be 

11 A New Catechism, Catho lie Faith f0!' Ad\l1 t~. '1ew 
authorized--ëcfltion wi th Imprimatur and Supplement, New York, Herder 
and Herder, Montreal, Palm Publishers, 1969. 

~I cf. Appendix l to this dissertation for the kind of 
approbation given to the Baltimore catechisme 
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encouraged in Baltimore's. After completing this comparative 
analysis, it should be evident that the,former reveals ~ ba~ic~lly 

relational conception of man in his world. The difference between 

what is considered, in this dissertation, as a classical view of 

man and a relational one can be appreciated by the followine: 

working descriptions. The emphasis in a relational view of man is 

placed not on order and design as if these existed outside of man, 

but rather on man's power to integrate his world as he experi~nces 

it as 'outside' of himself and yet as something he knows he can 

freely control. 

Relational man, like classical man, does not question his 
givens. Relational man, however, does question the way in which 

he is to take up his givens in relation to God v man and his world. 

He, unlike classical man, can choose the way in which he i8 to take 

them up. Thus we see relational man defining himself not in 
reference to himself but in reference to the world. He sees him

self as person-in-relation-to-the-world, one who becomes aware of 

himself as he chooses how to take up the givens of his faith. From 

within this perspective, man sees himself so intrinsically in rela

tion to his world that he does not see himself existing \l'i thout the 

world, nor the world existing without him. 

In a relational world-view, st~bility is not so much synonymOll~ 

with unchan~eable sameness, as with continuous change. Change 

flows from the interrelationship between man and his worid. The 

MOSt constant experience of man's life is movement and chan~e. 
Stability is born from man's ability to base the continuity of his 

life upon this change. This relational concept of man does net 

posit aIl meaning and order outside of man and, as a result, 

Challenge him to conform to it, but rather encourages man to '!o

create meaning as he integrates what is ~iven with his modeR of 

assimilation and use. In this mental structure man does not con

ceive o'f himself as "fitting into" the already existing uatterns 

of the world so much as co-creating new ones in response to the new 

insights of his relationship with the world. 
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The Dutch catechism assumes that the sacraments, laws and 

beliefs are the ~ivens of life within the Roman Catholic Church as 

an institution. Within this relational view man is encoura~ed to 

take up each of these dimensions of the faith according to his 

personal and cultural uniqueness. It is from these confrontations 

with givens that diversity arises in the relational view of man. 

In this world-view, man is not conscious of himself in él 

vertical-individual hierarchical relationship with God. He con

ceives of himself as being in personal relationships with others 

in which authority, responsibility and love come from within the se 

relationships rather than from outside. 

Spirit and body are not described in terms which connote a 

dichotomy, as in a classical conception of man. Instead, man js 

described as pers on in process of becoming more human as he inte

grates his spirit and body in his responses to life. Mcln is made 

whole in an alternating process such as differentiation-intee:ration. 

This means that man questions the way in which he is to t'4k~ 1.lp his 

givens, that is, the way he is to integrate them into hie life. 

He is aware that he does so in a very unique and personal wa.y, 

limited by his particular perspective and conditioned by thp. 

historical circumstances at the particular time in which he lives. 

It is in this sense that we can spe~k of man as being social bv 

naturel "man depends upon society with respect to the s1Jb.;ect 

matter on which he exercises his activities ••• but man is in~~

pendent in the way in which he takes up these materials!' l ln the 

case of the Dutch catechism, the subject matter is the f{i~~!1, that 

is, the content of the faith; the way man takes them up is 

according to his personal relationship with God in the worln of 

men. Thus man can be seen as social by nature insofar as he 

)1 Remy C. Kwant, Phenomenology o~_Social Existenc~, 

Pittsburgh, Duquesne, 1965, p.6S. 



defines himself in reference to the world both in respect ta the 
sUbject matter and in respect to the way he takes it up. 

Divisions of the Catechism 

The Dutch catechism includes a Foreword, signed b~l the 
Bishops of the Netherlands, which expresses the hope "ta present 
anew to adul ts the message which Jesus of Nazareth brO\l~ht into 
the world, to make it sound as new as it is.,,4 The text is in 
five parts 1 1. The Mystery of Existence; II, The Way ta Christ, 
a) The Way of Nations and b) The Way of Israel; III. The Son of 
Man; IV, The Way of Christ; V. The Way to the End. In the 1.969 
edition a Supplement was added at the request of "the Commission 
of Cardinals appointed to examine (the 1966 edi tion of) _{\_ ... ~._e,,! 
Catechism" • 

Throu.çrhout the Dutch catechism there are numbers in the 

5? 

margins giving cross-references to the subject as well ~s t0 the 

Supplement. It is within this context that we find "the themes 
••• chosen to provide matter of reflection for mature believers. u5 

There is also the suggestion that "for a summary of the messa~e of 
fai th in shorter form ••• the reader refer himself first 9.nd fore
MOSt to the twelve articles of the Apostles' Creed, the Creed usp.d 
at Mass, ànd ancient confessions in'which the Church proclaimed its 
faith. 1I6 

There lS, therefore no attempt to begin by questionin-?: the 
formulation of these classically stated doctrines or paradl.grrm nf 
the Catholic community, nor is t~ere an implication that they no 

4, The Dutch Catechisrn. ~~. cit., p.5. 

5. Ibid., p.v~i. 

6. Ibid., p.vii. 
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longer are the data of Catholic belief. In fact the Biphnps wri tp 1 

'new' does not mean that sorne aspects of the faith 
have been changed while all the rest re~ains as 
before. Had that been our object, we could simnly 
have chane;ed a few pages of the old catechisme Bllt 
this is not the case. The whole message, the whole 
of the faith remains the same, but the a'Oproa.ch, the 
light in which the faith is seen, is new. 7 

By addressing the people of Holland in this way the Bishops 
of the Netherlands call attention toan important facto Thp. cate
chism is an "attempt to render faithfully the renewal which fo"nd 
expression in the Second Vatican Council.,,8 This catechism, then, 
is to Vatican II what the C~tp.chi.8T"1 of Trent is to Trent' s Councila 
a pastoral effort to put the 'spirit of a council' into the hands 
of the believing community. Both catechisms, being addressed ta 
particular locales, reflect a mentality which is no doubt morp- than 
,that of the local area, and yet less than that of the cOlmc 11. 

Today we can appreciate how a catechiam reflects the men'talltv 

of a particular culture at a particular time. For examnle, tOday 
we appreciate that Trent's catechism reflects a need for "defense 
of the fai th" as well as the Church' s need of reforms. 'rhe onlv 
way we can begin to understand the Catechism of Tr~~t i6 to sep it 
as a pastoral expression of a classical concept of man. Tod~v we 
have the distinct advantaa-e of being' able to see i t as .9.l)~ 

expression of the Churcha one reflecting that day and tho,~~ 
problems. 

It is in the spirit of reflecting on tOday and contemporarv 

problems that the Dutch catechism takes its unique shape and makes 
its unique contribution to the long line of catechisms nubljshed 

within the Roman Catholic Church. 

8: Ibid., p.v. 
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Part Il The Mystery of Existe~~ 

The Dutch catechism begins with the mystery of existencet 
man the questioner is face to face with life as a question. Out 
of the questions emerging from what the catechism consiners four 
of life"s essential elements, man is seen to be in a posit.ion to 
discover God. From the four elements of existence - life in 
common, life as on this earth, man as part of the earth in its 

materiality, and man as more than his body (spiritual quality, 
freedom) - come man's understanding of the grandeur and Misery 
contained in living each of these. Man's beginnings, va~uelv 
etched in his evolutionary process and his destiny,. and pointed 
to in terms of the progress of man from barbarian to "mase 
murderer", leave man with no earthly answer to his questjon. 9 

The catechism su~~ests that even though the se experjences, ~s 

well as the deep longings within man for happiness and gondne8~f . 
coulrl brinl!; him to "surmise an i..nfinitp OriP.'in, the mi~",rv r,.f'tl--te 
world ch~llene:es pure reason at this point". The catech1f'l'T\ cC'n~ 

tinues, "therefore. the gift of faith in Jesus indicates the 

direction in which truth-is to be found. 1I10 Jesus is not pres"nted 
as th~ answer that make!'=l the ultimate why and wherefore c1.~3rt but 
rather as an answer in the sense of the one who shows ma.n now haw 

God Himself fi~hts with sin and suffering. ll 

The way in which the Dutch catechism presents the mysterv of 
man's existence differs from Baltimore's in content divi~ion rnri. 
emphasis. In the former, man is seen as always in proce~s of 

9: lbi~., p.12. 

10: Ibid., p.20. 

111 Ibid., P.20. 

l 

1 

1 

1 
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maturing and therefore questionin~ life as he experiences itl in 

its grandeur and misery. Man is presente"d as one who ca.n come to 

the thresho~d of insight into God's existence through his own 

reasoninp-; and view of life, but who cannot hurdle the challenR'e 

put to these by the misery in the world except through the gift 

of fai th. In the Dutch catechism existence is a m:vsterv - b11t a 

mystery' which is dealt with more as something inexhaustib1y kn0w

able than as " •••. a truth which we cannot fully understand, but 

which we firrnly believe because we have God's word for it~,,12 

The Dutch catechism emphasizes that man is one who search~s 

out answers to questions arising from his life exoeriences ancl who. 

with the gift of faith, discovers Jesus as the fulfillment of hi~ 

longin~s. Man is -presented as existing in a relationship with God 

commensurate with human experience and faith, whereas in thp. 

Baltimore catechism his relationship emerges from knowledge nbou-t 

God based on fixed truths as enumerated by the authority of the 

Church in the Apostles' Cread. 

In the Dutch catechism, the relationship between Goc1 a1îd m8.n 

is a Christocentric one. Jesus ls the focal point, the one Wh0 

calls man now and who is the way by which the living God cornes te 

man. "No one has ever seen Goda IJ,lhe only Son, who is in the bosoln 

of the Father, he has made him known (Jn. la18)." In the 

Baltimore catechism attention is focused on definitions of how God 

is Triune. The approach is then one of 10f!ically and chronoloiTi

cally considerin~ each person in turn~ according to his function. 

This encoura~es a relationship with a God who worked past eventR -

Creation, Redemption, Resurrection - and invites man into a 

relationship today based on fidelity to a belief in these tru+.hs 

12, A New Catechism of Christian DQEtrine, revised edition of 

the Baltimore-Catechism, No. 2., Paterson, St. Anthony's Press, 

question 34. 
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of yesterday in order to be saved tomorrow. In both casAs, f'ocus 
on the present is avoided. 

The catechism of Holland encourages man to see Jesus his 
brother' standing in the midst of men saying "Come and see" (Jn. 11 39). 

"The whole aim of the book is ta be an answer ta this invitation."ll 
This is intended as more than a book of information, truths ~nd 
laws. Through this catechism the reader is initiated into a 
personal relationship with the risen Jesus who lives in the warin 
of today. Then, in retrospect, man is given the information 
surroundinp-: God' s becoming, as well as man' s. 'Ilhis mal{es the 
difference between being invited to hear Jesus' call to '1hare 5n 
His life today, that is, "to become with Him", and bein!! told that 
there are defini te truths which must be believed about rJod, and 
definite laws which must be followed, if one wants to be sBved in 
the future. 

Although both catechisms be~in their first chapters by 

focusin~ on man's existence, thev differ in their emphasis on man. 
In the Baltimore catechism man i9 presented in the context of 
presentations on Gad, heaven, and the Church. The Dutch ca.te~hism 
puts man in the context of one who questions existence, a.nd is <l.ble 
to find Gad through experience and the gift of faith. 14 Both 
catechisms are concerned with the same thingl man's relati..onship 
with God. They differ in how they encourage man to discover r:'Jd 
as well as in "where" He might be found. In the final analysie, 
could this not resuit in the Church's encouraging a different kind 

of God-man relationship, one based on a different kind of under
standing of who man is? 

1): The Dutch Catechism, QQ. cit., p.22. 

14. Ibid., pp.)-)2. 

) 



Man's relationship with God is seen by the Dutch as one which 
can grow and become more genuinely human as man questions his 
existence. In the Baltimore catechism this relationshin is seen 

-, 

as one which can grow in proportion to man's fidelity te the 
answers the RCC gives to questions about Go'd's teachinf!,s. From 

this emphasis 'of resting on assured answers the Baltimore ca'techis:n 
perceives man as static. The Dutch catechism's presentHtion cf man 
as questioner is more dynamic. 

Part III The Way to Christ 

Wi thin the Christian perspective of the Dutchcatech5 R'n. i. t 

i5 appa~ent that the way to Christ ia internreted to te thp w~v cf 
nations from their prImitive relations, through Hinduism. Buddhism. 
Chinese universalism, Islam, Hurnanism and lVIarxism to th~ way of 
Israel. The outstanding paradigm is that, whether they knpw it or 
not, aIl religions and philosophies of life point to Christ.. 
Christianity emerp.;es as the culmination of the nations', esopci~llv 

Israel's search for an answer to life. 

Emphasis is placed on the historical and spiritual devel'JDment 
of the Jewish people. Their awareness of their identi ty came as .a 

triple process. They gradually realized they were callerl fi r'st of 
all to live more than in a common loyalty and for the welfRr.e ~f 
their nation; seconq,ly, to live more than an :i.ndividually c0nscien-· 
tious lifel and thirdly, to open their hearts to aIl humnn heinE:::
recognizin~ their responsibili ty to share what had been !;~; VE~n to 
them in Jesus. This three-fold consciousness is seen b\' thn Dutch 
catechism as similar to later Christiani ty' s own steps in de'l,r::?lop

ment as well as that of humanity's as a whole. 

The Baltimore and Dutch cat~chisms differ in ~ontp.nt ann in 
emphasis when they focus on the nlace of other national and 
religious beliefs in man's way to Christ. The Baltimore catechi~m 
never raises the question and, by this omission, focuses excll1~,jv(')ly 

on the Catholic Church as the only means of salvation, a] th01J,C!h 



mention is made that those "who through no 8;rave fault of their 
own do not know the Catholic Church to be the true Church, can be 
saved by making use of the graces which God gives them.,,15 

In the Dutch catechism the attempt to place all other 
religions in the context of bein~ enroute to ChriRt borders on 

-i 

Mere tokenism. It interprets all history as preparing for Christ 
since of all religious groups nit was through the Jewish people 
that God chose to reveal himself and his fidelity.1I 16 Such an 

unàerstandin~ of other religions raises the question of how 
Catholicism respects them. Is it a respect based on the assurnption 
that whether they know it or not they are moving towards 

Christianity'? If this is the case, then evidently CatholiclR!"l 
sees Christiani ty as the only true or real religion. 'rhi ~ i8 the 
given. Christianity is the only full culmination of reli.cr1otls 
belief. This sup';gests a relational conception of ma.n 'b~cause there 
1.S a very definite given. and bec.au·se ther·e 'at'~ ·various possibili
ties of howthis given can be t~ken up. 

Part III. Son of Man 

In comparing the Jesus of the Baltimore catechism with the 
Jesus of the Dutch catechism, it is possible to notice similaritie8 
in catechism content, but the differenc~ in emphasis iR ~o ~reat 

that one might wonder if it is the same person. The eSE'ential 

information remainsl Jesus, Son of God, second person of the 'l'rinitv. 
becomes man of the·Virgin Mary. Guffers, dies on a cr088, rjses 

from the dead to redeem man from his sin, ascends to thf! Father, 
leaves the little community of followers to await the co~inq of th~ 

Spirit. 

15- The Baltimore Catechism, 2E- cit., question 168. 

161 The Dutch Catechism, QR. Qjt., p.37. 
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The emphasis however, is different from Baltimore. There 
the emphasis is placed on Jesus as a very ethereal persan abf)ut 
whom there are many facts based on the authority of the Church He 
founded. In the Dutch catechism, the focus is on the ner:-;on who 
'Performed these acts of love rather than on the fact that He 
performed them. It aiso emphasizes the fact that the actions He 
did then, He does now as a sign of His love. Jesus is, therefore. 
more than a figure in history, His activity, more than events of 
a past. 

The difference in emphasis on the relationshin betwpen Jesus 
and man can aiso be seen by looking at the differing contextn in 
which Jesus is placed in each catechisme The Bal timore catp.c\lÏsTTl 
places Jesus in the context of "The Incarnation" and of "'rhe 
Redemption". It calls attentioTl. to what He did for man a.nd how 
He did it. The Dutch catechism places Jesus in the context of who 

He is - Son of Man - and, in light of this, reflects on how 'Hjs 
life reveals His unique love and His presence among men. 

Aft'er si tuatine; man wi thin the context of his own D'i?!'sonal 

existence, and then within the context of the historic?] backrr.t'ound 
to the comin~ of Jesus, the Dutch catechism concentrate9 ~pecifi
cally on the presence of a Jesus in the midst of man tod8Y. 'rh if; 

is the context out of which Jesus emer~es as "Son of Manil. 'rh is 
emphasis on Jesus emerging from the midst of men is accompl~Rhed 
not only by developing the scriptural perspective (in which the 
emphasis was on this aspect of His presence in the commlllîi.tv) bt1t 

also by developing.the way in which the presence of .Jesus in 
celebrated li turgically today. In both these ways the c~tecll i s'no 

educates in the fai th by dispelling i~orance in re~ar1 tn -f:lv~ 

scriptures and the liturgy, as w'ell as by enco\lr?-,Q")."',g +b" n?'1rl~'" 

ta resTI('nd to thp TH=!rson of .Jesu3 who lives tod~y '1J'd ir.··~;+'0r, "rt(~h 

nerson to share in His perspective of li.fe. Jesus is seen :1S 

calling men to fol1ow Him and "construct eternity new. II17 

171 Ib~Q.t p.104. 
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The Baltimore catechism si tuates man more in terme t::f ',Nhr~!'e 

and how he figures in God's plan. somewhere between th€' be~innina 

and the end of the world, God created man, and Jesus ca.me ta save 

him from his sin. The Jesus-events are past, today men mU8t ~ome 

to Jesus by believing these things about Him and by receivin~ the 

merits of Jesus through the Church's channels of grace. 

Although the purpose of both catechisms is to educ8te 

Catholics in their faith, the differing ways in which they do this 

can be appreciated by noticing where each places its emphnsis in 

the God-man relationship. The Baltimore catechism is concernen 

that all errors be avoided and detailed answers given to the 

specifies of everythin~ one knows about Jesus through the Church's 

authority. In this way, man can be certain that his relatienship 

with Jesus is based on absolute truth with no danger of errer, 

The pastoral concern of the Dutch catechism, however, 15 thnt 

man enter into a personal relationship with Jesus. Paranoxic.nllv. 

there is mention of even more doctrinal details but always w,th an 

eye to unveiling the presence of Jesus in the fullness of HiR trut~ 

as one who lives !}E.~.18 It considers these very import~nt for the 

development of man's understanding of his own dignity as ~ person. 19 

With pastoral intent, the catechism writes. "They (doctrinal details) 

help us see how closely God 1 s becoming man is connected vd th man' s 

becoming man - in the way that Gad meant him to be •••• DoP..;mas nre 

values - ••• which enlarge our horizons •••• They reject nottdnr: ••• 

but human negations and ". unfold the mystery which is dlscl0f\~d 

in the gospels."20 By placing the emphasis here, rather th8n 

181 lbid., pp.72-73: 104-105. 146-147; 149-142~ 

19. Ibid., p.81. 

201 Ibid" p.82. 
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exclusively on the definitions, the Dutch catechism implies thnt 
the development of a relationship between God and man CRI J.8 11lan 

to more than a knowledge about Jesus. 

61 

In the reflections on Jesus, Son of Man, there is a deliber:lte 
attempt " ••• to be faithfu1 to the attitude of the gospels.,,21 

In neither the content ncr the sequence of events do the authors 
try to reconstruct a biography from the data as if lookinfl.: for 
information about someone who i9 dead. "They try instend to allow 
the gospels to speak for themselves with their clear messa~e ~hout 
one who lives.,,22 

This contrasts with the Baltimore catechism's emph~~iG on 
doctrinal information clarifying, for example, what are thp. chip.f 
teachin~s of the Catholic Church about Jesus (1 79), i8 Ha more 
than one Person? (# 82); how Many natures has Jesus? Ut 8'3) 1 what 
is meant by the Incarnation? (# 85); the Redemption? (# 90), wh~t 

were the chief sufferings of Christ? (# ~1), etc. AlI thes~ 
questions reflect the classical preoccupation with defi~it5Qns. 
the classical approach based on deductive reasoning. 

In contrast to the definitjons of the Baltimore catechisfT1. the 
person of Jesus emerges from the pages of the Dutch publication 
somewhat as followsl in the concrete, historical and perr-;onnl trr-ms 
of the gospels' "beloved Son" (Mk. 1111);2) sUffering serv~nt 
(Is. 4211);24 friend at Cana's wedding feast who, at Marv'G request 

21: Ib~d. , p.7). 

22: Ibid. , p.7). 

2) : Ibid. , p.91. 

24, Ibid. , p.91. 



chane:ed water into wine (Jn. 19126);25 teacher,26 prophet, healer, 

miracle-worker. 27 The emphasis is on a contemporary Christ; 
teaching, healing, prophesying, reflected visibly in the life of 

28 -
men. 

By introducing Jesus in Part III, the catechism places Him 
as the culmination of man' s personal longings (Part 1) as weIl (J.B 

of the longings of nations and reli~ions for centuries (Part II). 
The focus on Jesus as an answer to this life emphasizes the Jesus
events not only in light of their historical past but a1so as 
presently leading to fulfillment now and in the future. 

The teaching on the Trinit y is expressed in terms of the 
community of the three persons. This community is understood a~ 

-) 

one arising from the relationships of Jesus with the Father and the 
Spirit. 29 Through man's relationship with Jesus, he becomes aware 

of God as his own Father-creator and Spirit of Love. ln the Dutch 
catechism, Jesus as Son of Man implies that His kingshi p hHf~ alreadv 
begun - "The kingdorn is • • • in Jesus' own work and preachin,C."".")O 
Man participates in this cornrnunity of God by recognizinl!. the 
presence of the kingdorn on earth. 

25: Ibid. , 1'.92. 

26: Ibid. , pp.97-105; 112-122. 

27: Ibid. , pp.106-122. 

28: Ibid. , p.193. 

29: Ibi~. 9 pp.91-92. 

30: Ibid., p.96. 



The parables of Jesus are placed within the context of the 
presence of the kingdorn. Instead of being stor) es .,.,hi ch .U.l·l!"1 h":"' "·.n 

11 a point, they are themselves the message.' The beatitudes are 
presented as attitudes which throw all "worldly" rules jnto con
fusion. Those who live them are in "an ideal position to n'liait 
the kingdom of God, to receive it already here on earth as 8 deen. 
joy in· an existence which often seems far from attractive.,,)2 

-1 

They are presented as hard sayings for that. time. In "':he days 
of Jesus, Israel had a distinct group of good people, namely, the 
Pharisees, who thought of themselves as "the remnant" mainly 
because of their fidelity to the law and the faith. Yet lTer-H18 di.rt 
not identify with them. Instead, emphasizes the catechjsm, He 
gathered another type, a different class& He gathered the ~lost 
sheep of Israel", the poor, the sick, the sinners, the misfjtR of 
society. These were his special people for whom His kin~dom ~0me8. 

The Dutch catechism places the foundation of the Church in 
the context of the coming of the kingdom. It not cnly avoids the 
Baltimore catechism' s implication that they are identical, 'q but. 
also explains their relationship. " ••• To make His kingdom live 
in the world, He formed for Himself a people. The people iR called 
by Him 'His Church'. The Church ls net yet the kingdom. hut 'it 
forms the embryonlc and initial stai;e of the kin~dom on e~\.rth 1 ••• 

(Constitution on the Church, #5).,,34 

311 Ibid. , p.97. 

32: Ibi~ •• p.99. 

331 The Ba~timore Catechism, question 494. 

)41 The Dutch Catech~sm, p.l04. 
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This catechism focuses on the Jesus-man relationship ~R 
paradoxicalt the kingdorn is here, yet not here, in the Chur~h. 
Jesus and those who choose to respond to His invitation ta .loin 
His community are seen together, in a process of makinf!, th~ kinl!.
dom come, yet knowing that somehow Jesus is Himself the kin~dom 
and therefore the kingdom is here. 35 In this context, we became 
aware of the social dimension of man that pervades the Dutch cate
chism. Man is in a deeply personal relationship with Gad in the 
person of Jesus, but one which situates hirn in his comml.lnity. Man. 
is an individual, but this individuality rather than cal.lsine; him 
to withdraw and become totally absorbed in a relationship with 
Jesus to the exclusion of others, makes him more cqnsc.ioll~ of hi.s 
social dimensions. 

We recall.that the Baltimore catechism focuses on the founda
tion of the Church as a past event. 'l'he foundation of the Chllr~h 
serves as a solid basis of authority the result of which if! that 
man has the certitude of being a,ble to establish a positi V'ü rf!la
tionship with God. This certitude is possible if man bel1eves 
what the Church teaches and follows its laws. In this l'lay, man is 
on his way to his individual, eternal salvation. There 1.s no 
further challenge than perfect conformity to a perfect law. 

The Dutch catechism, on the other hand, lays its stress on 
the Church as the Messiah's community, a new people, the 's~cr::'lment' 

of the kingdom of God - "not in possession of the kingdom. bllt 

struggling for it."36 However, our attention is calleri ta the fact 

that this community did not happen accidentally." Bath the nutch Rndi 
! 

the Baltimore catechisms see the authority of the t;hur~h aR ba~ed 

on authority Jesus gave His disciples. Jesus called His atlOst}_EH~ 

and sent them out on their mission of announcing "the p'()od new~" 

351 Ibid., p.10S. 

36. Ibid., p.144; 



with the authority to "cast out devils" (NIt. 10.1), fOI'·r:ive !:,l.ns 

(Jn. 20123), and "to bind and to lonse .•••• " (Mt. 181 12-18). 

-1 

In this catechism the point of emphasis on the authority 
invested in Peter, and intended for his S1l.ccessors as we11, :lS not 
that man need never fear error since the Church was "infallible in 
matters of fai th and morals." The point of empha.sis j S n1ur:h more 

on the frailty of that original community as epitomized in pp.ter. J7 

But al thoup-:h i t has authori ty and sLgnifies the kin~dom " ••• 
there is also the misery of sin and obstinacy. There the kino:riom 
of heaven is often found like someone who casts good seed~ lID0n the 
~round wi th the stranp.;e. resul t that sometimes weeds e;row.... Yet. 

in this struggle for the kingdom there is the promise th~t the 

gates of hell will not prevail against it."38 

The sections on the miracles of the Son of Man place them in 
the servic~ of His word. J9 They emphasize a relationshjn brou~ht 
about by the message of Je3us the miracle worker and the man'~ 

(or the crowd's) inner attitude, for example, the healinrr cf' the 

cripple (Mt. 91 6-7) is an outward sign of his inner attitude l''lf 

fai th4 The catechism focuses on miracles as signs of JeR1JS 1 under
standine; of man's inner desire for deliverance. "The miracle 18 a 

work of God which noints to a deeper deliverancel the accp~tAn(!p. nf 
God's reign.,,,40 

In the sections on the Our F'ather, the Dutch catechl~rn c")n~ern8 
itself with Jesus as â. maT' who t''''~:vs te his Fa.ther. Tt,~~ (".,.,1 r,~ .... I>. 

J7s lbj.~ .• , on. 141-144. 

lA: l.b td.. , n~ 141-1-. 

39 s rQJQ .. , -p.l10. 

40s .l'9.id ... n.111. 



with the Baltimore r.~techism's details on the meaning of p-p.('h of 
the prayeres phrases. The sections on prayer in each crltechi..sm 
differ along these same lines of emphasis. The Dutch fOr.USf'!3 on 
the relationship between God and man in terms of man's confidence 
and simplic i ty and God' s comprehension of man' s ordina.ry ne~ds. 
Jesus teaches man that he may come as he is to God in sin~erity, 
and in the spirit of watchfulness, and hopeful expectancy that 
"the kine;dom cornes." Man as person-in-relation-with-others-in-
God is the facticity. This contrasts with Baltimore's concentration 
on man as an individual. concerned about what he· should pray for, 
how he should pra~ for whom he should pray, etc. 

In the Dutch catechism, Jesus is seen as the way to th,:, F:1ther. 
He calle man to live a life of obedience by doin~ the Fath~r's 
will. Man is, therefore, in a relationship with Jesus ~s hiR 
brother and with God as his Father in a Spirit of Love~ But thern 
is a paradox about the fidelity of Jesus to the Father +'hroul"h law. 

He came to free men from it, yet he died under it. The ChangeR 
Jesus put forward were attempts to make internal someth i. nE?: thrl.t W3S 

being wrongly considered as purely external, without in any way 
abandoning the externaJ. in the 'Process. 41 In thjs way, law e1"1f'r,o:p.s 
as a given in the Dutch catechisme Man is in constant relnt1ot1f~hlP 
with the law. He may decide how to take-it-up, that is. how to 
live it in his today, but, always, law is a given. It iseven seen 
as such by Jesus who responded to the law by taking it up wi~hjn 
its Judaic contexte 

The Baltimore catechismes emphasis on la~ is different. 
Neither catechism changes the essential teaching on love of ~od 
and neighbor as basic to Christian living, but the contexts within 
which this teaching is placed suggest a difference in the Crl'lT'ch' s 
conception of man. In the Baltimore catechism law is pla~pd ;n thE' 



context of "The Commandments", Part II, that is, between belief 
and sacraments. Ey dealing with law from within this perspectjve, 
the Church implies that its pastoral dut y is to give aIl the 
details of lawi which bind the Most, the least, how seriously they 
bind, etc. In this way, emphasis is placed on man" s oblip:ation to 
conform to these laws, as if they were exclusively outside of him, 
and he Most Christian when in unthinking obedience to them. 

The Dutch catechism, on the ether hand, places law in the 
context of the person of Jesus who is in the midst of men t0dny. 
The emphasis shifts from law as somethin~ outside man which cornes 
from God but remains'out there', to law as no impersonal code, but 

the law of the living God. The Sermon on the Mount sums up Chr"ist's 
call to man and, through it, man faces "God's authentic aild 
unmitigated will. n42 

This latter emphasis does not imply that there is no jl.lde;ment 

of man by God. In fact, it seems to insist on a judgment more 
Ln severe than any that mere standards of law could apply. Nor 

should we conclude that there is no reward - "". your reward i8 
great in he aven" (Mt, 5112). This reward, however, is not sel'''n 

as a carefully calculated payment in proportion to one's goad worke. 
Rewards are not payments, but a sharing in His love. 

Nor is "neighbor" to be seen as "just an insubstanti::ll srî-!ctr~ 

in Jesus' doctrine. He (neighbor) is not just a useful means 
through which to exercise the love of GOd •••• ,,44 uNei~hbor" in 'the 

Baltimore catechism was never defined as a pragmatic rOl)t,~ to '}od. 

421 Ibid., p.l)O. 

4). Ibid., p.l)l. 

44. Ibid., p.l)). 



However, from the listings of what man must do to love God, 
neighbor and self (#190), as well as from theemphasis on lo"J'p. of 
neighbor as an obligation (#193), one can readil~t conclude that 
this was the point. 

The Beatitudes are not even included in this section on the 
two great commaYJ.dments. 'l'he Baltimore catechism instee.cl pl;=tc~ s 
the Beatitudes in the section on the uVirtues and Gifts of the 
Holy Ghostu• As a result of this context, they appear as attitudes 
which are the fruition of a life of sanctity rather than as a 
basis of living the Christian life. 

In both catechisms, there js an attitude toward th~ "self". 
In the New Law man is to love his neighbor uas himself" for the 
love of God. In the Baltimore catechism it is simply mentioned as 
part of the "two greatest commaJ1dments" (#189), in the Dutch it iR 
singled out as an ingenious emphasis because man can never wif!f!lA 

out of his responsibility to love his neighbor on the ~round~ of 
not knowing how. "As you love yourself" clarifies any '1'..,p.~+;on 

that might aris8 as to how thif; could be done today. The Chdgt.ian 

does for another what he does for himself, for example, jf he I!Op.~ 

on vacation, he gives money to his neighbor to do the seme. 

It is not surprising that the section "Who is this hlan? Il in 
the Dutch catechism has no counterpart in Baltimore's. Such 8.n 
emphasis would be foreign to a catechism given more to inforrnil.tion 
about Jesus than to reflection on His presence in man's life; The 
Dutch catechism approaches Jesus through questions. Jesus emer~es 
as one "fully a part of the real world of his day, while • 
completely distinct from it. u45 The gospel accounts ar8 centrAl 

and from them we see how everyone He meets is "browrht 'ln f'h8r~1 ,; 

45. Ibid., p.147. 



against the fact of God's today. He brings God's today alon~ 
with him. This gives His pers on an incomparable and tranquil 
authority.,,46 

The Easter story is the pivotaI one of the chapter. It is 

indeed paramount to the whole catechisme The Dutch pres~nt the 
risen Jesus as primarily living now in man's midst, and on]y 
secondarily as one who lived in history. Carefully fol]owin~ 
scriptural sequence, the catechism highlights how the pranhncies 
of the Old Testament could be interpreted in light of the E8st0r 
event. 47 

The basic relationship encouraged throughout the catechism 
emerges in this section: contemporary man shares in the U.fe nf 
the risen Jesus. Man is presented as most human when hR can 
perceive the reality of Christ's resurrection. 48 Since this per
ception is not possible outside a Christian perspective, faith 
becomes of central importance. From within this Christi8.n r)(:!r~pec
tive, a man of faith is a whole man. Ey referring to "thp. whol"! 
man,,49 in this way the catechism's appreciation of Jesus ::\.s man, 

and of man as a participator in God's life,can be seen. Man i r, 

not focused on exclusively as sinner-redeemed and on his wa.:.; ta a 

salvation hereafter, but as one who is tending toward God, becoming 
"a whole man" capable of perceiving· "the new creation" of Chr1st's 
and his own resurrection. 

46: J:bid., p.149. 

471 Ibid., pp. 158, 159; 161, 16 ); 164: 166; 1721 174; 1 ... , ~ 
t ......,. 

48: Ibi~., p. 185. 

491 IbicI·, p.l85. 
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Christ's ascension and the Spirites pentecostal arrjval 
occur within the context of the abiding uresence of the ri8en 
Christ. Mention is made of the ordinary and special gifts of the 
Spirit with an eye to awakening a realization in men today thpt 
the Spirit is present in the most ordinary of all thingsl charity.50 

Part IVr The Way of Christ 

Over half the questions of this catechism are given to an 
intee:;rated development of the Church in time - from its fir8t d:3ys 
to its present straining towards the comin~ of the kingdom. Care 
is taken to situate the early Church in relation to thp modprn. 

"We can recoe;nize the Church of today in the descriptj. on given by 
the Actsr the crowds; baptisml doctrine; the breaking nf breadl 
awe; apostolic leadership; ••• community of goods now ren117f?d 

r.:1 in various ways from collections to the vows of poverty •••. l1·· 

From these basic reference points, the Dutch caterhjs~ rivpg 

an historical account of the Church throue:;h the centuri r~"l. alw8YR 
portrayine:; it in its strene:;ths ~nd weaknesses as part of a lRr~er 
world history. This history is not presented as cyclic, but as 
moving towards an encounter in love. 52 The Baltimore catechisrn 
makes no attemnt to place its questions and answers in historie81 
contexts, and therefore indicates tnat i t sees i ts answers ~~:; 

universally and ahistorically applicable. 

This omission on the ~art of Baltimore is signific8nt. fjrst. 
since the Baltimore catechism aims to e:;ive information, pm~ rl()(.~r: s') 
with no attemut to place the facts given in historical uersnncttv~. 

50: lbid.., p.196. 

51: Ibid., 1'.20). 

521 ~bid., 1'.21). 
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we surmise that as recently as 1958 the Church had not becoTnp. 
pastorally concerned with sueh ft dimension of truth. Tt s\mnly 
repeated the world-view of the 16th century in which no under

standing of the place of history, historie al psycholo~y, etc. h~d 

even be~un. The Church had evidently not changed its c'mceut of 
man or world since then. 

Second, this omission reinforces how truly classi~~l ~8S the 
Chureh' s con.eeption of man. Truth was seen as never ch~m~inp-' f the 
relationshi'O between God and man as unehan,g;ing - an enc11 flS(~? 
constant and undifferentiated love on His part - and an I?ndlpss 

conformity to His teachings on man's. 

-, 

Third, it reveals an attitude toward truth endemic ta Countpr
Reformation Catholicismz teachings never change. No cljstinct:i-:ln 
is made between truth and the expression of truth. Thflrpfor~. sinee 
the cateehism of Baltimore had not substantially chang~d its con
cept of man from the one held at least as far back as Trent's, 
there is no attemut to develop èoetrine in the 1958 edit.inn. 

The Dutch catechism's analysis of histori'::'31 detai1.'" 
manifp~T~ ~O~0 Avjnflnce of a shjft ln th n Church's nerc p nt.i0n ~f 

man. Man is ~nnreciated as histot"l.cal. The eatel'!hism tri.ps tn 

resnect each afre of the Church for what i t was, what att i t"'~fl S ',';(11'(-' 

operative, what i t contributed negatively and positive}'.! trnn~rrls 

the coming of the kingdom. 53 There is no atte~pt to jus~ifv mnrp 

questionable contributions nor to highlie;ht those morl? rt~fl Active 
of the Gospel. Bath are there like the weeds and grain of the 
gospel parable, growing side by side until the end. 

Unlike the Baltimore eatechism in which the ~moha~is on the 
consequences of sin is mainly on the individual, the Dutch ~rnrh8si~es 

531 Ibid., pp.213-236. 
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the social consequences. The section on "The deepest lovel of 

history. i.54 discusses the inmost kernel' of Church historv. 1 tif: 

not to be thought of by recallin~ the acts of kindness, l,ove ~nd 

patience but rather something deep beneath the goodnessl e88h 

man's history of sin and grace. What lies deepest is "the 

treachery (apostasy, schism), the harshness (war, inquisition, 

feuds), the scandal, the indifference, the unbelief, thp. desnnir. 

the hatred, to which God responds again and a@:ain with grace.nC;S' 

Faith is emphasized as that which cornes by hearinp.:. F8it.h 

presents difficulties today rooted in factors common to 811 ~ent 

des ire to be master of everything, no room for adm~rat1on or 

reverence, no time to wonder at the mystery of life. 56 The r.rOSN~l 

forces man to revise his thinking, turns him into someth i np: 'le'/,·. 

This is "conversion". The Dutch catechism is very understandjng 

of the pastoral problems involved. Parents are encour8~~d not te 

become down-hearted if a child do es not appear to be ljvif1p; in tht? 

faithl "Faith can be urged but not imposedll 57 Parents, theref')r~, 

must respect what the child sincerely believes. This ~8mp attitune 
c;p 

is seen later in regard to the missionary attitude of 01W r..8?, " 

There are no legalistic or judgmental statements on the "do?p:r~l.'l" 

of sin committed by parents or child, instead thelé~ is ~m A'~tl t.",;,., 

of respect for truth as it is known by both. How different thi~ 

is in tone from the Baltimore catechism in which faith i8 defined 

as one of the theological virtues, and two other answers exr1iljn 

54: I~id. , 'P. 235. 

55. Ibid:. , pp.235-236. 

56: Ibi~. , pp. 236-238. 

57 : Ibi<!. , p.241. 

58: Ibid. , p.241. 



how faith can° be safeguarded (#204) and sinned against (#20~). 

In this section of the Dutch, man is seen a::; in a relatinnship 

with God through the Church as ~n historical event. 

In the following section, man is perceived as in a relation

ship with God through the Church as "sacrarnent". The Church as 

"sacrament" of the kingdom assumes a central position from this 

point on in the Dutch catechisme The implications of. ea~h sar.ra

ment are developed within the contexts of their manner of siani

fying the presence of Jesus. Unlike the Baltimore catechism, in 

which the emphasis is on man's individual relationship with Gcd 

through each sacrarnent and the specifie function sacramen+'s hRve 

in the individual's salvation, the Dutch catechi'sm places the 

emphasis on the social and present im'Portance of each S8.cr8ment 

not· only for the individual but also for the entire Chri~tian 

community. 

The sacrament of baptism, for exarnple, is considered viÏthin 

its liturgical contexte The Easter Vigil is the most ~~propri~tp 

time for the persan to be baptized. 59 Not only is it the niŒht 

wh en Jesus arose, but it is the night when, today, the Christi.8n' 

community gathers ta celebrate its deliverance. What b~tter time 

for one tobe received into the cornmunity since "baptism is not a 

purely individual contact with the ~Ord,,?60 

The catechisms differ in their attitudes towards the non

baptized, too. The Baltimore catechism emphasizes that one must 

be baptized in order to be saved.' Its consideration of how this 

is to be done is typically classical in approach. It follo\'!R t.he 

process of deducti ve reasonin~ which posi ts the answer fi t'st, B,nd 

then reasons backwards, eliminai:ing all possible objection':; t'J its 

59s Ibi4., p.244. 

60s Ibid., p.247. 
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logic. The Baltimore catechism concludes, therefore, that al] who 

through no fault of their own have not receivedthe sa.cr<tmen"t can 

be saved through baptism of blood or desire (#321). 

The Dutch catechiam, however, operates with a more historical 

view of life, and a person-oriented method of reasoning~ It 

approaches the question of baptism from where man is. All men 

make contact with Jesus simply because they have been born. He is 

their fellow-man. 61 This does not make baptism a formali ty. R8.ther 

i t makes baptism "part of the great whole make up of the Chrj st ian 

preachinE!;, _ choice of life and the intensity of Christ' s forp;ivenef:s 

• •• , it brings abou~ a reality; it places a he aven in +hi"'! 

world • .,. . Wrat would otherwl se remain va~ue and fu) 1 ('f' ('·n-'p· 

,,62 
takes on shape and intensity • fil •• 

A baptism which makes new Christians as individua.ls also 

reveals God' s ways wi th the Christian. Christians are b;:\pt i 7..ed 

into this community as well as into an individual relationAhiu with 

God. 63 Clearly, this emphasis on the communal does not shift t.he 

essential content of the Church's position regarding the necessity 

of baptisme All still must be/are baptized in order te share ln 

God's life. 

Christian. 

Thus, baptism can be seen as a given in thf~ li fe of R 

Man's view of the sa.crament affects how he takeF; :it ur, 

that is, how he integrates the sacrament into his life. 

One difference in the Church' s understanding of man i s ~~~~en 

in the explanations given concerning how and why everyonp i~ to h~ 

baptized. In the Baltimore catechism, the emphasis is on mqn's 

61: I~!.g., p.249. 

62& I~id., p.249o 

63& Ibid., p.249. 
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salvation as an individual and as eternal, on the soul as the> 

recipient of grace. Children must be baptized as soor) ~~fter rd rth 

as possible lest they die and not ~o to heavent parents sin 

mortally, therefore, if they neglect this duty. 

By placing the emphasis on man as part of the Chri~tian 

community by birth, the Dutch catechism reveals a social nr 

relational conception of man. His baptism, seen as ba.rtjsm jnt.o 

a cornrnunity of believers, focuses on man as sharin~ th.€ lif8 of 

God in the solidarity of men. This spirit of solidaritv 1.8 rein

forced by a spirit of service. humility, obedience and thq 
Christian attitude toward death. By these ways of beinn; with men 

the Christian builds up the body of Christ here a.nd no,y.'. 

Infant baptism is discussed in the Dutch catechism not ln the 
context of sin, but in terms of the community, most especiaJly the 

desire of the baby's parents to have their child share in their 

own circle of faith. The catechism emphasizes that parr>nts must 

remain mindful of their child's ~rowth to independence. This 

growth entails, in the long run, the conversion of the child te' 

the pers on of Jesus. The infant baptism is simplv the 0.hild's 

initiation into the life of his parents' community and 8. reflection 

of his human dependency at this tirne. He must someday Ch008P 0r 

deny Christ. 

The question of the destiny of infants who die unbg.nt:t '7ed hé'.s 
been a constant issue throughout the Church' s history. rphe nl.ltrh 

catechism attributes this uncertainty in the Church to i::he inter
pretation of theologians "who considered the necessity ()f th'! 

baptism of water too exclusively in terms of i ts importa11ce for the 
indi vidual. ,,64 

64, Ibid., p.251. 
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The Dutch catechism underlines its stress on baptism as rnrt 

of a totality by concluding the sectionl 

••• it is important not ta isolate baptism and 
envisage it only as something individual and 
momentary which takes place between Gad and the 
soule As saon as the baptism of water is taken 
out of the whole greatcontext, strange problems 
arise, as history of the Church has shawn. Just 
as the hand is only really a hand in the totality 
of the bOdy, 50 tao baptism is only a genuine 
sign of Christ in the totality in which he gives 
it ta usa the totality of our life and death, the 
totality of Christian upbrine;ing. of the fellow
ship of the Church and of mankind.65 

This perception of man as social, and part of a lar~0r wholet 

is carried throughout the Dutch catechism's development of p.8ch 

sacrament. Each sacrament is seen as a sign of the tota.l i ty of 

life. As such, "the Church has 'Oreserved these si~s f~ithful1:v 

since they are gifts to be handed on, but also flexibly, sinee 

they are signs to be -presented meanin.gfullyo .. 66 We can t;herefore 

suggest that it is mainly a relational conception of man th;:}t sl'!em~ 

to underlie the Dutch catechism' s teachine: on baptisme 'J'hi ~ sa~a1t 

i9 a given, but the way in which the Catholic is encour~ged to take 

it up differs from that of the classical view. The changp. in 

emnhasis from man as an individual ta man as social, as well AS the 

encouragement of parents to realize that the child is n0t. 81ltn

matically Catholic simply because he is baptized, shifts thr 

institution's conception of man from a classical to a rel~ti()nal 

one. 

Confirmation is considered in the context of the eucharlst.ic 

liturgy. Emphasis is placed on its social rather than jts 

individual dimensions. Confirmation is seen first of ~11 as th p 

651 Ibid., p.252. 

66. Jbid., '0.255. 
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sacrament which in sorne ways perfects bapti.sm. 67 It is a r:ift of 
the Spirit, seen within the context of His pres~nce wjthin the 
community at Pentecost. 68 It is a gift which should nct be vi~werl 
as an isolated magical action, but one which preSUDposes educatinn 
and preachin~ before it can have any significance for the 
recioient and/or the community; and, once received, it P.T0WS throllP.'h 
life in the Soirit. 69 

t\ rela.tiona.l concefltirm of man. therefore, SPl?mq tri ltl1d e t·' ; n 

this devr>lopment of confi.rmation insofar as the sacrament it~elf 

is unquestioned, and the wav a person receives it is as (Hvp.r~e as' 

his education and individual growth in a "p~rticular cornwllnity. 

It i8 not until thiR section that the Dutch catechl~~ f0~U8E'S 
on the power of sin and the meaning of salvation. 70 The cat~chjsm 
places its discussion on sin and redemption after its deve 1 cnmr.mt 

of confirmation, and before its consideration of the Ell~har'ist 88 

the third and p.;reatest sacrament of initiation. Thiss"''11.1enr<' 
places sin in a different context from the Baltimore caterh~~~ 
which emphasizes it as part of man's beginning; every bpJ1f:'f, 

commandment and sacrament is here described within the cont.ex~ nf 

man's sinful "state" and need of salvation. 

The Dutch catechism, on the other hand. never sees s~n ~n 

terms of a Dure state. 71 Instead, it views humanity as 0:-r;.stjnl="" 

on1y as a race into which Jesus was ta come or has come. Man is 
always fellowman of Jesus. For ~xample, a child is barn in-r.0 , 

671 Ibid. , pp. 2'56-257. 

681 J.i>. i.e!. , p.258. 

691 ~bid. , pp.258-259. 

70: IbJ1· , p.259. 

711 IbiQ., p.259. 
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world where redemption is already at work. 72 However, the univer
sal guilt, concomitant with bein~ human, is not minirnizf"i, i t lS 

simply put into the perspective of the child's own experiencer, of 
his incapacity to love. 

Sin is seen not as "something that happened in the ~qrden" 
millennia ago. It is not seen as somethin~ for which m~n is not 
responsible, neither is he merely the victim of the mistalt:e or 
malice of his first parents. Sin is not dismissed as U;u;,t no.rt 
of the retarded development of mankind - not sin, but immaturity."73 
Instead, in light of man's present experienees, sin is. "his 
tremendous, universal, inevitable and yet inexhaustible incaTla~ity 

to love. n74 The Fall (Gen. 1-11) is a message about man, nct about 
his beginnings. 

The catechism is able to have sueh a dynamic concept of m;'\n 
as sinner beeause it is aware that its world-view is diff~rent 
from those held in earlier timesl 

72: 

In earlier times, indeed, until recently, our picture 
of the world was primarily static, or stable. Thin,q;s 
persisted the way they first existed. If one wanted 
to say something about the basic elements of existenc~, 
one showed how things were at the be.ginning. The 
explanation lay there •• • 1 God created them. Hf.! wa~ 
spoken of like a carpenter who had made something and 
left it there •••• 
The existence of sin wa.s explained primarily by the 
fact that man had. sinned.75 

Jb!d.~ p.259. 

73: ~bid. , -0.260. 

741 Ib~d., p.260. 

751 Ibid., p.26 3. 
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It is within this context of a consciousness of this new world
view that the Dutch catechisrn dj scusses· sin. Since our thes 1 sis 
that the RCC as an institution is shifting its conceptJon of man, 
a change in the Church' s view of man as si~ would be a bas j c 
area in which the shift would be most significant. 

