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ABSTRACT

The thesis offers an examination of the use of the Bible in Viens vers le Père, a Catholic

catechetical series published between 1964 and 1969 for lise in the primary schools of Quebec. It

enjoyed great popularity from the 1950s to the 1980s and was ttanslated into several languages

and used in sorne fourteen countries. The series places particular emphasis on the use of the Bible

in cat~esis. The thesis investigates the method of biblical interpretation underpinning these

catechetical resources and constitutes the first indepth study of the senes. Developments in educa

tional psychology and Catholic theology from the first half of the 2lJ'h century influence the use

and interpretation of the Bible in this series. The thesis concludes that the Bible and typical

experiences of young children are exploited as a means for presenting and understanding doctrine.

From a hermeneutical perspective, the thesis offers an exercise in metacriticism. The thesis

suggests an alternative to the exploitation of the Bible and the experiences of the audience as a

means to clarify doctrine. It concludes that catechesis should engender a dialogue between the

scriptural world and the child's world in hopes of an encounter which would elucidate both.

RÉSUMÉ

L'auteur analyse l'emploi de la Bible dans Viens vers le Père, une série de manuels de

catéchèse catholique publiée entre 1964 et 1969 à l'usage des écoles primaires du Québec. Cette

série a connu un grand succès des années soixante aux années quatre-vingt. Elle a été traduite en

plusieurs langues et utilisée dans quatorze pays. Les auteurs de la série accordent une place

privilégiée à l'Ecriture dans la catéchèse qu'ils proposent. L'auteur examine la méthode

d'interprétation biblique sous-jacente à cette catéchèse et offre la première étude approfondie de

Viens vers le Père. Les progrès en psycho-pédagogie et ('évolution de la théologie catholique du

début du 201!mc siècle ont exercé une influence marquante sur l'utilisation et l'interprétation de la

Bible dans cette catéchèse. L'auteur conclut que l'expérience des jeunes est incorporée dans le seul

but de clarifier la doctrine. Ce processus ne respecte pas la densité du vécu des enfants. C'est la

doctrine qui devrait être capable d'éclairer les questions suscitées par la vie.

Envisagée dans une perspective herméneutique, la thèse représente un essai de méta

critique. Elle propose une alternative à l'utilisation de la Bible et du vécu de l'auditoire comme

moyens de clarifier la doctrine. L'auteur arrive à la conclusion que la catéchèse devrait engendrer

un véritable dialogue entre le monde de l'Ecriture et le monde de l'enfant. Ce dialogue suscitera

une rencontre qui saura éclairer l'un et l'autre.
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• INTRODUCTION

Of no profit ta me will be the ends uf the world and the kingdoms of this age; il is "bet
ter for me ta die" ta Jesus Christ than ta rule the ends of the earth. 1seek him who died
on our behalf; 1 want him who arase for our sake. The pains of birth arc upon me.
Indulge me, brothers: do not prevent me from living, do not want my death, do not give
ta the world one who wants ta be God's, nor deceive him with matter; let me receive
pure Iight ~ when 1am there, 1shall be a human being...
For 1write ta you (fully) alive, longing to die. My lo~ging has been crucified, and there
is no matter-Ioving fire within me, There is water living and speaking in me, saying
from within me, "Come to the Father."1

(ignatius of Antioch)

Spanning the globe and an abyss of time, centuries wide, these words of Ignatius became the

~ignature of the Viells vers le Père catechetieal series.2 Gmde One of lhc six-gmde series derives its

title from the enthusiastic words of the second-century martyr and later, the entire series became

popularly known under this name.3 The last sentence of this excerpt stands in the original French

version of the Grade One PupiI's Text, whpre it serves as both inspiration for and summary of its

catechesis. In a manner reminiscent of the liturgical use of psalmady, the redactors rcspond to the

words of the saint, embracing them as an expressian of their own intentions: "Faire écho à cet appel

1. Exeerpts from Chapters 6 and 7 af Ignatius' "Lcner ta the Romans". Translation from William Sehoedel's
Ignalius ofAnlioell: A Commenlary on Ille LeI/ers of Igllalius ofAn/iuc1., cd. Helmut Kacster, Hermeneia
Series (Philadelphia: Fortress Press, 1985), 181-182. In his eommentary on these and adjacent verses, Schoedel
notes the Gnostic flavaur of the appasitions between, on the one hand, world, malter and corruption and, on the
other hand, pure Iight and truc human bcing. Hints of Gnostie influence also appcar in the general notion of a
total rejection of the material warld: Ta live in this world is death, and to die "ta" Christ is birth.
2. In English-speaking Canada and the V.S.A.. this cateehism bccame known as the Come la Ille Failler
series. Considerable detail regarding the composition and evolution of lhis eatechism for 6-12 year olds will he:
provided in Chapter 2 of this wark. In deference to the francophone origins and inspiration of these resources,
wc relain the title "Viens vers le Père" thraughout mast of the thesis. When the Grade One portion of lhe
~rograrnme (as distinct from the series as a whole) is referred 10, our le,t wi!! indieate it.

• As wc will sec later, the official namenclature of the series in French changed as the imendcd audience of
the catechism grew.



• que "Esprit murmure au cocur de tout enfant baptisé, tel est l'unique but de ce petitlivre."4

Theological elements discemible in this passage (and elsewhere in the extant writings of Ignatius),

find an echo in the leading intuitions of the concept of revelation underpinning the Viens vers le

Père series; a concept which we will demonstrate, fundarnentally shapes its praxis ofbiblical inter

pretation.5 The main goal of this thesis consists in the elucidation of the biblical hermeneutic

underpinning the 1960s catechetical series, known variously as Initiation chrétienne, Catéchisme

canadien and the Viens vers le Père series.

The inchoate trinitarianism suggested in Ignatius' Letter to the Romans depicts the Christian

message as an invitation to humanilJ to share the inner life of Goo.6 The catechesis proposed in

Grade One, Viells vers le Père, explains ils overall objective in similar terms: to help children "enter

into a personal relationship with the triune GOO, by initiating them into the fundamental movement

of Christian Iife."7 This ancient epistle, rife with the flavour of a world-negating Gnosticism, may be

understoOO to recommend social and political acquiescence. Ignatius was nottrying to change the

world in which he found himself, but rather to change himself and ultimately to escape the world.

The Viells vers le Père series cannot be said to counsel a flight from the world. In contrast to

Ignatius' pessimistic world view, this series exudes the optimism which was so typical of the liberal

North American scene in the 1960s. The social and economic iIIs which plague developed societies,

while referred to occasionaily in this catechesis, are kept on the periphery as the reader is presented a

generally optimistic view of the state of human affairs. Ali but absent from this series is the idea that

sinfulness may be systemic in our social and political institutions and that such sinfulness might be

4. OCQ.Équipe, Viens vers te Père: Initiation chrétienne des enfants de 6·7 ans, Livre de l'enfant
(Montreal: Fides, 1964),3.
5. Itnplicit in the wriling team's response to these prophetic ulterances is a particular idea of revelalion. The
Spirit murmurs "to the hearts of baptized children". This choice of vocabulary leaves the impression that only
the baplized can hear the cali of the Spirit. The wriling team's reception of the words oflgnalius points to an
extrinsicist idea of revelation (sec Chapter Four bclow) which remains consistent throughout the series.
6. Schoedel contends that the "water" in this passage is reminiseent especially of the living water in John (4: 10
& 7:38) and is apparently to be idenitified with the Spirit. Schoedel, 185.
7. Collaboralion: OCQ·NORE, Come to the Father: Teacher'. Manual· Grade One (Toronto: Paulist Press,
1966),9.
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• adversely affecting lhe lives of its audience. One is left with the impression that ail that is required

for the world to improve is the personaltransformation of individuals. Jean-Henri Dunant. founder of

the Red Cross. numbers among the inspired individuals heId up as personalmodels for the ehildren

to imitate.

If the "things of God" and the corrupt world appear mUlually exclusive in Ignatius. the Viells

vers le Père series imagines a wond of boundless possibility. Despile such radically different alti-

tudes towards the world. the Viells vers le Père series shares with Ignatius an understanding that the

Christian message intends primarily the spirilllaitransfonnation of men. women and children by

inviting them to enter into a relationship with God. Ancient and modem. these :~xts present revela-

tion first and foremost as a story about God's relationship to human persons. What revelation has to

say aboutlife-in-the-world is a second-order affair. Our thesis will altemptto demollstrate thatthe

theological concept of n:veiation underpinning this series plays a central role in its hermeneutieal

agenda.

A NEW CATECHfSM: MIXED REACTIONS

There ':iC:'e lhose who decried the new Quebecois catechisms of the 1960s and 1970s as the

"Gospel of Satan" and proof thatthe c1ergy had been infiltrated by communists.8 Apart from these

assaults from the fringe.there were more serious challenges even from within Quebec's episcopate.

Despite its critics, the Viells vers ie Père series was hailed by most as a great step forward for

catechesis in the 20th century. Ils methods and goals represented a major change in catechetics and

its publication registered a profound change in the way the church in Quebec understood its relation-

ship to the world in which itlived. Other than the articles which appcared in c,!techetical and

theological journals around the time of its publication. no major study of this important publishing

effort has been undertaken. Its history has not been mapped, its methodology has been given no in-

depth analysis.

8. For an entertaining account of the atlacks on the new calechisms by fringe elements sec: Jean·Louis
d'Aragon. "Marx ou Salan?". Rellllions. 385 (September 1973): 252.
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Viens vers le Père introduced (or reintroduced after centuries of absence) welcome new ele-

meuts in its catechesis. Ils pedagogy incorporated major insights from curriculum theory in the first

half of the 20th century. In stark contrast to its long line of predecessors, this catechism altempted to

address the whole child and not simply hislher intellectual capacities. Viens vers le Père rellects a

balanced understanding of the psycho-social characteristics of young children informed by the

behavioural sciences. This grounding in the behavioural sciences set the series apart from ilS

predecessors on the North American continent and elsewhere.

As it moved beyond the purely cognitive aims of notionally-abstract catechisms, the ultimale

goal Viens vers le Père set itself lay in the realm of the spiritual. The catechesis of this series

intended to do more than simply fiU a child's head with correct doctrinal formulre. Its writers sought

nothing less than the spiritual conversion or formation of the child. In this sense, one might describe

the overall intent of the series as pastoral. Its authors were weil aware that faith cannot be taught, as

such, and thatthe family and parish play a key role in the catechelical process.9 The writers clearly

understood faith to be a free gift which God alone can bestow as Gad sees fil. Viens vers le Père was

an altempt to communicate the contents of the Christian faith in terms which 6·12 year olds are

capable of understanding. It offered a f~ith-witness to the children it addressed and tried to remove

the intellectual and psychological obstacles which might block a response to God's offer of faith.

The theological climate in Quebec immediately prior to the publication of Viens vers le Père

was resistant to change and suspicious of subjectivism. In that context, the move which the Viens

vers le Père series made in the direction of the human subject was significant. This series introduced

the audience as an important element in its catechetical discourse. In catechisms inspired by neo-

scholasticism, the same content was delivered to ail audiences with the same teachcr-centred model

of pedagogy. By shifting the focus of catechetical activily to a consideration of the psychological

requirements of the studellt. the Viens vers le Père series shows signs of being caught up in a broad-

9. The ncw rcligious education programmes whieh have replaced the Veins vers le Père series in Quebec
deline their Dverall objectives in edueational rather than in pastoralterms.

4



ranging concem for the human subject which has characlerized intellectuallife throughout the 20th

century.

From the time the redactors of this series first took up their pens a great deal of scholarly

reflection has been devoted to the question of the foundations of human language. As a consequence

of this research, the capacity of human language to express true and accurate ideas about reality has

been thrown radically into doubt, and even the foundations of the idea of the human subject have

been shaken. The critical evaluation which follows evaluates this series in the Iight of scholarship

not-yet available (or not yet in wide circulation) at ils time of publication and as a consequence may

at times seem harsh. Clearly, in its day, this catechism occasioned a great denl of justified excite

ment, breaking much new ground and implementing many improvements to catechesis. If we are to

leam from ils example, however, we must deseribe both its strenglhs and ils wenknesses.

An international catechetical movement gave rise to this series and others Iike it, and

permanently changed the face of modem catecheties. Thus, contemporary discussion of catechesis

now involves at least three disciplines; educational theory (infonned by the behavioural sciences),

theology and biblical inlerpretation. White Viens vers le Père's main contribution appears to have

been ils adaptation of the findings of educational psychology to the needs of religious education, it

also adapts significant theological insights for catechetical use. Although we will also have occasion

to discuss other aspects of the Viens vers le Père series in the course of our work, they will be

developed with the ultimate goal of throwing Iight on the series' approach to interpreting the Bible.

THE PROBLEM DESCRIBED

An underlying assumption of our research is that readings of the Bible which do not bracket

questions of faith are guided by theological options which condition the scope and results of their

interpretations. For theologically-interested readings of the Bible, the operative notions of Christol

ogy and revelation as weil as the interpreter's perception of the relationship between divine message

and human situation ineluctably influence interpretive choices. In agreement with Norbert Lohfink,

5



René MarIé contends thatthe whole problem of the Christian interpretation of the Bible tum. on the

identity and mission of Jesus Christ.

Le problème biblique, pris dans sa totalité... rem'oie ainsi directement au problème
christologique: Qui est Jésus-Christ, qui "accomplit" le dessein de Dieu manifesté dans
l'Ecriture, dans lequel, ct dans lequel seul, celle Ecriture trouve son sens dernier, dans
le mystère duquel uniquement elle peut être "comprise"?10

Methods of interpretation which understand the meaning of a textto be primarily related to the

circumstances of its production have dominated the field of biblical criticism since ilS inception. Any

question of establishing the supematural aspects of the origins, identity or mission of Jesus Christ as

truth c1aims arc ruled out in a critical, historical research mode!. Other approaches to the biblical

text, which arc not centred on the historical, have begun to exert considerable influence in critical

circles today. What began with historical questions about the Iiterary forms, genres and structures of

the Bible's literature, has grown into a wide range of methodologies which arc distinct from his-

torical scholarship. In recent decades, methods developed for the study of secular Iiterature have

been applied to the study of the Bible.

Even as the variety of approaches to biblical interpretation has proliferated, especially since

World War II, most critical reading of texts remains confmed to what one might calI "hermeneutical

laboratories". Critics study the Bible in academic sellings, employing methodologies which allempt

to overcome, to the degree humanly possible, the subjective influences in the reading process. In

North America, the paradigm of the natural sciences has at times provided tim scale against which

biblical studies has gauged its procedures and products. Of late, a new perspective has emerged in

the field of literary studies which influences the core concept of biblical criticism and focuses on

today's reader. Scholars who champion this new emphasis agrce with historical critics that it is

impossible to entirely remove subjective influences from the reading process.

10. René Marié, Herm/neutique et cat/chèse (Paris: Fayard-Marne, 1970),74. (Hereafler ciled as
Herm/neutique.l
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New approaches auend to the subjective factors which influence the way in which a given

audience or individual reader receives the biblical tex!. Many scholars of ail persuasions have

hecome aware of the ways in which theological, philosophical and ideological presuppositions shape

their interpretations of Scripture. This thorough investigation of the act of reading has given rise to

the development of a discipline which in its original German seuing is called RezeptiOllstireorie. This

term has been variously rendered in English as Reception Tlreory, Reception Aestlretics or Reader

Response Tlreory. Whatever the nomenclature, Nigel Watson proffers a definition for this new dis-

cipline; it is "the rigorous study of the act of communication from the standpoint of both author and

recipient." II

The objectives of this new discipline allow scholars to focus on the ways in which those out-

side the guild of professional critics take up the task of reading the Scriptures. It must he admiued

that to date, much of the energies of the meta-critics has been applied more to deconstructions of

their colleagues' work than to an examination of readings done outside the academy.12 While not

deriving ilS methodology from any of the established branches of Reception Theory, the plan and

scope of our thesis constitutes an exercise in meta-criticism in that it offers an interpretation of the

hermeneutic underlying the Viens vers le Père series. 13

The Bible continues to be read most frequently in the seuing of organized religion. Readings

of Scripture in churches, synagogues, confessional schools, Bible-study groups and the Iike, rarely, if

ever, have the luxury of auending to exegetical concems of the philological, historical or Iiterary

variety. In communities for which the Bible functions as Sacred Scripture the question of the

pertinence of the text to the lives of contemporary people stands front and centre. Theirs is not an

antiquarian interest in texts from the first century of the common era. Moreover, in the pulpit and in

II. Nigel Watson, "Reception Theory and Biblical Exegesis", Australian Biblical Review, 36 (1988): 49.
12. Asalient example of this may be found in the work of Mieke Bal, Letluzl Love (Bloomington: Indiana
University Press, 1985). Sec also Robert M. Fowler, Loaves and Fishes (Chico: Scholars Press, 1981). Fowler
does, however, repart on models of reader-respanse research which arc empirieaUy·bascd.
13. For a discussion of the origins, goals and applications of Reception Theory sec Gilles Routhier, Lo récep.
lion d'un concile (paris: Les .!<Iiûons du Cerf, 1993), Chaplers 1and 3. Routhier provides an extensive biblio
graphy, 243-261.
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the catechetical c1assroom. exegetical concems must be reconciled with the demands of pedagogy

and theology. The Iist of disciplines vying for a place on the catechetical agenda does not end there.

Today. social and political analysis assert their indispensability to religious and ethical reflexion.

To investigate the biblical herrneneutic at work in a contemporary catechism will mean to

investigate the interaction and overlap of (hose disciplines which nourish ils c.~techesis. In order to

isolate herrneneutical choices. one must be able to identify and trace the provenance of the various

strands which combine to produce a modem religions education programme. We have already men-

tioned the influence which theological concepts exert in the process of interpretation. Educational

principles underlying a catechesis prove no less crucial for the role they play in shaping the reading

process. One must try to deterrnine what in the course of a lesson corresponds to a demand of educa

tional psychology, what to a demand of theology and finally what to a requirement of herrneneutics.

Chapters 3.4 and 5 below will auempt to throw Iight on these questions. respectively.

A CLARIFICATION OF TERMS

Biblical critics have traditionally associated herrneneutics with the tasks of preaching and

catechesis. The notion was widely accepted that exegesis was the business of the academy. Objective

and scientific. exegesis consists in establishing the facts. ie what was wriuen. Subjective and

intellectually-interested. herrneneutics consists largely in deterrnining what the text means for

today's reader. A generation or two ago. herrneneutics was described as a "science" involved with

theoretical reflections on meaning and was divided into three areas: 1) noematics. which dealt with

the various senses of scripture. 2) heuristics. which explained how to discover the sense of a passage

and 3) prophoristics. which offered rules for communicating the sense of a scriptural passage to

others,14

14. Raymond E. Brown with Sandra M. Schneiders. "Herrneneutics". The New Jerome Hiblkal Commentary
(London: Geoffrey Chapman. 1990). 1146. Brown notes that these distinctions have been round unwieldy and
over-speculative and arc rarcly used today.
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In recent decades, voices have begun 10 queslion whether lhe task of interpretation is fini shed

once the exegele has established the "facts". Scholars such as Ricoeur maintain that interpretalion is

incomplete unless it includes both objective and subjective elements.

The aneient senses of hermëneuein, the original Greek term from which "hemleneutics" is

derived, offer no help in resolving queslions about disciplinary boundaries separating hermeneutics

from exegesis, since it includes at once the notions of explaining, interpreling, proclaiming, discours

ing on and translating. 15 The field of general or philosophical hermeneutics has recovered a sense of

hermëneuein which had disappeared from view for centuries. Raymond Brown, with an admirable

economy of words, describes this sense, once implicit in the ancient Greek tenn and now revived:

... it can refer to interpretation by speech itself, inasmuch as language brings to express
ion and interprets what is in one's mind (conscious and unconscious), or even what con
stitules one's identity, being, person. 0Ne should conceive of this process dynarnically,
not statically; for not only does an established inlention or identity find precise express
ion in language, but in the very act of Iinfuistic communication one's identity and
intention can grow or even come into being.) 6

These reflections suggest that the process of interprelation cannot be complele wilh an objec

tivizing, historical methodology. The interpreter's intellect. hislher judgment and personality are

necessarily called into play in the act of interpretation. l?

Considered broadly, hermeneutics refers to a general orientation of research, characlerized by

a preoccupation to establish the meaning or truth about any abject. 18 As a lheory of interpretalion,

henneneutics is beller thought of as an ars inlerprelandi than as a science. Il requires lhe use of judg

ment and a weighing of possibilities and implies much more than the mechanical application of vari

ous sets of mIes. The problem at the heart of henneneulics crosses disciplines and finds applications

15. Waller Bauer. 0Nm. Arndt, F. Wilbur Gingrich) A Greek-English Lexicon ofIhe New Teslamenl and
Olher Early Christian Uleralure (Chicago: University of Chicago Press, 1979), 310.
16. Brown, 1146. Other modem uses Brown attribules ta hennlneuein are 1) ta translate fI am one language la
anolher and 2) ta offer interpretation by formai commentary or explanation.
17. Marié, Hermineutique, 67. On the role ofsubjectivily in biblical interpretaliun, Bultmann righlly
emphasized that a true encounter with Jesus implies an engagement of one's subjectivily, an engagement of
one's whole self in faith, lesl the encounter lead la unbelier. Marié concurs. Hermineulique, 59.
18. MarIé, Hermineutique, 10.
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in the study of literature (both religious and secular), theology, philosophy, psychology,linguistics

and sociology. In the cor.text of this thesis. the branch of henneneutics which holds our attention will

be the interpretation of writtcn texls, especially religious texts.

READING THE BIBLE IN THE CATHOL/C TRADITION

Wittingly or unwittingly, religious communities create and uphold traditions. Nowhere per-

haps is this clearer than in catcchesis, through which communities hand on their beliefs to a new gen

eration. In the case of Catholicism, Tradition is understood not simply as a reliable guide but a1so as

an authority in matters of faith. 19 With other Christians, the Catholic community holds thatthe

Word of God constitutes the nonn of Christian faith. For Catholics, the Word of God is understood

to have been expressed historically in IWO important instances: the Bible and the church's faith tradi

tion. While the biblical witness to Jesus has priority over the church's tradition offaith, the latter

also remains authoritative in the Catholic community.20 Thatthe Bible possesses sucl1 priority in the

nonns of faith may not have been evidentto an observer of the Roman Catholic Church when neo-

scholasticism was its dominanttheology. It is not surprising then, that catechisms inspired by neo-

scholastic theology gave only a minor role to the use of the Scriptures.

The Viens vers le Père series represents the first serious attempt by the Catholic community in

Quebec and Canada to develop a catechesis which incorporales the witness of the Scriptures as

something more than proof texts in support of doctrinal abstractions. Consonant with the Catholic

ethos,the Bible is read in the Viens vers le Père series in the Iight of the church's faith tradition. The

Scriptures are understood againstthe backdrop of a rich Patristic heritage, the creed(s), the pro-

nouncements of ecumenical councils and that most rare instance of aUlhoritative tradition, the ex-

cathedra statement. Viens vers le Père's reading of the Scriptures respects this long history of the

19. By Tradition. one understands principally the biblical wilness, Ihe articles of lhe Creed(s), the statements
of ecumenical councils and ex-cathedra pronouncements.
20. For a brier bUllucid presentation of the concepl ofTradition in Catholic thoughl sec Hermann J.
Poumeyer. "Tradition", Dktionnaire de Ihiologielondamentale, under the direction of René Latourelle and
Rino Fisichella (Montreal: Bellaramin, 1992): 1429-1437. This dictionary is ciled hereafler as DTF.

10



church's tradition of the faith and shows itself in agreement with the important interprelations of

Scripture which characterize that Tradition.

One of Ihe dangers inherent in an institution whieh values tradition is thut it might value it 100

highly. The risk is that the past might impose a virtualtyranny and paralysis on the present. The

Reformation aside, Ihe history of the Catholic church has witnessed time and again a push to reform,

often inspired by (those later recognized as) its greatest saints. In the cuse of the chllrch's doctrinal

heritage, the danger persists that an exaggerated respect for the particular fomllliations of dogma

might lead to a lack of respect for persons.21

Historically, the church has formulated the meaning of the Scriplures in different ways. The

church's reading of the Bible has been adapted so as to keep its preaching and teaching of the bibli-

cal message vital and actual for successive generations. The acceptance of the methods of biblical

criticism in the Catholic cornmunity has had the effect of highlighting a development in the church's

hermeneutical methods. By contrast, a sense of permanence und immutability seems to have sellied

upon the church's formulations of doctrine. Becallse of the inlerplay of doctrine and Scripture in this

series. the role Viens vers le Père assigns to doctrine will affect its biblical hermeneutie.

Many theologians believe that treating dogmatic formulations as immutable is doing the

church a disservice by making them more an obstacle than an aid to faith. Writing several years ago,

René MarIé posed the d~nger as a tension betwecn an active, searching faith and a problematic

expression of that faith' s content:

N'y a-t-il pas opposition irréductible entre le dogme, qui définit, établit, "fixe" de
mani~re définitive l'objet de la foi. et la préoccupation herméneutique qui part de la
conviction que cet objet est le lieu d'une interrogation, et que sons sens ne peut pas se
dévoiler en dehors d'une recherche active du sujet qui s'y intéresse? ..22

21. [n the ecumenical dialogue an intransigeney regarding the panicular wording (and not sa much the sub
stance) of given bcliefs has proved attimes ta bc a slumbling black.
22. Marié, Herméneutique, 109.
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Marié went on to cali for an examination of the Catholic community's concept of dogma as weil as

the epistemological assumptions guiding its approach to dogmatic reality.

L'importance de cette mise au point pour la catéchèse ne saurait échapper, s'il est vrai
qu'une catéchèse catholique doit s'employer à transmettre la vérité révélée, non seule
ment en se souciant de sa réception véritable dans l'esprit et le coeur de ceux auxquels
nous nous adressons, mais encore en opérant celte oeuvre de transmission dans le
respect fidèle du cadre dogmatique dans lequel L'Eglise formule sa foi.23

The question of the interaction between doctrine and biblical hermeneutic in this catechetical

series is crucial to understanding the latter. Is Scripture used (as in earlier catechetical programmes)

in a narrowly supportive role for traditional doctrinal formulations or does it provide a new optic

through which these doctrinal statements may be better integrated into Iife? Are Scripture and doc

trine ends in themselves, or are they at the service of a larger process of evangelization and

catechesis? Does catechl;sis intend primarily to throw light on the doctrinal tradition of the church or

does it intend primarily to elucidate the lives of those it addresses? In either scenario, ie in either a

content-centred catechesis (intended to elucidate tradition) or a person-c~ntred catechesis (intended

to elucidate lire), an explanation of doctrine takes place. Content-centred catechesis relies on a

strategy of transmission while person-centred catechesis is a process best understood on the model of

the conversation. Person-centred catechesis intends to bring the doctrinal tradition of the church into

conversation with the life experiences24 of the Iist·Jner. Catechesis in this sense is a hermeneutical

endeavour and the conversation it engenders should allow for both hermeneutics of suspicion and of

retrieval, for the use of both explanatory methods and understanding. Since doctrine and the believer

are brought together in ail catechesis, the question which interests us here is the character of that

encounter.

THE PLAN OF THE THE8f8

23. Marié, Herméneutique, 110.
24. Or in Gadnmerinn terms, "with the preunderstnndings and prejudices of the Iistener".
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Of the thesis' five chapters. the firsttwo present an historical analysis which helps c1arify the

for.n and content of the Viens vers le Père series. The third and fourth chapters. respectively. assess

the pedagogical and theological influences on the programme's biblical hermeneutic. The lifth and

final chapter. presents three contemporary hermeneutical strategies which serve as an interpretive

grid in our evaluation of this series.

Chapter One has three goals: 1) to introduce the catechisms and catechesis in use immediately

prior to the catechetical renewal and the publication of the l'iens vers le Père series: 2) to highlight

the antecedents in the history of catechesis of the "new" elements which characterize this

programme: Iirurgical emphasis. biblical foundation. existential reference: 3) to situate Vielu vers le

Père in those larger theological and pastoral movements within the church which gave rise to the

ecclesial reforms of Vatican Council II.

Chapter Two tells the story of the Viens vers le Père series. tracing its origins in the European

catechetical renewal of the first half of the 20th century. Of particular interest in this regard. is the

influence catechetical movements in France and Belgium in the 1950s had on developments in

catechesis in North America.

Even a cursory treatment of the background of this series reveals thatthe principal influences

which preoccupied its redactors were educational psychology. theology ~nd biblical interpretation.

The writing teams borrowed from these disciplines elements which would allow them to communi

cate the vital character of the Christian tradition to the children who were the intended audience of

their catechism. We hope to discover from an investigation of the background of the Viens vers le

Père series the relative weight one oughtto assign the various disciplines which influenced its

catechesis. While one might profitably consider this series from other angles - e.g. from a sociologi

cal perspective - the present srudy williimit its investigation to the three disciplines suggested by the

series itself.

Chapter Three describes Viens vers le Père from the perspective of curriculum theory. In part

one of the chapter. a profile of the series' pedagogy is presented which sets the series against the
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backdrop of the renewal in educationaltheory and methods. ln part two of the chapter. Viens vers le

Père is discussed in terms of the models of education as Ireritage and education as aclrievement. Il is

our contention that by distinguishing those clements in this programme which originate in educa

tional theory and practice. an identification of its hermeneutical options will he facilitated.

Chapter Four examines this series within the context of twentieth cenlUry Catholic theology.

Since the catechetics of Joseph Colomb inspired much of the renewal in France and directly

innuenced the education of several members of the writing teams. his writings will be of particular

interest to our study. The concept of revelation is centralto any theologically-interested reading of

the Bible. ln Catholic circles, few theological concepts have received more attention in recent

decades. The concepts of nature and grace have figured prominently in discussions of the idea of

revelation; both are discusscd in Chapter Four using the \Vork of Her.ri de Lubac and Karl Rahner as

refcrence points.

Finally, Chapter Five relates the contents of the Viens vers le Père catechism to three funda

mental alternatives ofbiblical and general hermeneutics today.ln briefestterms. one may speak of

meaning as construable in one of three loci: "behind the text". "in front of the lext" and "in the text

itseIr'. Elements of each of these options are evident in this series and in Iight of the pedagogical and

thcological options outlined in earlier chapters. we atternpt to weigh the innuence of each.

To examine the texts of Viens vers le Père through the optics of educationaltheory. theology

and hcrmeneulics forms the basis of our methodology, a methodology which has as its final goal the

elucidation of the biblical hermeneutic at work in the Viens vers le Père series. We lUm now to that

task.
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CHAPTERONE

REFERENCE POINTS IN THE HISTOR Y OF CATECHESIS FOR TUE

VIENS VERS LE PERE PROGRAMME

THE MIDDLE AGES

ln matters ecclesial, a grasp of present realities inevitably demands that one situate the subject

matter in the long and varied history of the church. The physiognomy of catechesis in the tirst half of

this century still bore the battle scars incuITed in the polemics of the Refommtion period. To gain

even a rudimentary appreciation of the debates of that era, however, a few renmrks abOlit cateehesis

in the Middle Ages are required.

After the collapse of the catechumenate in the sixth century, catechesis became a summary

and an explanation of the Christian religion for baptized adults. 1 Formai catechesis was very rare in

the Middle Ages and whatthere was of it, was communicated orally, using formulas and other con·

venient mnemonic devices. Throughoutthe seventh to the thirteenth centuries, catechesis rcmained a

dominical activity at which church·goers hcard explanations of the Creed and prayers such as the

Our Father and received instruction regarding the principal duties of the Christian.2 Points of doc·

trine and morality were gathered in groups of?, 10 or 12 and drilled into memory: 7 deadly sins: 7

petitions of the Lord's prayer: 7 gifts of the Holy Spirit: 7 w')rks ofmercy: 7 beatitudes: 7 sacra·

ments: 10 ~ommandments of God; 12 articles of the creed, and the list goes on.3 The !lis/urieul·

Ii/urgieal orientation of the Patristic era ail but disappeared, leaving the quotidian, communal and

rilUal Christian experience shrouded in ignorance and neglecl. Instruction became more standardized

1. Joseph Colomb, Le Serviee de l'Evangile, 1(Paris: Dcscléc, 1968), 34.
2. Colomb, Serviee, 34.
3. G. Emmell Carter, The Modern Challenge /0 Religious Et/uealion (New York: Sadlier, 1961), 58.
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•
with the appeamnce of manuals, which in this early stage of development, were intended as guides

for the catechist rather than as texts for those seeking instruction.4

Towards the end of the Middle Ages, a graduai decline in preaching and catechesis was

accompanied by a preoccupation in daily life with religious mallers and a penchant for translating

thought into images.5 Every act of life was related to a belief in Christ and to one's salvation. J.

Huizinga describes the spirit and thought of the late Middle Ages thus:

Allthinking tends to religious interpretation of individual things; there is an enormous
unfolding of religion in daily life. This spiritual wakefulness, however, results in a
dangerous state of tension, for the presupposed transcendental feelings are sometimes
dormant, and whenever this is the case, allthat is meantto stimulate spiritual conscious
ness is reduced to appalling commonplace profanity, to a stanling worldliness in other
worldly guise...
The spirit of the Middle Ages, still plastic and naive, longs to give concrete shape to
every conception. Every thought seeks expression in an image, but in this image it
solidifies and becomes rigid. By this tendency to embodiment in visible forms aIl holy
concepts are constantly exposed to the danger of hardening into mere extemalism. For
in assuming a definite figurative shape thought loses its ethereal and vague qualities,
and pious feeling is aptto resolve itself in the image.6

This was the age of indulgences soughtthrough good works pilgrimages, eucharistic proces

sions, Benedictions7, veneration of relics and aIl manner of pious practice. In the post-Constantinian

era, the shift in the position of the church vis-à-vis the larger society had already contributed to a

decline of preaching and teaching.8 In the early church, the decision to become a Christian was both

personal and voluntary and implied a counter-cultural stance in the face of a pagan society. For

medieval Christians, on the other hand, one entered the church and society atthe same moment, at

binh. Baptism became not only the sacrament of admission to the believing community but served

also as initiation into the political structures of society. Hence, the liturgy and Christian life, which

appeared to need substantial explanation in Patristic times, now appeared self-evident in the envelop-

4. C.E. Roy, L'organiullion ca/lchltiqlle (paris: Castennan, 1938),52ff.
5. Johan Huizinga. The Waning of/he Middle Age., (Garden City, N.Y.: Doubleday Anchor. 1954), 151.
6. Huizinga, 151-152.
7. Benediction is a religious service at which the consecrated host is adored and prayers of intercession
offered. Rarely seen today.
8. Colomb, Service, 35.
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ing Christendom. The role played earlier by the catechumcnate fell now to thc Christian environ

ment, the principal agent of which was the family.9 The medicval family, however, givcn the paucity

of catechetical instruction, was iII-equipped to assume this role and the situation which ensued was

one of ignorance compounded by a distance fromthe essential sources of the Christian life, the

Iiturgy and the Bible.

Theology too lOok a new path during the Middle Ages; a move which may have contribllted to

the decline of "life-centred" catechesis and preaching. R.M. Grant chronicles the change. 10 For the

Church Fathers, theology consisted largely in commentary on the text of Scripture. Teachers often

wrote their biblical commentary as interlinear annotation or as marginalia. With time, theological

questions were added. Eventually, the marginalia proved so cumbersome that theologieal questions

began to circulate on separate sheets. Professors no longer relied principally on the biblicaltext for

lecture material, preferring to allow theological questions to prepondemle. With the rediscovery of

ancient Greek philosophy, the move away from theology as commentary-on-the-meaning-of-

Scripture and toward a philosophically-inspired ccnsideration of Christian doctrine establishcd itself.

ln retrospect, it is hardly surprising thatlife-centred preaching and catechesis declined, as theological

teaching became more immediately interested in relating the Gospelto Arislotle and Phlto than to the

average iIliterate, lost somewhere in the nave of the church.

PROTESTANT REFORMATION

The intent of Luther and Calvin was to retum to "theology by exegesis", a direct rejection of

medievaltrends which had grown so conversant with philosophy.11 The catechumenate, hymnology

and preaching were the three practical means adopted to carry the message of the Reforrners into the

lives oftheir followers. 12 ln 1521. Calvin published a catechetical manual in Geneva, intended for

9. Colomb, Service, 35.
10. Robert M. Grant and David Tracy. A Short History of tire Interpretation ofthe Bible, cdition no. 2
(Philadelphia: Fortress Press, 1984),83-84.
II. Grant, Tracy, Chapter ID: The Bible and the Reformation.
12. Pierre Lestringant, Le ministère caléchétique de l'Église (paris: Itlitions -Je sers_, 1945), SI.

17



children and employing a question and answer format. Luther followed with a Small and Large

Catechism in 1529, texts which survive in use in many parts of the Lutheran church in the 1990s.

Christians today are apt to conceive of catechesis as a puerile activity limited to prescribed curricula

and c10sely associated with the lise of text books. The modern tendency to re~uce the loci and scope

of catechesis by identifying it exclusively with the use of catechisms dates from this period.13

Luther' s texts, which enjoyed wide circulation in Lutheran parishes, were less intellectually

rigorous than the earlier Roman Catholic teacher manuals. His manuals were meantto be used

directly by children and adulls, rather than as guides for catechists. With regard to both their method

and content, these books were very similar to existing Catholic manuals. Like their predecessors they

explained the Apostles' Creed, the Lord's Prayer, the Ten Commandments, Baptism and the

Eucharist. 14 Luther and Calvin produced the !irst popular manuals of catechesis with content

adapted to children. Developing appropriate methods for teaching children fell beyond the pos

sibilities of 16th century pedagogy, however.

CATHOUC REFORMATION

The Jesuit, Peter Canisius, delivered the !irst serious response to the very popular catechisms

of Luther and Calvin. In 1556, Canisius published his Summa doctrinae c1lristianae, a homologue

to Luther's Large Catechism, intended for use in the universities and higher levels of education. He

followed this extensive work with the Catec1lismus millimus, a counterpart to Luther's Little

Catechism, aimed at children and uneducated adults. Finally, in 1558 he published Catec1lismus

millor sell Parvus Catec1lismus cat1lolicorum, an intermediate text for use in German schools. 15

This text was translated for use throughout Europe and dominated sorne areas for nearly two hundred

years.

13. Carter, 61.
14. Hans.JUrgen Frans, "Kateehismus: J. Protestantisehe Kirche UI Historisch (bis (945)", Theologische
Rcalem.yklopiidle, XVII, cd. Gerhard MUller (Berlin: Walter de Gruyler, (988), 713.
15. Gerhard J. Belliager, "Katcchismus Il: Romisch·katholische Kirche", Theologische Rcalenzyklopiidlc,
XVII, cd. Gerhard MUller (Berlin: Waller de Gruyter, 1988),730.
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It is worth noting that, Canisius' catechism was nourished by the Scriptures and writings of

the Patristic era. It contained sorne 2000 citations from the Bible as weil as 1200 from the Church

Fathers.16 While Canisius was concemed to offer a corrective to the catechisms of Luther, he did not

become so preoccupied by the Reformers as to let his work become a stilled or truncated present

ation of the faith.

The next work, aimed at reforming the catechetical ministry wilhin the Roman Catholic

church, was published in 1566 in response to a decree of the Council of Trent. The Catec1lismus

Romanus, as it came to be called, was intended for use as a source book for those whose

responsibility il was to explain the Christian faith. Its catechesis was christocentric. 17 The writers of

this catechism were explicit in their wish that the contents of their work be adapted to the age, educa

tion, intelligence, mores and generalliving conditions of each particular audience. IB Describcd as a

guide for preachers, the catechism issuing from the Council of Trent referred frequently to the Scrip-

turcs, retaining an interpretation that was both authoritative and traditional. This biblical foc us faded

as the tenor of the Catholic Reformation slipped into the acrimony of the Counter Reformation.

THE COUNTER REFORMATION

In the decades following the Council of Trent, the face ofCatholic efforts in popular religious

education changed considerably. The catechetical enterprise wouId not remain the exclusive

province of parish priest and parent. Increasingly, lhis educative task was bcing handed over to lay

people, school teachers and the several new religious congregations of brothers and sisters, formed

especially with the religious instruction of children in mind. 19 Adult instruction was given new

attention as weil, as catechetical classes targeting a mature audience proliferated.

The upshot of these developments was the proliferation of catechetical manuals. In Italy,

Robert Bellarmine published two manuals: his Dottrina cristiana breve (small catechism) in 1597

16. Colomb, Service, 37, note 1.
17. Colomb, Service, 38.
18. Colomb. Service, 38.
19. Colomb, Service, 39.
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and his Diclliarazione più copiosa (large catcchism) in 1598.20 These manuals, in which inst"!ction

took the form of question and answer, achieved considerable theological clarity and precision. While

the catechetical task might have managed just as weil with far less abstraction and rigor, the deepen

ing rift between Catholic and Protestallt ignited a zeal for eradicating, whatthe forces of the Counter

Reformation considered, "heretical" thoughl. Such an environment did not foster a balanced and

well-rounded treatment of faith concerns. The excesses and omissions which this period spawned

continued to plague catechetical efforts weil into the twentieth century. The relegation of the Bible to

a secondary role in the catecheticaltask was one such regrettable outcome of this po1emical peda

gogy. The passion for '.heological correctness - which dates from the age of catechisms - also had the

lamentable consequence of the abandonment of a princip1e which had been known in catechesis

since the days of Augllstine's De catecllizandis rudibus, viz., instruction in the faith ought to accom

modate the audience's age, education, intelligence and general circumstances of life. The new

manuals, obsessed as they were with accuracy of expression, with "truth", f1auened the

catechumenate. Now old and young, educated and ignorant would adhere to the unerring for

mulations of the manuals. Beforc long, th~se manuals had worked their effect and the truth about the

matters they contained beeame more or less reduced to the terse formulations contained within their

pages.

The antagonisms entrenched in ecclesial relatirll1s from the 16th century on, presupposed that

occidental society was and ought to be Christian in character. The real arguments between the parties

revolved around orthodoxy and the authority to determine such. As the decades went by, social

changes wouId alter these assumptions irrevocably. This was nowhere truer than in France.

Enlightenment and Revolution had lead people to organize outside the auspices of the church. By the

carly decades of the 20th century, the seeds of secularization, planted centuries earlier, were to suffo

cate Christendom, as the church assumed a humbler position vis-à-vis the larger society. In the wake

of social and political revolutions, catechesis stood essentially unchanged and could remain 50,

20. Bellinger, 730.
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• largely because ils conception WOlS a-historica!. What it had to transmit WOlS "unchanging" and

"immutable"; it intended to transmilthe truth aboul God. There were sorne nolable exceptions to this

monolithic vision, but these catechisms never enjoyed international circulation and by the tum of Ihe

twentieth century tlJey had ail but disappeared.21

A SITUATION CALLING FOR REFORM: CATECHESlS OF THE EARLY 20th
CENTURy22

By the beginning of the twentieth century, several traits might he considered typical of the

catechetical scene throughout most of the Catholic world. Outside Sunday preaching, adult

catechesis was practically non-exislent. Calechesis WolS considered a childhood aClivity, identitied

wilh catechetical manu0115 which followed a question and answer fonnat. The work of the catechist

most often consisted in an explanation of the catechism'5 answers to its own questions. Catechisms

had evolved into doctrinal summaries that were replele with abstractions, far beyond the psychologi-

cal capacities of children in primary and elemenlary grades. These texts, tending towards mtionalism

and legalism, were often inspired with anti-Protestant polemics. The catechelical process WOlS eut off

from the child' s family life and WolS most often considercd the task of professionals in the tield, such

21. Of note here are: the calechism orBishop Harlay (I687) which centred on Scriplure and Ihe Church
Fathers; the four catechisms of Bossuet, also from lhe 17th century, which rc·emphasized the role of parents as
the tirsl and principal calechists of children; the melhod of SI. Sulpice, which graded lhe instruclion la the age
level of children; lhe efforts of John Baptist de la Salle who modilied the Sulpician melho<! wilh considerable
success. For a thorough treatmenl sec Dictionnaire de théologie, anicle entiti.d "Catéchèse" by G. Bareille.
22. The aims of the present study arc Iimited ta an elucidation of the Viens vers le Père series of catechelical
resources. Thus many aspects of the larger history of catechesis in Europe and Quebcc fall bcyond our scope.
For a thorough treatmenl of the hislory of catechesis in Quebec, the principal work of reference is lhe work of
Fernand Paner: L'institution catéchistique au Canada. Deux siècles de formation religieuse, 1633·J833
(Montréal: Les Éditions franciscaines, 1949). See also: Une inconnue de l'histoire de la culiure: la produc
tion des catéchismes en Amériquefrançaise, ed. Raymond Brodeur, Jean-Paul Rouleau (Ste. Foy: Édilions
Anne Sigier, 1986). See also: C.E. Roy, L'Organisation cat/ch/tique (paris: Caslerman, 1938). For a more
complele lrealment of the hislory of the calechelical scene in France sec: A. Boyer, Un demi siècle au sein du
Mouvement Catéchistique Français (Paris: Edilions de l'Ecole, 1966); Marie Fargues, How to Teach Reli·
gion [D'hier à demain, Le Catéchisme (1964)], trans. Sister Genrude (Glen Rock, NJ.: Paulist Press, 1968),
5-50; Joseph Colomb, Le Service de l'EvangUe (Paris: Oe5Ol6:, l, 1968), Chapter lU; Pierre Ranwez, Aspeca
contemporains de la Pastorale de l'enfance (paris: Les éditions du vitrail, 1950).