Instead of focusing on the individual and legal details of 

sin - original and actual - mortal and venial. as does the Balti
more catechism, the Dutch focuses on the common a.spect of evj 1. 

The people as a whole are sinful. Mindful that tater pnrts of the 
Old Testament stress the individual's responsibility, the catechism 
sees sin as a matter of collective responsibility.76 Jesus poi.nts 

up this collectivity. The catechisrn sees the collective character 
of evil in terms of the degrees of its contagiousness, ~nrt pai.nful 
consequences, for example, one can injure another, infect him with 
evil, deliberately pervert him, undermine his sense of va.lues. 77 

The Dutch catechism interprets this general sinfulness, which 
we read about in scripture and which Augustine labeled pec_cé1.b~.f!I 

originale, as "the sin of mankind as a whole (including wv~p.lf) 
insofar as it affects every man. In every personal sin, the 
original sin of man is basically presented and active and contri
butory.,,78 But even here, the emphasis is not on sin, the em~h~sis 
is on the greater power of grace. rrhis is· why the authors of the 

catechisrn were encouraged to write the catechisme "Thou,gh the;.' 
(the authors) knew that sorne of their heritage of sin and nversion 
from God mig~t be reflected in the text, they were still mor~ con
fident that the forces of truth and grace which flow to thorn throup.:h 

761 Ibi~., p.265. 

771 Ibid., p.265. 

781 IbidD' pp.266-267. 
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mankind and the Church, would work super-abundantly in these 
pages •••• ,.79 

The catechismes teaching on sin therefore places itself 

80 

wi th in a contemporary world-view and, al though i t sees m<.m ns i.n 

process of growth and in collective evolution, sin is still more 

than "immaturity", it is his incapacity ta love. Sin, 8S man's 
"tremendous, universal, inevi.table a.nd yet :i.nexh~ustibln j1'1r~;:JT"l'1~i.ty 

to love" today, is seen as original sin still present, 8ctivp. ~nd 

contributory. Sin is a given. The way man copes with this con
dition is variable. The pastoral concern of the Church :in this 
catechism is that the divine message about sin be passe~ onl 

1) mankind is created by God; 2) mankind is called to participi1te 
in a special way in His life; 3) man collectively or culp8bl~1 fail~ 
to respond to God's purpose; and 4) God wills to free and heal P'lan. 

Salvation is to be made whole by God. BO 

The Redemption of man by Jesus lS seen as this redemption of 
the whole man. The other religions that have attempted tn r.ptj(~ern 

man from the experiences of his failures are seen as in8dequntp. 
attemDts, each of which touched only one or two dimensio!18 of Mnn 

but never redeemed the whole person. 

The catechismes conceDtion of man continues to beco~e mcr~ 
apparent as it stresses the fail~re of the other reliEinnn to 
redeem the whole man. Hinduism and Buddhism fail hecausG they 

start with the basic experience of life as nain and see'· liher8tj.nn 
through contemplation and ascet i..cism or the eip-;ht-fold '\'~V. 111 

fact, they bow to fate in the end, acceptinp: misery of~\)e '!Tor·ld 
91 (others) and their own non-develonment of nersonall.t,y as np('e:-;:~'1r'!. 

791 f~id., n.268. 

80s lbid., p.268. 

81s Ibid., p.271. 
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Islam fails according to the catechism, because there is no 
sense of sin or grace, since everything depends on God in a 
fatalistic way. Although a joyful reli~ion compared wi~h Buddhism 
and Hinduism, there is little room for prop.;ress given this stronl!, 
element of fatalisme Humanism fails in a way unlike these other 
reli~ions which stress the "spirit" and individual at the ex-rense 
of the bodily and worldly. Humanism fails because it asserts that 
man is only man. Eternity, perfect love, the AlI, are supposed1v 
baseless. 

Marxism's failure, according to the catechism's view of man, 
rests in lVIarx'S principle that deliverance is a very defll'"'1te 

material process, that is, in the return to the ori~inal relatian
ship of man to the work of his hands. However, "there ]8 8 meSS8P'e 
in which one 'believes', a party which is a sort of 'hol~ ne0l'"'le'. 

a 'now' which is viewed as the 'fullness of time', and n 
'sufferinp:: saviour', the proletariat. But aIl these themes are 
given a socioloe;ical content. They do not point to an anqwpr to 
~he ultimate question.,,82 

By noting the dimensions of man which the catechism sep~ 88 

unredeemed by other religions, it is no surprise to see that the 
catechism places its emphasis on man and redemption. It 1S in the 

light of God's revelation of Himself that man is discloseda.s he 
really is. Jesus' holiness and love of the Father show ":'IRn how 
·dominated he is by egoism. 8 ) But man's fate is rooted :in hjrrsplf! 

there is no fatal force outside man forcin~ him, "no de~ree of 
Allah outside him, no iron law of Karma, no law of human natllr'f~ or 
historical dialectic.,,84 Man's destiny is foreshadowed by sin which 

82: Ibi~., p.277. 

8): ~bid., 0.277. 

84, lÈid., p.277. 



is understood by the catechism as par:t; of his common but fn!p 

responsibility. Man "stands in the space of freedom alon9.' with 
his own deeds, which can make him happy or unhappy now and for 
eternity. This is man seen fully as he is.,,85 The catp.chi::m's 

view of "other religions" as salvific for only certain dimensions 
of man, not for the whole person, sue;gests that diverr,itv wnuld 
be allowed in a relational world-view only to the extpnt that it 
coul~ finally be contained within the "given" ~ in thls ~as~~ 
Christianity. 

The catechism holds a balance between man as· one re~H1onsiblo 
for his destiny and man as completely unable to effect hi~ c\':n 

deliverance. Through Jesus man is saved as he 'becnmer-; mare h1.1!"an. 

Wi th the p,'ift of His Spirit" ma.n conquers sin, has a li fe wi th 

God, and a salvation out of death. 86 

Such consequences of God' s intervention free man t0 ov"'rcotnp 

sin, misery Rnd evil in the world by love and kindness. }Ir' i.~. 

therefore, no less involved in the concerns of this life th~n tl,~ 

humanists and Marxists. The Christian simply sees thj~ <:;:>"~~"'~ 

involvement as part of a larger whole. There is therefr~'p' ~ 

9ist.ins.:ti~.!} made between "th is life" and "the next l', bll t no div i!'> i "n 
is imnlied. 

The catechism mentions how true it may be that at +imer, 

Christiani tv f'ncouraged a sort rJf fatalism 1 the idea cf he RVf'l) m8 ri'" 

peoule feel that their urimary responsibility on earth w~~ to 

conquer individual sin rather than human misery. R? 'rOd;1\" +;h~ 

851 JbA~., p.2?? 

861 19id., p.2?7. 

871 l~ig .• p.278. 
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Dutch authors continue, in li~ht of a broader historical view 
which now includes evolution, the Christian should under!=;t~nd how 
the teachine: on sin, love, and responsibility should llrp:;p. FrJ8n ta 
;Î subdue the earth", making i t a more human place. 

This response to life bases itself on Jesus ~isen. Tn his 
resurrection, sin and death were conquered. It is interestinR:" to 
note that the Dutch catechism realizes the emphasis was not ~J\vays 
placed here. Significantly, the sentence ". ,'. So many cf UR have 
grown up with the wrong ideas on this subjectif, is fol10wnd hy thp
one 

"... In the Middle Ages and for Ion?: after, even in present day preachin~, stress was laid on the aspectz 

'The Father had been offended, the order of ju~tice disturbed, and a penalty had to be extracted. ~he Son was the victim who paid the debt in full. 'l'hllS the right order was re-established.~88 

The~e sentences state what, up to this point, had b~en ;mnlied, 
the Church had not chanp.;ed i ts basic emphasis on the Gad--man 
relationship since the Middle Ae.;es. The Church is chan!?ing: j t,r:; 
emphasis from sin as an offense upsetting the right order of' thil1R:s 
which can be corrected by punishment and pain, to a fOCUR 011 th'" 
human beine; who is injured and offended. In this latter' vj F!W 8;,'1 

89 can be corrected by love, work and regret. 

This chanRe in emphasis reflects a shift in the con~~pt 0f 
man away from one which saw him as the one who throuB;h h i (~ 0''.\'!1 frpE' 
will cammitted the sinful BctS which upset the arder of the u'1ivers~ 
outside himself. '.'li th this under.standinf2; of sin, i t W8S na~·· 

88: Ibiq., p.280. 

89: .lb.id., pP. 280-281. 



for man to have the impression that "to do the will of Gori" mp.rmt 

to conform carefully to the network of authori tati ve te;.'l.chinp"s and 

laws in order to be saved for the next life. 

By placing a different emphasis on sin, the Dutch catechism 

implies a different concept of man. Man is still capablp. of sin, 

but the focus is on him as he now iSI redeemed by Jesus and in 

process of becoming more fully in Jesus as he assumes hjs re~pon

sibili ty for developin~ the ·earth. 'fhe emphasis is on th!? 'l.'hole 

man, the whole personls response to this life, rather than on the 

soulls primacy over the body and on the "spiritual" as b9in~ 

intrinsically "higher" than the "material", and sin "so'"n~"thinp': thé!.t 

happens" to the soule 

The Dutch catechism sees the whole person responsible for 

involving himself in the human tasks of alleviatine; personA] 

suffering and global miseries. Yet it is always aware of the 

larger whole of which he is now a parti God's life is sh~red with 

man here and now and hereafter. In this way, man is seen HS 

becoming. Man has one life - 1n two parts. One part of hi~ life 

is the one of which he is now aware, this "earthlyll lif"': the othp.r 

is the yet-to-be-experienced part of life after death. L}f~ 1S 

eternal. Yet the awareness of the continuation of life js no 

excuse for avoiding the· responsi bili ty towards what has ~ l ;en.d'I 

begun. 

In one way, we mip;ht conclude that such a shift in mn"h8C1i.s 

on sin i8 insignificant because the basic understandine- of T'18!l. 

that is, that he js a sinful creature does not change. 1{0',1;~\"0.r', 

this is an oversimplification of the situation, r,i ven o')r \'I0rlr in'~ 

description of a concept of man as one in which the men"tal s-:!'uc

ture is dependent upon the historical ·circumstances or ',;orIel··view 

of the community. In light of this, we would say that bel~efs never 

exist "out there" but only exist in the lives of those who structure 

and interpret them from within the historical perspective of their 

age. The contlnuity, the stability of Christianity rest therefore 

, 
1 
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on the risen Jesus who lives only in a present and callH men of 
every age and culture ta share in His life. It wOl.lld seem 8.n 
oversim~lification ta dismiss th9 first definite shift in perspec
tive on the Gad-man relationship in at least 700 years by s8yine; 
it is "more of the same." 

Exactly. what is involved in and implied by this ch8nf!:e of 
perspective will be developed in Chapter IV of this dissertRtion. 
For the moment, we simply calI attention ta the fact th8t the 
chanl?;e becomes apparent, in the Dutch catechism, especiallv in the 
context of "sin". 

This catechism next concerne itself with teachings whjch seern 
ta have developed and ev en changed in sorne other religions. Tt 
suggests that these changes happen in the light of Chri.st's 
teachings, thus implying that Christ's teachings are, in fact, 
having tan~ible effects on the paradigms of religions an~ philoso
phies. For example, Hinduism ' s originally vague notion of 1"!(·,1 

became 8. concept of the One Gad; :g11r.dhism l s emphasis on r\'.'cl~(.>rnin.o: 

man by sunpressinr; all desires chanl?;ed ta one of recogni z· i.n!! thl" 
value of serving others as a way to Nirvana. The latter ~ttit1.lde 

seems to have no source in the Buddha and therefore its emer~ence 
is, perhaps, the message of Jesus "Love between Gad and man, rH? t:wE:en 
man and man. ,,90 

Although Islam's Quran has one verse which speaks of Jove 

between Gad and man, it ls a. love based on obedience not fe11owsh.Ïo. 
That Gad is inaccessible is basic ta the Muslim. Yet, cven thou~h 
a mysticism of love appeared thr'Jugh Al Hallaj who was tor~llrr·d ta 
death in 922 for his doctrine on this point, it has remained ~ith 
the Muslims ever since. The Dut~h catechism suggests th~t. ~inc9 

there is no basis for such love in their doctrine, the me~88~A of' 

Jesus could explain its presence there. 

90: Ibid., p.285. 
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There are as well Christian values in humanism and in 
Marxism, but humanism and Marxism of themselves cannat ~xp18i.n the 
deepest reasons for these values. Perhaps it is the Spirjt of the 
Lord. Such interpretations on the part of the Dutch ca.tpr.h i sn 
develop i ts original attitude 1 aIl of humani ty is part of :) 18rP."f~r 

history en route to an encounter with Love Himself. JURt hnw this 
is occurring is never totally clear, but the catechism S11R:~E'~T8 thBt 

developments in these religions are signs along the way. 

The Dutch catechismes effort to chan~€ its emphasi~ on Gcn

man relationshin becomes more evident in its explanations of rrr8ce, 

faith, hope, charity, prayer, etc. It begins its teachln~ on ~rBce 

with a caution re~arding the usual distinction made between 8~ncti
fyinp; gra.ce as a "state of grace" and actual a;race as thqt "~r.1 '.'8n 
for each particular act". With these distinctions, one must r~mem
ber that there is only one grace, that is, the presence of tb~ one 
living Spirit. 

Although there have been many meanings attached to rrraf'E' 
throue;h the centuries, this catechism focuses on this ~ift of God's 
presence with man not only as somethine; "individual" and interna), 
but also as in the realities of life and external. God can Cf:'me to 
us through people and events. In fact, "The most impor-l:ant WClV ,'if' 

the Spirit is through other men. ,,91 . Indeed, this emphas i 8 .i s 
insisted upon " .••• this must be affirmed even more cleRrly, hv 
saying' that the Spirit ls always gi ven to us together. T t wO~lld be 
false jndividualism to think that the Spirit 1s given to p.Bch 0P~ 

independently of others. 1I92 

rrhe catechi sm' s develoument of fai th, hope and r.hari ty SW",c-0>:ts 

that the Church sees man in a dynanic relationshi n · .... i th r;~-j ::1"'1'1 

911 Ibi.~., p.288. 

921 Ibid., p.289. 
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therefore conceives of him as in process of becoming. Faith i~ 

developed as the Spirit's gift which enables man ta .ctiv~ hi!'1self 

entirely to him. 93 This is no once and for all decision baned on 
either reason or feeling. Faithis a constant leap out of self 

into the dark which must be made again and again and it ~lways 
affects man's present moment. 94 

Houe grounds itself on God's eternity and good.ness and the 
resurre~tion of Jesus. 95 It is borne in the fragile vase of a 

conviction that humani ty is moving towards God, who is Go~"l no+. of 
the dead but of the living. 96 

Prior to all efforts to love, Christians must rea)jzn the 

fact that they do love, not because of their own merit exclus3vely, 
but through the gift of· God. Love is,as well, a dut y and. the wholp 

catechism is given to discussing Christian love. 97 

Perhaps one of the most significant shifts in the conception 

of man can be seen in the development of prayer. 98 The Dutch 

catechism places different emphases on prayer from the Prütimore. 
The latter places i ts lesson on prayer last, and emphas i. zes i t j n 

terms of its definitions and man's obligations - for whotTI hp. js ta 

pray, why he is to pray, how he is to pray, etc. (#475- 1f R9L 'T'hp. 

9). 1l>J:.<l· , p.289. 

94: 1biQ. t p.292. 

95· Ibid. t p.298. 

96. Ibid., p.299. 
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Dutch catechism p18ces prayer within the context of man'!'"! '118" ta 

Christ and specifically states that the ·details of ncstllr~, th0 1)P;hts, 

etc., are ways of becominp.: aware of Gad' s presence, but to rptn8in 

in these detai ls, or ta equate the sayina: of -prayers wi th lJrtW inr:, 

is never ta pray.99 Ta remain preoccupied with these det8ils Q1so 

means that man would remain within the bounds of a hum an re1 io-i_on. 

Prayer, accordjng ta the cateehism, is above all listeninp" t() 

God. 100 

Man, in the Duteh catechism, is coneeived of as on~n ta Sad's 

initiative, open ta His mystery in a spirit of faith th~t H~ i~ 

now speaking. Therefore, man is in a posture of listeninr-rp~ronsn • 

. in a dialo~ue which is initiated by Gad. This concentian of man 

prayin~ differs from the one in the Baltimore catechisme Therp. 

man is deseribed a.s most "parfeet" if he conforms perfer"':-' V t.r Hl€' 

rules of prayer. 

Man emerges, therefore. from the Baltimore catech:i.~1'1 a~ +~H~ 

one who takes the initiative i.n ....,raye ..... :>no n,....,~!s "suecr'!~~"r-Jl ,.'.,11 1 r 

t,r> "Oc)F:'S ;.t rip;ht". Inevit::3bly, Drayer ;~ thou"'ht of rl~~ ,.., 'i'"lY)",lnp'"11p'. 

What else would be possible, giv~n a static world-view i~ whj~~ 

everythin~ "important" has been done, and Gad has sa id pv~rvthin~ 

there is ta say, and man is biding his time between the 4~\vs \"h~n 

creation happened and Jesus saver! and the end of timp. when Hf:' will 

come again? If Gad is "up there ll
, wai ting for man to rli ~ sC) '1", r'n.n 

share fully in His l ife, and man knows that he will shnre i n t'~ i s 

eternal life in proportion of hO'N weIl he kept the law~ :·'n1 bpl in.ved 

the teachin~s in this life, there i8 really nowhere ta ~FO" ln ~ 

Gad-man relationshi p, except up· the leve ls of -rerfect iO~1 'Ni +;hi n p 

well known terri tory caref1.l1 ',y dp.lineated by authori tat i 'JC! ~ 8 ~ ch 1 np;~. 

99& Ibid., pp.)05-306. 

100& Ib~q., p.306. 
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God is not Ravin~ anything different to man from what He said b~fore, 
so why listen? Man knows it aIl, has heard it aIL befor~. 

'rhe Dutch catechism, on the other hand, sees the center of 
Christian nrayer as the Eucharist and therefore not excJllsjvelv 8. 
private, isolated, one-way convet'sation with Gad but a nubIie, 
common celebration of man's solidarity in His presence. rhi~ does 
not cancel the validity of private prayer; in fact it hr~~htenq 
it as necessary for the development of man's relationsl1in with r.oà 
as part of a community. Instead of encouragin~ the splj.t bptwnpn 
spirit and body (the Greek tendency to equate contemplatinn with 
the "spiritual" and action with the "bodily"l the Dutc~ ~~lt~rb~8m 
stresses the fact that in Christian prayer, contemnlation is th~ 
basis of real work. Prayer cannot be detached from dai..ly life. 
1 h' l' , Id t :f ,. t " 101 'T ere lS no re l~lOUS wor apar rom our ~enUlne eXl~ .~nce. 

The different shape and form pravers maytake are portrayed ~~ 
resnonseR to God's word, not man's effort to make it to the 
"seventh heaven." 

The Dutch catechism reflects on Sunday as the day of tht? 
Eucharist - not as the day of obligation to worship, and avaid 
servile work. It encourages a day of rest in the profoundlv hmn::!.n 
sense of Sunday being a day in which one can go more de~D]y lnto 
the meaning of life, become aware of. beinp.; more than a v/orkpr. 

The Bible is considered as a household book bringin~ ta th3t 
household the words of eternal life. 102 The ChristianR of the· 
Reformation kept sia.;ht of this during the dark days of the r.at1101icG' 
Counter-Reformation which tended to ignore the place of s~rinture 
in its att~mpt to place emphasis on the Church's own IDlth0ritv. 

101a :.L0.s1.., u.J12. 
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Attention is drawn to the Eucharist as one sacrament wi th rl'\an~r 

rneanings. Certain rneanings are ernphasized more than oth~r~ et 

different times in history. Each, of course, reflects the atmos

phere and world-view of its day. Convinced that the Spirit will 
not allow error regarding any official teachine: on the Eur.hRri ~t., 
various Councils have made pronouncements about the special forro 
of Jesus' presence in the world. No council ever aimed to rtetermine 
exhaustively or for aIl time all of the meanings of the Eucharistie 
rnystery. In order to understand the teachings of thesp. Counci1s, 

the Dutch catechisrn urges that one aSk, for example, what Christian 
d l , l l t t k t th t" t' 101 an evange lca va ues were a s a e a e 1me ln queS.lon. . 

rl'he whole celebration is considered as a Meal, a thrtt1ks!"i.vi. f 'lf.!:, 

and a sacrifice of Jesus' presence in man's life. It i? no i3~late~ 

element in his life but one which calls man to celebrat'? the f(,~t 

that He lives in the midst of mankind. 104 This focuses ':'ln ';hrist' s 

followers as the "priestly peoule" who werp. formect for the p~lY·thly 

task of service. 

The distinction between a priestly people and a pastor.al 

priesthood is made on the basis that all the baptized sh8re in the 
former, whereas only those holding office in the Church 8~ a result 
of their ordination to the priesthood through Orders sh8re th~ 

resnonsibilities of the latter. In ~his light, Holy Ordrrs is ~epn 

as a sacrament of degreesl bishops, priests, and deacons. 

rrhe emuhasis on one priesthood stresses "the fai thf\ll 8S ~ 

whole, who have received the anointing of the HolV One (cf. J~.2t20) 

(and therefore) cannot err in belief" (Second Vatican rOIlr.cil On 

j;he_çJ~u_t:c.h, #12). A'i1 a result, i.nfallibility i8 jnterpl'r.;t~d no r " 

103: Ibig., p.JJ4. 

104: Ibid., p.)44 



in terms of a collective insight of the community than élS thF? 

individual insi~ht of the Pope. 105 

Given the "static" world-view of the Baltimore catechism, 

91 

truth was "the unchangeable" rock. If it moved it could nct be 

faithful. Today, however, we realize that truth was nevar de~lt 

with, only its expressions. With a deepened awareness of how the 

dynamism can be a $tsb11i:ing" force of liie, we are abl~ to inter

pret the autharitative teaching of the magisterium as a livin~ 

voice rather than a static system. 106 

Up to this section, the Dutch catechism has focusad m8inl~ on 

man' s relationship wi th God. Man was partrayed as full 0 fl.o-\'e and 

reverence for the mystery of his origine The subsequent s!rtlnns 

consider man' s relationship wi th the earth as one full nI' ln'!!,> é'nr~ 

reverencE'. 107 rrhi~ djvi.sion foll.ows th8t of the +.en C')l)'nn""hnpntsl 

the firet three hej"n~ directed snecifically towards man's.rplR+ion -

ship wi th God and the last seven being directed towards rn8"1'::; 

relationship with his neighbor "for the love of God." 

The Baltimore catechism resoected this same divis irm, \': j th nI) 

attemnt to interpret the division in light of Christ' s tf'BChinErs. 

The Dutch catechism places the emphasis not on the divipjon b~t 

rather on the meaning of these c0mmandments for man todn-t. For 

ex ample , the sense of values they express must be adapted to ~"0C j et7J 

of every sta,g;e of culture and exoanse of time. The Church':; tns!-:: is 

to interpret and adapt accordin;;ly, always mindful that ~':e "Y S'le' ~l 

effort reflects a certain type of society at a cer.tain .t- i!ne. 10P 

1051 IÈ.i~. , p. 365. 

106: Ibig., p. 366. 

107: Ibi!!. , p. 371. 

1081 IbiÈ· , p.372. 
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Such caution on the uart of the Dutch catechism rev2Rls jts 
underlying conception of man/world as in-nrocess; and its undnrlytnr
conception of truth, though absolute, is in i ts express ;.on, 
relative to the perspectives of a particular time and cult'Jre. 
Althou.gh the Dutch catechism does not develop any new teaC'hinlY on 
the "chan,gin.g nature of truth," it opens the door to th.is bv dealinr
with its relation to time and place in its formulation 8.nd nvO!'("'''i
sions. Man is in-relation-with his world, in process of inteEratin~ 
the ~ivens (commandments) with their various possible me~nin~~ fnr. 
today. Relational man is challent?;ed to co-crcate the ccn-temnn r8r.y 
meanin.!S of the basically human values of the decalo~ue. 

This appreciation of norms as relative is developed further in 
the consideration of conscience as the "organ of perception". The 
individual's conscience is seen ::lS an essential contribqtion t,o the 
over-all adaptation. Man has within himself lia livin.ç; SP.l1SP. of 
what he ou,ght to do.,,109 Emphasis is placed on the person81 ~~n
science which does not exist in isolation from the consr~fnoe of 
the community. 

Such an emnhasis is different froM the one in the BRltimorp 
catechism where the laws are given a wholp section by th~msplvp~ 
and stress is laid on man' s obli~ations to keep them. In the f.l'Jtr'!h 
catechism the discussion lays bar'e v.:hat the Dutch consirJet' thp 
primordial and nrofound unit y of conscience and commanùm"'nts! thp. 
conflict/tension they cause each other. The laws cannot -ff)respp. 
aIl circumstances, conscience ca'Ylnot let itself be r;ui.r:1 p d ~xcl')siVI?'1'r 
by the letter of the law. l10 

In this section it becomes clear that one nastoral roncern of 
the Church of Holland is that thl1 fai thful be eùu(:ated t;o fn l le", 

1091 Ibid., p.)?). 

1101 l~ig., p.)74. 
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their conscience. Even if these are in error they bind man in his 

relationship wi th God. "Fideli ty to consc ience is the bond ..... hich 

links Christians wi th all mankind in the search for truth" (}'h~ 

Church in ~he World, #16.)111 

It is not surprising that the Dutch Church in our dav, comjn~ 
as it does from an age filled with a growing sense of m~n's 

personal respons ibili ty, stresses the importance of a per'sana 1 

decision of conscience. This underlines a difference between the 

Dutch and Baltimore catechisms. The former does not iTlll"ly a 
solitary process, but one made in the community - based on ~dv:ice, 

discussion, awareness of the laws, etc. This proGess is ta bl~ pllt 
into the context of the love processl "The whole source and nur00Re 

of the law is love.,,112 Love of God and man cannat be sf~n~r8ted. 

In this way the Dutch avoid the split between God and man 
implied in the Baltimore catechisme Insistence on the imuossi
bili ty of separating them reveals love of neighbor as a nrvs h.,.,··': '1 f 

faith: God is our neighbor. In this way the Dutch emphasiz~ th0 

social dimension of a personal conscience decision. Man is npr~nn
in-communi ty-of-men and, as such, draws from traditions rmo 

cultures and is resnonsible for his fellow men. Therefor0 there ;R 

no such thing as a personal decision of conscience which h~~ nQ 

roots ih, or consequences for, the cbmmunity. But there rloe~ S0p.m 

to be the suggestion here of the possibility that a persan8] con
science decision might not l'fit into" the classical internrpt~t~on 

of the law. 

Tt is in light of these remarks that the catechism rerR'ls 

Th~Pa~tora:J:._qQ~~ti..~~~Ao.!:l~-E!l.-!.h~_. ~b..1.!F-.~.b . .J.t.:l_. the_r~l.~g~r:!1. _~?rlri. Th i s 

111: Ibid., p.375. 

1121 Ibid., p.376. 



const i tut i on e;eeR the task of Ch"'ist i.ans in the world to rlp. r'lV' not 

only of couinF with the world of ideals'but also of committinrr on0-
self to the everyday issues in which God i8 to be founn. 113 ·rhp.~e 
are listed in both the constitutton and the catechism in alnj18r 

termsl marr.ial':e and the family, relig;ious life of the p.vnnqplicr.:t] 

counsels, political life, reverence for life, work, prnn 0 rtv. 

altruism, culture, leisure and the quest for truth. 

The way in which the Dutch catechism addresses ltsnlf ta th9n~ 

areas of concern suggests a relational conception of man. 'l'h8 

first area with which the catechism ls concerned is marri8~e ~nd 
the family. It begins by placin~ it within a socio~psychcln~ir81. 
context 1 a person' s identi ty beg:i.ns in his family as a r. p 11 0 f' 1 C:'!P. 

Father and Mother are the first to be known as "others." ~·~()O j s 

known through the parents. The catechism does not bee:in itfi fllP

cussion of marital love on an ~~"\.E.~ level but develops th!" 1mDr)rt:mce 
of an erotic love and the human nesire to belon.q to each '::)t}l~r 

totally. 

A brief history of marriage and a consideration of M~rrin~e 5n 

the Old and New Testament emphasize i ts graduaI evolution +'O"l3rc1R 

a more human development. It is in this context that th n fi8.Cr"'

mental dimens ion of marriage today is cons idered. In the r~8cr8mt::'nt, 

marriage becomes a sign through which Christ gives us His 3nirit of 

Love. 

The sacrament consists in the couple's mutual nrorni~n ta l~ve 
their lives together. The insistence that this promise he mnd~ in 
public has varied through the ages. The catechism contj~1q8S +'J 

place aIl things in their historical perspective bv explainin~ ~h~~, 

after the Council Trent, the legel forms for marriage wer~ in~~;~~te1 

in canon law. In the 16th century this was seen as a. n?(""''''S~H'V 8nrl 
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welcome. protection from the prevalent "clandestine marri8P.:es" of 
114 that a~e. There is, therefore, no implication that these laws 

of the Church concerning marriage are unchangeable. 

These carefully detailed protective laws are not to be con
sidered the "last word" by the Christian community.115 "'J1he 

matters raised in these pages simply Mean that it is not granted 
to men - even where legislation is at its most subtle •.. - te 
decide in every instance whether this or that marria~e 18 r~81lv 

contracted in Christ •••• There will never be a total identifj~a
tion between law and conscience.,,116 Therefore, from within R 

relational world-view, man is called to more than conformity ta 
law. No such allusion was ever made in the Baltimore cate~hi~m's 
carefully worked through section on marriaRe as a sacram~nt 
(#457-#468) nor in the Church's commandment on marriage (;;29g-r'tjO~). 

The more relational than classical conception of man 18 8~ain 

revealed by the way in which the Dutch catechism discUSf;C>S "m;xr>r1 

marria~es." The catechism emphasizes the person's freedoM to ohoose 
a marriage partner; the Baltimore catechism was more prerccuoie1 
with all the possible impedicientè. (#299-#300). Both c~te~hisMR 
are concerned that each person's relationship with Go1 n~t h~ 
jeopArd~zeri.t1? The Balti.more maint.ains that this can b n f8cilit~'te,-J 
by carefl.llly made and kept laws regulatin,g; who should anrl sh."),.,l d nct 
marry whom. In this way, a certa 1 ri ris:ht order of thine:s 18 '1J;:~ in·· 

tained. 

114: Ibid., p. 393. ~ ... I? The state did not ret;:ister "r.é'lr"'i ;1~,,"!': 
at the time:--

1151 Jbi~., po. 394-398. 

1161 IbiÈ.., p.397. 

1171 Ibid., p.400. 



The other catechism places the ernphasis on the counte in the 
mystery of their love. It is concerned· that the deepest hlHr.8.n 
values be shared in common, since i t is upon thes9 valu'''s th8t the 
rnarriage nourishes itself. Therefore, even though the same 
encouragement is gi ven in both catechisms, namely to ma n'y 1'1 

Catholic, the reasons given shift the emphasis from doin~ t~c 
"right thin~'t because the Church says so (in this way defenrihv,: 
and ~reserving one's faith) t~ doing it because it May mRke ~ 
difference in the ~rowth in depth of the ·marria~e. 

Family planninp; was an unheard of possibility for IjRtho} i(~r; 
not only in the 16th century but even in the early 20th. No 
reference to such a thinR is made in the 1958 cat~chism nf Balt'more. 
However, the Dutch catechisrn sees this modern ~henomenon as a 
responsibility for Christians. Throup.;hout this section of thE'? 
catechism farnily nlannin.9.; is nla~ed in the context 0t' a (;ht';st;~n 
responsibility. The uniqueness of each marriage requir08 th8t the 
couple decide how they are to pl~n their family. "No 011r.~ddo.r~ 
can really tell (thernL" 118 

There are several methods of rep.;ulating birth. Thp catechism 
implies that since the Vatican Council II did not speak ()f :my of 
these methods as such in the Pastoral Constitution, th~rQ Ir; n 
difference of standpoint from the one expressed by Pius yr rtnd 
maintained by his successor. It continues, "we can sem~p. r.erp 8-
clear develooment in the Church, a development which is 8180 ~ninr 
on outside of the Church.,,119 The catechism raises the 1J1JE'st1nn: 
"Are aIl methods of regulation of birth of equal value +0 th~ 
Christian conscience?" The Coun~il gave no anRwer. 120 Tt rlon;-

1181 Ibid., p.402. 

1191 Ibi~., p.402. 

120, Ipi~., p.40J. 



suggest that couples ask themsel~,es conscientiously whether th(~ 

practices in question do, or fail to do~ full justice ta the great 

personal values which should be expressed in sexual intprco'Jrre 

and in the whole of married life. It refers them back ta The 

Pastoral Constit~tion on the Church t.p_~he Modern ~orl~~ (#51), 

and further advises that the last word lies wi th the col'1~(~ lenc r t 

not with a doctor or a confessor. But "reverence for life 

undoubtedly demands that no practices be chosen which couldbn. 

harmful to health or to the affective life of the couplp."t?'1 

Within this context of birth and man's dawnin~ awarf:'ne~!'i of 

how dependent he is on others fOJ~ life, the catechism bf:'~;n~ its 

development of the fourth commannmentl Honour your fathf'r ano your 

mother. 122 The child's relationship with his parents ir't\nt0~ 

him into obedience. In sorne forro obedience will always b~ a ~art 

of his life. Man should recogni7.e that obedience is, a lib~r8tin".: 

phenomenon. rfhe catechism 1 s emJ)has is on this fourth comfl18.nrll1"en t 

is positive. It sees the commandment in the li,o;ht of thE' hll:nnn 

values of authority and obedience. This tension can be cre8t1ve if 

lived in the atmosphere of Christian love. 

Pastoral concern is exnres~ed in regard to educatj0n to Jovp!2 1 

fot' manhood and womanhood, 124 for independence. 125 'l'he ('Imnh8~ i!' on 

121: Ibid., p.403. N.B. This was written before "Hutn8l'):10 

Vitae" was published, JUly,-1968. 

122, l"Q,id. , p.403. 

121: :rQJ_~. , p.406. 

124, T'?ld. , p.408. 

125. Ibid. , p.410. 

- ! 
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each is on the education to love. Children should be edlJCat~d to 

the art of bein~ hanpy with the ioy of others. E~lcation fo~ ~~n

hood and womanhood is an education in love - sexual education ln 

its broadest sense. Education for independence involv~r narpntal 

respect for the child's growth/decision of faith and for his 

personality development. 

'..fIe notice, therefore, that there is a difference bet.weE'n thp. 

Dutch and Ba,l timore catechisms in their rE'specti ve emph;:\sr?s on 

marria!':e. In the former the persons are considered as in :3 love 

process. Marria~e is a being with each other, assumin~ the 
responsibility of buildin~ a family life together which 1~ b,~pd 

on love and reflected in the edul'!ation of the children t" a life 

of love and nersonal independenc~. 

Al thouP.;h the Baltimore cate0.hism would not deny aJW !") f thesp. 

attitudes. it certainly focuses r)n marria~e more in terTl1C: of i't,~ 

duties and finali ty. The Dutch would not minimize thes n i n t;h!~ 

least but, b:v nlacinp; marria~e i~1 the context of love :m r1 ['~!""'~"n~J 

development. i t reveals a differ~nt understanding of m.1.p f'r'f)'YI 't hl'> 

Baltimore. The latter would hav~ seen him as a. better r,h~i<::ti~n 

the more hp. kert the 1 ~ws of mar.,..iae:e >l,..,rj ~h1n8d bv th~ " hl)""''' , ". 

dirF'ctiveR. 

Th4~ c:hift in ~mnhasis onens the question nf the tr~~it;~~~l 
internrp.tat i on of fid p.l i t:v in th(~ Chur~h. 1 ?6 \'li thin ~ ,,1 ~ ~r. ; ·,,1 

world-view. fide] i ty was commonl'l accepted ~s synonvrno'ts ',' i +;\-> 

keepine: the law. To remain le.ctally marripd to the same r'p',:,sr:-t1 "nt;' 1 

death was to remain "faithful." Within a relation8l wnrlri-vi o w 

fidelity is discussed more in tel:'ms of how truly "!~~h hn1 r'~ ·':r. n 

other to ~row in love and in ner~onal develonment. 

126, This question will be discussed in Chapter IV nf this 
dissertation. 
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This same appreciation of man as one who is called ta love 
is carried through the catechism's discussion of the Avangelical 
counsels. Although man is ordained for marriage accordin~ to the 
structure of hiS mind and body, there are sorne who freely choose 
to remain unmarried "for the sake of the kingdom" (Mt. 19It2). 
Instead of focusing on this way of life as one "especially 
recommended by Christ but not strictly commanded by God's law" 
(#197, Baltimore Catechism), the Dutch places the vows of 
poverty, chastity and obedience in the'context of the three 
deepest areas of human responsel man's desire for love, need for 
possessions, and need for power. The vows do not serve to 
"deny" man these basic values. This emphasis would be more the 
interpretation of the classical conception of manl the closeT' 
ta Gad the further away he is from man. 

The more relational conception of man emphasizes celiba.cy 
for the kingdom as a means of developing in love and serviae of 

man, and in this wa.v reflecting one' s 'love of God. The se'conn 

counsel, to live without personal property, mentions that this 
does not imply that the link with earthly things is to be ~ivp.n 
up because they are evil. 127 It places the emphasis on 
"possessing aIl things in COmmOl"l," seeing in this reality a 
way of being more free to be present to others. In thi~ way the 
religious can love and serve the earth "possessing nothing, yet 
possessing all things." 

The counsel of obedience arises from earthly ChriGtian inter
pretation of Christ's obedience to the Father. All Christians 
try to live this obedience. Th~ religious began ta see thp- will 
of God especially in the superior and then beganlivine; accordina; 
to the Superior's directives as a sign of God's will. This ~oes 
not mean that the religious renounces his own initiative or 
conscience, merely his "plans" for the day or the year! 

127. Ibid., p.411. 
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If lived in the spirit of love, the counsels encourn~e ~n 

"undi vided" heart, one which leads to the simplic i t~r and freedom 
of Christ and to a deep relationship with fellowman. The Dutch 
catechism mentions explici tly that this does not jmply -+:hat tho~~e 

is somethin~ wrong or "lesser" in marria~e, property o'~ler~hiry, or 

being the master of one's own li1'e. It merely sees the thre~ 

evan,q;elical counsels as reminders that man is sinfull 1.) he oftpn 

lacks something in his love, that is, it frequently remains some

what egonentric; 2) he often fails to share his nossessiollS 

generouslv; and 3) he often has his will run counter to ~0d'~. 

A second motive for li vin.g; these counsels is to fre!:' "18n for 

the new creation. Paul (1 Cor. 7131) thought this "forn ~f thp 
world was passing away," and that the new one was at hanr1. P.o.] id.Ol1::: 

life is seen, therefore, as a way of living which in sorn~ ~~v, 

b " d f 128 a 1 es orever. 

The catechism mentions Christ as the third motive f~r ~ 

religious life. His life was simple and free and, for th.~ r.::'li.c:ioüs, 
the wav to these attitudes is throu~h a life of the coun~~1~. 

The Dutch catechism's development of the reli~ious Jire reveals 
a more relationa.l than classical understanding of man. ~~('h of the 
vows is discussed in the context of a person's responsibl~ ctpcis~Qn 
to take up his own life religiously - by the use of thes·'" "0'T'~"1 (~. 

Tt avoids the cla3sjc~1 mentality by nct stre~sinF this tr~~~ti0nt\11v 

Christian life-style as one of beina 8. "state" of life, .... j +.h 

counsels "to be kept" and rules ta be obeyed. The celit.:-]t .. ~ l'ri ns+. 

tradition seems linked in the Dut~h catechism with his f'l~:':'''';0n: 

" the task of the leaders in the Church is ta a v'?r~.' :3rJ"r. j 31 

service ,,1.29 Although this i~ a justification f~r i~- r~~-r~~n , ... 

128, Ibi~., u.414. 

1291 Ibid., p.416. 



101 

in the Church today as a "given", it is evidently not to be con

sidered unchangeable f for the Dutch catechism continues, "This 
does not mean that it could not be otherwise.,,130 

The discussion on celibacy reveals that "classical" ru1d 

"Christian" were used synonomously. The complete spirit/body 
reoccurs. Spirit is equated with contemplation. body with action. 
The former is considered "higher" than the latter. The Dutch 
catechism reveals a relational conception of man on this 5ub,iect 
because it does not question the basic world-view upon which the 
validity of a life of celibacy rests. It only reworks and 
"updates" sorne of the interpretations for today. 

Stress is not laid however, on the aspect of "separate rôles" 
in the Church, sorne "higher" sorne "lower", sorne pointin~ to 
"heaven" , others to "earth". The emphasis i5 expressed clearly 
aSI together before God. 1)1 The People of God wait for the Lord 

.together - as married,religious, priests. 

As people of God, Christians are in the world but nn"t of the 
world ("world", it is explained, i5 used in the biblical Renee of 
mankinà. insofar as it 1.9 estranged from God, insofar as man cornes 
in for God's criticism). This emphasis opens the way for a ver.y 
different conception of man as he i!? religious, one which has 
implications affecting the ChurchQs usual understanding of the 
"states" of lifel married, religious and single. 

There is another biblical interpretation of "world" - one 
more in keeping with today's parlance: world insofar as it i8 
called to be gathered in the Lord, "the world which God 50 lr)ved~132 

1)0. Ibiq., p.416. 

131. Ibl~., p.417. 

1)2. Ibid., p.417. 
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In this sense, the people of Gad belon~ to the world and must bc 
as much a part of it as possible. 

The sections on political Ijvin~, reverence for life, pt~., 

which follow, try to see life in the world in light of the ~oRDel 
and the Christian' s responsibility. Church and state ~.r.(l ~H)ci('t.i.0.s 

in which the Christian lives. Men live together in loyplty, co
operation, obedience to society's laws. 

Church and state have different tasks t different ~phpr'e!C~ 'Jf 

operation; but they are in harmony when things go well and n(?ithp.l~ 

tries to "buyoff" the other. The Church' s task is to m:-d nt~ j.11 

this tension and speak out only jf the State threatens the pOA8ibiJ.ity 
of livin~ a Christian life. l )3 

"Reverence for life" is developed as an attitude mém sholJld 
have for everything alive; "You snall not kill" involves n)~:;nnnql

bili ty for mental and physical heal th. Christians are enCC 11r3r.-ed 

to care for all that lives. A ccncern for adequate housjn~, foorl, 
clothing, an awareness of the sorrows of too much drink i n,,,: , noir-:p, 

pollution, etc., are problems awai tine:: solutions from tho~~) wh0 

really love life. How are Christiane to resoond ta the complexities 
of canital 'Punishment and war? Christ did not tell man how. 1-'0 

e:ave him a spirit which would cause him to bring about sC1.l"tit;n8 
aooropriate to the different ages of man. 134 

Work is somethine: to be done top-;ether and Q.!! the worl. ~1. lh~t 

is, on God's Creation. God is in the act of creating th~ world Rn~ 

He does so also through man. A second aspect of work emnh8fl i.7 '"'1 bv 

the Dutch catechism is thRt i t un i tes men accordinp: ta +h n 1 r r fll li. 11 R:R 

133: Ibid., p.420. 

134: Ibid., pp.421-426. 
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because it is done for others. (Even if it 18 done for 801f. At 
least there are benefits for others). Society is a syptem of 
service in which aIl men take part, some more consciously than 
others, but aIl have some form of unit y in the background. 'f'hirdlv. 
work is affirmed in the Christian message as a means for' rnf'l1 ta 
love and to become more themselves. The consequences of work ~re 
seen as eternal and therefore man's work on this world hlljl(j~ th~ 
new creation. ilS 

These positive dimensions of work are off-set by morp np~8ti.ve 
onesl its difficulty, boredom, slavery, stupidity, shor-+:('orn;nn:;l. 
etc. Work, like all human values, needs to be redeeme~.116 
Al though this has been accomplished the Christian meSS8.,rrp t~11s of 
three elements throuRh which the Creator and Redeemer jR 8ct1n~1 
s;rowing mastery of resources, growine; unit y, and the rp.s1Jrrn~t.;on. 

The first reality creates p.;reater humanization of the \'.'orld 
as its energv make~ life more possible and more humant :!'hE' tl"vt 
element, red~mntion of work by love, makes unit y a poss\~ili+~. 
In Christian faith, aIl ma.nkind is imnort::tnt. rrhe Chrip.+,;Cl'" in~i~-+:~ 
on the valuA "If p'.,(~}-l nerson - no one c,.~ hl=> nn'"J"l~~+erl, ,,"')>" <,.1,("'\"1 r1 
8nvone feel dp.vnid of houe evp.n if one fails, for the "'r··~l1rrel7t; ('.p 
is accomnl ished ev'?n in the rnicls~ of anparent hum::m f::J, i 1 ',rl? 1 17 

rrhe catechism' s view of the Chr'i stian at work revw:'] R 8 
relat ioncü concl?ntion of man ::\s one in nroceS8 of becoTll i rw v;~, '):;1l'.11, e 
::\8 ~n i,ndi vidual as he becomes rnsponsible for th!! soc ;.8 1 rj ; r:'lpn~~. on;-: 
of livin~ in the wO'Y'ld. 'llhis aW~lreness of man as persnn-.in-

13) 1 L1JAq·' , p.428. 

136, lbi_~~ , p.428. 

1371 I~i.g~ , n.4)O. 
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cornrnuni ty imnlies that the atti t'Ide of love bears wi.thi t a 

specific kind of responsibility& sharin~ the goods of thp earth. 

Ownership must be redeemed. Today men are more conscio'ls of th,~ 

existin~ imbalance and therefore more resnonsible for doing something 

about it. But what? How? 

The Christian tries to live the tension between st:r'l1'~R:1. i ng- to 

acquire nersonal and coll~ctive ri~hts and to live in the spiri.t 

of poverty called for in Christ's Sermon ori the Mount. S~rvi~e 

becornes a Christian way of living this tension creative}:-! - !V1ri.p.ty 

is redeemed hv hurnan service. 

By plac ing the emphas is on Man as resnecter nf li fe. t\l'2 

catechisrn works throu~h the positive imnlications of thp fi~th 

commandments you shall not kill. In light of contemporé:1.r~; é1tti t1Jde~l 

towards life, the Dutch catechism stresses how Christian~ !n1)s-t: 

respect its with the attitude of the Beatitudes. 

Thi s is followed by a development of the seventh cOP1'nan r1 111r>nt. 

"You shall not steal." This is interpreted as forbiddin~ ~~ weIl, 
receivine; stolen goods, fraud, darnap;ine; another's propertv, not 

paying debts, not returning borrowed things, wasting tjme for whi~h 
. . dl' .. . d t 118 Th b' . t' . one ~s pal. , p ae:1.ar1.Zl.ng 1. eas, e c. e asl.C sugp:es lnn 18 

for man to restrain his covetousness.. Yet since the earth i s thp 

common property of ail, one does have the right to as mur'h nf jot

as is necessary for continued existence (cf. Ch~Eg!:l .. in ._thr-> _'dorlfl t 

#69. ) 139 

The section on helpin~ the needy underlines ho~ much love h8R 

been the central emphas is. "Lovp di.scovers what wi 11 J.8 ter l)e ~ 

1381 Ib~d., n.433. 

1391 Ib;d., p.433. 
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matter of .im::;tice. ,,140 Rights of man are only nartia.lly ;.ncl'l·.ip.(i 

in the codes of law. 'l'herefore, in contrast to tllP. Bal"t". i morp. 

catechism where the emphasis is on keeping the law and man is con

ceived of in terms of his individualistic relationship wlth God 

and his own afterlife, the Dutch catechism insists on thp. anth0n

ticity of Christianity in terms of love. 

This love must be expressed in giving to others. How muah? 

No fixed rules are attempted by the catechism - only thp. :r:ernnrk 

that the gospel never says that this love is not to intprfere with 
man' s standard of living. 141 In fact, the catechism cl')nsidf'!rr~ i t 

a blessine; if Christians give so much for the "health, hoU ci.8V!3 

and development of others- ••• th~t they themselves have n ch88uer 

car, or none at aIl, less exclusive clothes, cheaner tovs for their 
children, etc ... 142 This is an endless process and there fo!''? tt1'Î. S 

is the Christian atmosphere in which the most fortunate ('hildrl~n 

are raised. In this focus on the "other", emphasis is ~J~30 p18ced 

on the personal aspect of giving - the giver denies himGelf 80mG

thin~(s) and therefore feels what he is about. In this way 

collection plates and fund raisin!?: are not excluded as irn!,e't'R nn8l. 

The gift of self becomes the most important because Chri!";tj8n~ must 

be men for others. 

In this section, the catechism~s personal, historirAl con~pnt 
of man re-emphasizes that he is most human when loving thE' other 

as he loves himself. The added explanation of what this in,rit.,+';on 

suggests is that the love one has for self is to be extended to 

another even at the expense of the giver himself. rrhis c lari fi.,.,p 

140: Ib~Q., p.434 • 

1411 J_~~Q., p.435. 

1421 Ibid., p.4J5. 
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the catechismes conception of how essentially social man is by 

nature and the extent to which Christian love goes beyon(1 a V8~lle 

attitude of love IIfor everyone" with the hope of eternal life as 

a reward for such ~ood-will. 

Leisure is considered the time of love. The catechi~m 18 COh

cerned that man not forget to develop other dimensions of his 

personality. This age tends to emphasize the values of work, 

efficiency, technological know-how, etc., often at the expensp of 

the pers on 's own rhythm of development, therefore the Ch 1 lrch 

encourages man to develop personally - at leisure. 

Perhans i t is wi thin the context of leisure as nec8ss8':",' for 

human living that the shifting emphasis of the Ch1.lrch on man 1 f, 

relationship with God can be seen. The more classlcal concention 

of man stresses the individual te the exclusion of the socinl. The 

more personal, historical, relational conception of mal1 ~;-tr~~S8S 

the need for personal growth. It avoids the individualistj~ tvne 

of emphas is in which the so~ ial 'vas unhe::trci of 8.nd t.he ("' .-,111 '-.' '1'-' ,1 

SI') fr-tr above the body that heaven alone became the motiv . .,t 1.0;1 f()r 

living now. The growth of a pers on to a wholeness which ~ak0A him 

more conscious of others and of his own identity as a social 1Jo.in.rr 

is the emphasis of a relational world-view. 

The catechism' s development of man' s need for lei Sl'rp r~vecüs 

its appreciation of man as a social being. Leisure does not bccorne 

D. "project" one must do "to obey sorne Church directive." N'cr.i~ it 

defined as the "free time spent for others." It is more prof0und. 

Leisure is the time one needs for oneself in order to lwcorrl' rll")~'e 

fully humant 'ro become more fully one self requires tim'? nnd r1i~j

tance away from everyday work an(l thoUi~:ht-patternG. 

The paradox is that in stressing the "person fl
, encolIPlC-;:i':1c:: h1m 

to center himself, operate with i.ntegrity, move from an ")rdt:.~r '.'lithin 

himself, TIlqI._~, not less, emphasis is placed upon his soc i al re~nonf,;i-

-î 



107 

bility for others and on his relationship with God as "th~ Oth·?r." 
It was in stressing the "indi vidual" and encouragil1l!' him ta look 
outside himself for the "design of life", the "order of thp 

universe," etc., that more emphasis was placed upon man's own 

individualistic preoccupations - h:is own salvation, his own no.Y'

fection, his own Rins, etc. 

Within the context of "quest for truth", events of man's 
everyday are discussedt conversation, sincprity, ly:i.ne;, "fortlln'?

telline." Conversation is a basic structure' of existenrR, ~t forms 

the back~round of all speech. To speak, to listen, brirrs hanoi

ness and builds confidence~. It allows people to k,now themse,l vps 

and the other better. Sincerity, that is, to S'Peak the trllth 80 

as to show one is trllstworthy and not to lessen one's trust in 
another, means "givinB; reality a chance in our thinkin,q",,14,) 

screenin~ out emotional prejudices, ego:istic self-delusj0n~, 
bigotry. etc. Lyine; distorts reality and causes a disintr'gratj on 
of personal trust a~d confidence. 

"Fortune telling" comes under the large umbrella OfOr0f! enH,

ments 9 fiecond sight, telepathy, 8.strolo8;y, etc. A. quest for trnth 

should not deny the validity of these phenomena without f1)r~her 
study and investigation. However, the catechism mentions Christ 

as the ~ren.test revelation of the mysterious and knows th;->t thp 

responsi bili ty to which man is called, in freedom by his r~reator' 
gives him his truest ,contact with reality.144 Jesus is no ~~~i~iqn, 
the sacraments no mysterious r.;limpse into another worln - but. rAther 

encounters with Jesus in faith, ~ummoninp.; the whole man tel "mv<1b'ry. 

not riddles." 145 "Mysteries of rai th are express lons q i Vf'n 'H, t~ 

14): Jbi~., 0.442. 

1441 Jbid., p.444. 

145: Ibig., p.445. 
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name the inexpressible which is revealed in all things R.nd in ?11 
men." 146 The believer May therefore reco~nize that tho IP'VS tery of 
existence is a mystery of friendliness and security, of life ~nd 
light ••• the mystery of the Father, Son and the Spirit. 1117 

The differencE' between the two catechisms can be p,pnn b:v- :;1 

look at the over-all attitude each seems to encoura~e in rR~~rd te 
life. The Dutch catechism explicitly states that only th0S n ' .... h" 

welcome the mystery into their lives can learn to admire and ~o 

let themselves be gripped, to give themselves to believe, to pive 
and to serve. The Baltimore catechism repeatedly tends to imrlv 
that there are "solutions" to aIl of life's problems if only 
people would put thin~s in their rightful position in thp hierarchy 
of values, beliefs and commandments. The only time "mys ter:v" is 
even mentioned is to define it as supernatural and then ns r,O~0-

thing men believe in because they have God' s word for i t (f.J ,IJ) • 

Even mystery fits into the "order of the universe" outsjd~ m8~, 
even mystery has its own "place." 

Sin is not discussed at length until the end of the fnurth 
part: "The Way to Christ .. " Unlike the focus on sin in the Bqltim0re 
catechism, where it assumed almost immediate and central imnort~n~e, 
the Dutch not only place it last in the chapter, but alpCl nlac n 

emphasis on it as the nelSative ~:;jde of man's positive car.n.c;.'t.i~,:". 

Redeemed man j s capable of love and service because he sh8r(>8 (10''1' s 
love. The nature of sin is disct1ssed as man' s will frpeJv c;~t r:-n 
evil. Evil is, therefore, not just the imperfection of a frpp 

creature which can be corrected l:y intelligence a.nd enerr',' (~.~ 

Buddhism imnlies) but i t is man' s turnim; from God, which ('8n1"'('+. ho 

rectified bV man alone. The catechism sees sin not as 8 -t:r"p~·, 

146: Jbi~.9 p.447. 

147: Jb~g., p.447. 
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p.;ression of a law (as Islam holds) but as an offensp. ~p';ni.nst 

personal love, and sin is not against ma.n only (as hum~nj;,rn ~1.~jms) 

but also a~ainst God as creator and redeemer. 148 

'rhese emphases on s in as a we::tkeninP.' in the relat ionsh j T') 

between man and God calI to mind wh~t may have be~n eclin~f'r:l ~n 

the Baltimore catechjsm jn its attempt t0 r.larif:v ann o.-.;p1ir~;tl·.' 

dpf~"O ~~~ t~~~h'nas on helipfs and law. 

Thpro. if.: ~ M7.,~tet'v :'1bout ini<1uity. W}1y W01l1d one rh S0'11 r . 1oh i n,o; 

~.g~inst lov~. 8cra.i.nr-t develoninp" a living relatinnship'? Iilp" np.v~!" 

does seek nure ~vi.l. He seekS the ~ood but it is misplacnd. Por 
exa.mple, ~s Al1P"1.lstine describEHi ito, man sef!ks the f'.'ood "r hi~ r)wr~ 

1l~~ 
independence but turns away from the good of the univers81 wholn. 
This is the subtlety of the corr'tption of sin, man ca.n r.in w~.th 

what is ~ood. It is living in f~lse security to think Fi~ ,~ CO'l1-

quered simnIy by keeping laws. 

There are dee;rees in the failures to love .. 'l'he D'l+"h .;::l+.f~ch;sn1 

pre fers to refer to these degreen wi th the ward "gravi t~rt1 or 

"seriousness" rather than "mortal". 1 SO The reason is ttHlt "ri01:'t:l J" 

implies fatal and this i8 neither the case nor the emphn~is 1ntAn~ed 

by the Dutch. The point stressed in this catechism ist:b~t the 

seriousness of sin varies - it dnes not rest exclusively in tbp 

act itself, as implied by the way in which the Baltimorf' r;:lt'.~dd.p.m 

dwells on the details of how one knows if a sin i8 mortpl or venig]. 

Emphasis in th~ former is placed on the fact that th~ am01lnt '":f 

knowledge and personal freedom varies ~ot only from persan ta per~on 

11~8: I1? i.9:., n • 4J~8 • 

149: 1~i~., u.449. 

150c Ib~d., p.454. 
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but from time to time in a nerson's life. Man changes, hr~ PT0'·',rS, 

he is a d ifferent person at fort y than' he was at twcmtv. Hf'~,:-, 

still Peter, but not the same Peter, age twenty. In thiR sense, 
he can be considered to have the same iden:ti:El and yet to be n 
different pers on. 

In its development of the subject of sin, the Dutch ~at~r~hi8m 
states 1 

••• too nrecise juridical definition of the 
difference has also i ts disadvantages. •• i t 
can be so ~reoccupied with it that attention 
becomes exclusively fixed on the action while 
little heed is taken of the attitude of the 
heart, which remains, as Jesus saidJ the real 
source of all evil (Mk. 7114-23).15 1 . 

Another drawback to precise definitions is that they conr.ern t.hem
selves mostly with acts seen in isolation - acts readily seen and 
easily recounted with little attention ~iven to the attjt'lde o'f' 
life that t=!ave rise to these acts. It is not easy to Sq:v Vlh~l t i s 
grave sin and what is note l'ilan ~an generally agree that certq i n 
things would always be badl murder, adultery, leaving a d.vjn~ 

person, etc., but even in these it depends on the persan'? innnr 
attitude. 152 

In grave sin ("mortal"), one' s attitude is the will to bt'f~t1k 

with God as He is encollntered in fellowman and in man's r~orH~,.~:i.0nce~S3 
This is further explained as more than "hatred" of God, it i~ ~lso 

the refüsal of something essential for fai thfulness and '1 av"', for 

example. a husband offends his wife not by hating her. bllt 81;,n rv 

1511 Ibid., p.452. 

1521 Ibid., p.452. 

153& Ibid., p.453. 
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inf'ideli ty in what is essential to their love. Will ma~"l be r13mned 

if he dies in such sin? "Yes, if he perseveres' in a w\lful 
estranp.;ement in total indifference, he is at enmi ty wl.th '1od." 154 

and death, being merely a passage, is a transition from tris tem
poral atti.tude to an eternal hardeninp; in it. This is he il. 

For~iveness is an attitude which so permeates the Ijvp's of 
Christians and non-Christians alike that it is easy not ta re~1.ize 
that it is a gift of the Spirit. But God's forgiveness does ~ot 
mean that men stay in their sin, and God just does not D:::lV qi;i:en
tion anymore. Man is new. However, the consequences rerJlfl1.n, the 
damage do ne by man is - therefore must be repaired as fll1Ch as 
possible. For example, return stolen goods, rectify lies ~~~ld rlbout 
another. 

In this latter case, if reparation is not fully possiblp, the 
penitent does .some other good act. In the carly Church, nenance 
was often replaced by e;ood works, for example, instead I)f a -pJl

grimage to Jerusalem, the penitent built a bridge for tr8vcl1ers. 15S 

This good work which replaced "penance" later replaced "thp te!":1noral 
punishment due to sin." The Church sees itself as havinr.: been 
given full authority to forgive men; it is the channel of T'!1roon 
for all. 156 

ri'he sacrament of Penance iE the climax of reconclli!)t}.0n ~md 
other acts of forgiveness in the Church. It is a si~n of Christ's 

real presence. This is one reason for confessin~ sin to thp 

priest - authority has been given to him.lt is also re8son:lh]~ 

154: 1.bJ.:.~" p.45'3. 

155: Ibid., p.455. 

156: Ibid., p.456. 
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since reconciliation with God should be expressed. Man 8L~0 is in 

a position of acknowled~ing his impotence to set ri~ht hie r~18-

tionship with God and fellow men. Were man left to his om1 

initiatives, it would risk his final feeling that out of his own 

humani ty alone he re-established a relat ionshi p wi th Goel ~Uld 

neighbor. 

The catechism's historie al develonment of the sacr8n~nt frOM 

i ts bel!:innine; reveals a g:rowing understandil"p'; of th0 T'fit ',~''''I f' ~'l'-I 

;::IS,3!1 ir.dividual ;=md sar.ial beiné?; as well as a, p:rowth ;,~1 :1}"\ 11):(."' .... -

stand inp.: of how he is sinful. The Dutch catechisrn ment i rw;. t \):1 t., 

in earl:,! centllries~ the sacrament was p:iven only once in !l 15fa -

time and th en only for murder, idolatry, (or anostasy) ~nrl 8r,i'Jlt-prv 

if they were known publicl;: and therefore a source of 8(·~ltlè:l1.. 

Other s ins were forgi ven throup.;h mutual reconc il iation. l",';1:'P':' t 

private penance, good works, etc. 15? 

Later, the custom grew of confessin~ private sins f'nd thD 

penance became private as weil. This seventh century (!11'C;h'\I'1, wh ich 

came from the influence of the east and of Irish monastjcis"" (1,8"/8 

rise to the various forms of confession today. 'llhe thn!r: Ji '1'1:>">"1 (~8.1 

elements remain: contrite confession, absolution and pen:l.I1C(1 

imposed. 

This approach of the- Dutch catechism to penance, hi ::~t()d c~ü 

details and emnhasis :)n the personal attitude and responsihi', i t:",' 

to society, differs clearly from the approach of the Ba],tjrn~rp 

catechism in which stress is placed on the details of how to r~nfe8~ 

s ins, which s ins to confess and the punishments for r1 OP cl ('()n'-

fession, étC. The nersonal, relational, historical con:"nr;t~ "'r1 :lf 

man which underpins the Dutch ca techism is reveal'Ô'·-j ~hY''''.:~'h tlp 

emphasis i t n18,ces on sin as an :ttti tutie (if the W\1~)] r> r:r:rc~r)", ' .. ~d,ch 
. 118 refuses to enCOllnter love ln someone. ' 

1'57= 1.!?J.g., n.451-

158: ,Ibid •• pp.449-454. 
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This last part of the catechism directs itself ta th~ ulti~3te 

and ta Gad. Man's insatiable hcpe is a mark of hie humanitv nnd 

a sign that "there is more." Death happens quietly throurrh ljfe -

illness t loss of friends are each in the ir way a nrep::t rrlt 1 ~n. 

Usually imoerceptible these preparations are nolW!theless rresent in 
every life. 

The sacrament of the anointing of the sick (or Extremp. l}nction) 
brin~s the nresence of Jesus to the mind of the sick pers0n and 
his community. Death is the profound mystery of lifel it end8 the 
existence of the whole man as he is known. r.hristian trndit;nn 

t;ives man hone - he i8 more than he was known to be herp. Hi!"l 

resurrecti6n has always been a part of the Church's tea~hin~. Tt 

has bp.en internreted differently in th"" past than todav. '1W1 +h 1 ~ 

is an inrlication of how deeply the sh i ft in the Church' "l iO01',,,P nt ion 

of man has affected the Christian world-view. 

The claf>sical conception of man as body and soul w"'.J1.ct l()rri

cally i.nterpr.et the "resurrection of the body" to mean r-:o'11f't.h511""" 

that would hannen when Jesus cornes a~ainl the "soul" of M~n h1vt~~ 
departed at the moment of death. The relational understnndin~ of 
persan as an inseparable bodily-spiri tuaI bein~-in-the-w()r] ~i rn~'knfi 

this classical image Iess satisfvin~ and therefore Iess ~j~nif~c8nt. 

The Dutch catechism discusses mrul's resurrection in ~hnt it 

considers more biblical terms. "Soul" in the New Test;:p1r:nt, for 
examnle, Matthew 10128, does nct mean a hum an spi~it fls~tjrl~ fr~? 

netached from the body; it means, as it does else· ... he:r-e ;'(1 t~lr> ;J}t;]-:_. 

"life. ,,159 'l'he catechism sug;~es:s Christ Mean::: that th" S('''':'''+-h:1n~ 

159: l~~.c.!., p. 47 3. 
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in man which is most properly himself can be saved at death. He 
does not say that this "something" is entirely dissociated . from 
a new body. It is therefore not biblical to speak of the soul as 
disembodied. 

How is one to understand scriptural references to man's 
resurrection? In light of biblical usage and contemporary insights 

into the meaning of person, one could think of this resurrection 
as "existence after death (which) is alreao.y something like the 
resurrection of the new bOdy.,,160 The body is not thoug;ht of as 

molecules scattered and buried all gathered together on the last 
of days. 

The communion of saints is discussed as the fellowship of the 
human race and the Church. This fellowship comprises everyone who 
is humanly fulfilled through a life of love and dedication. ;~hat 

can be done for the dead? The Church prays for them. In light of 
this, the catechism explains its liturgy of the dead. 161 Death is 
no private affair, the earthly community loses a personal presence 
of Christ in the world, and the communion of saints receives him. 
Perhaps he is recognizable to them because he is risen. 

The resurrection on the last day is discussed in li~ht of the 
Bible's expression of God's concern.for man since the bee:innine:. 
Man will l'ise, as did Jesus, and his new birth will be c~mplet~d.162 
The judgrnent is still seen in the rather literal terms of an event 
to happen, an awareness that is to come, which will reveal union 
withjor aversion from Christ. 

160t Ibid., p.474. 

161t Ibid., pp.476-477. 

1621 Ibid., pp.478-479. 
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The Dutch catechism interprets the "new creation" of 1 Cor. 
219 as primarily concerned with faith on earth. "Something of 
eternal joy begins already amid the distress and fears of this 
life." 163 Emphasis once again is on this life. Faith in God, and 
a belief that there is more to life than what man now experiences 
of it, should never turn man's attention away from this life. 

The final sections integrate the various dimensions of man
in-relation-to-his-world, by placing him within the context of his 
broadest development. Man's growing consciousness of evolution is 
seen as giving him a new vision of God's majesty. As the "becoming" 
of the universe unfolds, sharper contours of truth - always before 
proclaimed but not attended to - emergel creation of the world is 
not so much something God did, but something He does; creation is 
not making something as men do, it is creating aIl things to de pend 

Ho H ° kO t d th ° f tO 164 H ° °t on ~m - e ~s now wor ~ng owar s e~r per ec ~on. e InVl es 
man to participate in this cl""eation of life - an emphasis which 
causes man to pause and one which focuses on the God-man relation
ship as one of creative love. 

Next these emphases focus on God as not part of this world -
He "transcends" it, yet, ia at the same time present in it. 165 

God's immanence, so thoroughly felt in scriptural passages~ i8 

emphasized tOday as a presence through natural causes. Earlier 
this presence was understood in terms of His appearance when there 
was no natural explanation for it. In the Dutch catechism the more 
a creature is itseIf, the more God is present within it. "God's 

16)1 Ibid., p.481. 

164, Ibid., p.489. 

1651 Ibid., pp.490-491. 
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action does not aonsist of his pushing aside what he has created, 
but of his bringing it to be itself as ·fully as possible, and man 
most of aIl." 166 

Unlike the Baltimore catechism, whic.h focuses on God as 
"supernatural" spirit in heaven, etc., focus in the Dutch catechism 
is on the tension between a God free of the world but still at its 
depths; inde pendent of man, yet bound up with mana transcendent 
but immanent. 167 Within this context, various scriptural passa~es 
are discussed - Jobls predicament, Christls promise that whatever 
man asks of the Father in His name will be given, etc. Finally, 
and Most important cornes the revelation of God as love. "The 
mystery of God is not a mystery of isolation but of fellawship, 
creativity, knowledge, lave, outpouring and receiving, and that i9 
why we are what we are. Human life i5 the possibility of cooperiloting 
with wha~ God i51 16ve. H168 

From this comparative analysis of the two catechisms, it ls 
possible ta suggest that they differ in their underlyin~ conceptions 
of man. Unlike the classical conception of maJ.1 constructed from 
the Baltimore catechism where man' is described in reference ta h im
self and sees his task in the world as one of canforming to the 
arder and design in the universe autside of him, we construct a 
relatianal view af man from the Dutch catechisme In this latter 
pastoral work, man is described in reference ta the world, and Gad 
is described as a persan in the world who continues to lnvit~ man 
to cooperate in the creation and redemptian of the warld. Ma.n is 

1661 Ibid., p.491. 

167: Ibid., p.492. 

168: Ibid., p.501. 
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seen as an image of God, but he is MoSt God when he is present in 
the world of man, oo-creating a design and meaning to his life. 

Although in a relational view of man, the givens or content 

of the faith are -considered as .dy·namic and.Dn going, historic8.1 
mysteries, they are not questioned; they are taken for f,ranted as 
the starting point of the Christian life. What relational man 
questions however, is the way in which these givens are te he taken 
up, that is, integrated into his life. The Christian meaning te 
life is co-constituted by man in his relationship with God and 
fellowman as he takes up the givens of his faith in the historical, 
concrete and particular circumstances of his life. . A relatienal 

1 

conception of man emphasizes the communitarian rather than the 
individualistic type of relationships between God and man. It 
encourages a diversity of relationships by the way it su~!?;ests that 
man integrate his life around the person of Jesus accordi.ng to the 
situation, time and place. 

The divisions of the Dutch catechism into themes for reflec
tion, and the consideration of these five themes within the centext 
of man's response to Christ involving a responsibility for the co
creation· of the earth, effectively remove the centuries old black
and-white categories of the question-answer formats. With the 10ss 
of this latter cornes a different structuring of reality. By 
removing the classicists' monopoly on a "Catholic" world-view, the 
Dutch catechism opens the door to the possibility of severai world
views. More important than any particular one it might suggest is 
the fact that because it encourages another world-view, the 
classical one can no longer be considered synonymous with the RGG 
as an institut~on. 
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A Supplement to A New Catechism, by Edouard Dhanis, S • .J. and 
Jan Visser, C.SS.R., was written on behalf of the Commission of 
Cardinals appointed to examine A New Catechisme Even though it 
was the Commission's intention that "the modifications ••. be 
inserted int~ the (original) text ••• ,,,1 the modifications were 
presented finally as a separate supplement ta the original cate
chism. For this reason, the Supplement is being analyzed separately 
in this dissertation. 

The purpose for study'ing this later insertinto the catechism 

is three-fold. First, a knowledge of the supplementary additions 
and subtractions li! . essential to an over aIl analysis of the 
edit ion of the Dutch catechism which was authorized for distribu

tion to Roman Catholics in North America in 1969. 2 

Second, it reinforces the thesis that a shift in paradiems ~1 

the conception of man was taking place within the Church as an 
institution and manifested itself in three pastoral publications 
used in North America between 1958-1970. Had there not been 
question of such a change in the Church's understanding of man, it 
seems unlikely that the appointment of a Commission of Cardinals 
would have taken place. Why appoint a separate commission in Rome 
to reaffirm, clarify and modify the original text of a pastoral 
pUblication which had been written during a four year period by the 
hierarchy, theologians and laymen of another nation - particularly 

11 A Supplement to a New Catechism, Edouard Dhanis, S.J. 8.nd 
Jan Visser, C.SS.R. on behalf of the Commission of Cardinale, 
November )0, 1968, p.515. 

21 In fact, Bishop Robert F. Joyce of Burlington, who had been 
willing to put his name as Imprimatur of the original 1966 edition, 
hastily withdrew his signature a few days before it went to the 
presses of Herder and Herder when he heard rumors of a Roman 
Commission being set up to make points of clarification. He did 
not put his Imprimatur in the catechism until the Supplement was 
inserted. 
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since this publication had received the unanimous approval of that 
hierarchy? 

Third, study of the Supplement becomes even more necessary 

for purposes of this dissertation wh en we realize that the 
Commission of Cardinals signed it exactly ten years after the 
revised edition of the Baltimore catechism appeared for general 
circulation. Between those dates occurred the Second Council of 
the Vatican. The Churchis shift in its perspective on man seems 
even more apparent when' we read that the theologians writing the 
Supplement did not see their suggestions as fundamental but merely 
as points of clarification.) The givens of eitherworld-view 
therefore remain unquestioned, but the ways in which the Dutch 
suggested these givens could be taken up evidently were thourrht to 
be different enough to warrant a supplement of clarifications. 

It is not possible to analyze comparatively the content and 
the kind of God-man relationships encouraged in the Supplement with 
those encouraged in the original because the former deals with the 
content by topics and takes no notice of their original contexte 
For example, the Supplement discusses original sin in terms of a 
fixed doctrine held by the Church rather than as a present reality 
which can be appreciated only within the context of Christ's 
presently redeeming ways with men. olt is not possible, therefore, 
to compare these texts since the Supplement takes no notice of the 
context of the original. Ïfle can note, however, the part icular 8I'eaS 
of content which the Commission of Cardinals singled out as in 
need of modification and clarification. 

): The theologians who worked on the Supple~ent were quated 
as saying that the changes they suggest n(are) minor modifications 
of terminology and clarifications rather than substantive (ones)," 
They admitted, however, these assessments were important - "for one 
thing the Curia insisted upon them. n Cf. National Catholic 
Reporter (November 29, 1967), Kansas City, National Catholic 
Publishin~ Company, p.1. 
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No separate construction of the conc~ption of man underlying 
the Supplement is possible since the Supplement simply inserts the 
Church's traditional teachings on a subject with no attempt ta 
situate or discuss the point in question within the context of the 
Christian life presented by the Dutch original. The follawin.g will 
be a brief noting of the content of the additions and 
subtractions. We maintain, therefore, that the theologians who 
wrote for the Commission of Cardinals attempt to reaffirm the givens 
or content of faith in the ahistorical and univers al terms reflec
tive of a classical perspective on man. This 1s done vis-à-vis 
the historie al and concrete terms used in the relational world-view 
of the Dutch catechisme 

1. CREATION 1 The existence of pure spirits 1 - ~~1_§. and 
devils. The original text refers to scriptural passages regarding 
angels as messengers of God and, in the fact of the "horrifyin~ 
wickedness which we see at work",4 raises the question. is it 
purely human? The supplementary text quotes the Fourth Lateran 
Council on the existence of angels. By putting this question in 
parentheses, this text reveals a certain classical concern with 
information and answers in the face of questions. 5 

The section on the direct creation of the human soul6 is in 
contradiction with the originales titlel the creation of man.? It 
is evidently a deliberate contradiction since it follows the Dutch 
catechismes careful explanationl 

41 A New Catechism, Catholic Faith for Adulte, new authorized 
edition with imprimatur and Supplement, New York, Herd.er and Herder, 
1969, p.482. 

51 The Supplement, p.517-518. 

61 Ibid., p.518. 

71 The Dutch Catechism, ~E. cit., p.382. 



It was once usual to say that God created the world and preserves it in being, but çreates each soul directly •••. But this manner of speaking failed to do justice to two things, one, the Creation itself is a reality which strives upwards, and two, ·that body and soul are not to be divided. 8 

-) 
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By ignoring this explanation, and replacing the word "man" 'Ni th 
that of "soul", the Supplement seems to reinforce a classical con
ception of man. 

II. ORIGINAL SIN. This is the longest section of the 
Supplement. Its length reinforces the central emphasis which the 
classical tradition places on sin. This section which begins with 
excerpts from the (then) latest documents issued by Rome on the 
subject, puts forward the classical interpretation which controls 
the questions raised by giving directives according to an already 
established order outside. 

The Supplement's selection of certain points for clarification 
suggests not only its concern that traditional teachings be knewn 
(cf. listings of Councils on PP.519, 525, 526, 533) but aIse that 
they be interpreted in the traditional way. Curiously, 'these 
Supplementary additions seem merely to be making explicit what the 
Dutch clearly presupposes as traditional teaching. As a result we 
can appreciate that, to those within a classical world-view, the 
perception of the givens of Catholicism as dynamic would appear as 
a 'betrayal' of doctrine. Most significantly, a misunderstandinF; 
of a relational world-view by those from within a classical one 
(in thiscase, the Commission of Cardinals), would cause the 
'reinforcing' process or defensive tone to become predominant. A 
dynamic conception of man (in this case, the one expressed in the 
Dutch catechism), easily appears in need of modifications al1d 
clarifications to those with a static conception. 

8a Ibid., p.382. 
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The sarne attitude is seen in III. THE BIRTH OF JESUS FROI\1 
THE VIRGIN MARY, 1) The mvstery of the virginal conception. 
Although this section "repeats much of the development in the origi
nal text, it omits the part suggesting that the deepest meaning of 
the article of faith, "born of a Virgin Mary," is that the 
evangelists proclaim Jesus'birth was not due to the will of a man, 
nor did it depend on what men can do for themselves. 9 

By this omission, plus the insertion of the sentencel " ••• under 
the guidance of the magisterium we all confess that Jesus 'was 
conceived of the Holy Spirit, born of the Virgin Mary": 10 the 
Supplement gives the traditionally classical interpretation. 
Further, in the section 2) the perpetuaI virginity of Mary, the 
explicit directive is given. "add. the perpetuaI virginity of Mary 
is confirmed by the tradition of the Church, and presented by the 
magisterium to our belief,,,ll This was to follow the orie1nal text 
which readsl "Jn. 19127 makes it highly improbable that hlary had 
other sons.,,12 

The original text states Mary did not understand who she was 
bringing into the world until the resurrection. 1J The Supplement 
reads "she had an initial intimation of it.,,14 The former bases 

91 The Dutch Catechism, 2Q. cit., p.75. 

10. The Supplement, 2E. cit., p.5J9. 

11. Ibid., p.540. 

12. The Dutch Catechism,QB. cit., p.?? 

lJI Ibid., p.?7. 

14. The Supplement, QE. ci!., p.540. 
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its position on the historical fact that hymns in the Church after 
the resurrection were the first signs the later generations had 
that the early community realized the "invisible God. u15 The 
Supplement gives no reason for its position. We can surmis9 that 
it was repeating the popular traditional belief that, from the time 
of the Annunciation, l':lary knew her son was God. 

Both sections, IV. THE SATISFACTION OFFERED BY JESUS 1'0 HIS 
FATHER and V. THE SACRIFICE OF THE CROSS IN THE SACRIFICE OF rrHE 

MASS,16 develop certain traditional aspects of the Church's teachinF,r. 

No significant additions are made, only scriptural excerpts and 
traditional teachings are reaffirmed. 17 The Supplement does not 
focus, as does the ori~inal text, on the multiple emphases possible 
regarding the mystery of the Eucharistie presence • 

•.• • It is all a matter of personal preference, 
of the form of the celebration, of one's educa
tion, and even of the age in which one lives. 1B 

VI. THE EUCHARISTIC PRESENCE N~D CHANGE. 1) The eucharistie 
presence. This insertion reiter~tes the Church's traditional 
teachings, for example, those of the Council of Trent on the 
presence of Jesus in the sacramento 2) The eucharisti9 change, 

is not discussed. Teaching on it is repeated in terms of the 
classical tradition from the Middle.Ages, the Council of Trent and 
P l VI ' r~ t ' F'd' 19 - th th "l d th' t' au s 'lyS erlum l el. bO e orlglna an e lnseY' ).lJn 

15: The Dutch Catechism, Q2. cit., pp.77-78. 

16: Ibid., pp.282-28); The Supplement, 2.E.. cit., pp.5h1-5 It-5. 

18~ The Dutch Catechism, Q.Q. ci t., "Ç'. )4l. 

19: The Supplement, 2.E.' cit., PP.550-551. 

') 
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are expressing the same concernl that the presence of Jesus in and 
through signs be understood as the bread of eternal life. 20 

3) The duration of the Eucharistie presence is considered in both 
the Supplement and the original text in non-scientific terms. They 
both agree that the Eucharistie presence of Jesus ceases when the 
form of bread is no longer there. 21 The 'reservation of the 
Eucharist' is discussed in the original text within the context of 
the Mass as a celebration. The value of private adoration, 
Benediction, etc. is acknowledged but the point of these prayerful 
responses is to awaken man's des ire to celebrate the Eucha.rist te 
his fullest capacity. The Supplement stresses only the aspect of 
private devotion. In this wa:y the emphasis is plac,ed on the private
individual type of spirituality characteristic of the classical 

world-view. 

VII.' INFALLIBILITY OF THE CHURCH AND KNOWLEDGE OF l'iIYSTERIES. 
The Commission inserts four aspects of the people's progress toward 
the fullness of truthl the revealed message has aspects to it which 
Christ willed to make known to the Church gradually; the people 
attain revealed truths through instruments of human expression, 
(these can change to a certain'degree); images and conception are 
also used in this process and therefore the distinction i8 made 
between truth and the expression of it; revealed truth must always 
be presented so hearers can approach it in light of their own 
mentality, knowledge and problems. 23 

20: The Dutch Catechism, 22. cit., PP.342-343. 

21~ Ibid., p.345; The Supplement, .Q.E', ci t., p.551. 

22: The Dutch Catechism, 2.2. ci t., pp. )46- )14-7. 

23~ The Supplement, 22. cit., p.553. 

24! The Dutch Catechism, QE. cit., p.365. 
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These points make more explicit what the originaltext 
discussed in terms of infallibility as an expression of 8 many
coloured and dynamic reali ty. It is not static and "smoothly 
rounded off.,,24 liA fixed point need not be immovable •••• A fixed 
point for a calf is not the hedge ••• but its mother, which moves 
and runs ••• , for the child the same - a fixed point is his mother 
• .• • ,,25 In this sense infallibili ty is not a rigid system but a 
fixed point that interprets the gospel for each new age. 

-1 

Both the Supplement and the original text are concerned with 
the same phenomenont change in the phrasing of beliefs. The 
Supplement inserts explanations in regard to the phrasing of beliefs 
and then uses the very example of the original textl tlthe fixed 
point." But by placing this example in the context of its explana
tions, the Commission changes the original meaning and reveals a 
classical world-viewi it becomes necessary to justify motion as 
something which can be calculated, bear specifie distinctions, and 
come in logical steps. It is in this way that the Supplement makes 
legitimate the "supernatural sense of the faith which characterizes 
the people as a whole.,,26 

VIII. THE OFFICIAL PRIESTHOOD AND AUTHORITY IN THE CHURCH. 
1) The priesthood of believers and the official priesthood, are 
seen as belonging to the whole community in both Supplement and 
original. Phrases such as tlhierarchical priesthood is 'higher' ,,,27 
etc., however, are used in the Supplement, whereas the original 

text speaks in terms of general priesthood being the central and 

24~ The Dutch Catechism, QQ. cit., p.)65 

25: Ibid., p.366. 

26: The Supplement, QE. cit., p.553. 

27: Ibid., p.555. 
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and important thing. 28 There are two different points made in 
regard ta priesthood. This original text discusses priesthood as 
central to the community, the Supplement discusses it in terme of 
being hierarchically 'higher'. The two texts, therefore, are not 
strictly comparable. 2) The official or hierarchic~.Friesthoo~ 
explanations do not differ essentially. Points of rubric are 
added in the Supplement, for exarnple, the newly ordained priest 
concelebratee the eucharist with the bishops.29 3) The auth~rity 
to govern and to instruct. This section carefully develops the 
traditional teaching on Peter as head of the Church and the graduaI 
realization of this in terms of the power of infallibility 
(especially between Vatican Councils l and II). The Supplement 
does not make essential changes in the emphasis of the original 
text, it merely clarifies by development. 30 

IX. VARIOUS POINTS OF DOGMATIC THEOLOGY. The emphasis on 
1) Our knowledge of the mystery of the Holy Trinit y is different 
in this section from in the original texte The Supplement clarifies 
and explains points of information about it whereas the original 
reflects more on the mystery of the Father, Son and Spirit. J1 

2) Our knowledge of God and of Jesus Christ. The original reads 
" ••• we only know who God is through Jesus. It is not through (our 
ideas of) God that we learn to know Jesus. But it is through Jesus 
that we learn to know God. "32 The Supplement·.rer1Rc€$ thi~ witht 
" ••• Jesus ••• brings us a higher knowledge which is fully true and 

28~ The Dutch Catechism, QE. cit., p.363. 
29: The Supplement, QE. cit., p.556. 

30; Ibid., p.557. 

31~ Ibid., pp.560-562. 

32~ The Dutch Catechism, QE. cit., p.79. 

\ 
'1 
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certain, in connection with our sonshipI,,33 And, again. the 

original writess "Away Il' \Vith our elaborate human explanations. 

How God is, we can find in Jesus, who was born, died and rose again, 

and lives on through His Spirit in His Churchl,,34 The Supplement 

inserts a longer explanation. 35 

In 3) The consciousness of Jesus, the original text is con

cerned with the fact that "In Jesus' truly human knowledge ••• t 

sornething of his likeness to God radiatesl,,36 The Supplement's 

explanation deals with the 'levels' of Jesus' co~sciousness.37 ln 

4) The sacrament of Baptism, and in 5) The sacrament of Penance, 

there is no basic difference in the concern of the Supplement and 

that of the original. 38 

This is true as weIl of 6) The nature of miracles. The 

original and supplemental texts have two concerns in common. One 

is that men realize that what is considered "miraculous" "may change 

with one's place and education. The other is that men experience 

God at work in His creation. rrhere are exceptions to the laws of 

nature. These exceptions must teach man that he does not know what 

can happen within himself and in the worldl 39 

33~ The Supplement, .Ql2. cit., p1562. 

34: The Dutch Catechism, .Ql2. ci t. , p.81. 

35: The Supplement, .Ql2. ci t. , p.562. 

36: The Dutch Catechism, .QE. ci t. , p.91. 

37: The Supplement, .Q.E. cit., p. 563. 

38: The Dutch Catechism, op. ci t., pp. 246; 249; 250 r 252 ~ 

The Supplement, op. cit., PP.563-5~ 

39: The Dutch Catechism, ~12.. cit., p.l07; 'fhe Supple"ment, 

.2,E. cit., p.565. 

-î 
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7) Ih!L1!Y.stery of li+,e after~~l~m, is treated differently 
in the original than in the Supplement.· The former carefully 
directs itself to what used to be the explanation based on a dis
tinction between 'body' and 'soulo, and mentions that a new 
effort at expression is not a change of faith, but a different 
w8.if of interpreting the sarne faith. "The Bible never thinks of 
the soul as entirely divested of all corporality.1I 40 In this con
text there is a discussion of the "existence after death (as) 
already something like the resurrection of the bOdy.,,41 The 
Supplement inserts scriptural and Church council quotatinna on 
life after death. 42 

This section, like the ones befere it, seems ta sugRe~t that 
the classical world-view was synonymeus wi.th "the Church". In 
this view any re-structuring of r.elationships appears to be a 
tampering with the fundamental phenomenal 

8) Judgm~nt and final pl.!.f.ification. The Supplernen t ha.s a 
mere literal understanding of the judgment than has the orit?:inal. 
The former places it at the end of time,43 whereas the latter 
suggests we do not knaw when, that it is not important ta place 
it in time, merely to realize that the verdict is pronouTlced by 

the Judge. 44 The teachings on purification after death are the 
sarne. "there ia still ingrained egoism to be converted ••• , and it 

(the conversion) begins ta take place wi th death ... 45 9) 1'lJ~. 
mystery of the vision of Gad, is discussed with no signif\cant 
additions or subtractions, Oi aven shifts in emphasis. 46 

40~ The Dutch Catechism, QE. ci~., p.473. 

41~ Ibid., p.474. 

42~ The Supplement, ~. ci~., pp.566-567. 

43: I.bid., p.568. 

44: The Dutch Catechism, 9~. git., p.480 

45. Ibid., p.477; The Supplement, 2P. cit., p.568. 

46; The Dutch Catechism, ~Q. cit., p.483; The Supplement, 
2.P,. cit., p.569. 
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X. VARIOUS POINTS OF MORAL THEOLOGY. 1) The universal moral 
laws, a phrase used in the Supplement, is not used in the origlnal. Ù

? 
The latter speaks instead in terms of eternal values. These two 
interpretations are clearly a question of two different world-views 
expressing the ways in which morality bears the stamp of each a~e 
but somehow is affected by elements which are perpetually valide 

2) The indissolubility of marriage. The Supplement requests 
that the original textes examples of 'two marriage cases' be 
dropped since in the cases used, the final decislon is left to the 
conscience of the couple. 48 The original mentions thes8 cases~ 
however,. by explicitly placing them as examples that "1.' it is not 
grant.ed to 1 ••• 1 men - even where legislation is at i ts most subtle, 
and most strongly orientated to practical life - to decide in every 
instance whether this or that marriage is really contracted in 
Christ •• .49 

On the question 3) Serious and less serious sin, in~~gis
positions and acts, the Supplement repeats the original texte 
Both agree that the inward attitude is the determining aspect of 
sinl 50 

4) The married state. Both texts agree on the givens of 
marriagel The Genesis account emphasizes fertility, love, similarity 
between man and woman, and implies monogamYl51 The texts differ, 

47; The Supplement, QQ. cit., p.569. 

48~ Ibid., PP.570-571. 

49: The Dutch Catechism, OP. Qitl' p.397. 

50: Ibid., pp.452; 453; The Dutch Catechism, .2.2. cit., 
PPI 571-572-. -

51~ The Dutch Catechism, QE. cit., p.389: The Supplement, 
QE. cit., pp.572-573. 
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however, in regard to the ways in which they suggest that the 
couple is to take up their love in marriage. On the subject of 
farnily planning, for exarnple, the Supplement makes it clear that, 
just because the Pastoral Constitution on the Church in the Moder~ 
World did not pronounce on concrete methods of birth control, and 
therefore did not explicitly repeat the teaching of Pius XI, 
" ••• this still may not be seen as a fundamental modification or 
change of standpoint as regards Church teaching."52 The original 
text suggests that "reverence for life undoubtedly demands that no 
practices'be chosen which could be harmful to health or the affec
tive life. 1I5 ) The Supplement urges the very thing the Dutch 
avoidedl "consult with a prudent priest, ••• a doctor, 
can decide what is medically best ••• (for you),,54 

o 0 • who 

From this comparison we maintain that the aims of the two 
works differ. The authors of the Dutch catechism described their 
intention as one of bringing about ua new type of catechism (one 
which) tries to present the faith of (the)fathers in a form suitable 
to the present day.,,55 And, although the theologians of the 
Corrunission of Cardinals "considered (their) changes minor mod.ifica
tions of terrninology and clarifications rather than substanti'/e,,~6 . 

they did seern to find it necessary to reinterpret the teachings and 
suggest substitute ones for sorne of those written by terons of 
theologians, bishops and laymen of another culture and country. By 

52: The Supplement, .Q.Eo cit., p.57); ~.!~. This was written 
before the publication of Humanae Vitae, July, 1968 (cf. p.57Inr-it 
was published afterwards, however, on November )0, 1968. 

53: Ibid., p.40). 

54: Ibid., p.574. 

55: The Dutch Catechism, QR. cit., p.5. 

56; The National Catholic Reporter, (November 29, 1967), 
Kansas City, National Catholic Publishing Company, p.l. 

-/ 



doing this, the Commission reveals a classical world-view sinee, 
evidently, their teachings are to be considered ahistorical and 
universal. It is not only the gesture of changing the historieal 
and particular teachings of the hierarchy of a particular country 
which brings us to this conclusion, but it is also that thp 
Commission of Cardinals questioned neither the givens of the crea
tion, incarnation, resurrection, etc., nor the ways in which -chese 
givens were to be taken up. They concerned themselves simply wlth 
"clarifying sections of the original so that no shadow might 57 obscure the teaching of the Church." 

Since the theolo~ians commissioned by the Cardinals did not 
consider their changes substantive ones, it is underst~ldable that 
the authors of the Dutch catechism neither changed their own original 
text nor inserted into it the additions of the Commission. The 
purpose of the original Dutch catechism was not to give final answers 
or to define the Church's positions, but rather to put today's 
questions in light of the Gospel. 58 The purpose of the writer~ of 
the Supplement, however, was to make finalizing statements te 
clarify any new issues and to end any possibility of confusion. 59 

57: The Supplement, .2..E,. ci t., p.574. I( Though the precedingcomments are not negligible, either in number or in seriousness, they nonetheless leave by far the greatest part of the New Catechism untouched, with its admirable pastoral~ liturgical and biblical character. So too they support the praiseworthy intentions of the authors of the Catechism, which was to present the eternal ~ood news of Christ in a way which is adapted to the mentality of the people of our times. It is precisely the high qualities with which the work ls enhanced which make it desirable that the teachings of the Church should always be given without any shadows which might obscure it." (Cf. Acta. Apostolicae Sedia, 60, 1968, p.69.) 

58: The Dutch catechism, op. cit., p.v, The National Catholic Reporter (May 24, 1967), p.91 Rev. WïIliarn Bless, Di!"e~tl)r of the Nijmegen Higher Instjtute at the time of the 1966 pUblication of the catechism says 1 "... ~Jjl...: l1ew catechism does no t °Jretend te have the last ward. That woru simoly does not exist ••. (not now, Dor (will it) for years to come ••• ), There will always be further theught about the faith ••• we hope our catechism will awaken thou~ht in other countries (and) each will prepare their own catechism for adults." 
59: The National Catholic Reporter, 2E. cit., p.l. 
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We maintain t therefore, that the setting up of a special 
Commission in Rome "to ~larify" and supplement a catechism emerging 
from the theologians, people, and bishops of another country, 
reveals the classical preoccupation with 'preserving' truth, restat
ing doctrines and traditional interpretations of beliefs as 
'universal t and ahistorical. 

An analysis of the Supplement suggests that a classical con
ception of man underlies these additions. The way in which each 
of the tapies is clarified reinforces man in a classical relation
ship with his world, a relationship based on the presupposition that 
there is a universal, ahistorical body of theories and directives 
which are the Church.' s teachings to which man must conform. In fact, 
it is conceivable that the Supplement would never have been written 
if a classical world-view had not prevailed in the Church at that 
time (1968). Yet the Commission, unaware that it was operating from 
out of another world-view, was also unaware that its 'clarifications 
could be considered substantive. 

This phenomenonof unawareness,that there was another concep
tion of man underlying the catechism, accounts for the simultaneous 
publishing of the two different world-views side-by-side. The pub
lication of the Supplement exemplifies how these differing views of 
man in his world were operative in the institutional Church during 
this periode 
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Since this Pastoral Constitution is an official 
document, wri tten in commi ttees and suh-commi ttees ,of an E0.'P'1en ical 
Council by many bishops and theologians from all over the world for 
the universal Church, it may at first seem that it cannot by its 
nature be compared with two catechisms. Yet it can be compar~d to 

the catechism in purpose and concerne 

The Constitution is explicitly pastoral. It~ purpose is 
clearly stateda it addresses itself "not only to the sons of the 
Church and all who invoke the name 6f Christ, but to the whole of 
humanity ••• (in order to) explain to everyone how it c(")nc~ive~ of 
the presence and activity of the Church in the world of tOday •••• ,,1 
Its concern is the community of mankind, linked as the Church is 
with this community by sharing in its "joys and hopes, griefs and 
anxieties of men of this age,,,2 and bringing to this human cOMlnunity 

light kindled from the ~ospel and puttin~ at its disposal the 
1 saving resources which the Church receives from its Founder. -

This particular pastoral publication and the two c::\techis"I1s 
are analyzed precisely because all three were widely circulatcd to 
Catholics in North America during the period of renewal and foment?'!;i.on 
of the 1960s. The Constitution f;tands in relation to the other docu
ments of Vatican II in the unique position of being the one throu.gh 
which the Church officially expresse-d i ts pastoral posi tj ons and 
raised questions regarding its O\1n identity and aspirations in the 
modern world. 

1 ~ Pastoral Constitution on the Church j n the l''lods rn -!,'Q~ld, 
(Gaudium et Spes), 'fhe Documents of Vati~a~ with not.es, et. 81, 
edited by Walter fil. Abbott, S.J., transe J. Gallap:her, ne'N~Orr.:, 
Guild Press, 1966, p.200. 

2~ Ibid., p.199. 

3~ Ibid., p.201. 
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It is the document from which the Dutch catechism frequentIy 
quotes and upon which it patterned its discussions of the problems 
facing Catholics today in regard to marri age and the famiIy, ·...,ork 
and leisure,4 etc. The use of this constitution does not imply that 
it is the only one in which it is possible to see outlines of the 
shift away from classical concept of man. It is being used merely 
because by the comparative analysis of these texts it is possible 
to see a concrete reflection of multiple world-views in the Church. 

The analysis is limited to the published version of the Con
stitution. It excludes therefore, the four preliminary stages or 
drafts of the Pastoral Constitution because they were not available 
to members of the general reading public who are the con~ern of this 
dissertation. 5 This study, therefore, limits the material used in 

the comparative analysis to pastoral works in their published form 
as circulated for the generai education in the faith of Roman 
Catholics in North America in the 1960s. As a result of the anaIysi~ 
which is not intended to be exhaustive, we maintain that underlyinp.: 
this document there are at least classicai and a relationai con
ceptions of man'. 

4: A New C~techism; Catholic Faith for Adults, new authorized 
edition with imprimatur and supplement, New York, Herder and Herder, 
(Montreal, Palm Publishers), 1969, p.)81-466. Pastora~~onstitutionf 
Part II, #46-72. 

5: Sincere gratitude is expressed to Rev~ Msgr. Vincenzo 
Carbone of the Archives of Vatican Council II, Rome, 'fatican City, 
for his assistance and generosity in permitting complete access to 
these original Latin documents, These documents are considered as 
secreto and sub-secreto and ordinarily available only to those who 
were invited to participate in the Council session~ at least as 
periti. Equal appreciation is expressed tol-'rof. 8har]es D8V:is 
Chairman of the Department of Religio1'l, Sir George Wl11:i.RJ11s 
University, Montreal, who shared his personal copies of the third 
and fourth drafts. 
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We recall that in a classical conception of man, man defines 
himself in reference to himself and in terms of being a spirit-
body dichotomy in relation to God and to the world. The ins·ti tu
tional Church's perspective on man, therefore, is one in which man 
does not question either the givens of his faith or the way in which 
he is to take up these givens. Both are known - or should be known 
- hence the long line of catechisms. Man is seen as spendin~ his 
earthly life meriting the reward of his heavenly life. by tryine; in 
a uniform way to conform perfectly to the will of God. God ls known 
through the teachings on the beliefs, laws and sacrament~ a.nd ls 
considered by man as part of the design and order of the uni verse 
which in turn is perceived as something objective. separate and 
outside of man. 