21



as priests, sisters, brothers and lay teachers. Moreover, catechesis had become estranged both from

the parish and from the rhythms of the Iiturgical year.

The teaching methadology used atthis time has been referred to as "magisterial" because it

assumed an authoritative position for the catechist, within the double contexts of church and school.

This methad assumed that verifiable information would be taught in a didactic fashion by a corn·

petent instructor.23 The traditional methad depended almost exclusively on the memory, intellect

and will of the leamer. This system favoured a view of the Christian Iife as a life of duty; the

teacher's dutYwas to instruct in the faith, the student's dutYwas to leam the truths of faith. No fur

ther motivation was considered essential in a world defined largely by ecclesial membership.

The catechisms of this type were essenrially the same ail over the Catholic world. René MarIé

offers an eloquent and succinct evaluati()n of the theology which marked these "bellarminesque"

catechisms. Although his analogies spring from his native France, it would appear the substance of

his remarks wouId fit almost any of the old catechisms.

The foundation of the whole edifice was the existence of a sovereign Gad, who estab
lished an order of reality into which man, as a rational being, could not failto inregrate
himself. Faith was presented as the submission of the mind and willto this divine order,
maintained in and by the church. The sacraments came to sustain man's efforts or to
mend his weaknesses. The elements of this doctrine were admirdbly jointed together.
Since they were ail of equal importance, they formed together a perfectly coherent
system.... In this solid edifice there was not a single crack through which a question
could pierce. Everything that could be known - for essentially it was a question of
knowing - was properly located, outside the questioning and believing subject, in a kind
of being in itself, an absolute objectivism.

The contents consisted of ideas, representations. In this flat landscape where notions
and propositions were laid out, clearly delineated, and followed one another, there quite
naturally operated a quantitative, additive logic: yes, a "quantity" of things were leamt...

And the beautiful order in which the religious truths were then proposed to the
understanding was in many respects analogical to the one that defined the cultural
universe within which it had first been elaborated: it was the order of the 17th century
c1assical style and its neatly tailored gardens. Similarly the sovereign Gad of Christian
doctrine still bore sorne resemblance to the Gad of rationalist theism which, since the
late 18th century, he has (sic) becn striving to combat. In other words, the ideas brought
into play in catechesis were perhaps not as "pure" as they might have seemed, or at least

23. R.M. Rummary, Catechetics and Religious Education in a Pluralist Society (London: Our Sunday Visitor
Press, 1975), 5.
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their "purity" was perhaps not a gospel purity; it could also. or principally. be identilied
as the purity of the "c1ear. distinct ideas" of Cartesianism. or of the rarelied air of the
Enlightenmenl.

The abstract quality which, in the linal analysis. means the emptiness of the formulœ.
was bound to become more perceptible as the important social movements of the 19th
century and early 20th century (Marxism, Nietzchism. psychoanalysis, and so on) took
root and developed. The catechism still continued to function because the church none
theless retained from the past an appreciable social solidity, but what the catechism
handed on was becoming increasingly alien to the newly emerging society. Could it
continue to show its film of remote ideas to children whose parents in many cases, were
unbelievers?24

In the lirst half of the 20th century, Quebecois society was very supportuve of the work of

catechesis. In this setting, the church continued to have reasonable success with catechisms inspircd

by neo-scholasticism. This was notthe case in an increasingly de-ehristianized France, however,

where the constitution enforced the strict separation of church and state. There the distance betwecn

Iife and catechesis was felt more keenly and more quickly.

Other than scriptural references inserted as proof texts in support of an article of doctrine,

there was Iittle evidence of any serious reflection on the Bible. In their neglect of the Bible, the

catechisms of this era reflected the neglect of the Scriptures within the church atlarge. The reaction

to the Protestant emphasis on the Bible had stilted the Iiturgical and theologicallife of the Roman

Catholic church. and forced the Bible, the primordial source of doctrine and inspiration for

Christians. to be relegated to a secondary role. Shaken by the cataclysms of the 20lh century,

theologicalterms of reference which divided the world along confessionallines appeared antiqualed

and irrelevant.

Setting tlze Context: Tlze Fint Half ofthe Twelltietlz Century

After centuries of virtual stagnation in catcchesis. momentum for change galhered, as a reluc-

tant church came face to face with modernity. The confrontation was to transform the face of the

church and with itthe face of catechesis.

24. René Marié, "A New Stage in French Catechesis", Lumen Vitae, 36 (1981): 64-65.
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With the population of France and Germany largely de-Christianized by the end of the Second

World War. catechislS in the European contextturned to newly published translations of Patristic

catechesis for inspiration. In one respect. the experiences of the churches of post-war Europe

resonatOO with those of the eady church. Although to different degrees. both contexts lacked that

very syrnpathetic Christian environrnent which bullressed the church's catechetical efforts in the

Middle Ages and up to the 18th century. Il might even b.: argued that in the history of the church,

only the pre-Constantinian church knew a more diminished sociological status than the church of the

second half of the twentieth century. As Christendom waned and public religious culture declined.

elements of Christian tradition could no longer he taken for granted. Rather than Christian

apologetics as the principal explanation and defense of religion. the socio-religious conditions

demanded a fundamentaltheology which could assume Iittle or no direct contact with ecclesial struc

tures or the Gospel. To a large extent. it is in the intellectual ferment of post-war France and Bel

gium, as we shall see later, thatthe QuebecoislCanadian inspiration for Viells vers le Père would he

found.

The seeds for a movernent of rapprochement among churches were sown in the wake of the

devastation of Europe. Ali sides had claimed God as their own in the fighting. Warfare among

nations that maintained at least a Christian veneer had 100 to unthinkable desttuction and allempted

genocide. Confessional differences were dwarfed before such fundamental crises of meaning. A

heretofore halting ecumenical movement. present only in Iiberal-minded churches. gained new vigor.

and spread to Roman Catholicism. Given the fate of the Jews, the need for the church to rethink its

position vis-à-vis world religions was evident. The ecumenical movement rallied support.

The process of African, Asian and South American de-colonization which took place in the

decade following World War II. served as an unexpectOO catalyst in the process of catechetical

renewal. Aftercenturies of occupation. Europe vacatOO its colonial premises,leaving behind a

pondcrous occidental heritage. surviving especially in colonial public institutions. Christianity.

clothed in western cultural garb, was now firmly ensconced in many of the former colonial posses-
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sions. Indigenous adaptations of Christianity had been discouraged under colonial rule. Once inde

pendence was achieved, a hidden legacy of dissonance and tension surfaced, symptoms of a religion

that had failed to become integrated with its host environmenl.

Churches were patently not immune to the imperialistic tendenr:ies of European society. The

clash between occidental and non-occidental cultures, which surfaced in the post-colonial period,

paralleled another clash of cultures. The distance separating European and non-European culture

could not be greater than that separating medieval Europeans from modern Europeans. Historically,

Catholic Christianity has emphasized the transmission of dogma. While a great deal of the church's

dogmatic heritage had been translated into the thought-world of medieval Europe, it remained stag

nant in that form for centuries afterwards. However brilliant the work of Aquinas and his con

temporaries may have been, it was defined by the social, religious, economic and epistemological

conditions which obtaincd in the context of medieval Europe. The estrangement of modem Europe

to a medieval mind set, must surely be an apt analogy for the estrangement of indigenous cultures to

European hegemony. A modem acculturation of dogma was never considered necessary, or at any

rate, never undertaken before the twentieth century.

The impact of urbanization, secularization, technical progress, progress in the human sciences,

and the birth ni many new nations combined to make the twentieth century a time ripe for ecclesial

reforrn. For the Catholic church at any rate, that reform would not take place in the first half of the

century. From the 1930s onwards, the ground work was being laid for the decisive reforms that

would take shape in the 196Os.

Viens vers le Père was shaped by a complex of forces, both secular and ecclesial. The particu

lar factors significant for its development were present in several contexts; in the social and ecclesial

life of Quebec, in the domestic and catechetical reform in France and Belgium, and in the rapidly

evolving situation in the missions.

The Prelude 10 Reform: Secular and Ecclesial Influences

The history of catechetical renewal is of course bound up with the history of that wider

renewal in Roman Catholic ecclesiallife which eventually precipitated the Second Vatican Council.
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Catechisms most often mirror dominant trends at work in the intellectual and sociallife of the

church. Joseph Colomb considers a series of secular and ecclesial factors which converged, making

the renewal of catechesis both possible and necessary.25

Secular Factors

a. Studies in psychology demonstrated modes of thought proper to childhood and adoles

cence. For example, the inability of you~g, school-aged children to handle intellectua! abstractions

became evidenl. Moreover, it was made c1ear that as children grow their exceptional requirements

for development evolve. As an example, we may look to the needs of children in the primary grades.

Il was established that five to eight year olds learn most effectively in situations which incorporate

gross motor activity; a requirement which diminishes as children advance in age.

b. The spread of compulsory education in the industrialized world called for a system of

catechetical formation that offered more than one or two years of pre-sacramental instruction.

c. Work in sociology was drawing attention to the influence of the child's milieu in the learn

ing process. There was a heightened consciousness of the factthat one no longer lived in a Christian

society and the importance of the raIe of the family in the learning process of the child was recog

nized.

Ecclesial Factors

a. The biblical movement emphasized the importance of Scripture; it reminded catechetics of

the need to teach a "History of Salvation".

b. The liturgical movement stressed the link between catechism and liturgy, and the impor

tance of liturgical celebrations and the liturgicaltexls.

c. The renewal in theology, informed by a new appreciation of the Scriptures, zeroed in on the

core of the Christian message: the plilce of the resurrection, the mystery of the ecclesial community,

and so forth. Theology began to appear increasingly like a message which caUs to conversion and

less like a purely intellectua! explanation of doctrine.

25. Colomb, S.rvic., 50.
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d. Parish renewal and the movements of Catholic Action helped 10 place catechetics in the

overall framework of the pastoral action of the church.

In a subsequent chapter, the advances in the human sciences which underpin the pedagogy of

Viens vers le Père will be considered in sorne detai!. For now, a brief introduction to the ecclesial

factors leading to the renewal of catechesis should iIIuminate the context in which this progmmme

took shape.

Reform in the Catholic church in the 20th century crystallized in the Iiturgical and biblical

movements, in Catholic Action and in theological renewa!. These developments spread throughout

western Europe, and the influence of each is reflected in the catechismunder study here. In the ear-

Iiest stages of development, the biblical and Iiturgicai '010vements were frowned upon by the

Bishops, as they challenged the status quo. In France, the prodigies of La /loI/velle théologie,

atlracted more thala frowns from Rome; several were stemly reprimanded and some were deprived of

their university chairs.26 Catholic Action was a different story. The name became synonymous with

church efforts to re-establish a Christian society in a Europe that had become largely de-

Christianized by the early part of this century. Catholic Action flourished in France where

secularization had made rapid inroads.

Tile Liturgical Movement

Movements characteristically lack a geographical centre of development. Converging trends

developing concurrently in varied cultural settings, over time, began to cultivate a climate for change

at the grass roots leve!. These movements were heavily interdependent; innovations in one area often

spurred them in another. Liturgies was the first area to register a significant thrust towards renewal.

The flourish of activity in Iiturgica! thought which took place in severa! Benedictine monasteries in

Europe in the second half of the 19th and early 20th centuries had considerable effect on Iiturgical

26. Henri Rondet, "La nouvelle théologie", Sacramentum.Mundi, cd. Karl Rahner. 4 (Montreal: Palm Pub·
Iishers, 1968),234.

27



renewal.27 Ailhough lhe firsl resuhs of lhis movemenl were pushed aside, ils enduring legacy lay in

ils revival of lhe ancienllradilions of lhe Lalin church, lhe rediscovery of lhe church year and of lhe

lradilional spirilual weallh conlained in the ancienllilurgicallexls. NOlably, Gregorian chant

underwent a revival at this lime. Pius X, wilh his Motu proprio dealing wilh church music, Tra le

sollecitudini (November 22, 1903), assurcd the survival of these early fruits of renewal by mandating

lheir use.

In response to lhis word from the Pope, several Benedictine "l>beys sel in place a wide reach-

ing effort for renewal; clustered al first around their abbeys in Western Europe. The Viennese

Augustinian, Pius Parsch, built on these carly efforts and published many popular wrilings which

quickly spread intemationally in translation. This movement culminated in new bilingual texts for

worship,28 vemacular hymnals, renewal of the Holy Week and Easler services at the parish level

and a hast of other changes.29 As reform reached North America, lhe concept of a community

gathered around lhe ahar, colleclively exercising the priesthood of Christ was being affirmed.

Another important clement in the success of the liturgical movemenl was its Iink 10 the many

youth movements of Catholic Action. From its beginnings, Catholic Action sought to eSlablish a

sense of cornmunity solidarity through the Iiturgy, bridging the gap between ecclesial ritual and

secular experience. The leadership in these movements began to sense a contradiction belween their

ecclesial and public roles; now passive spectator, now agent of social transformation. These tensions

led Catholic Action 10 sponsor Iiturgical conferences and study days, supplying members with litera

lure on the subjecl.30 A growing awareness of the collective character of salvation, coup'cd with a

27. For a concise synopsis of developmenlS in lhis area (followed here) sec: J.P. Michael, "Die Liturgische
Dewegung", Lexikonfür Theologie und Kirche, cd. Josef Hôfer, Karl Rahner (Freibul'g: Verlag Herder,
1961),1097.
28. In 1954, Pius XII aUlhorized the use of bilingual rituals (French-Lalin) for French Canada. Jean Hamelin,
Histoire du catholù:isme québécois, 2 (Montréal: Doréal Express, 1984),217.
29. Here one sees lhe degree!o which lay Catholics had slipped 10 the margin of church liie. The celebralion
of the passion, death and resurreclion of Jesus, prior la these refonns and for centuries earlier, had been limited
to a fralemal celebration of bishop and prieslS and to those lay spectators who Iived close enough ta cathedral
churches la attend. Il is worth nOling in this context thal, even if reforms had begun earlier, the decisive reform
of the Iilurgy did noltake place until Vatican Council Il.
30. Hamelin, 221.
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realization that gospel values can only be Iived in communities of faith. spread beyond the cirdes of

Catholic Action.

The church in Quebec. alluned to these international developments. focussed considerable

energies on a renewal of the liturgy. As timid reforms began to appear. it became evidentthat not ail

sectors of the church were c1amouring for the changes pressed for by activists. Many directives were

met with considerable reserve and the need to educate church goers soon became evident. Wilhin the

framework of Iiturgical renewal. a cenlre for Bible and catechetics was crealed within the diocese of

Montreal. evidence of Ihe extenllo which the biblical. catechetical and Iiturgical movements were

understood to he interdependent.31 Centres such as the one established in Montreal proliferated liS

the biblical movementtook hold.

The Biblical Movement

The term biblical movemelll refers 10 the church's efforts to bring its members doser to the

Scriptures. This was accomplished by supplying inexpensive Bibles and tellching aids. by slllging

drama',.c performances. by sponsoring Bible days. Bible circles and the like. These initiatives were

meantto lead to frequent. if not daily reading of the Bible und thereby 10 li deepening of the faith.

The biblical movement was closely Iinked 10 both Catholic Aclion lInd the liturgiclii movement. ln

fact the resurgence of a bibliclll emphasis in theological education and pastoml work WliS tmnslated

to the church at large by means of these kindred movemenls.

The biblical movement varied. dependent upon the national sellings in which it grew. In

Germuny "das Katholische Bibelwerk" appeared in 1933.32 ln Austria. "das Volksliturgischen

Apostolat". Iinked to Pius Parsch and the Klostemeuburg Abbey. stimulated great interc"' in lhe

Bible. 'Through the efforts ofthis Iiturgical apostolate. ajournai enlitled Bibel und l..iturgie appeared

and many ordinary Catholics gained access to the Scriptures through the inexpensive editions of the

Bible il published. In Belgium and France. lhe biblical movement had no organizations of ilS own

31. Hamelin. 221.
32. Here wc follow J. KOrzinger. "Bibclbcwegung". uxikonfür Theologie und Kirche. cd. Josef Hilfer. Karl
Rahner (Freiburg: Verlag Herder. 1961).344-345.
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buttook shape alongside the liturgical renewal. Of great influence in this regard was the popular

French biblicalliterature, which reached a wide audience through the work of such notable figures as

H. Daniel-Rops.

An active biblical movement developed in Quebec, where the Jeunesse ouvrière catholique,

an am of Catholic Action. was responsible for its initial penetration. "La propagande biblique

romaine de la Bible", began in this context and in 1940 was renamed "The Catholic Bible Society".

The society functioned atthe level of popular promotion of the Bible while the "Association catholi

que des études bibliques au Canada" became the principal organization dealing with modem critical

scholarship. A Canadian translation (French) of the New Testament appeared. along with a peri

adical called Bulletin biblique. Short biblical notes were submitted to newspapers and most dioceses

added a Bible society to their diocesan structures to encourage the reading and understanding of

Scripture.33

Callrolic Action

Clearly, Catholic Action assumed an important role with respectto the popularization ofboth

the political and ecclesial agendas of church leaders. Ils development merits attention here. In

response to speeches by Leo XIII and Pius X, which called on Catholic lay people to assume the task

of re-establishing a Christian culture, Catholic Action took shape as a visible organization during the

pontificate of Pius XI.34 Since the beginning of the twentieth century, in areas where insufficient

numbers of priests were available. certain tasks were handed over to lay people. The notion thatlay

people would be the carriers of the Christian message to the estranged world, extra muras, was

taking shape in these years. The task of Catholic Action was described essentially as the furtherance

of the Kingdom of Gad through a participation in the apostolate of the hierarchy. As a means of

spreading the kingdom of Gad il also had a social dimension. Its thrce word mOllo "See. Judge, Act"

suggests the concem it held for the welfare of the society it wished to transform. The movement pro-

33. Hamelin, 63.
34. J. Verscheure, "Katholische Aktion", LexiJconfür Theo1lJgie und Kirche, ed. Josef Horer, Karl Rahner,
(Freiburg: Verlag Herder. 1961),74.
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moted out-reach in the everyday Iife-settings of ilS adherems. striving especially to attract lapsed

Catholics.

In the French speaking world. Catholic Action bccame particularly politicized. Those who

took part in Catholic Action preceded the grea, majority of olher Catholics in their critical stance

toward the dominant society. Most Catholics simply identified with and were assimilated into the

dominant culture.

While Pius Xl frequently referred to Catholic Action as the "collaboration and participation of

the laity in the hierarchical apostolate of the church". this fonnula lert his successor. Pius XII,

wary.35 The latter soon clarified his predecessor's statement in a way that largely retumed the laity

to their erstwhile role of docile followers of the episcopacy. The matter was hardly closed as debate

in France bccame heated. In Quebcc a notable incident reached public attention. At the 1939

National Congress of La Jeunesse éludianle canadienne-française. Simone Monette. one of the

groups leaders. declared publicly lhat the group no longer saw itself as "le prolongement du bras et

du sacerdoce de l'évêque... Later she added. " nos messages doivent être conçus et exprimé par

nous".36 Episcopal reaction to her stalement ranged from accusations that she was a "freemason in

gerrn" with a spirituality surfering from a "Protestant deviation", to a quiet encouragement behind the

scenes to continue her work.37

Throughout the 1930s and for part of the next decade, Calholic Action in Quebcc sufrered

from a lack of doctrinal clarity and from a rivalry among the various religious orders shepherding its

several constituent organizations. In an atmosphere heavy with ultramontanist sympathy, the

apostolic delegate was perrnitted to foui organizational efforts by founding an unnccessary "over

sight committee", intended to unify the branches ofCatholic Action.lt did Iittle more than duplicale

the work of an already existent provincial commÎttee. Despite these peripheral difficulties, an even

more serious problem plagued the early efforts of Quebec 's Catholic Action. In Europe, lhe move·

35. Verscheure, 74.
36. Hamelin, 71·72.
37. Hamelin, 72.
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ment and its organizations functioned againstthe backdrop of a secularized and increasingly de-

Christianized society. The Quebec of the 1930s-1950s might weil be described as hyper-

Christianized in its public life. Few indeed were the areas where ecclesial power did not play a sig-

nificant role, and participation in the publie aspects of church life was ncar universal. Quebec did not

necd to be re-Christianized, and so itlook sorne time for the work of Catholic Action to become

c1arified on Quebecois soil. At first, the chaplains for the branches of Catholic Action met around

issues of public morality- temperance campaigns, dress on public beaches and so forth; an agenda

which betrayed a profound misunderstanding of the original goals of Catholic Action.

By the mid 1940s, the Quebec Bishops aeted to streamline the organization of Catholic

Action. Better organization prepared the many youth groups for the important work they would lake

on in the 1950s. As it came of age, Catholic Action in Quebec presented both a social and a nation-

alist axis. Hamelin comments upon the significance of this movement within the church and within a

rapidly-evolving Quebecois society.

L'intégration de l'action catholique dans l'appareil de l'Église insère dans le
catholicisme québécois un ferment porteur de tensions, voire de ruptures. Par sa
méthode du «Voir, Juger, Agio>, l'action catholique s'ouvre aux réalités urbaines c'est
à-dire sociales, et recourt à la rationalité scientifique pour les comprendre; par son
insistance sur la vocation apostolique de tous les baptisés, elle privilégie la dimension
engagement social, fondée sur les valeurs de responsabilité et de solidarité. Elle intro
duit un nouvel agent: le laïc, ce chrétien non tonsuré mais autonome, responsable, ayant
ses droits et une mission propre. Ce nouvel acteur, qui s'efforce de distinguer une
évaluation morale d'une démarche analytique de dissocier le social du national, le
spirituel du temporel, la responabilité du laïc de la soumission passive du fidèle, pose
problème. Il dérange les ciers et heurte les nationalistes, qui regrettent qu'on dissocie le
religiuex du national, comme si l'Église universelle n'était pas une idée incarnée dans
ces Églises pariticulières.38

T1Ieological Renewal

The grass rools movements within the church which were responding to the Zeitgeist of the

new century, were informed and guided by the work of innovative theologians. The synergism of

biblical rcnewal, liturgical reform and Calholic Action creatcd an atmosphere in which these move-

38. Hamelin. 74-78.
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ments both fed on and nourished theological reflection in the 1930s and 1940s. Early on, the

"Verkündigungstheologie" or kerygmatic theology of the Innsbruck faculty stirred great intcrcst.

The Iiturgical-historical works of Josef Jungmann, not only guided the lilurgical movcmcnt,

but blazed the trail of a theological renewal as weil. Die Frohbotschaft und u/lsere Glaubens-

verkündigung (The Good News and Our Proclamation ofthe Faith), a seminal work by Jungmann,

was to be a key inspiration for catechetical and theological rcnewal. Pushed asidc by ccclesiai

authorities when il first appeared in 1936, Dic Frohbotschaft forcefully puts the case for a retum to

the sources of faith. Jungmann wished to return to the biblical roots and the zeal of the first

Christians who responded ta the primitive kerygma. This focus on the Bible grew out of efforts ta

renew the Iiturgy. To rediscover the biblical source was to rediscover the key ta a fuller undcrstand

ing and experience of the centre ofCatholic Iife, the Iilurgy.1t was to bring new emphasis in the

Mass to the Liturgy of the Ward which had been overshadowed for centuries by the Liturgy of the

Eucharist. In reaction ta the biblical emphasis of the Reformers, Catholics had allowcd this funda-

mental aspect of communal Christian worship ta fall into neglect. The medieval model of thcology,

which had, to sorne extent, losttouch with the biblical sources, prevailed.

The influence of neo-scholastic theology in catechetics led ta an inordinate preoccupation wilh

exactitude in theological formulœ; the concem was ta pass the immutable message, pristine from age

ta age. One captures the aridity ofthis approach in Jungmann's response to his contemporaries who

lamented the "terrible ignorance" of Catholics with regard to the doctrines of the faith:

And this "ignorance" despite the fact that countless Catholics have received in our
schools a more extensive and conceptually precise exposition of the doctrines of faith
than did the priests in the Early Church and weil on into the Middle Ages! But, even if
such instruction did succeed in imparting a f1awless knowledge of ail the individual
doctrines one has in mind, would it produce the fervour of the Christian Iife, the joyous
pride, the enthusiastic response of the carly Christians ta the Good News? Far from il...
Perhaps il is Christ himself who has given us lhe decisive answer 10 the problem in the
episode of the disciples going la Emmaus...Whal was his remedy for the dullness of
faith of these disciples? A vital underslanding of the scriptures as they unfolded His raie
of Suffering Servanl in the Father's merciful plan of salvation.39

39. Josef Andreas Jungmann, The Good News Yesterday and Today, edilion no. 2, Irans. & ed. Wm.A. Hues
man (New York: Sadlier, 1962), S.
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While it is clear thatthe Summa of St. Thomas took great pains to produce a coherent and

imegrated picture of the significance of revelation and faith. it has become equally c1ear that a papu

larization of theologicaltracts was notlikely 10 produce any such coherence for lay audiences. What

preacher could summarize the Summa? 50 overwhelming had the heritage of St. Thomas become in

Roman Catholkism, that il must have appeared wholly implausible to Jungmann that it should be

supplanted by anolher system of theological renection. His solution, and here he was supported by

other theologians on faculty at Innsbruck, was to introduce a project of kerygmatic theology which

wouId supplemenlthe pastorallacunœ of the scholastic model, ie a kerygmatic modelthat would

revitalize preaching and teaching within the church.40 The immediate goal of the kerygmatic

theologians was to develop a theology of Gospel proclamation that would allow ordinary people to

grasp the Christian fact as an integrated and coherent whole. This approach was meant to supplement

rather than to supplantthe scholastic mode\. The line-up of theological erudites who objected to the

double theology implied in this critique included Rahner (Karl), Urs von Balthasar, Stolz, Schmaus

and Daniélou. They argued thatthe rupture which al.-eady existed between the s!Udy of theology and

life would only be exacerbated by this bifurcation. It was feared that kerygmatic theology would

lapse into subjectivism and irrationality, leaving the scholastic model intact butlifeless.41 The stage

was set for fundamental change; the monolith of scholasticism would be replaced by a plurality of

new responses to a world, very different from the one in which Thomas had formulated his Summa.

In the long run, kerygmatic theology was defeated. but not without bequeathing a rich legacy

to theological renewa\. As the significance of the Verkündigungstheologie sank in, it became

increasingly clear thattheology must be atthe service of proclamation and directed towards a deeper

living of the Christian life. Despite a move by the superior of Jungmann' 5 own religious order to

temove the book from circulation, it was not possible to c10set its ideas.42

40. Domenico Grassa, "The Good News and the Renewal ofTheology", The Good News Yesterdayand
Today. 204. An essay in appraisal of Jungmann'sD~ Frohbotscha/t.
41. Grassa, 205.
42. Johannes Hofinger, "J.A. Jungmann (1889-1975): In Memoriam", The Living Light, 13 (1976): 354.
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The theological renewal, which was about to flower, depended heavily for ils inspiration on a

revival in the use of two fundamental sources of Christian understanding, Patristic sources and the

Bible. In France, work continued throughout the Second World War on Sources cllrétiennes, a com

prehensive collection of Patristic sources presented with a French translation. This bchemoth among

publishing enterprises (a projected 4000 volumes) took shape under the cditorial guidance of the

noted scholars De Lubac, Daniélou and Mondésert. In the sphere of biblical scholarship, the 1943

encyclical of Pius XII, Divino ajJ1ante spiri/ll, opened a new era in biblical criticism for Catholics.43

Scholarship, that had proceeded quietly for years previous, now received approval. Soon Catholic

scholars became respccted membcrs of the guild of biblical experts.

If the shift from medieval to Patristic sources appears at first glance rrtrograde, it was in fact

to unearth a wealth of long forgotten tradition within the church.44 The concem within Cntholicism

to remain faithful to tradition, both apostolic and Patristic, is of ancient vintage and a defining fea

turc of its ecclesial ethos. In faet, respect for our forbcarers produced a situation where truc innova

tion was considered at least suspect, if not heretical.45 And so, predictably, the road forwnrd took a

detour, rediscovering paths that had earlier been travelled.

Scholasticism proved to bc a formidable fortress. Its fortifications, mortared with tradition and

reason, could repel virtually any direct assault. Rather, its walls had to bc skillfully snpped. Digging

beneath these walls unearthed ancient but forgotten traditions and gave rise to arguments from Tradi-

tion capable of challenging later medieval developments. In Die Frollbotscllaft, Jungmann hnd

43. Granl and Tracy, 125.
44. Sec the seclion dealing with sources of renewal in Ihe Iilurgy (ahove) for an example of how Palrislics pro·
vided fresh inspiration.
45. Sec G. Emmelt Carter's work, CÎled ahove, for a salienl example ofthis altitude. Wrilten bcfore ecumeni·
callhought look hold, Carter uses words 5uch as "revolt", "innovation''. and "hcrcsy" as ncar interchangeables
when referring to the Protestanl Reformation. When he desires 10 critique any clement that has grown up
within Catholic tradition, he takes great pains to iIIustrate that his critique is founded within a still older and
more venerable tradition of the church. which has becn lost sight of. While the ecumenical movement has prac
tically eliminalpo this antagonistic style, Catholic theologians continue to affirm the value of Tradition, Ihe
record of the experiences of those Christians who have gone bcfore in the faith.
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begun a critique that in the end was to prove devastating.46 He made a simple yet profound observa-

tion regarding scholasticism: "Theology is primarily at the service of knowledge; hence it investiga-

tes religious rcality to the outermostlimits of the knowable (verum)..... The proclamation of the

faith, on the other hand is entirely oriented toward Iife."47 Scholasticism was framed in the

philosophicaltradition of c1assical realism and as such, sought epistemological certainty. free of the

vicissitudes of historical circumstance. It was not directed toward Iife. While adjustments and minor

developments may have occurred within this theological system from time to time, its merhod

reflected none of the major historical changes which had taken hold in the societies in which it func-

tioned over the centuries. It concemed itself rather with a rcasonable consideration of the facts of

revelation and dogmatic pronouncements as they had been prcserved in the Tradition of the church.

Theological renewal took shape in an attemptto redress the ignorance of the human side of the

divine-human relationship upon which the process of revelation depends.

Bernard Lonergan characterized the shift that occurred in theology as "The Transition from a

Classicist World View ta Historical-Mindedness".48 Scholasticism may weil have conceived of its

theological method as a-historical but in fact it was as historically contingent as any other model of

theological reflection. Lonergan cites a letter from James Coriden which makes this point:

Il seems ta me that the transition of organizational and structural forms in the Church is
a pattern that parallels the transcultural tmnsmission and consequent development of
dogma. The changing laws and forms and methods in the Church down the centuries.
the borrowing from different cultures and civilizations and adaptation ta aItered circum
stances in the world--aIlthese seem ta be more than mere facts of history. they seem ta
be a theological requisite...
This point seems ta me ta be much more than a nice theological observation. Il seems ta
be central and synthetic. It is the motive for the whole effort toward rcnewal and rele-

49vancy...

46. In this eonteKt. Chapter Four of Die Frohborschaft presents Jungmann's critique of schalasticism,
underlining haw sehalasticism's focus of sludy had bccome divorced from the eoneems of everyday Christian
Iife.
47. Jungmann, 33.
48. Bernard Lenergan, "The Transition from a Classieist World-View ta Hislarical-Mindedness", A Second
Collection: Papen by Bernard J.F. Lonergan, SJ.. cd. Wm. FJ. Ryan, Bernard J. Tyrell (London: Darlon,
Longman and Todd, 1967), \-9.
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From this very productive pcriod of theological renewal in the Roman C:llholic church,

theologians emerged who combined the strengths of scholasticism's philosophical penchant with a

new historical-mindedness. Karl Rahner, a prominent representative of this shift, resisled involve

ment in the kerygmatic school at his faculty and began a dialogue bctween fundamentaltheology and

the existentialist philosophy of his professor at Freiburg, Martin Heidegger. This dialogue lead Rah

ner to conclude that ail human history has been marked by the grace of God. Daniélou, de LuBac und

others opened up the rich Patristie record, drawing inspiration from it in their own retiections and

rendering it accessible to theologians at work in other specialties. Of particulur interest for our

inquiry, Patristics drew allention to salvation history, a theme of biblicaltheology prevalent among

the Church Fathers. In the biblical sphere, the "history-behind-the-tcxt" allracted the allention of the

new guild of Catholic biblical scholars as historical criticism took root in new soil. Moral

theologians, in casting their allention to history-in-the-making, bcgan to examine critically the find·

ings ofpsychology, sociology, economics and other secular fields and incorporated those clements

into their retiections which they judged worthwhile and capable of explicating the Gospel in touay's

contex!.

The twin intiuences of biblical renewal and the rediscovery of Putristic sources effected a

metamorphosis of the theological scene within the Roman Catholic Church. As we have seen, this

move to the sources accompanied a move to an historically-minded model oftheological retieetion.

The twentieth cenlUry may be described as the age in which Catholic theology focussed its gaze 0'1

history, dialoguing critically with the many new intellectual, social and politieal developments or our

day in an allemptto have the Gospel heard. As we shall sec, catechetical renewal was profoundly

shaped by this theological reform.
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CHAPTERTWO

THE IMMEDIATE HlSTORICAL BACKGROUND OF VIENS VERS LE PERE

The production of the first edition1 of the Viens vers le Père catechetical series was the col

laborative effort of two teams of specialists; one team dealt with primary school resources and a sec

ond with elementary. The primary team consisted of Sisler Marie de la Visitation2•Jean-Paul

Bérubé, Marcel Caron and Réginald Marsolais. The elementary team changed shaped even white the

first editions of Grades 4, 5 and 6 were being developed. Robert Lane remained with the team only

for the composition of the Grade Four programme, Nous avons vu le Seigneur. Alberte Beaulieu

and Bany McGrory joined the team for the writing of Grades 5 and 6. Martin Jeffery and Denise St

Pierre worked wilh Paul Tremblay as team coordinator for ail three grade levels. Both leams con

sulted widely with theologians, biblical scholars, diocesan groups and lay people. For the elementary

writing team, Philippe Houyoux, a Belgian Jesuit who trained at Lumen Vitae. assumed a prominent

role among the consultants.3

Ali but two of the redactors were trained in Europe at either the Institut supérieur de pastoral

catéchétique de Paris (ISPC) or at Lumen Vitae; Jeffery and Bolduc avaited themselves of courses in

catechetics at Laval University, where such notables as Marcel van Caster and François Coudreau

came to teach. Sister Marie de la Visitation was bom and received her schooling in France. She

brought to the writing team, in addition to her professional expertise as an educator, first hand expe-

1. Several ediûons, bath translations and adaptaûons, of Vrens vers le Père were published. Even within
Québec, more than one ediûon appeared over the life of the series. To avoid confusion, whenever the program
is discussed, the reference will be to the original, flrst·ediûon French (unless otherwise specifled). Similarly,
when discussing the wriûng tcams our aUenûon will be limiled to the members who produced the original edi·
tion.
2. Below, works altributed to Françoise Darcy, Sister Marie de la Visitalion, Françoise Darcy-Bérubé and
Françoise Bérubé originate in fact with the same individua!. Françoise Darcy later married her erstwhile wril·
ing leammate, Jean-Paul Bérubé.
3. Paul Tremblay interviewed al Montreal, Falll990.
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rience of the movements which had been so prominent in the French and Belgian churches during

her formative years and early professionallife. The educational background of the writing teams

reflects the rich North AmericanlEuropean cultural exchange which marks modem Quebcc society.

The cultural and Iinguistic links between Quebcc and French-speaking Europe explain why

catechetical reforms in France exercised such a significant influence on the shape and content of

eatechetical renewal in Quebcc.4 Hence, it seems c1ear that little will bc understood of the mpid

evolution of the catechetical scene in Quebcc, without a grasp of the evolution of the catechetical

secne in France.

AN OVERVIEW OF THE CATECHETICAL RENEWAL IN FRANCE AND THE
INTERNATIONAL INFLUENCES AFFECTING THAT RENEWAL

To retrace ail the threads thatled up to the very prolific period of calechetical renewal and

reformation, stretching roughly from the beginning of the 1930s and weil into the 1970s, exceeds

both our scope and purposes here. It is worth noting, however, thatthe church in France dismisscd

the work of several of its catechetical pioneers in the early deeades of this century.5 This is hardly

surprising as few movements of institutional reform spring into existence without resistance.

L'archiconfrérie de ['oellvre des catéchismes was a key organization in promoting caiccheti-

cal renewal and ratlying interest in questions of catechesis. Founded in 1882, many of the nolable

catechetieal reformers of the 20th century passed through ilS ranks early in their carcers.6

By the 1930s, progress in educationa1 psychology and advances in the methods and lechniques of

secular pedagogy began to influence catechesis in France.7 ln 1912, the International Eucharistic

Congress of Vienna had already adopted a three-part process for calechetical instruction whieh pro-

4. Norbert Fournier, "Canada", DWonario di calechetiJ:a, cd. Joseph Gevaert, (Turin: Elle Di Ci, 1986),97.
5. Colomb, Service, J, 49.
6. Fargues, Holt! 10 Teach, Il.
7. Boyer, Un demi siècle, 73.
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cecded from Presentation. to Exposition, 10 Application.8 Other advances in the field of curriculum

theory began to infiltrate catecheticalthought and practîce atthis time. The traditional approach to

catechesis was teacher-centred and assumed a passive receptivity on the part of the \earner. Without

exception, the new melhods of the "école active"9 wanted to throw off this cumbersome patrimony.

The innovative curriculum theory of lhe "école active" stressed the value of action, maintaining that

a child leams, not only by listening, but even more by actually doing.\0 In 1928 the method pre-

sented al the Congress of Vienna, modified with an ~mphasis on the child's activities, was approved

by the Catechetical Congress of Munich and was thereafier referred to as the "Munich Method".11

The theory and praxis of the "école active" implied much more than simply involving the chil-

dren in activities peripheralto the cenlral educalive act. The period from 1930-1935 is generally

given as the period in which "les mélhodes aClives" rose to prominence in religious education. Very

early on, several congregations of sisters were busy adapting these new melhods for catechelical use.

Most notable among these, were the Sisters of Notre Dame de Namur and the Sisters of Vorsellarl2

A number of priests and lay women played a large role as pionecrs of this exciting new field. Among

the most prominent names one finds Poppe, Damez, Fargues, Boyer, Derkenne, Lubienska de Len-

val, Quinet and Colomb. Atthis early stage, the significance and applications of the "méthodes

actives" were not fully grasped by those atthe periphery of the renewal. Nevertheless, the idea took

hold quickly lhat children should no longer be expected to sit motionless in their desks as passive

receptors of knowledge. The number of children involved in leaming activities grew during these

8. Luis Erdozain, "The Evolution of Catechetics: ASurvey of Six International Study Weeks on Catechetics",
Lumen Vilae, 25, (1970),9.
9. This expression is sometimes translated into English with the tenn "activities school". But this translation is
easily mis-understood as referring to action, peripheralto the central cducalive act- nothing could be farther
from the intentions of the principal proponents of this school, who understood the concrete, physical activities
of the child as the key to hislher cognitive acquisition. As Hélène Lubienska de Lenval put it in L'éducation de
l'homme conscient (Paris: Spes, 1956),28: "U s'agit de diriger l'activité musculaire, de façon à ce qu'elle
devienne une auxiliaire de la pensée."
10. Rummary,9.
11. Erdozain, 10.
12. Ranwez, Pastorale del'en/ance, 14-20.
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years, and even if the instructional goals of these activities lacked precision, the change must have

been a welcome one for students.

With respectto the cog:litive objectives set forth for curricula, the Munich Method improved

greatly the understanding and retention of the neo-scholastic content of the catechisms. But the

knowledge thus derived conlinued to be disjointed and disconnected and left the students with no

c1ear picture of the overall unity of the Christian message. As late as 1950, Josef Jungmann

described the situation in this way:

Most people know ail the sacraments; they know about the Person of Christ as weil as
about our Lady, Peter and Paul, Adam and Eve, and a good many others. They know
enough about the commandments of God and of the church. But what is lacking among
the faithfu! is a sense of unity, seeing it as a whole, an understanding of the wonderful
message of divine grace. Allthey retain of Christian doctrine is a string of dogmas and
moral precepts, threats and promises, customs and rites, tasks and duties imposed on
unfortunate Catholics, whilstthe non-Catholic gets off free of them. 13

Weil before 1950, it was becoming c1ear to those atthe forefront of catechctical practice and

reflexion, thatthe problems of religious education were not limited to questions of methodology.

This brought about yet another shift in perspective.

In Die Frollbotscllaft (1936), Jungmann had proposed a retum to the sources of Christian

faith. He proposed a retum to the biblical roots and the zeal of the first Christians who responded to

the primitive kerygma. In France, others shared this concem, ie to supplant an image of God fash-

ioned by philosophers with one drawn from the pages of Scripturc and thereby to enliven the faith

experience of Christians.

Before broaching the topic of biblical renewal in catechesis, it is worth rcmembering thatthe

severa! emphases identifiable within catechetica! renewal did not develop in isolation from one

another. Tendencies observable in one quarter affected those at work in another, and movements at

work in the church atlarge affected ail. The retum to Patristic sources and the trcasure house of

liturgicalthought and practice contained therein and the rise in scholarly exegesis of the Bible and

13. J.A. Jungmann. "Theology and Kerymatie Renewal", Lumen Vitae. 5 (1950): 258-259.
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popular access to the Scriptures contributed to the renewal of theologicalthought and to the renewal

of popular education within the church.

A RETURN TO THE BIBLE

On the French catechetical scene, one of the earliest proponents of a retum to Scripture was

the priest Eugène Charles. In 1922, Bishop Landrieux published a pastoralletter, Le premier enseig-

nement par l'évangile. In this letter Landrieux called for a catechesis nourished by Scripture. In

what may have been a response to Landrieux's appeal, Charles published Le catéchisme par

l'éval/gile in 1931. This work, which included teacher, student and parent manuais, was translated

into severallanguages and widely used.l4 The "Gospel Method", which Charles elaborated therein,

was intended to offer a new way of initiating children to the faith. When he tried to have this

catechism accepted for use throughout France, Cardinal Verdier rebuffed him with the following

complaint: "C'est bien, mais c'est le catéchisme de Charles. Ce que nous voulons, c'est le

catéchisme de l'Église: dogme, morale et sacrements." 15

Joseph Colomb, a Sulpician priest who was then director of the Institute of Religious Educa-

tion at Lyon, constructed a biblically inspired programme that couId withstand the critique Verdier

had leveled at the work of Eugène Charles. Judging by the quality of published work, Colomb was

without doubt one of the most intellectually britliant of aIlthose who pondered the theoretical

dimensions of the catechetica1 renewal. In 1968, he published his massive two volume, Le service de

l'évangile (1427 pages), which collects not only the fruit ofhis many years ofteaching and research,

but also myriad insights from colleagues at work in the fields of curriculum theory, educational

psychology, theology and biblical studies. His opus magnum represents one of the most complete

syntheses of the thought which led up to and shaped the catechetical renewaI.

Colomb, collaborating with Marie Fargues and several others, joined early in the quest for

pedagogical renewal and was particularly interested in developing a better doctrinal formation for

14. Boyer, Un demi siècle, 76-77.
15. As quoted in Boyer, Un demi siècle, 78.
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catechesis.16 These twin goals were in view when Ihe first school of catechesis was fomled at Lyon

in 1946, the same year as the Celllre Naliol/al, the central office of catechetics for France, was

founded. The following year a Licenliate programme in religious education was in place at Lyon. 17

Shortly after taking over the principalship there, Colomb submitted a report to Cardinnl Gerlier call

ing for changes in the catechism. He concluded with four points: 18

i) While retaining the instructional aspects of catechesis, the programme ought to focus
on providing an education of the student's personal religious life;
H) Catechesis should be offered throughout the entirety of the child's schooling;
iii) Catechesis should be given according to a method adapted to the child, ie ns nctive
and individualized as possible.
iv) Catechesis oughtto be progressive and adapted 10 the profound interesls of each nge
group.

The implemenlation of Ihese poinls wouId, of course. mean the disappenrance of the old

manual and Ihe need 10 formulate something new in ils slead. In order to effect these chnnges, a

programme for educating catechisls would need to be established. Thus in the years immedintely fol

lowing these recommendalions, Colomb published Aux sources du catécllisme (3 vols.), which wns

meant to provide the basis for the education of catechisls.

Colomb was Ihe firsl French catechist to promote a use of baril Testaments of the Bible as the

basis for a catechism. As a consequence of the biblical movement lexts dealing with biblical history,

or sacred bistory as it was most often called, were being used side by side with tbe calechism. 19 The

OT was used extensively and was appropriated in a salvalion history henneneutic. This was a very

different emphasis than that found in the gospel-centred catechism of E. Charles. The divisions of

Colomb's Aux sources du catéchisme followed a plan based on the liturgical year and saivation his-

tory: Vol. I. Au temps de l'avent: la Promesse (1946); Vol. II. De Noël à Pliques: la vie de Jésus,

(1947); Vol. III. De Pliques à l'Avent: le Christ glorieux et l'histoire de l'Église (1948).

16. Fargues, How la Teach, 45.
17. Colomb. Servù:e, I, 50.
18. Colomb as reported in Boyer, Un demi siècle, 236.
19. For an extensive lisi of lexIS dealing with biblical history, in use al the lime, sce Ranwez, Paslorak de
l'enfance, 238-276.
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Prior to the biblical movement, the Bible had becn virtually unknown to most lay Catholics,

apart from the lectionary readings at Mass. Use of the Bible, and more particularly of the OT, in reli-

gious education had bccome associated with Protestant styles of catechesis. Therefore its use in

Catholic circles requircd a note of explanation. In the preface to the first volume, Colomb compares

his use of the OT to that of the resurrected Jesus, when he accompanicd his disciples on the road to

Emmaus (Luke 24: 13_25).20 Colomb's rationale for his use of Scripture rejoins the emphasis of the

kerygmatic school at Innsbruck.21 That Colomb was awarc of Jungmann's work by this date is

unclear, since he makes no mention of Die Frohbotschaft in either his text or notes. This absence,

however, could easily bc explained by the fact that he is writing a pastoral work for a francophone

audience. For reference works in "biblical studies" Colomb directs his readers to the treatment of

sacred history by Riciotli, Daniel-Rops and Bouvet.22

In the years that followed, Colomb continued to stand at the forefront of the drive to educate

catechisls. In 1950, he published a catechism that corresponded to the criteria he had originally laid

down in Lyon. His Catéchisme progressif, appearcd in thrce volumes that year with thrce cor-

responding teacher guides. He followed in 1953-1954 with La doctrine de vie au Catéchisme,

another three volume work, intended to serve as a general reference work for catechists, especially

teachers of Volume III of his Catéchisme progressif.

When reforrn in catechesis seemed to bc going nowhere, Colomb published a book warning of

the crisis in religious education. The alert he sounded in Plaie ouverte au flanc de l'église (1954)

echoed, in calcchetical terrns, the acclaimed work of Godin and Daniel,23 which had warned of a

crisis in the life of the church in France. During his carcer, Colomb published numerous articles in

virtually ail the French language catechetical journals and his views bccame available in translation

through his many articles in Lumen Vitae. He later taught at the Institut supérieur de pastorale

20. Joseph Colomb, Aux sources du catéchisme: Au temps de l'Avent: la Promesse (Paris: Dcsclée, 1946),2.
21. Cf. Jungmann's Good News, 5.
22. Colomb, Aux Sources, l, 36.
23. Henri Godin, Y. Daniel, La France, pays de mission? (Paris: Éditions du Cerf, 1943).
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caléchétique, and gave courses from time to time atthe catechelical cenlre at Lumen Vitae. After a

public rejection of many of his catechetical innovations by church aUlhorities in Paris, Colomb

moved to Strasbourg to leach.

Colomb was not alone in making a connection between Iiturgy and catechesis. Françoise

Derkenne had a1ready championed this emphasis within the field, and Colomb was quick to refer his

reader to her work, as weil as to that of Counless Lubienska de Lenval.24 Along with the use of

Scripture, the liturgy was to become an imponant element in the new catechisms. Viens vers le Père

reflects both these emphases.

THE REDISCOVERY OF THE LlTURGY AS A SOURCE OF CATECHESIS

The liturgical approach to catechesis took shape alongside the Gospel method of E. Charles.

Françoise Derkenne was the initiator and great promoter of this approach in France. Employing the

melhods of the "école active," Derkenne used the liturgical year as the framework of her catechism.

Her christocentric method treated the greal feasls of the liturgical year in terms of Ihe scriplural

record of sacred history underlying these memorials. Her goal was 10 make the cenlral act of

Catholic life, the Mass, come alive for Ihe children who followed her classes. In 1935 and 1939

Dcrkenne published lA vie et lajoie au catéchisme: Introduction pédagogique (2 vols). She wanted

to putlhe children in contact with Jesus as he is found in Ihe the Gospel, in the liturgy and in their

souls.25

This emphasis on interiority linked her Hélène Lubienska de Lcnval, another catechelical

brightlight, who was interesled in Ihe links between lilurgy and catechesis. Lubienska came 10 Ihe

calechetical renewal somewhatlater Ihan Colomb, Fargues, Derkenne et al., but merits allention, as

Françoise Darcy-Bérubé (Sister Marie de la VisitaIion) cited Lubienska as one of Ihe key influences

on her catecheticalthought and as a major influence in the shape of years one, two and three of the

24. Colomb,Aursources,I,12.
25. Françoise Derkenne,1A vie elrajoie au catéchisme. Introduction pédagogique, 1(Lyon: Éditions de
l'Abeille, 1935), 4.
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Viens vers le Père series.26 In fact her name appears twice in a very brieF list of twelve references

for teachers in the guide to year one of the Viens vers le Père series.27

Lubienska considered the Mass to be the "méthode active" par excellence for the faith educa-

tion of children. An ardent promoter of the idea that children had a capacity for interiority for a rich

spiritual and imaginative life, Lubienska asserted that the perception of things spirilUal is a capacity

educable in a child. She believed that before one couId speak of God to a chiId, one needed to help

that child recognize its spiritual experiences or indeed provide such experiences.

As we see in her Éducation du sens religieux28, Lubienska borrowed two key elements from

the work oF the famous Ilalian physician and educational theorist Maria Montessori: "walking on a

line" and "exercises in silence". Both activities involve mastery of the body with the oblique goal of

training the mind.29 The new methods, with a focus on educative activities, recognized the special

links between the cognitive and physical capacities of the child. This ele!T'ent was entirely ignored

by the older programs, which tended to treat children as if they were adults suffering from a

temporary intelleclUal deficiency. The specificity and uniqueness of the cognitive capacities and

learning requirements of children were not slUdied or widely discussed beFore the 20th cenlUry.

Lubienska subscribed to the notion thatlong before children can articulate their knowledge,

they absorb hl! manner of non-verbal communication, ranging from banal information to experiences

of the transeendemal. The young child especially has not yet the ability to abstraet the content of its

experiences. They are stored in the memory as impressions of physical sensations and experiences.

In this sense the young child is not reflective but [,,<lther is in a stage oF concrete leaming by way of

experience. In L'éducation du sens religieux, she sketches the main tenets oi lhis position:

26. Françoise Darcy-Bérubé interviewed at St. Lambert, Québec, March 7, 1991.
27. lean-Paul Bérubé; Marcel Caron; Réginald Marso1ais; Sister Marie de la Visitation, Viens l'ers le Père:
Initiation chrétienne des enfants de 6-7 ans (Montreal: Fides, 1964),49·50.
28. Hélène Lubienska de Lenval, L'éducation du sens religieux (paris: Spes, (1946) 1960).
29. For an explanation and analysis ofthese montessorian elements sec: A Valensin, "Introduction",
L'Éducation du sens religieux (Paris: Spes, 1960), 2a-24. Valensin offers an insightful introduction to the
thought of Lubienska.
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Lorsqu'on s'adresse à des enfants, il faut tenir compte non seulement de leur
vocabulaire, mais surtout de leur tournure d'esprit. On sait que l'enfant au-dessous de
huit ans est inapte à la pensée rationnelle et spéculative: que par contre, il est parfaite
ment capable de connaissance expérimentale et d'intuition poétique...

Mais, si la pensée spéculative est étrangère à l'enfant, et si, partant, son mode
d'expression ne lui convient pas, les données de l'Évangile n'étant pas liées à un mode
de pensée déterminé, peuvent lui devenir familières si elles lui sont présentées dans le
langage qui lui est propre. Restituer à la doctrine chrétienne son aspect descriptif, qui
s'adresse plus à l'intuition qu'à la pensée spéculative, tel est l'effort tenté dans ces
pages.
Le point de départ fut une expérience vécue: la participation active à la messe: l'acte
précède la doctrine: la vie précède les idées.30

Another element of Lubienska's process, one that is more properly her own and of high inter

est in this inquiry, is the manner in which she made use of the Bible. Valensin captures her genius

aptly:

La manière dont la pédagogie de Mme Lubienska exploite, en les commentant à peine,
et avec une naïveté avertie, les récits de la Bible, est peut-être un modèle du genre:
l'enfant est introduit de plain-pied dans le monde de l'Histcire Sainte, invité à se
mouvoir parmi ses personnages, amené à se trouver chez lui dans le voisinage de
Dieu.31

Many of Lubienska's samples of catechetical activities involved placing children before new

experiences physically, or introducing them to "new worlds" imaginatively. Unlike those inspired by

the Heilsgeschichte emphasis, Lubinenska did not impose on her students an overarching principlc

for organizing the Bible. Rather she invites her childre.n to enter the world of a text and to become

part of that world. Her novel approach to Scripture integrated into her larger goal of having the chil

dren participate fully in the Mass. She led children through re-enactments of the Iiturgy having them

perform the words and actions of the priest. These re-enactments provided the children with a means

of grappling with the significance of the Mass and helped them enter into ils reality. In this context

she speaks of the "prayer of the body",32a concept which recognizes the inability of the young child

30. Lubienska, Sens religieux, 31-32.
31. Valensin, 12.
32. Hélène Lubienska de Lenval, L'éducation du sens religieux (Paris: Spes, (1946) 1960),75.
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to think abstractly and which corresponds to the child's cognitive possibilities. This was a

programme of practicallogic, of syllogisms acted out, allowing concepts to pass via the physicalto

the intellectual.33

The discovery of the role of physical experiences in LlJe cognitive acquisition of children

profoundly changed the shape of religiaus education curricula. P. Ranwez cites a passage from

Lubienska's L'éducation de l'homme conscient which he feels provides insight into her method:

L'enfant tout jeune doit d'abord entreprendre de dominer la matière. Après de longs
exercices, variés, adaptés, le corps est assoupli et discipliné. Dès le début de l'éducation
de l'activité corporelle, on fait remarquer à l'enfant que son "moi", son esprit com
mande à ses membres qu'il meut. Après l'éducation musculaire, vient la formation de
l'activité psychique, toujours au service de l'esprit. Il s'agit d'apprendre à l'enfant à
dominer "le chaos des impressions et des idées", à mettre de l'ordre en soi grâce à une
éducation de la pensée et de la réflexion à base sensorielle toujours. On peut ainsi
organiser la leçon de silence, célèbre dans la méthode montessorienne. Silence cons
cient, volontaire, concentré. Silence du corps qui favorise l'activité de la pensée.34

The caveat mentioned above with respect to the limitations of the divisions of this historical

overview bears repetition in this cantext. Althaugh Lubienska has been introduced under the rubric

of the rediscovery of the role of Iiturgy in catechesis, it is patent that she incorporated a thoroughly

renewed notion of the pedagogy of children into this emphasis. Moreover, other titles of hers

demonstrate a keen inlerest in the role of the Bible in religious education.35 The catechetical

reformers who had recourse to the methods of the "école active" were atthe forefront of innovation

in their field and as such, were eager to make contaci with the many sources of new intelleclUaI

stimulation, whether from new theological insights, from psychology or from ecclesial and para-

ecclesial movements. Lubienska was natthe firstto be influenced by the "école active" in French

33. Valensin, 17.
34. Sec Ranwez, Pastorale de l'enfance, 210.
35. Apart fram numeraus sehalarly articles and in addition ta the warks referred la abave, ather warks by this
authar (priar ta 1960) include: La méthode montessorl (paris: Spes, 1947); Éducatùm biblique: les plus
~eaux textes de la Bible (Paris: Éditions de l'Élan, 1949); L'éducation du sens liturgique (paris: Éditions du
-Cerf, 1952); L'éducation de l'homme conscient (Paris: Spes, 1956); L'univers biblique où nous vivons (paris:
Caslerman, 1958); Trêve de Dieu (Tournai: Casterman, 1959).
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catechetical circles. Quinet, a precursor of the "école active" in catechetics, and Fargues, "la gmnde

dame" of catechetical renewal, preceded her by several years.

NEW METHODS GROUNDED IN A PSYCHOLOGY OF THE CH/W

In France, C. Quinet was first to develop new methods based on the conclusions of psychol-

ogy. During his career he never deviated from the tradi:ional content of catechcsis and relegated

psychology to an ancillary role in the catechetical process. It could provide usefuI tools in the com-

munication of a pre-deterrnined content, but could never be allowed to influence that content.

Among other works, Quinet produced publications showing how to use chalk dmwings on the black-

board and drawing on paper in catechesis. a catechism with pictures and coloring activitics. thrcc

separate texts on sacred history and the Iife of Jesus, booklets on the Iiturgy, an ilIustmted mass book

for children. a booklet for children's first communion and a score of wall murais for use in religious

education. With A. Boyer, Quinet produced an abridged version of the advanced catechism for use

with 7 to 8 year olds. Only 100 of the 429 questions in the more advanced text were used.36

Despite Quinet's efforts to use activities in the catechism class. Marie Fargues did not con

sider his work to be an authentic example of the "école active" .37 The "école active" was much more

than a source of devices to facilitate existing curriculum goals. It implied a re-thinking of the cntire

educational process. On the basis of these new principles, theologians wouId evcntually reform the

stated goals of catechesis, its content and its intended educational outcomes. For Quinet. the content

of the catechism remained inviolable and it was this conviction that prevented his work from moving

toward a thorough re-thinking of the catechetical task.

Il was Fargues herself who was the true pioneer of the active methods in French catechesis

and her use of psychology went far beyond the purely practical goals of Quinet. Already in 1928,

Fargues presented the methods of Froebel, Montessori, Cousinet, the Project Method and the method

36. For a synopsis of these and other works by Quinet sec Ranwez' annotated bibliography in Pas/orak de
l'enfance, 179.
37. Fargues. How /0 Teach. 13-14.
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of the French kindergarten 10 catechists gathered at an intellectual retreat at Juilly.38 In her own

recollections of the first quarter of the 20th century, this pioneer highlighls the explosion of interest

in childhood. Numerous discoveries in the field of educational psychology by such eminent scholars

as Claparède, Piaget, Montessori, Decroly and Dewey propelled this movemenl intcmationally.39

Fargues followed the published work in this new field and kept abreast of developments.

While teaching at the École des Roches, she personally had contact with several early innovators in

curriculum including: Adolphe Ferrière, a Protestant, whom she called the "great animating power of

the new education" in France; Roger Cousinet, who began the concept of team teaching; Dr. Simon,

collaboralor and successor of Alfred Binet, who used her school for sorne time as his field for experi

menl.40 By 1934, Fargues published Les méthodes actives dans l'enseignement religieux, an essay

in the adaptation of the active methods of secular pedagogy to the tasks of religious education.41 She

published several volumes and numerous articles. In addition to Les méthodes actives, her chief

works include: Formation des enfants du peuple en milieu déchristianisé (1935); Introduction des

enfants de 9ans au catéchisme, 3 vols. (1936); Tests coUectifs de catéchisme, 2 vols. (1945 and

1951); Lafoi des petits enfants (1951); Catéchisme pour notre ttmps (1951); Nos enfants devant le

Seigneur (1959); D'Mer à demain, le catéchisme (1964).

Fargues began her career in catechetics around 1904-1905 and although she was severa! years

the senior of Françoise Derkenne, the two began publishing at about the same time. Fargues and

Derkenne, sometimes collaborating on projects, shared a keen interest in the work of Montessori.

In reading Fargues' historicaltreatment of the catechetical renewal and Iistening to the com-

ments of her peers, it becomes evidentthat Fargues was gifted with empirical perspicacity. An inci-

dent she recalls from her early teaching days, one that she refers to as her "great discovery",

demonstrates amply her curiosity and her ability to "read" her students.

38. Boyer, Un demi sièck, 75.
39. Fargues, How ta Teaeh, 15. Fargues noIes lhat Binet came to attention in France only after his fame as a
scholar had already been establishcd in America.
40. Fargues, How ta Teach, 18.
41. Marie Fargues, Les méthodes actives dans l'enseignement religieux (paris: Éditions du Cerf, 1934).
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ln this working class parish in Rouen where 1was assi;;ned on leaving Roches. 1had to
act one day as a replacement with a group of boys aged len to lwelve years. who were
very intelligent and who knew their catechism very weil. 1do not know how it had bcen
taught to lhem; nol only did lhey know it but lhey underslood it. They answered ail my
questions very weil and without making a mistake. However. 1 feh thal something was
not going right. What did these children think? How did they really lhink?
To have a clear understanding of this matter 1slopped for a moment bcing a catechist.
and with ail my Iittle people 1passed over to lhe ground of familiar ideas. of Iife as it is
Iived. of people and things known through real contact. How did these children think?
They thought as their environment thought and not as their catechism would have
wished them to think. in spile of its bcing very weil understood: every hllman destiny
ends in a hole in the cemetery. and God is only a word.42

In lhe years that followed. Fargues searched for ways to commllnicale the heart of lhe

Christian message to children. in a manner that wOlild allow lhem to appropriale it as something

more than pure rationality. ie intellectllal baggage that had no effect on their lives. Catechesis. in

earlier days. had been able to Iimit itself to the didactic task of inslruction in doctrine. The leacher

scarcely had to convince pupils of the truth of what she was saying since lhe whole social and

cultural environment accepted and supported the premises of Christian faith. With the environmenl

largely de-Christianized in France. and with a general shift towards a scientific mindsetlhrollghout

the industrialized world. the lruth of propositions about the divine and the supematural couId no

longer be taken for granted. If they were to bc accepted. the teacher would have to persuade her class

of their veracily, and do this in such a way as 10 address their everyday experience. Fa;glles' discov-

ery had been that il was possible to conduct catechism classes. according to the accepled norms and

with successful results. empirically verified by means of frequenttesting. and atthe same time leave

the students completely indifferentto matters religious.

This conclusion resonaled with the work of many other catechetical innovators and soon the

conception of the task of calechesis expanded. No longer was its goal undersl(lOO purely in terms of

instruction. Il was now recognized lhat catechism included the difficull business of persuasion. ln

calling sludents to conversion, calechesis had bccome a work of evangelizalion. The expansion of

42. Fargues, How 10 Tetu:h. 22.
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the catecheticaltask came as a response to new social conditions which offered challenges to the role

and crcdibility of the church.

Fargues never questioned the accuracy of the questions and answers provided in the traditional

catechism. since they communicated sound doctrinal content in precise scholastic language. What

she did question however. was whether such a formulation of the Christian message was at ail

appropriate for children.

Fargues' own experience corroborated Montessori's findings regarding childhood. As a

physician, Montessori took a keen interest in the links between the physical and the psychological

aspects of human developmenl. In her now famous theory about sellsitive periods in childhood.

Montessori built on the work of De Vries, a Dutch biologist of the 19th century. De Vries coined the

term sellsitive periods in his study of caterpillars, a study which offers a striking example of

transitory aptitudes in developing organisms.43 Montessori was the firstto apply the term to

aptitudes peculiar to periods of human development and she elaborated a method of teaching bascd

on respect for these windows of learning opportunity.44 To understand Montessori's idea it will be

usefulto briefly describe the findings of De Vries.

The female bUllerfly deposits its eggs at the juncture of branch and tree trunk. The immature

digestive system of the emerging caterpillar is not adapted for feeding on the mature leaves found

near the trunk and so the caterpillar makes its way to the tender leaves found atthe extremities of the

branches. But how docs the caterpillar discover that it must venture out to the Hmits of the tree if it is

to feed and thus survive? De Vries found that the newly emerged caterpillars exhibited an extreme

photo-sensitivity. Light allracts them. The young caterpillars are drawn to the tips of the branches

where exposure to the Iight is most intense and where their chances of survival are optimized. Once

the caterpillar has developed sufficiently to be able to digest mature leaves. this photo-sensitivity dis-

appears. The instin": lies extinguished once its moment of advantage to the caterpillar has passed and

43. Maria Montessori, L'ell/allt (Geneva: Éditions Gonthier. (1936) 1968),26.
44. Montessori,25.
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•
from then on, other mechanisms of instinct assume a critical role in its developmenl. The caterpillar,

it is worth noting, has not become blind to light, but merely indifferent to il. Montessori applies the

modelto children with these words:

L'enfant fait ses acquisitions pendant les périodes sensibles...C'est celte sensibilité qui
permets ~ l'enfant de se mettre en rapport avec le monde extérieur d'une façon
exceptionnellement intense; tout est facile, alors; tout est pour lui enthousiasme ct vie.
Chaque effort est un accroissement de puissance. Quand une de ces passions psychiques
s'est éteinte, d'autres nammes s'allument, et l'enfance s'ecoule ainsi, de conquête en
conquête, dans une vibration incessante, reconnue par tout le monde, et que l'on traile
de joie enfantine.45

This aUlhor uses the case with which children acquire a second language as an example of Ihe

achievements possible during a sensitive period of developll1ent.46

In contrastto the montessorian schools, mostteaching of the early 20th cenlury ill1posed not

only a rigid content on slUdents, but also an innexible conduit of traditionalll1ethodology, replete

with abstraction and endless ll1emorization, ie the means by which that content would be delivered. lt

is inevitable lhatthe ultimale goals of schooling be set by the needs and prevailing values of the

society which educates. But which are the most appropriate means to ensure that the young of a

society appropriate the wisdom and insights of their forebears in a way which allows Ihem to make

their own contribution to the world? In the field of catechesis, Marie Fargues offered an iIIuminating

answer to this question and it involved more than handing on a "deposit" of accumulated knowledge,

pre-fabricated and ready for consumption. Rather than impose questions from the world of grown-

ups on children, Fargues wondered:

What if we catechists would take up this role? What if we would lead the child first to
become aware of his own questions and then to put them to us? Then it woulcl be the

45. Montessori,27.
46. The noled neurologist and second language theorist, Wilder Penfield demonstralcd decades later, Ihat Ihe
capacilY 10 acquire a second language wilhoul a deteclable accent or grammatical interference From the mother
tangue diminishes after pubcrty when the child's brain function undergocs change. Sec W.F. Penfield, "The
uncommitted cortex: the ehild's changing brain", Atlal/tic Monthly, 214 (1964): 77-81.
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doctrine of the church that wouId answer him, that would give him the materials for his
interior construction. This would then be coherent and solid, a Christian construction.47

Fargues generalized about the notion of sensitive periods, when she said that she had enough

expcrience with nine to eleven year olds to know that this is the fundamental age for each of them to

acquire a system of ideas.48 The order she wished to put into the presentation of doctrine would cor

respond notto adult logic but to the needs of the child's developmelll such as they are felt. It is this

concept which made an attentive observation of perceptible periods a necessity for Fargues.49 Her

method meantto lead the child, but the leadership she intended held a noveltwisl:

Wc shall establish then a contact between the doctrine of the Church and her ignorant
disciple in listening to the questions that arise; the child's own questions. Ours arc not
important. Il is at his time that we must help him ta ask them; not at our time. As ail of
this must be done with moderation and clarity, and as through inexperience and
thoughtlessness children do not always distinguish their true questions from their vain
ones and their deep interests from their superficial ones, it is for us, the catechists, to
guess, to foresee, and to arouse. 1 said just now that we must fo/low ...this must be
understood. We must precede the child, but only on a road that he can folIow.50

The idea of leaming by discovery, of developing one's own questions from the situations of

one's life (or from skillfully contrived situations of the pedagogue's construction) is found in the

thought of the noted American educational theorist, John Dewey. Dewey, in several of his works, but

especially in Educatian and Experience, sets out a theory by which children might be lead to dis-

coyer not only definitions of such complex abstracts as "govemment", "law" etc., but also an

understanding of the conditions which gave rise to the need for such institutions.51 It w:s hoped that

a process which guided students through leaming situations, which would allow them to discem the

need for and function of many of the structures of their world, would produce criticalthinkers who

wouId not he creatively stilled by their education. This emphasis in educational theory encouraged

47. Fargues, Haw la Teach, 23.
48. Fargues, Haw la Teach, 23.
49. Fargues, Haw la Teach, 25.
50. Fargues, Haw la Teach, 25-26.
51. For exarnples of learning based on the everyday expcriences of children sec John Dewey, Experience and
Educalian (New York: Collier Books, (1938) 1963),94-107.
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thought over memorization. Ittended toward intellectual aUlonomy and away from a scdulous, cog

nitive dependency.

il was justlhis kind of appropriation of the curriculum content which Marie Fargues was

trying to establish in her corner of the pedagogical world. She came 10 believe thal catcchism did not

have to be disconnected from the everyday experiences of life. She concludcd that one could occupy

oneself wilh God and things divine without ceasing 10 be human, ie without ignoring one's humanily

in Ihe consideration of these mallers.

Needless to say. her allempts to reform the pcdagogy of a calcchism so dccply ensconced in

the popular and ecclesial consciousness did not proceed without controversy. In recalling Ihe decade

of the forties, Fargues reflected:

Even those who repudiated Ihe word as equivocal (méthodes actives) were in agreement
on the lhing, and perhaps they never really contested the idea that a child could be edu
cated without his personal participation. Butthey had nol realized 10 what eXlent it was
important to know psychology to pUI into aclion his personal activity, and many
theologians. not the least influential of lhem, regarded with dislrust this importance
given to the subject.52

Through her work, Fargues discovered a fundamental canon which also forms the organizalional

matrix of Joseph Colomb's Le service de l'evangile.

Theology traditionally dealt with revelation From its transcendental aspect, From a perspective

of immanent trinitarianism. Hence, lheological discussions remained largely a-historical and

ananthropic. If revelation implied an encounter between the divine and the human, the human had

been ail but forgollen in the conversation. Revelation appeared more monologue Ihan dialogue in

this mode!. In Christology, this view surfaced in the emphasis on the divinity oF the glorilicd,

heavenly Christto the neglect oF the humanity of the earthly, historical Jesus.

At aboulthe same time scientilic investigation of the human subject was expanding with the

rise of psychology, sociology and anthropology, sorne lheologians began to show an interesl in his-

52. Fargues, How 10 Teach, 46.
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torical matlers. If as lhe Judeo-Christian tradition holds, Gad spcaks to humanily. than Gad is logi

cally Iimited to a forro of communication which human persons can understand. Otherwise. one must

conclude that no communication is intended or possible. As soon as the question of language is

raised, il is apparent that the historical dimensions of the human person enter the discussion. Hence-

forth. a lheology of revelation couId no longer occupy itself exclusively with the divine interlocutor.

The human dimensions of the relationship implied in revelation and in the person of Jesus

Christ called out for investigation. Now the emphasis shifted to an economic trinitarianism and 10 the

implications for human history of divine revelation. Christology began to take seriously the man

Jesus and the particular. limited circumstances of his life. Of course this shift was expediled by the

explosion of interest in historical criticism on the part of Catholic exegetes and theologians aJike.

This shift in perspective is observable when one compares the documents emanating from the

two Vatican Councils. Vatican Council 1had identified revelation with the doctrine of faith, with the

totality of the mysteries contained in the word of God and taught by the Magisterium of the church.

Without saying so directly. Vatican 1practically identified revelation with the doctrine of faith and

the truths of faith.53 Influenced by th~ological developments in the first half of the 20th century,

Vatican II moves beyond the concept of revelation as knowledge. Revelation is presented rather as

the self-revelation of God in the history of salvation which culminates in Christ. Revelation is an

event.54 No longer a bady of supernaturaltruths communicated by Gad. Vatican II presents revela-

tion as the manifestation of God in the history of a chosen people and especially in the life. death and

resurrection of Jesus Christ.

While it brought new interest in human history, a new concept of revelation eould neither

ignore the divine origins of revelation nor elevate humanity to the level of equal interlocutor with

God.55 To pay attention to the cognitive and affective requirements of the human person was to put

53. H. Bouillard, "Le concepl de Révélation de Vatican 1à Valican Il'', Révélation de Dieu el langage des
hommes (Paris: Édilions du Cerf, 1972), 39. This article conlains a succinl exposition of the changes in the
lheological understanding ofrevelation betwecn the IWO Valican Councils.
54. Bouillard,43-44.
55. In this Iighl, one understands Colomb's emphasis on a double fidelily in the plan of Le service de
l'évangile, fidelily 10 Gad and fidelily to human persans.
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human capacities at the service of revelation. This is what Fargues had underslood in and lhrough

her interest in the psychological and spiritual developmenl of the chiId. If divine reve!ation wus to

become known 10 her pupils, ils communication would be hampered by a cutechism which speke u

language entirely foreign 10 their experience.

A final, significanl feature implied throughoul Fargues' theory is lhe notion of individu

alization of instruction. To sorne degree, one may spe,lk of collective experiences within a given

society or group. With respect 10 religious faith however, individual experience become lhe lens

through which one appropriates a tradition. The new goal of catechesis, to cali children 10 conver

sion, meant addressing them as individuals. The principle means of catechetical instru.,tion,

however, takes place in a group setting and so lhe first order of business is to discover a common

elementthat allows the organization of instruction. "The most frcquent common fuetor in our

classrooms, sometimes the only one, is the faclor of age; it is lhen from the psychology of devclop

ment...thatthe leacher in charge will obtain the mostlight.,,56 Attention to the trails of very young

school children leads one back to lhe ego, the preoccupation with the self. This is an example of how

Fargues' work combined the need for individualization and the conslmints of group instruction.

While profoundly affected by t~.e developments in psychology und a general shift in

intellecluallife towards human history, Fargues' presentation of doctrine, necessarily rcneeted u pre

Vatican II format. One has only to look al the subject headings and treatment of a vuriety of topies in

Nos enfants devant le Seigneur to demonstrate this facl. She rcmains one of the foremost innovutors

and pioneers of recent catechelical history.

THE INTELLECTUALIST STRAIN

While lhese several reformers applied themselves assiduously to their task, producing new

texts and generally affecting the scene where they Iived and operated, the traditional work of the

'intellectualist strain' persevered in its presentation of a c/ear and compl~le transmission of the

56. Fargues. How to Teach, 26.
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• Christian doctrine. The traditionalists believed their method called into action the memory,

intelligence and will of the students. Their efforts continued to be reflected in the first catechism "for

use in ail the dioceses of France" which appeared in 1937 and was revised in 1947. While the 1947

revision lightened the presentation somewhat, adding sorne explanatory notes and biblical quota

tions, nothing basic was altered.57

NEW INSTITUTIONS AND OTHER S/GNS OF RENEWAL

Our treatment remains incomplete, leaving unnamed countless collaborators in the project of

French catechetical renewal. Sorne of the most prominent thinkers have been highlighted in an effort

to set the stage for subsequent developments in Canada. One figure deserving of mention, however,

is François Coudreau.

Coudreau was the Sulpician confrere of Joseph Colomb, the founding director of the catecheti-

cal institute at Lyon (1946). Paris possessed no such institute. Under the direction of Cardinal

Suhard, the Commission natiollale du catéchisme moved in 1949 to found a chair of catechetical

pedagogy at the Institut catholique in Paris. Archbishop Feltin, who succeeded Suhard in the

bishopric of Paris that same year, continued the projec!. Fellin invoked a mollo to guide those who

would implement the plan: fidelity to doctrine, fidelity to Iife.58 By early 1950, a six-week course in

catechetics was offered at the Institut catholique and by the start of the 1950-1951 school year the

[llstitllt supérieur catéchétique was founded. François Coudreau was responsible for planning and

implementing the inaugural program offered at the institute that year. On short notice Coudreau

began an institute which has expanded and prospered enormously in its forty sorne years of exist-

ence. Coudreau became an international figure in catechetical circles and came periodically to tcach

courses at the catechetical institutes attached to Laval University in Quebec City and the University

of Montreal.

57 Marié, "A New Stage", 64.
58. Boyer, 192.
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Apart from the foundation of catechetical institutes. in 1953 P. Ranwez poillled to four .igns

as evidence of the durability of the renewal in calechesis which had laken shape up to the end of Ihe

Second World War:

1) the organizations establis~ed on the basis of a new orientation, which focussed on the
psychological needs of the child, the importance of the support of the child's social
environment and the rediscovery of the Bible and liturgy as tools of religious education;
2) the growing number of handbooks written in this vein;
3) the large number of people who had become awarc of the fundamental problems of
catechesis;
4) Ihe congresses and "study days" organized with the goal of improving an understand
ing of the questions of religious instruction.59

Even with the progress made up to the end of the war. Ranwez felt that the evolution of

catechetics remained incomplete from two points of view: 1) the progress made wus too much

centred on the human level, laking ils slarting poinl from the lindings of psychology 'lJ1d pedugogy;

2) the model of "instruction" had prevailed, even as the goal of catechesis had been redelined. TIte

new goal wus not merely to have the child accept knowledgc, but rnther to trunsform Ihe child's Iife.

Both these elements come together for Runwez. in the notion of "initiation" into the Christiun fui th

und the mystery of God, as opposed to mere cognitive instruction. He charucterized the dcfect in this

model as the lack of a supematural perspective: "oo.they needed to be trunsformed by being more

deeply rooted in a supematurnl context and also by replucing the prevailing featurc "Instruction" by

the prevailing feature "Initiation".60

Ranwez was a professor at Lumen Vilae. His divergence of opinion wilh thc early work of the

catechetical renewal in France with respect to the correct starting point of catechesis, rcnccts the

dominant theoretical option at Lumen Vitae. Tied to one's choice of a poinl of departure for

catechesis is one's idea of revelation. It is the concept of revelation which in largc mcasure

determines the biblical hermeneutic that catechetical programs adopl.

59. Pierre Ranwez, "Typical Trends of the Contempornry Movement in Religious Training of Children",
Readings in European Calechetics, cd. G. Deleuve, A. Godin (Brussels: Lumen Vitae Press, 1962), 15.
60. Ranwez, "Trends", 16.
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•
Ranwez' ciear option for initiatioll as the defining feature of catechesis, proved prophetic, as

this vital process provided a framework for a great deal of catechetical development in the decades

subsequent. The concept of illitiatioll was recclVered from a study of the pastoral practices of the

early church. The mechanical rites of passage, which the sacraments had become in the modem

church, appeared foreign when compared to early practices. The incorporation of a person interested

in the Christian Way often look place over a number of year.;, with significant stages on the journey

of faith being markcd by community celebrations. Christian identity was nottaken as a given in this

context. The new goal of catechetks, the conversion of children, also assumes a certain antipathy

wilhin sociely ta the Christian message.

Tite Intemananal Centre for Catecltetics at Lumen Vitae

European influences on catechetical renewal in Quebec were notlimited ta France. The foun-

dation in Belgium of the Lumen Vitae International Centre for Studies in Religious Education and its

periodical of the same name, Lumen Vitae, marked another milestone in the renewal of catechesis

internationally.

In 1937, Où en est l'enseignemcnt religieux? and its Flemish counlerpart, lnleiding tot de

catecltetisclte Literatllur were early signs of the f10wering of this catechetical renaissance.61 They

appeared as responses to an international cali, especially from the missions, for a centre ta promote

catecheticalthought and education.62 This volume was produced by the Celllre Documentaire

Catéchétiqlle, a national body staffed by a corps of compelent theologian-catechists in the famous

university town of Louvain. The lesuit priests who produced the volume were reconsidering lhe fate

of catechesis in the church, given new social and intellectua! contexts. These scholars were aware

that rationalist abstraction and individualism were under attack in a century identified with concerns

61. This book comprises annolalcd IislS of Ihc important catechelical resources in French, German, Spanish,
Ilalian and DUlch in print al the time. Titles includes works on sacred history and bible leaching, pre-calechism
and catechism, dogma and moralleaching, rcligious pcdagogy and methodology, IilUrgy, church hislory and
relaled lopics. Il was the precursor of Ranwez' 1950 publication Pastorak de l'enfance.
62. Georges Delcuve, "Introduction", Où en est l'enseignement religieux? (paris: Éditions Caslerman, 1937),
xiii.
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for the concrete and the social.63 Secular pedagogy, in a reaction to rationalism, had bcgun 10 place

emphasis on the relationship between curriculum contenl and the lives of lhe studenls. The Jesuils of

Lumen Vitae wondered outloud why the church had not implemcnted similar advances in the field

of catechetics.

By 1946 the first issue of the international review Lumen Vitae appeared, and in ils edilorial

readers were informed that the existing Catechetical Docllmelltary Centre had changed its name to

the IllIemational Centre for Stlldies in Religiolls Edllcation. Already in the first issues of Lumen

Vitae, the talenled group of scholars who were 10 become so weil known internmionally were pub·

Iishing articles. Early contributors included Georges Delcuve, Pierre Ranwez and Johannes Hofinger.

Apart from an expansive new name and a change of address nolhing much changed in the opel1ltion

of the Cenlre. After a decade of service primarily 10 the Belgian and French catechetical com·

munities, with a slUdent body renective of lhal fact, internalional enrollmenl suddenly shotnp in

1957-1958. The catalysl for snch a dramatic increase in popularily was an evenlthal had Iiule 10 do

with Lumen Vitae. In factlhe calalytic event did not even take place on Belgian soil.

AUlhorities at Rome had been viewing developments on the French catechetical scene with a

critical eye and in 1957 action was taken. The new methods and many of the principal insights of lhe

new catechists, especially those of Colomb and Derkenne, were expressly condemned as erroneous

and insufficienl in a communiqué from the Commission episcopale cie l'enseignement rdigielLt. The

entire lext of lhe communiqué appears in the review Catéc1lisles. The following constitutes excerpls

from the five areas of error oullined in the documenl.64

1. On ne peut omeUre, ni surtoUI exclure positivement, pendanl les premières années,
l'enseignement des vérités surnaturelles fondamentales, comme le péché originel, la
divinité de Notre Seigneur Jésus-Christ et sa mission de rédempleur du genre humain, le
Saint-Esprit, les Commandements de Dieu et de l'Église... ,
Pour eviter toute équivoque, on n'emploiera pas l'expression de "catechisme progressir'
2. La fonction spécifique et la fin prochaine du catéchisme esl de transmeUre le mes
sage de l'Église...

63. Delcuve, xii.
64. Commission episcop.le de l'enseignement religieux, "Communiqué", Catéchistes, 33 (J.nuary 1958): 85
86.
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Si donc le catéchiste doit se préoccuper de la formation actuelle de la conscience de
l'enfant. el de l'insertion dans sa vie de l'enseignement donné. il accordera toujours la
priorité à l'instruclion religieuse proprement dite.
3. Les procédés el activités catéchistiques seront jugés et admis en fonction du but
surnaturel du caléchisme. Jamais ils ne resleront sur un plan purement naturel...
4. L'experience religieuse n'est pas. par elle-même. un crilère suffisant de la conscience
morale. ...il faul expliquer que la conscience d'un chrétien est informée par
l'enseignement de I·Église....
5. L'article 256 du Directoire pour la pastorale de la Messe précise que les scéances
d'iniliation à la Messe ne dispensenI pas du précepte de l'assistance à la Messe du
dimanche et des fêtes d·obligation. Certains prônent des manières de faire opposées qui
sonl à proscrire.

10 each article of reprimand, in one way or another. the commission allempted 10 discourage

the new interest in the human subjcet. recalling the task of calechesis 10 lhe divine and supernatural

realm and characterizing the path to Gad through human history as erroneous. In case lhere were any

doubl left as to whose works were being targeled. an article by Vimonl and Duperray accompanied

the publicalion of the "Communiqué" and menlioned Colomb. Derkenne and a few others direclly.65

While Vimont and Duperray put the hest possible face on this reprimand. insisling that certain

aspects of the renewal were given the full support of Cardinal Gerlier and others. Colomb's reputa-

tion and that of the French school of catechists were sullied. In Canada and elsewhere. this public

reprimand had the effcet of making Paris suspect as a destination for priests and religious who were

to train as calechists. and in that climate. Lumen Vitae offered a viable and "safe" alternative.66

In Quebec. and doubtles~ elsewhere. catcehetics was perceived as offering great promise for

the renewal Of church life. At the same time. however. anything "new" in the Catholic world

inspired. atthe very lcast. great caution. In this atmosphere. it is perhaps not surprising that several

of the most intellectually promising priests were first sentto Rome to obtain a Iicentiate or doclorale

in thcology before pursuing catechetical studies. This move was ostensibly to provide them with a

65. J. Vimonl and J. Duperray, "Le sens de J'effort demandé aux catéchistes". Caléchistes. 33 (January 1958):
87.
66. J. Laforest repens that originally his Bishop had planncd to send him to Paris for eatcehetieal studies.
Afler Colomb's reprimand the dccision was made to send him instcad to Lumen Vitae. Jacques Laforest inter
viewed al Laval University. September. 1992.
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sound doctrinal foundation before venturing into this "ne",· field.67 It was at about this time that

some of the program writers of Viens vers le Pêre began their training al Lumen Vilae, viz., Paul

Tremblay and Jean-Paul Bérubé.

The Jesuits al Lumen Vitae moved quickly to fi Il the demand created by events in France. An

inlernational catechetical year was convened at Lumen Vitae for the 1957-1958 ncademic year,

which attracted participants from Argentina, Austria, the Belgian Congo, Belgium, Brazil, Cnnndn,

Chili, Columbia, England, France, Germany, Haiti, Honduras, Ireland, Italy, Korea, Mexico, the

Philippines, Portugal, Rwanda-Urundi, Spain, the United States, Uruguay and Vielnmn. A report of

the year's accomplishments is offered in the 1958 edition of Lumell Vitae,68 Whnt bcgnn ns Olle

international year of catechetical study in 1957-1958 continues to this day, as Lumen Vitne grew nnd

prospered throughout the 1960s, declining in the seventies with a general decline in interest in

catechetics international1y.

From the enrliest years of Lumen Vitae, articles by Ihe most noted French cnlechists nppenred,

Fargues, Colomb, Derkenne et al. Virtunlly any worthwhile piece of French scholarship on the suh-

ject was treated in Lumen Vitae's review of literature. Thus the very strong emphasis on pedngogical

technique and child psychology present in the French school was known to Ihe priests ntlhe Belgian

centre. For the first few years of the Centre's development however, these important nspects of

catechetieal education rernained underdeveloped. An example which ilIustrated this weil is the

absence of a teaching internship at Lumen Vitae. None was required there until sorne time afler

1959, while in French circles this requirement had long been laken for granted. In part, this

deficiency may be explained by a reluctance on the part of the leadership at Lumen Vitae to risk

incurring ecclesiastical sanction. To have moved in the direction of pedagogical innovations whieh

had incurred public reprimands in France may have been to invite such reprimands in Belgium. To a

67. This was the case with both Paul Tremblay of Viens vers le Père and Jacques Lafaresl, dircctor of the
catechelical institute at Laval University. Source: Paul Tremblay inlerviewed al Monlreal, Falll990 and Jac
~ues Laforest, Inlerview.

8. Georges Delcuve and Albert Drèze, "Chronique internationale: Organismes inlemationaux - Le cenlre
Lumen Vitae", Lumen Vitae, XlII, (January-March 1958): 159-168.
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• far greater extent, an explanatlL'n may be sought with the superior teaching experience of the women

who had helped pioneer the renewal in France.

Much of what had happened in France was lUmed towards the child and was the fruit of

decades of careful trial and error in experimental teaching carried on by Fargues, Derkenne and

others. For ail that the French school was not devoid of theory. Its theory was rather simple and prac

tieal: no technique or methodology was of use in the education of a child if it did not respect both

hislher cognitive capacities and experiences.

The schaol at Lumen Vitae did not possess this grass-roots experience of pedagogical experi

mentation. Ils carly development at the Centre Documentaire Catéchétique and later in Brussels

stood c1early under the influence of the kerygmatic school of theology at Innsbruck, where their fel

low Jesuits were busy with an exciting project of renewal. As such, these scholars did nut enter the

catechetical renewal with the psychological capacities of the child as their point of departure, but

were occupied rather with re-invigorating catechetical practice with an enthusiastic, recovery of the

Scriptures. Saon these diffcrences of opinion would be debated in an international forum, created in

large part by the same forces which urged the foundation of Lumen Vitae itself, the foreign missions.

THE INTERNATIONAL CATECHETlCAL MEETINGS

Kerygmatic Catec1lesis

By the late 1950s, the Iines of debate on catechetical issues were hardeningjust as the wider

church community was becoming active in the catechetical renewal. In 1959, an international meet

ing was convened at Nijmegen to deal with the problems of the church in the foreign missions. The

theme of the meeting, "Liturgy and the Missions", seemed to limit the gathering's agenda to the

Iiturgical renewal.69

A common problem was being faced by the 200 missionaries who had assembled from ail

ovcr the worln: How could one adapt the Christian message, the principal vehicle of which was the

69. Erdozain,7.
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lilUrgy, for people in non-western cultures? It was the hope of participants ut this first meeting, that

by promoting active participation in the Iiturgy the missionary apostolate wouId encoumge the

indigenous populations to assume an active role in the broader work of evangelization. Il soon

becarne obvious to those gathered that minor changes to the Iiturgy would not uddress the scope of

the reforms needed.