According to our working description of a relational c·onception 
of man, man defines himself in reference to the world and in terms 
of being a body-soul unit y, a person in relation to the world and 
to a personal God. The institutional Church's perspective on man, 
therefore, is one in which even though man do es not question the 
gi yens of his fai th, he does question th·e way in which he i5 to take 
them up. This "way" is not known in any ahistorical or universal 
manner but requires awareness of God as historically and particu
larly present in the world of today. Man spends his life responding 
to God' s initial invitation to co-create the world and to cont inlJf.l 
the salvation-events of Jesus. Unit y emerges thro·ugh the particular 
personal diversities as well as throu~h the historical diversities 
of culture and time. 

The Council also seems aware that modern man is in a "new age 
in history", one in which he is beginning to question ev~n the 
givens of his life. Such an acknowledgement on the part of the 
institution suggests that i t is able to percei ve man in c) ther tha~ 
classical and/or relational terms. Since, however, the implications 
of this kind of questioning were never concretized in the Pastoral 
Constitution, we cannot construct the concept:i .. on of man a~ . .'; one under-
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lying the constitution. We only can suggest that in 1965 the 
institutional Church seemed aware that man was at another 'first' 
in the development of the human race - one in which he waR in 
crisis largely because he was questioning what before were the 
unquestioned starting points of his life. 

The Pastoral Constitution can be appreciated as an example of 
the struggle of the Council Fathers, operating out of their. well
tried classical perspectives of the world and man, to moye into 
other perspectives. It also calls attention to a phenomenon 
farniliar to institutions, in this case, to the Church of Rome: 
conceptions often change not by conscious design so.much as by the 
accidental combination of struggles, shared insights, surprises, 
reaffirmation of the farniliar and nihilation of the truly diverse. 

That the phenomena of two different conceptions.of ~an exist
ing side by side, often within the sarne paragraph, presented no 
apparent difficulty to Council Fathers suggests that the Fathers 
must not have been aware of the way in which these underlving con
ceptions of man differed. 6 This reflects the phenomenon of chAnge. 

in any change from one perspective to another the initial steps or 
insights are perceived from within the already held perspective. 
In this instance this means that any new perception of the way in 
which man is in a relationship with his world was seen f;:om within 
the classical world-view. 

6: It is understandable that the Council Fathers would 1\ot have 
been aware of the conceptions of man which seem to underlie this 
document since the parts are wri tten by many commissions and sub
commissions. However, to the best of my knowledge, there i9 no 
indication in any of the published and unpublished documents on this 
Schema that the question of underlying conceptions of man was ever 
even raised as a problem or basic question. 



139 

Division of the Pastoral Constitution 

This analysis of the Pastoral Constitution proceeds in the same way as did those of the Baltimore and Dutch catechisms. It moves chronologically and critically through the content and emphases placed on the relationship between God and man. The twopart division of the Pastoral Constitution reveals its anthropocentric focus 1 Part 1. The Church and Man' s Calling\ Part II. Sorne Problems of Special Urgency. The first part addresses itself directly to man himself in society, and the Church in relation to the whole person. The second part considers the consequences and implications of this relationship especially in regard to sorne issues considered as urgent between 1960-1965. 

PREFACE 

Both content and emphasis of the Preface situate man in relation to his world. The initial concern the Council expresses is one of s-peaking of the intimacy of the Church 1 s link · .... ith humanity, and of the role of the Church as servant in the modern world. 

The Preface focuses on Christians as those who, "united in Christ, led by the Spirit in their journey to the kingdom of their Father,,7 have welcomed the news of salvation for all mankind. The constitution portrays the Christian community as so intimately in union with mankind and with its history that it considers the If j oys and hopes» griefs and anxieties Il of all men as i ts own (#1). 

7: Pastoral Constitution, ~. cit., p.200. 
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The suggested Christian stance is clearly not the classical 
one of the Baltimore catechisms standing above or outside of 

the human condition in anticipation of an after-life. It is, 

rather, one o'f realizing from within the human situation the 

way in which Christians are linked intimately with humanity because 
they have received the news of salvation for aIl mankind. A 
distinction therefore emergesl Christians are not synonymous with 

"mankind"; yet Christians are intimately related with their 
fellowman from within their Christian perspective. Christians 
are a part of mankind. This emphasis is not dissimilar from that 
of the Dutch catechism in which man is considered in the human 
condition of his grandeur and misery, and Jesus is seen from 
within a perspective of faith as the answer to life's paradox of 

. f d· 8 gr~e an JOy. 

The way in which Vatican II addresses itself not only to 
the sons of the Church and to aIl who invoke the name of Christ, 
but also to the whole of humanity, draws attention to th? rela

tional dimension of the Church and the world. Up until this point 

in history theinstitutional Church had not addressed itself 
pastorally to all humanity, nor had it felt it necessary ta explain 
its presence and activity in the world. It was presumed that 

everyone understood the Church's rol~ in the worldl to bring all 
men to a salvation in Christ outside of time. The Church saw its 
responsibility to the baptized as one of helping them focus on 

an after-life. It saw its responsibility to the unbaptized as 
one of bringing them Christ's message and His baptism of salva
tion. As a result,the emphasis was placed on the Church's separa
tion from the world. The constitution is a shift away from this 

emphasis. 

8; The Dutch Catechism, 2E. cit., p.19. 
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The focal point of the Constitution is the world. In this 
instance, world is considered as the whole human family along 
with the sum of those realities in the midst of which that family 
lives. In stating that Christians see this world as "one 
created and sustained by its lVlaker's love •••• ,,9 the Council 
stresses that, from within a Christian perspective of Christ's 
death-resurrection, Christians can see the world. as 'fashioned 
anew. ' 

By focusing on the world, the Council in no way intends to 
lessen its emphasis on God. The Council instead places the 
emphasis on the total context of this God-man relationshin. 
Within this context the Church serves humanity as "witness ta 
the faith of a whole people of God gathered together by Chri.st. II10 

The Constitution does not give classical responses and a~e old 
answers to man's questions about his place in the universe,the 
meanings· of his own and the collective stri ving of humani ty, 
etc. The Church instead, in solidarity with and in love and 
respect for the human family, expresses a desire to be in 
relationship with man by engaging in conversation with this 
family about contemporary problems. 11 

Throu~h this desire to be with.man in his. searching and 
questioning, the Constitution suggests that it conceives of man 
in reference to his relation to the world. The Council sees the 
Church as able to contribute something more than merely further 
questions. It can put these questions in the light of the <2:ospf!l 

9: Pastoral Constitution, QE. cit., p.200. 

10; Ibid., p.201. 

11~ Ibid., p.201. 
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and the saving resources which the Church receives. Within this 
relational world-view man is described as one fundamenta.lly 
open to Goda 

For each human person deserves to be preservedl 
hum an society deserves to be renewed •••• The 
pivotal point of our total presentation will be 
man himself, whole and entire, body and soul, 
heart and conscience, mind and will •••• This 
Synod proclaims the highest destiny of man and 
champions a godlike seed which has been sown in 
him =_.. Inspired by no earthly ambition, the 
Church seeks but a solitary goal a to carry 
forward the work of Christ's Family •••• who 
came 'to serve and not to be served' (Jn.18a37a 
Mt.20a28J Mk.l0a45.)12 

In this way, the Church situates itself as servant in the 
modern world and reveals its perception of mankind as essen
tially in relationship with God. 

INTRODUCTORY STATEMENT 

Although throughout this introduction the Council expresses 
concern that the Church situate itself in the human condition, 
and raise its questions from within this perspective in the 

light of the gospel, the emphasis of this section is however, 
ambiguous. It reveals a dual conception of man. On the one 
hand, it concentrates on the kind of relationship the Church 
encourages man to have with God through the world~ On the other 
hand, by never calling into question whether or not sueh rela
tionships could in tact develop normally within the classically 
structured world as known by the Christian, the Council implieA 
that no serious threat is posed to the classical world-view. 

12: Ibid., p.201. 
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The Constitution initially perceiv,es the Church in rela
tional terms as a presence in the world of man, as an int~rpreter 
of the salvation events. In order to serve humanity the Couneil 
suggests that the Church for example carry out its Uduty of 
scrutinizing the signs of the timese H1 ) It is not sufficient 
for the Church merely to describe the world situation. It must 
interpret this situation in light of the gospel. 

The Church therefore is not perceived by the Councll as 
having "answers" to present from outside the situation. It is 
seen as having a perspective (that of the gospel) out of which 
i t can engage in dialogue. The Church, the Council"fathers 
suggest~, must understand the world in whicn it lives - its 
expectations, longings, and often dramatic characteristics (#4). 

The following description of the impact of change on man 
suggests that the Church perceives man in the relational terrns 
of one who is questioning the way in which he is to take up his 
givens. The Council in these passages seems aware that model"n 
man May be heading towards questioning his givens for the f'irst 
time since he no longer has yesterday's phenomenon as his 

starting point. For example, man today is aware that he must 
deal with the discrepancy between w~alth and poverty on inter
national levels. This preoccupation suggests a social vjew of 
man which is beyond that of the relational, yet not develo-ped 
enough in this Constitution to be considered as a separate per
spective on man. We note it now merely as a view of man which 
may emerge in the post-Vatican II era. Initially, it is being 
presented by the Church of the 1960s as a view of man more 

1): Ibid., pp.201-202. 
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familiar to those who are not within a Christian perspective. 

The Constitution describes modern man as passing through 
a new stage in history, one in which profound and rapid changes 
are erupting. These changes are seen as coming from man's 
intelligence and creative energies, but they "recoil upon hint, 
upon his decisions and desires, both individual and collective! 
and upon his manner of thinking and acting with respect to 
things and to people.,,14 The Council seesthis as a "crisis of 
growth" in which man, while extending himself in every direction, 
does not always succeed in subjecting things to his own welfare. 
It is typical of a relational view of man that he be described 
as one who can 'Ilay bare the laws of society, only to be T~ara
lyzed by uncertainty about the direction to give it. 1115 

It is understandable that these uncertainties regarding 
direction would extend themselves even to man's givens. Han 18 

aware of a new kind of responsibility face-to-face with the 
overwhelming discrepancy between abundance of wealth, resources 
and economic power, and dire poverty of hunger, sufferin~ and 
total illiteracy. Man is experiencin.g the contradiction of 
having a vivid sense of unit y while being torn apart in conflict. 
Pressing one another with questions .in regard to the present 
events, and burdened with the uneasiness of no answers, man finds 
himself questioning what he had oreviously taken for granted. 
Insofar as man finds himself almost forced into questioning even 
his starting points, he is in a position to move beyond a reln
tional conception. of himself. This Constitution however, does 

14; Ibid., p.202. 

15: Ibid., p.202. 



not suggest that man do this. Instead it re-states the givens 
of the faith and encourages man to reconsider only the diverse 
ways in which he could take up these givens. 

These profoundly changed conditions (#5) are part of a 
broader and deeper revolution. Man, who is mastering time and 
space, finds that his destiny in the human community has become 
Hall of a piece," whereas before various groups of men had had 
a privat~ history of their own. Within this context, the 
Council su~gests a relational perception of the human race. 
It sees humanity as having "passed from a rather static concept 
of reality to a more dynamic, evolutionary one. u16 . In terms 

of this dissertation we maintain therefore that the Constitution's 
view of man has passed from a more classical to a more relational 
conception of reality. 

The next section on changes in the social order (#6), 
implies the opposite. This section exemplifies how the insights 
of the Constitution whiçh seem t~ appreciate man as bein~ in 
relation to the world, are" nullifiéd b~ being. placed within a 
more classical world view. In certain societies modern urbanisa

tion and technology have replaced the old traditions. "These 
people, especially those among them ~no are attached to alder 
traditions, are simultaneously undergoing a movement toward more 
mature and personal exercise of liberty. ,.17 This suggestion 

that it is possible to substitute one world-view for another, 
yet to hold onto one unlform world-view (in this case, one of 
urbanization) is classical. Endemie to the classlcal vie' .... is 
that everyone belon~ and everything "fit into" it. ln this c~r:::P. 

16: Ibid., p.204. 

17: Ibid., pp. 204-205. 
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technology and urbanization become the '.'new" (but nonetheless 
one and 'only) world, and man is judged as "more mature" the 
more he moves towards it. This classical view, places th~ 
ideal outside of man and considers such global thin~s 2S 

urbanization and technology in the ahistorical, acultural and 
universal terms of "progress". 

The description of the psychological, moral and religious 
changes in attitudes and in human structures (#7) however, 
suggests a view of modern man which is neither relational nor 
classical, for frequently ev.en man's accepted values are called 
into question!8 This calling into question of accepted values 
is not suggested asbeing necessary for Christians. However 
the Council, by acknowledging that it is a typical question for 
modern 'man in general, open~_ the door to this kind of quest1.on
ing within Christianity. "The young" receive special mention, 
as do institutions, laws, and modes of thinking and feeling 
handed down from previous generations. The Council describes 
the "previous generations" as not always well-adapted to the 
contemporary state of affairs -- "hence arise the uphe;:tval in 
the manner and even the norms of behavior.,,19 The implication 
is classicall if institutions, laws and modes of thinkin~ were 
adapted - then no upheaval would occur. These new conditions 
have an impact on religion as welle Through them, sorne people 
achieve a more vivid sense of God, stripped of any magical 
mentality of yesterday, while others abandon the practice of 
religion. 

18: Ibid., p.20S. 

19: Ibid., p.20S. 

Î 
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There are at once relational and classical perceptions of 
man in the sections on inbalances in the world (118) anri man's 
broader desires (#9). On the one hand, man is seen as on~ so 
in relation to his world that he is the cause and the victim 
of the inbalances. As one responsible to and for his world, 
man must work to establish a political, SOCiRl and economic 
order which will serve him better and help him develop his 
individual and collective dignity. 

On the other hand, these passages imply ~ classjcal world
view insofar as they encourage man to develop a system thnt 
will be balanced enough to answer the basic needs of aIl. The 
implication is that man should arrive at a universal ana common 
denominator which would answer everyone's needs. Such efforts 
would tend to conceal diversity by putting it on a level of a 
commc;m denominator. By doing this i t would encourage ma.n to 
make uniform, general, and ahistorical responses to man's needs. 

These same paragraphs exemplify a relational view of the 
union between God and man: the given is comprised of unquestion
ed teachings on man, but the way in which man is encouraged to 
take up these givens varies. 20 

A relational conception of man in his world is sugg~sted 
subsequently by the way in which the Constitution spe~ks of 
man's "becoming aware that it is his responsibility to guidp. 
aright the forces he has unleashed •••• " (#9). Man i8 

20: Ibid., p. 206. 
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eneouraged to assume personal responsibility for the inbal&1ces 
under whieh the modern world labours - for these inbalances are 
rooted in the heart of man himself (#10). 

However, al though man is told that everyone should 8.Bsume 
his personal responsibility, it is suggested that he do it 
in sueh a specifie way that the whole human race would arrive, 
as if in one loek-step, at the sarne insight at the sarne time. 

1dA 

For example, with "proper" education, everyone would finally 
agree on what would be involved in responsible government, etc~ 

This implies a classieal world-view, one which implies that if 
only we could educate "everyone" to hold the sarne values -
Christian, historical and universal though they may be - "the 
world" would be better because it would be operating on identical 
principles of justice, love, peace, ete. 

Even though there are these emphases which imply two 
different world-views or conceptions of man within the Church, 
the Constitution states its perspective of the truth and places 
its suggestions in the context of Christ as the focal point nf 

all human history. The Council continues in classical and 
relational terms to emphasize that beneath all changes there 
are many realities, that is, givens, whieh do not change and 
which have their ultimate foundation in Christ who is the sarne 
yesterday and today ••• and forever. 21 In light of Christ, 

the Couneil wishes to speak to all men to ill~minate the mystery 
of man and eooperate in finding the solution to the olltstanding 
problems of our time. The Couneil is, too, in seareh of 
answers to today's questions. However, sinee the givens of t~e 

21: ,lJ2iJl" pp w 208-209. 



Christian tradition are not bein~ questioned, the search goes 
on from within classical and relational world-views. 

part l z The Church and Man' s Calling 

The global view of the four chapters of this first part 
reflects the Constitution's emphasis on man as relational, 
that is, as person in relation to his world who co-creates 
his individual and collective life in light of the given of 
Christ and the gospel. These interdependent chapters on: the 
dignity of the human persona the community of mankinda man's 
activity throughout the worldl and the raIe of the Church in 
the modern world, presuppose a dynamic view of the Church as 
the People of Gad who are led by the Spirit of the Lord, who 
fills the earth. (#11). 

The Council expresses its desire to assess, in the light 
of its faith, the contemparary values of man in order to 
relate them to their divine source. By giving answers to the 
questions raised by modern man, the People of God and the 
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human race serve each other and "the Church will show i ts 
religious, and by that very fact. its supremely human character.." 
Although the Constitution focuses o~ the relational aspect of 
the Christianls vocation in the world, this part suggests as 
well a classical type of relatianship between God and man. 

The image of a human race putting questions ta the Church, 
and the Church furnishing the answers is quite classical a.nd 
foreign to the consequences one would expect ta come fram liv
ing out the encouragement of the Prefacez ta eng~e in 
conversation wi th man. A Church "giving a1'lswers" S\,.l.!Sgests an 
institution so uniforrnly united that it would have identical 
answers for aIl questions raised by men despite their varied 
li,fe-situations. Although the answers are given from within 



a Christian perspective, and do emphasize the relational aspect, there is still a classical attitude of "giving answers." This gives a security in the classical sense of "having uniform answers to give" rather than a context into which to put the questions. To have a context into which to put the questions not only allows for but encourages a unit y arising from a diversity of responses. 

In the Constitution there is no serious attempt ta insist that in a relational world-view the Church can only provide the gospel and, at best, be the context within which Christians can sort out their own questions and answers according to their time and place in history. This perspective is never worked through in this part of the Constitution with the result that it is impossible to know what the Church really desires her position to be in the modern world. The Church's position is one of genuine insight and concern for the human condition -an emphasis suggesting a conception of man as in-relation with the world, but one which seems to presuppose the securjty of a classical conception of man by suggesting that it can give the answer to how all men should be in relation to one anôther. 

There is, however, a significan't difference between this particular 1965 view of the Church regarding man and former ones, for example, of The Council of Trent, Vatican l, and in the Baltimore catechisme From the beginning, this Pastoral Constitution conceives of man as a social being, a persan who is therefore an individual-in-society. Man is a person-inrelation-to-his-world. The individualistic emphasis i8 nonexistent. Absent as well is exclusive focus on the after-life. 
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'lihroughout this Pastoral Constitution man is always a.t 
least considered as a social being. He is at best usually 
discussed as being in relation to the world (others) and to 
God by the very nature of his social being, Even when this 
relationship is encouraged in more classical than relational 
terms, it is always, in intent, social. 

CHAPTER Il The Dignity of the Human Person 

] 51 

The Council states that aIl men - believers and unbelievers 
- agree that aIl things should be related to man as their 
center ~Yld crown. (#12) But "who is man?" man asks himsp.lf 
today. From within its Christian perspective, the Church 
answers. Man is one who is in-relation-to-Godt in fact ma.de 
to His image. 22 The authors, in giving their variations on 
this scripturally familiar theme, reveal a relational concpp
tion of man in his world. 

Firstly, "to be created to His image" involves more than 
being able to know and love God. It implies being "appo inted 
by Him as master of aIl earthly creatures" in order to subdue 
them and incorporate them into "man's glorification of God." 
This responsibillty for the earth is a consequence of man's 
likeness to God. 

Secondly, the description of manls innermost nature as 

being social is within the context of Gen. 1117 "it is not 
good for man to be alone •••• " "male and female He cre:üed 
them." By stressing that the companionship this produce!=:l is 

22: Ibid., p.210. 
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the primary forrn of interpersonal communion, the Council off
sets the farniliar classical emphasis on the "souln in union 
with God as the "highest" form of life. These scriptural 
roots tend to help man situate himself at his beginning rather 
than i.n the classical way of stopping with the authoritative 
teaching of the Church. Whatever teaching was intended by the 
allusion to the relationship bet~veen m'an and woman, it is 
finally placed in the perspective of moving outside of, beyond 
the personal relationship itselfa "Unless he relates himself 
to others he can neither livenordevelop his potential.,,23 

This conception of man as being in relation with others 
overlapsi however, with a classical one. The creation to God's 
image is followed by accounts of the fall, incarnation
redemption, resurrection, which reveal these salvation-events 
as ones of the past. God not only does not create now but H~ 
evidently saved man from sin and was raised from the dead 
long ago. Man is therefore not in a relationship with God who 
now creates and saves out of the sarne event. Man is united in 
a relationship with a God who did these things for him and who 
now brings man into touch with them. Since sin is described 
in the neo-scholastic terrns of a static event of the pa.st, it 

is, to that extent, a quite classical understanding. Man was 
"made by God in a state of holiness", and at the dawn of' 
history, seT. himself against God and at that time put himself 
out of harmony with himself, others and all creation. Man 
sought fulfillment apart from God and now, split within him
self, ia inclined to evil. 

23: Ibid., p.211. 
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Man's call to grandeur, and yet todepths of his misery 
have their ultimate explanation in God's revelation. This 
section on sin implies an understanding of man as relational 
to the extent that it discusses man within his present con
dition. It implies, however, a classical understanding of 
his relationship with God, to the extent that man is presented 
as having sinned. As a result, man is seen as still inclined 
to evil, as having been redeemed and, consequently, to be 
saved at sorne future point outside of time. Focus is on the 
"design outside", that is, on the events of a past or of a 

. 24 
future to which man can conform. 

This section on the make-up of man (#14): mind, con
science, and in need of freedom, seems to reveal the two 
underlying world-views of the classical and the relationa..l 
man. On the one hand, there is an emphasis on the relational. 
the given is man as ~, though body and soul •. the way he 
takes up his world is through his body and soule "Throu~h his 
bodi~compcsition he gathers to himself the elements of the 
material world. Thus they reach their crown ••• and raise 
their voice in praise of the Creator.,,25 Through his soul hp. 
meets God who "awaits him there", and through his mind shareS 
in the divine mind. Man is encouraged to follow his con
science since it reveals the law which is written by God in 
his heart and joins man to the rest of mankind in search of 
truth.. Man therefore becornes man through his relationship w~_th 
his world. 

24! Ibid., p.211. 

25: lbid., p.212. 
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On the other hand, there is a classical emphasis on man's 

relationship to God through his body, mind and conscience. It 

is classical especially in the sense of calling attention te 

God's activities as coming from outside ~f man. For example 

he is obliged to regard his body as good since God has 

created it. This sarne view is carried into the areas of his 

mind as perfected by wisdom, while through faith, a gift of tne 

Spirit, man can appreciate the divine plan (#15). Like'Nl!3e. 

the more correct man's conscience, the more he is guided by 

"objective norms of morality." (#16}26 

The Constitution' s handling of freedom (#17) reves.ls its 

lack of any profound conception of man as relational. It 

neither defines nor describes freedom, an omission which 

reveals an apparent lack of awareness that any conception of 

man rests on the understanding of freedom. Freedom is,however~ 

at least included in the description of man as a person. 

Although it speaks of "authentic freedom as an exceu

tional sign of the divine image within man,,,27 it only 

considers freedom in terms of "free-choice." God willed that 

man be left "in the hands of his own counsel" (Eccles. (Sir.) 

15114) in order to seek God spon"tane.ously. By mentioning that 

choice does not happen from "blind internal impulse nor from 

more external pressure," the Constitution seems to preSl1pDOSe 

that man i5 relational: he is in relation to; in tension bet''leen 

the internal and external, he must choose the way in which he 

26: Ibid., pp.212-214. 

27~ Ibid., p.214. 



will take up his givens. Man does not operate as a person who 
is driven exclusively by either "impulse" or "pressure. 1I 

The mystery of death (#18) is more of the same mysterv of 
life. Man's rebellion against death is interpreted as a si~n 
that he bears within him an eternal seed of life. "God has 
called man and still calls him 50 that with his e~re being he 
might be joined to Him.,,28 Man's anxious questions about ~is 
future have an answer in Christ who won this victory when He 

rose to life, ~d by His death freed man from death. Within 
this context of faith, hope is aroused. 

This consideration of death focuses on the relatiollFil 
aspect of man. From within a human perspective, death is a 
riddle, a puzzle to be solvedl from within the Christian, it 

is a mystery of the continuation of life. Clea~ly, the dis
tinction between life and death is acknowledged, but notj ce8..bl'! 
absent is any classical emphasis on a division between tilem. 

The fact that atheism is even considered in this document 
testifies to the Council's view that man is in-relation with 
his world as one who must cope responsibly with contemporary 
threats to human fulfillment. And, according to the Council. 
atheism is such a contemporary threat to the Christian •. nAn 

outstanding cause of human dignity lies in man's call to 
communion with God" (#19). If man has been called to converse 
with God from his origins, then "atheism must be accounted 
among the most serious problems of thLsage." It therefore 
requires examination. 

28; Ibid., p.215. 

- ... 
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Although "atheism" is used inmanysenses, the Council 
sees its roots going back to a misunderstanding of who God 
is.29 To the extent that believers neglect training in their 
faith, or teach erroneous doctrine, or are deficient in their 
religious, moral or social life, they conceal rather than 
reveal the authentic face of God and religion (#19). 

Two forms of modern atheism are singled outa the form 
that sees man's need for independènce inherently· in conflict 
vrith any dependency on God, and the forro which seeks human 
liberation through economic and social emancipation (#20). 
The Church's attitude towards atheism is not classical in th~ 
sense of presenting the truth and "requiring" belief under 
pain of mortal sin. It is, instead, an attitude motivated by 

love of and concern for all men which listens attentively to 
questions raised by various forms of atheism today. 

In this spirit of dialogue the Church considers the 
questions which are raised. It concludes that the remedy for 
atheism can be found not just in the Church's teachings but 
also in the Church's integral life and that of her members 
(#21). To the extent that a remedy is found, a classical 
world-view is suggested. 

Since the discussion of atheism takes place within the 
context of the description of man, emphasis is placed on him 
as in relation to his world. The fact that atheism is aven 
considered in this section suggests the Council's humanistic 
desire to be ~ith man in his questions. A classical 

29: Ibid., p.216. 

ï 
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world-view emerges, however, insofar as.atheism is held 1..lp as 

worth being considered by the Church, but is finally 

"liquidated" by sorne form of incorporation into the Church. 

A classical view copes with other world-views either by 

liquidation, for example. declaring it to be "heresy", or by 

incorporation into its own classical view.)O 

The consideration of Christ as the New Man (Adam) li.stn 

the Christ-events as of the pasto It considers not only 

Christians but all men of good will in grace as "conforrned to 

that likeness of Christ"(Rom. Sa2)) and asseciated in thp. 

paschal mystery. "Such is the mystery of man" (#22). 
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By rooting the mystery of man in the mystery of the 

incarnation, this article calls attention not only to thp. rela

tionship between God and man but also to the intimacy of that 

relationship. Out of the fullness of Christ's life, ChriRti:3n~ 

and all men are able to live out of His law of Love. "Such is 

the mystery of man ••• as seen by believers in the light of 

Christian revelation. Through Christ and in Christ, the 
Il)1 

•••• riddles of sorrow and death grow meaningful 

In this chapter, the council intends to call to maf1'~ 

attention the more basic truths of the Christian doctrine 

)0: Recall the previous reference te this nrocess des

cribed by Peter L._. Berger and Thomas Luckmann, The Socia;b 

Construction of Reality, New York, Doubleday Anchor, 1967, 

pp.159-160. 

)1~ Pastoral Constitution, 2E' cit., p.222. 
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on human society. It intends to dwell at some length on som? 
of their implications which have significance for today. The 
Constitution conceives of man in the world in the relational 
terms of growth in interdependency. It suggests that the rer
fection of brotherly dialogue is not reached on the level of 
technical progress but on the deeper level of interpersonal 
relationships since this demands respect for the person's 
spiritual dignity (#2). By seeing man as capable of estab
lishing more than "external" relationships, the Council 
suggests that man is profoundly, totally relational. Christian 
revelation can lead man to an understanding of "the.laws of 
social life which the Creatpr h~s written into man's spiritual and 

moral nature.,,)2 

The nature of man is rooted in the community of man and 

in the process of man giving himself to others (#24). He i~ 

with all men as brother because of his membership of the one 

family of man created to share in God's own communion of Fath~r, 
Son and Spirit. This emphasis on man in relation with God is 

further developed by the scriptural reference to the law of 
love 1 love of God cannot be separated from the love of netghbor. 
(Rom. 1)19-10, 1 Jn. 4120).3) 

Since the Church appreciates the social nature of man as 
intrinsic to him, and not as something extra, it follows that 
it would be concerned with the difficulties man faces in 
fraternal dialogue. The Many organizations and institut50ns 

)2: Ibid., p.222. 

)): Ibid., p.22). 



springing into existence today are seen as a source of can
flict as weIl as of dialogue. The Church suggests that 
disturbances arising from socialization come not only fram 
the natural tensions of economy and politics, but also from 
the deeper level of manls pride and selfishness (#25). 

How the Council sees the concrete form of the relation
ship between God and man is reflected in the description of 
Godls Spirit as "not absent from the development of the 
cornmon gOOd"(#26).34 An awareness of both manls human family 

and his personal dignity are developing simultaneously in our 
day and must therefore be humanly balanced. The social order, 
in constant need of improvement, must be "founded on truth, 
buil t on justice, and animated by love. Il The human persan 
must have the necessities for leading a truly human life. 
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By placing the emphasis on the person in society, and 

situating Godls Spirit within human development, the relatjonal 
world-view becomes evidenta the Christian i6 not to "feed the 
hungry, give drink to the thirsty," etc., in the classical 
spirit of "meriting his salvation hereafter," but in the spirit 
of caring for, that is, loving, his brother with whom he will 
move in communion towards a cornmon goal - God. 35 This shift 
from being motivated by merits to being motivated by care ia 
also a shift from a focus on the indi vidual and the fut~~.~ ta 
the community in the ~resent. 

34~ Ibid., p.226. 

35: Ibid., p.225. 



A relational conception of man seems as well to underlie 
the section on love. Reverence for fellow man must be so 
thorough that everyone consider his every neighbor, witho1.1t. 
exception, another self (#27), so too, his enemy (#28). Wh~t

ever is "opposed" to life itself, violates the integrity of 
the person, or insults human dignity, is considered inf~my.16 
"The enemy" is described as "those who do not think and act af:\ 
we do" and·, therefore, require dialogue so that their ways of 
thinking May be understood. This perception is considered 
basic since Christ requires not only thatman forgive each 
other, but that they love each other. 37 

A relational conception of man seems to underlie the 
understanding that the essential equality of all men is s~en 
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as based on their creation to God's likeness and on their common 
origin and destiny (#29). For example, the given of man's 
relationship with his neighbor is his responsibility for his 
brother. The way he takes up this responsibility varies 
according to his time and place - in this case, he is to work 
to eradicate every kind of prejudice. 38 

More than an individualistic ethic, therefore, is required 
today (#30). Contrary to the class~cal emphasis on keeping the 
law and individual salvation, man is told not to be drug~ed bv 

laziness nor to content himself with a merely individualistlc 
morality.39 He is told it is his sacred obligation to take 

36: Jbid., p.226. 

37; Ibid. , p.227. 

38: Ibid. , pp.227-228. 

39: Ibido, p.228. 
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care of society's need, for the more unified the world becomes 
the more men will abandon their indi vidual offices and e;rc'l.!.ps. 
The Church stresses that this is possible only if men cultiv8te 
in themselves the moral and social virtues. The Constitution 
says divine grace is necessary for these, thereby describing 
man in terms of the way in which he is in relationship with 
God. 

Even though it is possible to construct a relational con
ception of man from these emphases on man's responsibility for 
society and the need for more than an individualistic ethic, 
there is an indication of a classical world-view as well. This 
latter underlies the idea that a more unified world will come 
from men extending their offices from a particular area to 
embracing the whole world. Seemingly, the presupposition iSI 
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an ideally unified world would be one in which the moral and 
social virtues worked out in a local area would be "spre~d toIt, 
extended throughout the world. The inherent uniformity 
required for working from within this classical view is exactly 
the opposite from the inherent diversity which is essential to 
a relational view of man. Thus we see the arnbiguity of the 
existing views on man. The rise of diversity on a local level 
is nihilated by attempting to universalize it on a global level. 

A new social awareness in the Church i5 aCknowledged 
implicitly through the emphasis placed on man's need to be 

educated to the obligations of conscience. It focuses 0~ man's 
obligation to participate responsibly in developing this world, 
rather than in "acquiring merits for a next-world." For man 
is seen as part of lia single people, a people which acknowledges 
Him in truth and serves Him in holiness. 1I (#3~)40 This rela-

4o~ Ibid., p.230; cross-reference to Lumen Gentium, 
Chapter II, art.9, The Documents of Vatican II., p.25 •. 
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tional view of man underlies the following section as welle 

Christ, the incarnate Word, exemplifies how intimately 

men are bound with God and each other. He revealed the Father's 

love through living the most common social realities. For thin, 

Christ founded a brotherly community composed" of those who 

receive Him in faith and love. This solidarity is to increase 

until all men will offer glory to God (#32). The Church here 

focuses on a solidarity built on brotherly love in God's love. 

not on the solidarity based on classical conformity to certa.in 

laws as has happened, for example, in the interpretation of 

even the beatitudes as laws to be followed. 

CHAPTER IlIa Ivlan's Activi~Uhro~hout the Y10rld 

The Church appreciates that man is obtaining for hjmself 

many of the benefits of life he had previously believed ~amE' 

from heavenly powers (#33). With the accomplishments of ,,-:;clence 

and technology, the Church notices that man is raising questions 

regarding the meaning and. value 0 f such act i vi ty. How shou ld 

things be used? What are the goals of individuals and societies 

in light of these strivings? For the first time in its 

"official" history, the Church situates herself with man in hif~ 

questions. Offering to place them iOn the context of Chr;_st 1 ~"~ 

word, the Church desires to add the light of revelation ta 

man's experience "without always having at hand the solution to 

particular problems,,41 By placing itself in such a relation

ship with the world, the Church reveals Christ's word as the 

given and the questions and answers raised as part of the 

41: Pastoral Constitution, 2E. cit., p.232. 



process of taking up this gi venc Christ.. In this way, the 
Church dispelS any suggestion that it is a problem-solver. 

In the next section, the Church at the sarne time as it 
encourages the Christian towards a concern for the world. 
also encourages a classical relationship between God and mru1 

by emphasizing God in static terms and His actions as pastl 

To believers, this point is settledc considered 
in itself, such human activity accords with God's 
will. For man, created to God's image, received 
a mandate to subject to himself the earth and aIl 
that it contains, and to govern the world witl'Ï. j~l8t;.ce 
and holiness; a mandate to relate himself and the 
totality of things to Him •••• Creator of all 
(#34).42 

This description of the God-man relationship portray8 
very little more than the Baltimore catechismes descriptions 
of God 1 s savi.ng-events of the past and their "distribution" 
or application to man tOday. 

Without the slightest difficulty and apparently oblivious 
of the conflicting conceptions of man that are present, the 
Constitution switches from the classical to a relational per
specti ve c ..... men and women can c0!lsider that by their 
labor they are unfolding the Creator's work and are contri
but ing , by their personal industry, to the realization in 
history of the divine plan. 43 Christians see the triumphs 

of the human race as signs of God's greatness and the flowering 
of His mysterious design. Man is, therefore, according ta this 

42; Ibid., p.232. 

43~ Ibid., p.232. 



conception. participating in mystery not in the classical way 
expres'sed in the Baltimore catechism aSI "something he cannot 
fully understand but which he must believe on God's word," 
(#34) but rather as co-operator in the mysterious development 
of the earth. 

By placing emphasis on the value of human activity (#34), 
the Constitution seems to want to cancel out two prevalent 
attitudes, that man is in competition with God because of the 
success of his talents and energy, and that men are deterred 
by the Christian message from building up the world and are 
impelled to neglect the welfare of their fellows. The Council 
insists that the Christian is convinced that the triumphs of 
the human race are signs of God's ,greatness and of the 
presence of His mysterious design, and that the Christian j~ 
bound to care for the welfare of his neighbor. 44 
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The double-thread of relational and classical perception~ 
appears again in the description of human activity (#35). By 
his activity, man not only develops society but also hirnself 
because "when in accord with the divine plan and will, (this 
should) harmonize with the genuine good of the hurnan race and 
allow men to pursue their total vocation •••• ,,45 However, 

since Gad is still an entity with plans and a will that seern 
fixed (off in the distance - and outside of man)) i t sug.~P.~ts 

a classical view of the God-man relationship. The development 
of man as an individual and social being moves within the con
fines and securities of the classical world-view, hence the 
ambiguity of the co-existing views is once again revealed. 

44: Ibid., p.233. 

45~ Ibid., p.233. 



Another pastoral concern of the Constitution is the ri.ght~ 
ful independence of earthly affairs, that is, the autonomy of 
created things and societies which enjoy their own laws and 
values but are to be regulated by man (#36)., The Church 
expresses a concern that man not interpret "independence of 
earthly 'affairs" as meaning no reference to their Creator, 
because, from within a Christian perspective, this is impossi
ble. Man is encouraged, instead, to develop a relationship 
with "earthly affairs" on the basis that this is not on1v 
required by modern man but also harmonizes with the will of the 
Creator. "Earthly matters and the' concerns of fai th de:r.lve fyom 

the sarne GOd.,,46 Although these references to the unit y between 
temporal affairs and God reverse the more familiar classical 
emphasis on their inherent division, the primary conception ~f 
man underlying this section still seems classical insofar as 
the Church presents itself as knowin~ the "will of the Cre~tor." 

The Constitution repe:ats the traditional teaching on the 
way in which sin came into the world, and will rernain until its 
end (#37). It offers the Church's insight into why men find 
themselves in an unhappy situations man's pride and derangeo 
self-love need to be purified by Christ's death-resurrection. 
In Christ's power, man can love the world and assist in the 
human progresse The only "world" man is not to'be conformf!d t,., 

is the one connoted in Paul (Rom. 1212) which was one of "thp 

spirit of vanity and malice which transforms into an instrument 
of sin those human energies intended for the service of God. u47 

46; Ibid., p.234. 

47~ Ibid., p.235. 
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AIl human activity is finally perfe.cted in the paschal 

mystery (#38). Although this saving-act is considered'in static 

terms as one of the past, Christ i5 described in dynamie 

terms as "now at work in the hearts of men through the pnergv 

of His spirit~48 He animates and stren~thens the longin~s of 

man for a more human life on earth. 

By distinguishing, but not separating, earthly progres~ 

from the growth of Christls Kingdom (#39), the Constitution 

implies a relational world-view. AftBr obeying Christ,' "ann in 

Hi s . Siüri t having'; nurtured on earth the values of human d i~

ni ty, brotherhood and freedom, and indeed all good frui +.'~ of 

our nature and enterprise, we will find them again, but freed 

-, , 

of stain ••• and transfigured. On this earth that Kingdom i8 é1.1rea.dy 
present in mystery.,,49 This chapter posits one end of thp 

relationship beyond the limits of time and space sinee it empha

sizes tha~all will be perfected when the Lord returns. 

CHAPTER IV. The Role of the Church in the Modern World 

The Constitution focuses on the Church and the world as 

.a ·mut.ual relationship (#40). This focus is, however, sti.ll i.n 

classical terms of "earthly" and·"heavenly." By placing the 

basis of the dialogue on the development of the dignity of th~ 

person, the human community and the meani~g of human activity, 

the Pastoral Constitution reveals its view that the human di

mensions of the Church emerge from the world of man's relation

ships. 

48: Ibid., p.236. 

49~ Jbid., pp.237-2)8. 



The Church has a saving and eschatological pHt'pose ns weIl. 
Although this is seen to be attained fully only in the future 
world, it is already present in this world •••• 50 "Heavenly" 
values unite the human family in a "spiritual" community. fIIen 
of faith see the interpenetration of the earthly and heélvenly 
cities. The Council intends to set forth p:;eneral princiI'lef'1 
for the proper fostering of a mutual exchange in matters common 
to the Church and the world. 

Through its members, the Church strives to bring help te 
(#41-4), and receive help from (#44) the modern werld: lts 
individuals, society, human activity. The Church conceives 
of herself as assisting individuals by offering them a broader 
context for the meaning of their lives. It does this net by 
suggesting exclusively a "hereafter" but rather, in light of 
the ~ospel, by enceuraging respect for conscience and frp.edom 
of choice now. This emphasizes aIl human talent as some+'hi.n,g 
to be used in the service of God and man as men love each other 
today. From within this Christian perspective, the ChurGh pro
claims the rights of man by suggesting that human dignity is 
fully maintained by divine law. 51 

The Church conceives of itself ~s assisting in the ~rewth 
of society (#42) in terms of a religious, not an economic or 
political function. 52 This does not exclude, however, the 
possibility of a human community economically and politically 
viable arising from the accomplishment of this religious 

50: Ibid., p.2)8. 

'51: Ibid., pp. 240-241. 

52: Ibid., p.241. 
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mission. In this way, a true unit y among man can be encollraged 
- not one imposed by external dominion, but one fostered by an 
internaI Spirit of love and faith. 

Perhaps this article is the most significant one for 
encouraging a relationship between the Christian man and his 
world which would achieve genuine diversi ty among men. 'rhis 
diversity would be according to culture, nation, community ruld 

institution. This suggestion is one which moves towards a 
deeper conception of the way in which man can relate to his 
world. Once the emphasis on unit y is based on a respect for 
diversity, a fluid conception of unit y arises. 

Such a view not only cracks the tightly sealed classical 
universe of fixed and uniform unit y but it also suggests that 
a relational view must be fluide It does this by emphasiz.5.ng 
man's responsibility to build his world from within a 

Christian perspective in which even the givens are fluid 
though constant_ From within a Christian perspective, this 
uni ty would be rooted in a fai th in God as Father; and tr.e 
unique di versi ties created throue;h love and respect of m:~n A.S 

brother. 

The Church conceives of her contribution to human a()tivjty 
(#43) as one in which Christians discharge their earthly duti8~ 
in response to the gospel's Spirit. Yet this article st8.nds 
in stark contrast to the previous one. It is almost the epito)l1r? 
of a classical world-view. Everyone in the Church is in his 
carefully defined rolel laymen at'e charged with "secular" dutiesf 
priests are to give the laymen "spiritual nourishrnent"; bishors. 
as rulers of the Church should, with "their" priests, preach 
the message of Christ that aIl earthly activities of the faith-

. fuI (as if a separate species from bishops al together) will be 
bathed in the light of the gospel; pastors should be mindfuJ 
they are "revealing the face of the Church to the world." 



rrhe Constitution never implies that these roles wi.ll have 
to be reconsidered if the relational dimensions of man 8.re 
allowed to follow their natural evolution. By presumin~ th~t 
these roles are the only structures out of which Christians 
are to operate, the two conceptions of man stand in confljct, 
From within a classical framework, the Constitution str98ses 
a -relationa,l percéption of man.lt focuses on the fallacyof 
ignoring this earthly city and seeking only the one to come. 
It focuses as weIl on the fallacy of dividing faith from daily 
living. This latter is considered one of the more serious 
errors of our age. 

lVIankind is told very definitely that a Christian "who 
neglects his temporal duties neglects his duties toward his 
neighbor and even God, and jeopardizes his eternal salvatiC'I".,,'53 
Althou.gh this more relational world-view emerges, the constitu
tion seems to try and contain it within the classical. ~s a 
result, this article is primarily classical. 

The Church conceives of receiving help from the modern 
world (#44) in rather classical terms. In this article. the 
Church and world seem more in separation than dialogue. For 
example, the progress of science, t~easures of cultures, ~tc •• 
which reveal the nature of man more clearly, are considered as 
". 0 • benefits (which) profit the Church."54 The Church 

"must rely on those who live in the world, are versed in 
different institutions, etc."55 A dialogical emphasis is given. 

53: Ibid., p.243. 

54; Ibid., p.246. 

55; Ibid., p.246. 



however, in regard to evangelizationl the Church should 
accommodate her preaching of the revealed Word, for each 
nation develops the ability to express Christ's message in 
its own way. At the sarne time. the Church should foster a 
living exchange with diverse cultures. 

Christ as the Alpha and Omega (#45) is seen from within 
a relational world-view as the focal point of all of man's 
history and longings. The Church is a people of God - ~hose 

single intention is that God's Kingdom May come and the salva
tion of all people may come to passe It offers ta all men 
"the universal sacrament of salvation" and simultaneously 
manifests and exercises the mystery of God's love for man. 56 

PART IIi S~~~ Probl~ms of Special Urgency 

The Council hopes to consider sorne of the present and 
urgent problems in light of the gospel and of human experi
ence. It does this with the desire that all men may be 
enlightened by ideals proclaimed by Christ as they search for 
answers to these complex questions. Part II follows from 
Part l of the Constitution in which the dignity of the person 
is developed as the work he is to accomplish in the world as 
an individual and as °a mernber of society. 
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At least two conceptions of man seern to be present in the 
Couneil's attempt to address itself to the concrete implica
tions of its theories on how man should be in relationship 
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with the world. The fact that the Chut'ch would consider cOrJ

temporary problems at all is in contrast with her former 
position. Previously the Church suggested universal, ahistorj
cal principles for Christian living. From these contrastina 
views one could easily conclude that the Church had chan~p-d 
from well-integrated classical conceptions to more relation~l 
ones. One can hold this position since the Church is givin~ 
signs of a different conception of man. Evidently more than 
one way of looking at man is possible. 

When the 19th century beginnings of a different world
view Cl.ccurre"d, however. i t solidified into neoscholasticism. 
The present shifting may end in a "neo-classicisrn" of a !1or+' 
but, until there are !3igns of this, ~t 5eems safe to Sur.rn;ef;t 

th~t the existence of ap~arently conflicting world-views, such 
as the two discovered underlying this constitution, are sif.n~ 
of the process of letting one world-view distintep;rate and 
then another re-integrate around the sarne person(s)/and 
ideal(s). 

Man and communities of men are always at sorne stage of 
this process - either integrating; their beliefs or livin.!! 
throup:h their own personal disintegration and re-integration 
Dt'ocess. They are usually unaware of this process. Since 
the time of ea.rly Greco-Roman influence, the faith-contRnt 
of Western Christianity lias been integrated into a classical 
conception of man and the world. l t fs, "therefore, unders4.:anc1-
able hdw remnarits of this classical integration remain in the 
midst of its own process of disintegration. 

Man always operates from out of a perspect ive €'ren if he 
is not aware of it. This is true of communities and inst.itu
tions as well~ they have a working conception of man whether 
or not they areconscious of what it is. This conception 



conditions their theoretical and practical positions in rela.
tion to the world. It is exactly this latter point that has 
seemingly escaped the RCC as an institution. The Council 
Fathers are a contemporary example of being oblivious to the 
fact that a conception of man underlies every position on the 
relationship between God and man. 

CHAPTER Il Fostering the Nobility of lVlarriage and the Fami!y 

The Constitution presumes from the beginning that the 
farnily unit is a given which is at the core of a healthy 
society and of a person's well-being (#47). Although the 
Church never questions the traditional structures of marriar.;e 
and, in fact, th,erefore, inherently reinforces them as valid, 
it does appreciate the difficulties of fostering this 
communi ty of l.ove in our day. Today an atmosphere of free
love, divorce, worship of pleasure and economic, social,. and 
psychological unrest contribute to helping ideals of a 
Christian marriage fade into the background. 

The Council therefore wishes to offer guidance and support 
to those Christians and others who are tryin~ to foster the 
natural dignity of the married state, that is, trying to take 
it up as sacred. 57 By addressing itself to the challenges 
facing the Christian marriage today, the Constitution implies 
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a conception of man as relational. If the Pastoral Consti tu
tian had an exclusively classical conception of man, this entire 
second part would have been judged by the Fathers as unneces8~ry. 
Although the Council sees all of married life ffild love as 

57: Ibid., p.250. 



constituted by the Creator and rooted in an irrevocable 
personal consent (#48), the Constitution reveals a quite 
classical perspective of the relationship that is established 
by conjugal acta "for the good of the spouses and their off
spring as weIl as of society, the existence of this sacred 
bond no longer depends on human decisions alone. u58 

By placing fidelity somewhere beyon~ human decisions, the 
Church implies that a certain stability cornes not from th~ cn
going development of personal relationship. so much as from ô. 

previous promise and act. As a result, marriage is thoup.:ht 
of in static terms and the reality of· it is posited exclusjvely 
in a "state" of being married because the couple gave them
selves to each other once upon a time. 
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The Constitution seems to be operating from out of ~ 
classical world-view in two other situations as weIl. By 

describing the ideal family as one "gathered around the hearth 
fire", the Council betrays an unawareness of the real situatjon 
in cultures other than, perhaps Italy and, until the last decade, 
the Province of Quebecw By voicing this as an ideal, the 
reality of the Constitution's guidance and support can be easily 
questioned and dismissed as out of touch with the problems of 
Christian couples in for example, downtown slums or upper 
Middle class suburbia because there is no attempt to reconsider 
the marriage relationship in terms of the givens of a particular 
society, culture or even sub-culture. 