A second international meeting, scheduled at Eichstiitt for the following yeur under the theme

"Catechetics and the Missions", considered catechesis withm the larger mission of the church. The

scholars of Lumen Vitae had opted for a biblically-based modcl of catechesis, built on u "fedeml

theology" which united ûld and New Testaments. At Nijmegen and Eichsttitt, they held the day. This

first phase of renewal is commonly referred to as the kel)'gmatic stage.

In 1955, after a decade of effort, the dioceses of Gernmny published their catecheticulmunllul

for 9 to 12 year olds. By 1958, a French translation of this text was available and became known as

the Catéchisme biblique.70 ln the published proceedings of the Eichsltitt conference, the clush of the

new catechetical schools that had developed in France and in Germuny stands out.

The relUrn to the ScriplUres proved no pious or nmve use of the text but mther umethodicul

selection and organizution of scriptural content under the Heilsgeschichte (sulvation history)

hermeneutic. The Heilsgeschichte emphusis, known in Protestant biblicul theology for over u

century, was an over-arching hermeneuticul principle which united Old und New Testuments in u

christocentric interpretation.7l

Two noted biblical scholars of the twentieth century, Gerhurd von Rad und Oscur Cullmun,

refined and popularized this concept, first elaborated ut Tübingen's Protestant faculty in the 19th

century.72 Biblieal scholars ofthis stamp referred respectively to the Old and New Testaments a~

70. Réginald Marsolais, "Trois décennies de catéchèse au Québec", Le Souffle, 49 (October 1974): 68.
71. For a nuanced Ireatment of lhe development of Heilsgeschichte sec Hans W. Frei's lrealment of Johannes
Cocceius in Tlle Eclipse ofBiblical Narrative: A Study in Eighteenth Ont! Nindutll Century Hermelleuties
(New Haven: Yale University Press, 1974),46-50. We retain the original German term for Ihis empha..is in
biblical theology, Heilsgeschichte, in order to recall its scholarly setting and to avoid confusion wilh other,
broader notions (e.g. "sacred history", "story of salvation").
72. Mary C. Boys, Biblieallnt.rpre/iltion in Religious Education (Birmingham, Alabama: Religious Educa
tion Press, 1980), 9.
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shadow and reality, flesh and spirit, promise and fullillment. Everything in the Scriptures was con-

sidered from a christocentric angle. Passages were read for what they had to tell us about Christ by

way of foreshadowing, forecasting, prefiguring or direct reference. Events and figures in the OT

represented "types" or models that foreshadowed !heir "antitypes" in the NT. The only function of

the OT "type" in the new dispensation was to darify its NT counterpart.

This hermeneutic, as scholarship has made clear in Ihe post-holocausi era. reduced Ihe Hebrew

Scriptures 10 a transilory step whose only religious significance lay in the factthat il formed a

wonderful backdrop for the NT. OT texts were not allowed 10 speak for Ihemselves as there was

already a high degree of pre-interpretation imposed on their meaning.

From the point of view of historical critical scholarship this hermeneutic poses several diffi-

culties. Today it is generally agreed in critical study of the Bible that historically-conditioned texts.

drawn from widely varying epochs in the history of Israel, were not writlen to foretell distant his-

torical events. Moreover, the whole Bible is forced into a unified, coherent whole. with the various

theologies of its many authors being made to look curiously compatible. The Heilsgeschichte empha-

sis subsumed many individual OT texts within the plot of the larger story which presupposed the NT

and a good many early church developments.

An ancillary question arose out of this hermeneutical controversy: Is it possible to have a

hermeneutic which is both Christocentric and yet respectful of the religious experience of each of the

authors and of each of the communities in which the texts took shape? How could Christians, who

have a definite point of view about the identity of Jesus and the general course of God's story with

human kind, not be reduced to making every OT text speak about Jesus, either directly or indirectly?

For historical critics this option stands against ail their methodological principles. Pre-critical

scholars of the Bible had less difficulty overcoming such impasses as they admitted more senses to

the text than the strictly historical sense.73

73. As an example of other !han historieal rcadings or the Bible, sec Frei's trcatment oreal.in's I1s"ral inter
pretation. Frei, Eclipse, 47-48.
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• Catholic theology has traditionally admitted readings of the text that move beyond a purely

historical reading. Since lhe time of Thomas Aquinas the allegorical, moral and anagogical senses

were admitted but were necessarily imerpreled on the basis of lhe Iilera! sense which they couId not

contradicl.74 Perhaps because of its dismissal of the historical underpinnings of lhe OT, the

Heilsgeschichle hermeneutic exhibits a lendency to pass over religious experiences. Religious expe

riences of OT characters were passed over if they did nollïl striclly christocenlric inlerpretive

criteria. As il is our contention that catechesis should identify and elucidate religious experience,

Heilsgeschichte makes a poor candidate for use as the basis of a religious education prognlllllne. Not

only must the OT world be absorbed into the NT, so too must the history and experiences of lodays

readers. Instead of guiding slUdents lhrough a discovery of lhe spiritual signilïcance of lheir cxperi

ences in the world, programmes based on this hermeneutic wish 10 lead students away from lheir

familiar worlds into the world il underslands the Bible to propose.

Catholic c1ergy and religious, who had been fomled in the philosophically precise world of

neo-scholasticism, seemed 10 have had a conversion experience in rediscovering lhe fresh zeal of tlte

primilive church which first proclaimed lhe kerygma. [t was as if lhey had lntded ideas for experi

ence. An encounter wilh the Risen Lord of the Scriptures replaced St. Thomas, as il had replaced

Luther and Calvin for a generation of Prolestants. To those who had nollived through the dryness of

scholasticism, (Protestant or Calholic) lhe relief of kerygmalic enthusiasm made no sense; it had lost

its interpretive context. Anolher sign that this kerygmalic zeal was not having the desired effect was

its waning popularity in the missions.

The "VerkOndigungstheologie" of the Innsbruck school, inlroduced the kerygmalic emphasis

into Catholic circles in the 1930s. Afler decades of quiet repression, Jungmann's Die Fro1lbotsc1la!t

re-surfaced in the context of the Eichstlltt meeling as a work of piVOlal importance. Johannes

Hofinger, a Jesuit confrere of Jungmann from the Institute for Mission Apologetics in Manilla, was

chiefly responsible for bringing Die Fro1lbotsc1la!t to the general attention of the conference

74. Grant and Tracy, 88-89.
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• panicipants. Hofinger had been a close collaborator of Lumen Vitae from its earliest days and his

enthusiasm for the work of Jungmann shines clearly in an address he gave at Eichstlill, published

under the title, "La formation catéchétique des missionaires prêtres".?5

Jungmann's work made it clear thatthe problem of catechesis was not only one of meth·

odology but also one of content. Joseph Colomb had reached this conclusion decades earlier, but few

church officiais were ready to Iisten to him atthe close of the 1950s. During this period, he had

effectively becn discredited. Whatever its source, this insight brought about another shift in perspec-

tive.

The views of Georges Delcuve and Marcel Van Caster informed much of the kerygmatic stage

of the renewal. Van Caster was cspecially prominent in the carly development of centres of

catechesis in North America, where he frequently came to teach. The Heilsgeschichte hermeneutic

was central in Van Caster's work and, in this, he was typical of the Lumen Vitae school. The

divergent starting points of catechesis in the French and Belgian schools fundamentally altered their

educational projects and the biblical hermeneutics implied therein, a fact which in sorne measure

explains the incongruous fates of programmes developed on these two models. We will return to this

point later in our study.

There were a total of seven international catechetical meetings and each one unfolded sorne

new aspect of catechetical renewal. In the meetings subsequent to Eichstlill, the influence of the

kerygmatic theologians declined. Whatever their shortcomings, the legacy of these first international

attempts at renewed catechesis was clear. Most programs which followed in the renewal

incorporated the biblical witness as one foundation of their tlesign and most employed the insights of

curriculum theory and educational psychology. From that point on, the question of content

demanded as much attention as the question of methodology. Moreover, in and through the keryg·

75. Johannes Hofinger, "La formalion catéchétique des missionaires prêtres", Renouvellement de la
catéchèse: Rapports de la semaine internationale d'études d'EichstiiJt sur la catéchèse dans les pays de mis·
sion, cd. J. Holinger (paris: Éditions du Cerf, 1961),414-421.
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• malic renewal, there was the realization lhat Christianily is not a syslem of truths or a code of con

duel, bUI above ail a message, lhe Good News.76

Nijmegen and Eichsttiu disseminated what Lumen Vilae had been fornmlaling and promulgat-

ing for most of the previous decade in the missions. Another phase was about to dawn, one that

introduced a third componenI into the catechetical dialogue. To the questions of "How does one

teach?" and "What docs one teach?", was added the query, "To whom are we teaching?". There was

a perceived need to address the experience of childrcn who bclonged to a new social reality. As

Marié put it, "It was no longer the God of nature or reason, deciding as if by chance to reveal him-

self, who presided over catechesis, but rather the God manifested in our history, in Jesus Christ, and

encountered notably in the church's Iiturgicallife."77 From a doctrinal point of view, catechisms had

been basically theistic bcfore the reform; they now became trinitarian and christological.78

In the seUing of the missions, the move towards experience was one with the need for

indigenous inculturation of a Gospelthat had come wrappcd in the garb of an occidental, Latin

church. Of course, the point had already been made in the work of Marie Fargues and others in

France, that questions of methodology or psychology were Iinked to questions of sociology. Adapt-

ing to the psychological capacities of the child wouId do Iittle to redress f' e hostility or indifference

to religion in the surrounding society,just as it couId do Iiule to dissipate the cultural dissonance

between native, non-occidental culture and the Christian gospel.

The Catechumenal or Anthropocentric Stage

By the third International Catechetical meeting in Bangkok (1962) a new emphasis had won

over the interests of the participants. The question of the adaptation of the Word of God to the partic

ular social and cultural seuing of the Iisteners took on great importance. André Fossion, in his treat

ment of the International Catechetical Weeks depicts these first forays into the process of adaptation

and inculturation as a continuation of concems already present in kerygmatic catechesis. He reminds

76. Erdozain, 12.
77. Marié, "A New Stage", 67.
78. Marié, "A New Stage", 67.
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his reader that kerygmatic calechesis had been vigilant in its intention to create a space for the

response of the catechized person to the word of Gad, maintaining that any preaching of salvation

must be accompanied by a constant attention to the circumstances in which it is received.79 This

irenic reading of the evolution of thought between Eichstatt and Bangkok misses the rupture between

Ihe two phases apparent in Luis Erdozain's lreatment of the subject,80

The Eichstatt study week, completely immersed as it was in the kerygma, had quite
properly laid emphasis on the Word of Gad. But in stressing the theological aspect, it
had perhaps \ost sight of the fact that the Word of Gad is, 100, the Word of Gad given to
man, and thalthe Revelation of Gad, is also man's revelation: Ihatthe history of saiva
tion is as weil a history intended for man' s own good.81

The kerygmatic approach was not designed to help people discover God in their midsl. but

ralher zealously dclivered ils audience to the Gad of the Scriptures. The arrivai of Ihe God of the

Bible, in many circumstances must have appeared 10 the audience somewhallike a Deus ex lIUlchina.

The emphasis which succeeded the kerygmatic strain directed ilS gaze towards the listener. It is vari

ously referred to as the catechumenal or anthropocentric phase.82 This model predominaled atthe

Bangkok and Kaligondo (1964) meelings.

Although Ihe calechumenal model of catechesi:; was developed primarily for an adult audience

in lhe context of Ihe missions and thcrefore often in the context of beliefs olher Ihan Chrislianity, it

would evenlually translale into childhood and adolescent catechesis. This madel divided its efforts

79. André Fossion, La catéchèse dilns le champ de la communication: Ses enjeux pour l'incu1Jurotion de la
foi (Paris: Les éditions du Cerf, 1990), 200.
80. Fossion's approach has the advantage of demonstrating the connections bclween the various stages of
development in the International Catechetical Mcctings. AI Eichstiitt the eatechumenal emphasis was vying
wilh the then dominant kerygmatic trend for aUention. At Katigondo propanenls of an existenlial calechesis
Iried ta bc heard over the prevailing eatechumenal model, and in Manilla the historico-prophetic cmphasis
asserted ils rights as a corrective ta the existential approaeh. In ou' ':.W, Fossion does nol sufficiently
emphasize the faelthat eaeh successive stage reprcsented Ihe ascelldancy of the views of differenl scholars and
differenl churchmen as Ihe process evolved.
81. Erdozain, J5.
82. Fossion uses the former term, Erdozain the latter. The use of these terms revcals their respective
approaches ta ehlh1ing the development of thought in these international fora. Fossion's analysis focuses on the
published documents of the international study weeks. Erdozain sccms la refer more broadly la evidenee of
these lendencies observable a~ the grassroolS level in Ihe European and mission ehurches.
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• into two separate areas: 1) the pre-catechumenate. whi.:h further sub-divided into a stage of pre

evangelization and a stage of evangelization and 2) the catechumenate in which catechetical instmc

tion was intended to draw out the consequences of the Word tha; had been preached.83 The need for

re-evangelization was already known to thp. church in France. as we saw above. We recallthe works

by Fargues: lA formation religieuse des ellfanls du peuple dans le milieu déc1lristianisé (1935).

Godin and Daniel: France, pays de mission? (1943) and Colomb: Plaie olll'erle aIl flallc de l'église

(1954).

While the catechumenal model held ail the potential for a well-rou'lded calechesis. in ils use in

the missions (and in the religious education programs that were published for adolescents in North

America). it got bogged down in the stage of pre-evangelization. 1lle anthropocentrism of catecheti

cal programmes which incorporated this new insight. too often led in the calechetieal sening to a

kind of aimless exercise of examining experiences. The pcndulum had now swung to the other

extrcme. Instead of the hegemonic imposition onto the expcrience of the students of an interpretation

of life - extracted from the Bible by means of the artificial and eslraneous Heilsgeschichte

herrneneutic - the lived experience of the learner now bccame a kind of value in ilself. bereft of <illY

critical or traditional paradigrn against which to measure or interprct it. 1lle search for a balance

between the human and the divine, between experience and doctrine. continued. Clearly, this

anthropocentrism lead nowhere.

T1Ie AIlI1Iropological Pllase

With respectto the methodological point of departurc for religious education. one may con

sider the kerygmatic approach as a thesis, the anthropocentric/catechumenal approach as its

antithesis. and the anthropological approaeh as their synthesis. The tension between the lm man and

the divine in the communication of revelation will never he resolvcd by any teaching method or by

any mode of catechesis whatever. This fact notwithstanding. methods which emphasized one half of

this communicative equation atthe expcnse of the other fail to do precisely what is intendcd; they

83. Fossion. 20 \.
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fail to engender a dialogue. The anthropological method picks up on a theme present in the

catechumenal model, that of a Iink between human experience and the process of coming to

Christian faith.84 The anthropocentric stage was preparing the ground for seed. One Iistened aUen-

tivcly to the social and cultural situation in order to prepare a catechesis which would adapt the

Word of God to its new seuing. The "Word of God" could continue to function as a deposit, as

unchanged and static as the ink on the pages that represented it. As a new person came to faith, the

content of revelation remained immutable. No event occurrcd. Revelation continued to be

understood as something static and external to the believer, a reified "object" that needed only to bc

intcrnalized.

The logic of incarnation implied in the anthropological model transforrned this notion. The

anthropological emphasis no longer limits the requirement to take human experience as the starting

point for catechesis to the stage of pre-evangeliza:ion, but presents it rather as the constant preoc

cupation throughout the entire process of catechesis, ie throughout pre-evangelization, evangeliza-

tion and catechesis. Fossion writes: "C'est précisément la prise en compte systématique et non seule-

mellt préparatoire, des données de l'expérience humaine qui définit la catéchèse anthropologique,

dite aussi catéchèse existentielle."85 This approach maintains that the whole of human history and

the personal history of the catechumen holds the key to understanding divine revelation. Divine

revelation lies locked within the experience of human persons and the Word of God meets that expe

rience in an illuminating moment. that one may cali the moment of faith, or as sorne have called it,

the catechetical moment. Simultaneously, the course of one's life and the content of revelation are

illuminated. From the perspective of the faith community, the content of rcvelation is illuminated

through its incarnation in the Iife of the new bcliever. From the perspective of the believer, one's

own particular history is illuminated and transforrned by the optic of revelation. The covenanting

partners, God and humanity, may not bc equals in the encounter, and yet it is this condescension of

the divine in the direction of the human that an incarnational catcchesis portends.

84. Fossion, 204.
85. Fossion, 205.
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The anthropological approach represents a maturation of the anlhropocenlric emphasis which

came to international attention at Bangkok (1962). Il was developcd againslthe backdrop of the

emerging nations of the post-colonial period in Katigondo (1964). By Manilla (1967), the

anthropological approach had reached its apogee in this fomm. Soon, other questions wouId come to

the fore. questions which became visible. precisely because of the exislential focus of the

anthropological mode1 of catechesis.

Summary

In 1959 after centuries of slow. and one might say. imperceptible change in catechetics, the ticld

exp10ded with new ideas. Both the methods and the content were renewed, but slilltherc were prob

lems. The rote memorization of tersely-worded theo10gical conclusions 11lld been replaced with

participatory curricu1a based on the Scriptures. Tied to these changes was a shift in the \Vay tlmt doc

trine was used and applied in their design. The fonner mtionalist conception of God \Vas supplanted

by an image dmwn from the life of Jesus of Nazareth and complemented by Trinitariau and

Christo10gical dogmas of the Patristic em. The pressing question of the adaptalion of ail calechetieal

sources. (Bible, doctrine. liturgy) to the expcriences of the targel audience had been raised.

In the catechumenal phase, the catechelica1 process was still understood as "adaptation" and

still depicted revelation as something that happened "then", "outside" the life experienees of lhe indi

vidual believer. The stage was set for new catechelical programs that wou Id incorporate lhe theologi

cal insights of incarnational and existential approaches to calechesis. Il is at this moment that Viells

verç le Père enters the scene.

THE CATECHETlCAL RENEWAL IN QUEBEC

With the exception of Newfoundland. where the school system is confessional, and Ontario,

where separate Catholic schools flourish, most Catholic religious education across Canada has taken

place atthe parish and family level. The situation which obtained in Quebec rcmained unique due to

the position the church occupied in the social fabric. While it is perhaps impossible to adequalely
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deal with the remote factors which created this intertwining of church and state interests in a brief

manner, an excerpt from Gregory Baum's Tile Cilureilln Quehee provides an excellent summary.

Aner the 1763 British conquest, a few years prior to the American Revolution, the
British Crown wanted Quebec to be a peaceful and loyal colony. The crown was willing
to guarantee the rights of the Catholic church if the bishops promised to pacify the pop
ulation. The bishops consented. They were grateful for receiving royal recognition.
Aner the failed rebellion of 1837, the bishops again helped to pacify the colony. In the
1840s, thanks to a new, ultramontane Catholicism - aggressive, disciplined and other
worldly, promoted by a large number of priests and religious arriving from France - the
Catholic church was able to affirm itself as the spiritual and cultural force that defined,
with ever-increasing intensity, the social rea1ity of French Canada. This Catholicism
was the religious cement that enabled French Canadians to resist assimilation and
decline. They remained a vital people.
In 1867 the bishops gave their consent, with Pope Pius IX's approval, to the new
Canadian confederation. They hoped that this new politieal arrangement would assure
the identity, vitality and freedom of le peuple canadien. The church remained the soul
of the people. Il taught them to pray and believe in etemal Iife, it educated them, it
made them into dedicated workers on the land and in the bush, it cared for them when
they were sick and helped them when they were destitute and it shaped their religious
ideology. Thanks to the church the people understood themselves as a holy remnant in
North America, the seed bed of a Catholic civilization.86

The British North America Act guaranteed the confessional character of the schools which

existed at thattime in Montreal and Quebec City.87 This guarantee has been traditionally understood

to extend to the entire educational system of the province, which developed aner that period. Today,

the educational system in Quebec remains divided into Protestant and Catholic school commissions.

Nearly every facet of Quebec's public Iife was, in sorne mensure, affected by the church. Up to 1965,

the Quebec episcopacy exercised control over Catholic schools in the province.88 After the World

War II, when the first stirrings of the catechetical renewal were feltthe church had a free hand to act.

Allthat was lacking was the stimulus, and that was notlong coming.89

86. Gregory Baum, The Chureh ln Quebee (Oltawa: Novalis, 1991), 16.
87. Baum, Church in Quebec, 43.
88. Fournier, "Canada", 96.
89. For a succinl presentation of four distinct phases in the catechetical hislory of Qucbec from about the tum
of the 20th cenlury on, see Robert Gaudct, "Activités catéchistiques dans le diocese de Joliette", Le
Séminaire, XX, (September 1955): 141-143. Development in Quebec followed the paltem in Europe, even if
the timetable differs somewhat.
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In January of 1935 a decree of the Sacred Congregation of the Council, Prol'ido smle COI/Si/iO

directed bishops to establish offices to oversee and promote catechesis. The decree mandated the

appointment of priest-supervisors for catechetical classes in each diocese, as weil as the organiultion

of special conferences to help further the education of those at work in the field.90 At the first synod

of the diocese of Joliette in 1945, Bishop J.A. Papineau established a diocesan cateehetica1 oflïce. In

the following year he named Gérard-Marie Coderre as its first director.91 In 1942, Coderre had

aIready been appointed to a commission charged with the production of a new eatcchism. PapincllU

had acted on Coderre's requc'tto found Canada's first catechetical officc.92

As a member of the commission for a new catechism and as director of the first catcchetical

office in Quebec, Coderre became well-known to the Bishops and quickly gained their respect. So it

was not surprising when in 1951, he was named auxiliary bishop for the diocese of Saint-Jcan-de-

Québec. Coderre remembers thinking that his days in the field of catechetics were over when he

received his episcopal appointment.93 He soon discovered otherwise when in the following year,

1952, he was asked to preside at the episcopal commission on rcligious education.

Alongside the episcopal commission of 1942, another body was at work. A sub·commission

was appointed by the Comité catholique du COl/seil de t'lnstrucrioll publique to devclop a new rc:i

gion program.94 The purpose of such a "Programme of Studics" was to develop a mastcr plan, which

wouId set out the educational objectives for the first scven years of schooling. A programme of

studies often precedes the development or selection of texts that will be enlisted to implement its

objectives. Thus when the new religion program appeared in 1948, there were as yet no teacher

90. Sacred Congregation of the Council, "Provido sane consilio", Acta Apostolkae S.dis (Vatican City:
1935),145-152.
91. Marsolais,64.
92. Anne-Marie Ricard, "Note de recherche sur la production du catéchisme Viens vers le Père", Une
inconnue de l'histoire de la culture: la production des catéchismes en Amérique/rançaise, cd. Raymond
Brodeur, Jean·Paul Rouleau (Ste. Foy: Éditions Anne Sigier, 198~), 393.
93. Gérard-Marle Coderre interviewed at Lanr:irie, P.Q., January 7, 1992.
94. Raymond Brodeur, "L'enseignement rc:.gieux au Québec: Des programmes de classe!", Le déJi de
l'enseignement religieux: probllmatiques et perspectives, Les Cahiers de recherches en sciences de la reli·
gion, 9 (1988): 84.
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manuals or studenttexts in place. In 1951, the episcopal commission published the text it had becn

working on since 1942 under the title Le catéchisme catholique. This single volume was intended

only as a correction of the catechism of 188895, but the constant exchanges between the sub-

commission of the COmilé calholique and the episcopal commission altered this goal somewha!.

Colored illustrations appeared in the 1951 catechism and a question-answer format was retained.

Unlike earlier editions, questions were now tagged for use atthe various grade levels, according to

the difficulty of the vocablilary and concepts used.96 This allowed the authors to retain the full com-

piement of doctrinal content present in the 1888 catechism. while making marginal concessions to

the new methods.

In the final ana1ysis, the Programme of Stndies envisaged a series of catechetical resources

essentially different h'om the single voi:Jme which ap,oeared in 1951. In 1947. Father Lussier of the

sub-commission had promised separate catechetica1 manuals for each grade of the primary and

elementary schools.97 Neither Le catéchisme catholique of 1951 nor ils 1954 revision made good

on lOis promise. Whi1e the Cat.1chisme catholique of 1951 was an improvement over its 1888

predecessor. it represented no fundamental change in direction.

Teaching methods were slowly evolving in Quebec throughoutthis period (1940-1953). In

addition to the pivotai role that priest-inspectors played in introducing pedagogical innovation. Mar

solais points to three elements which favored advances among teaching personnel:98 1) the repercus

sions of the École aclive. 2) the distribution of the programme, Aux Petits du Royaume99, 3) the

95. Le Catéchisme des provinces ecclésiastiques de Québec, Montréal et Ottawa (Québec: (1888) 1976). For
a discussion of the cpsicopal commissions intentions with respect to the correction and reworking of lhe 1888
manual. sec J.-P. Rouleau "La Production du Caléc/,isme catholique. édition canadienne (1951r, Une
Inconnue. 319ff.
96. For a discussion highlighing the tensions bctween the two reUgieus education working groups sec
Rouleau. "La production ll

•

97. Brodeur, "L'cnseigncrncnt", ~:.
98. Marso1ais. "Trois décennies", 66.
99. This series was pubUshed in 1939 by the Sisters of the Assumption of the Blessed Virgin al Nicolet. Il
offereti a more concrele !realmcnl ofdoctrine by evoking analogies, through the use of pictures, the blackboard
ami film and by providing inleresting facts related to the topie under study. Sec Gaudet. 142.
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new Programme of SlUdies for religion published by the subcommission of the Comité c<l/llOliqut' in

1948.

As exposure 10 new ideas spread, expectations were mised among those at work in thc field,

Beginning between i953-1955, teachers began enrolling in large numbcrs in courses initiating them

to the Bible, the li!Urgy and Christian pedagogy.IOO It took some time before many of the clements

known very early on to those active in religious pedagogy tiltered down to the person in the street. lt

took even longer fer the more conservative elements within the church to accept them once they had

aehieved wide circulation.

In 1952, Caderre founded l'Office catéc/létique du Québec (OCQ), the first provincial

catechetical office for Quebec. 1°1 He was dissatisfied with the work of the 1951 m,J 1954 revisions

of the catechism. Having become aware of the many catechetical advanccs laking place in Fr.mce

and Belgium, Coderre was convinced thal reforrn was needed. 102 During his tenure as coad.iulor of

Saint-Jean-de-Québec, Coderre's influence in the church in Quebec grow steadily. One of the chief

reasons that he was able to gain the confidence of his fellow bishops m:'.y be found in his constant

efforts of keep his colleagues abreast of developments in the field. Coderre keptthem up ta date wilh

respectto the theologica1 rationale bchind the changes and the shape of the curriculum tools bcing

produced. Bishop Forget of Saint-Jean-de-Quebec died in February of 1955 and Coderre succeedcd

him in the see.l03 Coderre's own rise through the ecclesial mnks paralleled the ascendancy of

catechesis on the ecclesia1 agenda in Quebec. Coderre was its key prollloter and spokesperson.

In 1956 Caderre came into contact with reforrns in Belgium at the catechelical congress of

Anvers. 104 Two years later, 1958, he commissioned a report from the provincial catechelical office.

Il appeared under the title, Rapport général sur l'enseignement religieux donné tians la province de

100. Marsolais, 66.
lOI. Fournier, "Canada", 96.
102. Gérard-Marie Caderre interviewcd at LaPrairie (Quebcc) January 7, 1992.
103. Ricard,393.
104. Ricard,393.
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Québec. 105 ln 1961, the provincial catechetical office hosted the first Canadian catechetical con-

grcss at St. Jean with the result lhat the hundred or so panicipants in allendance unanimously called

for new programmes. They specifically requested separate parent, teacher and student manuais

adaptcd for each school grade. To ensure that this would happen as quickly as possible, the resolu

tion stipulatcd that a team of competent persons bc assigncd to this task with ail dispatch. 106 The

assembly funher stipulated that their intention was to impiement changes which would conform to

the principles established by the international congress of Eichstiitl. l07

When the conference body called for the engagement of cnmpetent personnel to carry out the

task of producing new resources, ils leadership knew that Canadians capable of executing the task

had already been educated in Europe. There was always at least one French Canadian in the first

gradualing classes of ISPC (1953-1955).108 Numbcrs incrcased steadily fOl a number of years and,

after 1957, Lumen Vitae began graduating priests, sisters and brothers From Quebcc. Sorne Canadian

anglophones alro bcgan to allend Lumen Vitae during this period. Wilh study abroad came a more

general exposure to the European catechetical renewa!. Homecoming graduates introduced peri-

odlcais and reviews to a Quebcc teaching population eaget for the insight: of their European col-

leagues. Lumen Vitae, Vérité et Vie, and Documentation Catéchistique enjoyed the widest circula

tion. 109 By 1965, Canada could boast its own French language catechetical review, Le Souffle. In

1954, François Coudreau, founding director of ISPC, started a long tradition of European professors

coming to teach in Quebcc. 11 0 Many other E:lropeans wouId follow, from both ISPC and Lumen

Vitae.

105. Office catéchistique provincial, Rapport général sur l'enseignement religieux donné dans la Province
de Québec, Episcopal Offices of the diocese of Saint·Jean-de-Québcc, (June (958). A repan preparcd for
~astoral use.
06. Sec Rapport de la réunion des responsables diocésaills de l'enseignement religieux, held at Montreal,

Fcbruary Il, 1963.
107. Marsolais.69.
108. Marsolais. 66.
109. Marsolais, 66.
110. Marsolais, 66.
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Signs of the durability of the renewal became evident. 1:l1957, the bishops appointed Roben

Gaudet as the first permanent secretary to the provincial catechetical office. This move engendercd

new dialogue with the various dioeeses. The proof of this was the establishment of eight dioec"an

catechetical offices by 1960. 111 By ,hat year, the provincial catechetical office had thrce pennanelll

employees and several working groups wi.ich met periodically.112 From this point on, there was a

vinual flood of people attending classes to prepare them as catechisls.

In 1961, the /lIslilul supérieur des seiellces religieuses in Montreal, created a Depanment of

eatechetics where fi fty or so educators followed weekend courses in a diploma program offercd by

Quebecois and European professors. 113 For those unable to attend weekend courses dnring the regu-

lar academic year, Norben Fournier, director of the Department of Catechetics tttthe l il: 'Iersity of

Montreal, indicated that the summer program wou Id continue for a third year, staning in July,

1962. 114 Two levels of instruction were provided that yeur, one for those already possessed of a

solid initiation to catechetics and religious studies, and another for neophytes.

For that summer, Marcel van Caster came from Lumen Vitae, Joseph Boumique from ISPC,

Adrien Noeent from Mardesous and François Coudreau, from Paris where he had moved from ISPC

to a position as director of the adult catechumenate program in the acrchdiocese of Paris. 115 From

Quebee, Jacques LaForest, direetor of the Catechetieal Institute at Laval Univeristy, Jean Manueci of

the Celllre de la Bible in \10ntreal, Jean·Guy Myre fromthe seminary at Valleyfield and Bemard

Coté from St. Laurelll College were also involved in teaching atthis summer program. 116

By 1958, the evolution of the cateehetical secne was already weil under \Vay in the Ql!ebec

City region where a large congregation of brothers, Les frères des écoles chrélielllles, had begun an

Ill. Marsolais, 67.
112. For the composition of the most important of these \Vorking groups sec Marsolais, 66.
113. Norben Fournier, "Pour une meilleure formation des catéchistes", La vie des communaulés religieusts,
20 (1962): 114.
114. Fournier, "Une meilleure formation", 114.
IlS. Fournier, "Une meilleure formation", 115.
116. Fournier, "Une meilleure formation", 116.
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institute at 1049 Route de l'Église in Ste. Foy.117 This congregation wished to improve the teaching

methods of its own brothers.118 Vincent Ayel, a very well-known catechist from Europe, was a

member of this same congregation and through his writings and work the brothers had taken an inter

est in lhis expanding field. Oscar Contin, at thallime lhe provincial of Les frères des écoles

chré·jennes, founded the school al Route de l'Église and appointed Yvan Laroche as its first director.

From the first days at Route de l'Église, professors from Europe came to teach. Grégoire

Lévesque, a brother who attended classes there, recalls the atmosphere of the house as being one of

great intellectual stimulation. Professo,"" such as Liégé and van Caster came to teach small classes

(10-12 stuoenls) with whom they shared living accommodations. Interaction belween professors and

students was frequent outside c1ass. Brother Lévesque menlioned that a great deal of informai

instruction went on in this way us well,119 Notable professors from the North American continent

also taught at Route de l'Église, including Louis O'Neill, Jean-Marie Tillard, André Gignac, Aimé

Hamman, Joseph Choquette and Jospeh Lavoie.

The cost of running this program for such small numbers of brothers was exorbitant and,

hoping to share expenses with others interested in catechetics, the congregation made a request to the

Faculty of Theology at Laval University to found an institute of catechetics. Initially this request was

rcfused by the Faculty, but whcn the brothers indicated that they would continue their efforts at

Route de l'Église, and expand their school to include ail the other teaching congregations and lay

people who wished to attend, th" Faculty acceded. 120

Jacques Laforest was hired in Janu3lY 1962 as the first director of this newly-founded

institute, which up to that point existed only on paper. 121 Laforest faced essentially the same task as

117. This period of the recenl history of caleehetics in Quebcc bas not been the subject of much researeh to
dale. What follows is a summary of the course of events, compilcd largely from inlerviews with the principals
involved, and from records held al the Faeully of Theology at Laval University.
118. Grégoire Lévesque interview by telephone from his residenee al Trois Rivières, Qc., October l, 1992.
Brolher Lévesque was among the tirst graduates of 'he Route de l'Église calechetical prograrn.
119. Grégoire Lévesque,lnlerview.
120. Jacques Lafores!, Interview; Grégoire Léve"Gue, Interview.
121. Marsolais,68
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François Coudreau had years earlier in lhe foundation of ISPC, with lhe exceplion that Laforest had

no cenlres of higher catechetical education in the North American sening from which to draw a staff

for the new institute. This forced the Faculty of Theology 10 send Laforesl, accompanied by the for

mer director of Route de l'Église, Yvan Laroche, 10 seek out the services of their former professors

in Europe for the academic year 1962-1963. The need to look to Europe for professors persisted for

severaI years.

For lhe first session enrollment in the institule was around fifty studenls; il grew steudily until

the numbers anending the Institute of Cuteehetics outweighed the enrollment of the Fuculty of

Theology proper. Full and part-time students in the heyday of the faculty reached neurly tltree hun

dred strong.t22 A certain rivaIry developed between lhe Institute ofCatechelics und the Faculty of

Theology, that reflected lhe tension between the kerygmatic theology of the catechelical renewul und

the more lradilionaltheology of the faculty, Thomism. Moreover, the institute of catechetics wus

thought notto have availed ilself of the intellectual resources of lhe Facully of Theology.

ln particular, the question of how one should use the Old Testament becume a b'lne of conten-

tion. In a course intended to introduce future calechisls to lhe field, Laforest developed the theme of

salvalion history using texts drawn from the Old and New Teslamenls. The principal funclion of titis

course, according to its iniliator, was 10 provide a spiritual model for the calechisls in tmining. 123

Sorne of the professors of theology and Scripture of that period believed lhatlhese sludents oughlto

have had an exposure to lhe historical critieal melhod, as a guard againsl eisegeticallendencies.

The argument did nol end until Laforest was urged to leave the Instilute in 1971, IWO years

after he had left the direclor's poslto take up full-time leaching of calechelics. His successor, Jean

Fournier, had ideas much more in line with the expeclations of lhe Faeulty. The point proved 10 be

122. Numbcrs of full-lime students gradualing From the programmes of Laval's calechetieal institute in lhe
19605 ar~ as follows: 1962-1963 - 43 students; 1963-1964 - 69 students; 1964-1965 -124 sludents; 1965-1966
164 students; 1967-1968 - 169 sludents; 1968-1969 - 175 students. These figures, compiled from records at
Laval, do not inc1ude part-lime students or auditors.
123. Lafores!, Interview. .
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moot, a~ the Institute of Catechetics, along with its European counterparts, went into a period of

sharp decline in the early 19705.

ln its heyday the catechetical movement of Quebec represented one of the largest movements

of theclogical education in the history of this nation, if not in the history of Canada. Norbert Fournier

wrote during the academic year of 1965-1966: "Grâce aux quelque 600 canadiens qui ont poursuivi

au moins une année d'études en catéchèse et aux 4000 éducateurs...qui ont participé à des sessions

d'un mois sur les principes de la catéchèse, les iclA~s nouvelles sur la catéchèse font rapidement leur

chemin et atteignent un public toujours plus grand." 124

Alongside developments among church "professionals", a growing voice of dissent was being

raised in the public forum. Marsolais offers us sorne of the flavor of this unres!:

Et panni ces "signes du temps", il n'y a pas que les résolutions fignolées de réunions ou
de congrès de catéchèse qui se tiennent ici et là (Saint-Jean, Montréal, Québec, etc.), il
y a la voix de l'opinion publiqlle qui, par des lettres aux journaux et des articles de
revue, prend l'initiative de faire entendre et parfois de ~rier amèrement ses plaintes au
sujet des dé:iciences du manuel de catéchisme traditionnel. Le plus percutant de ces
articles parait le 31 mai 1961 dans le no. 37 de Cité libre. Il s'intitule: "L'Eôsentiel,
est-ce le ciel?" et est signé par Marthe Henripin. L'auteur y dénonce les méfaits d'un
catéchisme qui se présente comme une "prime d'assurance" mais qu'elle considère
comme "engendrant le rejet de Dieu" et "assassin du mystère". S'interrogeant sur ce que
les enfants devront plus tard rejeter, Marthe Henripin plaide pour un "catéchisme
engendrant des espérants et non des légalistes remplis de suffisance" et pour "une
réfonne en orofondeur." 125

Paul-M. Lemaire, in additIOn to Henripin's essay, mentions a series of articles by Jean

Lemoyne, distinguished by their courage and lucidity, which also appeared in Cité libre and which

helped to set the case for change clearly before the public. 126 Lemaire draws attention to the indict-

ment of the educational system, dramalized in a book by the husband and wife team, the Chalvins:

Commetlt 01/ abrutit nos enfants (Montreal, 1962).127 The Chalvins brought out plenty of ammuni-

124. Norbert Fournier, Entre n"us, catéchistes: Bulutin de liaison pubUé par l'Office catéchistique provin
cial, no. 12, (February 1966), as reported in Marsolais, 68.
125. Maraslais, 69.
126. Paul-M. Lemaire, "Le nouveau catéchisme: Ses implications théologiques et pastorales", Communauté
chrétienne, 3 (May·June 1964): 184-185.
127. Lem.ire, 185.
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tion from the religious education progmmme in use atthe time for their attack. Lemaire contends

that, withoutthe efforts of these and other active lay men and women, many of the refoml move·

ments withi.n the Quebec church would have taken much longer to materialize.

It was eve of Vatican Councilll and a sense of urgency was stirring the catechetical corn·

munity of Quebec. With the approval of his episcopal confreres, Bishop Cooerre called together a

catechetical writing team, comprised of Réginald Marsolais, Jean·Paul Bérubé and Marcel

Caron. 128 Coderre charged them with the production of new catechetical resources. Each of these

men was director of the catechetical office in his diocese - Marsolais, Bérubé, and Caron at Joliette.

Rimouski and La Pocatière respectively.129

At a meeting of diocesan directors of religious education in February 1963, Marsolais ga-,e an

account of the several significant consultations the writing team had made up to thm point: Marcel

van Caster from Lumen Vitae; Jean Honoré, secretary of the National Commission of Religious

Education in Fmnce; Joseph Boumique from ISPC; André Brien of "l'Enseignement libre" in Paris;

Sister Marie de la Visitation, an administmtor in the Belgian religion progmmme for elementary

schools; Norbert Fournier from the University of Montreal and Paul·M. Lemaire, secretary of the

Dominican Pastomilnstitute.l 30

As this committee was struck, momentous events in the Catholic Church and in Quebec

society were mpidly unfolding. In the same way that Vatican Councilll would soon redefine the

position of the church in the modem world, Quebec society was experiencing a mdical tum towards

modemization, a tum which spelled the death of the church-nation. 131 Maurice Duplessis died in

1959 and with him was buried the cozy relationship between church and state. The famous

"desorrnais" (from now on) of Paul Sauvé, Duplessis's immediate successor, presagcd a new cra.

128. Ricard,394.
129. Ricard, 394
130. Rapport de la réunion des responsables diocésains de l'enseignement religieux heId at Montreal, Feb·
ruary Il, 1963.
131. Hamelin, 229ff
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Jean Hamelin likens the re-awakening of the Quebec population to its ider.tity as a people. as a

nation. to the process that had taken place in many African states during de-colonization.132

Throwing off the yoke of colonialism. implied a rejection of the immense political and social

power exercised by the church in the public life of the province. for "Rome".133 as much as

"Britain". was seen as the colonial overlord. The state would assume power in ail the major facets of

public life. which earlier had been controlled by the church. Hospitals. social services. labour unions.

orphanages and a host of other areas of public service passed from church to state control with little

publ ic debate. 134 Handing over control of the school system to the state was a different matter.

Debate erupted on ail sides.

ln 1960, the Jesuits asked the provincial govemment to pass legislation enabling them to open

two new universities in Montreal. Producing clear lines of disagreement in a heated public debate.

this request galvanized the action of intellectuals. who perceived it as an attempt to stifle the estab-

lishment of a secular university and the implementation of school reforms. In their view, the move

was an attempt to consolidate the hold clerics had on society.135 History and demographics were

stacked against the Jesuits and in favor of school reform. Quebec was becoming increasingly

pluralistic. a fact that the monolithic Catholic character of public life could not accommodate.

Elementary justice demanded that a space be created for those large elements of the population. who

could not identify with a vision of society. which had survived from a by-gone era; a mold cast when

the social fabric of Quebec had becn largely ethnically and confessionally homogeneous.

If church leadership appeared out of touch with society, many priests, brothers and sisters

were not. Of particular interest were the columns which appeared in Le Devoir in 1959-1960 under

the nom de plume. Frère Untel. 136 Dealing with questions of language. education. authority, and

132. Hamelin. 229.
133. lIere one lhinks oC the uhramontane slance oC the church in Quebcc al this lime. with ilS almosl servile
dcCerencc to a distant authority.
134. Hamelin. 246
135. Hamelin. 233.
136. Hamelin. 239.
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religious Iife, Pierre-Jerome Desbiens. the author' s real name. represented a class of people that the

traditional society of Quebec had oppressed. His picas for a more open society and a more open

church were not falling on deaf ears.

The struggle for the schools continued for several years with proposais from the church and

counter-proposals from the govemment. The motor driving reform in the educational sector was the

same as that which drave reform in the social services sector: the need ta open the system ta ail

citizens. without discrimination. and ta produce a competent labour and managerial work force that a

society on the move needs ta function and develop.137 ln a period of tmnsition. 1965-1967. the

administration of the school system passed from the ecclesialto the public domain. In a last act. that

may have been the swan song of the once powerful Quebcc church in the public dom..in, the epis

copacy managed ta retain for schools their confessional identity.138

The process of catechetical reform, as we have seen. pred..tes the systemic reforms of the

Lesage govemment in the 1960s. The episcopacy was divided on the question of the demise of

church-run schools. Sorne conscrvative bishops tried ta hoId on ta the tmdition..l. Catholic system of

the pasto while others welcomed a new arrangement in educ"iion that would give ..n incre..singly

pluralistic community a say in how ils own schools were run. 139 Bishop Coderre's catechetical

reforms clearly symbolized a m' ,"e towards new ways of conceiving the church. society and the rcla-

tionship between the two.

Retuming ta the early work of the writing team, Marsolais offers several factors prompting the

production of new catechisms. with the most urgent need being texts for children six ta eight years

01d: 140

1. Dissati~faction with Le catéchisme catholique of 1951 (1954) had bccl}me gcneml.

137. Hamelin. 249.
138. For:, Fuller tteatment oF the transition to modernization From a church-dominated society sec Hamelin,
e~ecially 229-259.
1 9. Baum, 42.
140. Marsolais, "Trois décennies". 6. Sec aIse Rapport de la réunion des responsables diocésains de
l'enseignement religieux. held at Montteal, Il th February. 1963.
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2. A large number of cater.hi~ts had been trained since 1961, who could teach corn·
petentty a new style of catechesis.
3. The new programme of education for elementary schaols, due to be implemented in
September 1964. planned to di'/ide primary·elemenlary schaols into thrce cycles •
Cycle One comprised of Grades 1 and 2: Cycle Two comprised of Grades 3 and 4:
Cycle Three comprised of Grades 5 and 6. The carly plans of the commiltee were to
produce one text for each cycle: thus. three in ail for the six years of schooling. lt wa.<
later cl~cided to provide a separate manual for each year of schaolmg.141
4. A goal of the new catechesis was the integration of the parents into the catcchetical
education of their children. The writing teamjudged thatthis goal would be more easily
accomplished if one began with young children.
5. Kindergartens would saon be established, and catechetics needed to make connec·
tions between its new insigl1ts and the similar pcdagogy which inspircd this addition to
Quebec's system of education.

By March of 1963. Sister Marie de la Visitation had joincd the writing team. Her Ilxperience

as a teacher of young children proved an invaluable asset to the group. Throllgh the work of

Lubienska de Lenval, Marie Fargues and Françoise Derkenne. Sister Marie had become acquainted

with the pioneering work of Maria Montessori in the fiele! of childhood education. The imponant

contribution which women had made in the development of the renewal in France (Fargues,

Derkenne...) was repeated as the work of the l'Cnewal progressed in Canada.

As Sister Marie joined the team, the debate over when the sacraments of penance. eucharist

and confinnation ShOllld be administered was in full swing. 142 After polling the altilUdes of teachers

on the subject, no need was seen to move penance and eucharist preparation from Grade One, where

they had been tradi.ionally administered. Nevenheless. the decision was eventually made to move

the reception ofthese sacraments to Grade Two. on theological and psychological grounds. 143 By

the lime the second edition of Grade Two appeared in 1970. Penance was postponed another year. ie

to Grade Three. l'ive reasons explaining the decision of the Canadian episcopate were offercd in the

"Introduction au Guide du Maitre".144

141. Rapport de la réunion des responsables diocésains de l'enseignement religieux, held al Montreal, l'eb·
ruary Il, 1963.
142. Ricard,395.
143. For a full presentation of the thcological and psychological rationale bohind this dccision sec Marcel
Connier and Alcide Clément. "Les sacrements en deuxième année: pourquoi?", Communauté c!rrétienne, 3
~ay.June 1964): 214-222.
44. J.P. Bérubé, M. Caron, R. Marsolais, F. Darcy, M. Jeffery, A. Julien, R. Legentil, S. Lévesque, M.

Ordwaï, A. Tunnel and B. Vezeau, Viens vers le Père: IniliaJion chrétienne des enfants de 7-8 alU
(Montreal: Pedagogia. 1970), 19. The original Grade Two programme had no booklet of introduction of its
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By the summer of 1963, the wriling leam had worked ouI a new programme. In Augusl of Ihal

same year, Bishop Coderre senl his episeopal confreres news thal a new programme would be

piloted in the province bcginning that fall. Fifteen fascicles for teachers and another 15 for parents

were ready for the aUlUmn, with the remainder to follow as soon as they were completed. 145 The

pilot project involved fifteen classes of YQungsters distributed among the dioceses of Quebcc,

Montreal, Saint-Jean-de-Quebec, Chicoutimi, Sainte-Anne-de-Ia-Pocatière and Rimouski.

By May of 1964, Bishop Coderre announced the completed (and piloted) Grade One of the

new catechism. The programme was to bc introduced as an option in schools for Septembcr of that

ycar and to become obligatory by Septembcr 1955.146 Coderre pointed to the invaluable role that a

wide variety of consu1tar.ts played in the process - sociologists, theologians, catechists, parents and

teachers. 147 One of the distinguishing fealUres of the Viens vers le Père series was ils intentto

reflect the Quebec Catholic community, and later the wider Canadian Catholic Community. This

publication marked the beginning of a new era: the transition from the single doctrinal code in use

since 1888 (updated in 1951) to multiple catechetical resources, appropriate to the psychological

development of the child.148

The first public announcements about the new programme's contents came from the Bishops on

the first Sunday of Septembcr, 1964, by way of a leller read in ail the parishes of Quebec. This cir-

cular describcd Viens vers le Père as 1) a catechism designed to favor the united efforts of home,

school and parish, 2) a catechism aimed first and foremostto awaken a sense of God within the

child, 3) a catechism designed to initiate the child to prayer and to forro hislher Christian moral con

science, and 4) a catechism which would place great importance on the Word of God, on the words

of Jesus and the Scriptures as a whole.149

own. The authors merely reprinted the general introduction offered with the Grade One programme.
145. Ricard,396.
146. Gérard-Marie Coderre, "Le nouveau catéchisme de première année", Communauté chrétienne, 3 (May
June 1964): 182.
147. For a critique of the pmeess however, sec Lemaire 185-186.
148. Marsolnis,7.
!49. Marsolnis,7.
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Norbert Fournier. several years removed from the introduction of these new catechetieal

resource~. offers a more detailed description of key identifying features. ! 50 Including the key points

mentioned in the bishops' leller. Fournier mentions:

1) The new catechesis was christocentric, and set against a Trinitarian background. It
aimed atthe initiation of the children into a relationship with the Triune God.
2) It proclaimed the Christian mystery in terms of relationships rather than in terms of
concepts. Moreover. it was oriented towards personal and communitarian proyer.
3) This catechism was strongly inspired by the Bible as the privileged expression of the
WordofGod.
4) Following the tenets of aa active pedagogy, whieh invites young people 10 a personal
engagement. it sought to bring together in the calechelical act, an education that is at
once. doctrinal. Iiturgical and moral.
5) Since 1962. catechesis in Canada has been c1early marked by an anthropological
orientation. More than simply a pedagogieal appro:\ch. the import of this option was
first of ail theological. The ambiguity created by the two-fold source of this emphasis
has generated many tensions however; tensions which have never fully been resolved.
6) The new catechesis insisted on being inserted into an overall pasloral project.
Pastoral animation within the school. in concert with the efforts of parents and parish
priests. proved especially important for childhood catechesis.
7) At least in ils first ten or so years of existence, the eatechetieal movement depended
upon a solid catechetical education of the teacher-catechists.

ln the next chapter. the pedagogical factors inlluencing the biblical hermeneutic underpinning

Viens vers le Père will be examined. In that context. a detailed consideration of the teaching meth-

odology and general goals of the program should fillthe lacunae left by this introduction.

Another grade level was published each year untilthe programme was completed. In 1965.

Célébrons ses merveilles was introduced for Grade Two; in 1966. Rassemblés dans l'amour for

Grade Three; in 1967, Nous avons vu le Seigneur for Grade Four; in 1968, Préparer la terre

nouvelle for Grade Five; in 1969. Selon ta promesse, fais-moi vivre for Grade Six. When they

appeared in English translation. the Year 1 to Year 6 programmes went under the names Come to tlle

Fatller, Celebrate God's Migllty Deeds. Gatllered in Love. We Have Seen tIre Lord. Building tlte

New Eartll and Alive as Ile promised. respectively.

In 1966, this series of catechetical resources published by the OCQ was recognized as a

catechism by the Canadian Catholic Conference (CCC). The CCC, formed in reponse 10 the new

150. Fournier. "Canada". 97.
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emphasis on episcopal collegiality espcused in Vatican Council II. provided Canadian bishops their

first on-going forum to deal with the problems common to the church throughoutthe country. The

CCC proposed a collaborative effort between itself and the OCQ for aIl future catechetical resource

production.

The fledgling CCC had no organizational equivaJentto the OCQ.151 The c10sest approxi-

mation of an office of religious education atthe CCC was the office of the Confraternity of Christian

Doctrine, (CCD). The CCD was a tightly-knit, American organization. based in Washington D.C.•

with anti-Protestant and anti-worldly slants as the defining feature of its work. Its principal function

was to disseminate information about Catholic doctrine. In rural western Canada. Bishop Carroll had

sorne of the same problems in dealing with religious education as were present in many American

dioceses. Where few Catholic schools existed. bishops needed other means to facilitate the process

of exposing their youth to the fundamentals of doctrine. ln an altemptto do justthat, the Bishops

introduced the CCD into the CCC offices. Gerald Fitzpatrick became its first director.

ln view of the sophisticated programme of the OCQ, it must have been evident very quickly to

the Bishops thatthe CCD wou Id not be up to a meaningful collaboration with the OCQ. Thus in

1966. the CCC created two new bodies to take on this task, the Office national de catéchèse. (ONe)

and the National Office ofReligious Education. (NORE). With this change of mandate. Fitzpatrick

was sentto Lumen Vitae for a ycar's study in catechetics.

Despite the Jack of a catechetical movement in English Canada, the efforts of the CCC and the

OCQ pointed to the need to bring sorne English Canadians to the writing tcam for the elementary

programme. Martin Jeffery and Robert Lane. both priesls atthe time were appointed. Since the

resources wouId continue to be worked on in French, the educational background and bilingual com-

petence which Jeffery and Lane possessed, made them ideaI collaborators on the new programme.

An agreement \Vas reached providing for the English translations of ail the new programmes by

151. My principal source for this early history of the CCC is Prof. Manin Jeffery, one of the first direetors of
NORE and a member of the original elementary writing lcam for Viens .ers k Père.
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NORE. Martin Jcffery joined NORE with the mandate to oversee the translations and to head up

what became the general catechetical renewal of the Catholic Church in English Canada.

NORE introduced (he Come to the Father series to the United States through Paulist Press. In

the US, the programme actual!y outsold Canadian distribution and stands as one of Canada's pub

Iishing successes, as cross border trafflc of text books has traditionally gone in the reverse dirt.'Ction.

In moving from English Canada to the United States, the Viens vers le Père series had only beglln its

sojourn into the international scene. In the years imrnediately following its publication, the prinmry

elementary rnanuals were translated into Spanish, Danish, Norwegian, Japancse, and Itulian und were

distributed in Belgium, Bolivia, Canada, Chili, Denmark, England, France,\taly, Japan, Norwuy,

Paraguay, Peru, Spain, the United States and Uruguay. 152

While the study in hand concerns itself exclusively with the primary and elementary cycles of

Viells vers le Père, the work of the OCQ did not stop there. In 1965, a team of speciulists in udoles-

cent catechesis was forrned and rive programmes were published over the course of the next seven

years; Regard neufsur un monde nouveau (1966), Regard lIeufsur la vie (1967), VII sens au

Voyage (l968-1969),1.A Force des rencontres (1970-1971), Des rues et des hommes (1972). Yeur 7

and Year 8 were translated into English, but when compared to their primury-elementary coumer-

parts, they had more Iimited distribution, appearing only in Canada and the U.S .. und even there lust

ing only a few years.1 53

Despite the catechetical preparution (If large numbers of tcachers, despite Bishop Coderre's

efforts to keep his episcopal confreres inforrned about the nature and goals of catechetical renewul,

despite the parent booklets integrated into the new programmes, despite the calls for renewul from

lay persons in the public forum, a vociferous minority of c1ergy, calechists, and luily mounled oppo-

sition to the reforrns. Little research has becn done in this, but what is c1ear from interviews wilh the

centrais players embroiled in the ensuing debate is that the secondary school programmes gotthe

brunt of the conservative backlash.

152. Marsolais, 9.
153. Marsolais,9.
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A priest from the diocese of Sherbrooke sent copies of the offending programmes to Rome

with "offensive" passages highlighled. Un sens au voyage was singled out as particularly

scandalous. Bishop Coderre in response to a request from Rome, enlisted the services of Julien Har

vey, a Jesuit exegete from the University of Montreal, who was intimately involved with the

calechetical renewal. Harvey travelled to Rome 10 respond to questions about the programmes before

a commillee of the Sacred Congregationfor the Clergy. Coderre suggested that Harvey seek the help

of one of his Jesuit colleagu~s at Rome to help wilh the task. Harvey contacted Edouard Hamel and

the two met with the commillee on June II, 1970. As the meeting began, the commillee requested

Ihe removal from circulation of three full years of the programme and major changes to large por-

tions of the remaining two years. By the time the Jesuils had finished their work, two pages from one

year were removed and six other changes for subsequent editions of the text were agreed upon. In

general, the damage had been controlled. In this same year Jacques Laforest published a critique of

the manual Un sens au voyage, 154 and IWO years after that, P. HilZ launched a Barthian-inspired

critique of the secondary calechelical programmes in general. 155

As the secondary programmes came under auack from such formidable quarters, the primary-

elementary manuals aUracled the attention of an auxiliary Bishop of the diocese of Monlreal. Wilh

the collaboration of Iwo theologians and fifteen calechists, Bishop Léo Blais produced a 56 page

document which was originally intended for publication. In a covering leller addressed to Cardinal

Roy, Blais explained his reason for withholding this scathing critique from publication. Since Ihe

manuals for Grades One to Six had been granted episcopal approval, Blais feared:

Mais noire monde donne à l'expression "approuvé par l'episcopat le sens qu'elle dev
rait avoir. Dans ces circonslances, ma critique eut fait tort à l'Eglise de chez-nous et
diminué l'influence de l'episcopat. Voilà pourquoi j'adresse celle étude seulement à
l'épiscopat de la Province.f56

154. Jacques Laforest, La catéchèse au secondaire: Etude du manuel Un sens au voyage (Québec: Les
Presses de "Universilé Laval, 1970).
155. Paul HilZ, Evangile et catéchèse: Problèmes de la catéchèse au secondaire (Charleshourg, Quebecc:
Editions du Renouveau, 1972).
156. Léo Blais, "Notre Catéchèse: De la première à la sixième année inclusivement", unpublished paper,
Montreal, October 3, 1972.
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Blais indicated that he had consulted widely with catechists, parents, and theologians in the

preparation of his work. He infonned his readcr that he, unlike most bishops, has read ail the parent

and student texts of Grades One to Six of Viens vers le Père; he noted that he had read only a portion

of the tcacher manuals. Ostensibly, his goal was to highlight what he and his collaborators judged

best in the new programme, adding necessary correctives to its multiple deliciencies.

Blais outlined his concepts of revelation and faith, which were pre-conciliar in out look, in

popular tenns.

On pourrait dire qu'il y a eu a poste émetteur céleste qui a lancé des ondes divines sur la
terre des hommes...
Pour capter les ondes divines du poste émetteur qui est Dieu. les appareils fabriqués de
mains d'hommes ne sont pas assez puissants. Mais Dieu élève et dispose l'intelligence
humaine pour que l'homme puisse croire en Lui, se lier à Lui, adhérer à Lui. Cette
aptitude surnaturelle de notre intelligence, c'est ce qu'on nomme "vértu de Foi" ou "don
de la Foi" ....il faut la collaboration des intennédiaires qui transmettent les ondes
divines, ainsi que la eollaboration de chacun. 157

The notion of revelation and faith as an overlay to human history and natural human experi-

ence infonns the entirety of Blais's critique of Viens vers le Père. One ofhis major concerns had to

do with doctrinal lacunae in the new programme's content. Quoting form the Gelleral Direetory of

the Congregation for the Clergy, the bishop points out that the goal of catechesis is to propose the

entire content of Christian faith to the believer.

True to his stated goal, Blais points to a number of very positive elements in Viells vers le

Père. He approved of the use of Scripture as an integral part of the presentation of doctrine, of the

exercises with silence that lead to prayer and adoration of God and of teaching the child to pray in

hislher own words. Blais considered the identification of the resurrection as the key event for

believers to he an improvement over the emphasis on the crucifixion in the past. The bishop charac

terized the use of imagination in teaching as reminiscent of Jesus' use of imagery and as respcctful

157. Blais, 4.
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of the age of the children and the nature of the Christian message. The use of drawing was also

praised.

Blais thought the new pedagogy generally superior to what had preceded it. The attractive

appearance of the books with inviting illustrations and an interesting layout, the existence of teacher

and parent manuals, the latter containing precious insights for the collaboration of the home, ail were

improvements. Despite these innovations, Blais' critique characterized the pedagogy faulty in its

overall application.

Il me semble que les moyens auxquels elle recourt, le connu, le visible, prennent trop
d'importance, prennent plus d'importance que la fin à atteindre: la réalité surnaturelle
don! l'enfant doit nourrir sa vie. A moins d'avoir des catéchètes très avertis, l'enfant,
pris par le visible, ne passe pas à l'invisible.158

Blais extolled the treatment of the sacraments as theologically rich and full, and considered the

liturgical celebrations to he weil presented and capable of making a profound impression on the ch il-

dren. "Notre catéchèse, elle produit l'impression que les sacrements sont au fond, Quelqu'un. Alors

les rites, gestes et paroles, signifient l'action de ce Quelqu'un; expriment une relation entre Dieu et

l'homme." The insistence on the nature and meaning ofbaptism, Blais considered particularly help-

ful. 159

On the negative side Blais had considerably more to say. The bishop warns parents and

catechists alike, Ihat there arc numerous deficiencies in the new programmes, sorne of which are

serious.

He thoughl the horizontal dimension of the Gospel exaggerated and asked whether the love of

neighbour was sufficiently Iinked to the love of God. He generally admits, however, that the

catechism's treatment of the Christian command of love was adequate.

Blais crilicized the programme's use of memorizalion as inadequate, since the knowledge

committed to memory was not cumulative from one year to the nexl. Bceause of this pedagogical

158. Blais, 12a. Herc the distance Blais sees bctween the ordinary world of human experience and the divine
world, superimposed upon il, shines through.
159. Blais, 20.
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• failing, a great deal of essential doctrinal content was lost, in the bishop's view. Childrcn could no

longer answer questions such as, "What is the Trinity?" , "What is the incarnation?", "What is

redemption?" or "What is a sacrament?". They were no longer required to memorize the Apostle's

Creed, the Commandments or the Daily Offering. On other points of pedagogy, Blais maintained

that exams should he restorcd as a motivation and catechetical contests institutcd.

In Blais' view, the ecclesiology of Viens vers le Père placed too much cmpha.is on the church

as the "people of Gad", thus neglecting the important roles of the Pope, the Bishops, Priests, Saints,

the Laity and the Virgin Mary. The catechism should insist on the authority and mh:sion of the

hierarchy and state that the church is assisted by the Holy Spirit.

Talk of Christian unity was for Blais linked to a disobcdience to the Magisterium. "Depuis unc

dizaine d'années, d'une part on ne (sic) n'ajamais tant parlé d'unité entre les chrétiens; d'autre part,

on n'ajamais tant désobéi au Magistère de l'Eglise,"160

Bishop Blais characterizes the treatment of sin, as defective in Viens vers le Père. The new

catechism omits a mention of original sin, a major fauIt in the presentation of doctrine. Thc impor-

tant distinction betwccn mortal and venial sins disappears, except in the tirst edition of the Year Two

teacher's manual. On these grounds, Blais roundly condemns the work: "Une catéchèse qui nc parle

presque pas du péché n'est pas dans l'esprit du Christ,',161

Other important omissions Blais notes are: i) the notion of controlling one's body and of serv-

ing God through the renunciation of self, ii) a discussion of demons and angels, iii) the notion of

sacritice in the Mass and the concept of transsubstantiation, iv) a discussion of the sacraments of

Holy Orders, Extreme Unction and Marriage, v) a reference to Hell, vi) an adequate treatment of the

4th, 5th, 7th, and 8th commandments and even a mention of the 6th and 9th, vii) a summary of OT

history.

The criticism's which Blais voiced regarding the Viens vers le Père series reflected the com-

plaints of more traditional Catholics of his day. It is worth noting that he read only a portion of the

160. Blais, 19.
161. Blais, 29.
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teacher manuals, since both the theological and pedagogical rationales for so many of the points of

his critique are clearly laid outtherein. The deficiencies Bishop Blais roots out, were not haphazard

oversights on the part of the writing team, but rather deliberate, pedagogical and theological choices,

based on the principles of the catechetical renewal.

The public furor created over the introduction of the new catC<'hetical programmes in Quebec

reached astounding proportions. The September 1973 edition of the well-known Jesuit review, Rela

tions, aptly captures this upheaval in its title, "La guerre des catéchismes". As the coyer of that issue

suggests, it was denounced by the fringe as the gospel of Satan, the death of Christianity and a word

of death, and halled by the majority as a sign of a springtime in the church. In Quebec, where the

cateehetical renewal made rapid inroads through the education of clergy and catechists, this reaction

ary stance proved finally to be the exception rather than the rule. In English Canada, the results were

not always so felicitous. Priests often found themselves estranged from these new catechetical instru

ments unable to integrate their significance.

Eventually a major revision of Years 5 and 6 was published in Quebec but was nottranslated

into English, as the close links between OCQ and NORE dissolved in a rising tide of nationalist

sentiment in the Quebec church. More problematic yet was the thomy dispute about whether NORE

or OCQ should reap the financial benefits of the lucrative American distribution rights. The Grades 5

and 6 revisions appeared in Quebec in 1975 and 1980 and were called Quand souffle l'Esprit and

Avec Dieu sur nos chemins, respectively. In Quebec, Viens vers le Père, was eventually replaced by

new programmes developed through the provincial Ministry of Education. In English Canada, the

Come to the Father series, remained in use until the expiration of the publishing contract with

Paulist Press. The Canadian Conference of Catholic Bishops, the new name of the CCC, established

a publishing company of its own, Concacan, under the direction of NORE and began a process of

renewal of the Come to the Father series that was completed in 1990. The new Born ofthe Spirit

series continues rnany of the pedagogical insights of its predecessor, building on its strengths and

trying to remedy weaknesses identified by educators who had used the resource for many years.
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A historica\treatment of Viens vers le Père will prove helpfu\ in untang\ing the several

threads which get easily confused. as catechetics brings together insights from so many other

quarters. We have had an opportunity to consider the pioneering pedagogieal actors on this stage.

who relied on prompters reading from scripts of psychology and curriculum theory. We have seen

successive theologians take their parts as the story Hne unfolded. Punctuating the entire production. a

c1amouring chorus. peopled with ecclesiastical and secular players. poured forth the atmosphere and

set the parameters of the play. The review of the action which follows. will focus on the contribu

tions of these various players and the effectthey have on the interpretation of the Bible. in the six

acts of the production. We begin with the effect which the pedagogical options have exercised on the

selection and interpretation of Scripture.
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• CHAPTER THREE

PEDAGOGICAL OPTIONS AND BIBL/CAL INTERPRETATION IN

VIENS VERS LE PERE

Catechetics emerges at the confluence of several relatcd disciplines and embodies assumptions

from each. As a rcsult of this synthesis, the "purist" demands of subsidiary specialties undergo

inevitable modification and adaptation. Thus, for example, theological requirements for a complete

and coherent presentation of doctrine are qualified by the psychological possibilities of a young

audience, and a response to the evolving patterns of childhood socialization tempers a rigid view of

education as cognitive acquisition, unsullicd by affecl. A balance must be struck between such com

peting interests as educational psychology, sociology, theology, and biblical studies; it will be an

c1usive equilibrium at besl.

Our goal is to explore the cxtent to which the pedagogieal options of Viells vers le Père

influenced its readi~g of the Bible and its use of biblical scholarship. We will analyze the chief peda

gogical underpinnilOgs of Viens vers le Père and present the redactors' self-confessed understanding

of their task. To bring the pedagogieal innovations of thi. series into relief, we will occasionally

compare Viells vers le Père to its catechetical predecessor(s).

This chapter is divided into two parts; the firstlargely descriptive and expository in function,

the second more analytical and critica!. We begin Part One of our study with a description of the

scope and sequence of the programme and move to a discussion of Viells vers le Père's three princi

pal centres of interesl. An exposition of the series' methodology and content follows. Against this

backdrop, we examine the way in which educational psychology has shaped this catechism,

demonstrating that a respect for the social and intellectuai development of children influences the use

of Scripture in the programme. The choice of doctrine as an organizing principle of this catechesis is

also examined for its influence on scriptural interpretation. The concept of a "progressive revelation"
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•
proves to be an important clement in Ihe programme's organizalion which influences its

hermeneUlics.

Part Two begins with a challenge to the programme's catechetical point of departure. Wc then

siluale the series in the context of the philosophy of educatiG~. Two broad philosophical approac!:es.

one cenlred on the legacy of human knowledge and the other on Ihe connections bctween life-

experiences and leaming. provide a backdrop for our analysis. An integraled approach which COIll-

bines elements of both the Irerirage and experiellce models is lhen outlined.

PART ONE

THE SCOI'E AND SEQUENCE OF VIENS VERS LE PERE

Creedal formulas organize the doctrinal conteni and provide a basic stmcture for Ihe series.

The programme writers identify the Trinitarian perspective as one of their foundalional oplions. l

Like ripples expanding from a stone dropped in waler. each subsequent year widens Ihe ilnplications

of Ihe core of doctrine already presented ill IlIIce in Grade One. Three principles inspired the chaicc

of themes: 1) Calechesis should be Iimiled to essential;; but be vigilant in maintaining a doctrinal

balance; 2) Catechesis should be doctrinally precise; 3) Catechesis should present each tmth within

the living "today" of Ihe Salvation Event.2

Tlle Primary Years

The primary years aim al giving a panoramic view of Christianity. bringing the childrcn into

relationship wilh the three divine Persons and making them aware of the basic altitudes of the

Chrislian Iife.3 The articles of the Creed provide the doctrinal framework to be developed:

1beUeve ill Gad rire Farher. maker ofIreavell alld earth.
1beUeve ill Jesus Clrrist. his ollly SOli. our Lord.

1. OCQ. Equipe, "Bilan d'une enquête sur l'utilisation du nouveau catéchisme Viens vers le Père dans les
diocèses du Québec", Catéchèse, 7 (1967): 103. note 3.
2. OCQ - Equipe. Viens vers le Pè,e, Guide du maître, 17-18.
3. Collaboration: OCQ-NORE. We Have Seen the Lord: Teache,'s Manual (Toronto: Paulist Press. 1968),8.
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1believe in Ihe Holy Spiril. Ihe holy ca/holic church.
1helieve ill the resurrecrioll... life everlastillg.

Grade One, Viells vers le Père (Come la Ille Failler) sets out ta initiate 6-7 year olds into the

"fundamental movement of the Christian life: ta go to the Father through Christ in the Spirit".4 This

objective is sustained throughoutthe entire six years. This first year seeks to capitatize on the natural

sense of wonder of the 6 year old in arder ta initiate himlher into the sense of Gad, beginning chiefly

from the signs of Gad in creation, in home Iife and in the Iiturgy. The authors created an instrument

which hopes to awaken a sense of Gad in the child's Iife, nurturing the child's prayer-life and allow

ing it ta grow in the awareness of Gad's callto share his love.5 Thus, the focus of the first year is on

Gad the Father, the maker of heaven and earth. The visible world stands as the principal sign of Gad.

Grade Two, Célébrol/s ses merveilles (Celebrale God's Migllty Deeds), foc uses on the

sacramental initiation of 7-8 year olds, often using Gospel staries and liturgical signs as the points of

departure.6 Children were taught, thatthrough baptism Christians become children of the Father and

enler into an inlimate relationship with Gad; Falher, Son and Spirit.7 This is also the year in which

children complete sacramental initiation into the Christian community. Three sacraments - Eucharist,

Confirmation and Penance - are presented as encounters with the Risen Lord and related back ta the

child's baptism as a pivotai event in the initiation process. This new-found appreciation ofbaptism

sets the program apart from its predecessors in which, by comparison baptism held only minor inter-

est. Still marked by the debates of the Reformation era, the Tridentine style catechisms were preoc-

cupied with fine distinctions about the nature of Christ's presence in the Eucharist and similarly con-

tentious issues. For the Grade Two chiId, the Risen Lord is shawn ta continue the mirabilia Dei,

saving people of our time as once Gad had done in the history of salvation.8

4. Collaboration: OCQ·NORE, Come la Ihe Falher: Teacher's Mal/ual (Toronto: Paulist Press, 1966),9.
5. Come la Ihe Fa/her, Teacher's Manual, 9.
6. OCQ, Equipe, "Viens vers le Père: The New Catechism for the Province of Quebec", Lumen Vilae, 20
~1965): 246.
. OCQ - Equipe, Célébrons ses merveilles: InilÎlllÎlln chrétienne des enfanls de 7·8 ans, Livre del'enfanl

àQuébec: Éditions pedagogia, 1965), Chapters 6-9.
. OCQ - Equipe, Célébrans ses merveilles: Initiation chrélienne des enfanls de 7·8 ans, Guide du maitre

(Québec: Éditions pedagogia, 1965),6-7.
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Grade Three, Rassemblés dans l'amour (Gatllered in Lo,·e). tinishes the tirst stage of rcli-

gious fonnation by helping 8-9 year olds assimilate and reflect more authentically in their daily com

ponment the basic Christian doctrine received in Grades One and Two.9 ll1e writers were weil

aware that not everything taught in the tirst two years would he absorhed by the children. The goal

was to give children a vitalleaming experience. Kierkegaard's statement - "1 know a truth only when

it has become a pan ofmy Iife."- captures for the authors,that "vital" quality critical to understand

ing. IO Grade Three does not provide much additional :"ligious knowledge but aims at guiding its

young audience to a clearer initiation into the mystery of the church. The road to this integrntion of

doctrine into daily living takes place by way of the child's Iife experiences.

Tlle Elementary Years

Grades 4, 5, and 6 proffer a retinement and a sharpcning of the focus of material presented in

Grades 1,2, 3. In these years the children leam to read for themselves the "signs" or "mediations"

through which the Christian mystery is revealed. The Catholic principle of sacramentality infonns

this movement. The tirst and greatest of the "signs" or "mediations" is the humanity of Jesus himself.

In him converge ail other signs that reveal his presence and activity - namely, the signs
of the liturgy, Christian Iife and created reality. The thre( years of the second cycle will
therefore be centered on the mystery of the Lord Jesus discovered mainly: (a) in its his
torical manifestation in Palestine (We Have Seen tlle Lord); (b) in the Iiturgical Iife
(Building tlle New Earlll); (c) in the human spiritual experience of the children (AUve,
as Ile promised). 11

Each year in the elementary cycle is marked by its own dominant emphasis: evangelical (Grade

Four); Iiturgical (Grade Five); existentiallmoral (Grade Six). These three consecutive grades investi-

ga,e the Gospel, the Liturgy and the Christian Iife, respectively.

Grade Four, Nous avons vu le Seigneur (We Have Seen tlle Lord), catechizes 9-10 year olds

through a series of ten "approaches" to Jesus, ie the children walk the roads of Palestine and discover

9. OCQ - Equipe, RassembUs dans l'amour: Catéchisme des enfants de 8·9 ans, Guide du maître (Québec:
L'action sociale, 1966), 17.
10. Rassemblés dans l'amour, Guide du MaÎtre, 32.
11. We Have Seen the Lord, Teoeh.,'s Monnai, 8.
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Jesus of Nazareth along with those Gospel figures who reportedly encountered him: John the Baplist,

the people of Galilee, Matthew, Peter, Mary et al. With the Gospel witness they leam his "secret"

and hear of his "mission". In Grade Four children receive a copy of the New Testament in a

ceremony that identifies it as the Book of the Good News. which the church hands on from gener-

ation to generation. This year ends with the image of the first Christians living in peace and con-

fidence. strengthened by the promise of the Risen Lord. "Behold, 1am with you always." (Mt. 28:20)

Grade Five. Préparer la terre nouvelle (Building the New Eartll), focuses its catechesis of

10-11 year olds on thl Iiturgy. Il continues the "rediscovery" of the mystery of Jesus begun in Grade

Four. In its consideration of signs manifesting the presence of the Risen Lord in the world, it offers

many examples of human progress: scientific advances. milestones in ecumenical understanding.

peace work, civil rights work and so forth. The greatest sign which reveals the Risen Lord is the faith

of Christians of the whole world, and this despite the sinfulness and weakness of Christians,12 In

this line. Grade 5 presents the Iiturgy as the most explicit sign of the active presence of the Lord

Jesus in the world.

Grade Six, Selon ta promesse, Fais-moi Vivre (Ali.·e as He Promisetl) concentrates in its

catechesis of 11·12 year olds, on fundamental attitudes thatthe Spirit of the Lord awakens in the

Christian's heart.lts goal was to explore and deepen the truc significance of Christian Iiving,13ln

this regard. the programme maintains that:

A Christian is not defined solely by his submission to divine and church law; he is
determined, first and foremost, by his relationship to the Lord Jesus. To become a
Christian is to transform one's Iife progressively through faitlo in Jesus Christ, Son of
God and Saviour.14

Models of people from the history of the church, who have transformed their lives in this way, are

explored in Grade 6: Paul of Tarsus. Augustine, Maria Montessori, Tom Dooley, Francis of Assisi,

Catherine of Sienna. Mary (the mother of Jesus), Joseph Cardijn and many others.

12. Collaboration: OCQ-NORE. Préparer'" te"e nouvelle: Ctltéehisme des enfant. de IO·1I an., Guide du
maÎlre (Montréal: Centre éducatif et culturel, 1968), 16a.
13. Collaboration: OCQ-NORE, Alive as He Promised: Teaeher'. Manaal (Toronto: Paulist Press, 1970), vii.
14. Alive as He Promised. Teaeher'. ManuaJ, xix.
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THE THREE CENTRES OF INTEREST IN VIENS VERS LE PERE

Three centres of interest define Viens vers le Père's catechesis: 1) The Word of God,

expressed in Scripture and Tradition; 2) The student; 3) The relationship between the two. Either

"the Word of God" or "the SlUdent" is capable of serving as an axis for the catechetical process.

The notion of the Word of God informing the catechetical renewal was profoundly innuenced

by the popular biblical and Iiturgical movements. 15 Within the catcchetical renewal in France and

Belgium, God's revelation was depicted as having been communicated through three languages: 1)

the language of events which gives rise to biblical catechesis; 2) the language of symbolic gestures

which gives rise to Iiturgica! catechesis and 3) the sapiential and notional language of formulas

which gives rise to doctrinal catechesis. 16 This three-tiered conception of revelation especially

marks Grades One to Four of the Viells vers le Père series.

Throughoutthe programme, the emphasis on revelation as it is expressed in the Scriptures

proclaimed by the church and in doctrine, pervades the entire six years. Liturgical practice, scriptur.ll

interpretation and doctrinal content harmonize in this series.

Since the goal of the work in hand is to critique the interpretation and use of Scriptllre in

Viells vers le Père, it will be essentialto dissociate specifically biblieal concems from related doc-

trinal and Iiturgical mallers. In order to sketch a role pecliliar to the Bible within this progmmme, an

introduction to ils methodo!ogy seems essential. Following the resources themselves and the several

pieces of documentation which appeared in variOliS catechetical reviews arollnd the time of their

publication, we will begin our description by noting sorne of the innovations which appeared in the

series) 7

Before moving on, it is worth noting that just as the "Word of God" proves to be a complex

notion iuthe catechetical renewa!, so too are the ideas of the "student" and the "relationship betwccn

15. Re: these mevements, sec Chapter 1and 2 above.
16. Marcel van Caster, Cal/chèse et dialogue (Bruxelles: Éditions de Lumen Vilae, 1966), 13.
17. In view, are innovations relative 10 the earlier eatechisms in use in Canada. Viens vente Père brought
together many of the best insights from a number of French and Belgian catechisms in use at the time.
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the sludenl and Word". No student arrives as a tabula rasa to the leaming process. Ali come with a

host of expcriences and a profile of intellcctual abililies which define their interaction with the cur-

riculum. Pedagogical research since the tum of the century has consisted largely in describing the

student in terms of psychology, sociology and biology.

A consideration of the relationship which obtains between "srudent" and "Word", constitutes

the principle object of inquiry in this thesis.

THE METHODOLOGY AND CONTENT OF VIENS VERS LE PERE: AN OVER
VIEW

When compared with ils predecessor, one of the most striking characteristics of this new

catechetical series is its multiplicity of texts. The old catechism consisted of a single text for use at

allieveis of education. With Viells vers le Père, not only were age-appropriate student texts prepared

for each year of schooling but extensive teacher manuals, complete with theological and psycho-

pedagogical justi lications for course content appeared. The srudent texts included parent "pages"

designed to draw househoIds into the catechetical process and theme slreets were prepared for priests

and others responsible for class celebrations.18 The move to re-situate the catecheticaltask both

within the sening of the family and the Christian community revives the ancient catechetical practice

of the church. 19 Moreover, it corresponds to the oost insights available within the OOhavioural

sciences of the pcriod.

Hervé Carrier published research in the 1960s supportive of the view that parental involve

ment is a critical factor in the religious education of children.20 As cultural transmission is

intimately related to the early educalion a child receives in the home,21 a child's religious habits and

18. OCQ, Equipe, "Bilan d'une enquête sur l'utilisation du nouveau catéchisme Viens vers le Père dans les
diocèses du Québec", Catéchèse, 7 (1967): 104.
19. For a Ireatment of the role of the family and Christian community in catechetical formation in the early
chureh sec Carter, 56ff.
20. Hervé Carrier, Psycho-sociologie de l'appartenance religieuse, third editio." (Rome: Les presses de
l'univeristé grégorienne, 1966), ch. 5.
21. T.W. Neweomb, Social Psychology (New York: HaIt and Co.. 1958 (1950», 448.
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belief system depend largely upon family structures and religious praclices.22 Carrier concluded thal

the child, by the fact that he/she enjoys the security and protection of the family group, leams to

esteem and to revere what hislher parents revere.23 Françoise Derkenne concurrcd with these find·

ings when she observed that young children are captivaled by the Christian conduct of their parenls

and adults in general.24

Sparked by the insights of Fargues, Derkenne, Colomb et al .. Viens vers le Père seeks not

only to transmit doctrinal content, but intends also to iead to the child's "conversion", to melanoia.

The lines between teaching and preaching blur in this model, as cognitive and affective goals supple·

ment one another and intellectual aims complement spiritual ones. When inlroducing Grade One of

the new series. the writing team offered four principal aims for the programme:

1) To help the child to have relations with the three divine persons.
2) To transmit to the chiId. God's living Word whieh the chureh ullers for us loday.
3) To start from the children's experience so as to help them discover the signs of God
in lheir lives,
4) To provide at sehool a first experience of Iife "in the church" .25

The hope of initiating children inlo a relationship with the Trinity goes hand in IllUld with the inten·

tion of initiating them into the church. The former goal seeks to dispose the child for an experienee

of faith; the laller aims at providing an environment where lhat nascent failh might be nurtured. The

writers acknowledge the divine origins and cause of faith and sec this eateehetical project as

cooperation with the work of the Spiril.26 In lhis new model. more is demanded of the teacher than

the simple purveyance of cognitive data. The teacher must witness to the faith of the eommunity and

be truly convineed of the child's readiness, both psychologieally and spiritually, to respond to that

witness,27

22, J.H.S. Bossard, The Soci%gy ofChild Development, second edilion (New York: Harper, 1954>, ehapler
14.
23, Carrier, 117.
24. Françoise Derkenne, Vive /e Seigneur. Livre des catéchistes (Paris: Fayard·Marne, 1966), 12.
25, L'Equipe eatéchélique, "Viens vers le Père": The New Calechisrn for lhe Province of Quebec, Lumen
Vilae, 20, (1965): 247-248,
26, Viens vers le Père, Guide du Maître, 8.
27. Viens vers le Père, Guide du Maître, 9.
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In an effort to dispose the child for a faith experience four emphases are explored. Throughout

ail six years of the programme, doctrine, Scripture, the experiences ofthe leamer and the liturgy are

variously combined. Scripture is present as a signilicant element in every theme of the entire

catechetical series. Week One of the Grade One Programme will serve as an illustration (See Appen-

dix A):

1. Invariably, a poill/ of doctrille is ta be communicated: Week One - "God the Father
all-powerful created heaven and earth".
2. The chi/d's Cal/crete experiel/ce is evoked: Week One - The child's experience of
nature is central. A "nature walk", a "Talk" about experiences of the outdoors and a
colorful illustration of a natural scene (trees, flowers, grass and water bathed in
sunshine) are the means of bringing the child into contact with the natural world. (See
Appendix A). This experience serves to c1arify the doctrinal point.
3. A scriptural excerpt appears: Week One - A paraphrase of Genesis 1 provides the
scriptural basis of the doctrine. While higher criticism is acknowledged throughout the
programme, it is most often a point of departure for determining the sense of a passage.
Hence, Genesis 1 is not taken as an historical or scientific account of creation that
requires explanation, but is used to show that its authors understood God to be the
author of creation. In Grade Two, the first creation account of Genesis is characterized
as a "Poem".28
4. A liturgically.il/spired response ta the scriptural passage follows: The organization
of the programme follows a liturgical pattern, bath the structure of individual lessons
and the plan for a whole year of catechesis. Strongly influenced by the work of H.
Lubienska de Lenval, ail six years of the programme respect the major movements of
the liturgical year such as the Advent-Christmas and Lent·Easter cycles. Less important
feasts are also worked into various themes. Each year includes a theme in traditional
honour of Mary, the mother of Jesus. Grade One (Week 8) incorporates a reference to
Ail Saints Day and so forth. In addition, the primary programme organizes each theme
in such a way that the introduction of the biblical passage follows the paltem found in
the Mass: the proclamation of the Word is followed by a psalm of response. Week One
- Genesis 1 is the Word Proclaimed and the children respond with paraphrases of
Psalms lOI and 113.

Whether the concrete reference for a lesson is situated in a story from the Bible, in a Iiturgical

rite or in the experience of the child, the path aIways leads to the same destination - doctrinal con-

tel/t. The distance between the scriptural source and the doctrinal content ail but collapses in this

model of catechesis, as Scripture echoes doctrinal themes or expresses verbatim the point of doctrine

to be leamed. While one may verify the degree to which the doctrinal, biblical and Iiturgical content,

have been assimilated by the children, the other goal of the programme remains elusive since faith

28. Cilébrons ses merveilles, Guide du Maîlre, 65.
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cannot he empirically verified.29 Experience. doctrine. Iiturgy and Scripture arc the constanls of this

programme. These are basic characleristics of many Catholic religious education cllrricllia as a rcsult

of the influence of the European catechetical renewal.

Hence. a defining fealure of the Viells vers le Pêre series is its intention to commllnicate

Catholie doctrine. and its bclief that such doctrine could bc communicated to 6-12 year olds in a way

that would allow them to apprehend il with something more than verbal knowledge. sdelllia

llomillis.30 Moreover. and this is of great interest with regard to the readillg of the Bible proposed in

this series. the redactors believed that in every case lhe doctrinal content they cited can either be

found directly in Scripture or is at least consonant with the witness of Scripture. On bath these points

this programme situates itself squarely within Catholic tradition.

In order to ensure that the approach of the programme did not contradictthe "surer" findings

of crilieal biblical scholarship, the finished fascicles were submitted to a biblical seholar al the

University of Montreal, Jean-Louis D' Aragon s.j .. When the series later came under attack. another

Jesuit exegete, Julien Harvey. carried out a second review. The positive results ofthese reviews

testifies to the expertise of the writing team in lheological and scriptural matters.31

In their attemptto produce a series which would represent a refoml of the Roman Catholic

catechetical institution and in their anticipation of several doctrinal developments which would fol-

low in the wake of Vatican Council II, the redactors of this programme may be said 10 have critically

appropriated Catholie tradition.32

THE ROLE OF PSYCHOLOGY IN THE PEDAGOGY OF VIENS VERS IJE PERE
AND ITS IMPLICATIONS FOR THE PRESENTATION OF SCRIPTURE

In each of the teacher manuals for ail six grade levels there stands a section entitled "What

psychology teaches us". If the old catechism leveled the audience by its methodology, Viens vers le

29. Although sec chapter 4 bclow, on the possibility of knowing that grace is al work within a persan.
30. This concept will he developed in Part Two of this chapler.
31. Sec Jean-Louis d'Aragon, "Marx ou Salan?", Re/alions. 385 (Seplembcr 1973) and in the Same issue,
Julien Harvey, "Nos manuels de caléchèse: expérience et message".
32. These doctrinal points will bc laken up in Chapter 4.
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• Père raised the psychologieal and social peculiarities of 6-12 year olds to a determinative factor in its

curriculum. Vil1ually every aspect of its construction rests upon insights gained from the behavioural

sciences: the colored illustrations. the length of text and difliculty of vocabulary, the emphasis on an

active pedagogy in which children leam by "doing". small group work. research assignments -these

choices and many others correspond to the evolving capacities, interests and sociability of children.

The psycho-social development of the child over this period (ie between 6 and 12 years of

age) is striking. Typically. children arrive in Grade 1 unable to read or write and incapable of

moving from cause to effect, and leave in Grade 6 with Iiteracy skills and a developed capacity to

reason. In the Introduction to Grade One, the writing team explains that unretlected action. ie gross

and fine motor activity. predominates in the Iife of a six year old and hence becomes a key factor in

the curriculum design (Sec Appendix A). As the child matures, more place is given in catechesis to

retlection and higher order mental processes.

The series moves towards the four overaIl goals identified earlier, by introducing one theme

each week, intended to he assimilated through a variety of means:

1. the talk announcing the Word of God and revealing the doctrine;
2. the activilies that permit assimilation and encourage personal reactions in the child;
3. the celebration that repeats the theme in the framework of cornmunity proyer and
initiates into the liturgicallife;
4. sillgillg and memorization
5. audio-visual materials: piclUres, records etc.33

Each of these elements aims at respecting the needs of the slUdenl.

Since it may not he immediately evident how these five elements correspond to the learning

needs of primary and elementary school children. we will offer an exarnple of a psychological prome

of one of the age groups targeted by this series. A synopsis of the general psychological prome of 6-

7 year olds follows. From this example. we will try to indicate how respect for the developing child's

capacities conditions the appropriation of ScriplUre within the programme. The authors make no

pretense of the applicability of their statements to each individual child; children mature at different

33. Come to the Father. 5tudent Text, 25.

107



rates. They intend their profiles to be a general guide which corresponds to the great majority of chil

dren within an age group. Examples of psycho-social facton; influencing the series' pedagogy from

other grades will follow.