The second situation cited by the Council which surrgest~ 
a classical understanding of man, is the frequent reference ta 

58: Ibid., p.250. 
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the witness value of a Christian marriage. This attitude 
implies that a Christian marriage can "manifest to all mnn the 
Savior's living presence in the world and the genuine nature 
of the Church.,,59 Such a conception of man presupposes the 
classical Medieval world in which "everyone" would (1) know 
Christ and (2) be capable of making a connection between ~. 

cultural phenomenon such as marriage and Christ and His Chllrch. 

The emphasis of these sections on "conjugal love"(#49) 
al1.d "frui tfulness of marriage" (#50) are certainly different 
from "Casti Connubii,,60 - but despite the differences they 
still encourage a classical view of the relationship between 
God and man. There is however an underlying encouragement 
towards a relational view also. For example, it states 1 

"authen~ic conjugal love will be more highly prized, and whoJ.~
sorne public opinion 
give outstanding witness to faithfulne~s and harmony •• 

created regarding it, if Christian counlen 
;,6l 

Yet, on the other hand, the Constitution does emphasize that 
while marriage and conjugal love are naturally ordained towarns 
begetting and educating children, marriage is not instituted 
solely for procreation. Parents are encouraged to make 
responsible decisions regarding the transmission of life to 
and the education of their children •. 62 They are to take int0 

59: Ibid., p.252. 

60: Casti Connubii, encyclical of Pius XI, Act?---.f\....P_~s.i0JJca~. 
Sedis, 1930. 

61: Pastoral Constitution, QE. cit., p.253. 

62: Ibid., p.254. 



account their own welfare, that of their children. material 
and spiritual conditions of the times, and their state in 
life - consulting if they wish society and the Church. 

The Council states clearly that no true contradiction 
can exist between divine laws pertaining to the transmission 
of life and those pertaining to the fostering of authentic 
conjugal love. 63 However, it states in quite classical terms 
how qu.estions regarding this harmony are to be determined, by 

objective standards. Such standards, based on the nature of 
the human pers on and his acts, preserve the full sense of 
marital self-giving and human procreation in the context of 

. 64 
true love. 

The Constitution states in classical terms as well hnw 
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the family is to accomplish its "Ç>urpose. The family achip.vf!s 
its fulfillment in a communion of minds and a spirit of coooora
tionl the father's "active presence is beneficial", the children 
need the mother's care at home, her domestic role must be 
safely preserved. Children are to be educated sa that, ::?s 
adults, they can assume a responsible position in society 
(#52). Since the family is considered the foundation of socip.tv~ 
all communities. public authority, ~tc., should regard it a~ 
their obligation ta protect and foster it. 

63: IbiQ., p.255. 

64: Ibid., p.257; This document was published bp.fore 
either of the Vatican Commission' on Birth Control was' set-uv 
and before Humanae Vitae of Paul VI appeared, July, 1968. . 
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The kind of encouragement given Christians, however., 
reveals a more relational view of the farnily. Christians are 
to promote the values of marriage and the family by "distin
guishing eternal realities from their changing expressions" 
and in this way redeem the present. 65 In this way, the Chllrch 
sees Christians able to contribute "helps which are suitably 
modern. ,,66 All men, according to their skills anà vocation8 
are encouraged to pooltheir efforts towards arriving at 
suitable birth control measures. Priests are urged to preach 
God's word and celebrate the liturgy in such a way that 
married couples will be strengthened in their love. 

In this section on marriage and the family, the classical 
conception of man is not profoundly disturbed. However, 
relational concerns are expressed and these unknowingly shift 
the relationships of man so that from them emerges a new con
ception. 

The following chapter on cultural development sugge~ts 
more strongly than any other in Part II that there is present 
another view of man the relational. As mentioned, this 
view of man sees him as one who would be able to raise ques
tions regarding the givens - which up to this time in history -
he had taken for granted as his starting points. Since this 
apparent shift carried no word of explanation from the Council 
of Fathers, one can only assume that, as was the case through
out this Constitution, they were not aware of it,and therefore 
were not concerned with its implications. 

65: Pastoral Constitution •• 2E. cit., p.257. 

66; Ibid., p.258. 



It is understandable that the em~hasis placect on man in. 
the chapter on marriage would be different from that in the 
one on culture. The former is surrounded by centuries of 
tradi tional teachings of the Church. the latter Wr-!~ conqi.dp.rp(i 
a "newH Dh~nomenon.~7 Al~o partially accountin~ for thp 

difference is the fact, to be discussed in the Ap~endix ta 
this Chapter, that these chapters were written by different 
commissions and sub-commissions. 

CHA~-,rER l Il The Proper Development of C~l ture 

This chapter, perhaps more than any one, emphasizes the 
relational aspect of the union between man and God, betwp.pn 
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man and his world, and sugp.;ests ns weIl that another view of 
man could be emergin,g within the Church. The Constitution C'on
ceives of man as so intrinsically related to his world t}18t h~ 

can come ta his true and full humani ty only through cul t 1.1re 
(#53). It a~preciates the fact that the conditions in which 
men live "have been changed so profoundly in their social and 
cultural dimensions that (one) can speak of a new age in huma.n 

histQ.!::l" (#54). 

Man as an individual, therefore, becomes fully human 
through culture, and, as a social being, because of chanp'e~ in 

cultural dimensions, he is part of a ·"new age." Both hie 
individual and social development, included in the sectJ0'l on 

67: Ibid., n.259: footnote 179 mentior.s tha.t "the conco.rot 
of 'culture'as it is understood by Bociolne;ists and anthro
pologists is a relatively new one. It is not surprisina then 
that Vatican II should find i t necessarv to spell out seve l'al 
definitions of the term." 



the circumstances of culture in the world today, reveal 3 

world-view based on changes. For' the first time in history 

the Church has officiallv and pastorally expressed itself from 

within such a perspective. None of these changes are ~on

sidered as lIexternal ll to the process or nature of man's 

becoming more fully human. Wi thin a classical world-vj e'·.,. 

this would have been the case. 

What is of unparallp.led significance for purposes nf this 

dissertation is the way in which the Constitution describes 
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the interrelationship between the influences of man's cultural 

environment and the new ways of thinking, acting and makin~ use 

of leisure which arisesfrom them. The Constitution acknowledges 

that the seeds of man's conception of himself and his world, 

that is his mental structures, arise from the relationst).i"p., 

the ways of thinking and acting in a particular culture. Sw::l-t 

an understanding of man deepens the appreciation of how one 

can s~eak of a relational conception of man and opens the doo!' 

to a newly ernerging perspective on man. In bath cases the 

givens of man's becoming are seen as intimately bound up with 

his particular culture and time. 

By becoming conscious of hoVi they are artisans of the 

culture of their community (#55), men and wornen exoerience a 

sense of independence and responsibility. This, theCouncil 

recognizes, is a sign of the spiritual and moral growth of th~ 

human race as weil as of how the world is becoming: unified. 

In light of this, the Constitution rnakes its most definite 

statement on how it conceives of man todaYI he is witness ta 

"the birth of a new humanisrn, one in which man is defin8d fir~t 

of all by his responsibility townrd his brothers and toward 

history.,,68 

68: Ibid., p.261. 



Man is not defined first of aIl by his relationship ta 

God but by his relationship towards his brothers and hi.ê.:to.1='X: 
From within a Christian perspective, this anthropocentric 

emphasis bears within it the understanding that God is m8n's 

origin and destiny. However, the statement is clearl man 

has no accidentaI relationship to this world; he is not herp 
in the style of the Baltimore catechism awaiting an after
life. 

The Constitution suggests that Christians as artisans of 
culture ought to raise certain questions. This reinforces 

the fact that, in this section, the Council expresses its 

awakening to a new conception of man, yet identifies with a 

relational conception of him. The questions reveal a sensi

tivity to the negative and positive consequences of culture 

diversity (#56). How, for example, can intercultural 

exchanges encourage dialogue and not disturb the life of the 

communi t ies, not destroy ancestral wisdom, nor j eo-pardi Zf~ the 

uniqueness of each people?How can men foster new cultur~s 

without destroying the heritage of tradition? How can men 

synthesize the many new borders of knowledge and preserve the 

ability to contemplate, to wonder? How can aIl men share in 
cultural values wh en those of sorne cultures are becomin~ 
refined and sophisticated? How can any conflict between 
humanism and religion be avoided?69 

The Pastoral Constitution singles out certain prinrjnles 
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of cultural development which emnhasize how the God-man 

relationship is to be expressed. Christians, on pil.rsriP'18Ç"f'! t') 

their "heavenly city," are to seek the thinr::s "above" (C':l1."ld-2) 

69: Ibid., pp. 261-262. 



by working with ail men to construct a human world.. ThE' 
understanding of how this fulfills the "divine plan" sugrests. 

however, more a classicalthan a relatio'nal wf)rld-view. The 
"design of God" manifested at the beginning; of time js seen 8S 

something outside of man and therefore the reason man i8 ta 
"subdue the earth" (Gen. 1128). 

The Constitution suggests another principle for cultural 
development in the Spirit of ChristI study philosophy, 

history, mathematics, natural science, etc. By these man can 
bring the human family to a greater understanding of unjyersal 
values, for exarnple, truth, goodness and beauty, and therefore 
be better disposed to be enlightened by God's wisdom. Even 
the conclusion of these suggested principles, to the ext~nt 
that the emphasis is placed on the division between world and 
gospel, is curiously classical. "AlI these values can providp. 

sorne preparation for the acceptance of the message •••• ,,7 0 

(#57 ) 

The links between culture and gospel (#58) are listed 3S 

many because, by His incarnation, Christ has spoken according 
to cultures proper to the different ages. The Church has 
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tried to do likewise, and, at least in theory, has traditionally 
embraced such cultural adaptation. In aIl forms of culture the 
Church emphasizes that the human spirit should be freed jn 
order to wonder, to understand, to contemplate, to make 
personal judg;ments, and to develop a religious, moral and 
social sense (#59)~ Within this context th~ teaching of 
Vatican l on the "two orders of knowledge", faith and reason 

"1 is reaffirmed. Here i t is applied to the autonomy of cu] t,),:,?s. ' 

70: Ibid., p.264. 

71~ Ibid., u.26S. 



A relational conception of man see!y\s to underlie the 
following section on. sorne especially urgent duties of 
Christians with regard to culture. Christians are encouraged 
to take up their given Christian heritage by working on a 
national and international level for decisions in the econarnic 
and political fields which affect the rights of man (#60). 
They are encouraged as well to see that men capable of hi~her 
studies are able to pursue them and to develop themselvP-R 
personally (# 61). 

The Constitution acknowledges that the ideal of the 
"universal man" is disappearing. Yet each man must preservp. 
the view of the whole human person, na view in which values 
of intellect, will, conscience and fraternity are pre-eminent. 
These values are aIl rooted in God the creator •••• ,,?2 Al.l 
the benefits coming from this cannat educate man to a full 
self-develapment unless deep thought is given to what cul t1l1'C 

and science mean in terms of the human persan. 

The emphasis on the harmony that should exist between 
culture and Christian formation (#62), reveals that this 
experience has shown itself to be a difficult one. It i9 
however, the Council's view that this kind of difficulty 

does not harrn the life of faith; it can stimulate it. Snell 
seems the case today. Recent studies and findings of historv. 
science, philosophy raise new questions and demand new theo
logical investigation.?; 

73: Ibid., p.268. 
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It is understandable and si~nificant that this sectjon 
on culture would be the one to open the door towards a con
ception of man which would be an outgrowth of a relational 
view. The appreciation of culture as it is used here is R 

relatively new phenomenon in the Church - one which would not 
Slip easily into weIl tried categories. 'fhe fact that t0da.y 

we can appreciate that man's perception of his g'ivens i13 
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from within his cultural perspective, makes it not only possiblet 

but a responsibility, to question his givenso 

CHAPTER 1111 Socio-Economic Lif~ 

The Constitution repeats the traditional concern of the 
Church that the dignity of the person and welfare of society 
be advanced in the socio-economic realm. "Man is the source, 
the center and the purpose of aIl socio-economic lif'e. ,,7L~ 1'he 

Constitution stresses that although there are indications that 
man is increasing his dominion over nature and developinf. 
closer relationships wi th other ci tizens, groups and c01.mtrie~ 1 

there are, as weIl, reasons for anxiety. In Many economicalJy 
advanced areas, for example; Many men have let economics become 
central to their lives. As a result, they are insensitive to 
the enormous imbalances between those who live sumptuously and 
those lacking the bare necessities of life (#6')A 

The purpose of -prod'lcti vi tv must not be merely to nrOd"l.lC'p, 

to make profit, or to dominate (#64). It must be to serve 
man, that is every man and the wl}.ole man - in his materi.al 
needs and in the demands of his intellectual, moral, spiri t'l:,l , 

-, 
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and religious life. Mankind is to control economy; it mu~t 
not be allowed to follow an automatic course. Men, therefore. 
are responsible for the economy, they have not only the ri~ht 
but the dut y to contribute to the progress of their comJYluni tv 
in whatever way(s) they cano 

In the midst of these situations, the Church maini;ains 
certain principles of justice and equality te be applied to 
individuals, societies and international relations (#65). 
The way in which the Council suggests this be done revea.ls a 
classical conception of man in his world. ~hese princ\ples, 
considered to be the same ones which the Church has work~d 
out in the course of centuries and in the light of the ~o~uel, 
are now to be reinforced, that is, "applied," according to thp. 
circumstances of the times. There is no direct question 
addressed to the nature of the principles themselves, thHy ~.I'p. 

simply to be enlarged and extended into modern times (#66). 
Underlying the Church's suggestions for justice and equa.litv 
seems to be the presupposition that "the world", "the Ch1.lrch" 
or "Christian principles" are global terms embracing the s~mp 
reality everywhere. This attitude presumes that there i8 
such a thing as "the Church" which is the same everywhere. 
that there are such things as "Chris,tian principles" which, 
when applied, would be always the same everywhere, etc. 

However, the ways in which men are encouraged to take un 
their responsibilities for building a better (although 
seemingly classical type) world, suggests more of a view of 
man as relational. 

The first principle reflectin~ R T~lational conception Of 

man and concern for the world is that labor - expended in the 
production and exchange of goods - is superior to other elements 
in the economic life because it cornes immediately from the 



person (#67). It i~ the way in which tne person stamps the 
things of nature wi th his seal and subdues them to his wilL 
In this process he is joined with his felloviman and serves 
him. From within a Christian view, it is the way in which 
man becomes associated with the redemptive work of Jesus. 

Secondly, free and active participation in economic 
enterprises should be promoted and in this way man will ~ave 
control and be able to direct economies to contribute in the 
universal purpose for which all created goods are intended. 
The third principle is that these created goods be shared by 
all men and this in turn develops into a fourth that man is 
~esponsible for balancing the needs of present day consumpt.:ion 
with those calculated as necessary for tomorrow (#68-#70). 

Principles ~uiding ownershi~ of property stress how 
private control over material goods contributes to the develon
ment of the person (#71). By emphasizing the fact that the 
nature of private property has a social quality coming from 
the law of the communal purpose of earthly goods, the Consti
tution calls attention to its main concern in this section, 
the economy must be in a ba.lance beneficial to the common 
good. In this sense, it reveals a relational world-view. 
Christians are encouraged to work for the development of the 
earth by responsibly controlling the economy (#72). If this 
is done in ~he spirit of "seeking first the Kingdom of Gad", 
they will receive a "stranger anrl purer love for helpine: all 
his brothers." 

Although this chapter consistently encourages Christians 
to see it as their responsibility to take-up justice, bal8.n~e 

of economies, etc. in li~ht of the given of the gospel of 
Jesus, it does still seem to presuppose a classical world-view 



This latter presupposition can be appreciated in the imrlic8-
tions that "one-world" of perfec'tly balanced economies is 
the goal; that all nations will have (or should have) an 
identical understanding of the place of labor and leisure in 
their culture;75 that all nations will share in the ChristiRn 
insight of the cornrnon purpose of aIl created things;76 and 
will agree on what comprises a "decent life",77 ownership and 
property.78 

The sugp;estions of the previous chapter which encouralSed 
cultural diversity and sensitivity to differences does not 
carry into this chapter perhaps for the same reason that l.t 

was absent in the chapter on marriage& a different cornmis~ion 
worked on this chapter. Additionally, this topic of economy 
has a well known although relatively recent body of tradi+'ional 
teachings on the Church on the working man, just wages, etc. 79 

The Constitution states at the beginning of this chapter that 
itintended to repeat the traditional concern of the Church 
that the di~nity of the person and welfare of society be 
advanced in the. socio-economic realm • 

7 5~ . Ibid., p.275. 

76: lQ~Q· , pp. 278-279. 

77: Ibid. , pp. 279-280. 

78~ Ibid. , pp. 280-282. 

79: 1eo XIII. Rerum Novarur~, (May 15, 1891) • 
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CHAPTER IV, The Life of the Political Community 

This chapter seems to have a basically classical con
ception of man underlying its description ofl modern politics 
(#73), their nature and goal (#74), political ~articipation 
(#75): and place of the Church in politics (#76). The funda

mental presupposition implied is that if aIl men became 
conscientious enough to assume a responsible role in the 
world's political society, the world would be a better place. 

The ambi~uous part of this presupposition is that it iR 
so broad and obvious that everyone would agree with it in 
theory, but find themselves, almo'st immediately, incapable of 

bringing it about in practice. For while it rests rather 
sOl3dly on a classical conception of man, it encourage~, 8S 

weIl, a view of man as in relation to the world as he takes 
up his political responsibilities in light 'of the given of 

the gospel. This latter bears within it the inherent possi
bility of diversity, whereas the former suggests a subt)n 
uniformity by the apparent assumption that "one world" is 

obI 80 pOSSl. e. 

These two emphases can be seen a.s weIl in the section on 
modern politics. 81 There is an awar'eness that men are le:1rn1.np: 

ta respect the different opinions and religious beliefs of 
others. This deeper. awareness of human dignity is seen as 

80~ Pa.storal Constitution; 2.E. cit., '9. 28 5. 

81: Ibid., pp.282-28)_ 



giving rise, in many parts of the world" to a des ire to 

establish a political juridical order in which personal rights 

can gain better protection. 

This is followed by a quite classical world-view sinee 

there is a listing. of the means by which this is to be brollP:ht 

about. This list includes the rights of free assembly, of 

common action, of expressing personal opinions, and of pro

fessin~ a religion both privately and publicly (#93). These 

are listed as ttthe goals" to which all societies must conform, 

and therefore develop a classical world-view. 

The nature and goal of poli tics, 82 however, s\lggest~~ a 

more relational world-view; "the practical ways in which the 

pOlitical community structures itself and regulates publir. 

authority can vary according to the particular character of 

a people and its historical development.,,8J The given could 

be considered as the ultimate aima "to mold men who are 

civilized, peace-loving and well-disposed to all •••• ,,84 1'here 

seems, however, in a classical sense, little doubt in the 

minds of the Council li'athers what this world "should be" likp.. 

The place of authori ty and need for law is rp.a.ffirm'" rl ~,~ 

havil'lP.' an e!=l~enti.al r01e in th~ r!')l.itic~.l ordpr. 85 The dfl~·" 

cri'ption of the function of authority and law reinforces thAm 

82; Ibid. , pp. 283-285. 

83: Ibid. , n.285. 

84; I.'Q.i~· , n.285. 

85: Ibid •• pp.286-287. 
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as having their traditional roles and structures in a rapidly 
changing society. There is no suggestion that any of the se 
basic political systems might be of questionable value for 
man today. Nor is there any suggestion that man not "f1.t.

into" the already existing political patterns. The ch~11en.!!e 

offered to modern Christians, and to all men, is to take their 
places in the civic arena - with the traditional understandinlr 
of justice, peace, love and equality. 

By reaffirmin~ the more recent traditional position t.hat 
the Church is in no way to be confused with the political 
community, nor bound to any political system, the Constitution 
reveals the classical conception of the world. 

By remaining free from a political identity, the Church 
maintains in ahistorical and universal terms that it will b~ 

able to preach the faith with true freedom, to teach socia.l 
doctrine, to discharge its dut Y among men, pass moral jud9;rnents 
even on the political order, whenever basic personal rights 
or the salvation of souls make this necessary.86 Such a 
classical conception of the Church as institution is upheld 
in this section as the way in which both Church and governmentR 
can be depended upon to encourage such a clear separation of 
civic and religious roles. 

86: Ibid., pp.288-289. 
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CHAPTER VI The Fostering of Peace and the Promo!ion .p:[ ~_. 

Com!!ll1ni ty of Natt~ns 

This chapter, like ones before it, reveals a classi~al 
world-view, even though throughout its sections on the nature 
of peace (#78), the avoidance of war (#79-#82), and the 
building of an international cornmunity (#8)-#90) there seem~ 
to be, as well, an underlying conception of man as relationaJ.. 

Peace is not a static state - for example, merely thp 
absence of war. Al though described rather classically as tl1F.~ 

result of "that harmony built into human society by its divine 
Founder", it is described in a relational perspective, a~ 

"actualized by men as they thirst after ever greater justice.»87 
The given of the eternal law is seen as something with which 
one must deal wi thin the constantly changing common good. rvtel~ 

in a relationship wi th each other which is based on pear.''\. 
love, brotherhood and justice build an earthly peace. 

This description of peace is followed by a relatiomü 
conception or man's responsibility to avoid war. However. 
this emphasis on man's conscience is followed by a classical 
statementl " ••• the Council wishes to recall first of all th~ 
permanent binding force of universal natural law and its a)l

embracing principles.,,88 These principles are evidently still 
seen as "outside" of man, "objective", and ahistorical. l';ja~, 

therefore, has no alternative but to conform to them. 

87! Ibid., p.290. 

88: - Ibid., p.292. 



Along side this classical view, however, we see another. 
"The horror and perversity of war are (so) immensely magnified 
by the multi~iication of scientific weapons ••• , (that) all 
these considerations compel us to undertake an evaluation of 
war with an entirely new attitude.,,89 The Constitution 
evidently does not recommend today the automatic application 
of the operating principles of the "just war theory" whi~h, 
within a classical view were previously acceptable. The 
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modern Christian is, therefore. challenged to create a different 
Christian response to war. 

Also, conscientious objectors are ~iven a specifie mention. 
nit seems right that laws make humane provisions for thp case 
of those who for reasons of conscience refuse to bear anns. 
provided ••• that they accept some other form of service te 
the human community.n90 The footnote accompanying this 
statement holds to the purely implicit level any suggestion of 
a relational view because no official stance is taken by the 
Church. 

The Constitution is careful in its statement of 
concern ••• (to) make no jUdgment on the 
objective moral .claim of the conscientious objec
tore It neither accepts nor rejects the arguments 
in support of such a position. It simply appeals 
in the name of equity for hùmane treatment under 
the law of those who experience difficulties of 
conscience with respect to bearing arms. 91 

89: Ibid&, p.293. 

90: Iqi~., p.292. 

91: lpi~., pp.292-293; footnote (256). 



From this, one can only as~ume tha.t if the Church le 
encouragin~ Christians to have lia whole new attitude tow:1rds 
war" as well as respect for conscientious objectors, it 1S 

shifting its conception of man in his world. 
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The Council states that, although the arms race is con
sidered by many an effective deterrent to war, it is not a 
safe way to preserve a steady peace. It is, instead, "811 

utterly treacherous trap for hurnani ty, and one which in,iurl?s 
the poor 1;0 an intolerable degree.,,9 2 

Working for peace on an international level requi.re8 a 
renewal in educational attitudes. 93 The suggestion that this 
would be a feasible way to begin, with no mention of th~ 
inherent diversity which would arise according to culture, etc., 
implies the classical view of "one world" based on the same 
understanding of justice, peace, love and brotherhood. 

This same basically classical world-view with sorne 
relational overtones is seen as weIl in the section on building 
an international cornmunity. The causes and cures of discord 
(#83) are suggested in the relational terms as rooted in 
excessive economic inequali ties and slowness in applyinf?: 
remedies, as well as in jealousy, distrust, pride, egotistic 
passions, etc. 94 A cure is seen in the classical terms of 
having international institutions cooperate with each other on 
social (#84) and economic (#85) levels. 

92: Il?J5!., p. 295. 

93: Ibid., p.297. 

94; Ibid., pp. 297-298. 
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The listing of four norms as particularly useful (#86), 
epitomizes the dual conception of man which has become 
characteristic of this section. The fact that specifie norms 
are listed suggests a classical world-view. The kind of 

norms given reveal a more relational conception of man 1 . 

1) developing nations should seek the human fulfillment of 
their citizens as their fixed goal of progress - aware th~t 
progress cornes primarily from the efforts and endowments of 
the people themselves; 2) advanced nations have a responsj
bility to help developing peoplesl ) the international 
communi ty should encoura.ge economic growth J and, 4) in re

forming economic and social structures nations must beW8.rp 
that technical solutions prematurely proposed could militRte 
against the spiritual nature and development of the peorle.95 

The section on international cooperation in the matter of 

population (#87) exemplifies how confusjng this dual concep
tion of man can be for those who read the Constitution with 
the idea that it has only one conception of man. On the one 
hand, this section insists upon the supreme necessity of 
international cooperation on population control for thosp. 
people who are "burdened ••• with difficulties stemming from 
a rapid population growth.,,96 On the other hand, the CounciJ 
insists that "the question of how Many children should re bn!'l1 

belongs to the honest judgment of the parents •••• ,,97 

95: Ibid., pp.)OO-)Ol. 

96: Ibid., p.301. 

97: Ibid., p.302. 
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The difficulty arises when one tries to reconcil~ 
settin~ up, in c1assical efficiency, international organi

zations for controlling the population and a respect for the 
parental decision in each famD.y and culture. Yet both are 
clearly encourae;ed in the same section and neither is possible 
in practice without· cancelling out the other. This is the 
kind of question that points up the urEency of coming t0 Ro~e 
more primary understandin,~1 which conception of man is opera

tive in a particular document of RCC as institution~ 

The insistence of the Council on the dut y of Chri~ti8n~ 
to provide support for establishin~ an international or"~er 
(#88) is· a definite change from previous attitudes which 
encouraged an individualistic tyoe of Christian living. 
However, i t is still a classical view insofar as i t enC0urao?'F)S 
a universal, acultural international order. The statemAnt 

does, however, emphasize a relational·conception of how 
intimately God and man are unitedl 

this objective is aIl the more pressing since 
the Ereater uart of the world is still 
sufféring from so much poverty that it is as 
if Christ Himself were crying out in these 
poor to be~ the charity of ~he disciples~98 

Even the Church as an institution (#89) seems to conceive 
of itself in the relational terms of makin~ contribution~ ta 
peace and brotherhood by bein~ thoroughly present in the midst 
of the community of nations. "She must achieve such a 
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presence both through her public institutions and through the 
full and sincere collaboration of aIl Christians, a coll~t()ra.

tion motivated solely by the desire to be of service t0 811. Il?? 

98: IbiQ., p.303, 

99: Ibi~., p.304. 



The role of Christians in internat~onal instltutions 
(#90), however. R~ems to be seen jn the ~tassical waVt 

~ooneratin~ w~t~ existing institutions for peacel establt~h

ine; their own (Catholic) organizations; and cûntï:"ibutin.g "to 
the development of a universal outl~ok - somethin~ certRinlv 
appropriate for Catholics": and, finally, cooperating with 

"separated brethren" for peace. 100 

The Conclusion (#91-#93) acknowled~es that the nrouo~alc 
of the Synod look to the assistance of every man of tod"!v, 
whether or not he believes in or explicitly recognizes G0d. 

Their purpose is to help man ~ain a sharper 
insight into their full destiny, so ••• they 
can fashion the world more to man's sur
passing dignity, search for a brotherhood 
which is universal and more deeply rooted, 
and me et the urgencies of our age with a 101 gallant and unified effort born of love. 

Althou~h the Council realized its mission required, 
among other things, a recognition of lawful diversity, and 

dialoe;ue,102 it did seem to presume that the "container" of 

this diversity and dialogue (#92) was the world as know~ and 
therefore - classical. The following statement serves as an 
example& "while it presents teaching· already accepted in t.he 

Church, the program (suggested in thi~ 80nsti tutio"') : 
will have to be pursued further and amplified, since it often 

100: Ibid., p.304. 

101: Ibid., p.305. 

102: Ib!d., p.306. 



deals with matters in a constant state df development."lO, 
This is the context out of which Christians are encouran"ed 
to serve men of the modern world, recognizing in them th~ir 
brother, Christ, and, by this, witness to the truth of the 
Father's love and arouse in aIl men the lively hope of the 
Spirit that peace will come. 104 

In final analysis, we maintain that there is no one con
ception of man underlying the Pastoral Constitution. lnsteact. 
it testifies to at least two different world-views and an 
awareness of yet another. These co-exist wi thin a do'curnent. 
produced ove~ a four year period by the most official rep
resentatives of the Roman Catholic Church as an institution 
working in its most official council in a century. 

In summary thereforea the Constitution is classical 
insofar as the ultimate meaning and design of God for man aTp. 
posi ted outside of the area of man' s daily life, and in!=~of'a.r 
as aIl its suggestions for change are contained within, and 
are often reduced to, the world-view held by classical tradi
tionalists. 

The Constitution reveals a relational conception of man 
to the extent that it encourages humanity in ~eneral, and 
Christians in particular, to take-up their individual and 
collective lives according to culture, time and persona] 

10): Ib}d., p.305. 

104: Ibi.g., p.)07. 
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maturity. The consequent diversity is encouraged and the 
givens of the Christian life are re-affirmed as the basics 
out of which man takes up his life. Man is perceived as 

co-cr~ating meaning in the relationship between himself and 
his world (God, other men). There is a sense in which this 
Constitution can be considered as revealin~ a profoundly 
relational world-viewa its consistent focus on the plac~ of 
the Church as in the world. The raison d 1 ~tre of the dOC'.l
ment was, from its very beginning until its final accept<"ll1Ce 
on the Council floor, primarily to express how it considered 
itself in an intimate relationship with the world. 

From this analysis it is possible to suggest that a 
third. world-view is in an embryonic stage in this public:3tionl 
a newly emerging view of man. This conception must remain on 
the level of being incomplete because, unlike the other two, 
it is not possible to construct what form of relationship 
between God and man is being encouraged. It is possible, 

however, from what is implied in the Constitution to suggest that, 
in 1965, the Church was at least aware that a more emerfT,l'.mt 
conception of man was existing "in the modern world." 

Through this analysis of the content and emphasis pla.ced 
on the God-man relationship, we maintain that no one concep
tion of man can be constructed as the only one underlyin'Y. thp. 
Pastoral Constitution on the Church in the Modern World. - -
Because there is no 0t:l~ underlying conception of man this 
document reveals a phenomenon of that decadea there were at 
least two conceptions of man present and operative simultan
eously within the institution. This is not only explainable 
but understandable primarily because i t was wri ttpn in :1 new 
age in the history of man. In. terms of growth men move ir~p~Y'-. 

ceptibly from within the limits of their current perspective 



t' 
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towards another. This shift in world-views was the first one 
in centuries for the Church as an institution. It found itself 
in the position of having to express insights jn officia11y 
acceptable forms. The consequence was that this Constitution 
appeared to express apparently contradictory views on man. 

The presence of a dual conception of man is understand
able, secondly, because the document was written by hundreds 
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of people in various commissions with the assistance of hnndreds 
of periti. representing numerous cultures and stages in 
Christian development. The appearance in the Consti tut i.on c'f 
at least two conceptions of man leads the Church to an awareness 
that as an institution it was phenomenologically beyond a cne
dimensional view of man. We will interpret some of the theo
logical implications of this in th~ next chapter. 



CHAPTER IV 

SOME THEOLOGICAL IMPLICATIONS OF A 
SHIFT IN THE CONCEPTION OF MAN 



This chapter intends to consider sorne of the implicatjons 
of a shift in the oerspective on man which seems to have 
occurred in thp. RCC as an institution. These implications 
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will be confined to those arising from three pastoral putlica
tions used by the RCC as an institution in North Americ8. behlpen 

1958 and 1970 and studied in this dissertation. Before ~Qn
sidering them, we will note three areas in which the shift s~ems 
to have manifested itselfl 1) in the new relationships which 
seem to be encouraged; 2) in the new values which seem to be 
emphasizedl and, 3) in the new horizons which seem to onen as 
a result of a shift in the perspective on man. 

In order to deepen an appreciation of the kind of shift 
which seems to have occurred in the institutional Church, we 
will recall briefly the kind of God-man relationships it 
encoura~ed in North America between 1958 - 1970. The P;:tstora) - .. "'---'----' 
Constitution marks the beginning of an expressed desire on the 
part of the officially gathered hierarchy to move away from 
the classical view of man held for centuries as the onlv 
acceptable Catholic world-view. It officially started t.hE' 
move towards another appreciation of man in his world. As a 
resul t of our analys is, however, we see that in fact both 
"class:i.cal" and "relational" ideas of man are present Sr) that 

the. Constitu~l9n do es not articulate any single, consistent 
conception of man. Yet, to the extent that the Church a~ nn 

institution indicateda concern and revealed an effort to 
reconsider its former perspective, the Constitu~jon st~nd~ 8;' 

a si~n that the shifting process was taking olace. 

The Dutch catechism reveal~ more than a shift away f',...~T'1 

the classical view of man. The publication of this ca+'ech1.~m 
marks thefirst consistent reflection in four centuries of An 

-, 
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alternative perspective on man which received hierarchic~l 
approval. We refer to this view of man as "relational" qnd 

note that not only did it exist alongside the classical in the 
Pastoral~onstitution, but that the publication of the Dutch 
catechism, which expressed the relational conception of m~n. 
took place in the same decade and on the sarne· continent :IS 

the classic~l one of the Baltimore catechisme 
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It is possible to appreciate the kind of new relatj()n~hin8 

encoura~ed by the Dutch catechism and parts of the .p.ast?!:.§-.} 
Constitution by recalling briefly sorne characteristics of p~ch. 

From the Baltimore catechism we constructed a classical con

ception of man. From within this view, man describes himself 
in reference to himself in the individualistic terms of bein~ 
a spirit higher in the hierarchy of being than body and movinET, 
in an upward direction in this vertical hierarchy towards Gad 

as a Pure Spirit whose exclusively spiritual nature make~ it 

possible for man to enjoy Him fully only after death when and 
where the soul, free from the prison of Il i ts" body, can N"lrt:1k~ 
of a spiritual eternity (although the body is finally to ri~~ 
to join the soul at the end of time on earth.) 

The reolati.r'nshin encourqrred from withi'!'l thi.s cl~ss~ '~~J 

unof"l"'standinl! of m::m emphasizes an obedienti::tl relation~~ j p -t'" 

God, as creature-redeerned to Creator-Redeemer of the univrrse 
whose mysterious order and desian exists outside of man. Lif n 

within this mysterious order can be lived in proportion to :) 
man's ability to withdraw from the bodily and material worln 
and conform ta the laws of God a~1à nature. In this wa~r, r)818nc!~ 

in the universe is considered achievable and thp. moral IJrd~!' 

solidified. 

-, 
1 



Gad and man are in a one-ta-one relationship. Man is 
encouraged to experience himself as created, ta reflect a God 
whose image is mainly in his soule The relationships he builds 
with his· neighbors are more material and, therefOre, of lees 
significance than the one he i6 ta build in his life with God. 
The latter is ta last for an eternity. Neighbors are to·be 
loved, but mainly because their souls are images of God. 

The events of man's salvation are E;een as past and their 
consequences (merits and graces) are carried into the present 
in_ or4~.r __ to ensure man' s free choice in regard to them for h is 
own eternal salvation. God is three divine persans in one 
divine nature residing somewhere outside of this world - beyond 
time and space. The givens of the Church, that ia the theo
logical starting points, are contained in the Apostles' Creed 
and are unquestioned. Unquestioned as well are the ways in 
which these truths of faith are ta be taken up by the individu::t.1 

believer. 

Although this classical understanding of man has been 
imperceptibly we~~ening for decades. the RCC as an instjtution 
did not acknowledge this publicly or officially until C~;.~9~: 

1965 with the result that what we refer to in this dissertation 
as a relational view of man appeareq as a rather dramatic shift 
in perspectives during the years of Vatican Council II. 

The Dutch catechism, published seven years after the Baltimar~ 
suggested that the RCC was shifting perspectives on man. From a 
study of the Dutch catech.ism, and th.e Pastoral Constitution, w~ 

constructed a relational conception of man. 

In a relational view, man describes himself in reference 
to the world in the more human and social terms of being a 
persan who cornes into being in proportion to his relation ta 

.. 
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the world rather than in proportion to his withdrawal from 

it. Man considers his spirit and body as distinct dimensions 

of his pers on but not as divided one from the other. Thp. 

spiritual and bodily aspects of man are not discussed in terms 

of a vertical hierarchy risin~ in value as materiality 18 

diminished. 

Man is encouraged to develop a relationship with a r~r

sonal God within the world, yet not of this world; a God who 

is still creating, redeeming, calling man to participatr> in 

his ow11 personal and social development. God is to be known 

in the present world, in man's today. He is to be known as 

One who is here, yet not exclusively here~ in the pres0.~1t anrl 

in the future. This relationshiu is not an individuali~ti.c 

le~alistic one geared towards salvation-events as those 

exclusively cf a past and for a future. Man, encouraged to 

see himself primarily in terms of his responsibility to his 

nei€!hbor, is responsible for co-creating the earth, for rev8n~

ing the presence of Christ already incarnate and redeeminrr. 
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The relationship is to be one which is nourished by the t~nsion 

between the now and the future, between the presence of Christ 

today and His final coming. 

In this relational perspective on man, man sees hims~lf 

in relation to God in the strictest sense of "relationsh ;.1')" J 

at least two persons in mutual awareness of each other'~ love 

and responsibility, not just towards each other but for their 

world. The givens of this perspective remain, as in th0 

classical view, unquestioned by ·t~he RCC as an institution. 

However, as developed in Chapter II, thp. way in which one i:-: 

to take up these ~ivens of fai th is indeed a matt~r of s~r~ 0''':-'' 

question. How to do it toda~ is the very challenge place1 

before man by Vatican Council II and developed in the l)'.ltch 

catechisme 



The first indication that a shift in the perspective of 
man seems to have occurred is that new relationships are being 
encouraB;ed by the ReC as an institution - relationships which 
are based on a different understanding of the self and of God. 
It is only from within a relational understanding of man that 
the institutional Church raises the question. how is mml to 
take up his life in God? (that is, how is man to take 1.1',) his 
givens) - an unheard of, and unnecessary question for 
classicists. 

This shifting, which should not be minimized since it W8~ 

the first in four centuries, opens the door to what pe!'h~ns 
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will be yet anoth~r perspective on man. This newly emer'rin tT 

view of the world is one which arises from the possibi13.tv of 
questioning the way man is to take up the givens of his r.atholi.r. 
life. In the last part of this chapter, we will suggest how 
a new understanding of the God-man relationship may be 0nel"j YJ,tT 

the door to a new perspective on man. 

In order to appreciate further the kind of shift in ner
spectives which seems to have occurred in the institutionR.J 
Church, we will suggest sorne of the different emphases on 
values which man is encourae;ed to develop from within thn 
relational view of the world. Perhaps all changes in emr>hap.i~ 
on values can be understood in terms of the shift in an 1.1tlCirr

standing of uni,!y. Although unit y is a value which undE'!rli!='s 
both the classical and the relational world views, there h~IS 

been a shift in the meaning of uni ty from the ideal beh,s: 
uniformity to the ideal being acceptance cf diversitv ~nd 

pluralisme 

.) 



In this section, we will consider whether this chan~~ in 
an understanding of unit y is perhaps the most significant and 

critical one arising out of the shift from a classical to a 
relational world-view. From within a classical perspective. 
and accordin~ to the Baltimore catechism, unit y is enco1..lraf:l?d 
in terms of uniformity in what one believes and in how onp. is 
to keep laws. This in turn encourages an attitude of con
formity to an order and design of the universe conceived as 
being mysterious and outside of time and space and known onlv 
to God. If one conforms by keeping the same laws and bel,ievj nc~ 
the same truths in the srune way, one ensures a gre.ater mOf'Rl 

balance of this world and is guaranteed a place in the world 
to come. 

The logical, reasonable, almost predictable world of . 
classicists rests solidly on an awareness that this world hr1.R 

an objective meaning of its own,which it is man's role tQ 
discover and in which he must participate. Both man and world 
are a part of the more important, eternal, supernatur~.l 8.nd 
universal plan of God. 

This kind of unit y, therefore, requires uniform respo~sp~ 
from man. When man is certain that there is an external 
meaning to the world, his individual life can participa.tA jn 

it by keeping certain carefully la.id down rules and belie"l.n~ 
very specifie truths. In this case, both truths and laws arc 

guaranteed to be correct by the authority of the Church. 'Phi.s 

kind of unit y as uniformity is reinforced in a classical view 
by the Church's position on the infallibility of the Pope. 
Each -person therefore would share in the sarne beliefs 2nri keeo 
the sarne laws as the one next to him aYld as the ones on the 
other side of the world. Personal meaning to life would (!'nnp. 

from individual conformity to the external objective meanin~ 
of God' s plan. 
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with the breakup of the monolithic classical world-view 
(partially brought about by manls growing awareness of an 
alternative way of understanding himself in his world and of 
relatin~ to God), cornes the dissolution of uniform behaviour. 
and belief. There are no longer any guarantees of an obj~ctive 
meanine; and order to the uni verse outs ide. Man began to spe 81~ 
of different experiences of the world. While still seein~ his 
nature as reflecting God, man began to understand himsel.f ns 
one called by this nature to assume his part of the respon~i
bility for building the earth. Through this insight, h~ ~18o 

bep';an to see himself as invited by God to participate \miq\H~lV 
in the on-going process of co-creating the world with Him. 

Unit y was no longer encourêged in terms of conformity to 
eternal meanin~s and patterns, objectively already fully com
plete and ready to be discovered outside of man. Any mel1ninp

to life wa~ to be co-created by man and arise from the wa~r in 
which he personally would take up the givens within his ~er
spective. Man co-creates meaning by the tension of rela~i_~t~
ships. Unit y is encouraged, therefore, not in terms of shnrinf! 

in a uniform way of believing and actin~, but more in terms of 
the plurality arising from the diverse ways in which men t.aIre 
up their givens within the body of Christian traditions~ 

Diversity is an inevitable characteristic of a re18tional 
view of man. But once there is a shared unàerstanding of sor.i:ll. 
responsibility for co-creating the world with God, plur81ity 
becomes a sip:n that man is oersonally coming to grips wit.h·hi~ 
own life in light of his tradition. Unit y then becomes not 
only a possibility but an actuality arisinS! from the €Yf"?r; P!'"i"(' 

of diversitv. 

A noticeable difference in these two emphases can b8 SfH'l1 

in terms of their focus. Within the classical l)f)r~pect;"e. 

"-
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un5ty focus~s on th~ ~~trinRj~, ~od. ~rder and design of 

universe, are percel.ved as outside of man's world. Within the 

relational perspective, unit y focuses on the tension betwpen 

the person and his world - neither subjective nor objective~ 

but in relation to each other. We su~gest that the former. 

in its preoccupation with helping man focus outside of himse1.f, 

paradoxically becomes an individualistic, ~elf~centerinf7 0.on

cern. Since man 1.S made aware of the importance of conforminn.: 

uniformly to certain beliefs and keeping specifie laws h~ 

becomes nreoccupied with his personal achievement of the~e 

goals. In the latter, however, through his concern for h~ln

ing others become. aware of the personal responsibility t0 

take uplife. man can become more ~cially concerned. He even 

describes himself in terms of his responsibility to his brothers 

and to history (article 55 of the Pastoral Constitution)_ 

The differences in perspective on unit y between th8 

classical and relational world-views are so great that thp ()'10 

would consider the other's perspective as nct contributin~ to 

uni ty at all. The uniformi ty of the classicists would brp?}: 

down the unit y within the relationalists' perspective where 

plurality arises from the creative diversity of individuRl 

responses to thr task of co-creating. Likewise, if it were 

possible to place the plurality of the relationalists witbitl 

the classicists' perspective. it would destroy its unit y wh5ch 

emerges from a uniformity and conformity. We conclude, thprp

fore, that unit y is a term strictly relative to the per,'I'r:<c'r,jv8 

on man in his world. 

·.;li thin these differing understandin.gs of uni ty we C8Tl 

appreciate the shiftin~ em-phasis on obedience a.."l.-:J 811!:r.'iri:':. 

A classical perspective necessarily would pncourage man ~a 

obey God and laws in absolute terms. The balance of meaninr: 



and order in the universe would denend on man's ohedience tn 

God's authority. Uniformity and conformity are descriptive of 

the obedience to an almighty God who is perceived as an nut

side authority who alone knows the whole story of man's lif'? 

and who is seen as possessing all power. Authority is c:;een 

asexternal to man,as entering into man's world through the 

Church divinely established by Jesus Christ. 
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A relational perspective on the other hand,discour8~es 

such a vertically hierarchical obedience-authority echelon. 

Instead, basp,d on its understanding of man as co-onerator and 

co-creator of the world with God, authority is viewed as ar:i.c:;inl! 

from within the responsibili.ties of God-man relationshins. lVlan 

obeys God to the extent that he respects himself and his world 

as his responsibility. A certain body of Christian trarli.tions 

in the form of beliefs and laws (givens) are a part of man's 

challenge as he takes up his life withiri a Christian perspec

tive. Authority, therefore, is never encouraged as somethinq 

outside of man, nor is obedience presented as doing something 

in a uniform way. Rather, both are co-crea.teà and are dvnamic 

principles which change continuously in relation to man's 

perspective on life. The emphasis is on sharing responsibility 

for the world and for fellowman and movinp.; in a unit y whi~1î 

not only allows but encourages questions on how this is tn be 

done. Authori ty, therefore, is not seen as an answer, lmrl 

obedience is not doing something one is told to do, but is 8 

response to a responsibility. 

An understanding of this mO'Je away from an externa.l and 

hierarchical form of obedience and authori ty gi ve'2 rise +.") 811 

application of another shift in 'ralue emphas is 1 onA wh i.~h man 1-

fested itself in moral terms. It is a logical shift, one Wh~0h 

might perhaps have been predicted. It involves a move 8'IJay 

from a morality which is legalistic, static, authoritarian, 

-) 
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external, ahistorical, universal and finals towarctR a mnrRlitv 
which is more personal, fluid, questionin~,internal, historienl, 
~articular, respondin~ and arising from with the subjec+lve
objective tension created by a person comin~ to terms with h'~ 

world in li,ght of a body of traditions. It erases the b01.1nd8ry 
lines of natural and supernatural, of an authoritative Creator/ 
obedient creature relationshi~. 

The morality arising from within a Christian relations] 
world-view reveals a new perception in regard to man's rrlation
ship with God. The believer conceives of himself as led bv 
the Spirit of Life and sees his human resnonses as responseR 
to this personal God present within the world. The morRI 
response is one which affirms a personal presence in thn 't.'orld. 

It would take us beyond the scope of this dissertation tJ 

develop at length the dee;ree and implications of this new. 
emphasis on moraii ty. 'rhe point of concern here is Mere l y to 
note that the changes in emphasis in regard to morali t~1 rlr,~ 

part of a 18r~pr perRnective which i8 Rhiftin~ its under~tan~in~ 
of unit y and authority.l 

rrhis shift from a "classical ll interpretation of moral 1 ty 
in which man questioned neither his r-;ivens nor the ways jn '''''llich 

1: Cf. Charles E. Curran, A New Look at Christian \'Y1oralitv~ 
Notre Dame, Fides Publishers, 1970; Louis Monden §-;J:-;-Sln-;--· . _ .. _-
Liberty and Law, transe Joseph Donceel S.J., New York, SEëed and 
and Ward, 1965: John L. l'IlcKenzie S. J., A':!~bg.ri ty ~l}~~~.h~r~h, 
New York, Sheed and Ward, 1966; Marc Oraison, ÏI10raliy for Our 
Time, transo Nels Challe, Garden City, Doubleday, 1968,--CornèliuG 
J. van der Pol C.S.Sp. The Search for Human Valuesl Moral e;rowth 
in an evolving world, New York, Newman Press, 1971. 



he was to take them up, to a "relational" interpretatjon in 
which man does not question the givens but is encouraged ta 

question the way in which he could best take them up, ODPnS 

the door to the development of a conception of man which, 8S 

mentioned, seems to be newly emerging. New values, like new 

relationships, indicate that a shift has taken place in an 
understanding of man in his world. 

New Eorizons ----._------

A third indication that the~e see~s to have been a shjft 
in a world-view or conception of man within the RCC as 2n 

institution is that horizons are seen from within a relntionRl 
perspective that were not visible from within a classical on2. 

One of these new horizons has been discussed in terms of 8 

change in the meaning of unit y from a unity-in-uniformitv tn 
a unity-in-diversity. 

A second hori zon appears from w.i th in the relat ional p~r

spective on man: A new principle for evaluating and int~r
nreting the official statements of the institutional Church 
has become possible. In fact, it has become necessary.· Ferh8DG 

the most obvious consequence of the simultaneous existen~e of 
more than one conception of man ..... i thin the sarne institut i (In é1 + .. 

the sarne time is the dispellin~ of the myth that there exi~t~ 

only one correct Catholic view of man. Once thp institution 
acknowledges that there is more than one world-view offj~jally 
operative within the Church, the individual is faced with ~n 
opportunity to deal with alternative conceptions of man. 