Profile of tire Six to Seven l'ear Old Cllild

The Swiss psychologist, Jean Piaget, describcd slages in cognilive development from concrele

operational to abstract operational. Grade One children fall within the former category. To use the

words of the grade one leacher's manual, the paths to knowledge for the 6-7 year old child are three:

1) action; 2) sensory cxperience; 3) personal relationships.34 Borrowing a term from the

psychologist Gesell, the authors characterize the psychological state of the 6-7 year old by the word

dispersion. The term aptly captures lhe states of affairs which results when the child's untried energy

and superabundant vitality encounter a mulliplicity of new experiences.35 The Grade One chi Id is

described as simullaneously a) hyperactive and lherefore eager for a variety of aclivities, b)

imaginative-contemplative and so capable of an interior life, c) emolionally responsive and thus

eager for warrn relationships.

Colomb, citing as his sources the works in child psychology ofG. Collin, J. Piaget, R. Hubert,

and E. de Greeff, offers an excellent summary which corresponds in great delail with the picturc

offered in the Grade One teacher's manual.

...chez le tout-petil, la pensée esl très subjective; elle ne sait pas analyser; elle esl syn
crélique et pointilliste, animiste et tournée d'ailleun; plus particulièrement vers les rela
tions personnelles. La pensée est aussi très liée à l'action présenle; elle se réalise plus
facilement encore par le geste que par la parole, bien que de plus en plus penser con
siste à nommer. Enfin cette pensée est très affective, el nous savons que l'affectivité du
tout-petit est essentiellement commandée par le besoin de "grandir"; elle lui permet de
s'identifier à des êtres même éloignés ou inexistants, et de comprendre par la confiance
qu'il porte à ses éducateurs.36

The tendency to personify and animate the world, the desire to grow up and the slrong links belween

cognitive acquisition and affective disposition, taken together, guided the primary writing team.

34. Come /0 tire Fa/lrer, Teacher's Manual , 11.
35. Come to the Fa/her, Teacher's Manual , 10.
36. Colomb, Service, n, 273.
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The programme capitalizes on yet another characteristic of these young learners. In adopting a

pedagogy of religious awakening centred on the child's capacity for wonderment, the writing team

depends principally on the work of Pierre Ranwez. In discussing the religious experience of young

children, Ranwez had this to say:

Dès que son âme s'est ouverte à un premier sentiment d'admiration ou d'amour, l'élan
qui jai llit des sources profondes de son être dépasse la réalité immédiatement offerte à
son regard ou à son étreinte. Il cherche Dieu sans le savoir. Il est temps de le lui nom·
mer.37

This series rcalizes that religion cannot be expiailled to the six year old since this child can not

yet handle the rational abstraction which such an explanation requires. Rather, it aims at presenting

the essential rcalities of the faith, in an atmosphere of contemplation, wonder and awe, which the

authors hope will allow the child to enter into relationship \Vith the divine Persons, whose loving

purpose gives meaning to the whole universe.38 This does not mean that the child is incapable of

cognitive acquisition, but rather thatthis cognition must he anchored in concrete realities within the

cxperience of the child. In the introduction to Come to the Father (Viells vers le Père) we read:

Any idea, which is not based on concrete experience or which the child cannot interpret
and re-express in personal activity, is not accessible to his mind; it can reach him only
on the superficial and often misleading level of verbal knowledge.
For the child, the process of assimilation is slow. To grasp a truth, he must encounter it
several times and under different forms. But the end result of his personal search will
leave him happy and proud in the security that l10ws from persollal accomplishment in
grasping a truth. Il is not unusual, then, for him to he able to transmit this truth to others
with surprising precision.39

ln this excerpt one recognizes (i) the need for many opportunities for children to assimilate

materials proposed for cognitive acquisition coupled with a pictorial dimension to understanding: "he

must encounter it severaltimes and under differentfonns"; (ii) the personal nature of understanding;

37. Pierre Ranwez, "le discernement de l'expérience religieuse chez l'enfant", Lumell Vitae, 19 (1965): 228.
38. Viells vers le Père, Guide du maître, 8-9.
39. Come to tl,e Father, Teacher's Manual, 11-12. Given that the language of this thesis is English, the
English Version of Viens vers le Père will he quoted, where it is a verbatim translation of the original French.
Martin Jeffel)', having collaborated on the original French Version of Years 4, 5, and 6, directed the transla
tions of ail six years into English. The original translation involved vel)' minor adaptations according to Frofes
sorJeffcl)'.

109



(iii) the primordial character of experience and of a "doing" in the process of assimilation; (iv) a

caveat regarding that superficiallevel of knowledge referred to above as sciellliClllolllillis.

Taking a page directly from the work of M. Montessori (Iikely via Lubienska de Lenval), the

Grade One programme begins its year not with doctrine. but with the physical (corporeal) prcpam

tion of the child. The preparalory week focuses on self-mastery through "Walking on a Line" and

"Exercises in Silence".40 These exercises in self maslery try to bring the chi Id to an inner quiet.

allowing him/her to become aware of the life of the mind. the power of the imagination anù the capa-

city they possess to conlemplale. Similar exercises resurface rcgularly throughout the prognllllme.

Week Six of Grade One bears the title. "God our Father gives me life. he makes me able 10 Ihink".41

Following the insight of Lubienska, this programme believes in the child's capacity for intcriority

from the very lirst year of primary schooling.

Respecting the attention span of the six year old child. the Talk, which is a pedagogically

imponanttechnique, is notto exceed 10 minutes. An exception is made in the case of a Bible story

as children are able to attend 10 a narrative for a longer period.42

The AClivilies proposed for the programme. have a pivotai function. Their aim is stated thus:

To really understand. the child must re-live in his own way the message Ihat has been
transmitted to him. For this reason. after the talk. the catechist suggests an "activity".
This activity will permit the child to assimilale the message received anù to re-express il
in his own way. For example. after the talk on the Word of Gad we might say to the
child:
"Draw the Book of the Word of God, and draw children around it happy to be listening
to lhe words of the Lord Jesus."43

Drawing serves as the principle activity for young children and il should always be Iinked to the goal

of the lesson; it is usually an illustration of what has been heard.44 Other activities include modell-

ing in clay, dramatization. miming. outings and celebrations.

40. Viens vers le Père, Guide du Maitre, 53-62.
41. Come 10 Ihe Falher, Siudeni Teri, 24.
42. Viens vers le Père, Guide du Mai/re, 26.
43. Come 10 Ihe Fa/her, Teacher's Manuol, 30.
44. Viens vers k Père, Guide du MaiJre, 27.
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• As for the social characteristics of this age group, the 6 year old remains highly egocentric.45

Despite this egocentricity, from abouttheir founh year of life, children spontaneously seek out the

company of friends in informai work and play groups and display an active concem for others, a fact

which leads Colomb to concJude that self giving seems to be as primitive as egocentrism.46

Pedagogical Implications ofllris Profile and ils Influence on lire Reading ofScriplure

Studying the Grade One programme, Viens vers le Père, against the backdrop of this psycho-

social profile, provides a unique explanatory perspective for many of its pedagogical options.

Respecting the Grade One's reading ability, the amount of print in the student's book is kept

to a minimum (usually between twenty five and seventy five words per theme) and increases grad-

ually throughout the primary grades, always respecting the child's general vocabulary and taking

care to explain new words. Scripture passages invariably occupy the lion's share of the tex!. State-

ments of doctrine take up one or two lines at most, per theme. This adaptation to the reading ability

and rational eapacity of the grade one audience explains the willingness of the writing team to radi-

cally simplify biblical excerpts. In this sense the reading of Scripture is made to conform to the

rcquirements of the six year old. The fact that many of the passages from Scripture, incJuding the

ps:!lms of response, are intended to be commilted to memory, provides yet another reason for main

taining brevity.47 In first grade, points of doctrine to be commilted to memory are limited to five and

the prayers to be leam by hean are kept to a strict minimum, two or three.48

The child's innate sense of wonder before nature is capitalized upon; wonder before nature

becomes wonder before the maker of nature, God the Father. The titles of the firstthree themes

revealthis link (See Appendix A): Week Olle: "God the Father Ali Powerful Made Heaven and

Eanh"; Week TlVo: "We Praise God for Our Beautiful World"; Week Tlrree: "God the Father is Very

Holy, Heaven and Eanh are Filled with His Glory". In the third week, the scriptural selection

45. Colomb, Service, n, 275.
46. Colomb, Service, n, 275.
47. Viens vers le Père, Guide du Mailre. 32.
48. Viens vers le Père, Guide du Maître, 32.
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(Exadus 3: Moses before the burning bush) evokes the child's sense of wondcr by inviting the child

into the experience of Moses who bows to hidc his face before the Lord. The child's nalural scnse of

wonder unites with Moses' reverence before Gad to give a content to the biblically inspired doctrine:

"Gad the Father is holy, heaven and earth are lilled with his glory." Again the hiblicul cxcerpt is

loosely adapted and keptto a few words - "C'est moi, Dieu. ton Dieu, qui est là".

Not only does the child's sense of wonder detennine which Scripture to include, it ulso sug-

gests uses lhat should be avoided. The personal teaching experience of Sister Murie de lu Visitution

seerns to have been translated into the programme design:

Personnellement, l'expérience nous incline à penser qu'à cet âge il est préférable ùe
faire une plus grande place aux paroles de l'Ecriture qu'aux récits. Ceci pour un motif
pédagogique: l'enfant de 6-7 ans est friand d'histoires, muis il ne distingue pus cncore
c1airernenl le merveilleux du surnaturel... C'est pourquoi il nous semble !,référable de
ne pas trop multiplier les récits, ni meme d'évoquer trop souvent les personnuges bibli
ques, pour axer plutôt la catéchèse sur les personnes divines elles-mêmes et sur les
paroles du Seigneur. Le petit nombre des récits permet de mieux les différencier du
merveilleux et d'en exploiter davantage le contenu spirituel.49

One of the basic assumptions regarding the interprelation of Scripture in this programme is sug-

gested in these words of Sisler Marie de la Visitation, viz., Scripture is read for its spirituul content.

By spiritual content, Sister Marie is not referring to one of the live senses of Scripture developed in

the scholastic period (see Grant and Tracy, Chapter 9), but rather to the Bible as a record of religious

experiences.

Links between cognilive acquisition and affeclive disposition are ~trongly cvidenccd in lhe

programme design. The role of the family emerges as pivotai in subsequenl thernes. The affection

!hat a child knows within the home will be a powerful educative tool, if the doctrinal content can be

linked to it. Weeks Five and Seven, "Gad rny Father is your Father, too" and "Gad our Father looks

upon us with love; we belong to him", begin with the child's experience oftheir own father and farn-

i1y life respectively. The illustrations depict a loving father (Week 5) and a two-parent, two-child,

smiling family gathered together in a collective embrace (Week 7) (See Appendix A). The teacher is

49. Sr. Marie de la Visitation, "Le Dieu de Jésus-Christ présenlé aux enfants de 6-7 ans", Communault
chrélienne, 2 (July-AugustI963): 273. Cf. Viens vers le Père, Guide du maître, 26.
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• averted to the possibility that sorne children lack patemal affection at home and so she should not

press reticent children to participate in a discussion. Rightly 50, the negative experience of the child

could not serve as a source for an analogy of divine love. Scripture passages, chosen as the source

and illustmtion of these themes include the Our FatIJer from Matthew 6:9; a paraphrase of John

20: 17, "God my Father is your Father, too"; a paraphrase of Isaiah 54:8, 10, "1 love you with an ever

lasting love. 1will always love you."; a paraphrase of Isaiah 43: l, "1 have called you by your name,

you are mine."

The adjacent themes similarly connect experiences of interiority and loneliness to scriptural

passages. Week 6 contains a paraphrase of Isaiah 45:12, "1. your God, made the earth. 1made ail

men who live on il. [, your God, made the heavens and put the stars in their place." Week 8 contains

a paraphrase of John 14:2-3, "[ am preparing a place for you in my Father's home, because 1want

you, too, to he where 1am." Week 9 contains a paraphrase Isaiah 41: 10, "Do not be afraid, 1am with

you." Week 10 brings together the child's experience of silence (the goaJ of one of the exercises in

control) and the text of 1 Samuel 3, where, as a boy, Samuel awakes to a voice that no one else

hears.

The choice of ail these themes flows from an informed view of the psychological and social

traits of the grade one child. As an example, we saw the capacity for wonder dictate the shape of the

theme, and detemline al50 the selection and use of Scripture. Respecting the child's predisposition to

leaming that passes by way of the senses, the programme for the primary grades uses many texts that

calls one or more of the senses into play. Abstraction, an empty category for the young child, is

avoided.

O/1Ier Examples, By Grade Two, the 7-8 year old typically enters a period of calm following

the hyperaclivity of the 6 year old child. The seven year old experiences a period of interiorization

and rcflcxion which brings with it the joy of understanding, of comprehending a reaJity.SO This new

stage is accompanied by an awakening of a moral sense in the child and the programme seeks 10

50. Célébrons ses merveil/es, Guide du MaîJre, 8.
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• develop it. Scripture provides texts which encourage children to consider moral choices and to con-

lemplate Christian norms of moralily. Week 25 of Célébrons ses men'eilles provides a typical exam-

pie of Ihe way in which the moral awakening of the 7-8 year old dictates the thematie choice and

therefore scriptural use. It provides the Love Commandment in Matthew 22:37, 39: "You shalliove

Ihe Lord your God with ail your hem. You shalliove your neighbour as yourself."

Moving on to the Grade Four programme, Nous avons vu le Seigneur, psychology shows

Ihallhe great discovery of the 9-10 yeur old is the principle of causalily. The writers quole u lucid

description from Deconchy:

Unlil now, Ihe child moved from one idea to another, connecting Ihem by lIlItl. Now
words like since,Jor and so tlrat begin to appear. For an 8-10 yeur old child the pril1ci
pie of causalily is still a passive one. He can see that one Ihing causes another. But this
knowledge is nol yet aclive - Ihal is, he cannol yet utilize the rrinciple of cuusulity 10
foresee a future situalion as emerging from a presenl situation.5

The 9-10 year old has a Iiking for advenlure and explomtion and is beginnil1g ta acquire

nOlions of lime and space, bul slill finds a sense of history difficult.52 Translated into the design of

Ihe Grade Four programme, these characterislics cali for a presentalion of ils message through con-

crete facts and geslures, following Ihe example of God's revelation in Ihe Bible. The writers spcak of

an exislential approach which appcals 10 the curiosity of this age group.53 The childrel1 discover for

Ihe first lime many facts relaled 10 Ihe Bible in a "Documents" section which has been added to

respond 10 the growing, facl-finding curiosity of Ihe 9-10 yeur old. A map of Israel, reports about the

Dead Sea scrolls, piclures of the settings where Jesus exercised his ministry, infonnation aboullhe

climate and terrain of Palestine, ail have a bearing on the child's appreciation of the many narratives

which form the nexus of the Grade Four Progrumme dealing with Jesus, the Christ.

ln Grade Six, Selon ta promesse, Fais-moi vivre (A live as Ile Promisedl, one of the social

churacteristics of the 11-12 year old has an interesting effect on programme design. The child of this

51. J.P. Deconchy, Le développement psychologique, as cilcd in We lIave Seen the LDrd, Teacher's Manua/,
9.
52. Nous avons vu le Seigneur, Guide du MaÎlre, 10.
53. Nous avons vu le Seigneur, Guide du MaÎlre, la.
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age lives an intense experience of being part of groups. Groups assume a certain social stability

among children 10 -12 years 01d.54 At this age, one understands oneselfless in individual tenns and

more in tenns of living in relation to others. At the same time as group Iife exercises such a sig-

nificant role in their social lives, these young people become interested in the world of adults, whom

they wish to emulate.55 Heroes past and present appear in the programme as mOOels to inspire the

children. Paul of Tarsus stands as an obvious Christian hero and major events from his ministry are

tracked through his own epistles and the Acts of the Apostles in the Grade Six curriculum. Scripture

provides mOOels for the children using this programme, as it has for every generation of Christians.

THE CHOICE OF DOCTRINE AS AN ORGANIZING PRINCIPLE AND ITS
EFFECT ON THE READING OF SCRIPTURE

The Primary Years

Throughout the primary grades, the choice of a Trinitarian catechesis carries with it peda-

gogical implications for the selection and use of Scripture. Already, Christian use of the word "GOO"

occasions a eertain confusion in the mind of the child, a confusion which J. Moltmann contends does

not abate with the onset of adulthooo.56 Is one referring to the three persons of the Trinity or to one

in particular. The confusion arises because we have come to use the word "GOO" to refer to both the

divine nature and the persons who share that nature. "Whether we Iike it or not, Ihe ward Godfor

children - especially those aged 6-7 - suggesls a persan, nol a nalure. ,,57 In order to avoid this con-

fusion the divine persons were referred to as GOO the Father, GOO the Son, GOO the Holy Spirit. The

writing team presents a c1ear explanation for this approach to the question of the Trinity, calling

upon the erudition of J. Vagaggini:

Historically, there were two ways of speaking of the Trinity: the first started from the
distinct persons to arrive at the oneness of nature; this is found in the New Testament,

54. Se/on la promesse, Fais·moi vivre, Guide du Maître, 15a.
55. Se/on la promesse, Fais-moi vivre, Guide du Maître, 15a.
56. JUrgen Moltmnnn, The Crucified Gad: Ihe cross o/Chrislas Ihe/oundaJion and crilicism a/Christian
Ihe%gy, trnns. R.A. Wilson and John Bowden (New York: Harper and Row, 1974),236.
57. OCQ, Equipe, "Viens vers le Père: The New Catechism for the Province of Quebec", Lumen Vilae, 20
(1965): 253.

115



• nearly ail the Greek Fathers. and Ihe mosl ancient Latin ones; Ihe second \Vay began
from unity of nalure and reached the plurality of Persons; this melhod prcvailed \Vith St.
Augusline. St. Anselm and especially St. Thomn.< and ail Ihe seholasties of the XIII
century. The second way was derived from the first. and has been used chiefly wilh
apologelical inlenllo defend the faith against Arian heresy. Later on this melhod of pre
senting Ihe Trinity became sel in the same perspeclive.',58

The aulhors rightly mainlained Ihal. in Ihe contexl of ancient polylheism. il was Iikely impcra-

tive 10 insist on the unity of GOO. whereas the most prevalent r,lOOem threat to the faith is from

atheism. "Children are less Iikely to believe in several Goos. but GOO may remain for them a mere

abstraclion. an invention of man's mind wilh no living Iink 10 the Real."59

Psyehologically also. children can pass more easily from a plurality of persons to a spirilual

intuilion of their unily in love. than from Ihe notion of unilY to a multiplicily of persons.60 The writ-'

ing tcam offers an exeellenl analogy of the difficulty young children have in underslanding abstracl

notions such as the divine nalllre.

If a child can grasp sorne idea of nalllre. il is only when loosely connecled wilh the con
crele. For example (wilh apologies for the eomparison!) 10 the queslion: "Is a cal. a dog.
an animal?," the child will answer correclly because he has onen seen dogs and cats.
and been lold thal they arc animais. He mighl not be sure if asked the same question
aboul a bulterfly. a swallow or a fish; the idea of an animal is orten only extended 10
quadrupeds.61

Now ail of this is in keeping with the choiee of the writing team 10 adopt an induclive. experienlial

and historicized methodology for Ihe course. Scriptural passages are selected for the way in which

they demonstrate the action of one of the divine persons specified in the text. Throughout Grade

One. children hear of "God the Father". of the "Lord Jesus" and oflhe "Holy Spirit".

True to the leaming capacities of the chiId. Ihe Viens vers [e Père series speaks of the conver-

sion process in terrns of the child's gelling to know or entering into a relationship wilh the thrcc

Divine Persons. As we saw. this is the principle aim of Year One and the series as a whole. The key

way of getting to know GOO Ihe Father. GOO the Son and GOO Ihe Holy Spirit is through Seripture.

58. J. Vagaggini.l1 senso teologko della Ulurgia. as cited in "Viens vers le Père: The New Catechism for the
Province of Quebee". 256.
59. "Viens vers le Père: The New Catechism". 256.
60. "Viens vers le Père: The New Calechism". 256.
61. "Viens vers le Père: The New Catechism". 258.
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Children arc eneouragcd to eommitlhe small scriptural exeerpts of their themes to memory. The

memory work is not intended to be an intelleelual endurance trial but rather an invitation 10 the ehil

dren to "Ireasure il in their hearts", where the "Holy Spirit will gradually bring il 10 fruitfulness".62

The aUlhors, with Ihe goal of fostering the conversion of the students, cali upon three kinds of scrip-

tural passages throughouttheir work:

(a) words that reveal an aspect of the mystery of God such as "God so lovcd the world
that he gave his only Son" Jn 3:16 (Week 13);
(b) words Ihat convey a cali or command of the Lord and funclion as a source of knowl
edge about the mystery of God; "You will love the Lord your God with your whole
heart" (Mk 12:30 (Week 10);
(c) words that respond to a revelation or cali of the Lord such as "Lord, how great and
wonderful you are!" (Ps 104, Week 1) or "Here 1 am, Father. 1 have come to do your
will" (Heb 10:7, Week 21).63

By nurturing interiority and a prayer life, the writing tcam hoped to have the children

"approaeh" Ihe Trinity through the Scriptures, through life in the church and through their own

experiences. In this catechetical series, Scripture does not serve the function of mere support for doc-

trines which arc formulated in language foreign to the Bible; rather it becomes the expression of doc-

trine itself. Indeed the point of doctrine and the scriptural quotation are often identical or nearly

so.64 Even where the wording differs, often the doctrinal point is a generalization drawn from the

scriptural passage. ln the old eatechisms, the point of doctrine had been fomlUlated in scholastic lan-

guage and referenced the Bible only in passing. While it was perhaps never left entirely out of con-

sideration in the days of the Tridentine style catechisms, the connection between Scripture and doc-

trine was not considered pivotaI as the Magisterium greatly emphasized the guidance of the Holy

Spirit in the formulation of the church's faith.

Stated in generalterms, one might say that the Bible stands at once as the source and i1l1b'.,.l-

tion of doctrine. This tendency to view the Bible through the optic of Tradition differentiates

Catholie currieula from American Proteslant models developed at about the same time. Iris V. Cully

62. Viens vers le Père, Guide du MoÎlre, Il.
63. Come to Ihe Falher, Teocher's Monuol, 16.
64. For examples sec Come 10 Ihe Fatller, Weeks 4, 5, 8, 9, 21 et al.
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reviewed severai American Protestant programmes which began with the Bible or human experienec

as the point of departure, intending to lead either to an "intelligent" rcading of the Bible or an illumi

nation of human experience.65 Not surprisingly, none of the programmes she reviewed included an

explicit interpretive key comparable to the corpus of Catholic doctrine, since reading the Bible for

many reformed Christians implies an unmediated contact between the believer and the Word of Gad.

This said, it would be surprising if many popular Protestant Sunday school treatments of Scriplurc

did not also include a Trinitarian perspective and other carly doclrinal developments in their

hermeneutic.

The Ele11lentary Years

The Grade Four programme, Nous avons vu le Seigneur (IVe IlDl'e Sem the Lord) deserves

special attention in an investigation of Viens vers le Père's biblical hermeneutics. Unlike the other

years of the series, Grade Four used the NT as its pedagogical point of departure and c1early wished

to have children enter its narrative world. The goal of Grade Four is to discover the Gospel,

beginning not with references to the ehildren's lives as in the three previous years, but wilh an

encounter of Jesus and the first disciples.66 With respectto its ultimate epistemological object,

Grade Four holds the same objeet in view as the primary grades. There, doctrine was most often pre-

sented in the words of Scripture and formed the true object of understanding and reflexion. The

child's experiences fumished the pedagogieal means to the attainment of that end. This view is

echoed c1early in the statement from the elementary writing team:

The children's experiences which we use are chosen beeause they are ealeulated to help
them participate more fully in the experienee of the evangelical witness. By proceeding
in this manner, we believe thatthe children themselves will establish close connections
between faith in the Lord Jesus and their daily life.67

If Grade Four is to be understood as a continuation of the creedal structure laid out in Grade

One, then the purpose of this entire year couId be expressed as an attempt to understand the doctrine

65. Iris V. Cully, "Problems of Bible Inslruclion in American Catechclical Litcralure", Concitium, 53 (1970):
128-139.
66. We Have Seen Ihe Lord, Teacher's Manual, 18.
67. We Have Seen the Lord, Teacher's Manual, 18.
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of the incarnation. Constructed around narratives drawn from the NT, the catechesis of Nous avons

vu le Seigneur appears more affected by the organization and structures of the NT than do the other

years of the programme.68 (Sec Appendix B).

An inductive approach is applied ta the incamationaltheme. The title, Nous avons vu le Seig-

neur. implies thatthe Gospel witness presented in Grade Four begins from a post-resurrection

awareness of the identity and mission of Jesus.69 But for children with Iiule experience of the

Gospels, the affirmation that Jesus Christ is Risen might not hoId great significance, as the authors

were aware. The series' authors retrace the experiences of Ihe disciples in order to help children dis-

cover Jesus along with the biblical charaeters.

This approach is grounded in a low christology and is weil suited to the catechesis of young

children. One problem with the use of high christologies with children is thatthey tend 10 admit

Jesus' divinity so easily thatthey are inclined to neglect his humanity}O Students are invited to

accompany the disciples and to share in their experiences of meeting Jesus and leaming his "secret"

and his "mission"}l While William Wrede's famous work conceming the messianic secret may

have been part of the theological education of several of the authors 72, the existential approach to

reading the text is probably aUributable ta Lubienska de Lenval. This technique of inviting children

into the world of the story, allowing the text's narrative world ta become their world, corresponds

closely ta the approach of Lubienska. The authors further explain their inten!:

Our effort will be not sa much to initiate the children to the reading of a Gospel text as
to help them enter into the world of the Gospel, the world of the Good News and of

68. Sec Appendix B for the authors' explanation of the strategies of !he Grade Four programme and sorne
examples of its presentation of course content.
69. Thatthe Gospels were written from a post-resurrection perspective is perhaps obvious, once one has begun
to inquire into the process of !heir composition. Christological titles at the beginning of Mark and Matthew
3.<sume this. and the foreshadowing of the resurrection in various miracle accounlS also supports this view. For
an example of these themes in modem works inlroducing the Gospels sec Jean Delonne. ucture de l'évangile
selon saillt Marc (Paris: Éditions du Cerf, 1972),51-52.
70. We Have Seen the Lord. Teacher's Manual, 18.
71. We Have Seen the Lord, Teacher'sManual,13.
72. William Wrede, Das MessÙJSgeheimnis in den Evangelien (Giittingen: Vandenhoeck und Ruprechl.
(1901) 1963).
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evangelical values. There wc shall meet real people wilh their feelings. their desires,
their illnesses. their sins. their divisions....73

The ten Gospel eneounters of Jesus in Grade Four provide an unhurried and progressive

unfolding of his identity. These encounlers allow the children to discovcr Jesus as the narrative

players meet him. to observe the drama of the various situations from wilhin the narmtive world and

not as outsiders,?4 The children move with Mark towards the disclosure of the secretthat Jesus of

Nazareth is the Christ, lhe promised one of Israel. Grade Four provides several individual and group

slUdy projects to support this induclive approach.

This is donc so lhat the pupils may discover for themselves Jesus spcaking to the
crowds, gathering his disciples together, curing a sick man, confroming his adversaries.
seeing the people abandon him, condcmned to die for saying he was the Son of God.
eating and drinking with his disciples after his resurrection and "living" in the midst of
the first Christian community75

Many details are provided about the historieal selling of Jesus, a fact which enriehes the reader's

expcrience of the narralive world.

Children are obviously not ready for an introduction to the synoptic problem. Grade Four stu-

dents may. however, come to a simplistic understanding of the differences in the Synoptics by "reliv-

ing" an event which has been described in several different accounts. The programme contrives an

opportunity to do this.

In a preparatory lesson, a ceremony takes place in which a copy of the New Testament is

handed out to each studem by the parish priest. Guests are invited to the ccremony, such as parents,

grand-parents, friends. the sehool principal, and so forth. Songs are sung and the priest addresses the

children. Pictures are taken of this signifieant catechetical event. Later the children write an accoum

of their celebration, using the pictures to jog their memory. Although ail were present at the party.

each one noticed something different and reeorded evenls in a slightly different way. Attention is

drawn to the faetthat no two accounts are identical and that sorne sludents record conversations to

73. We Have Seen the Lord, Teacher's Manual, 16.
74. We Have Seen the Lord. Teacher's Manual. 18.
75. We Have Seen the Lord, Teacher's Manual, 19.
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which not ail were privy. This is meantto give children an idea of how multiple versions of the same

event are possible and is applied in generalterms to the multiple witnesses of the Gospels. The prin-

cipal goal ofthis exercise is to demonstrate thatpoilll oi"ie", changes one's perspective on events,

both in narratives and in observation of real events.

TIle use of Scripture in Nous avons vu le Seigneur is not truncated as in the primary grades.

Longer narrative passages appear and even though the length of time required to coyer an encounter

with Jesus limits the total number of pericopes. no allempt has been made to avoid the unpleasant

confrontations and suffering which were so much a part of the life of Jesus; the epic character of the

saga precludes such a trivialization of the events of the Gospel's protagonisl.

Allhough the goal of this series proves to be the elucidation of doctrine. a constant tension

may be fell. The authors struggled to respect the experience of children but were tom as respect for

the Word of God took precedence. Nous avons vu le Seigneur embodies thattension. probably

because its choice of Jesus of Nazareth as subject demanded fidelity to the wording of the texl. In the

tcacher's manual of Grade Four one discovcrs perhaps the c1earest statement about the nature and

function of experience available in the series as a whole.

By an "experience of the chiId" we mean certain situations, feelings, desires or values to
which a child is subject in his life at home, in school or in his free time with his friends.
By way of illustration, sorne of the approaches in the program are based on the follow
ing experiences: the desire and the joy of sharing a discovery; the desire of being beller
known and of gelling to know certain persons more intimately; participating in the faith
of parents; belonging to a given parish community; the desire to grow up and belong to
youth groups; budding friendships; family ties. These experiences obviously may be
either religious or secular. They may even be brought about in an actual classroom
situation, like the "vacation book" made during the introductory lessons.
Such real-life experiences of the child may serve as the starting points for our
catechesis... These experiences will be utilized in various ways. Most of them will pro
vide psychological preparation for the catechesis to be given....
Il should be c1ear, therefore. that these references to the children's experiences are
much more than "comparisons" to help them understand, more than illustrations or
examples. They permit the children to make the connection between faith and the life
situations in which the Lord comes.76

The last paragraph ofthis excerpt notwithstanding, children's experiences remain a means to

an end. They cannot become more than analogy or comparison for revelation, given the

76. We Have Seen the Lord, Teacher'. Manual, 16-17.
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programme's methodological assumptions. The program treats experknce always as if it is someone

else's experience or the experience common to ail people in a certain c1ass. The personal clement,

which constilUtes experience, is largely missing.

Despite the tension of t"jing to do justice to both heritage and experience, inevitably one must

decide to give priority to one or the other. C1early, this series opts fundamentally to throw light on

the Tradition, rather than use the Tradition as a means to throw Iight on the experiences of the chi!·

dren. In the remaining two years of the elementary cycle, titis basic schema remains unchanged, cven

though the theological vocabulary of Vatican Counci! II marks these years. nIe change in Grades

Five and Six consists in the range of experience that is called into play in the analogical process. ln

keeping with the psycho-social capacities of the children, heroes from the past and present could he

called upon to illustrate the text as could the many signs of the Risen Lord at work in the modem

world. This marks a change in the view of the world, even as compared with the Iirst four years of

the programme; we will discuss these elements in the following chapter. Nevertheless, with respect

to the goals ofteaching and preaching,thcse years offer nothiug new. The pedagogical point of

arrivaI remains consistently doctrinal content.

THE CHOICE OF "PROGRESSIVE REVELATION"

As we have seen, throughout Grades One, Two and Three the selection principle for the

choice of childhood experiences related directly to the doctrinal point in question. With this type of

catechesis, the possibility of presenting the entirety of Catholic doctrine in each year of schooling, in

the style of the old catechisms, was precluded from the oulSet. A crucial element in the selection of

which doctrine and how much to include in any given year rests with the programme's

uncompromising respect for the psycho-social development of the child. Young children are not

ready to integrate a complete picture of the doctrinal content of the Catholic community in a single

year of schooling. Some elements were thus deliberately postponed to later years in the primary

elementary cycle. Hell, demons and serious sin were not feltto be appropriate themes for the
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impressionable minds of Grade One children. When the theme of Hell enters in the Grade Three

programme, ils presentation is marked by the pedagogical principles whieh govem the programme as

a whole. In studying the educational outcomes of the new catechesis in 1970, F. Bérubé and J.-M.

Beniskos had this to say about the treatment of this theme:

Si nous avons inséré ce dernier thème, c'est que l'enfer est justement un des points de
l'enseignement eschatologique de l'Eglise sur lequel les programmes nouveaux essaient
de réaliser une catéchèse corrective, modifiant les représentations anthropomorphiques
courantes pour acheminer les enfants vers une conception plus théologique, plus
intérieure et symbolique, de ce thème.

The scriptural passage which serves as the key reference for Week 25 of Grade Three in which the

theme of hell cornes up is Mark 12: 30-31, "You will love the Lord your God with ail your heart,

with ail your soul and with ail your strength and your neighbour as yourselr'. The theme deals with

God's unceasing cali to conversion, with humanity's ability to refuse and with the consequences of

that refusai; God respects our choiee to be alone, but to be without God is hell. The figure of the

devil and the fiery consequences of sin are downplayed in this scction on conversion and liberty.

There is a temptation to look at one grade level apart from the others. This lead J. Harvey,

among others, to question whether this might not lead teachers to treat deferred material as

eliminated material, if they were not sufficiently aware of the antecedent and subsequent content of

the programme.77 Despite sorne argument about the doctrinal approach, which he characterizes as

Iinear and not concentric, Harvey judged the programme to have taken pains to ensure the integrity

of the transmission of the faith.7ft The transmission of doctrine represents after allthe raison d'être

for the entire series. The pedagogical methodology allests to this facl. It is evidentthat if passages

dealing with demons and hell are left out of the doctrinal exposé, they will also be lacking in the

Scripture called upon.

In this model, however, the child's prior experience was not essential in itself. The main goal

was to respect the psychological development of the young child, which demands that an idea be

77. Julien Harvey, "Mémoire sur les Manuels de Catéchèse de l'OCQ: Grandes options des manuels",
unpublished paper, 18 pages, OctOber 1973, 12.
78. Harvey, "Mémoire", 12.
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based on a concrete experience or be re·expressed in personal activity, if it is 10 he accessible to

hislher mind. TItus in Célébrons ses merveilles teaching about the sacmments could start either with

the sacramental rite itself, or with a biblical passage.

Les deux (démarches) semblent également adaptées à l'enfant car cc qui importe pour
lui, c'est que la démarche pédagogique prenne appui sur le concret. Or un récit biblique
peut, aussi bien qu'un rite sacramentaire, servir de point d'appui concret.79

Thus in Week TItree the movement of the theme gocs from the biblical narrative of the man bom

blind (Jn 9.1-38) to the sacramental rite of baptism, and in the Twentieth Week the movement is

from the sacramental rite of the Eucharist to the Bread of Life discourse (Jn 6).

PARTTWO

Education, ie teaching and learning, has been conceived of either as a process of transmission

or as a process of intellectual midwifery. The relationships obtaining between leamer expcriences

and curriculum content are at odds with one another in these two instances.

Conceived of as transmission, education is the communication of a content which is in the

possession of the teacher but is foreign to the leamer. The knowledge which the teacher possesses

has been judged valuable and worthy of preservation by society and pre·exists the educational

process. On this view, curriculum content remains virtually unchanged as it is addrcssed to various

audiences; it has value independent of the audience's evaluation of it.

Conceived of as maieutic process, education rejects the possibility of a transfer of knowledge

and understands teaching to be an exereise in intellectual midwifery. On this view, the ideas and

understandings which result from education are the intellectual offspring of the leamer, who has

given birth to them, The teacher does not transfer knowledge but rather serves as a facilitator for

79. Célébrons ses merveines, Guide du Maître, 18.
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intellectual activity proper to the leamer. The teacher's role consists chiefly in helping the leamer to

organize ideas already in hislher possession in such a way that a new insight presents itself.

Understanding remains personal and relative to the learner's intellectual history, which in tum is tied

to the leamer's experiences in the world.ln this model each act ofknowing relates directly to the

leamt:r's life and helps throw light upon hislher existence. In this way the experiences of the leamer

possess a value in and of themselves.

These two concepts of education disagree as to what constitutes the subject of education, ie

what it is ultimately about. The transmission model understands the subject of education to be

humanity's accumulated wisdolll and knowledge. The model of intellectual midwifery understands

the leamer to be the subject of education.

Wc will continue ourexamination of the educational options ofthis series by trying to identify

the role assigned to human experience in its catechesis. A working hypothesis of our work is thatthe

raIe assigned expericnce in the programme's pedagogy likely rcflectthe role experience plays in its

concept of revelation. In the next chapter, we will attemptto demonstrate the determinative role the

concept ofrevelation (and related theological options) plays in this catechism's interpretive choices.

For now, wc tum to a consideration of the pedagogical points of departure and arrivaI for Viens vers

le Père's pedagogical method.

THE ROLE OF EXPERIENCE IN THE PEDAGOGY OF VIENS VERS LE PERE

Pedagogically, one of the most significant elements in the programme is the Talk which

begins each lesson. Variously described as a "saIvation event", a "spiritual journey" and a "meeting

with God", the Talk occupies a leading raIe in the programme.80 The Talk proclaims the Word of

God and affirms the doctrine to be taught.81 The teacher initiates this chat, using an experience of

the child (e.g. the experience of relationships with parents, of family life, of early perceptions of the

80. Viens vers le Père, Guide du MaÎJre, 23-24.
81 Viens vers le Père, Guide du Maître, 21.
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church) as an Anklllïpfimgsp,mkt for doctrine. These primary experiences offer a means of com-

municating the message proposed. For example, a relationship \Vith one's father serves as an analogy

for a relationship with God; the home becomes a sign of the church, and the church in tum is a sign

of the Father's heavenly home. The Talk continues with a doctrinal aftinllation, which whenever

possible, is presented as a proclamation of the word of Go<!, ie in a manner Iike the reading of the

Scriptures at the Iiturgy. A moment of contemplation of the "Word proclaimed" is followed by a

response of the group - a hymn or psalm, a gesture or vocal prayer. Finally an activity allows the

child to interiorize the Word by reliving it in art work or some other activity.

This procedure begins in the child's experience but leads elsewhere. The intent is not, first and

foremost, to c1arify the child's experience, but rather to c1arify thc point of doctrine, or the biblical

passage in question. "If each of the catecheses fonning this work genuinely relies on an experience

of the child, the entire catechism, for its part, is based on a predetemlined doctrinal stnJcturc.',82 TII(:

pedagogically verifiable aim for eaeh of the lessons is its doctrinal content. In other words, as the

authors confinn, the cognitive contentto be evaluated (tested), the truc goal of the lesson, is doc-

trinal: "Chaque thème comporte un contenu doctrinal précis, exprimé en tennes d'actions ct de rela

tions."83 In order to make the content understood, the authors draw analogies fromlhe child's expc

rience as a means of assimil~lingthe doctrinal point into the Iife of the chi Id. The importance of the

psycho-social development of the child as a detenninative factor in this schema becomes evident.

The more familiar one becomes with the typical expcriences of one's audience, the more fully that

experience may be exploited in the communication process. Unlike the Socratic method, the "truth"

which the child receives in this schema is not a donnant intuition already unconsciously present

wilhin the child's intellect, awaiting only a maieutic process to bring it to birth in the mind. In Viens

vers le Père, salvation cornes to the chi Id, foreign to hislher own experiences, but is presented 10 the

child's understanding by means of those very experiences.

82. Louis Racine, "The Child's Psychological Experience and his Evangelil.ation: AGround Yct 10 he Cov
ered", Lumen Vitae, 22 (1967): 479.
83. Sr. Marie de la Visitation, Jean-Paul Bérubé, Marcel Caron, Réginald Marsolais, "Présentation du
nouveau catéchisme", Communauléchrélienne, 3 (May-June 1964): 196.
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One of the chief principles of this catechesis is to: "Present each TrI/th within the living

'today' of the salvation-event".84 Viens vers le Père builds its pedagogical methodology on an

understanding of the psychology of the child. In each stage of psycho-social development, analogies

drawn from a general picture of the child's everyday experiences serve as the vehicles of doctrinal

communication. The truc point of departure is doctrine, whether that doctrine be presented in creedal

formulas, biblical passages, or church decrees.

Louis Racine, a Quebecois theologian, has identified a shortcoming of this procedure and

addresses the Viells vers le Père series as an example of a doctrinally-centred calechetical meth-

odology. When doctrine serves as the point of deF .ure for catechesis, the elucidation of experience

is truncated. Undoubtedly in reaction to its conservative predecessors, the liberaltheology underpin-

ning Viens vers le Père de-emphasizes both the concept and the reality of sin. Evil in the world

appears distant, not menacing or foreboding, and the human situaiion looks generally optimistic.

Given its theological emphasis, Viens vers le Père appears "too exclusively confined to the analo

gical procedure which selects only the "rosy" situations from the child's experience......85 Racine

understands the point of catechesis to be the evangelization of the child's experiences. On this point

he writes:

a) We believe, moreover, that not only does it (the analogical procedure) select a partic
ular experience, which is in any case necessary, butthat very often il arbitrarily isolates,
wilhin the experience, segments or aspects of the laller according to a pedagogical
process which, in relation 10 maturity, might seem debatable. Negative experiences, for
instance, in particular the experience of aggressiveness, of destructiveness, of frustra
tion, or simply of imperfections, will be relegated to a special compartment ("Evil in the
world"); in this way, they willlose a great deaJ of their vibrating power to situate God's
redemptive action in the right perspeclive, and - a further point to be considered - they
will do disservice to the essential aim of the catechesis, which is the evangelization of
the child's experiences such as they are in an imperfect world, while awaiting a
redemption that cornes from within him (and not from something extemal to him)
through divine action...
b) In elaboraling a truly anthropological catechetical procedure, we must always
remember that experience should not iIIuminale the message but that the message
should iIIuminate experience...
c) Could we not conceive another kind of procedure which, taking the contrary direc
tion, would no longer allempt to descend towards life merely to draw analogies from it,

84. Come 10 Ihe Falher, Teacher's Manual, 22. Trul/. here should be read as "doctrine".
85. Racine, 475-476.
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but wouId try to descend downwards towards it in the true sense by bringing out the
Christian significance of the listcncr's human cxperiences?86

Continuing his critique of this catechism, Racine gocs on in the anicle to offer useful exam-

pies of how one might, when staning with human experience, avait oneself of even negative experi

ences as opportunities to discuss the Christ event. Detractors of an experience-based pedagogy87

point out that this methodology would likely result in doctrinallacunae, as the curriculum seeks to

rcspond to the student's questions rather than follow the dictates of tradition. Racine anticipates this

charge. His response is that catcchesis does not consist primarily in adducing the whole of Christian

doctrine, but in evangelizing to the oost of its ability, the whole life of the person it nddresses.88

Despite this uncompromising critique, Racine praised the programme as an interesting attempt nt

anthropological calechesis, but suggested that a grent deal of research needed still to he carried out

OOfore a thoroughgoing existentially-based programme wOllld he feasible. Althollgh this article

appeared in Lumen Vitae in 1967, it was written sorne time earlier, when only the first yenr or two

of the programme were in circulation.89

Bernard Grom, concentrating on Grades One and Two, Viens vers le Père and Célébrons ses

merveiffes, proffers a more positive evaluation:

Dès le départ, donc, nous sommes en présence d'un programme précis et cohérent: le
Dieu bon et saint est révélé. Révélé au niveau affectif et illlllitiftout comme à celui des
concepts; révélé à panir de l'expériellce naturelle et spolltallée de l'ellll/III ct aussi ci
panirde l'Ecriture, qui purifie et approfondie l'expérience.90

Grom refers to the way in which the programme writers capitalize on the child's capacity for

wonder, a typical characteristic of the 6-7 ycar old, in order to unfold for the child the marvels of the

w'Jrld which surround himlher.91 This method of proceeding puts the child in contact through a nat·

ural sense of curiosity and wonder with their own environment. Only after this focusing of the

86. Racine, a)477-478, b) 481, c) 478.
87. Racine docs not consider the Viens vers le Père series to represent a pcdagogy centre<! on expcrience.
88. Racine, 485.
89. L. Racine, interviewed by telephone December 15, 1992.
90. Bernhard Grom, "Regard de l'étranger", Refalions, 385 (September 1973): 253.
91. Grom, 253.
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child's attention does the association between the point of doctrine and the child's experience

become clarified: God the Father is the maker of heaven and earth. Grom continues:

Cette introduction générale est ensuite développée (étapes suivantes) en liaison avec
l'année liturgique ct en rapport avec les réalités les plus importantes dans la vie de
l'enfant: beauté de la nature, croissance de sa propre force, mystère de la famille, rela
tion avec les parents et les camarades - comme lieux où l'Esprit de Jésus se manifestera
par ses "fruits".92

Large clements of Grom's description of the programme correspond to Racine' s reading,

while his overall appraisal betrays no awareness of the critique which the latter levels at it. Grom is

awarc that experience in the Viens vers le Père model is a vehicle and not the object one is seeking

to understand. In the list of experiences to which he alludes as primordial in the Iife of the child,

Grom, like the Viens vers le Père series, leaves out one which is of paramount importance for young

children, viz., the initiation into schoollife, with its attendant insecurities, fears and misunderstand-

ings.93 This omission of a rather fundamental experience is not the only important reality of the

child's Iife to escape Grom's attention. He fails to remark the penury ofnegative experiences dealt

with in the life of the child. He fa ils to notice that the treatment of the child's experience remains

incomplete.