The RCC as an institution has never accounted for th8 

apparent conflicts and confusion of today in terms of a shift 

in the conception of man which underlies its official positi0n. 

Indeed, it is our thesis that it has never even taken notice 



9J_ . ..:th~_ J:.~ct --1h_~~ _ th~~_~ . 'P~r:!) cU'2.~~3:o.~rent; ~ of.-:.'1..~)}.3.T.~ 

operative wi.~h~n the official Ch!lrch. 

The opnortunity arises within a relational perspective 

to develon morp. than one way of interpreting the official 

position of the institutional Church. If the Catholic wi.thin 

the institution can no lon~er presume that only a clasf;i~al 

perspective on man underlies an official statement t i t 'becomes 

the task of those !.~~~~9~ the statement was made to discover 

the conception of man which does underlie it in order t.G he 

able to interpret not only what i t says t but what i t me~t1l~ for 

those holding another and/or the same conception of man. 

The procedure which we are suggesting for discerninF'" 8nd 

interpreting official Church posi.tions can be used by bot!1 
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those f0r:'_whom the document is intended as well as by :~.h'?.!?_~ .. ~hQ 

compile it. It would give the former an opportunity to reali.7.e 

their own nersonal perspectives on man. It would gi ve tb,,, 

latter an opportuni ty to place themselves .publicly '.'Ii th i 11 t.he; r 

own world-views. The application of, or the extent to which 

any position' of the institutional Church would be taken ~~ 

significant would depend on the interpretation of the undp!,

lyine; world-view. 

This acknowledgement of or approach to the study of 8n 

officially presented position of the RCC as an institution, 

opens the door inevitably to a third horizon, any posit.ion of 

the insti tutionaJ. Church can no lonfSer be considered autOtn~.

tically as a "norm" to be follow~d. It oug~t, instead, ta he 

seen as a call to reinterpret the body of tradition. Since 

there ls at least one possible world-view existinr; wi.thir the 



Church other than the one uncterlying any. one document, tt'e 
ecclesiastical position expressed cannot be taken as a norT"l 

to be followed. 2 

There are therefore at least two possible responses within 

the institution. Those holding a classical world-view will 
interpret any officially presented position as a norm to be 
followed. Those holding a rel'ational view of man will con
front any officially presented position in li~htof the hady 
of traditions and decide how it should be taken up (reinter
preted) wi thin the relational view. Man' s decision as to v,rh8.t 

is to be considered part of the body of tradition cornes from 
his understanding of what has been considered as revelatl0n 

and as commonly shared points of reference throughout the 
history of the institutional Church. 

Without stopping to develop these, we mention by way cf 
examples, three areas considered as part of the body of tr'~d:i.

tion, which present themselves in both a classical and a 
relational world-view. First, an emphasis on life as more th~n 
it is now (salvation at sorne point outside of time; salvation 

as transcendent dimension of the now). Second, an awarenC!~s 
of the Pers ons of God as Father-Creator. who redeemed man 

2: If any exa.mple is needed to point up that this i8 
not a daiIy procedure, we need only recaii the hesitanc,V on 
the part of the Council Fathers ta sanction or encoura~e the 

2J.1 

use of a.rtificial rneans of birth ~ontrol. This was interDret~(l 
as normative by most Catholics in 1965. They were waitin~ for 
the 'official' papal commission's sanction which the>' tho,)["h-: was 
imminent. The July, 1968, publication of rturnanae 'vi ta~" s 
reversaI of this expected position resulted in the kind of 
crisis indicative of a mentality that sees the official ro~ition 
as normative. . 
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through the life-death-resurrection of Christ the Son and 
throu~h the power of His Spirit of Love; third, an emphasis 
on man's responsibility to love and to serve Gad and his 
neighbor. 

The possibility that there is an alternative to a 
classical concention of man underlyin.!?: an official ~tatement 

. of the Church, gives rise to a new principle for evalua~ing 
and interpretine; such statements. The danger to ·avoid is that 
of reducing this more recently developing view to bein~ "th~ 
sarne" as the older one - thereby ignoring any genuine difference. 
This thinking falls into a trap which is, accordingto Herbert 
Marcuse, typical of American society in general. He chnrr.:es 
that"a pattern of one-dimensional thought and behaviour (is 
emerging) in which idbas, aspirations and objectives that, h~ 
their content, transcend the established universe of disr.~OllrRe 
and action are either repelled or reduced ta terms of this 
uni verse. ,.) Peter Berger and Thomas Luckmann used Medievéll 
Christendom as an exarnple of this type of universe-maintenance. 
They ment ion "liquidation" as the process j t tlsed to rid i-t r ' fi l~' 
of ~ny reRl diversity. First of alla 

open heresy had to be physically destroyed whether it was embodied in an individual (say a witch) or a collectivity (say. the Alb'Ïa;ensian Community). At sorne time, the Church, as the monopolistic guardian of the Christian tradition. was quite flexible in incorporating within that tradition ~ variety of folk beliefs and practices so long as these did not congeal into articulate ••• challen~eq to the Christian universe as such ••• ; and (thirdlv)" certain competin~ definitions of reality at least could be se~regaied within Christendom without bein~ viewed as ~ threat to it •••• 4 

J: Herbert Marcuse;:, On~.::llimensi9.E~al l~~, Studies .An_~J':l~ Ideol~of Advanced.lndu;.;,trial Society, Boston, Beacon Press, 1968,' p.12. 

4: Peter Berger and Thomas Luckmann, The Social Construction of Rea),i ty, a Treatise Jn the S9ciologv-ë1-KnôwIë-dg~':' New York,.Doubladay, 1967, p.122. 



The challen~e is to be able to live. from within one's Der

spectivity and not deny another's. Man must not only facE' the 
possibility of multiple world-views existine; simultaneouDlv, 
but he must be able to live creatively and aware that there ar.e 
possible alternatives for him as welle 

lastly, a fourth horizon could appear - one which c811;-; 

for a new view of man because it encourar:es, even requires, rn 8.r' 

to question the givens of his faith. It is important to 
clarify that we do not intend to imply that the new horizr"Ins 
which could appear are being explicitly encoura~ed by thp. 
institutional Church as the next step. We are suggestin~ 
rather, that these horizons seem to be 'Oossibl~ as a result of 
the shift in the perspective on man which, we maintain, can he 
seen in the pastoral works published by the RCC as an institu
tion in North America in the 1960s. Once man is enCOUré\l.'l"~rl ta 
question the ways in which he should take up his ~ivens (8~ 

was the case within a relational view) the next step req,)i~nd 

seems to be that of questioning or reinterpretin~ the ~ivenR 
themselves. This possible fourth horizon will be mentioned in 
the sections "theoretical dimensions of a shift from a clA~si
cal to a relational conception of man." 

There are theoretical and PIactical dimensions of a ~hift 
in the perspective on man. Both dimensions will be ref'erred 
to briefly in order to point up ~hat a shifting concept50n of 
man is not a phenomenon which can be discovered exclusi.vp.lv in 
the Church's official pastot'~ü publications. rro develon P.i.~~h0Y' 

one of these other dimensions, hnwever, would be rnateri?l fnr 

another thesis. The following two sections are intendert, 
therefore, merely to su?~est th~+ in 'Oractical an rl in ~b~0rs~i

cal dimensions of the Church's dnvelo'Oment there are sivns t~~~ 

the question of an underlyin~ conception of man arises. 
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Within the context of the practical dimensions, we point 
up that in the 1960s at least three of the pastoral instit\ltes 
of Europe indicated they were dealing concretely with thA 
question of the Church's understanding of man. Even a brief 
study of these institutes sug~ests that the changp.s in 
curricula, study programs and publications of both facul t~! And 

students during this period centered .en a reintèrpretation 
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of the God-man relationship they were encouraging. It is ~pvond 

the scoue of this dissertation to develop the sense in which 

we could see this shifting in terms of it being one wh ir. 11. Q:''''p.s 

from a classical towards a relational conception of man. We 

merely state that, as a result of our research at each of th~sr~ 
institutes, we maintain that this was the direction of thR 

shift. The puruose for mentioning these institutes hownvcr, 
is not to develop the nature of their theolo~ical reintprnre
tations but rather ta point up that there are sir,ns that the 

shift we saw occurring through the three pastoral public8tions, 
has dimensions i!LE.ractice as well as in the official no~i.tiDns 
of the Church. 

Within the context of the theoretical dimensions, we wtll 
mention sorne exuerimental speculations of contemporary t.hpo
logical authors who have published in the two years aftpr the 
decade in question. As mentioned, the brief consideratinn 0~ 
the theories of these authors expressed between 1970-1972 
implies neither that their ideas were exnlicitiy encoura~ed by 
the institutional Church, nor that these theories are the npyt 

logical step if thp Church were ta acknowled~e that it shifted 
i ts conception of man in the 1960s. \'le sllPJ~est mer€" 1 v +h:-:>-': 
!"'inr.p '''.'(~ m~;rd;~:ln i.t: 1r pos~jb1.p t:("' SDP:lK- 0T ... ~hi.f't in -I-\'r> 

r.oncpntion of "n8"1 having t.aken nJa.ce in the insti+"t;ior'" r~l!'F:ll 

in the 1960s, the )s_inQ.~ of reinterpretation sugp,;ested in tJv-~ 

1970s by these theolo~ical authors are possible. 



Practi~al Ql~~i2.!1~_ of.o~.be._Shi}:t fr2~~ Cl.~~~~!. !:~_o~ 

Belational conception_2!._~aQ 

It is significant that a shift in the conceptjon of man 

which we pro-pose underlies three of the pastoral publicnt;on~ 

used by the institutional Church in North America in th? 1.960s 
seems to underlie as weIl, the practical orientations of ~t 
least three nastoral institutes of Europe during that S8m~ 

decadea Lumen Vitae in Bruxelles; l'Institut Sup~rieur de 
Pastorale Catéchétique in Paris; and, the Higher Catechnticnl 

Institute in Nijme~en.5 

By the end of the decade of the 19605, none of theRp. 
institutes concerned themselves urimarily, as they had at t~~ 

beginning of that decade, with p~esentin~ the 'official' posi

tion of the Church. Each was mo~e concerned with directin~ 
the ways in which its participants were personally interr~tinr: 
the Church's Most recent encouragement for Christian pre8en~~ 
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in the world. This focus -placed the emphasis on person~] 

reflection and communal research rather than on informati.on 

about the content of official Church positions. The instittlte~. 

each in its own way, dealt with nastoral implications of the 

change from focusina; primarily on God to focusins; primari.J'I on 
man as one open to God. 

5: The material on these institutes is drawn fro!"'l pgrsona1 
experience °at these centers as weIl as from information v.'hich 
wa~ generously and ~raciously shared by the Directors of eac~ 
institute and by the faculty present in the fall of 1971. It i~ 
based as weIl on nersonal research and study of the curri~ulél. 
developed by the facul ties and on the theses or works pl1bli~)tl~(1 
by the student and/or faculty participants between 1960-1 0 ?Q. 



Although all three centers differ from each other in their 
purpose for existence, as weIl as in the ways in which thpy 

consider themselves centers of religious thought, two of thel1l -
l'Institut Supérieur de Pastorale Catéchétique an1 Lumen 
Vi t::te - hold at least this in commonl their curricula chan.'!.p.d 
at sometime in the mid or later 1960s from lecture type course? 
which were mainly theocentric, towards courses which were 
mainly anthropocentric and offered in semina.l' type si tu~t ;.ons. ~ 

The third, Nijmegen, never offered 'courses' as su~h, bqt 
worked constantly towards new theological insights by a meth00 
of on-going discussions and seminars which involved not only 
theologians but also bishops, parish priests, reli~ion teach~rs 
and laymen of all parishes. In 1956 at the request of the 
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Dutch bishops, Nijmegen began its project to develop catecheti.c"l 
material that would replace the~xj sting catechism of 19!1r~. 

6: Courses at the Lumen Vitae Institute be~an to chan~e 
from their exclusive focus on Goel to one on man in 1962-~) wJ."th 
the offering of anthropologie religieuse, nsychologie 
reli~ieuse and sociologie religieuse. By 1968 this direction 
had developed to the extent of openi-ng a separate and special 
section for the study of the Afrlcan, Asian and South Am(~ricaJ) 
cultures. By 1969, i t became apparent that radical cul tlJ.ral 
diversity was a nhenomenon not to be limited to the Afro,· AAj~n~ 
South American cultures. To ore;anize pastoral work in evpr'V 
culture, people must know the pOlitical, economic, socio
cultural and psychological dimensions of that culture. There
fore, instead of this emphasis remainin~ in a "specialsecti~n" 
it became the main nroiect of th~ institute. This instituts i3 
presently in an on-~oi~~ process of researchin~ throu~h inter
pretation of life exneri ences anct seminars, ways to rec~:)î"n;' 7,0 

Christ as already present in the culture. 

The 1965 curriculum of the Institut Supérieur de PastoraJ~ 
in Paris sug~ests a shifting from its objective focus on Gad 
or on man towards a more relatiollal focus. 



The emphasis was on man in the Church searching for truth 
.rather than on man as one in full possession of truth basad 
on the teaching authority of the Roman Catholic Churcho 

2J.7 

In 1970 the focus on man in all three centers was none
theles3 a focus on God. Each maintained that the relationship 
between God and man can be appreciated better if time i9 spent 
interpretlng today's events in light of the gospel. This 
Christian interpretation is partially accomplished in team 
seminars and personal reflection on life from within one's own 
personal and cultural situation. AIl three centers concerned 
themselves with develo~ing in theory and in practice ways in 
which man could live creatively in diversity.7 They aiso 

71 From my conversations wi th the directors. some fa.culty 
and students of each center it became clearer how this was 
their fundamental question. Rev. J. Bouvy, Director of Lumen 
Vitae expressed it when he.explained that he saw the ba.sic nre
occupation of the students and faculty to be that of how to 
develop this international center in 'such a way that a pro.found 
res'Dectfulness for each other's world-view would encourage unitv 
basèd on essentials, stimulate further study and deepen concern 
for la Eastoral~. As an international institute, Lumen Vitae 
seems aware that i t is in ~1 ideal poai tion to· try to work through 
the "project" of a kind of unit y that can come through diversity. 

The Rev. C. Neven, Director of Nijmegen, expressed concern that 
cultures would fail to study their own uniqueness and would use 
the solutions of other countries as if it were their own. In 
this way unit y could not come from the cultures because they 
would not have acknowledged their diversity. It seems tl1at the 
paradox of Nijmegen lies heret it claims to be concerned prim
arily with only the local Church of Holland yet by doing this it 
presents alternative world views to the other cultures still in 
search of their own Christian identity. 

Rev. J. Audinet. Director of l'lnstitute Su~érieur de Pastorale 
in Paris, stressed that they considered themselves international 
to the extent that students were enrolled from Many countries. 
However, unlike Lumen Vitae, they seemed less concerned that the 
diversity be used as .a basis for seminar research and more con
cerned that globallv anthropological material be offered and that 
students use it accordingly. 



reconsidered ways in which reli~ious leaders coulrl be ect~~~tprl 

to respect these profound diversities in their respective 
cultures as weIl as encourage the different cultures to ois
cover God's presence at the source of what for each of them 
would be considered a human existence. 

In the 1950s these institutes gave the new Rnswer ta aIl 
who came to study how to 'oroclalm Christ's message'. Dv 1970, 
aIl three institutes had moved in sorne way towards ind~.,ridu~l 

and collective research which involved interpreting the 'si~ns 

of' the tim~s' in li.o:ht of the body of Chri.stian trarlitjon i.n 
order to know what God is saying in diverse cultures. Tt i5 
from this kind of diversity, that unit y in the Church C8n 

• R 
ar~se. 

Theoretical Dimensions of a Shift from a._ylassical to a 

Bel~ti(~ma.!_Conception of. Man 

2J.,3 

A second dimens ion which can increase awareness of.8 sl1 i. ft
int; conception of man, is one which seems to be manifestinç; 
itself in the experimental theorjes of sorne contemporary Nor·th 
American theological authors. 9 'l'he following brief cons i rt~r:1--

8: No one at any of these institutes claimed that this 
kind of resoectful research top-:"ether was an answer. Thev onlv 
saw i t as a" wa;: of achievinss religious un'i ty based on th'e 
diversity of their human experiences. This kind of diversitv 
would have been considered threatening within a c].assica] w0~1.~
view. 

9: Cf. Eulalio Baltazar, God Within Process. New York, 
Paramus, 1970; Gregory Baum, Man Becoming, l~ew York, Herder and 
Herder, 1970; New Horizon: Theological Essays, New York, Paulist 
Press, 1972; Leslie Dewart, Foundations of Belief, New York, 
Herder and Herder, 1969; Eugene Fontinell, Towards a 
Reconstruction of Reli~ion, Garden City, DoUDIeday, 1970, Gabriel 
Moran, The Present Revelation. A Search for Religious.Foundations, 
New York, Herder and Herder, 19721 Ray L. Hart, Unfinished Man 
and the Imagination, New York t Herder' and Herder, 1968. --------



tion of sorne speculations of these theological writers i8 two
fold: firstly, to illustrate certain contemporary trends which 

substantiate the claim that a shift in the perspective nn mAn 

has taken nlacel and sp.condly, to point up that a shift fro~ 
a classical to a relational conception of man opens the d'Jor 

to the Eossibility of even further redefinitions of man. 

In this consideration of theoretical dimensions we do nct 

imply that there is necessarily a connection between thp0~'ip8 

expressed by these al.lthors and our thesis that the offir-:;;1] 

pastoral position of the Church had manifested si~s of ~ shift 
in its concention of man. Nor does mention of sorne thp.f"\r(">tie~l 

insights these authors su~gest imply that their speculati~ns 
are bein~ singled out as inevitable or as the most impcr+ant 
ones in lip,:ht of a change from classical to relational l''oncell-
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·tions. Neither is this section intended as an exhaustivp. stlldv 

or even survey of current theological trends. Nor, as mentiollPn 

previously, does the present consideration of these exp~ri
mental speculations intend to imply that these ideas ar~ bp.inq 

encourap;ed by the institutional Church as the 'only or l0.r-ieR.l 
next step for Christians. 

Since this dissertation has centered its analysis jn the 
kind of God-man relationship encol.tra~ed by the institution?J 
Church in the 1960s, this part of the chapter on sorne thenre
tical dimensions of the shif.+. will ~onfine it~t'lf t0 th"r:r: 
theolN"i "81 .., .... p~t:'! wh; ("''1 ~re "OY.'p.811m:'0seO in any inter~rp.t,~t; 'YI""\ 

of th!=! nod-man reiationshipi an understanding of God, of TTl811 

and of revelation. 

Gregory Baum notes surnrisi-.,g converp'ences C'f thO"crl,t 

which appear from the works of four theoloP.:ical authors. '''hn 



published in North America betwe(~n 1969",:,1972. 10 Baum' S own 
book and those of Baltazar, Uewart and Fontinell differ con
siderably in their methodology and in many significant points 
of what the:v see as 'the God nroblem'. However, "':he four 
noints of consensus which Baum. singles out are sisnific:lnt f~)r 

the purposes of this section since they are concerned w) th ·t;h~ 

God-man relationship. 
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Firstly, Baum believes that the four authors see the world 
as a process. Each 

presents man and his world as an unfinished reality 
that is still in the process of comin~ to be an~ jn 
whose becoming man himself is creatively involve~. 
The world is not a given set of objects, and man js 
not an intelligent substance facing thAse objects ••• 
the human world has been made throua:h man's reSTlonso.s 
to his environment, and we ourselve~ come to be as 
we resoond to the world around us - until we reach 8 

point ~here our free action in turn modifies th~ 
environment, and changes the objective world.11 

Secondly, Baum believes that all four authors, in a 
clearly definable sense teach that man creates himself. 
"Consciousness is not a given; it is created in man by hj ("~ 

response to other people and their world, and this process jr' 

Rome waypasses through his freedom •. ,,12 ba.um' s insights into 

10: Sulalio Balta.zar, God Within Process, New York, Paramus, 
1970; Gregory Baum, Man Becoming, New York, Herder and Herder, 
1970S Leslie Dewart, Foundations of Belief, New York, Herder and 
Herder, 1969; Eugene Fontinell, Towards a Reconstruction of 
Religion, Garden City, Doubleday, 1970. -----.---

11: Baum, ~ew Hor~~on, p.59. 



the importance of this ~onsensus clarify the area of the new 

question. He sees man as being able to come to a knowlf'dJ~e ()f 

this world 

only throu~h a process of interpretation, by which 
he discerns this world in himself.... Si~ce the 
developmp.ntal understanding of man and his INorld 
transcends the simplistic view of subject and 
object it may indeed provide the nossihili ty. for' 
thinking of God in terms beyond the categories of 
subject and object. 1) 

rfhirdly, Baum interprets Fontinell, Dewart and Bal"ta7,ê'r 

as agreeing that man's true being includes who he will bp. 

"Man is not wholly definable in terms of his own powers 8nd 

resources ••• e 'rhl3 definition of man, therefore, inclldes an 

element that transcends him.,,14 This future orientation, in 

Baum' s opinion, drawiS man more d~eply into his humani ty ;md 

allows for God's nresence in man's makin~ of man. 
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rfhis understanding of man as more than man is at anv 9:) "~n 

moment, rests on a belief that a divine mystery is present ~n 

man's becomin~; this, in turn, ouens the door to a reinterpre-
4 ,. 

tation of revelation,l? as weIl ~s a renewed awareness of 

Blondel's insights into the pres~nce of God in aIl of hum~n 

history. Baum sees the direction of this move as signiflcar.t 

since it makes God neither Rn objective nor a subjectivp re':\1.it:v. 

He is not a supreme being facin~ mana 

13: Ibid., p.6J. 

14: Ibid., p.65. 

15: Cf. Gabriel Moran, The Present Revelation; Ray L. Hq1~i:, 

Unfinished Iilan and the Imaginat10n; Greg6rY"BaùÏn~-liIan Becoming. -- _.0- __ ." ... __ ::-. 



Whether God's presence ls described in terms thRt apply simply to the human situation (Font.lnell, Baum) or in terms of a pull toward the future or open background that applies also to the cosmic order (Baltazar, Dewart), the four theolof,ical authors ~ree that this presence is an ever unotjectifiable reality.16 

This means that one ou~ht not to speak in terms of the 
existence of God. 

Gad does not exista he ls not an object of whieh existence may be nredieated. 'There is God ' is not information about a being tha.t exists but the acknowledgement of the deep dimension of historv that transeends history ••• which orientates man toward a more human future. 1? 

Sueh insights suggest the ~ossibility of a move away from 3 
relational understandin~ of the God-man relationship towRrd~~ 
another kind of mutual presence. 

Fourthly, Baum explains, the authors reinterpret the menn-
. f d" t d 18 H t th t f l l.ng 0 lVlne ranscen ence. e sug.ç;es sa, ormer y, 
divine transcendence usually affirmed God as a supreme b~.infr, 
out of time in eternity, outside of man and history. These 
four authors, each in his own way, come. to a reinterpretation 
of divine transcendence in terms of an understanding of it 88 
referring to a dimension of history whic~ is never fully 
expressed, exhausted or absorbed by history.19 It is "é. 
orine i nle pronounc ing- .iud.o:ment on the human struci~urpr; 

16: ~~81lm , on. ~~t.!· , p.64. 

17~ Ibi9.- , -r. 65. 
18; JbJ9;. , p.65. 

19: IbiQ. , p.65. 
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of the present and hence a source of the transformation of m'ln 

and society.n 20 

Baum su~~ests that this way of speakin~ about God's 

presence is a commitment to the critical and constructivp. 

process by which man assumes responsibili ty for his futl1n~, 

personal and social. 

To speak of God's presence without speaking of 
his otherness would, in this perspective, justifv 
contemporary culture and its institutions and 
thus Jock man into patterns he has inherited. 
The otherness of God, as understood by these four 
authors, speaks of the new that i6 being created 
in history.21 

The swing towards a new understanding of God and mf.in. 

which seems to be suglSested "bY a't least t~ree of the auth~rs~?2 
does not make God impersonal. Rather. according to Ballin, hA, 

Dewart and Baltazar, mean that God is personal. 

Man's relationship to the deepest dimension of 
history, the ever new and ~ratuitous summons 
present in his life is personal, that is, (it) 
consists of listening and respondin~, of receiv
in~ ~ifts and being grateful for them, of bein~ 
called, and, like Abrahrun, leaving the ~ast and 
moving with confidence into the future. 3 

20~ Jbid., n.65. 

21: JbiQ., p.66. 

22: Baum would perhaps not believe that Fontinell 

belon~s with the others on this point, sinee he f8els Fontinell 

presents God as a processi ve-rel1.tional God. (cf., .:j<'4.urn, ~p. 

citJ, p.68. 

2): Baum, 2.l!' ci t., pp. 69-7'.). 



So far Baum has considered the need. to reinterpret r-m 

understanding of God and of man. 

This line of thought now raises a third theologicsl Rrp~ 
in need of reinterpretation todayl revelation. If we é'r'f' {"nin.a.: 

to be able to recognize the direction of sorne of the e>meri
mental speculations in regard to the need to reinterpret ~~e 

old understandings of God and man, there is need to reconsirler 
the understanding of revelation. rrhis last phenomenon not 

only moves away from the objectifyin.g, ahistorical, univPt'~'8.1 

cate~ories of the classicists but even goes beyond the rnnr~ 

historical and concrete ones of the relationalists. 

Theologians such as Gabriel Moran, Ray Hart and, 8";:d 11, 

Gre~ory Baum root their study of revelation in its widest 

possible meaning - in human life - rather than beginninr.: with 
i t as a body of truths which enter:-s into hurnan history :1.', ,-. 

message told to man by God. This reinterpretation of revelr-t

tion is so marked that in The Present Reve1:~atiol1 Gabrie 1 Pilorr-m 
himself sees a different fundamental question than he did 
when he wrote Theology of Revelation in 1966. In the latter, --- -_.~ ... _._._-_._--~ .... 
MorRn worked to develo-p the meaning of revelation throu,qh the 

established theolo~ical channels. 

Bee:innine: from texts of Vatican l and a tradi
tional Christology, l tried to show that biblic::l\. 
and Churr.h sources would themselves lead to a 
rnuch broader meaning for the word revelation. 
The conclusion ••• wa~ that revelationis a uni
versaI phenomenon, prese~t in ~he life of every 
individ'l8.1 and all religions. 2

'i' 

24: Moran, 9..E. ci~., p.19. 

" 
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Moran suggests that presently he i5 travelling a route 
which is the reverse of his former book, that is, "1 am 
beginning with a universal meaning of revelation and moving 
toward the Christian community as a possible expression of 

revelation.,,25 He further explains this as establishinp.; a new 
paradigm.26 "Revelation is a paradigm for theology in "~he 
sense that the choice of a pattern-use for the word will deter·· 
mine the fruitfulness of theological inquiry to fOllow.,,27 

~he Present Revelation suggests that the real meanin~ of 

revelation cannot be found in the bible or other theological 
sources. The meaningof revelation can be established only 
through sorne wider human experience (which, of course, can 

include theology).28 Moran's concern throughout this work 18 

to place revelation as the central and MOSt basic starting 
point of theology and of faith. In his opinion, MOst theolo- " 
gians begin with faith and project a meaning onto revelation. 29 

They also frequently think that if revelation is spoken of as 

a. central issue of theology it is assumed to Mean the same a.s 

it did for Barth, Bultmann, etc.)O Thus, according to rvloran, 
they come in the end no further than into theological 
, intramurals ' . 

25: l~~d., p.20. 

26: Thomas S8 KUhn, The Structure of Scientific Revolu
ti~. Chicago, Chicago University Press, 1968, is"the souïrëe 
of the meaning of 12aradigm as used by Moran in this contpxt. 
Prior to this, Moran used paradi~m to Mean simply a model to 
be imitated. 

27! Moran, 2.E. .ci t. , p.21. 

28: Ibid., p.21. 

29~ Ibid., p.45. 

)0: Ibid., p.22. 



Moran attemnts to establish the hum an founda"tions of 
revelation by closin~ the fissure between object/subjeo~ qnd 

develc'j)ing the distinction between them in terms of the .rel8.

tional ~tructures of reality. These in turn can be ways fQr 

under8tandin~ human experience. This understandinl!. of hll'T1~n 

exnerience brin~s Moran 
is more than human?,,31 

humant at least in the 

to the question: "whether revela I~ i on 
He concludes that it is more thAn 

sense that human experience inclurles 
more tha.'1 the human. Human experiences bear wi thin themf:~~ 1'/98 

the elements of a non-human world 7 for example, the sea h8~ a 

certain 'superiority' to man in the sense that it gave bir'th 
to man. 32 In this way Gabriel rvIoran tries "to understand 

the non-human other which men from earliest da.ys have enenun
tered in their religious acts.,,33 

The worki ng lmderstanding of ' divine', accordin.c; to l'iI0rnn. 

imnlies this sense of the more than human. The emphasis ;s . _ ... _-
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placed, therefore, on the continui:t~ between the human and 

divine. Within the context of this understanding of the cli.v1np., 

Moran develops his speculations in regard to revelation. He 

does not see revelation as a universal, ahistorical pronounC0-

ment coming into man's life as a message from outside of t,hélt 
life and then passed on unt'ouched by. centuries of thought anrl 

response. MorR.n sees it, instead, as arisin~ from the CO!lt:i.n
uity between the human and divine and finding diverse 
expressions in uniquely personal and cultural experience~. 

31: Ib}d., p.149. 

32: Ibid~, p.150. 



This kind of experimental theological speculation regartHnrr 

the continui ty between the human and the divine can enCOllr8g~~ 
a greater awareness of the role of perspectivity in revelat.ion4 

Ray L. Hart seems to share the same insight from wit'Ii.n 
a very different context when he wri tes of the ab8urdi t "\7 ~.t 

this present point in history of speaking of a "univers.,l 
history", or a common history out of which all men everywhere 
have their being. 

A telling point against the actuality of such a 
history is the fact that there i8 no universal 
lan~uage, and nothing is sillier, pac~ Geor~e 
Bernard Shaw and all forms of Espe~ant9", than th~ 
effort to create a universal langu~e in advance 
of a univers al history. The time may come ••• 
when men will stand out of a universal history. 
But for the time being, we "see" as our several 
and r.adically different ·historical images let 
us "see". This is of no small moment for a 
doctrine of revelationa revelation solicits us 
to be, out of our own history, before God the 
Lord of the A~es. It does not lay my western 
historicity upon a Vietnamese peasant as the 
condition of his being authentic man before God, 
nor does it subjugate" our two historicities to 
sorne primordial or even eschatological universal 
history.34 

Theological speculations which dO.not place the root~ of 
revelation exclusively in biblical tradition have not arrive~ 

34: Ray. L. Hart, 2~. 9it19 p.212. Further development 
of this work would take us beyond the scope of this dissA.r-s8.
tion. However, a study of this theological book sep.ms fnncla
mental to an understanding of th,~ question of revelatio!" :;inco. 
it deals with the links between the creative imagination ~nd 
revelation. 



on the contemporary theological scene as if fully blown from 
the brain of Zeus. Their roots go back at least as far 8S 

Maurice Blondel. Gregory Baum sees Blondel as "the initintor, 
in the Catholic Church, of a new style of thinkin~ about tl1:=li: 

transcendent, redempti ve mystery in human history which ".vCJ 

calI GOd.,,35 

Even though Blondel was a man out of his times his r.on
viction that God is redemptively present to the whole of h\.1'118t1 

history, indeed that this redempti ve presence "takes pl~l: e .i n 

human life and creates history,,,36 has had an irreversible 
impact on theological thought. His rejection of extrinr,i~ipm, 
that is, of a divine revelation bursting into the human aren~ 
as a message from God, has becomg almost a sine qua non in ~nv 

serious reinterpretation of revelation tOday.37 

Blondel subst i tutes immanentism for extrinsi:ci s.m. 13:', 
immanentism he means a method which asserts that no truth C8.n 

exist which does not arise from man' s experience of rea' 1 !,y. 

Truth is, accordin~ to Blond~l, nresent ln man's action. 
Reflection ou man's action, as Baum explains Blondel, results 
in a discovery of man' s values, his vision of life and h ~ s vi 0",1 

f 1 " t "A t"" tif 1" t Il ,S o rea l.y. C lon lncarna es man s grasp 0 rea l y •... 

15: Baum, M~ Becomina, p.l. 

16: lb ~2-" p. 11. 

37: This brief reference ta Blondel illustrates th1t the 
theory has been Ion.?; in Catholic theolo8"ical circlt~s, 1 f neVR!' 

within official ones. 
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The philosopher sees man's unending conçern leadin~ him to 
wider circles of action. He discovers his world, organi7.es 
it, cornes to love others, assumes responsibility for the~. 
expands this love to embrace his own family, nation, whol~ 
human race and, inevitably, it leads to an option. eithel" h~ 
will follow his concerns and open himself to the infinire, or 
close himself into the finite order and violate the thrl.lst of 
his own action. 39 

This cursory consideration of sorne of the experimertaJ. 
snecula.tions of these contemporary theological authors can 
increase awareness of the theoretical dimensions of a shift in 
the conception of man. The ways in which goq, man and :r.~v~~.:}
~~2n are reinterpreted in these recent books, sug~est that 
perhaps another shift in the Chur.ch's perspective on man co1l10 
be takin~ place. We mention again that this kind of shift l~ 
only one amonp.: many that are possible today. Likewise, the 
reinterpretations of God, man and revelation suggested by thpsp. 
theological authors are only sorne among many others possih10. 
They were referred to as illustrations of the kind of experi
mental speculations occurring in North America today which' ha'!", 
multiple theological implicationn. 

The reinterpretations sugl2;eRted by these authors wO'.üd 
involve Christians in questioninp: even their givens, for th0. 
tradi tional interpretations of God, man and revelation \'!}Ü~}l 
were unquestioned up until this decade are bein~ :reinterpr-eted 
by these authors. This questioning of the givens could he 8 

39: Ibiq., p.l? 

22? 
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sign of a future shift away from a relational world-vie",r tO'li8..rds 

a newly emergin~ ones one entailin~ as profound a shift 8S 

that from a classical to a relational perspective. 

However, i t may be that, instead, the relational v ipw (') t' 

man will go through many 'neo-relational' types of develonmen"t 

before the Church as an institution shifts away from it c~~

pletely. If this is the case, then what we are suggestinr-: afl 

a possible new perspective May become, by process of one

dimensional reductionism, merely an updated version of relation:'J.l 

man. If this latter should become the case, this 'new' under

standin~ would become to a relational view of man what 1'!'3.!\S

cendental Thomism has become to a classical view of him. 40 

40: Transcendental Thomism is various1y described. (Herp 
we draw on the works of Les1ie Dewart, Foundations of Belief, 
Apnendix 2, -Po499-522; Gregory Baum, ~~. Beècrnrne, pp. 26':';Œ;-· 
O. Muck, The Transcendental Met.hod, New York, 1968). 
Tt is an ap-r:roach to understaiî.d~ St. Thomas Aquinas which 

.be.gan with Joseph Maréchal under the influence of Blond0.1. SüIn~ 
of its weIl known proponents are Karl Rahner, Bernard 1011(,)1'1'"81'"'. 
Johannes Lotz, André Marc, and Emerich Coreth. Transcendent9.1 
Thomism's central preoccunation is with the questions of th~ 
'object known' and the 'subject who knows'. Its method is 
called 'transcendenta.l' since i t was adopted from German nhi 1-
osophy of the nineteenth century which was concerned with the 
presuppositions and limi ts of knowledge as an approach ta mf't~-· 
physicso The main distinction is drawn between what a man 
knows and "Cuts into words and the vaster truth that is co~knO\'rl1 
and co-intènded in his explicit knowledge. Baum sug~ests th8t 
i t is upon this distinction that Catholic theologians ha"'" hf'!en 
able to re .iect the extrinsic appr.eciation of revelation. Wi .1-: l' i n 
this understanding, divine self-~ommllnication is offeren in 
human life and, if accepted, is implicitly co-known and cn
intended in man' s knowledge of the fini te world (cf. Baum, '\:l. 2',1). 
Be this as it may, Transcéndent::t1. Thomism's -preoccuoation with 
reconciling its new philosophical insi~hts with the theology 0f 
Thomas exemplifies our exact -point: the shift in world-views i~ 
very ETradual, i t ca.n make no leans. New i lî!O ights. if the"; ar? 
to last historicall:v, are usua11v integrated into the e1lrrentl" 
existinp-; thought structures and th en usually the origin;:11 af1d 
profound insi~ht moves beyond that structure, loosen{n~ ~ncient 
cornerstones of thought. Cf. Dewart, 9P' ~j!., pp.500-501 f0r 
distinction bl?twe~n '1'-r.:.:m':;CP l 1den+.:1l '1'hornism ann. Nqn-'T'h()T1'!~ ,,-,-. 
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'Php +hporetical. dimensionR ~f the shift in th~ Chur~h's 

pers~e~tive on man mentioned in this section are intended onl,~ 

to be tentative projections and illustrations of the kinrl o~ 

theolol"ical sneculation ,9;oing on in North Ameri..ca at t"'Je hen:in
nin~ of the 1970s. Since the traditonal interpretation~ of 
three of the most basic P.;'ivens of the faith are beine; qtl~stinned 
by the authors discussed, we can suggest that a new con<",P T1tlon 

of man 9..~u).~ emerge from these reinternretations. If th i.r. 
should occur, it would be a conception of man unlike thn 

classical or relational, since it would question the &1y~nf AS 

weIl as the way in which these should be taken up. 

Not only would any further development of the theoretlc;1.] 
dimensions be material for another dissertation, but alc::o an~ .. · 
further su~gestions on the kinds of thpological questi~ns 

arising from within this dimension would go beyond the s<:opp 

of this present thesis. We note, therefore, merely by \"8:'1 IJf 

examples, that the kind of questions raised from within pi..thr7' 

a classical or a relational perspective would be considrrad 
fa:].se questions from within any "Cossible future view of nl~l'"' 

which may be emerging. 

Sorne examples of these false ql~estions would be 1 WhR.t j s 
the future of marriaR;e as an instituti.on? Will the Chur,:,h. 
chanp,;e i ts teachinp; on birth control? Will the Church HIlo'" 

priests to marry? Is celibacy still a valid life style tnd~y? 
Should priests active].y particip~te in politics - take q D08i

tion in regard to war, run for political offices? Should 
Christians be conscientious objeetors to all wars'? Shonld men 
and women have idE:'ntical roles in the same insti tilt ion 'n' 

society1 



Whether these questions arise from within a classir~l or 
a relational perspective, they fully expect an authorittlt:Î.vp. 
answer. Depending on which way the answer comes, it cOllld 
then be cate~orized as 'liberal' or 'conservative'. If th9 

answers are: "Yes, priests can marry; divorce iR l)ossiblfc'! 
Catholics can use the pill; women can be ordained;" these 
answers are labeled 'liberal'. If these questions are r:iven 

negative answers, they are labeled 'conservative'. Ea~h 

attemnt te answer such questions perpetuates the remnantf; of 

:232 

a classical and prolongs the ambigui ty of the rellltiona l 'Norld
views. In either case, the Church as institution does no+ m0ve 

out of its long established role as 'problem solver'. 

The speculations of the theological authors mentionod, 
however, maye in the direction of making "relationalis!Il" t.hp 

content - or the new p.;i ven - for concepts of both God and may ,. 

Different questions are implied by this kind of movement. 
Responses to _~hese questions inv~lve a reinterpretation ._~f 

givens rather than sU6';gestions on ways in which the sa.l:r!.e_f) v~!l.~. 
could be taken un differently., Questions as to whether or not 
there is salvation after death, evil ie a phenomenon or forre 
outside of man, the division between ordained priest and neonle 
is a valid distinction, etc., all require interpretation in 
lip.;ht of both the body of tradition and the conception nf J1l~Y' 

which may be newly emerging. Whatever the diverse responses 
of the insti~utional Church might be, they would seem ta pre
suppose "relationalism" as the new given. 

'rhe purpose of these sections on the practical and ~r_er)

retical dimensions implied by a shift from a classical ta 8 

relational world-view was to point up thai; the phenomenQr of 
a shift in the conception of man has implications whicl'. ex.te111 

beyond the hierarchically approved position of pastoraJ lnlhJ \

cations. 



CONCLUSIONS 

The initial question of this thesis is answered affirma
tively. We maintain there has been a shift in the conception 
of man in the Roman Catholic Church as an institution. 

233 

The gen~~.! purpose of this dissertation 15 ta SUgt;C3"t 

that partially accounting for and underlying the apparent shift 
in the emphasis on values in North America in the 19609 was 
a shift in the very understanding of man himself. Althour,h it 
was beyond the scope of this dissertation to develop this 
suggestion, it is hoped that our specifie study of9ne institu
tion ,in North America in which such a shift apparently occurredJ 
the Roman Catholic Church, contributes to the on-going schola.rlv 
study of the 'Places and ways in which the shift seemed to oe 
occurring in the North American society in the 1960s. 

The metho~ "employed to arrive ~t the construction of. 

a perspective on man underlying each of the three pUblieations 
used in this dissertation is that of a comparative analysis cf 
the texts. 'We center the analysis in a consideration of the 
emphases placed on the faith-content and the kind of God-man 
relationship encouraged by the institutional Church in e~~h 
~ublication. We deal with the material in terms of two 
phenomena familiar in the everyday process of integratiol1J 
a) the starting points of manls life which are 50 basic that 
they are considered gi.~, and, b) the ~rocess by which he 
chooses the ways in which he should take up these givens. Life 
develops or does not develop in proportion to the wa:y in which 
man takes up the givens of his life. In the case of this 
dissertation, we consider the content of faith as presented bv 

the insti tutional RCC as giv~ns and the way in which m8.n j s 
encouraged to take them up gives an indication of the k:ind of 
God-man relationship the Church was encouraging by the publica
tion of a particular pastoral work. 
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The interpretation of this chanp;e in world-views gjven in 
this dissertation is not intended ta suggest that one world
view i9 better than the other,merely that there is a differ~nce 
between them, and, therefore, that the integrity of the God
man relationships encouraged by the institutional Church are 
.D~lative to their time and place in history and clllture. For 
example, unity-through-diversity is as normal a form of inte
gration for relational man as he takes up his life in relation 
ta God as uni ty-throue;h-uniformi ty is a normal form of j ntep;r8-' 
tion for classical man as he takes up his life by confot'ming in 
order to "fit himself into" the acceptable roles within the 
institution. 

As stated in the Preface of this dissertation, the ~u~gested 
theological implications and conclusions of this study were 
broadened as a result oÎ the research and time spent at the three 
pastoral institutes of Lumen Vitae in Bruxelles, l'Institut 
Supérieur de Pastorale Catéchétique de l'Institut Catholique in 
Paris, and, the Nijmegen Higher Institute in the NetherlR.nds. 
As a result of studying the directions of these institutes 
between 1960 and 1970, the suggestion of a shift in the perspec
tive on man can be appreciated as a practical dimension to what 
might have otherwise been considered exclusively the resHlt of 
a study of three' pastoral publicatio.ns. 

Besides the practical dimensions of this dissertation, there 
are as weIl theoretical ones. The theoretical dimensions have 
roots in the writings of sorne contemporary North American theo
logical authors. The experimental speculations of these wrjterc: 
which calI for a reinterpretation of our understanding of God. 
man and revelation make it possible for us to sug,gest that as a 
result of the shift from a classical to a relational conception 
of man which we maintain took place within the institutional 
Church, the door opens to a newly emerging perspective on man. 
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As a result of a comparative analysis of three pastoral 
publications used with hierarch~~ approval in North America 
between 1958 and 1970, we suggest that the Church did not repeat 
in the Pastoral Constitution or in the Dutch catechisrn the 
centuries old understanding of man expressed in the Baltimore 
catechisme This apparent change in the understanding of man iG 
discussed in this dissertation in terms of a move away from a 
classical conception of man towards a relational view. 

The thesis that there has been a shift in an understandinp.: 
of man which underlies these works does not imply that the 
change was a deliberate or even a conscious move on the part of 
the Church. Nor does it imply that a clear-cut break from the 
classical perspective occurred. Rather, this shift is discussed 
in terms of an encouragement for man to move away from a 
classical type relationship with God towards a relational onp-. 
We suggest there is no indication the institutional Church ,w~s 
aware that underlyin~ its reinterpretation of its content of 
faith and of its God-man relationship is a chan~e in its ner
spective on man. Indeed, the North American Church of the 196()f~ 

never officially recognized it was simultaneously encouraging 
Christians to develop two different kinds of relationship with 
God and their world. 

~~he PastoJ:§.~Gonsti "tutl:QL! is a pi votal example of th is 
ambigui tyo It encout'f1.ges man to develop his relationsh i 0 wi th 
God in ways'typical of both a classical and a relational per
spective on man. For this reason, we maintain there i8 no olle 
concention of man which controls the direction of the Constitu
tion. Likewise, the concommitant use of the Baltimore and JJutch 
catechisms in North America suggests that the insti tutional 
Church was not aware it "officially" was expressinf\ tV/a difforent 

understandings of man. 
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APPENDIX l 

THE HISTORICAL ROOTS OF THE 

BALTIMORE CATECHISM 
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There is a twofold purpose of this brief historical ~ection 

on the roots of the catechism " ••• pre~ared and enjoined by 
order of the third Plenary Council of Baltimore, for the use of 
Catholics in the United States."t First, its purpose i5 te noint 

up why it can be stated that the RCC as institution has nct 
changed significantly its working classical conception of man in 
its catechetical pUblications from at least the Middle Ages until 
the 1960s. And, if we accept that Robert Bellarmine was .influ
enced by Augustine's catechism,2 this classical world-view does 
not seem to have been displaced since the Patristic Age. Second, 
its purpose is to point up what a frail hold the Baltimor.p cat~
chism has on the title of "national" catechisme In order te 
accomplish these two aims, this section is a curso~y hjstorv of 
the more immediate roots of the Baltimore catechisme 

Although it has not been possible to discover with any 
certainty the sources and author(s) of this work, it is possible 
to arrive at the generally accepted consensus of those who a.gree 

tl Nicolai Nilles, Commentaria inConcilium Plenarium 
-gal timorense rrertium, Pars -~ëta Concilie Edi tic - Dcrn8stlca 
PI"ivatis Auditorum Usilius Accomodate. Oeniponte ex officlna 
F. Rauch (C. Pustet), t888. 

21 Gerard S. Sloyan, editor, Modern Catecheticsi Message 
and r\~ethod in Relil;ious Formation, "The Influence of Bellay'm ine" , 
New York, Macmillan, 1968, footnote 11, p.70. 
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on probable sources and authors. 3 Sloyan mentions "the clearest 
cl.aimant to the title (of primary source) seems to be a volume of 
unacknowledged origins. entitled 'An Abridgement of ChristiRn 
Doctrine', ••• widely available before 1860".4 Also, Jcseoh 
DeHarbe's Catechism (Katholischer Katechismus oder Lehrbe~riff 
Regensburg, 1847) a~peared in United States edit ions before 1882 
(Creed, Commandments, Means of Grace). Circulating as well in 
1865 was the bilingual (Gaelic-English) catechism compiled by 

-"i 

31 This research into the question of the probab18 commnn 
sources drawsupon The Ecclesiastical Review 1927-19)6. 'rhesp. 
sources are referred to by almost evëryone who has written on 
this problem, as well as Gerard S. Sloyan's Modern Catecheticsl 
Messa,ge and Iv'Iethod in Religious Formation, lSfoS:--We ar"ë -üsing 
as weIl the "De-ëreta Conc-ilii Plenarfi Bal timorensis Tertii" ( i884) 
to which we were able to gain access through the library 0f the 
Catholic University of America, and we are drawin~ upon a conver
sation with Rev. Joseph B. Collins S.T.D., Ph.D. of the National 
Office of the Confraternity of Christian Doctrine, Washingtot1 t D,C., 
who is an acknowledged scholar in the field of catechetics and has 
been consistently involved with nreliminary discussions, revieions, 
and research questions trying to establish the sources and authors 
of the Baltimore catechisme 

41 Sloyan, op. cit., p.8). 
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John McHale, Archbishop of Tuam. 5 In light of the use of the 
Dutch catechism6 in this dissertation, it is interestin8: to n~te 
that the Baltimore catechism which was "to enjoy tacit acceptance 
and widespread use, and become the national catechism of English
speaking Catholics (in the United States) in fact, if not in the 
usual sense of formal adoption by the entire (Arnerican) hier
archy",7 was never to receive full hierarchical approbation. In 

fact, " ••• once this 1885 Council was dissolved, the archbishops 
of the country as a national body never attended. to it further 
except to cope with the cornplaints against it in their annual 
meetings of 1895".8 

51 John McHale, The Christian Doctrine, DUblin, Warren, 
1865. During a reading of this little buff colored catechisrn in 
the Library of the Catholic University of America, Washington, D.C., 
we noticed a very curious answer which we only later diBcovered 
had caught G •. Sloyan's eye (cf., p.84). On page 22 of fIlcHale a 
rnistake is made in answering the questionr "By what authority do 
you divide the catechisrn into these four parts?" (previous]y 
listed as to believe; to fulfill the commandments; to recejve the 
sacraments and to put our hope in God by prayer). The answer 
readsl "By the authority, and after the example of the best and 
most explanatory catechism that has ever been compiled. 1t What 1s 
that? Answert "The Catechism of the Council of Trent, composed 
under the direction of the first authority in the Catholic Church 
and earnestly recommended to aIl pastors in their instruction of 
the fai thful. .. (The order in Trent' s catechism is (1) fai th and 
creed; (2) sacramentsl (3) decaloguel (4) nrayer and its necessit~r). 
The point is not only the question of how this mistake found its 
way into McHale's catechism, but also that the Irish bishops must 
have had little knowledge of the implications of the orderings in 
the Catechism of the Council of Trent. (cf. footnote 44, pp. 249-
250. '. . ...---- . . 