Many of the problems raised in this debate are better lefl to the following chapters in which a

discussion of the theological underpinnings of the programme and the hermeneutical implications of

these choices will be discussed. For now, let us observe, that the choice of doctrine as the peda-

gogical starting point has certain implications for the manner in which the experience of the young

person has been dealt with and may a1so affect the use of Scripture.

EDUCATION AS LEGACY

Wc are Iike dwarfs sitting on the shoulders of giants; we sec more things and more far
off ones, than they did, not because our sight is better, nor because we are taller than

92. Grom, 253.
93. Sec Racine, 253.
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they were, bUI because they raise us up and add to our height by their gigantic lofti
ness.94

These images express in elegant simplicity the great debt successive genemtions of humanily

owe their forbearers for ail that is held as valuable, our intellectual and culturallegacy. Over lime a

positive consensus forms around the achievements of certain charismatic or brilliant figures, and

their contribulions to human progress are conserved for posterity. The greal c1assics of Iitemture and

music. foundational texts of religious and political movements, works of scienlific and technical

genius, ail become fixtures in our inlellectual and cultural worlds. And we pass these gems of civi-

Iization on through our systems of education. Frederick Crowe, in discussing the notion of education

as heritage, evokes the image of a child's personal museum of art, Iiterature, and music, his/her own

private store of treasures.95 This tendency to conserve that which is of value from the past pcrvades

the entire educational enterprise. As William Torrey Harris suggested in the 19th century, education

provides an economic and systematic means of making the accumulated wisdom of the human mce

available.96 Language, the very substralum of education, constitutes a prime example of a set of

. historically-evolved conventions which successive generations have conserved and builtupon.

Hence, education becomes feasible only because of this intellectual tendency to conserve the

achievements of earlier generations, and mercifully wc are nol condemned 10 endlessly "re-invenllhe

wheel".

Can a view of education as conservation foster creativity and progress in human knowledge'?

Is conservation enough? John Dewey, an early critic of this conservative concept of education

critiqued its main features in these words:

The traditional scheme is, in essence, one of imposition from above and from outside. It
imposes adult standards, subject-matter, and methods upon those who are ollly growing
slowly toward maturity. The gap is so great that the required subject matter, the meth·
ods of learning and of behaving are foreign to the existing capacities of the young. They

94. Quoted in Etienne Gilson, History ofChristian Philosophy in the Middle Ages (New York: Random
House, 1955),619. These words arc attributed to Bernard of Chartres.
95. Frederick E. Crowe, O/d Things and New: Stralegy for Education (Atlanta: Scholar's Press, 1985), 70.
96. Cited in Lawrence E. Cremin, "Curriculum Making in the United States", Curmulum Theori1,Ïng: The
Reconceptualists, ed. William Pinar (Berkeley: MeCutchan, 1975), 28.
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are beyond the reach of the experience the young learners already possess. Con
sequently, they must be imposed; even though good teachers will use devices of art to
coyer up the imposition so as to relieve it of obviously brutal fealUres ....
Lcarning here means the acquisition of what is already incorporated in books and in the
heads of the elders.97

Here, education might properly be characterized as the consumption of intellectua1 products.

The conclusion, the theorem, the axiom, the delinition were presented as givens, not derived. Once

the universal principle had been provided, the studenttested its veracity (as if the truth value of such

givens ever lay in doubt) in severaI particular instances. This deductive approach characterized not

only mathematics and the sciences, but virtually every course in the school's syllabus. A quick

illustration may help. In much the same way as physicians-in-training would approach a cadaver,

traditional methods often saw teachers and text books exploring poetry as an exercise in dissection.

Meter could be separated from feet, al\iteration from assonance, simi1e from metaphor untilthe

unfortunate Iiterary victim lay in pieces. A poem became a means to understand poetic devices.

But anyone who has had the pleasure of a good teacher, knows that more is required in the

appreciation of poetry than methodical analysis. The pedagogue able to unlock poetry for studenlS is

one able to forge imaginative links between the Iistener's sphere of experiences and those evoked by

the text; one able to help students become aware of their world in a new way, allowing them to

rcclaim "Iost" experiences, enter "Iost" worlds and compare them with their own. The students in

their tum, as readers, become the creators of new worlds, sharing in a process that helps create the

"event" which is the poem. They are not simp1y invited to consume an intellectual product, sliced

into bite-size portions, but rather to enter into a poietic process, to become in their tum poets. A crea-

tive complicity obtains between author and audience and the quality of the poetic event depends on

both, even ifunequally.

While new methods do not necessarily good teachers make, and while good teachers have

always managed to edify the intellect of their young charges (!ittle matter what system they struggled

under), on the whole, the revolution in pedagogicaI theory and practice this century may be

97. John Dewey, Experience and Education (New York: Collier Books, (1938l 1963l, 4-5.
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understood to have had positive results for education. An insight into the creative process has

assumed new importance in the understanding of how children leam. In theory at least. knowing

"how" has become as important as knowing "what". C1early. educational proctice prec\udes extreme

positions of the all-or-nothing variety. but a major shiftto an inductive. historicized approach chamc

terizes the dominant pedagogicaltheory afoot today. The pioneers at the fore front of the new cur-

riculum theory. were not rejecting the value of our western heritage. but were mther seeking ways

for students to appropriate that heritage as a response to their own vital forces. calling into play their

own ingenuity as they soughtto understand the circumstances of their own lives. In this view. the

"educational moment", which bcgins and ends in the experience of the leamer. simultaneously iIIu-

minates both that experience and the expcriences recovered through the text. This "existential" inter-

prctive key would allow students to do more than understand texts and heritage; it wou Id prepare

them to add to that heritage. even as they gain insight into their world. their lives.

ln addition to the existential impertinence of a curriculum which intends chieny to elucidate

humanity's cultural and intellectuallegacy. recent critics underline the passivity of students and the

paucity of criticalthinking skills in this setup. Radical curriculum theorists contend that ail peda-

gogical options proceed from certain political. economic and social assumptions. whether these arc

conscious or not. whether they are made explicit or not.98 This critical epistemology sets about to

uncover the presuppositions informing the assembly and transmission of knowledge within the con-

text of schooling and is aware of the social construction of knowledge. Surveyed from varying

angles. the dominant intellectual heritage represented in the curriculum of modem societies has been

shown to be deeply colored with sexist and racist tendencies.99 Feminist. black. environmentalist.

98. For examples of this crilical pedagogy sec Curriculum Tlleorir.ing: The Reconcep/ua/is/s, cd. William
Pinar (Berkeley: McCutcheon. 1975).
99. Paulo Freire critiqued that heritage as the institutionali7.alion of an inequitahle economic arrangement.
used to systematica11y oppress a socio-economic underclass. Freire developed a curriculum aimed at raising the
consciousness of iIIiterate peasants in northem Brazil to the arbitrary nature of the social and political assump
tions which defined their world. To gain critical awareness of and thereforc distance from Ihal forrnerly a11
enveloping and secmingly inevitable Weltanschauung. was to realize that another social. political and cco
nomic vision might emerge. if enough of the oppressed stcod in solidarity in its construction. Sec Paulo Freire.
Pedagogy al/he Oppressed (New York: Seabury, 1970).
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and neo-marxist aetivists allaek the notion of education as heritage by altacking curriculum content.

ln general, these groups share a desire to raise the critical awareness of slUdents through the cur·

riculum. They wish to transform the mode of the leamer from passive receptivity to active critique.

As for the catechetical renewal, those at its fore front understood Christian faith as anything

but a dead lelter. Cateehetieal reformers charaeterized the magisterial approach of the question and

answer catechisms, ubiquitous before the renewal, as dry and Iifeless. Understanding faith as assent

to a body of revealed truths, exprcssed in the doctrine of the chureh, reduced the requirement of failli

to its intellectual component. In a cultural contextthat gave support to the church and Christian doe·

trine without much questioning, this method got by. The social context changed, however, and these

assumptions are no longer valid. Just as definitions of simile and metaphor became more important

than the pocms from which they were extracted, within eatechetics the structures which mediated

knowledge of the faith assumed more importance than a living experience of the failh. In the old

catechisms, the produet of someone else's reflection, someone else's insights, supplanted that

process of "seeing" it for oneself, a process essential in coming to faith. A kind of idolatry of the

structures prevailed. Again, the faith "event" became subordinate to its vehicles, ail of which exist

expressly to foster such an event. Pedagogieal action in catechesis has the goal of ensuring a meeting

between the Word of God, which is God's revelatory initiative, and the possibilities, expectations

and rcquirements of the human person. 100

The pedagogy of Viells vers le Père may be silUated squarely in this overallthrust for renewal

which crossed ail disciplines and spanned the globe. Ils organizing principle remained, nevertheless,

the COll/ellt of Catholic heritage and tradition.

EDUCATION AS ACHIEVEMENT

There is no pretense within the model of "education as achievement" (described below), that a

student possesses allthat is required for a full and rich education within hislher personal experiences.

100. Colomb, Service, 1,48.
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This approach does not require the rejeclian af aur intellectual heritage. What ane cauId argue,

however, is thal if a student leams la trusl hislher experiences and hislher understandings, lhey may

come ta have, la paraphrase Kant, the courage ta make use oftlreir 011'11 Illlderstallditlg. 101 If cduca

tion begins as an attcmpt to c1arify one's experience, nol everylhing within our intellcctual and

cultural heritage will exercise equal c1aim on one's attention. Here the expcricncc of the human per-

son becomes the point of departure for an cducational process which may enlist any number of

resources as it moves lowards its goal. This whole process then, has an inherent abilily 10 foster criti-

que which has relevance to the leamer's experience. As an example, feminists, who have critically

rellected upon their own experiences and those of their fellaw women, have become very crilical of

apatrimony, that even in its very nomenclalure excludes lhem.

Seen as achievement, education proceeds from experience to undcrslanding, to relleclian, and

finally to values. 102 Values differ from knowledge in lhal the lerm implies a narmative clement, a

judgment lhat things. acli·'ities. persons or experiences of individuals or groups are goad or

worthwhile. 103

Experietlce provides raw data lhal is storcd in memary, possibly to be recalled laler and to be

subjecled to higher level mental pracesses. Language is the essentialtool which allows the data of

experience to be stored and retrieved. At an early slage in language development. children leam 10

associate symbols with abjecls. The firsl stage af the symbal-object associalion amounls 10 Iittle

more than labelling. Babies can be laught 10 mouth a given word when certain objecls are produced,

long before they possess any apparent understanding of what defines that object. In scholastic terms.

this ability to name things was referred to as the scietltia tlomitlis, whereas a grasp of the essenlial

101. Referrcd to in Hans Georg Gadamer, "The Elevation of lhe Hisloriealily of Underslanding 10 the Stalus of
Hermeneulieal Principle", Critica/ Theory Sitlce 1965, cd. Ha1.ard Adams, Leroy Searle (Tallahassee: F10rida
Slale University PIUS, 1986),843.
102. Crowe, 32. Here wc follow Crowe, Chapters 3.
103. J.L. Elias, "Values", Etlcyc/opedia ofRe/igious Educatioll, cd. 1. V. Cully, K.B. Cully (San Francisco:
Harper & Row, 1990),678.
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reality indicated by that name, fell under the category of scientia rei, ie a knowledge of the object's

cause.l 04

UnderstandingJo/lows upon experience. Nothing will be correctly understood, nothing will

become part of a person's intellectual property, if the words used to describe and communicate it,

have no referents in the experience of that person. To understand by analogy means simply to pro-

ceed from the c1ear in order to c1arify the obscure, to proceed from that which has a referent in one's

experiences to that which, as yet, has nol. The intellectual pathways, ie the associations made, the

analogies evoked, thatlead to understanding, differ from individualto individual and are shaped by

one's experiences. Hence, the act ofunderstanding cannot be communicated since it is a "wholly

interior event, immanently generated, personalto the individual pupil".105 To gain intelligence of a

reality, to have an insight with respectto it, consists in more than a cumulative compilation of data:

"reaching the solution is notthe mere apprehension of any clue, not the mere memory of ail, but a

quite distinct activity of organizing intelligence !hat places the full set of c1ues in a unique explana

tory perspective." 106 If teachers are to help students understand, it will be by helping them to ques-

tion and re·question their experiences in new ways, prodding them to see their own world, of

intellectual construction, from a different perspective. Crowe, following in the steps of Lonergan,

contends that humans possess a built-in drive toward understanding which acts spontaneously.lt is

our sense of wonder, a wonder which marries awe with curiosity and is seen most readily in the

"child's exuberant and continuaI 'Why?,,,.1 07 Crowe, with Lonergan, characterizes a freely roaming

imagination as a key to the process of understanding.

Paul Ricoeur concurs in his treatment of cognition as imagination.108 For Ricoeur, cognition

or understanding, does not resemble the operation of a computer which encodes and decodes so

104. Crowe, 34.
105. Crowe, 39.
106. Bemnrd J. F. Lonergan,lnsight: a study alhuman undentanding (New York: Harper and Row, 1978),
ix.
107. Crowe,41.
108. Sec Paul Ricoeur, "The Metaphorical Proccss as Cognition, Imagination and feeling", CT5N, 424-434.

135



many bits of infonnation, respecting the precise rules of logic. An image-forging process which

allows the mind to "see" what it is apprehending characterizes the unique action of the intellect in its

mode of understanding. Interpretation involves the production of mental images, ie psychological

phenomena which allow the simultaneous contemplation of two juxtaposed images at once; some-

thing akin to being able to bring two holograms in close proximity to one another so that the

similarities between the images might be contemplated. In Ricocur's presentation, one may spcak of

seeillg the truth of a proposition - in other words understanding has a pictorial dimension, an

imaginative element.

The next step toward the development of one's own intellectual options isjlldglllclII. To a

great extent judgment is at the mercy of underslanding. If one has misunderstood, then judgmcnt

cannot be but faulty. Here again, Crowe speaks of a human dynamism at work in the operation of

judgment: "Before data, the dynamism expressed itself in wonder: what can this bc? Now it

expresses itself in ref/eclioll: is my idea of what this might bc the correct idea?109 But in order to bc

able to reflect, to wonder about the correctness of one's idea, other possibilities must bc available

from which to choose. Thus the background of the reflective process, the process of judgment, is a

set of ideas consisting of images and data. To judge is to discriminate among a variety of ideas.

Finally the fourth level, that of vailles fonnation brings the student to ask the question "should

1or should 1not?" 110 The whole educative process seeks the autonomy of the learner - it seeks to

allow the person to "think" for themselves, ie to experience, to undcrstand those experiences, reflect

upon those understandings and reach a decision. Each of the subsequent steps in this path, is condi-

tioned and qualified by the previous steps in the operation. A narrow set of experiences restricts the

sorts of ideas that one develops and similarly qualifies the judgments one may make.

Our outline of both the heritage and achievement models of education follows closely the

work of F. Crowe. It should be noted, however, that even as Crowe develops a model of education as

109. Crowe, 47.
\10. Crowe, 54.
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achievemenl, he confesses his preference for a heritage-centred model. Despite the factthat experi

ence is presented as the point of departure for lhe educalional process, it does not constitute the

objecl of understanding of that process. Experience becomes a vehicle, a source of analogies,

wherein the data of lhe intel1eclUal deposit may be underslOod. Applied to religious educalion, the

goal for this educative process couId nol be chiefly the underslanding of experiences, not even of

religious experiences, but rather lhe understanding of Tradition. The queslion remains, however: Is

not one aim of authentic religion 10 make our lives meaningful to us, our experiences com

prehensible 10 us?

VIENS VERS LE PERE AS AN INTEGRATED APPROACH

ln the conlext of schools, il must be conceded lhat leaming involves both the assimilation of

an inlel1eclual heritage and a synthesis of thought which is lhe new creation of the leamer. But this

irenic admission does nothing to c1arify the point of departure for the educational process. What is

the relative weight one should assign to either the exreriences of the leamer or to humanity's

intel1ectuallegacy in lhe development of a curriculum? Louis Racine's critique of Viens vers le Père

revolved around the role of experience in the curriculum. The problem might also be examined from

lhe point of view of lhe role of texts, since the practice of curricull/III as COlllent (the heritage-centred

model) or cl/rricull/lII as process (the leamer centred model) is ineluctably bound up with d ~ariety

of texlS, such as the Bible, texts of Iiterature, of arithmetic and mathematics, of science and so forth.

Are the texts proposed for the curriculum ends in lhemselves? Is the Bible an end in itself? Must the

curriculum be structured so that these monuments are imposed upon the experience and intellectual

formalion of the student, lhe former, arrogating by their very grandeur, priority in the educational

process? Marie Fargues, among others, conceived of a curriculum emerging from the world of expe

riences of lhe student, where the questions pursued in lhe course of studies, are the questions of the

students and not those of the teacher, or the text, or society. Classic texts, in this model, serve as a

limeless resource, a slore of experiences through which one contemplales one's questions.
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The Bible, and the corpus of Catholic doctrine along wilh it. nccd not be idolizcd as sacrosanct

fixtures possessing absolute truth ciaims prior to and superior to Ihe experiences of humlUlity in the

20th century. The value ofboth needs to he reaffimlcd in Iheir ability to illuminate contempomry

experience, allowing today's people to gain insight into the questions whieh life stirs up, qucstions in

whieh cognitive and affective coneems exist in symbiosis. Classic texts. religious or otherwise,

address more than the "head"; they also capture the "hean" of the leamcr. It is precisely because of

the c1assic's power to enlighten human experience,through what David Traey refers to as an "excess

of meaning" that successive generations value il. lll A goal for the edueational process wouId be 10

help leamers identify their questions and guide their seareh for answers. Along the way they may

discover, as did their intellectual forebearers, that sorne texls are immensely more helpfulthan

others, sorne veritable treasurc houses of wisdom, which do mueh to iIIumimlle thcir own experi-

ences. Alfred Shutz speaks of a "stock of experienee" (Erfahrung in the original German) that is

handed on.1 12

With experience as the focus of the educational process, the trials of leaming do not disappear.

The treasures held within texts are transmilled through a system of symbolic representations which

the reader mustleam to interpret, if the reader is to enter into these experiences'I More is required

than an ability to decode sound-symbol correlations (of reading). Many olher levels of literacy allow

for a more thorough exploration and appreciation of texts. These are the myriad Iiterary devices and

specialized languages of the various disciplines that should serve the reading process. In the case of

scientific texts, for example, the results of experimentation are conserved in precise technical jargon,

which will exclude the uninitiated. Experience, heId within the text, waits to be recovered, looking

once again to be resurrected. But the élan which spurs the recovery of these experiences, conserved

ill potelllia, is not located within the text itself but within the experience of the reader. Hence, subject

III. David Tracy (Roben M. Grant) A Short History oft1le Interpretation ofthe Bible (Philadelphia: Fomcss
Press, 1984), 157.
112. Alfred Schutz, Th. Phenomenology of/l•• SocÜlI World (Evanslon: Nonhweslern University Press,
1967), 800.
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malter remains to sorne extent audience-specific, since ail do not possess the same scope of experi

ence nor the same levels of Iiteracy. Of course the psychological development of children plays a

detenninative role in deciding which texts may be effectively used with a given age group. Many

works of Iiterature would be altogether unsuitable for young readers, even though they might possess

the mechanicallexical skills to read them. So also, Aristotle thought it impracticalto teach ethics to

the young. Experiences of reading unfold againstthe backdrop of experiences of lire.

An inductive, student-centred method pervades Canadian curricula today. Il has been

appropriated even in the study of mathematics, which was once taughtlargely as the manipulation of

abstract formulae but proceeds now, through a carefully-constructed, "historicized" approach. This

historicized approach guides slUdents through a "rediscovery" of the logical sequence of the steps

through which a formula or theorem was originally derived. Moreover, mathematics begins in an

inductive approach with a problem drawn from the world of experiences of the student. Existential

pertinence and affect are thus Iinked, and teachers of mathematics strain to hear the questions which

occur to students as they struggle with the problems identified. Similarly, young children no longer

simply memorize addition tables, but also work with manipulables (wooden blocks, marbles etc.) in

order to gain a concrete experience of additiCln. Alas, the drudgery of memorizing addition and mul

tiplication tables seems unavoidable, lest one become a slave to the hand-held calculator! This his

toricized, inductive approach to arithmetic and mathematics, which involves a poiesis on the part of

the student is captured in the title of C. Kamii's, Young ClIi/dren Re·invent AritllTiletic (N.Y.:

1985).

The title of Bernard Grom's Botse/laft oder Erfallrung (Zurich, 1975), which looked at the

confrontation between the kerygmatic catechesis of the Gennan school and the existential emphasis

of the French, catches this distinction weil. When the debates ofthese catechetical schools are con

sidered againstthis philosophical backdrop, the focus is sharpened to a choice between education as

message or education as experience. In the fonner model, the curriculum content has been

prcdetennined and judged as valuable apart from the learner's reception of it, while in the latter, the
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learner must discover at least sorne of its value in a personal process, seeking insights heginning wilh

the problems or questions which arise from hislher own expcriences of Iife. Scriplure and Tradition

are valued in both models but are used very differently.

Viells vers le Père was consciously elaboraled in the Catholic tradition and patently accepts

the model of education as heritage. Nevertheless, it affirms this heritage as vital. In its auempt 10

educate ils young audience within an ancient lradition, ilS goal is c1early to allow the tradilion to be

apprebended in and through the experiences of that audience. Ils methodology inlends 10 get children

to adopt the values of the Catholie heritage. This programme brings together herilage :lIld expcriellce

and does so in a manner which subordinates learner expcriences to the conIent of Ihe herilage to be

communicated. The integration of experience and inlellectual herilage in Ihe Viells vers le l'ère

series resembles c10sely a position proffered by F. Crowe.

While the four steps of experience, understanding, judgment, and decision appear as the nalu-

rai progression in the educative process for Crowe, he concurs Wilh Lonergan that "human develop

ment from above downward is the prior and more fundamental way of fornlÎng Ihe child,"ll3 Crowe

has this to say about the shape of Ihe process as il is applied 10 the maluring person.

This development follows the child's advance in years (at first, there is lots of experi
ence, Iittle underslanding, and almosl no judgmenl), so we will not expecl mature
deliberation from the ehild, and the values heId will he those rceeived from family and
community as heritage ...114

And so in the case of children, Crowe would star! \Vith inherited values, incorporaling the

experiences of the child as a means to iIIustrate effcctively the point to be taugh!. He asks: "How

then can the pupil's experience, developing in life with siblings, parenls, schoolmates, neighbours,

the village community, how can it be used..."in the educational process? 115 ln this model, experi-

ence serves as Il tool in the process of assimilation of pre-determined values. Il docs not constilute

the object of epistemological inquiry.

113. Crowe, 55.
114. Crowe, 53.
115. Crowe, 57. ltalics mine.
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CONCLUSIONS:

The intent of this chapter has becn to suggest a perspective from which to view the several

elements comprising these six years of catechetical instruction, a pedagogical perspective which

allows readers to organize their contents and grasp their methodobgy. Our immediate goal has been

to investigate the way in which pedagogical options influence the interpretation of the Bible.

The Viens vers le Père series ushered in a new era of religious education in Canada. It prof

fered a complex model for catechesis and used a variety of textbooks adapted to the psychological

devclopment of children. Ils intent was to involve home, school and church in the religious education

of the child. In pursuing their goals, the authors of this series published a catechism which combined

the "doctrinal" and the "cognitive" with the "spiritual" and the "affective". The goal of Viens vers le

Père was to have children appropriate the church's rich doctrinal heritage by appealing to their con

crete experiences. Most often, doctrine was formulated directly in the words of the Bible, but the

Aposlle's Creed and other major points of doctrine provided a means of organizing the programme.

The design of this pedagogy influenced the use of Scripture and its interpretation.

Grounded in the philosophy of education, our critique suggests that much of the content of the

educational process necessarily arises from our intellectual and cultural heritage. On the other hand,

it seems c1ear that for education to have durable effects which contribute to the edification of the per

son, it must find existentially pertinent ways of presenting that intellectual heritage. The heritage

model offers liltle room for critique and even less for dissidence, a problem which feminist, black

and socialist critics have brought to light. In the worst scenario, a tradition-centred model may lead

sorne students to doubt themselves, their own experiences and intuitions, e.g. females, students of

colour and the economically disadvantaged.

We have demonstrated that this catechetical series exhibits a content-centred orientation and

intends to inculcate in students the values embodied in the doctrinal Tradition and moralteaching of

the Catholic church. Scripture plays a critical role in the presentation of doctrine, as doctrine is mos!
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often communicated via scriptural quotations. This choice contrasts sharply with the Iheological for

mulae of the Tridentine style catechisms.

We further discovered Ihat much of the use and interprelation of Scripture was determined by

the psycho-sociallimits of the intended audience. Viens vers le Père tries to strike a balance betwecn

respect for Ihe inlegrity of Tradition and respect for the e"olving psychological profile of Ihe chiId. Il

adopls a lradition-centred pedagogy bul presses itto its Ulmost as il enlists the experience of the slU

dent as a mear:~ to effeclively assimilate Ihe intended values.

As we saw. the findings of educational psychology indicate that children develop a capacity to

think in abstractlerms relatively late in childhood. Since certain points of Christian doclrine

normally require the use of abstraction in Iheir presentation. they are often beller left 10 Ihe laller

years of elementary schooling. Viens vers le Père adopted a progressive presentulion of Chrisliun

doclrine which respected this characleristic of the leamer. Scripturdl pussages were chosen on the

basis of their appropriateness for use with 6-12 year olds. Since Scripture followed doctrine. il too

was selected and adapted 10 meetthe leaming capacities of Ihe young audience. whelher this meunt

paraphrasing scriptural excerpts so as 10 respect the average reading lever of a grade or (as in the

case of young children) selecting passages for their "concrete" uppeal to Ihe senses. In this way. this

basic design option condilioned the selection and use of Scripture.

Viens vers le Père adapts the content of Catholic Tradition 10 Ihe psychological requirements

of its audience. This constitutes a first and essential step in any curriculum which would he chiId

centred. What becomes equally c1ear in this context, however. is that respe.:ing children as a general

class (for example, 6-7 year olds or 10-11 years olds) does not move far enough in the direction of

the child to make such a programme truly child-centred. Individualization of educational

programmes is called for, a notion already discussed by Marie Fargues several decades ago. Educa

tion ought to respond to the requirements of individuals and be relevant to their existence. Since it

will not he in the interests of the student to send him/her into society iII-prepared to mcctlife's basic

needs, large portions of the curriculum may not appcar immediately relevant from the perspective of
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the leamer. Nevertheless. melhods of teaching, which are historicized and inductive, do much to dis·

pel leamer apathy and allow students to gain insight into their own questions or questions which

have bccome their own. The child·centred curriculum should bc designed in such a way as to listen

to the questions of the students, probing for opportunities to communicate curriculum content as a

response to these questions. Viens vers le Père, in our opinion, does not sufficiently attend to the

questions of its audience to be c1assified as a thoroughly child-centred curriculum.

We further established that the programme uses doctrine (the articles of the Creed and o:her

important points) as ilS criterion of selection for ScriplUrc. Scripture was selected to reveal a particu.

lar aspect of the mystery of God or to cali the student to conversion. Given its intended use, this

series did not discuss the Iiterary and historical background of the texts il used. This, however, does

not imply thal a "spiritual" or pastoml use of Scripture is contradicted by the findings of literary and

historical scholarship. The completed series was rcviewed on two separate occasions by competent

exegetes and not found wanting on this score.

In the Grade Four programme, Nous avons vu le Seigneur, the use of longer narrative pas

sages allows for greater contextualization. The use of the NT is central and forms the real basis of

the curriculum for that year. It is in this year of the programme that the positive attitude toward the

findings of eritieal scholarship bccomes most evidenl. Scholarly works are alluded to and historical

data about life in ancient Palestine provided. In general, the treatment of the Gospels suggests a

degree of sophistication in biblieal interpretation among the members of the writing team.

Liturgical concems were a second major factor influencing the selection and presentation of

Scripture. Esteem for the great movem~nls in the liturgieaI ealendar, the proclamation-rcsponse

format of the Liturgy of the Word during Mass, and (likely) the salvation history recounted in

Catholie Eucharistie Prayers have heavily inl1ueneed the rcading of the bibliealtext in this

programme.

In Viens vers le Père, the Bible serves as a faith document which eontains God's self

disclosurc and offers basic altitudes bcfore the divine, exemplified through the experiences of bibli-
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cal characters. Many of the biblicaltexts incorporated into the programme contain spiritual models

for the children. Children contemplate the altitudes of characters in a narmtive or renect upon others

captured in the words of the psalmisl. The biblicaltexts are re-actualized in the sphere of the stu-

dent's experiences. In Grade One, the student considers Moses' awe bcfore the Lord (Week 3). In

Grade Two, 1Cor 6:4116 is meantto become the expression of the student's hope in the resurreclion

(Week 28). In Grade Three, the paraphrase of Acts 1:8 117 stands as an invitation to the children to

bccome those witnesses of the Risen Lord (Week 29).

Both Testaments are called upon throughoutthe series to provide the wording of doctrine.

Typically, and unremarkably given the Catholic context, the interpretation of Scriplure takes place in

the context of salvation history. The use of the OT is eonsiderable and we have seen thalthe

programme finds there the expression of fundamental religious and spiritual values, (we recallthe

use of Exodus 3 and 1 Samuel 3). This respect for the witness of the OT notwithstanding, the notion

of a progressive revelation seems integralto the aUlhors' understanding of the Bible; the rools of

such an interpretation are already traceable in Paul and Luke.118 The relationship one may infer

from the use of the Old and New Testaments in the progmmme, is one in which NT figures sland in

continuity with the religious experiences of their OT counterparts. The rcligious experiences of the

people of Israel are appropriated from the OT in a variety of contexts.

Apart from these brief notations describing the altitude lowards the findings of critical

scholarship,119 we have cited the work of L. Racine who identifies the point of departurc for Ihe

pedagogy of this series as standing in contradiction to the goals of catechesis in generul. Racine

holds that the goal of catechesis is to iIIuminate the lives of bclievers and not simply 10 iIIuminate

Tradition? It is our contention that boc'! the lives of believers and Tmdition can be iIIuminated in the

same act of catechesis when Tradition is put at the service of Iife.

116. "Gad our Father who has raised up the Lord Jesus will mise us up, 100, by this power"
117. "You will soon receive the power of the Holy Spirit. You will bc Ihen my wilnesses to the ends of Ihe
earth."
118. For a discussion of the way in which a numbcr of prominenl biblical scholars have deall wilh the NT
basis for a lheology of salvation history sec Boys, Biblkallnlerpretalion, Chapter 1.
119. Wc retum to these questions in Chapter S.
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The use of the leamer' s experiences as a means to a pedagogical end, parallels, it would seem,

the use of Scripture as a source of doctrine. If one regards the experience of the leamer as a means

and not an end, then one might be tempted to reduce the "experiences" captured within Scripture to a

similar status. Texts contain expressions of Iife fixed in writing.120 By pressing Scripture into the

role of doctrinal support, the danger is that one may truncate the experiences it mediates.

The selection principle which has led to the choiee of what Racine calls the "rosy" experiences

from the Iife of the child has worked a similar stifling effect on the selection of the kinds of experi-

ences taken from Scripture. But what are the origins of this selection principle? It is our contention

that its origins are theological. Moreover it appears tied to the question as to whether or not human

experience can form the legitimate object of theologieal inquiry.

A child cannot be educated without hislher participation. Education requires a certain poiesis,

a creating and a doing. It involves more than simply receiving. The entire venture of education bears

the personal stamp of the leamer and without it a leamer may be induced to parrot great quantities of

data, but nothing will be approprialed in a manner thattruly edifies the intellecl and the whole per

son. Viens vers le Père valiantly allempts to bring togelher the experiences of biblical characters and

those of its audience but most often those of the former overshadow the latter.

To educale in mallers religious, as in ail education, means to help the leamer to question. This

sort of critical questioning is only Iikely to arise when the child's experience becomes, in its entirety,

the intended objcct of educational inquiry. To educate means to imbue the person with faith in them-

selves and their own questions. We contend thatthis catechetical series docs not go far enough in

this direction.

To choose child-centred education in no way implies a reduced role for Tradition and heritage.

Rather it means thatthe impossible goal of assimilating the full scope of one's Tradition is

abandolled, in favor of as rich an appropriation of it as the circumstances of one's Iife allows and

120. Paul Ricocurcitcs this phrase from W. Dilthey. See Paul Ricoeur, "Preface to Bultmann", The Conf/ict
ofInterpretations: Essays in Hermeneutics, ed. Don Ihde (Evanston: Northwestem University Press, 1974),
382.
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requires.
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CHAPTER FOUR

THEOLOGICAL UNDERPINNINGS AND THE INTERPRETATION OF SCRIPTURE IN THE

VIENS VERS LE PERE SERIES

Any atlempt to establish an etiology for the methodology of the Viens vers le Père series must

weigh the relative innuences exerted by theology and educational psychology in its creation. Even

though the innuence of Lumen Vitae's kerygmatic catechesis may be seen in Viens vers le Père, we

contend thatthe principal inspiration of the series is to be found in the pedagogical innovations of

th~ catechetical movement in Fmnce. At the crossroads of disciplines, this series was unable to

remain theologically neutml. It remains to be seen which theological options informed its work. Per

haps because this catechism's élan is pedagogical in origin, the theological inspiration guiding its

development may appear somewhat eclectic. Nevertheless, as we will see, certain broad traits of a

theology are identifiable and its theological choices clearly innuence its interpretation of Scripture.

The role which the Bible played in neo-scholastic catechisms was transformed in Viens vers le Père,

largely because the authors of this renewed catechesis conceived the connection between the Bible,

theology and doctrine differently than did their predecessors. In contrast to Le catéchisme canadien

( 1951), Viens vers le Père gave Scripture a central role in its catechesis, emphasizing biblicalthemes

which had previously been considered peripheral and dropping others it thought inappropriate.

Undeniably, the Viens vers le Père series with its emphasis on the psycho-social dimensions

of the catechetical process, renects the tum toward historicality and the human subject which began

in the thought world of the 19th century and was translated into the praxis of the 20th century.

Theology and pedagogy were profoundly affected by this shift in thought. Philosophy too, embarked

on lin existentialist project. A preoccupation with the hic et Il/Ille surfaced in the work of such

notllble thinkers as Martin Heidegger and Jean-Paul Sartre, among others. But if this catechism

nlllnifests a keen interest in the ehild of the 20th century, its methodology precludes the elucidation
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of that child's experience as its chief end, as wc have endeavoured to demonstnlle above. This

catechism was reluctant to focus on experience as the locus of God's gmcious :letivily. even though

the intent of its writers \l'as to bring doctrinal content into contact wilh the lives of the chiidren. 1

One is left wondering why a catechetical progmmme. which ostensively wishes 10 address the expe-

riences of its audience, relegales these experiences to a secondary role in ils design. Two possible

explanations for the authors' reluctance to focus on expcriencc are discemible in the history of Ihe

catechetical renewal, but a third and more ancient suspicion of the value of experience wilhin

Catholic tradition may be at the root of this reticence.

First, the team of redactors were aware of the perils of anthropocentric catechesis. They

affirmed that the goal of catechesis is to ensure a meeting betwcen the Word of God and the human

person, but knew that anthropocentric catechesis had allowed the conversation to degenerate inlo a

human monologue. To allow the elucidation of experience to stand as Ihe primary objective in

catechesis may have appeared to diminish the role of the Word of God. The writers may have feared

that the Iife of the individual might never be placed in that unique explanatory perspective which is

offered by the Gospel as proclaimed and received. Doctrine and Scripture might simply have

appeared as afterthoughts. This would plainly run counter to the goals of the renewal l'rom which Ihis

catechism issued, a renewal which sought to rctrieve a prominent place for Scripture in catechesis.

In the 1960s, J. Colomb was already aware of some unhappy experiments in anthropocentric

catechesis and criticized catechisms which sought to abandon their doctrinal heritage. He urged

catechists to balance the need to present the intellectual structures of the faith againsl the dutY10

educate with a personal and Iively faith:

Nous croyons que nous continuons actuellement d'êlre emportés par une réaction anti
intellectualiste qui devait fatalement suivre une catéchèse abstraite, laquelle fut étrange
ment coupée de ses sources et de sa finalité pratique. On pense que la connaissance
rationelle, conceptuelle, comme telle nous éloigne du concret alors qu'elle est pour
notre nature d'êtres raisonnables une manière de la pénétrer. On a certes bien raison de

1. For Ihe inlentions of both wriling teams in this regard sec Viens vers le Père, Guide du Maître, Il and
Nous avons vu le Seigneur, Guide du Maître, 17-18 in Appendices A and B respcclively.
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penser qu'il ne suffit pas de transmettre une doctrine mais qu'il faut annoncer un mes
sage de salut qui rejoigne l'expérience et les besoins des auditeurs et qui concerne leur
existence. Mais parfois on risque d'oublier la nécessité de donner un contenu précis.2

ln short, what Colomb and the writers of the Viens vers le Père series were after was a catechism

which recovered the enthusiasm of kerygmatic catechesis and preserved the intellectual c1arity of

notional catechesis, ail the while respeeting the psychological development of the child. It would

seem that the writing team understood the word experiellce to refer primarily to those critienl, forma-

tive events, taking place in the child's family life and immeditate social environment, which are a

part of "normal" psychological development.3 By experiellce they intended those events from the

lives of the leamers which can easily be exploited in a catechesis whose poillt d'arrivée is doctrine.

The concem Colomb expresses for a elear doctrinal content mirrors a major preoccupation of the

Viells vers le Père series.

A second, more proximate factor influencing programme design was the immediate context of

the Quebec church. Years of work on catechetical renewal had resulted in Le catéchisme catholique

of 1951, a paltry result for such concerted effort. In this context, the move to the progressive present-

ation of doctrine represented in the Viens vers le Père series registered a profound shift in emphasis.

With the intransigenee of higher church authorities still fresh in the collective ecclesial memory from

the decade previous, the attempt to develop a catechism which understood doctrine as vehicle rather

than as lermilll/s, while simultaneously introducing the principle of progressive revelation, may have

seemed and indeed may have been more than was feasible.

A third and more fundamental ground for the objeetion to a eatechesis thoroughly centred on

an elueidation of experience may be found in the traditional Catholic opposition to subjectivism,

with a concomilllnt mistrust of experience.

The work of this chapter consists in a presentation of the theology which predominated in the

catechetical renewal in France, particularly as it is represented in the work of Joseph Colomb. It is

2. Colomb, Service, J, xii.
3. See NOl/s avons vu le Seigneur, Grlide du Maitre, 17- J8.
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our contention thatthis theology has exerted the greatest influence on the Viells l'ers le Père series,

in particular on the role it gave to biblic.1I interprelation, Colomb's magnum opus. Le sen'ice <le

l'évallgile incorporates the contributions of the bcst achievements of his colleagues al work in the

field. The implications of this theology for the use and interprelalion of ScriplUrc will hold our allen

tion. A second. crucial theme for our critique will be the role of experience in the Hfe of faith seen in

the debates within 20th century Catholicism.

The imerpretation of Scripture is inlimately Iinked with the question of Iheological options in

catechetics. If the theology which informs catechelics is understood primarily as a dogmatic theol

ogy. with reference to its object. if not also to its methodology. a trudition-centred ~atechesis is

inevitable. If one conceives of a theology whose primary goal is to elucidate experience. new pos

sibilities manifestthemselves. The theology of Karl Rahner represents one of the most successful

20th century allempts to accomplish this lask. and we will have occasion to examine themes within

his work in our allemptto clarify the theological vision of the Viells vers le Père series.

Since in Catholic thoughtthe sources of revelation are Iwo. Scripture and Trudilion (Dei Ver

hum. para. 9). investigating the relationship belween experience and doctrine may simultaneously

provide insight into the relationship between experience and the interpretation of Scripture. Both the

Bible and doctrine arc accorded a prominent status in the Viells vers le Père series. Given the

dominant place of doctrine in the methodology of this series. it is not surprising that both lhe experi

ences of children and those recounted in Scriplure should be exploitcd in the elucidalion of doctrine.

We begin with a brief account of the theological climale immediatcly prior 10 the reform of

Catholic theology at Vatican Couneil II. A presentation of the catechetics of Joseph Colomb will fol

low. placing particular emphasis on the role he assigns to the "Word of God". Next, our allention

willtum to a description of the evolution of the role assigned to experience in contemporary

Catholic theology using the work of Henri de Lubac and Karl Rahner as poinls of reference. Finally.

we will present our conclusions about the way in which the theology underlying this series governs

its understanding and use of Scripturc.
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A THEOLOGICAL SITUATION CALL/NG FOR REFORM

Ir. his description of the church between the two World Wars. Herbert Vorgrimler sketches the

prolïle of an authoritarian institution. characterized by unrelenting rigidity in matters of doctrine. an

orthodoxy frozen in arcane language since the scholastic period and meantto prescribe even the

thoughts one might entertain:

...the terms once found in Scholastic theology and phitOSClphy. in Thomas and before
him in Aristotle. were to be the only permissible terms. the only correct terms for ail
cultural circles. to bring the message of Christianity, the content of its faith and its ethi
cal instructions to people of ail times. There was a prohibition against questions and
experiences which went beyond this slereotyped framework of thought and language.
Control was supervised from Rome with the help of a system of clerical informers and
willing denouncers... The local bishops. who in any case could only become bishops
after following a fixed pattern of ordinariness. adaptability and obedience, had lO pro
ceed against rebellious theologians with harsh measures; books had to be withdrawn
from bookshops, teachers were not allowed to teach but were removed from theological
facullies. sometimes banished to monasteries. In Rome there was the 'Index of forbid
den books· ...4

Vorgrimler argues thatthese oppressive measures were intended to stem the spirit of the European

Enlightenment and to combat hereticaltendencies found in various national settings. In German

Catholicism there were the influences of the Reformation. white in England and France. Modernism

was the perceived threat. Subjectivism was very often the charge levelled attheologians who moved

uway from the neo-scholastic mode\.

Alreudy in the 19th century. the German theologians. Georg Hermes and Anton Günther were

luying the groundwork for the inclusion of subjective elements in theology. They had sought to lay

out a starting point for theo10gy which included the Cartesian principle of doubt.5 Later. theologians

of the Catholic Tübingen school, in critical dialogue with German Idealism, soughtto develop a

4. Herbert Vorgrimler. Underslanding Kar/ Ra/mer: Ali Inlrodl/clion la His Life and T/wughl.trans. Jobn
Bowden (New York: Crossrond, 1986).52.
5. Frnncis Schüssler Fiorenzn, "Systemntie Theology: Tnsks nnd Methods". Syslematic The%gy: Roman
Cal/lOlic Perspectives, 1 (Minnenpolis: Forlress Press. 1991).36.
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theology which would relate the content and history of f:lith to human subjectivity.6 At Ihe lum of

the 20th century, modemist theologians were :lItacked most vehemently for their tendency to set

individual experience above the dogmas of the church. The Modemists, who viewed religious expe-

rience as more basic than doctrine, considered doclrine to be merely the Iinguistic expressions of

religious experience and thus to be open to reformulation.7 The Magisterium was joined in its

rejection of this expressive concept of language by philosophers inlercsted in the constitulive (or

formative) role language plays with respecl to our experiences.

As the baille heated up between the church and the modem world, the Popes came 10 see

themselves primarily as the preservers and possessors of Ihe deposi/llll/fidei; Catholic Iheology,

especially Patristics, exegesis and church history, came to a virtual standstill. Theologians had no

other role than to use their leaming in defense of the teaching of the church, Vorgrimler recollects,

Although for a time, curial authorities effectively stemmed Ihe flow of free thought bI/ra II/Ill'OS, Ihe

dikes erected were eventually breached by the tilanic swell of modemity, as Catholics (both Iheol-

gians and lay people) were touched by the spirit of the age.