6. A New Catechisml Catholic Faith for Adults new author
ized edition, with Supplement, New York, Herder and ~rd~r, 1969. 

71 Sloyan, op. cit., p.86. 

8: Jbid., p.85; John K. Sharp, ItHow the Baltimore Catechisrn 
Originated", rrhe Ecclesiastical Review 81 (December, 1929), p.58L 



In an effort to recall the events surrounding the attempt 

of the hierarchy to decide on a national catechism,9 Sebastian 
C. Messmer, Archbishop of Milwaukee, 10 recalled from his own 

private minutes taken at the meeting and from the printed 
(unpublished) minutes the Council sent to Rome thata 1) a circular 

was sent to all the Archbishops fully two months before thf) 
Council: 2) an "out of time" report was read and referred back to 

the Commission, and, at this meeting there was "a stronp; ',('ntjment 

in favor of Butler's Catechism •••• ll But the opinion in favor of 

a new catechism prevailed." J) the catechism question then arose 
within the regular agenda in the Private Congregation, 

November 29, and in its report, the Commission su~gested 8€ver81 

changes to the schema. They were adopted, and, from th~ minlltes. 
Messmer believes that it was at this meeting that a new Cnmmj.ssion 

of Bishops was appointed, and they were, as he recalls, to report 
once more to the Council. 12 4) This report was given, 
December 6. 

At that meetin~ a draft (printed on galley proofs) of the new 
catechism was distributed to the Bishops for their suggestions. 
Time must have been too short however, because the Bishops were 

91 This effort spanned the ftrst three Plenary Councils of 
Baltimore 1 1852, 1866, 1885. 

101 Sharp, OP. cit., p.574. The following four statements 
are from lVIessmer'srecollections contained in a letter to Sh~rp, 
December 4, 1928. 

III James Butler, Catechism of the biocese of Limerick t 

revised edition, Cork, Guy and Company, 1775. Butler wasArchbishoT' 
of Cashel 1774-1791 and the Synod of lViaynooth claimed its 1782 
revision. It is often referred to as the Maynooth Catpchism and 
would have been a most recently accepted catechism for the bishops 
gathered in Baltimore in 1884. 

121 Sharp, OP. ci~., p.575. 



requested to forward their suggestions to Bishop Spaldin~ of Peoria 

and he was to make a full report to thenext Conference of Arch
bishops. After the Archbishops had adopted the final form of the 

new catechism, it was only then to be given to Spalding for Dubli

cation. Messmer does not know the sequence of events that 

followed. 13 

He does recall, however, that "from beginning to end, the 

greatest stress was laid on havine; a. uniform catechism for all our 

Dioceses •••• To several objections raised at th~ last meeting that 

the proposed catechism was very imperfect, in fact inferior, 

answer was made that uniformi ty was more important •••• " r',1pssmer 

writes that he has Ha faint recollection that the Catechj.sm 

Commission placed the actual making of the New Catechism in t~p 

h d f M ' d C 'l' ,,15 an s 0 onslgnor e oncl 10 •••• 

This recollect:ion that Monsignor Jannarius de Concl1io of 
St. Michael's Church, Jersey City, New Jersey was the f\nal author 

was further supported by Rev. John R. Hogan, Superintendent of 

Catholic Schools, Cleveland; Rev. Joseph SChrembs, Bisho~ of 
Cleveland; Bishop Denis 0' Connell and Rev. Michael J. D\lffy. Ne' . .., 
York. 16 

Others, however, recalled different authors. Rev. Francis 

Moran, Rector of St. Mary' s Seminary, Cleveland, Ohio, said 

O'Connell had thought Dr. Moes had contributed: Rev. ~. J. O'Reilly 

of St. Patrick's Church, Danville, Illinois, had written that he 

13' Ibid. , pp.574-575. 

14. Ibid. , pp. 575-576. 

15 t Ibid., p •. 576. 

16. Ibid. , pp. 578-579. 



had lived with Bishop Spalding as pastor of hiR Cathedral anr. 
Chancellor of Peoria for fourteen years, and was under the 
impression that Spalding had done most of the work. 17 

Perhaps Rev. Thomas McMillan, C.S.P., joint editor with 
Rev. Dr. Fox of the revised DeHarbe's Catechism, had a kgv to thû 
solutionl he had the opinion that the catechisrn was to have been 
cornposed only after questionnaires had been sent out to and 
received frorn veteran teachers of the whole country, but that 
"Bishop Spalding, of irnpetuous nature, foresaw much protracted 
discussion, and, with the permission of the Archbishop of Baltimore 
(Gibbons), hurried its preparation. H18 

The final stages of this preparation seern to have taken 
place at St. Paul's Church, New York City where both Spàlding and 
Monsignor de Concilio were guests of the Paulist Fathers frem the 
end of the Council in early December, 1884 until at least 
January 25, 18850 Spalding preached at the dedication of thi8 
Church on this date and, according to McMillan (in a 1929 converSR
tion with Sharp) , both worked on the catechisrn. 19 

From F. A. Walsh's article, one can conclude logically that 
de Concflio had a great influence on its compilation. In the 
Mullen Library of the Catholic Univ~rsity of America, there i~ a 
copy of its translation into Italian with the note "Hurnbl~ respects 
of the author De C."a and de Concilio held the coPyright .~!! th~ 

Italian edition. 20 

171 I"QJp.8 , pp. 579-580. 

18. Ibid. , pp. 579-580. 

191 Ib!~. , p.580. 

201 F. A. Walsh, "More About the Catechisrn of the Council of 
Baltimore", rfhe Ecclesiastical Review 95 (July-December, 1916). 
p. 278. 



According to Walsh, "The catechism cornmonly called the cate
chism of the Third Council of Baltimore' had been printed before 
either the recognition at Rome or the promulgation of this reco~
nit ion by Cardinal Gibbons.,,21 It must have been precisely the 
way in which this approval carne about that prompted J. A. Newman 
to write to the Editor of The Ecclesiastical Review in 19)6 
suggesting that the word "enjoined" be d~leted from the title 
page of the catechisml 

As a necessary condition that the decree of the 
Third Baltimore Council should have any bindin~ 
force, "enjoining" the use of the Baltimore 
Catechism, the Council expressly decreed that 
the proposed catechism be submitted to the body 
of archbishops (of the United States) and be 
"examined" (reviewed, authenticated) by them. 22 

Thefollowing will place Newman's excerpt from the proceedin~s of 
the Third Plenary Council in fuller contextl 

••• '., Re igi tur mature perpensa statuimus ut 
comitatus instituatur Rmorum. Episcoporum 
quorum eritl 1) Catechismum seligere et 
si opus fuerit emendare aut de novo exarare, 
prout magis necessarium et opportunum 
aestimaverint. 2) Opus suum ita perfectum 
ad coetum Rmorum. Archiepiscoporum remittere 
qui denuo catechismum recognoscent, et typis 
accurate mandan curabunt. 2) 

Newman continues that this proposed catechism in question Vias 
never submittcd to the body of archbishops (of the United Statp.s)t 
nor was it ever "exarnined" by them. The requirements of the 

211 Ibid. ~ p. 275. 

221 J. A. Newman "Authoriz.ation of the Baltimore Catechism", 
The Ecclesiastical Review 94 (June-December,1936), p.51B. 

2): Decreta Concilii Plenarii Baltimorensis Tert~~, A.D. 
MDCCCLXXXIV. Praeside Illmo ae: Revrno. Jacobo Gibbons, Arch. 
Balt. at Dele~ato Apostolico, Baltimorae: Typis Joannis fv1urphy 
Sociorum, MDCCCLXXXVI, p.119-120. 



Baltimore Council therefore, were never fulfilled, its "enjoining" 

decree never became a reali ty. "In truth, the rea~, &.em~JJ.!§., 

Baltimore catechism never c~~e into existence. The approval of 
Archbishop Gibbons in no sense fulfills the requirements of the 
Third Plenary Council. Archbishop Gibbons spoke ••• for one 

archbishop, and not for aIl... (as was required by the Baltimore 
decree). ,,24 The fact that Gibbons was Apostolk Delegate of the 

United States did not empower him to act for aIl the archbishops 
of the country, since every bishop has the right to decide what 
text he wishes used in his own diocese. 

Rev. John J. Glennon, Archbishop of St. Louis, wrote to 

Sharp25 that the question arose regarding the advisability of 

revising a catechism that was, in the first place, quite unpopu]ar. 

It was decided that Gibbons should consult and th en appoint a 

special committee with Archbishop Kain of St. Louis, Chairman, in 

order to revise the catechism according to the suggestions of aIl 
the bishops. After this, writes Glennon in 1928, there seelllR ta 

have been "no definite action by the archbishops then, nor by the 
bishops since then.,,26 

One explanation offered for this lack of any attempt te 
revise the catechism is suggested by Francis Pe Harvey of the 
Sulpician Seminary in Washington, D •. C. He proposes to :~harr.,27 
that perhaps they realize the inherent diffjculties of makinp.; ;;1 

catechism "national" in a country with "prepossessions from var.ious 
early training in a Church sprean in the different sections of a 

241 Newman, 0"0. ci t., p.518. 

251 December 13, 1928. 

261 John J. Glennon to Sharp, QE. cit., p.581. 

271 Sharp, QE. cit., PP.582-583. 
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vast country." He also sug~ests that the delay is accounted for 
partly by rumors that the Holy See was contemplating a univer~al 
catechism, and partly by the death of Archbishop Kain (1903), 
President of the Committee. (It was to be 1935-1941 before the 
revis ion was to take place. It is this revision (No.2) that is 
being used in this dissertation and was to be so widely used 
throughout the United States). 

The basic sources used by the author(s) of the Baltimor~ 
catechism. are more complicated to discover than are i ts author( s). 
Sloyan maintains that textual criticism establishes Butler's 
Catechism of the Diocese of Limerick, and the manual done by :the 
Christian Brothers as the basic ones. 28 These were influenced by 
Carroll's Abridgement of Christian Doctrine, 1772,29 and McCaffrey's 
catechism. 30 

"Presbyter Septuat?;enarius,,31 believes both Butler's and the 
catechism of the Christian Brothers were basic sources. Rev. 

28: Sloyan, 2E. ci~., pp.89-90, footnote 50. 
29 J Sharp' s article men.tions that the Carroll catechism was "undoubtedly an English importation. The Catholic Encyclopedia V, 81, Col. l, states that this was approved by Archbishop Carroll ••• (it) was probably the English Bishop Challoner's Abridg~~ent_~f Christian Doctrine, produced in 1772 at St. Omer ••• (which)was in turn derived from the Catechism of Laurence Vaux of Manchester, 1597, and from the Abstract of the Douai Catechism wri tt en in ttS /-l-9 by Henry Turberville" QE.. cit. p.584Q Also, Sloyan mentions (pp.82-83) that Carroll put out an abridgement of Bishop Hay's catechism (An Abrid1ement of the Christian Doctrine, Philadelphia, Matthew Carey, 1803 , and many of its questions and answers found their way into the Baltimore catechism of 1885. 

30: We know McCaffrey was President of Mt. St. Mary's Seminary, Emmi tsburg and that his catechism was l'ecommended to the Second Plenary Council, 1866. 

31: ·Presbyter Septua.ç;enarjus, "Why Not Have a Better Catechism," The Ecclesiastical Review 76 (February, 1927), p.166. 



Raymond J. O'Brien32 mentions that the Carroll catechism was in 
its twe~h printing by 17931 that it was adopted by a decree of 
the First Diocesan Synod of Philadelphia, 1832; that it was 
approved in the next Provincial Council of Baltimore; that it was 
decreed the catechism for the English-speaking by the First 
Diocesan Syn0d of St. Louis, 1839; and, finally that Bishop Fenwick 
of Boston issued its revision in 1843. O'Brien concludes this 
listing by saying "the Baltimore catechism is a synthesis of aIl 
that seemed best in the earlier catechisms, but combined with its 
original matter is much that was taken from McCaffrey's and Blltlp.r's 

catechisms.,,33 

"Presbyter Septuagenarius" connects the Baltimore catechism 
as closer to that of Butler's by remarking that "the author" nf 
the Baltimore catechism accepted the task (of compiling) 
" •.•• evidently convinced that the burden of his dut y consisted 
in removing the more objectionable features in Dr. Butler's 
manual.,,34 

Rev. Dr. Joseph B. Collins, currently at the National Office 
Confraternity of Christian Doctrine, Washington, D.C. recalls that 
the conclusion of his own comparative study of Butler's catechism 
with that of Baltimore was that 75-80% of the latter wa~ almost 
word for ward from the catechism of- Cashel. 35 

321 Raymond J. O'Brien, î!le Histol;'Y of Our Engl~§_lLCa~.§chisl!!., 
L, F~jJlt-~min~~ of the Quigley Preparatory Seminary of Chicago. 
(June, 1920), p.253. 

331 Sharp, QE. cit., PP.584-585. 

34. Presbyter Septuagenarius, .9J? ci1'i p.167. 

351 rfhis was learned in an informaI conversation with Father. 
Collins at the National Office i.n Washington, D.C., July, 1972. 
Father Collins was involved in research for the 1935-1941 revision 
of the Baltimore catechisme His book, Teaching R~lig}2nl ~n 
Introducti"n ta Catechetics provert mOAt h~lpful. 
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W~]sh ~onclunp.s his st"dy on tho. Sf)urc(.>~ qnd l=Juthoritv of 

the Baltimorr.> catechism with the in~i~ht that "thp. ~p.np.r~l re~ult 

of the compari~on made hetween the (below) nameo catechi~ms is 
almost nee-ative.,,)6 Walsh continues that thp. onlv Ital i.::tn catechism 

at harld which nossiblv couIn have bP.f':'n llsed hv de Concilio is 

"Tjno~rafia Editr. Degli Accattoncelli", p '1blishp.d in N~ples, 1875. 
He ~ees no re!=;emblance between this catechism and that of 

BaJtiTJlore's or betwt:>en this one and de Concilio's translation. Nor 
dops Walsh believe there is any resemblance between the Baltimore 

cat'?chism and the edition of the one of Robert Bellarmine in 185), 
iS~lled for students of. the Propaganda. Walsh conclunes that no 

one of themhcan be said to have anv more l'oints of re~emblance 
wjth thn Baltimore ~atechism than would be expected from author~ 

de~ling with material so dOP..;lTlatically certain as that ordinarily 
included in catechisms."J7 

Mary C. Bryce was of similar oplnlon when she mentioned two 
reA80ns for her selection of the Baltimore catechism as a signifi
cant influence on widelv used f'lp.mentary religion text books. J8 

She saw the catechism as si~nificant because it was (in 1970), the 

onJ~r national catechism written for the use of the HCC in the 

United States. Yet, she considers the catechism itself insignifi-

,6. Walsh, 00. cit., p.279 lists threel the catechism of 
Bishop James Butler, botOh il1 i ts sma.ll edi tion and i ts revised and 
enlar,ged edi tion as recommended hy the fOllr Archbishops of Ireland~ 
the general catechism of Chri~tian Doctrine made by the Sulpician 
BiShop Aue;ustin Verot, printp.d in Baltimore, by John lVIurphy and 
Company, 1869; Catechism of Christian Doctrine in the Muller 
nc. SS. R" Series,-approvedby Archbishop r:r:-Bayley of Baltimore, 
1875. 

371 Walsh, QE. ci! •• p.?79. 

)8. Mary Cha~les Bryce, O.S.B. (Sister), The Influence of 
t.h~_Ca te~hj:.ê!ll_C?f t~_ rllhir<!Y1.~n?:!:Yo .. J~~ol:l!l~!~oo of _~:~Ttli!ï.'2:r::~ __ C?.!l_ Wlggly 
y.o~~~_~l-~~i-D .. t~D':._~~J.oYti2.l}~~~~Y.Q<2ks_fr~!I1:_o~ t~ __ C0!!lP.2.§.i tia!} in 1 o~ 
ta its 19~1 Revision, submitted in partial fulfillment for a Ph.D., 
to-càihoiTê"UnivèÏ"-slty of America, 1970. 
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cant, and this substantiateR the conclusion of Walsh. "lt was 
insi?nificant because of its lack of ori~inality and its merely 
taking its place in a continuous and almost unbroken pattern of 
catechizing since the 16th century.nJ9 

Since it is beyond the scope of this historical appendix to 
research the connecting catechisms from Augustine through the 
Qat~~i§~~~~ngi~ of Trent up to the one of the Third 
Plenary of Baltimore, mention is being made merely of the commonly 
accepted opinions of those scholars who have undertaken such 
studies and who generally agree that the influence of Robert 
Bellarmine40 and Peter Canisius41 are central to any appreciation 
of the links between European and North American catechisms. 42 

In an introductory note in his pottrina Cristiana breve, 
Bellarmine praises the li terary style of the 9~~techism of t.ll~ 

COJll},Q.A!.._Q.f ... '!'F..~.n~. Bellarmine evidently appreciated the fact that 
it had no question and answer style and was written in a very 
humanistic way.4J However, Bellarmine's Dottrina is in question 
and answer style. He also changed the four-fold division of 
Trent's (1) faith and creed, (2) sacramentsl (3) decalogue. (4) 

391 Ibid., p.19. 

-" 'l 

40. Robert Bellarmine, Dottrina Cristi.~na. breve (1597). 

411 Peter Canisius wrote the three handbooksl one commonly 
referred to as a maior, 1555 (Vienna), a minimus, 1556 (Ingolstadt), 
and a minor catech4smus i 1558 (Cologne). 

421 J. C. D'Hotel, S.J. Les O~igines du Catechisme Moderne 
d'après les Pr~miers Manue~s Imp~imes ~n France, Paris, Aubier. 
1967, pp.65-116. Sloyan, 2E' cit., pp.o6-77. 

43' Sloyan, QE. cit., p.67. 
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prayer and i ts necessi ty, b:r placing the decalogue, precepts of 
the Church and councils before the sacraments. 44 

250 

By placing the sacraments after ttfaith and the creed" Trent's 
sequence makes them a part of the faith life rather than 
commandments or precepts to be kept as Bellarmine's ordering 
sug~ests. It is, however, Bellarmine's order that found its way 

into the revised edition of the Baltimore catechisme 

According to Sloyan, Bellarmine indicates that his framework 
is hasicallv thnt of Augustine,45 namely. those things a Christian 
must believe (the articles of the creed), must hope for (petitions 
of the Lard's prayer), and must do to prove his love (commandments, 
pr~cepts, counsels). 

Peter Canisius' three catechetical worka on the Catholic 
faith were written "to cope with Luther's catechisms (printed Many 
times i.n six different editions between 1529 and 1542), and to 
supplant the Many complex Catholic catechisms available.,,46 The 

work of Canisius found its way into England in 1567 through the 
translation and adaptation of Laurence Vaux. It was then put into 
the "Tu.V'berville-ChallonerOl stream, arriving in the United States 

44. The sequence of Dottrina Cristiana. (1) faith; (2) creed; 
() Lordls prayer and Hail Mary; (4) commandments of God; (5) pre
cepts of the Church and the Councils; (6) sacramentsl (7) theologi
cal and cardinal virtues; (8) gifts of the Holy Ghost, (9) works of 
Mercy; (1.0) sins, (11) four last things and the mysteries of the 
rosary. 

451 Sloyan,~. cit., p.70, footnote 11. "The fundamental 
catechetical idea of Augustine is chiefly developed in his treatise 
on Faith, Hope and Ch~~j_~t'( in English transe in Louis A. Arand, 
No. 3 of "Ancient Christian Writers" (Westminster, Newman BookshoP9 
1947), p.lO. 

46. Sloyan, 2E. cit., p.74, footnote 18. 

\ 

! 
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as Challoner47 or in the form of Bishop Hay's Abridgement of the 
Christian Doctrine48 which was at times called the "Carroll's 
Catechism". 

The broader historical context of these roots of the 
Baltimore catechism, is, then~ 16th century Europe at the time of 
the Protestant Reformation and Catholic Counter-Reformation. It 
was at the Council of Trent (1545-1563) that Thomas Aquinas came 
into his own as the ~octor communis of theologians. This rather 
deliberate recognition of a theologian who had synthesized his 
scholastic world-view 300 years prior to the Council, pushes the 
roots of the Council of Trent and Trent's catechism back to the 
Middle Ages of the 13th century. 

Thù3 it ls not far-fetched to sug~est that these catechisms 
have roots as far back as Augustine. Not only Bellarmine acknow
led~ed his debt to Augustine but Thomas Aquinas himself quotes him 
approximately 80% of the time - and even though he uses Augustine 
in the context of arguing against him, by basing his arguments 
within an Augustinian world-view, Thomas argues 'on Augustinian 
grounds. 

The purpose of this historical appendlx is to put Chapter l 
into the historical context of the more immediate roots of the 
Baltimore catechisme The more remote, thou~h nonetheless important 
roots, were mentioned only in footnotes throughout Chapter l of 
this dissertation in order to ~lace the analysis within its 
broadest classical perspectives. 

471 Richard Challoner, The Catholic Christian Instructed, Baltimore, John Murphy, 1737. 

48. Bishop Hay, An ~pri~~ment of the Christian Doctrine, Philadelphia, Matthew Carey, 1803. 

1 
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The purpose of this brief historical section is two-fold; 
l).to suggest that sorne of the perspectives and world-views 
expressed in the Dutch catechism have roota in theological
philosophical thoughts prevalent in Germany) France and the 
Netherlands at least as far back as the beginning of the 19th 
century; 2) to note the sense in which the catechism is a national 
catechisme There are unique implications of the presence of a 
catechism in the Church which is truly representative of a par
ticular culture, and yet is not intended to be taken as a 
"universal" position for the whole Church as an institution. 

This cursoryview of these theological-philosophical ideas 
can be appreciated even more if it is realized that Many of th~m 
finally found expression in an event in the 1960s which both 
European and North Americans share as a common point of referencel 
Vatican Council II. 

European theologians however, tend to appreciate Vatican II 
as merely an expression, even endorsement, of ideas long nourished 
by the movements and universities of Germany, France, and Nether
lands since the 19th century. Some of the North Anlerican Catholics 
on the other hand, tend to appreciate Vatica~ II more as a 
serendipidous event,1 and as a breath of fresh air that caught 
them off-guard. 

It is the event to which the RCC of all countries can refer 
as one in which a collective and official hierarchical gathering 
publicly expressed its concerns and questions regarding its 

1: Serendipity is used here in the sense in which 
Sam Keen used it "as a gift of finding valuable or agreeable 
things not sought for." To a Dancing God, New York, Harper and 
Row, p.123. 
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beliefs and structures of the modern world. It is tangible 
evidence that the official Church realized not only that it might 
not have aIl the answers to contemporary problems, but that it 
even might not be raising the right questions. The Council is, 
therefore, the event which gave collective expression to the 
various individual movements and issues which were quietly 
accruing in the European world for decades. 

The North American Church, with its tendency to be pragmatic 
and authoritarian in its approach to Christian living, welcomed 
the Council as the latest authoritative position of the Church 
and set about trying to put the new theories into practice. The 
lack of experience with the intellectual roots which gave rise to 
sorne of the conciliar positions left the North American Church 
naively free to attempt to move from one mental structure to 
another as if it were only a question of gaod intentions. This 
lack of living experience with the 19th century sources of Chris
tian ideas partially accounts for why the RCC in North America 
could have been publishing with simultaneous hierarchical approval, 
both a Baltimore and a Dutch catechism in the 1960s. 

North America can in fact pinpoint the expression of a shift 
in an understanding of man to the decade between 1958-1970. This 
Church can refer as weIl to Vatican II as a pivotaI event partially 
accountable for the difference in its official approach to the 
God-man relationship. While the North American Church tends to 
label Vatican II as a "cause" of its changes in attitude and the 
Church of Europe can allude to Vatican II more as an expression 
of paradigms already embryonic in the cammunity, both could agree 
that it is a focal point in the Church's history and a pivotaI 
Church event of the 1960s. 

In arder to appreciate some of the historical roots of the 
Dutch catechism, it is important ta cansider sorne of the theologi
cal insights existent prior to Vatican II. The insights 

i 
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and approach of Vatican II to the relationship of modern man with 
God in his world has roots back at least to the earliest works of 
the Tübingen School at the beginning of the 19th century. Since 
it is impossible even to sketch adequately aIl of the movements 
and nuances in the Church for these years, mentionis maùe only 
of those which seern to have directly or indirectly had sorne influ
ence on the concept of man underlying the Dutch catechisme 

Today we appreciate the earliest works of the members of the 
Tübingen School as indebted to the romantic movements. "The 
climate of their t.hought was condi tioned by the use of such emo
tionally charged terms as G,eist, L eben, and mystischer Sinn, 
preference for dynamisrn, organic growth and a community inspired 
by Volksgëi3t~2 These theologians were open to different acknow
ledgements of historical research and biblical criticism, and felt 
it their responsibility to integrate these into an expression of 
their f~ith reflective of the new moods, thought and speech. This 
school of theologians struggled continually with the tension 
involved in working through the distinction between the constancy 
of the idea or event and the constantly changing way in which it 
was expressed. 

In later years, under the direction of J. E. Kuhn, TÜbingen's 
Von Drey and Mohler moved away from the romantic movement toward 
the objective spirit of the philosophy of Hegel. Sehoof finds it 
remarkable that Tuoingen survived the first half of the 19th 

2: T. Mark SChoof, O.P., A Survey of Catholic Theology 1900-1970, introduction by E. SChillebeeckx, o. P., transe N. D. Smith, New York, Paulist Press, 1970, p.25. N.B. Throughout this section l use Schoof as my main reference. Sinee MOSt of the content ·of this appendix is "folklore" to most Catholics of both Europe and North America, l will refer explicitly ta Schoof's text by footnotes only wh en l use him directly or offer his insights. 
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century without Rome's condemnation. Evidently this was due largely 
to the fact that Rome condemned very little during this time 
period compared with the period after 1848. From that time, the 
list of persons censored soared, with the result that Tübingen's 
sphere of influence as a center of theological thought narrowed, 
and finally hardened into withdrawal tactics, into the "old fort
ress of the Church. nJ At about this time both the Church and 
theology fell into a depression which was later to bring about a 
change in structural theological attitudes. 

This atmosphere prevailed during the pontificate of Pius IX 
who felt obliged to preserve the Church from aIl attacks from out
side. Schoof mentions how the walls of the Catholic fortress 
wer.e built higher and thicker with condemnations and warnings. 
Loyalty meant unanimity of op1n10n. Within this context, the 
Syllabus of 1864 appeared, and Vatican Council l was convaned. 

Times changed - almost imperceptibly - and with them the 
mental patterns became more impressed with empirical data in 
history and nature; with thought processes directed towards posi
tive data. Analysis and specialization, no longer synthesis, nor 
all-embracing structures, becarne the central concerns. There was 
such exclusive preoccupation with sensory phenomena that all else 
was regarded illusory. Within this context, emphasis was placed 
on the reality of Gad ,and its manifestation in the world. 4 

Against this background, plus an increase in the "isolationism" 
of the Church, the relatively sudden structural Change of Catholic 
theology is no surprise. Theology became defensive vis-à-vis this 

): Schoof,~. ci t. 9 pp. 28- )1. 

4: Ibid., p.)J. 
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emplr1c1sm; and sCholasticism, long quiet in the Church, found 
itself similar to the analytical and objective type of thought ~re
valent since it favoured exact definitions and tended to consider 
things with an analytical "proof-text" mentality. This was 50 
much the picture thatl 

In retrospect, it is possible to say that the 19th century theologians who revived scholasticism understood it in accordance with the spirit of their own times - concentrating to such an extent on the separate details of the building that they were too close to be able to see the whole structure of the Medieval synthesis.5 

Neo-scholasticism was born of this revived interest in 
scholasticism and the defensive attitude in theology. It was 
characterizeà by an apologetical attitude, a theological language 
which was unimaginative and cautious, and Catholic theologians 
who focused on interpreting traditional sources, and defining con
cepts. In this atmosphere, man's personal conscience seemed of 
far less importance than centralized authority and objective laws. 
Schoof suggests that this was perhaps the first time in history 
that the hierarchy exerted such influence on theological thinking. 
This clerical control of theology was to remain characteristic 
even beyond the second half of the 19th century. 

Neo-scholasticism took hold more officially at Vatican l, 
convened in 1870. The negative attitudes and fearful defensive
ness so characteristic during this periodwere made worse and more 
explicitly formalized as a result no doubt of the Church's 
political entanglements in Europe and the interruption of the 
Council by the Franco-PrussiQn War at an inopportune moment. The 

5: Ibid., p.J5. 
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a~ti-Roman curia movements of France and Central Europe, and the 
Church's struggle to maintain its credibility in matters of faith 
and morals polarized so thoroughly, that instead of a simple 
statement on "papal infallibility", it was defined -to the point 
of excluding the central place of biShOps.6 

Ne-o-scholasticism.was embràced -and -became the wor~ing 'method 
of approach to all new ideas for the next century. Tübingen, 
which tried to see Christianity as a developing movement in society 
and tried to include in it all the conclusions of positive research, 
failed ta survive in the days of a defensive and clerically con
trolled theology. The Church changed its theological attitude 
towards history around 1850. History and biblical criticism were 
then viewed as threats to the security of the "fortress" and 
faith was further entrenched in definitions as a "timeless, change
less metaphysical 'system' ••• able to ignore all new discoveries 
and to keep the 'spirit of the times' safely outside the walls."7 

Today if the movement condemned by Rome as the "Modernism 
Heresy" were reinterpreted, it might be seen differently than it 
was by the "average" Catholic of the 19th century who politely 
submitted to the hierarchical opinion that it was the "sum total 
of all heresies". Today, although Catholics agree that the con
demnation was no doubt justified, they appreciate that the half-

6: After Vatican l, the theological emphasis was so 
heavily on papal authority that the "bark of Peter" was surely 
"listing starboard". It was almost 100 years later, during 
Vatican Council II, that E. Josef de Smedt, Bishop of Bruges, 
described this view of the papacy as a childish display of 
"triumphalism, juridicism and clericalism." Xavier Rynne, 
Vatican II, New York, Farran, Straus and Giroux, 1960, p.ll. 

7: Schoof, 22. cit., p.36. 
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truths i t contributed were 'Taluable and significant for that 
t o 8 lme. 

It is difficult to sift through the nuances and contributing 
elements in a conflict between the traditional interpretation of 
the Church's teaching and a theology searching for renewal. 
However, movements and people in France, Germany and the Nether
lands played leading roles in developing the theological thought 
later referred to as that of Vatican II and which we now see 
concretized in the Dutch catechism of 1966. 

France was a country of conflicts by the end of the 19th 
century. The RepubU.c was trying to banish clericalism from the 
country. In the mindsof the people, clericalism was synonymous 
with the Church. The questions of fundamental importance raised 
by theologians aIl during this time were ignored until a MoSt 
inopportune moment. the final stages of the Church and state con
troversy. Temperatures were high and when the condemnation of 
modernism was handed down it was so vehement that Many consider it 
the most violent ever pronounced in the Church's history.9 

Although the French theologians were pioneering two paths 
followed later by some theologians of Vatican II, they were not 
especially acclaimed at the turn of the 20th century. The two 

8: Modernism helda "that man's only means of knowing any:hing about God was by internaI, personal religious experiencea that there was no objective reality behind such concepts as the Trinit y, Divinity of Christ, the Incarnation and the Resurrection, although within the cultural milieu in which these notions had their origins, they were good and useful for focusing a man's attention on his religious experiences; and that these dogmatic formulas were undergoing a constant, purely natural evolution ...... 
9: Schoof, 2E. cit., p.48. 



directions, one of returning to the sources of the gospel of 
Christ, and the other leading to contact with contemporary 
experienee ,.1.0 were significant because both movements occurred 
outside of.the quasi-official theology of neo-scholasticism. 
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The philosopher Maurice Blondel wh~, convinced that a strictly 
philosophical analysis would lead inevitably te the basic ques
tions on the meaning of life and to the threshold of Catholicism, 
had a decisive influence on the French theology of that periode 
Alfred Loisy had a different point of departurel historical 
research and biblical exegesis. His aim was "to return to the 
sources" and his cause was marked by curtailments and threatening 
warnings familiar to theologians who move beyond the commonly 
accepted paradigms of the hierarchy. 

Loisy, whose interpretation of free exegesis led to his dis
missal fram the Institut Catholique in Paris as well as to the 
publication of the encyclical Providentissimus Deus, found himself 
in debate with Harnack on his book Das Wesen des Christentums. 11 

The repercussions of these conversations were far reaching. 
They pivoted around the idea that the essence of Christianity -
man's personal relationship with God and others - was so thoroughly 
covered over by centuries of historie al deposits that the Christian 
was indeed not only not living in the original essence but also was 
ignorant even of what it was@12 Loisy expressed in his L'Evangile 

11: Leo XIII, Providentissimus Deus (November 18, 1893). 

12: Schoof.,2Q. cit., p.60. 
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et L'Eglise1) the view that the gospel of Christ was destined to 
grow into the Church of today - and this was fulfillment, not 
diminution of the biblical message as it developed in history and 
took new forms. Loisy's position that the gospels were not 
historical documents but testimonies of faith,l~ led finally to 
the condemnation of his book by Richard, Archbishop of Paris. 
Loisy himself was finally excommunicated and condemned. 

Blondel and Loisy stand as figures of the struggle to renew 
theology during this periode Space and the limits of this sketch 
make it impossible even to begin mention of the others who 
followed their spirit and in agreement and disagreement with them 
furthered the development of theology. 

Pius X's documents condemning modernisml Lamentabili and 
PasQepdi appeared. 15 This left the Church bereft of any official 
endorsement of new thoughts, and capable only of leaning on neo
scholasticism. This state of affairs lasted until \1orld War l, 
after which event theological thought shifted to the German
speaking countries. 

lt is clear that up to this time the classical concept of 
man underlay the official position of the Church. EffQrts to 
screen out any new ideas on the dimensions of man or theological 

1)~ Alfred Loisy, L~Evangile et l'Eglise, Alphonse Picard et Fils, editeurs, Paris, 1902. 

14~ SChoof, 2E' cit., p.61. 

15~ Pius X, Lamentabili Sane (July. 1907) 1 Pas.cendi Dominici Gregis (Septëmber 8~-1967). . 
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thought had been so successful that no profound changes in the 
RCC's concept of man had been expressed so far. 

German-speaking countries firmly resisted the papal censures, 
and, curiously, the papal condemnations were not enforced in 
Germany. University professors and Catholic thinkers there were 
not obliged to take the anti-modernism oath, with the result that 
Catholic thought continued. 

The names of Herman Schell, Karl Adam, Romano Guardini and 
the other theologians of "kerygmatic" theology appear. They were 
outside the mainstream of thought of the well established neo
scholastic theologians~6 who were not impressed with Schell's 
persist~nt speculations on how the Church could be reformed. In 
1898 his worka were placed on the Index. His dynamic doctrine of 
God, ideas on sin, and later support of progress and evolution 
did not help to put him back in Rome's good graces or prompt 
authorities to scratch his name from the Index. 

Germans can point to World War l as the time in which their 
world-view changed. The Empire collapsed and Lutheranism tumbled 
from its secure position. The shift is described by Schoof as one 
fel t in terms of'la "change of direction', a change from the sub
jective to the objective, from the individual to the community, 
from society to an eschatologically tinged .religiositY'tt. 17 
'Dialectical' theology came into its own and the influences of 
Kierkegaard, Barth, Brunner, Bultmann, Husserl, Scheler and 
Heidegger were so deeply felt that no serious Roman Catholic theo
logical work after this period could ever ignore themo 

16: Schoof, 2E' cit., p.7). 

17: Ibid., p.77. 
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The "youth movements" emerged in opposition to the pressures 
of home and school and became a vehicle of social response to a 
post World War l society. These social concerns gave rise almost 
automatically to the liturgical movement. The emphasis shifted 
from the liturgy being part of Catholicism as an institution, to 
being a reflection of Catholicism as a community of the socially 
concerned. Included in this shifting was the rediscovery of the 
Mystical Body, the role of the lait y, renewal of the liturgy as a 
"celebration in mystery", renewal of Christanity and of the 
ultimate meaning of faith. 18 

R. Guardini and K. Adam are surely not the only lights of 
this period, but they exemplify two important theologieal pre
occupations finally to influence Vatican II and the perception of, 
man in the Dutch catechisme 1) Guardini, a soul-brother of 
Augustine, emphasized the concrete and the 'real' in Christian 
living rather than the 'material'. His concrete approach to 
symbolism of the liturgy based on movement, gesture and play in 
worship makes his affinity with Augustine more evident. Most of 
his work is "outside" the mainstream of systematic theology. He 
is acknowledged as the inspiration and the basis of much of what 
later became conciliar theology about Church, liturgy, Christ and 
the Christian faith in the modern world. 19 

2) Karl Adam appears as a scholar of a theology of life. 
His audience was wider than his fellow theologians. His accusers' 
insisted on his "theological inaccuracies" - a judgment which 
today is taken to Mean that he avoided using neo-scholastic 

18: Ibid., p.81. 

19: Ibid., pp.82-84. 
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terrninology. Adam's 1924 book on the Church~O with its emphasi~ 
on Christ's continuing life in the Church was, in Schoof's opinion, 
just short of revolutionary~ 

Durillg the years before the outbreak of World War II various 
political movernents were afoot and the positioning of the 
Christian Churches vis-à-vis a dictator who would "put order 
back" is only too sadly known. However, at this time the litur
gical renewal was rapidly developing through the inspiration of 
Abbot Odo Casel. He provided a theology rooted in the liturgical 
events of the paschal mystery and interpreted scripture, the 
Fathers and tradition in light of the liturgy, seeing it as a 
renewal presence of Christ's saving actions. These ideas are in 
fact the basis for the document of Vatican II On the Liturgy.21 

This ten year period prior to World War II saw the beginning 
of the catechetical movement. J. A. Jungmann placed an emphasis 
on the catechetical aspect of worship. He perceived a discrepancy' 
between proclaiming the gospel and the current neo-scholastic 
theology of his day. Jungmann therefore suggested a separate 
branc~l of theology to go side-by-side with neo.scholastici~m. o'ne 
in which God's revelation could be presented as a call and a 
living value, as a message which could be proclaimed,.~.a 'theology 
of proclamation' or "kerygmatic theology".22 The war interrupted 
this movement temporarily. 

20: Published in English as The Spirit of Catholicism, New 
York, Macmillian, 1935. 

21: Constitution on the Sacred Liturgy (Sacrosancturn 
Concilium) Decernber 4, 1963, in 'rhe Documents of Vatican II, ed., 
Walter M. Abbot, S.P., New York, Guild Press, 1966, pp.137-178. 

22~ Schoof,~. cit., p.90. 
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In Ffance, at the sarne time, Catholicism was stirring in the 
YO'ûth worker movements of Jeunesse ouvrière chrétienne (J. O. C. ) • 
The Jocistes came from the initiative of a Flemish priest, 
L. Card~:n, and flourished as the only hope of rechristianizing 
the French people. French theologians were forced to be aware of 
this "existential approach". Their efforts were therefore 
renewed to work within a context of dialogue between the Church 
and the modern world. 

The mention of dialogue however, had its problems. Since 
Loisy, the relationship between history and faith was considered 
a basic theological difficulty. Therefore an attack on the pre
vailing neo-scholasticism came by way of reinterpreting it in 
light of scriptural, patristic and historical backgrounds. In 
France, the real questions of life were raised behind this "facade" 
of neo-scholasticism. The names mentioned at this time are ones 
whose influence can be traced straight to Vatican II and the 
beginning of what this dissertation considers to be a shift in 
the conception of man. 

M. D. Chenu, D.P. stands as one who took part in, and often 
initiated, the MOSt risky experiments of the French Church, for 
example, the priest-worker movement. 2; His numerous articles 
testify to his theological reflections on the social issues of 
his days, especially the worker, the "new Christian in the world" 
and Marxism. 

Chenu seems to be a living incarnation of both a theology 
committed to the scholasticism of his Dominican tradition and the 

2]: Schoof, op. cit., p.10], M. D. Chenu, La Parole de Dieu l "La Foi dans l'Int'elrIgence" et II, "L'Evangile dans le Temps," les Editions du Cerf, Paris, 1964. 
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theology committed to a present day issues and questrOns. Schoof 
notes that Chenu himself saw this and wrotel 

It might be thought that there are two Chenus, 
one the medievalist ••• the other caught up in the 
hustle of the modern world, sensitive to its 
demands, quick to commit himself to the Most 
critical problems of the world and of theChurch 
••• This is not true - there is only one Chenu. 
The unit y of theology is revealed in a paradox
ical unit y of two personalities and two commit
ments - the word of God in the world, where the 
Spirit even now still continues and realizes the 
meaning of Christ's incarnation of human things 
both individually and collectively.24 

The source of Chenu ' . .s theellogy ",'!:lS always the constantly 
moving life of the Church in the world. It is suggested that it 
was no doubt this recognition of historicity and experience 
within theology which led - much to the disbelief of his colleagues 
and dismay of his students - to his private issue on the theology 
of Le Saulchoir being placed on the Index in 1942 and to his with
drawal from its faculty.2S Paradoxically, his Dominican faculty 
replacement, Yves Congar, was to be the one through whom much of 
Chenu's work was to bear fruit. 

The contributions of Henri de Lubac were different from those 
of Chenu and Congar. Although his own approach was classical, 
his ability to synthesize and appreciate the more existential 

24: Informations catholiques internationales (233) 
February 1, 1965, p.30. 

25: Schoof,~. cit., p.104 mentions in fo~tnot: 64 t~at 
the main chapter of Chenu's book Une Ecole de Theolog~e, Et~olles, 
1937, is included in his La Foi dans l'intelligence, Paris, 1969, 
pp. 243-268. 

N.B. Twenty years later Chenu was not invited as an official 
expert to Vatican Council II. 

'j 
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works of others was a great and welcome respon~e. His book 
Surnaturel,26 published shortly after the war, was the result of 
new awakenings which came to him while 'chaplain' of the 
Resistance. He was brought in contact with 90mmunism and con
sequently introduced himself to the works of Marx, Proudhon, 
Feuerbach, Nietzsche and Comte. In Surnaturel, de Lubac assumed 
a new position in the historical debate. He saw the nature of man 
in terms of a creation open to community with God. 27 The contro
versy now began around de Lubac. 

In one sense it ia questionable whether Teilhard de Chardin, 
S.J., belongs in the midst of an historical sketch of contributing 
elernents to the new theology. He did not claim to be a theologian. 
He was, by profession, a paleontologist. Teilhard is, however, 
probably the Most well known and widely read author to take hold 
of the mentality of a people. His relaxed grasp of the relation
ship between science and theology, culminating in hie mystic 
insights which saw all of creation moving towards God by an 
evolutionary process, caused rumblings of horror. and caution to 
issue from the Vatican. Teilhard was censored, forbidden to 
publish, and sent to Peking. But, as is often the case for those 
whose works are condemned and who are themselves sent into exile, 
his works are to be found not only on the forbidden lis.ts of Rome 
but aiso in the documentsof Vatican Council II. 

Out of post-World War II Germany came the writings of a con
temporary of Teilhard,Karl Rahner, S.J. In his first works he 

26: Henri de Lubac, Le Mystère du Surnaturel, Theologie 
Etudes publiées sous la direction de la faqultê de theologie S.J. 
de Lyon, Fourvière~ 64, Aubier, 1965. . 

N.B. De Lubac was invited to Vatican II as an official expert. 

27: Schoof, 22. cit., p.ll). 

-, 
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questioned the historicity of the medieval philosophy and 
scholastic theology of Thomas Aquinas. Considered by rnost as a 
member of the neo-scholastic school, Rahner nevertheless is mainly 
preoccupied with questions affecting theology of the day. With 
Rahner there seems to be initial evidence of a s·hift in the scho
lastic concept of man. His writings up to 1969 testify however 
to his attempts to incarnate his anthropological insights into 
the well established and existing classical structures of Thomas 
Aquinas. The degree of his concern for the present day i8 
exposed in these "anthropological" roots which are at the basis 
of his ideas. 

Man, according to Rahner, is transcendent towards God. 28 

For him it is, therefore, impossible to speak of man without 
speaking of God and nothing can be said of God without speaking 
of man. Rahner's constant concern in these writings is the 
relationship between God and man. Rahner's reinterpretation of 
neo-scholasticism is considered by sorne as resulting "in the neo
scholastic point of departure becoming hardly distinguishable 
from the conceptual system of traditional theologians who were in 
any case unable to understand why the 'eternal truth' had to be 
'adapted' to the continuing life of the Church and (above all) of 
the world.,,29 

The scope of Rahner's thought, and his pastoral concern that 
the new insights be integrated into tradition, places him in a 
unique position of being the theologian who tried to bring the 

28: (Cf.) Karl Rahner, Theological Investigations, Vol. I-V, 
especially'Vol. III ~an in the Church, transe H. Kruger, Helicon 
Press, Baltimore, 1904. 

29:' SChoof.,.QE. cit., p.l;l. 

-', 
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"best of both worlds to"g"èther". He exemplifies ho"w thoroughly the 

mind-structure of an era c~nditions and controls the ways in 

which one is open to insights that step beyond the traditional 

outlook of the age in which they are living. 30 

How did the Netherlands escape any profound influence from 

modernism? Schoof mentions that J. Rivière,31 acknowledged French 

expert on the modernist issues, suggests that it was due to their 

concern with practical activities rather than with intellectual 

questions. 32 This attitude changed after World War II and the 

movements of Germany and France found themselves being adopted. 

The Catholic University of Nijmegen, founded in 1923, became a 

center of thought and writing which has now become known inter

nationally. 

The concern with practical and concrete experiences remain 

and are central to Dutch theological thought patterns. However 

Schoof» himself Dutch, does not see that this emphasis on 

'theology of life' is really a new movement in the Church. If 

placed in historical context, the difference lies in the Dutch 

inclination te look at man in his concrete experience and 

follow this back through tradition to biblical sources, whereas 

the German and French tend to start with philosophy. 

P. Schoonenberg is, in many ways, the Dutch counterpart of 

Rahner. Both Jesuits are basically concerned with the God-man 

relationship and the consequence of this for man's life in the 

30: N.B. K.Rahner 'Nas to be an official expert at 

Vatican Council II. 

31: J. Rivière, Le Modernisme g.ans_.!.~Eglise. Paris, 1929, 

p.70-71. 

32: SChoof, 2E. cit., p.132. 

-- ! 
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world. Both have been influenced by Teilharde Schoonenberg, 
however. begins his theological reflections with concrete human 
experiences or biblical sources. He is so at home in the cate
chetical environment of Nijmegen that he "hardly needs to descend 
to the extreme depths of a transcendental anthropology in hie 
attempts to interpret man in his contemporary experience."33 

Edward Schillebeeckx C.P., is a Belgian whose interest in 
anthropology, in the philosophy of D. de Petter and in Husserl, 
led him into essentially different areas than Rahner. De Petter 
synthesized the Thomist tradition and phenomenology of Husserl. 
Rahner's point of departure for interpreting the Thomist tradition 
was the philosophy of J. Maréchal. 34 

Schillebeeckx studied under Chenu and while in Paris followed 
lectures in historical theology, existentialism, personalism etc. 
with the result that he became more and more concerned with the 
relationship between the Church and the world of today.35 

Since 1957 Schillebeeckx has been teaching at the University 
of Nijmegen and has been a guiding inspiration behind the Dutch 
theological movement during the 1960s. His personal ability to 
be sensitive to the practical and the concrete experiences of 
modern man malee him a "natural Dutchman". This ability, coupled 

33: Ibid., p.135. 

34: Ibid., pp.1J7-138. 

35~ His appointment to teach sacramental theology at Louvain 
interrupted his work on the Church-world relationship temporarily 
but resulted in the publication of The Sacramental Economy of 
Salvation which is but a foretaste of his ability to integrate 
tradition with contemporary insight and with how Christ is present' 
in the midst of man. 



271 

with a deep and vast knowled~e of Many traditions, May partially 
account for Schillebeeckx's suspicion "of any claim to hold a 
monopoly of truth, especially of the truth of faith.,,)6 In him 
we see the outlines of the value of radical diversity in the 
name of uni ty ~ a conception of man who can possess only a per
spective on the truth. 

Throughout this brief sketch of the theological-philoso
phical roots of the Dutch catechism, the focus was on movements 
and theologians addressing themselves to the God-man rel~tionship. 

Clearly, these were attempts to view man-world-God from 
perspectives other than the exclusively classical. These alter
native world-views had to be ~onstructed. Each person and each 
movement moved out of a classical perspective and ventured with 
perspicacity and imagination into unknown territories. 

Even though many of the se more person-oriented and rela
tional concerna were to find their way into the official docu
ments of Pius IX, Pius XII, and Vatical''l II, ther'e was tension 
between the Church's 'teaching authority' and the theology of 
renewal; and, whenever the two conflicted, the resolution was 
always in favor of the °teaching authority' which was equated 
with neo-scholasticism. Schoof suggests that this is so because 
"history is to a very great extent responsible for this alliance 
between the teaching office and the Catholic Church and neo
scholasticism. The Church embodied scholastic theology in her 
definitions of dogma in the Middle Ages, when scholasticism was 

36~ Schoof, QE. ci~., p.143. 
N.B. Schillebeeckx, like Chenu, was never to achieve 

official status as an expert at Vatican Council II. 
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a distinctively modern mode of thought.,,37 By the time of the 

Council of Trent, scholasticism had fallen behind in the develop

ment of the ideas of the Church and world. When formulations 

previously considered unchangeable were questioned in the 19th 

century, this question~ng was interpreted as an "attack on the 

fortress" and the response was to de fend the traditionally stated 

truths. This was the birth of neo-scholasticism. The Church 

tried to ignore the theological implications of current events, 

sociology, psychology, and phenomenology of man in the world 

and insisted instead upon the absoluteness of an unchanging and 

unchangeable tradition. From a classical perspective, there was 

no other way for the Church to see itself as a stabilizing force 

in society than to manifest an awareness that these "new sciences" 

exist - but that they in no way pose any threats to the centuries 

old traditions. 

Since all Catholic theologians assume their positions within 

an already existing and on-going theological tradition, they know ' 

that their contributions will always be in somerelationship with 

the teaching authority of the Church. Given the classical world

view of the time - a view requiring that "everything must 

eventually fit into it~ - therG was no alternative open to these 

theologians. There was a basic presupposition that loyalty and 

contributions were only possible by conforming to theworking 

assumptions of the community and that to venture beyond these, 

even if possible, would be to no avail. 

Unit y was indeed uniformity, although certain creative 

theologians, as mentioned, tried to show the dynamism in the 

continuity of man's knowledge and beliefs. These efforts, 

37: Ibid., p.149. 
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apparently scattered and even considered paltry in proportion 
to the needs, finally rnoved their way into Vatican II where the 
theology of renewal made itself felt and becarne a viable alter
native and finally terrninated the magisterium's exclusive con
tract with neo-scholasticism. 38 

Vatican II and John XXIII: magic words in Catholic circles 
in the 1960s. They meant different things to different people, 
but their effect on the Church - especially in North America 
where there were no comparable theological roots to those in 
Europe - was irreversible. If the leading theologians of Europe 
had sown the seed of the Conciliar movement, sorne in North 
America at least recognized its fruits. It can be said that the 
North American Church, however, awaited the Council with a 
different attitude from the European one. This can be seen in the 
North American responses to the surprise announcement that the 
Council was to be convened: Rome has spoken, respectful obedience, 
recognition that it was needed. Although the ideas which gave 
rise to the Ecumenical Council originated in Europe, it does not 
follow that the ideas were completely foreign to North American 
Catholics, or that they were less ready for a Council, simply that 
they were less prepared intellectually.39 

38: Ibid., p.151. 

39: Although French speaking Canadians had Cardinal E. Léger at Vatican II, and were more exposed to the European thought. patterns, they were just beginning to awaken from the clerical controls which were not dissimilar to those of 19th century France. French speaking Canada could appreciate the movements of Europe not only because of similar experiences with the clergy and Church authority but also because of language. Doors opened for the more gifted clergYI they were sent to Paris to study. Paris in the 1950s was not Rome where the more astute clergy of the U.S. were sent to study. 
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The spirit of Pope John encouraged changes based on love. 
The person of Jesus, His Spirit of love, and His Father's life 
in man, were all to be experienced on earth. They had long been 
encrusted in the traditions of centuries which had focused on 
defense of the faith, on preservation of unchangeable truths from 
error and on authoritative pronouncements coupled with the 
promise of heavenly reward for all who "keep the laws". The 
pastoral concerns ofanhistorian Pope who saw the Christian people 
struggling to bring together both their classically presented 
Christian traditions and their modern educational insights from 
science, psychology, sociology, etc., struck sympathetic chords 
in the hearts of those who were in such a tension. lt no doubt 
confused those who were not in such tension and who saw the 
traditions only in classical terms. They could not see the 
urgency of the questions nor·could the y imagine that the Church 
could say anything different from what it had already said through 
the centuries and repeated in Vatican Council l. Space does not 
permit description of the spirit and tension of Vatican Council II, 
but mention must be made of the refreshing spirit which accompanied 
this Council. This spirit, as important as it was intangible, was 
the soul of the open discussions and resolutions flowing from the 
sundry committees of the Council. There was a "feeling in the 
air" to the joy of some and the sorrow of others - that nothing 
would ever be the sarne again in higher ecclesiastical circles. 
The fact that this was not lamented but rather encouraged by the 
papacy was a new - often confusing - development in the experience 
of the Cardinals of the Curia as well as for Many Catholics around 
the world. This apparently swift and unexpected turn of events 
testified to the fact that the paradigms of the community had been 
long shifting, otherwise the spirit would not have taken hold so 
quickly nor would it have had the far-reachir~ consequences it had 
during those Council years and for at least a little while after-
wards. 
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By March 1. 1966, a mere three months after the closing of 
Vatican Council II, a catechism which had been in preparation 
for five or six years appeared with the Imprimatur of Bernardus 
Cardinal Alfrink of Nijmegen and with unanimous approval of the 
Dutch hiera~chy. The catechism, inspired' by 15.000 discussion 
groups and written' in constant teamwork, is considered by the 
Dutch their national catechisme Neither the purpose of the 
catechism, nor the way in which it was written, suggests that 
the world-view of the Dutch was identical to Baltimore's No.2 
or NO.3. 40 Neither was it that of the supplement issued by the 
Commission of Cardinals in 1968. 

The purpose of the catechism emerged spontaneously from 
the needs expressed in the on-going adult education discussion 
groups for a more mature expression of the faith in light of the 

L~O: The Baltimore Catechism No. J for adults was edited 
in 1960 at the very time the Dutch were in the discussion groups 
formulating their catechism for adults. The No. J edition of 
Baltimore's, only a lengthened version of No. 2, places its 
emphasis on being "for adults." This is odd, insofar as the 
catechism from which No. 1 and No. 2 drew their content, seems 
from aIl that is known to be finally from Bellarmine's (1597) 
which was written for uneducated adults, from Canisius' (1558) 
written for a small, elite group of adolescents being educated 
in letters, and from the Catechism of the Council of Trent, 
written for pastors. The strangest part would seem to be that 
the catechism for "adults" was used for children. It was used 
for adult "convert" instructions, and in almost all the parish 
grade schools. Why a No. J version for adults, which was simply 
made longer by more questions and answers, could have been con
sidered helpful and worth publishing in the U.S. as recently as 
1960, is a most amazing indication of how exclusively a classi
cal view of man focuses on content as unchanging. 

, Î 
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emphasis on renewal and ecumenism. 41 The catechism was destined 
to be a unique expression of the Dutch people. It had no desire 
to be any more - or any less - than that. 

The catechism was hammered out and chiseled in the workshops 
of the teams involved. It made its way through initial drafts 
in a methodical process worthy of the Dutch. By early' 1962 three 
staff members of the Nijmegen Higher Institute composed a 200 
page draft for the bishops. Their concern was faith-content,not 
style. One-hundred and fifty copies42 were sent to scripture 
sCholars, theologians, priests, husbands and wives, - people of 
every sector of the country and representative of almost every 
profession and non-professional occupation of Holland. The entire 
catechism was rearranged on the basis of the resulting 10,000 
comments. 

By the spring of 1963, the final stage beganl the reworking 
of each chapter. It was not until this point that a four man team 
assumed the main.responsibility for editing the,work. The team 
was Rev. William Bless, then Director of the Nijmegen Institutea 
Gerard Mulders, professional theologian and industrial relations 

41: For basic sources of the details of the publication of 
the Dutch catechism, l am again indebted to Rev. C. J. Neven, 
C.S.Sp., Director of the Nijmegen Institute, who discussed with 
me the spirit behind their catechism and to Sister Dr. M.T. Smit, 
secretary of the Institute, who graciously gave me access to the 
background material and spent her valuable time sharing the 
"oral tradition. Il which accompanied the publication of this 
catechisme l aiso use the article written by Ray R. Noll, S.J., 
"A New Catechism Is Born," National Catholic Reporter 
(May 24;' 1967), Kansas City, National Catholic PUblishing, p.9. 

42~ 75 copies were sent by the bishops, the other 75 were 
sent out by the Nijmegen Institute. 



experte Guus van Hemert, artist, poet, and final editor of the 
texta and Jan Hermans, college catechetical expert and author 
(and later Provincial Superior of the Dutch Jesuits.)43 

These four worked continuously for three years, not only 
with each other but also with hundreds of helpers and advisors. 
Chapters were written and re-written in light of the flood of 
incoming comments, discussion group suggestions, and ongoing 
evaluations of strengths and weaknesses. Father van Hemert's 
final copy of each chapter was then brought back to the group 
for further criticism and texts were sometimes completely 
rewrittell before being sent to experts for further advice. 44 
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The style and Iength of the catechism reflect the difference 
in its world-view from that of its predecessors up to this point 
in history. It is not surprising that the style caused soma 

\ 

difficulties for those who equated catechisms with information 
giving answers, rather than thought-provoking questions. It is 
perhaps the authors' calI or challenge to the reader to take a 
position, and to raise fundamentai questions, that caused sorne 
of the controversy which surrounded the catechism when it was 

43: These names are not listed in the catechismo The 
authors saw it as a team work. The titie page of the original 
editian carries the note (Intrans.) "A New Catechism was 
commissioned by the Hierarchy of the Netherlands and produced by 
the Higher Catechetical Institute at Nijmegen in collaboration 
with numerous others." 

44: Ray R. Noll, S.J., mentions especially the chapters 
containing bibIical problems, morality question~and Church as 
exemples. 
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first published. 45 To present the basic mysteries of the faith 
t'rom three or four46 different angles and not opt for one single 
expression as "the only one which is Catholic doctrine," seemed 
to sorne an unconventional approach - especially to those who were 
waiting for "universal" answers and patterns to carry through 
the directives of Vatican II. 

For the first time in history, the RCC as an institution 
was face-to-face with an alternative world-view truly represen
tative of the Church in a particular culture, yet one not 
intended to become the "universal" position of the whole Church. 
It was intended to be exactly what it already becamea an alter
native Christian world-view which would contribute to the 
development of the freedom of man as he was given an opportunity 
to choose and/or to recognize that the classical world-view was 
no longer the only one viable for the Roman Catholic. 

45: Noll, ~~. cit., page 9, notes that the catechism was not without its problems even in Holland. Its first appearance (October) was highly praised. In November sorne Catholic laymen' circulated for signatures 35 copies of a Latin petition claiming it contained things either in total contradiction to the faith or at least too ambiguous to be helpful. These were sent to Rome over the heads of the Dutch hierarchy. Someone leaked a copy of the petition to Hollandes oldest Catholic daily, De Tijd and this fanned the fire. Discussion groups doubled and articles appeared explaining the position of the catechisme In general, the hierarchy feit this was a time in which the Dutch Church grew to a new level of understanding dogmatic problems. Meanwhile, the "left" began criticizing it for not going far enough. They claimed it failed to demythologize the gospel sufficiently and, instead filled it with too Many facts, rather than faith experiences of the first century Christian. 

46: Noll, Q.E. ci t., p.9 lists them:. as :3 or 4. 

" 
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The ideas which gave rise to the Pas~.Q..r._~+ __ .. Q..9Xl_f?1t!;~:Ç.:i.Qn_Qn 
the Church in the Modern World have their roots in the sarne areas 
of th~;h·t-~hich· und·e-;;ii;-t-h~·-Baltimore and Dutch catechisms. 1 
There is a sense therefore, in which the Constitution can be 
appreclated as the culmination and embodiment of centuries of 
theoretical insights and concrete positions of the Church. 

The more immediate roots, however, go back to "John's 
Council" and, more specifically, to the person of John XXIII. 
The announcement of Pope John to calI an Ecumenical Council for 
the first time in a century took everyone - even perhaps John 
himself - by surprise. 2 

The spirit in which the Council began is significant. It is 
an example of how a very personal concern for the anguish of the 
world captured and gave expression to the feelings of most "men 
of good will" at that time. The idea of coping with these 
problems of peace and agitation in the world by calling a Council 
seems to have come to Pope John in a 1958 conversation with 
Cardinal Tardini in which they were discussing the ,state of the 
world and the role of the Church within it. 3 John was aSking 
Cardinal Tardini what might be done when the words, "calI a 
Council" came from his own lips. It is recorded that John was 

1; (cf.) Appendices l and II of this dissertation. 
2: Xavier Rynne, Letters from Vatican Cityl Vatican II (First Session). Background and Debates, New York, Farrar, Straus and Company, 196), p.l. ~. X. Rynne is the pseudonym used by Francis X. Murphy, C.SS.R. 

J: Ibid., p.l. 
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overcome with surprise, when instead of a torrent of objections, 
Tardini replied, "Si, si, un Concilio:,,4 

None of the planning was as simple. The prepara tory meetingS 
for the Second Counc.il' of the Va,tidan began .inJanuary. 196"0. 'llhere 

were four planning stages, culminating in the official opening 
on October 11, 1962. It is, therefore, only within the context 
of the spirit of this Council, prompted by a personal concern for 
the suffering world wld a des ire to have the Church (Christ) 
serve better, that the Pastoral Constitution of the Church in the 
Modern World can be appreciated. 

From beginning to end i t was no usual document of the Church,' 
nor was it the usual Church which brought it into existence. 
This document, which was the first in history to begin spontane
ously on the floor of a Council, revealed a Church which was, for 
the first time in its history, raising the question of its place 
in the world of men. 

Yet the concerns which motivated the Pastoral Constitution 
at its beginning and guided it to its end were the ones expressed 
by John XXIII in the Aposto1ic Constitution Humanae Salutis of . 
December 25, 1961, with which he offic'ia1ly convoked the Council 
for the fo1lowing year. 5 These sarne concerns, exprcssed in the 
following excerpts from "Introduction historique et doctrinale" 
were to be developed and integrated into the Pastoral Constitution. 

4: Ibid., p.2. 

5: Roberto Tucci, S.J., "Introduction historique et 
doctrinale", Vatican Il, L'Eglise dans le Monde de ce temps, 
Rome II, commentaries, Paris, les Editions du Cerf, Unam Sanctam 
65b, 1967, pp.JJ-J4. 



Le "dgn d'un nouveau Concile oecuménique" est offert 
"à l'Eglise catholique et au monde," "pour donner à 
l'Église la possibilité de contribu€~ plus efficace
ment à la solution des problèmes de l'ère moderne", 
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"il s ' agit, en effet, de mettre en contact avec les 
énergies vivifiantes et éternelles de ItÉvan~ile le 
monde moderne, un monde exalté par ses conquetes dans 
le domaine technique et scientifique, mais qui porte 
aussi les conséquences d'un. ordre temporel que certains 
ont voulu organiser en faisant fis de Dieu ••• en faisant 
nôtre la recommendation de Jésus de savoir distin~uer 
"les signes des temps" (Mt. 16.4). __ • 

Cet ordre surnaturel do,i t faire sentir toute son 
efficacité sur l'ordre' temporel qui, malheureusement, 
est souvent le seul qui intéresse et préocgupe les 
hommes. Dans le domaine temporel aussi l'Eglise s'est 
montrée "Mère et éducatrice" •••• Bien que l'Église ne 
poursui v'e pas des fins directement terrestres. elle 
ne peut cependant pas se dé·sintéresser des questions 
d'ordre temporel qu'elle rencontre sur son chemin, ni 
des travaux que celles-ci comportent.... ' 

Tucci points up that this sarne two-fold purpose of the 
Council was even more strongly emphasized in the radio-message 
of September 11. 1962 (exactly a month beiore its opening). 

, • A , 

L'Egl~se veut etre cherchee telle qu'elle est, 
dans sa structure intime, sa vitalité ad intra
présentant à ses propres enfants tout d'abord les 
trésors de foi éclairante et de grâce sanctificatrice. 
Considérons aussi l'Église sous la rapport de sa 
vitalité ad extra. En face des exigences et des 
néoessités des peuples- que les vicissitudes humaines 
tournent plutôt vers l'estime et la jouissance des 
biens de la terre - elle se sent obligée de faire 
honneur à ses responsabilités par son enseignement 
en apprenant aux hommes "à passer par les biens 
temporels, de manière à ne point perdre les biens 
éternels".... Le monde a besoin du Christ, et c'est 
l'Église qui doit apporter le Christ au monde •••• 
Elle en a fait l'objet d'une étude attentive, et le 
Concile oecuménique pourra proposer, en un langage 
clair, les solutions que réclament

6
1a dignité de 

l'homme et sa vocation chrétienne. 

6:. Ibid., p~ 3.5. 

-) 
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It was this very emphasis on the Church ad intra and the 
Church ad extra that was expressed three months later by Cardinal 
Suenens on the floor of the Council. He proposed that the con
ciliar schema be redrafted on an entirely new basis. 7 as 
Vatican l was the Council of the Primacy, Vatican II should be 
the Council of the Church of Christ. Suenens suggested that, in 
keeping with the Pope's ideas in the opening talk, the doctrine 
of the Church could be considered in two stages. ad intra in 
regard to the nature of the Church as Mystical Body. and ad extra, 
in regard to its mission to preach the gospel to all nations8 or, 
as Tucci phrases it, 

ad intra, c'est-à-dire, du dialogue de l'Eglise 
avec ses fidèles et ses frères 'pas encore visible
ment unis', et de l'Eglise ad extra, c'est-à-dire 
l'Eglise établissant le dialogue avec le monde, en 
proposant à ce sujet la constitution d'un Secrétariat 
spécial pour les prOblèmes du monde contemporain. 9 

Although the actual shape of the Pastoral Constitution could 
never have been~reseen at the moment of this intervention, this 
la considered the moment of the birth of Gaudium et Spes. 
Although Suenena ia credited with inspiring the actual document, 
it ia fondly and usually referred to as John's constitution He 
is the one who originally articulated its orientation, and the 
spirit of its birth reflects John's outlook and basic concern 
regarding the place of the Church in the modern world. 

7: Charles Moeller, "History of the Constitution," 
Commentary on the Documents of Vatican II, Volume V. The Pastoral 
Constitution on the Church in the Modern World, edited by Herbert 
Vorgrimler, New York, Herder and Herder, 1969, p.11e Rynne, ~. 
cit.,p.225. Tucci, 2E. cit., PP.J8-40. 

8: Rynne, 2Q. cit., p.225. 

9: Tucci, 2E. cit., p.J8. 

-, 
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What kind of a history has this Pastoral Conati tut ion whic\h in the end was heralded as the best expression of the whole Council10 but which almost never made it to the Council floor at all?11 Sigmond12 describes it as unique in many respects. For a start, it went through five successive stages of preparation and editing, with each stage being completely different from the one preceding it. Its only continuity is found in its constant cancern to make a doctrinal or pastoral pronouncement on the major problems of the modern world. lt consistently returns to particular arguments, for example, the person, the family, peace and construction of a universal community. Because of its preoccupation with drawing up a description of man, the central position of the human being as an "image of God" remained through-' out every editorial phase. Man is "persona, creatura, spiritu et corpore constans, intellectu ac voluntate praedita~ ad Deum directe ut finem ultimum ordinata et a Christo Verbo Dei Incarnato post lapsum redempta.,,13 

la: R. A. Sigmond, O.P., liA History of the Pastoral Constitution of the Church in the Modern World," l, Information Documentation on the Conciliar Church, Bulletin 66-2, p.l. 
11~ Xavier Rynne, The Third Sessionl Debates and Decrees of Vatican Council II (September 14 to November 21, 1964), New York, Farrar, Straus and Giroux, p.115. 
12: Although the following references are the main sources of this brief historical appendix, please consult the works themselves for a more complete and documented sequence of events leading to the final acceptance of the Pastoral Constitution, for the analyses, the reports of the preparatory commissions, and for the Conciliar debates and discussion. Cf. the already cited works of Moeller, Rynne, Sigmond and 'l'ucci; as well as the two other books of Xavier Rynne, The Second Session. Debates and Decrees of Vatican II (September 14 to December 8, 1965:), New York, Farrar, Straus and Giroux, 1965; and G. Caprile, S.J., "L'annunzio e la preparazione (1959-1962). Vol. l, part l in Il Concilio Vaticano II, Rome, 1966. 
13: Sigmond, 22. cit., p.4. 
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Unlike other documents. the Pastoral Constitution was the 
fruit of Conciliar debates and discussion which extended through
out the four annual sessions of the Council. Its maturation 
therefore1was not divorced from that of the Council itself. In 
a special way, it was the reflection of Vatican II. The Pastoral 
Constitution had begun as two schemat~; De Ordine Sociali and 
De Communitate Gentium. 14 (Discussions on thesa two took place 
throughout 1961 and from January to June, 1962.) By the end of 
the first session, Sigmond writes, it seemed clear that the two 
principal doctrinal texts would bel "Ecclesia ad intra et 
Ecclesia ad extra," the doctrinal Constitution on the Church15 
and that on the relations between the Church and the Modern World. 
The latter was to be called schema 17 for a while before (in 
Zurich) it was to become schema 13. 

A Mixed Commission was set up to discuss this first texte 
On it were members from the Theological Commission16 who were to 
edit the other document on the Church, De Ecclesia, and members 
of the Commission for the Lay Apostolate17 who were there to 

14: Members of the subcommission established to deal with this schema, originally seen as one on social and international order, are listed by Sigmond, as. Mgrs. P. Pavan, A. FerrariToniolo, Frs. F. Hurth, G. Grundlach and G. Jarlot (all S.J.), A.R. Sigmond, D.P.; the relator for marriage questions, Fr. E. Lio, O.F.M. 

15: Although there is a sense in which the Pastoral Consti- . tut ion should not be studied separately from the other document on the Church. De JtçJ~.!~si..!:J since the latter gives a more doctrinal basis to Many of the considerations in the former, l decided to analyze this Pastoral Constitution exclusively and on its own as a theological work precisely because of its pastoral orientation. 
16: Chairman, Cardinal Ottaviani. 

17: Chairman, Cardinal Cento. 
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discuss Schema 17. It is interesting to note that one of the 

reasons given far the difficulties met by this schema in the Mixed 

Commission is that it was "difficult to malee the complexity of the 

moral, social and international problems ••• consistent with the 

doctrinal character of the schema •••• " Sigmond 'continues that if 

the Council was to promulgate texts which would be universally 

valid for every culture and era, it would have to limit itself 

to a few general principles derived from human nature, and all the 

actual and complex social problems would have to be set aside. n18 

This first draft was finally rejected by the Coordinating 

Commission as " ••• pas encore apte à être présenté au Concile. n19 

The main suggestion of the Commission was thatl 1) it compose a 

new text with more general principles concerning the relationship 

between the Church and the worlda 2) it dr-aw its inspiration from 

the chapter on De admirabili vocatione hominis, taking into con

sideration corrections and modifications, 3) it set up a special 

commission for each area of man's relation with the world, and 

that these be studied in collaboration with experts - lay and 

ecclesiasticall and 4) it present its conclusions to the Council 

in forma globali (these could be published as "instructions. u )20 

In August, 1963, a group met in Malines to begin this work. 

For this reason, the second draft was called the "Malines 

18: Sigmond, 22. cit., p.2. Evidently, the idea of one

world could only be conëëIved as a uniform one and therefore dealt 

with in terms of "the least common denominator"l general, universal, 

ahistorical principles& 

19: Tucci, 2E. cit., p.48D 

20: Ibid., pp.49-50_ For a complete listing of the interim 

texts and participants cf. Moeller, QE. cit., pp.12-17. 
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text.,,21 The content of this draft, in three parts with two sub
divisions each, is, according to Tucci,22 as followsl 

1. De Ecclesiae propria missione. "La 
mission propre de l'Eglise est considérée avant 
tout sous son aspect d'évangélisation du monde, 
avec autant de paragraphes qui traitent' de la 
tâche de proclamer l'~vangile, de la liberté 
d'accéder à la foi, de l'évangélisation des 
pauvres, de l'homme en tant qu'image du Christ, 
de la présence dans le monde en vertu de s~ vie 
surnaturelle elle-même, résumée dans la divine 
liturgie. La sec9nde section ••• parle de 
l'influence de l'Eglise "in ipsum ordinem mundanum", 
soit par la doctrine proposée par le magistère 
ecclésiastique, soit par l'action des fidèles, qui, 
placés dans le monde, contribuent efficacement à 
son édification; elle indique ensuite d'une manière 
genérale, les fruits qui proviennent de cette 
collaboration •••• 

II. De mundo aedificando. " ••• nous trouvons 
une première sur l'autonomie du monde, ou est 
établi •••• le principe de la distinction entre le 
monde des réalitiés temporelles, créé par Dieu et 
régi par ses lois, et l·Eglise •••• la signification 
et la valeur du travail des hommesl.,.la necessité 
de l'amour réciproque dans cette oeuvre de construc
tion d' une monde plus humain. De 1" unification du 
monde 1 on part ••• de la constatation d'une nouvelle 
conscience de l'unité du monde ••• , pour en découvrir 
ensuite le sens profond comme préparation d'une plus 
haute unité dans le Corps du Christ; pour finir, un 
paragraphe traite de l'ambiguité des biens 
terrestres, qui ne peut être pleinement surmontée 
sinon dans le Christ. 

21: These meetings took place in Cardinal Suenens' arche
piscop~palace of Louvain-Malines starting September 6, 196), hence 
this draft is referred to ,interchangeably as the Ma lines text or 
the Louvain Schema. Sigmond, (IDO-C, No.6-), p.l0) lists the 
principal experi;s of this draft ';!.r:: ,Fr. Daniélou, Mgr. Pavan, 
Fr. Labourdette, Fr. Lio, Fr. Hirschmann, Mgrs. Ferrari-Toniolo, 
Ligutti, P. Sigmond, pft de Riedmatten, Mgr. Ramselaar, Mgr. 
Klosterman, Fr. Tucci. 

22~ Tucci, 2E. cit., PP.52-54. 



III. De officiis Ecclesiae erga mundum. La 
matière est developpée selon un triple aspecta le 
témoignage, le service de la charité, et la 
communion., •• Le text se termine par un paragraphe 
de conclusion générale qui, tout en rappelant les 
dangers et les maux provenant de l'esprit du monde, 
et en insistant sur la nécessité pour les chrétiens 
de ne pas rester prisonniers des biens de cette 
terre, reconnaît l'inévitabilité d'une certaine 
tension entre la perspective eschatologique et 
l'obligatoire engage~ent terrestre et signale aussi 
le fait que entre l'Eglise et le monde, peut 
exister un utile échange de bienfaits. 

28ô 

The Malines draft presented, according to Sigmond, almost 
privately to the Mixed Commission during the second session was 
rejected as too abstract and imprecise. 2) The beginning of a 
new, more pastoral, text was now in the offing. 

After th'e Mixed Commission discussed why the original draft 
was not acceptable, and why the Malines one was insufficient, a 
new editorial staff was set up composed of bishops and the periti 
to draw up the next text (Zürich.)24 

The staff met in Zürich in January, 1964. This draft, 
originally written in French, consisted of four chapters and five 
appendices or adnexa. It was translated into Latin byFebruary 21, 

2): Sigmond, ,IDO-C, No.62. 

24: Tucci mentions that the redaction of this text was given 
to P. Sigmond and that Bernard Haring was the main collaborator, 
~. cit., footnote (29), p.59; taking part at latter stages, 
especiâlly meetings of April 28-29 in which the revis ion of the 
first three chapters was completed were Mgrs. Ancel, Hengsbach, 
Ménager, Schroffer, Glorieux, Canon Moeller, Frs. Congar, Dalos, 
Haring, Hirschmann, Sigmond, Tuccir laymen M. de Habicht, 
Vanistendael, Mgr. Kominek and Prof. Ruiz Giménez had sent their 
views by mail, cf. Moeller, 2E. cit., footnote (32), p.35. 
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and the completed French text was ready for March 1964 distribution 
ta the participants and lay "auditors" (the latter were present 
for the first time). 

This text received its new title at Zürichl. Ecclesia in 
munda hujus temporis or, l'Eglise dans le monde de ce temps. The 
Zûrich text is considered the beginning of a new period in the 
history of the Constitution, " ••• it tried to conciliate· almost 

insurm.uritàblecontrasts."25 Tucci speaks of it as a document 
whichl 

••• devait avoir un caractère particulier par rapport aux autres textes cConcilÙüres': ni strictement et uniquement doctrinal, ni encore moins disciplinaire au juridique mais plus réellement pastoral, exprimé en un langage plus approprié à la façon de penser des hommes d'aujourd'hui, mais pas dans le sens d'en faire simplement un "message". On n'entendait pas parler de l'obligation d'évangéliser le monde •••• mais des rapports entre l'Église et les problèmes temporelse •• ne se proposait pas de composer tout un traité de théologie générale sur les réalités terrestres, mais plutôt l'offrir une interpretation théologique de la situation réelle du monde . m~d~r~e et des
6

tâches qui en découlent pour les cnretl.ens •••• 2 

The direction of research and thought obvioùsly took such 
a new direction that Bishop Guano, who was later te deliver the 

25: Sigmond, QE. cit., p.3. Sigmond, (IDO-C, No.J, p.10) lists the participants of the Zurich group aSI Bishops Sehroffer, Hengsbach, Ancel. Wright, McGrath. Secretary B. Haring, assisted by Frs. Sigmond, Tucei, Hirschmann, de Riedmatten, Mgr. Medina, Canon Moeller, Sigmond drafted the first text of this draft in French, assisted by Fr. Dingemans. Others were the same as Schema XVII. 

26. Tueci, 2E. cit •• p.61. 
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report to the Cauncil in the Third Session, felt it necessary to 
caution the Fathers not to be put off because of the differences 
in tone and content from other conciliar documents. 27 It waSt 
after all, unlike the other documents, one whieh emerged from 
within the discussion on the Couneil floor and was intended to 
initiate "dialogue" between the Church and today's world. The 
four chapters were. l. De integra hominis vocatione, II. 
Ecclesia Dei hominumgue servi tio dedi tal III. De ratione 
chr;stianorum se gerendi in mundo in guo vivunt: IV. De 
praecipuis muneribus a christianis nostrae aetatis implendis. 
The Appendices weret 1. De persona humana in societatel 
II. De Matrimonio et Familia; III. De Culturae progressu rite 
promovendol IV. De vita oeeonomica et sociali: and, V. De 
communitate gentium et pace. 28 

The drafting cornmittee suggested that the Appendices be 
prepared and translated into modern languages 80 the Fathers cculd 
better understand them. 29 

27: "Aequum erit prae oculis habere aliam quoque difficul
tatem practicam et etlam psyehologicam in componendo hoc schemate 
adfuissea alia schemata, quae Patribus transmissa sunt, 
maturescere potuerunt labore Commissionum antepraeparatoriarum, 
praeparatoriarum et, inde ab initio Concilii, Commissionwn 
cane iliarium , necnon meditatione Patrum; pro hoc autem schemate 
labores initium sumpserunt nonnisi post primam sessionem Concilii." 

Relatio super schema De Ecclesia in Mundo Huis Temporis (sub-
secreto)--;T"ypis polygïottTsValtIcaiiis, MCMLXIV t p.S. . 

28; De Ecclesia in Mundo Huius Temporis, Adnexa, (sub-secreto) 
Typis Polyglottis Vaticanis, MCMLXIV. 

29' There was an increasing awareness of the inadequacy of 
Latin as the best language to convey the modern thought patterns 
of this schema. The "Zürich" document was the one which forced 
serious discussion of the issue. 



The Zürich Commission vated almast unanimausly ta send the 
draft to the Counci1 Fathers at the beginning of July, and the 
document took its place on the agenda as Schema 13. 30 
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The Zürich draft, Schema 1), De Ecclesia in Mundo Huius 
Temporis, almost failed to make the Council floor at all because 
of the rumors thatthe Third Session was to be the last one. 
However, with the relatio given by Mgr. Guano it appeared. 

After the text was approved in principle, debate began on 
each artic~e and chapter and continued until November 5. Moeller 
summarizes the discussion as centering on' four ·poi'nt.s!. L' ; 

1) The absence of any mention of atheism in the Zürich document 
was called to the attention of the Fathers by Mgr. Guerra, 
Archbishop of Madrid. "The Marxist ideal is a genuinely human 
one." 2) Why should the Church speak about earthly things? -
because dialogue with the world is based on revelation, it is 
primarily evangelical. 3) Person and family - and whatever affects 
racial discrimination were concerns. 
on two different views of marriage. 

This discussion polarized 
The speeches lined up (in 

the pattern which became all too familiar throughout the four 
years). on one "side". Cardinals Suenens, Léger, Alfrink and 
Patriarch Maximos IV etc., on the other "side", Cardinals Ottaviani, 
Browne, Ruffini, etc •• 4) Culture, development, 'peace and atomic 
weapons became key concerns with concluding debates centering on 
peace, war and the atom bombo 32 

30~ Tucci,~. cit., p.69. 

31: Rynne, The Third Session, QE. cit., p.115. 

32; Moeller, QE. cito~ pp.42-43. 



292 

The problem of a separate section of Appendices was settled 
in favor of having them included in the document. Originally given 
to the Fathers as instruments for the study of the "conciliar 
text." the Appendices assumed more and more importance as they 
became appreciated as "practical" and "pastoral"' responses. With
out them, l'Eglise dans le monde de ce temps, risked not being de 
ce temps, and not receiving the authority which they were to have 
once the decision was made to include them as part of the main 
text. 33 

Immediately after the close of the Third Session the committees 
reformed and, assured that there would be a fourth session, began 
working on the fourth draft of Schema XIII. 34 The meetings began 
in January 1965 in a religious house in Ariccia, near Rome. The 
draft therefore was referred to as the "Ariccia text l

'. The text 
went through another metamorphosis. Moeller names the people who 
belonged to the seven subcommissions which shared in the 

3): Ibid., p.44. 

34; Moeller, op. cit., p.44 lists the eight new members of the Central Subcommission chosen for the Dogmatic Commission aSI Mgrs. Garrone, Seper, Poma and Butler; for the Commission fo~ the Apostolate of the Lait y 1 Mgrs. Morris, Larrain, Errâzuriz, Laszl6, Fernandez-Condé; Sigmond, (IDO-C, No.6-), p.l0) lists Mgr. Philips as coordinating Chairman, and the periti aSI Mgr. Haubtman, Frs. Tueci, Hirschmann and Canon Moeller. 



work. 35 After the basic texts were tentatively agreed upon, 
draft four went through six consecutive editings between 
January 31, and March 29, 1965. This undertaking took place 
between Ariccia, Rome,Louvain, and Paris. 
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Towards the end of April, the sub-commissions finally arrived 
at a general definitive division of the basic text. 36 It had the 
title of Schema XIII. Constitutio pastoralis De Ecclesia in m~ndo 
hujus temporis, and was, divided into - Preface (#1-#3) which 
began Gaudiam et spes, tuctus et angor hominum hujus temporis •••• 
An exposé on the condition of m~~ in the modern world (#4-#10). 
Part l '(general doctrinal principles). De Ecclesia et condicione 
hominis (#10-#58). 1. De humanae personae vocatione; II. De 
hominum communitate, III. Quid significet humana navitas in 
universo mundol IV. De Munere Ecclesiae in mundo hujus temporise 
Part II, (some problems of, special urgency), (#59-#103). 
I. De Dignitate matrimonii et familiae fovendal II. De cultus 
humani progressu rite promovendol III. De vita oeconomico-sociali,' 

35: Ibid., footnote (66), p.49. Besides Cardinal Cento, ninèteen or-the twenty-three Council fathers of the augmen~ed Central Subcommission (Mgrs. Blomjous, Edelby, Morris and Seper were absent). IVIgrs. Charue, Dearden, Franic, Heuschen, van Dodewaard, P. Fernandez from the theological Commission, Mgrs. Castellano, Da Silva, Petit, P. Moehler. Clerical experts. Mgrs. Ferrari-Toniolo, Géraud, Higgins, Klostermann, Lalande, Prignon, Ramselaar, Thils, Worlock, Can. Haubtmann, Moeller, Dondeyne, Heylen, Houtart, Frs. Calvez, Goggey, Congar, Daniélou, de Riedmatten, Dubarle, Gagnebet, Giardi, Grillmeier, Haring, Hirschmann, Labourdette, Lebret, Lio, Martelet, Mulder, Schilleb~ Semmelroth, Sigmond, Tromp, Tucci, van Leeuwen. Lay experts; Prof. ColombO, M. de Habicht, Prof. De Koninck, J. Folliet, Keegan, Prof. Minoli, Ruiz Giménez, M. Scharper, Prof. Swiezawaski, M. Vanistendael. L~ywomenl Miss Belosillo, Goldie, Monnet, Vendrik. Nunsl Sisters Guillemin, Mary-Luke. Secretariesl Fr. Dalos and Miss Besson, cf. For further listings of other members Tucci, ~. cit., footnote (81), p.92. 

36: Moeller, 22. cit., p.S7. 
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IV. De vita communitatis politicae; V. De Communitate gentium et 
de pace promo venda. The conclusion: follows (#104-#106).37 

Tucci calls attention38 to the title "Constitutio. pastoralis" 
which is explained in the general report of this Latin text of 
Aricciaa 

Quoad qualificationem documenti, visum est ab 
eadem Commissione Coordinationis, in sessione 
diei 11 maii 1965 Romae habita, aptiorem titulum 
essel "Con~titutio pastoralis". Scopus enim 
praecipuus huius schematis non est directe 
doctrinam praeb.ere, sed potius fHus applicationes 
ad condiciones nostri temporis nec non consectaria 
pastoralia ostendere et inculcare. Altéra ex parte, 
schema hoc difficulter posset vocari "decretum", 
cum fere nullam contineat praescriptionem. 
Momentum autem schematis bene exprimi videtur per 
verbum "constitutio". Quae cum ita sint, iure 
meritoque convenire videtur titulus "Constitutio 
pastoralis" per oppositionem ad "Constitutionem 
dogmaticam", scilicet De Ecclesia (Lumen Gentium).39 

The text was translated into the principal modern languages 
. 40 

in order to be better understood by the Council Fathers. 
Before it reached the Council floor, it had been circulated and 

37: Constitutio Pastoralis de Ecclesia in Mundo Huius 
l'emporis (sub-secreto), Typis Polyglottis vatecanis, MCMLXV 

38: Tucci, 2E. cit., footnote (89), p.97. 

39: Constitutio, 2E. cit., p.89. 

4·0: Tuee i notes 1 Il POl:- les traductions anglaise et 
allemande, la notice est datée du 16 sept., pour celles en italien 
et espagnol, elle est datée du 26 sept., 1965. 22. cit., footnote 
(92), p.99. 

; .' 
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discussed. 41 It was already appreciated as a unique document 
before it was introduced to the Council September 21, 1965. In 
his relatio, Archbishop Garrone, speaking in the name of Bishop 
Guano who was ill, spoke of the significance of this constitution: 
it addresses" itself to all mankind - a fact which makes it a docu
ment in accord with "the supreme intention and purpose of the 
Council as defined by Pope John XXIII". 

Ar.duum ferme proposi tum quod optime a Comrnissione 
Coordinationis expressum videtur" cum, ad determinan
dam qualitatem theologicanthuius textus, titulum 
eligere decrevit. "Constitutio Pastoralis", quem 
modum dicendi Pontifici Ioanni placiturum fuisse non 
dubitandum est, cuius voluntate Concilium hoc 
existitit, et nabis videtur pleneTOodo agendi et 
docendi Summi Pontificis cohaerere. Optime •••• 42 

The debates and discussions were long and severe. 4J 

Mgr. Phillip~ careful explanation of the difficulties involved 

41: Une conférence du P. N. D Chenu, O.P. ," devait avoir une 
importante répercussion en faveur du Schema; reproduit aussitôt 
dans diverses langues par le Centre de Documentation Holland~"' se 
sur le Concile, DO-C, No.25. "Une Constitution pastoral de 
l'Eglise, pp.1-13: repris dans Peuple de Dieu dans le monde, 

- ~ . 

coll. "Foi Vivante", Paris, 1966, pp." 11-34. Le Père Chenu y 
défendait tout d'abord le juste sens de l'appellation du document, 
qu'il fallait absolument retenir. Notons en passant que cette 
intervention, comme tant d'autres précédentes du même auteur, sont 
d'autant plus appréciables, si l'on considère que, à la surprise 
générale, il n'avait pas désigné parmi les experts du Concile et 
pas même parmi les experts offic~ls de la Commission mixte, 
quoi~ue indirectement, par ses ecrits et ses consultations privées, 
il eut exercé une influence notable sur la rédaction du Schema 
XIII." 

42: . Relationes circa schema Constitutionis Pastoralis de 
Ecclesia in Mundo Huius Temporis (sub-secreto), Typis Polyglottis 
Vaticanes, MCMLXV, p.9. 

43: Moeller, 2Q. cit., p.591 Rynne, The Fourth Session, 
~. cit., p.58. 



in writing such a document for "universal" approval is credited 
with being the insight which brought about the agreement to 
accept the text as a basis but to improve it. 44 "The Church", 
he said, "spe~s, yet cannat give a definitive answer to all 
concrete questions ••• we are dealing with a document based on 
faith, but concerned with its application to problems of actual 
life.... The Council must speak a universal language. As far 
as the more concrete suggestions are concerned, their non
definitive but guiding,character must be made clear." 

After the Schema had been accepted in principle, (September 
2), 1965) the detailed debates began on each section that same 
day, and lasted until October 8. 45 The main criticisms weret 
that the uses of "world", "Ghurch" were not clearc a greater 
refinement of the sections on atheism, more clarification on the 
relationship between Part l and Part Il (Adnexis).46 

When the debate on the floor was completed the revis ions of 
the text began. This fifth draft was to take into consideration 

44: Moeller,~. cit., p.60. 

45: Rynne, (QE. cit •• p.l02) mention~ that Paul VI's visit 
to the United Nations on-October 4 was no coincidence. It was 
timed to coincide with the opening of debate on the last chapter 
of Schema XIII. the Community of Nations and the Building Up of 
Peace. This papal gesture was intended to convince the world of 
the Holy Seels genuine and sincere desire to do everything 
possible to promote world peace. 

46: Moeller,~. cit., p.62. 
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the oral and written suggestions of the Fathers. 47 A revised 
text of Part II was distributed to the Fathers November 12, and 
Part l was given November 1). Between these dates and the final 
day of Vatican Council II, the Fathers voted on this text section 
by section. It was finally voted and officially.promulgated 
two thousand, three hundred and nine (placet), seventy-five (non 
placet), with seven invalid, December 7, 1965. 

47: Moeller mentions that these suggestions filled almost 
five hundred pages, single type (~. cit., p.6o). Time was at a 
premium. The work was divided into ten subcornmissions, one for 
almost each chapter. Moeller,~. cit., footnote (88), p.6), 
and Tueci, ~. cit., footnote (103)-P;107 list the members of 
each of these sub-commissions as follows. 

Subcommission l (Central). Cardinal Browne, Mgre. 
Charue, Garrone, Hengsbach, Ménger, the presidents of the sub
commissions, Mgrs. Glorieux, Haubtmann, Philips, Canon Moeller, 
Frs. Haring, Hirschmann, Tromp, Tuee!, Miss Goldie, Sister Mary
Luke. 

Subcommission II ("De condicione hodiera")a Mgrs. 
A. Fernandez, Fernandez-Condé, McGrath, Nagae, Z·oa, Frs. Anastasius 
a S. Rosario, Medina, de Lubac, Prof. Sugranyes de French, 

.; 

Vasquez. 

Subcommission III ("De homine")a Mgrs. Doumith, 
Granados, Ménager, Parente, Poma, Wright, Fra. Benoit, Congar, 
Daniélou, Gagnebet, Kloppenburg, Nicolau, K. Rahner, Semmelroth. 

Subcommission IV ("De humana navitate tt )a Mgrs. Bednorz, 
Gonzalez Moralejo, Garrone! Volk, Cattauri, Thils p Frs. Balic, 
B. Lambert, Mo!inari, Smulders. 

Subcommission V ("De munere Ecclesiae tt ). Mgrs. Ancel, 
Pelletier, Spanedda, Wojtyla, Vodopivec, Frs. Grillmeier, 
OChagavia, Salaverri, Miss Belosillo, Sister Guillemin. 

Subcommission VI ("De matrimonio")a Mgrs. C. Colombo, 
Dearden, Heuachen, Morris, Petit, van Dodewaard, GéraUd, 
Lambruschini, Prignon, Can. Delhaye, Heylen, Frs. SChillebeeckx, 
van Leeuwen, the laymen Prof. Minoli, Adjakpley, Work. 



Subcommission VII ("De cultura"). Mgrs. Charue, 
Vallopilly, Yu Pin, Frs. Moehler, Granier, Abbot Butler, Mgrs. 
Klostermann, Ramselaar, Canon Dondej~e, Moeller, Fra. Rigaux, 
Tucci,the laymen Swiezawski, Folliet. 

Subcommission VIII ("De vita oeconomica-sociali"). 
Mgrs. de Araujo Sales, Franic, Granier, Gutierrez, Hengsbach, 
Larrain, Pessôa Camara, Mgrs. Ferrari-Toniolo, Pavan, Rodhain, 
Worlock, Frs. Laurentin, Calvez, Lio. 

Subcommission IX ("De vita politica"). Mgrs. Henriguez, 
Laszlo,Quadri, Frs. Cuglielmi, Leethan, the laymen Prof. Ruiz 
Gimlnez, Veronese. 

Subcommission X ("De pace"). Cardinal Seper, Mgra. 
Kominek, Nécsey, SChroffer, Fr. Fernandez, Mgr. Schauf, Frs. 
Alting v Ceusau, H. de Riedmatten, Dubarle, Labourdette. the lay
men de Habicht, Norris. 
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C. The Pastoral Constitution on the Church in the 
ModerilWorId. 

1. Original Drafts. 

Consti tutio _Past~..ra+Js d~L.~cclesia in tv!un<!o Huius Tempori~ 
(sub-secre~Sacrosanctum Oecumenicum Concilium 
Vaticanum Secundum. Vaticanisl Typis POlyglottis 
Vaticanis, MCMLXV. 
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Const i tut io Pastora:u.JL.R.e",J:c.~t!S ia _;tl21u~do' J!';! i~_,!,e!!!p,C?r ~s 
de quo agetur in' Sessione publ~ca d~e~ 7 decembris 
1965 (sub-secreto) Sacrosanctum Oecumenicum Concilium 
Vaticanum Secundum. Vaticanisl Typis POlyglottis 
Vaticanis, MCMLXV. 

Re~atio SuP!!r ~51hem~.~~ __ ~s-~lef?j.a ~n ~~!.ldo Huius_Te~o~Js, (sub
secretor-Sacrosanctum Oecumenicum~cillum Vaticanum 
Secundum Vaticanisl Typis Polyglottis Vaticanis, 
MCMLXIV. 

Relationes Cirea Schema Constitutionis Pastoralis de Ecclesia 
-- in...JYIundO-HuTu-s-TemiÇ.tisl·süb:-secreto) Sacrosanctum 

Oecumenicum Concilium Vaticanum Secunaum. Vaticanisi 
Typis Polyglottis Vaticanis MCMLXV. 

Schema Constitütionis Pastoralis De Ecclesia in Mundo Huius ---.- ------T~mP..9.rJs·~ - Të"Xtus--et--Correëtroneâ Admissae-nëCrion 
Expensio Modorum. Partis P.rimae (sub-secreto) 
Sacrosanctum Oecumenicum Concilium Vaticanum Secundum. 
Vaticanisl Typis Polyglottis Vaticanis MCMLXV. 

Schema Constitutionis PaRtoraljR De Ecclesia in Mundo Huis 
-_._- - Të'liporrs~ipensYo Motlorum, Partis Sicundaé- (slib-

secreto) Sacrosanctum Oecumenicum Concilium Vaticanum 
Secundum. Vaticanisl Typis Polyglottis Vaticanis, 
MCMLXV. 

Scnema Constitutionis Pastoralis De Ecclesia in Mundo Huius 
rfemp.Q.r;!. TeXtùs-Rè'ë"ognitus et·Reiationes.-pars l 
raub-secreto) Sacrosanctum Oecumenicum Concilium 
Vaticanum Secundum. Vaticanisi Typis POlyglottis 
Vaticanis, MCMLXV. . 

Schema Constituti~s Pastoralis De Ecclesia in Mundo Huius 

f~~~'~~!~etW-}~~r~~~~~U6e6~~~t~!!Oa~*~ili~~s II 
Vaticanum Secundum. Vaticanisl Typis Polyglottis 
Vaticanis, MCMLXV. 

Schema De ~9.çJ:.~~.!~_~.11_lY1ut:l4.Q,_H~~.'!?_~~mp.f!~is (sub-secreto) 
Sacrosanctum Oecumenicum Concilium Vaticanum Secundum. 
Vaticanisl Typis Polyglottis Vaticanis, MCMLXIV. 
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Schema De Eccles~a in Mung2_ tl~jus T~mporis;~dne~ (sub
secret01 Sacrosanctum Oecumenicum Conc11ium Vaticanum 
Secundum. VaticanisI Typis Polyglottis Vaticanis, 
MCMLXIV. 
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