Church authority shifted focus and the anti-modemist polemic waned just about the time Ihat

historica! studies began 10 flourish. In Patristics, the production of critical edilions of early church

writings (complete with translations and critical commentaries) recovered new riches which rein-

vigorated theology l'rom about the 1930s on. Biblical scholars were also working quietly on critical,

historical research which contributed to the burgeoning biblical movement.

Neo-scholasticism, or Neo-Thomism as it was often called. was the weapon of choice used in

the defense of the "Pian monolith". Karl Rahner coined this term as a description for the dominant

image of the church which took hold following the papacy of Pius IX and which reached its apogee

under Pius XII; it was the image of the church as an absolute monarchy.8 A sharp separation of

nature and grace in neo-scholastic theology granted Rome a certain dislnnce l'rom modem expcri-

6. Fiorenza. 36.
7. Fiorncnza. 43.
8. Vorgrimlcr, 54.

152



ence, allowing the church to operate in the supramundane and ahistorical sphere of the supernatural.

ln creating this rift b~lween nature and grace and in expanding the praeamblllajidei into a full blown

naturaltheology, Neo-Thomism drove a wedge between natural human experience and the encounter

with God.9 A result of this distance from the dominant trends of society was the critique thatthe

church was able to direct against the inhumanity of laissez-faire economics, which was characterized

by a rationalized efficiency designed to serve capital but not people, (cf. Rerum Novarum, 1891). In

almost every other way, this rift produced a growing, tension which alienated Catholics from the

modem world in which they lived.

The theologians, who were to prove most influential at Vatican Council II, rejected the sepa-

ration of nature and grace a~ un-Thomistic. Il was these same men who broughtthe thinking of

Thnmas Aquinas into contact with modem philosophy. Their efforts produced re-interpretations of

Aquinas and led to a plurality of re-interpretations of Catholic Tradition as a whole. A dialogue

between Catholic theology and modem philosophy opened up. Francis SchUssler Fiorenza provides a

concise summary of the most salient examples of these early forays outside the bounds of neo-

scholasticism:

Karl Rahner' s study of the epistemology of Aquinas incorporates both Kantian and
Heideggerian categories. Bernard Loncrgan's two dissertations...relate Thomas to
modem cognitional theory. Edward Schillebeeckx's dissertation on Thomas'
understanding of the sacraments relates the sacraments to a phenomenology of
encounter. Both Henri Bouillard's study on the relation between grace and nature and
Henri de Lubac's historical studies on the development of the notion of the supematural
show the importance of Augustinian elements - which Neo-Thomism had neglected - in
Thomas's theology. Even the following generation of theologians (most notably,
Johann Baptist Metz, Max Seekler, and Otto Pesch) continued this dialogue with
Thomas Aquinas. 10

These men advanced the progress of Catholic theology through their careful scholarship and soon the

rcsults of their achievements were being felt in many quarters.

9. Finrcnza, 36.
10. Finrcnza, 37.
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Joseph Colomb was a contemporary of Ihese intellectuals and his scholarship developed

against this same backdrop of rigidity and myopia. Il was in this conlext that he began wrestling with

the questions of catechesis. We tum now to him as a key representative of the rcnewal in France.

which so heavily influenced the form and conIent of the Viells vers le Père serics.

THE CATECHETICS OF JOSEPH COLOMB: LE SERVICE DE L'EV/lNGlLE

Joseph Colomb proved himselfan adept ofboth pedagogy and Ihcology. As a priest in thc

Sulpician order - an order with a long pedigree in catechetical instmction - Colomb was given a solid

theological education. His pedagogical expertise was sharpened through associations with numerous

colleagues at work in the field of curriculum theory and experimentation.

Colomb the educator. understood the significance of Ihe advances in educational psychology.

No matter how exalted Ihe course conIent. its communicalion rcnmined subject 10 the psycho-social

development of the audience. The strides forward in education. examined in Chapters 2 and 3 above.

were the l'mit of years of careful observation of children and leaching cxperimcntation. Traditional

catechisms were simply ignorant of these requirements and the catechetical rcnewal wishcd 10 Iill

thatlacuna. Colomb grasped the need 10 translate this progress in the understanding of psychology to

the field of catechetics. 11

Colomb the clerie. having personally suffered public castigation atlhe hands of ecclesial

authorities in 1957. was anxious to avoid controversy. Aware of the hardships visiled upon the Mod-

emists sorne decades earlier, Colomb attempled a nuanced approach to thc valucs which Modernily

embodies. He attaeked the unchristian values which appear in modemity 12 but identilied and praiscd

other developments he considered to be posilive.1 3 Colomb's modus operandi is a study in rcstraint

and prudence as regards the Magisterium's suspicion of experience in questions of faith. Le service

Il. Colomb, Service,l, xv.
12. Particularly objeclionable ta Colomb was Ihe lendency of modernity la view humanÎly as "Ihe prime
mover of the universe".
13. He considered Ihe growlllg sensilivilY to the symbolic and Ihe existential wilhin rationalizing Ihoughl a.. a
posilive sign. See Colomb, Service. Il. 493.
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de l'évangile confirms his unequivocal assentto the primacy of the "Word of God" as it has found

expression both in the Scripturcs and the Tmdition of the Roman Catholic Church. The structure of

this two-volume work reveals his intention to allay concems about anthropocentrism andlor modem-

ist tendencies. Arter an introduction to the purpose of the work and a brief history of catechesis, the

author devotes 133 pages to the topic of Fidelity 10 God in the catechetical process.

Throughoutthis work, Colomb sets about building bridges between the two intellectual worlds

he inhabils by demonstmting their complementarity. On the one hand, scientific, "religious" psychol

ogy studies the material structures of the faith. and. on the other hand. catechesis seeks meaning

guidcd by philosophical and theological reflexion. Withoutthe first, Colomb concludes, the second

oncn risks making assertions which do not correspond to the needs or intellectual possibilities of the

audience; without the second. the first has no spiritual depth and cannot connect with the ultimate

questions of human existence. 14 The existential pertinence of catechesis was imperative for Colomb.

He explains:

Quand nous étions en chrétienté. un système purement objectif de propositions doc
trinales pouvait sembler efficace, étant soutenu par une communauté unanime; dans une
société plumliste les vérités abstraites paraissent vides, si elles ne se rattachent pas
clairement à une existence concrètement vécue à laquelle elles donnent sens, lumière et
force. L'homme croyant ... sem celui qui aura fait une expérience personnelle du
christianisme et que la Parole de Dieu ramène sans cesse à cette expérience pour la
creuser plus profondément.15

Despite his awareness of the need to respond to a subjective element in the Iife of faith.

Colomb takes great pains to affirrn the objective. historical chamcter of revelation. He observed that

the modem person is capable of being interested in the pastto the degree in which it helps make

sense of the present. His cloquent description of the Word of God at once underlines its objective.

historical character and the incarnational structure of its communication:

14. Colomb, Service, J, xi.
15. Colomb. Service, J. xiii.
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Pour l'Écriture, la Parole de Dieu ne se situe pas sur le seul plan de la connaissance.
Elle est à la fois puissance et illumination. Prise en son sens total, elle est Dieu même
réalisant son acte sauveur.
La Parole de Dieu est créatrice d'êtres et d'événements: elle est historique du salut:
Ancien Testament, Christ et Église. Mais parce qu'elle est cré,ltrice d'êtres conscients,
qui doivent connaître ce qu'ils sont et le vouloir librement. la Parole de Dieu se fait, en
eux, révélatrice de ce qu'elle opère. Ainsi la Parole révélée signifie, exprime toujours
un événement, un être, et par-delà Dieu lui-même, créateur et sauveur. Au-delà de la
Parole iIIuminatrice, de la Parole-langage, il y a les êtres que celle Parole dit et il y a
Dieu qui crée ces êtres.
Celle Parole révélée peut être écrite: c'estl'Écrilure Sainte. 16

Scripture is the record of the experiences of God's revelation and it is also the source one rctums to

in order to plumb the depths of one's own experience of God. For Colomb, religious experience

offers one of the keys to the Interpretation of the profound significance of Scripture. This is notto

suggest that Colomb did not inscribe this general approach within a sophisticaled and critical

understanding of biblical Interpretation. He exhibited particular interest in Bultmann's programme of

demythologization as a means of communicating to modems the significance of the Christian mes

sage for their Iives. 17

In the second part of his work, entitled Fic/eUty to the Clltecllizec/, Colomb begins his

reflexions by stating that fidelity to the catechized person implies fidelity to Word of Gad, since the

Word was spoken to be heard.I 8 In his view, catechetical discourse does not consist first und fore-

most of a body of knowledge or doctrine but is rather a message which gives meuning to existence

and transfonns Iife. Ali specific catechesis, is only an element in this 'response to the mystery of our

Iife' .19

As the basis ofhis catechesis, Colomb relies on a Christo-centric theology, the ultimute uim of

which is to reveal the Trinity: "Le Christ est le centre de notre caléchcse dont la Trinité est la fin,"20

These interrelated elements assume crucial importance in the shuping or Viells vers le l'ère. Colomb

16. Colomb, Service, J, 16.
17. Sec Colomb, Service, J, 580-589.
18. Colomb,Service,J,193.
19 C 1 b S • J .... oom t ervlce• • XIII.

20. Colomb, Service, J, xiv.

156



wcavcs a tight connection between his understanding of Christology and the nature of scriptural

revelation. For him, both are linked by an incamational theme. When Colomb contends that the

Word exists ollly as illcarnate, he means at once the written word of God's revelation in the Bible

and the most important instance of God's Word to humanity, Christ himself.

Le message du Père à l'homme c'est le Christ même. L'homme tout entier est aueint,
convoqué, par l'[ncamation. La Parole de Dieu est d'emblée humaine. C'est l'homme
avec ses ressources et ses faiblesses, ses mentalités, ses dimensions, :es désirs, ses
projets et ses refus qui est appelé.... C'est pourquoi la catéchèse impliqL'e non seule
ment une théoloflie, mais une anthropologie; mieux elle implique une théologie qui est
anthropologie.2

In this context, Colomb goes on to say that the Word of God is already radically humanized in Christ

and that it falls to the the catechist - and one might add "to every Christian" - to continue the incarna-

tion of this Word within his/her own life situation.

Even if revelation assumes an incarnational structure for Joseph Colomb, he clearly

understands its content to be something foreign to the experience of the believer. Colomb's idea of

revelation fits the general category which Maurice Blondel, a Catholic theologian of the turn of the

20th century, referred to as extrillsicislIJ.22 Blondel believed that in the official apologetics of the

church there were ideas about God and revelation which were in direct conflict with modern experi-

enee. [n Blondel's view, these ideas made it virtually impossible for intelligent and critical people to

adhere :~ the Christian faith.23 One of the ideas about revelation which Blondel rejected was the

(then widely accepted) concept that the supernatural is an addition to human nature, an addition

whieh is at once arbitrary and extrinsic to human nature. For Blondel, the supernatural

n'est pas un surcroît arbitraire, une forme extrinsèque à l'homme... C'est une adoption,
une assimilation, une incorportaion, un consortiulIJ, une transformation qui assure à la
fois l'union et la distinction des deux incommensurables par le lien de la charité.24

21. Colomb, Service, l, xv.
22. For a lucid explanation of Blondel's position sec Gregory Baum, Mali Decaming (New York: Seabury,
1970), Chapler One, "The Blondelian Shi ft".
23. Baum, Man Decoming, 3.
24. Maurice Blondel, Le Milieu divin (Paris: Seuil, 1957), 199.
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Later, Blondel adds further precision. maintaining that the supernatual is not -

une sorte d'être distinct ou un réceptacle destiné à nous aspirer en nous faisant sortir de
notre nature humaine; il est au contraire fait pour être en nous, ;1/ I/ohis, sans être jamais
pour cela issu de nous, venu de nous, ex l/ohis.25

Gregory Baum provides insight into the theological context in which Blondcl wrote:

According to the official apologetics (of Ihe period), God is a divine being facing man
l'rom beyond hislory, and divine revelation is the communicalion of heavenly tntths to
men caught in their own Iimited, earthly knowledge. Blondel c<llIed this approach
"extrinsicism." Againstthe extrinsicist trend of Catholic theology, Blondel insistcd that
the only message Ihat modern man can accept is a Intth Ihat answers men's questions or
corresponds in sorne way 10 Iheir experience of reality. A message that comes to man
wholly l'rom oUlside, wilhoul an inner relalionship to hi:; Iife, must appear to him ns
irrelevanl, unworthy of attention, and unassimilable by the mind...
During Ihe nineleenth century, wrestling with Ihe issues raised by rationalism and
fideism and resisling the exlremes of both, Calholic theologians had introdllced a radi
cal distinction between faith and its rational credibility. They acknowledged with the
entire Christian lradition Ihat faith is a free gift of God and hencc essentially
indemonstrable. Yet what can be demonstrated, they added, is the divine origin of the
message believed by faith. What can be proven, ultimately by reference to mimcles, is
that the message preached by the Church is not of human making; it is a divine message
and hence, however startling, it is worthy of belief or is credible...26

Baum speaks of the price Catholic theologians had to pay for the solution of separating faith

and credibility. That price was the exclusion of God's revelation l'rom the spiritual process by which

a person cornes to know what is important and truc. In the rhurch's official theology of the nine-

teenth century, the inner continuity between the rational discernment of the erediiJility of faith and

the Spirit-created acknowledgement of the divine Word was obscured. "ln other words, the

credibility of l'ai th remained totally extrinsic tn faith itself."27

Colomb's own words demonstrate that he worked l'rom an exlrinsicist concept of revelalion:

On ne saurait dire que l'amour et la grandeur de l'homme en général ou de tel homme
en particulier sont les "signes" de l'amour dont Dieu nous a aimés dans le Christ, ct
encore moins l'univers matériel. A partir d'eux, à partir de l'univers, à par!ir

25. Blondel,199.
26. Ballm, Man Becoming, 3-4. Brackclcd material mine.
27. Baum, Man Becoming, 5.
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d'événements humains, de "faits de vie" humains (qui ne sont pas explicitement reliés
au Christ), jamais je ne pourrai entendre la Parole qui m'annonce l'amour "surnaturel"
de Dieu: celle-ci se dit dans le Christ et les chrétiens.28

The revelation of God in the history of salvation - OT, Christ, Church - assumes fundamental impor-

tance in the theology Colomb proposes. On the basis of his extrinsicist view of revelation, the role of

everyday, secular human experience in catechesis can never constitute a locus of divine revelation;

human experience can never provide examples of divine immanence. At best, secular experience

provides weak analogies for the contents of doctrine.

Colomb's understanding and use ofhuman experience proves, however, more complex than

our comments above suggest. On the one hand, he Iimits experience to an instrumental role in the

overall educative process. On the other hand, his understanding of human experience is shaped by

the findings of educational psychology and sociology. As described by psychology, experience is

understood as intellectual capacities and social propensities that may be generaliz.ed to entire age

groups within the human population. Hence, Colomb' s comments regarding individualization of

instruction29 must be understood against the backdrop of his treatment of the psycho-sodal profiles

of the catechetical audience, ie a single content and method for ail children within a given age group.

Colomb understands individualization of instruction to consist first and foremost in grouping accord-

iag to age and offering a curriculum suited to the evolving intellectual capacities of children, and

second as a sensitivity to the learning style and the mentality of individual students. He sees the

structures and goals of a programme as providing a useful counterweight to superficial interests a

child might exhibit.30 His treatment of the social and educative role oftlejamily remains abstract.

Howevcr, no sense of the day to day living conditions of children is evident)1 It seems c1ear that the

originality ofColomb's approach takes its inspiration largely from advances in the behavioural

sciences. Pedagogical influences aside, the role Colomb assigns experience in his methodology

28. Colomb, Service, l, 376.
29. Colomb. Service, Il, 160-166.
30. Colomb,Service, lI. 161.
31. Sec Colomb, Service, Il, 617-632.
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appears to be heavily influenced by his understanding of the nature of revellllion and its relationship

to secular history. For Colomb, the centre of revelation is found in Jesus of Nazareth and without his

advent in history humanity would have remained in complele obscurity about the nature and will of

God.

We may say in conclusion that, given the c1imate of church life during most of Colomb's

academic career. his accomplishments in the field of catechetics remain impressive. The stage he

represents in the catechetical renewal proved crucialto the refornl of outmoded practiees. Olher

accomplishments and insights would follow, butthey had to wail for intenmtional developments

which postdated both Colomb's lime and the publication of the Viells vers le Père series. Many of

these insights were to come l'rom historico-prophelic catechesis,

Before moving on to a brief discussion of the hislorico-prophetic emphasis, il seems

appropriate to introduce Marcel van Caster, who influenced the catechetical renewal in geneml and

the writing team in particular. As it is our contention that one's theology shapes onc's interpretation

of the Bible and detennines many aspect ofone's pedagogical melhod, we williimil ourconsidera

tion of van Caster to these concepts.

MARCEL VAN CA8TER

In the early days of the International Catechetical Centre at Lumcn Vitac the kerygmatic

approach was dominant, depending largely on the biblical movement and the Innsbruck Faculty of

Theology for its inspiration. An interpretative model known as HeilsgesclJiclJ/e served as the

henneneutical guide for a catechesis based on the Bible, This approach assigned great importance 10

the use of Scripture, leaving the experience of those to be catechized largely untapped. Marcel van

Caster represented a shift in emphasis in Lumen Vitae's kerygmatic approach. He brought reflex ion

forward by accentuating the IOle of experience and values in the catechetical paradigm. His reflec

tions, aJong with the. work of Pierre Babin. played a large role in the catechumenal or

160



anthropocentric phase of catechetical renewal (sec Chapter Two).32 In the context of the Intema-

tional Catechctic:;1 Meetings, this emphasis gained wide acceptance at Bangkok (1962) and reached

a high point at Katigondo (1964).33 The theme of pre-evallgelizatioll expressed a key concem of van

Caster and Babin as the anthropocentric adaptation of biblically-informed catechesis got underway.

Van Ca~ter described the task proper to catechesis as the proclamation and interpretation of

the Word of God, with faith as the hoped for outcome of that communication.34 To achieve its task,

Van Caster argued that catechesis should concentrate on three areas: (1) Catechesis should be an

instruction regarding the facts and truths of an objective, historical revelation; (2) Catechesis should

instill a Christian mentality based on the values found in the Gospel; (3) Catechesis should aim to

initiate children into a relationship with Jesus Christ and thus ioto the mystery of God.35

Mary Boys contextualizes the work of van Caster in this way:

...van Caster retained the fundamental Heilsgeschichte schema, but lead the way in
providing a more anthropological appropriation of il. His theory was key in legitimizing
stress on the personal, dialogical, relational and present aspects of revelation...36

Unlike Colomb, van Caster does not approach the catechetical task from the theory and prac-

tice of educational psychology. James Michael Lee, an advocate of a social science approach to reli-

gious education, critiques van Caster, identifying him with other prominent proclamation theorists

such as Jungmann, Hofinger and Goldbrunner.37 Lee hits upon the guiding inspiration of van Caster:

"...proclamation theorists are typically theologians and hence concentrate their attention on theologi

cal content mther than on the dynamics of the teaching-Ieaming process. ,,38 This is certainly the case

for Marcel van Caster whose theological anthropology arises directly from the discipline of theology.

32. Boys, Biblicallllterprelalioll, 95.
33. rossion, 198-199.
34. Marcel van Caster, Dieu 1I0US parle: Strl/cll/res de la caléchèse (Bruges: Desclée de Brouwer, 1964), 14.
Similar statements appcar throughout his work.
35. van Caster, Diel/llol/s parle, 14-15.
36. Boys, Biblicallnlerprelalion. 240.
37. James Michael Lee, Tlle Flow ofReligiol/s lnslrl/cliol/ (Dayton: pnaum, 1973). Sec the ch.pter entitled
"Theoretical Approaehes to the Teaehing of Religion", 149-205.
38. Lee, 192.
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Lee concludes thatthe methodology of the proclamation theorists remained rooted in a cognitive

rather than a Iife- style orientation. Because these Catholic theorists could neither generate nor

explain pedagogical practice. they simply carried over the Iiturgical model of preaching into the

classroom seuing. confining teacher aClivity to the deployment of a transmission stmtegy and the

lecture technique.39. Not only did proclamation theory Iimit ils pedagogy to a highly restrictive con-

cept of the role of th,;. teaeher. but it also ignored leamer behaviour and environmental variables.

thereby seriously impOliring its ability to explain and predicl teaching outcomes.40

Van Caster developed a theologieal anthropology which soughtto achieve. in its own way. a

thorough adaptation of the Word of God tJ the human subject who hears it. Nevertheless. the con-

cept of revelation in van Caster differs little from Colomb's idea of revelation. As with Colomh. the

contents of revelation (God's will for the world, God's love for creation etc.) are outside the grasp of

humanity until God reveals them in salvation history.lt is only through this special history with Goo

- through the stories of Adam, Noah, Abraham, Isaac, Jacob, Moses, the Prophets, David and most

fully in and through Jesus of Nazareth -that humanity has come to know God.41 Despite an

elaborate treatment of anthropology in the work of van Caster, the poilll d'arrivée of his mcthod is

the historically revealed Word of God, a reality he understands to be extraneous and largely foreign

to leamer experience. Like other kerygmatics, his understanding of the Word of God accepts the

Catholic doctrinal interpretation of the Scriptures and understands lhe Church as the prime locus for

an initiation into lhe mystery of the divine. Human experience is employed analogically in van

Caster, resembling closely the method outlined in the Viells vers le Père series above.42

Translated into theological terms, the chief goal of this catechesis remains the proclamation of

a doctrinal content, although that content appears in a new dynamic format, drawing from "biblical"

sources a new vocabulary and inspiration. The teacher holds knowledge which is extraneous to the

39. Lee, 190.
40. Lee, 190.
41. Marcel van Caster, Catée/lèse et dialogue, 50-51.
42. For an cxamplc ofhow his mcthod funetions sec Catée1lèse et dialogue, 66.
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student; the student remains depcndent upon the teacher in a leaming process centred on the teacher

and the contenlthe teacher supplies. [n similar fashion, the catechist as a representative of lhe

ehurch. holds lhe lruths of revelation which he/she tmnsmils in a catechesis which cannol help but be

ecclesio-centric. The acquisition of unassailable knowledge is the goal in this model which is shared

by van Casler and the Viells vers le Père series.

An inlriguing fealure of van Casler's theology lies in the Christology implicit in his trealment

of revelation. Van Caster speaks l'rom lime to lime of a Christology of the Word Incamate43 but, to

my knowledge, never draws any direcl connection belween the role of the Logos at creation and lhe

salvilic cffecls of Jesus' advent in history. [n other words, he makes no conneclion between God's

lranscendence and God's immanence in creation. The closesl he comes to drawing a connection

belween secular human hislory and salvation history (and therefore to asserting an implicit connec-

lion belween the role of Chrisl' s mediatorship at creation and in the act of redemption) does not

occur in the discussion of protology (ie the role of Christ in the creation of the world), but rather in a

discussion of eschatology. He cites the work of DuQuoc, which links (but does not identify) human

and Christian progress.44

Like Colomb, van Casler was notthe originator of a new theology or of a new understanding

of revelation. Both scholars inslead were involved in translating the broad lines of the anthropologi-

cal shift in intellectuallife to lhe catechetical arena. With respeclto pedagogical slrategy, the French

school cleurly surpassed (lhe early) Lumen Vilae. Theologically, no mujor differences in the notions

of revelution und christology arc discemible between the French school of thoughl and that of

Lumen Vitae, however. As we shall see. historico-prophetic calechesis allowed the life experiences

of lhe catechetical audience to become a source of critique and illumination for the theological tenels

proposed. Proponents of historico-prophetic eatechesis sought to push anthropological models to

their limi!.

43. van Cn~tcr. Dieu nOlis parle. 23.
44. van Caster. Diell ''''liS parle. llO-III.
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HISTORICO·PROPHETIC Cri TECHESIS

The International Catechetical Meetings moved beyond anthropological cateehesis and did so

by emphasizing the unrealized Îtltent within the anthropologicalmodel to take full aceount of the

experience of the person to be catechized.45 Eurocentrism was ubiquitous in the anthropological

approach, as it had been in the earlier catecheticalmodels of the international study weeks. That

eurocentrism was challenged by the leaders at the Manilla and Medellin conferences. The assnmp·

tions informing eurocentric catechesis c1early conflicted with the social. economie and political

realities of the Third World. In Third World settings avowed and unavowed systems of apartheid

give rise to gross social inequalities and leave large portions of the population suffering from mal-

nutrition and starvation, homelessness and joblessness, politicai oppression and economic

colonialism and educational deprivation. To take the experienee of those to be catechized into full

aecount, given these conditions, requires more than adjusting instruction for psychological C:evelop-

ment. The challenges third world theology posed to first world theology were fargoing and incisive.

Historico-prophetic catechesis was an emphasis inspired by the insights of Iiberation theology.

Proponenls of this model wanted to do more than transmit doctrine or proelaim a Gospel which

talked only of the afterlife. This prophetie model redefined the relationship between church and

world; its programme was supported by socio-political and cultural analyses of concrete historical

situations. Historieo-prophetie eateehesis understands the Gospel to cali for a change of heart that

would transform relationships between human persons, liberating those in various forms of bnndage

and leading to justice.

The eateehelieal movement benefited from insights arrived at beyond its own borders, ie in

theology, psychology and pedagogy. The renewed interest in experienee in Catholie theology, in

general, had taken place slowly and with the consistent effort of many now famous theologians and

45. Fossion, 216-228. Fossion understands the hislorico·prophclic emphusis 10 he in continuity v"th il.
anthropologieai predccessor.
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Patristics scholars. The Iiberalization of theology within the Roman Catholic Church, which started

in the 1930s and wa~ mlified at Vatican Council II, involved a profound dialogue with the world.

Earlier, the world had been understood largely as hostile to the truc ends of the Gospel.

The critique Jf Manilla and Medellin, inscribed within a larger critique "from below", prof-

fered a corrective lo the optimism of the liberaltheology of Catholic theologians in the industrialized

world. Viel/s vers le Père renects a First World mentality. The Iibemltheology underlying Viel/s

vers le Père shapes its understanding of the relationship between church and world and thereby the

relationship belween the biblical message and the soeio-political and cultuml context in which it

finds itself. This series issues from a lheological situation in the proeess of reform. In many ways it

renects the developments mtified at Vatican II, while in a few others it continues oider currents.

We turn now to the reform ofCatholic theology, perceived chieny through the contributions

of two pre-eminent scholars, Henri de Lubac and Karl Rahner. Wc will focus on the role which

expcrience plays in renewed Catholic theotogy, analyzing ils effect on the concepts of revelation and

Christology, moving finally to a discussion of its importance for the interpretation of the Bible. Our

analysis has the goal of situating the theological options of the series under study and tmcing their

innuence in the interpretation of Scripture.

THE REHABILITATION OF THE ROLE OF EXPERIENCE IN CATHOLfC
THEOLOGY

De Lubac's SI/matI/rel: études Izistoriques (1946) was a landmark as far as the rejection of

the neo-scholastic, two-tiered vision of the world is concerned. In neo-scholastie theology, the super-

natural appears as an add-on or overlay to the natural realm. Karl Rahner later offered what must be

the most significant contribution to the modern understanding of how human experience may be read

in Iight of the Christian faith.

DE LUBAC'S SURNATUREL

Catholic Tmdition maintains that the acts of creation and redemption constitute two distinct

divine initiatives. Expressed in terms of the notions of nature and grace, this distinction has been
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important ta Catholic theology as il allows the graluilous characler of Ihe acl of rcdemption 10 bc

preserved. Redemption constitutes a second acl of mercy on the part of Gad, distincl l'rom crealion,

and hypothetically unnecessary. In 1950, the encyclical, Hllmalli Gelleris46, slaled c1early that the

gratuilousness proper ta the supematural arder cannaI be accounted for unless one allows lhat God

couId have created thinking beings without gmcing them with the vision of God.47 ln olher words,

Gad could have created rational beings wilhout communicating lhat "knowledge" of God which

finds its full expression in Jesus of Nazareth. The gmce of Gad has made Gad known 10 humankind;

a grace which Catholics llllderstand Ilot exclnsive/y as liberathmfro/ll sill/JIlt prillcipal/y as ('0/11-

/lllI/lioll oflife with Gad through Christ.48

Nature is nol a biblical concept; rather, il is a notion which theologians arrived at by abslrac-

tian l'rom divinizing grace in human persans. In defending the faith againsl Ihe conlempt for Ihe

world found in lhe Gnosticism of the second and third centuries C.E., the church affirmed the good-

ness of creation. In that conlext, Clement of Alexandria gave the Platonic doctrine of Ihe divinizalion

of human persans a Chrislian interpretalion.49 Theologians reasoned lhat, if the h'nnan person

received grace l'rom Gad in an act separate l'rom his/her creation by Gad, there must have been a

"momenl" when the human persan was not graced; the stale of humanity in Ibis hYPolhelical momelll

was understood la be l'ure lIature. Augustine already had occasionally used Ihe concept of nalure in

lhis strict sense, "prescinding l'rom sin and in contrasllo 'grace'''.50 As a theological category, pure

nature was defined by a kind of extmpolalion l'rom the slale of grace and as such was not intended III

describe an enduring stale of humanity in history. Theology has come ta refer la lhis kind of

intellectual creation with the term vestigial cOllcept.

46. Many commenlalors concluded lhallhe seclion of Humani Ge'leris whieh upheld lhe graluily of Ihe
supernatural arder was a direcl allaek on lhe position of de Luhae. Sec Guslave Weigel, "G1canings l'rom Ihe
Commenlaries on Humalli Generis", Tlleological Siudies, XII (1951),540.
47. Juan Alfaro, "Nalure", Sacramellium Mundi, 174.
48. Alfaro, 172.
49. Johann Auer, "Grace: Theologieal", Sacramenlum Mundi. 2, 412-413.
50. Alfara, 174. De Lubac diseusses Ihis nOlion more generally in Pelite Caléchèse sur Nulure el GrOu
(Paris: Fayard, 1980), 17.
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Sorne theologians of Post-Tridentine scholasticism missed the distinction between a vestigial

concept and a description of a real, historical state of humanity .51 While mosttheologians of the

period worked with the hypothesis of a Illltura pura (considered necessary to explain the gram-

itousness of the elc,,,,t!ion of human persons to participation in the divine life) sorne unwittingly his-

toricized the hypothetical state of pure nature, considering it a real situation of human persons in the

world today.52 Following this mistaken assumption, it was thoughtthat grace first came to persons

only through baptism. This position could explain neither the immanent character of grace within the

human person nor the internai character of original sin.53

The Reformation doctrine of the total depravity of man by sin was refJeeted in Catholicism in

Baianism and Jansenism. Baius had ignored the divinizing function of grace and explained its gratu-

itousness solely with respect to the forgiveness of sin, while Jansen had denied the possibility of a

pure nature, thereby imperiling the gratuitous eharacter of the act of redemption.54 The negative atti

tude towards the world implied in Baianism and Jansenism generated condemnation by ecclesial

authority.

De Lubac set out to show that the hypothetical state of pure nature was not essential to an

explanation of divine grace. In coming to the defense of St. Augustine, de Lubac wanted to dis-

sociate the Bishop of Hippo from the theology of Baius and Jansen by showing that their negation of

a certain pura 1lt//lIra was not the heart of their error.55 De Lubac underlined the errors of Baius and

Jansen by recovering elements of Augustine's theology. De Lubac demonstrated that creation and

redemption were understood in Augustine as two distinct, divine aets, both of which precede human

history in the world. For Augustine, grace is thus not understood as a necessary result of the Fall, but

51. Auer, 414; Alfaro. 174.
52. Alfaro. 174.
53. AI faro. 174.
54. Alfaro, 174.
55. Henri de Luhac, "Leller to Dennis Joseph Burke" which appears in the appendix to Burke's Ph.D. dissena
tion, Tlle Proplletie Missioll ofHellri de Lilhac: A study ofIIis tlleologieal alltllropolagy alld ils fl/nelion in
Ille reneK'al 'ifilleology. (1967) Available on demand from University Microlilms International, Ann Arbor,
Mi.
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is the loving aet ·.nd will of God who invites human persons into a relationship with God. Humanity

is thus created and graeed before the Fall. Even though humans are weak afler the Fall, they are still

aecompanied by Gor.'s grace. In other words, the Fall docs not eradicate or render completely

ineffec... c the indwelling grnce of the Creator within the creature.

De Lubac' s study argued that the two-tiered concept of nalllre and supemature is not an

appropriate description of the historical state of hunmnity. From the beginning of hnlllan history in

the world, God has oflercd grace to men and women. Henee there never was a period within the his·

tory of humanily when the grace of God was not available. The supematural was not a realily added

on from outside, but exists as an indwelling of the Holy Spirit, immanent within the IlUman person

from the dawn of creation. For de Lubac, the supernatuml gift was not silllply a sequel to creation.

He argued that the necessary and unacceptable by·product of sepamting nature lllld the supernatural

is a self·contained and self·sufficienl hUlllanity.56 For de Lubac, hUlllanity has alwuys been depend-

ent on God from the moment of its creation. De Lubac presents a view of grace which is historicizcd;

a view wherein ail of history is understood as supematural history.

The understanding of the saeraments, operuting almost mechunicully as the neurly exclusive

conduits of the grace of God to the world, lopplcd. This vision of sucrmnents as windows between

the supematural world and the natuml world was nol the only easuulty of de Lubac's work; a host of

other concepts in theology which rested on this duulistie view of reulily went by the wayside as weil.

If the whole of history, despite human sinfulness, stands under the grace of a benevolent God, then

the possibility exists that natural experiences can disclose the divine. Pure nature then, never appeurs

except as a "hypothetical moment" of the total event of sulvation history; the nature of humunity in

!listory has always been "supematural" nature.57 De Lubuc wus convineed Ihat the Christiun tradi

lion did not intend us to see the world as a neutral place, troubled by sin, divorced from God's gru-

cious rescue and left to ils own limited and fmgmented resourees. God's grucious intent to save

56. Henri de Lubac, "Le mystère du sumalurel", Recllerclles de sciences religieuses, XXXVI (1949): 88.
57. Jtirg Splel!, "Nature: The Philosophieal Concept", Sacramenlum Mundi, 4: 172.
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humanity docs not float above history in this view. Divine history subsists within human history. If

the vicissitudes or everyday lire were understood as something antithetical to or eut off from revela-

tion, then it is obvious that one couId never depend on this tainted experience as a source for knowl-

edge or the God whDm Jesus reveals.

KARl, RAIINER AND l'liE ROLE OF EXPERIENCE IN THE LIFE OF FAlTH58

The notion or raith underwent theological development between Vatican Council 1and

Vatican Council II. Karl Rahner was prominent among those theologians who prepared the work of

Vatican Il, in which the church adopted a wider and richer concept of faith. Even though faith is

characterized by a strong intellectual component, a fact which protects the objective character of the

contents or revelation, il addresses more than the cognitive capacities of human persans. Whereas

Vatican Council 1 had already 'ncluded acts or bath the will and the intellect in its understanding of

raith, Vatican Council Il accentuates the dimensions of trust, commitment, obedience and submis-

sion, clements which correspond more ta our everyday understanding of the termfaith.59 While il

may be possible to assent ta the truth of a statement and not feel affected by it - as in the affirmation

or sorne abstract mathematical principle - failh requires more than mere intellectual assent. Il invokes

a response ta Gad' s revelation l'rom the entire person.

For Karl Rahner. there are two sources of divine revelation: the revelation of Gad in history,

as recorded in the Bible and an immanent revelation of Gad in the transcendent nature of ail human

persons. In these two loci, the "fundamental mystery of the triune God is revealed, because what is in

question is the communication of Gad in himselr."60

Ralmer's Ullderstalldillg ofFaith

58. Wc arc partieularly indehtcd in this section tu Herbert Vorgrimler's Understanding Karl Ra/Iller: An
/ntrodllctitlllto Iris UJe and T/1l11tght.
59. Fiorcnza, 105.
60. Karl Rahncr, "Concept of Trudition", Revelation and Tradition,trans. Wm. O'Ham, Quaestiones Dis
putatac #17 (Montrcal: P,dm Publishers, 1965), 15.
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Despite the caveats and fears surrounding the theological appeal to personal experiences of the

divine in the Catholic tradition, Karl Rahner wanted to find a pl~ce for the experiences of people in

his theoIogicai method. This required a careful approach, since Paseendi and lAmentabUi (encycli

cals of 1907) had condemned Modemism for Iimiting reveIation to a personal experience of the

divine, thereby minimizing the importance of the cognitive content of revelation as derived from the

history of salvation. Then as now, the church maintains thatthe interior subjective pole of revelation

must be balanced against the historical. objective one.61 René Latourelle assessed the situation this

way: 'The church feared that if Modemisttendencies were pushed to the extreme, historical revela-

tion would dissolve in a sea of blind religious sentiment. welling up from the depths of the subcon

scious, guided by the "heart" and the impulse of the will.,62

Karl Rahner's treatment of faith and revelation was in pursuit of the lruth dimensions in faith.

"Standing on the shoulders" of Heidegger and Thomas Aquinas in thal pursuil, Rahner was unlikely

to gel bogged down in sentiment. His theology was pastorally orienled with a concem to open a path

10 the lruth. to Christ, for ail his contemporaries who found it difficull 10 have faith.63

Rahner's idea of faith moved beyond the inlellectual assent of neo-scholasticism. There were

IWO main reasons for Ihis: i) He was affected by the biblical renewal and recognized its significance

for theology (even though he resisted the Verkündigungslheologie of his colleagues atlnnsbruck on

other grounds). The renewaI championed a more biblical notion of faith with an emphasis on trust.

hope and surrender; ü) Rahner was aIso influenced by the philosophical attention given to conscious-

ness. inwardness and decision. which he encountered in his slUdy of phenomenology and exist·

entialism (especial1y under Heidegger). Both Ihese influences lead Rahner to understand faith as

more than inlellectual assenl 10 a body of revealed, heavenly tnlths. For Rahner, failh is an experi·

ence open to ail human persons. Of course it is a very special experience in thal it is the experience

of being the recipienl of grace.

61. Normand Pravencber, "Modernisme", Diclionll<lire de th/alogieJondamentah, Under the direction of
René LaloureUe and RiDO FisieheUa (Montreal: BeUar min, 1992): 877. (hereafler ciled as DTF)
62. René LaloureUe, "Révélation', DTF, 1162.
63. Karl Heinz Neufeld, "Karl Rahner", DTF, \001.
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Rahner was not alone in his pastoral concem to bring experience and faith together. Several

olher theologians were busy investigating the experience of grace l'rom the late 19305 on.64 ln his

formative years as a scholar, Rahner had been innuenced by the major work of the Belgian Jesuit,

Joseph Maréchal, Études sur la psychologie des mystiques (and even credits it with having provided

him with his lirsl philosophical insighl).65 Maréchal had already asserted that a person, through the

bestowal of a mystical grace, could be gratilied with an intuition of God.66 But Rahner went beyond

the concepl of a special bestowal of gracc to mystics to hold that ail human persons, by their very

constitution, had access to such an intuilion about God.

Like de Lubac, Rahner rejected the two-storied theology of the supematural. Againstthis

tendency, he amrmed the intertwining of creation and redemption in human history. Human nature

exists hislorically in a drama delined by sin and grace. Rahner's idea thatthe grace ofGod is

universal in humanity resonates not only with the patristic evidence broughtto light by de Lubac and

others, but also with the witness of Scripture. Several passages dealing with the pre-existence of

Christ - 1Cor 10:4, 1 Pel 1: lOf., Coll: 15-20, the Prologue of Jn, Heb 1:3 - carry a soteriological sig-

nilicance. Colossians 1: 15-20, in particular, links Christ's ulliversai mediatorship in creation (15-\7),

10 his lllliversai mediatorship in saivation {18-20).67 ln this salvilic economy, the coming of Jesus in

history is the advent of the etemal Logos in time, the unique Logos, the creative principle through

which humanity is graced. From the beginning, God's grace has always already been present in

humanity and God's plan has always been to save ail people. This theological position does not deny

the effects of the Fall but holds thatthe grace of God at creation prevented the Fall l'rom leading to

64. or particular noIe arc lhe works by: J. Maréchal, Eludes sur la psychologie des mystiques (Bruges: Des
c1ée De Brouwer, 1938); J. Mouroux, L'expérimce chrélielllle: illlroduclioll à une Iltéologie (Paris: Aubier,
1952); R. Vancourt. La phénométlOlogie de lafoi (Tournai: Deselée, 1953); F. Grégoire, Quesliolls sur
l'exp/riellce religieuse (Louvain: Public. Universitaire, 1957); Y. Congar, Lafoi el la Iltéologie (Tournai:
Deselée, 1962); M. Nédoncelle. Prière IlIImaille, prière diville (Paris-Bruges: Deselée de Brouwer, 1962);
Karl Rahner. "Über die Erfahrung der Gnade", Schriften ZlIr Theologie (Einsiedeln: Benzinger Verlag, (1956)
1967).
65. Karl Rahner, Karl RallIIerim Gespriich, cd. P. Imhof, H. Biallowons, 1{Munich: Kasel, 1982),32.
66. Pierre Ranwez. "Le discernement de l'expérience religieuse chez l'enfant", Lumen Vilae, 19, (1965): 223.
67. Waller Kasper. Jesus Ihe Chrisl, trans. V. Green (New Jersey: Paulist Press, (977), 185-186.
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the total depmvity of humanity. Il maintains that the nature of Ihe Imman person. though damageù by

sin. still bears the imago Dei. and that primordial prevenient gruce wus ulwuys present us the rcmedy

to human sinfulness. Human persons cun choose to resist grucc or to sUITender their lives to it.

Thus humanity comes into the world created. graced. fallen, but not lost. Secular hunmn his

tory is already supematuml histor)'. The secular, for R<lhner, is not as secular as it appears, for look

ing at it deeply, enlightened by revelation, we recognize in secular activity the interuetion of sin and

gmce. The theological concepts of universal gmcc and 'secular history as supemuturul hislory' chal

lenge many traditional ideas about the role of the church. The church is no longcr the gute keeper of

the supematural order but rather the community where a mystery of universal dimensions is known,

proclaimed and celebrated.

In emphasizing the aspects of experience, new consciousness und a new Iife orientation, Rah

ner did notlimit Christian faith merely to sentiment or feeling. Even though faith has a subjective

pole, it also includes a cognitive dimension. For Rahner, Christi<lns (in <Iddition to Ihe revelation

immanent within the constitution of ail persons) receive a message. Unlike others, Christiaus do

leam ubout the mirabilia Dei; they hear the story of salvation.

Rahner's Ullderstalldillg ofRevelatioll

It was on the strength of his own experience that Rahner became convinccd thal God Ims been

revealed to every human being and thatthis forrn of inner, personal disclosure is the most genuine

and original forrn of revelation. Understanding revelalion us the illumination of 11lImanlifc, Rahner

rejected every forrn of exlrillsicism. Revel<ltion brings to Iighlthat which is hidùcn; it <Irticulates the

deep things of human existrnce and discloses not only the wounds and self-destructive trend!: in

human Iife, but also reveals God's gracious presence in it.

Rahner opposed a view of grace in which God bestows gmce upon the sinner from the oulside

as something foreign. He thought of grace as the !.clf-communication of God which transforms thc
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inner lives of bclievers and which brings it abautthat a persan daes nat sin cantinually.68 Grace is

immanent in the human persan.

ln this thealagical view, human experience is not used as a source of second-rate analogies for

understanding a doctrine which is foreign to il. Rather, the movement goes in the opposite direction.

Doctrine allains meaning as it is interpreted against the background of life. Thus for example, the

paschal mystery, the death and rising of Jesus Christ, assumes new meaning for one whose Iife has

been threatened by death or the "shadows of death" and has been able to emerge to new hopefulness

and a new lire. Such experiences of disintegration and reintegration are the praeambulajidei which

prepar~ the ground for the Christian to accept, ill faith, that a definitive reintegration of Iife can be

our ullimate future. In this way, humanity does not explain God, but God explains humanity. Rah-

ne:'s point of depurture for theology lies with the questions stirred up by Iife itself and then moves

towards the Christian message, lifting the subjectto a recognition of dogmatic truth.69 The

emergence or the questioning subject and the theological point of departure in human questions

represents what has been referred to as the alllhropologicai sht" in theology}O By beginning in

human questions, the approacÎl 10 the Christian Tradition cannot help but be pertinentto the

questioner's existence.

Revelation as the self communication of God signifies for Rahner, that God "in his own most

proper reality makes himself the inner-most constitutive clement of man."71 Rahner's

phenomenological approach understands the human person primarily as spirit in the world, in space

and time. His understanding of revelation is not Iimlted to a spatio-temporal analysis of the condi-

lions of human existence but leads rather to an extensive reflexion on the meaning of corporeity and

our perceptive facullies, which he calls "world", as weil as on history as the locus where one may

6K Vorgrimler, Il9.
69 Vorgrimlcr.22.
70 Vorgrimlcr.22.
71 Karl Rnhncr. FOlltldatiolls ofChristiall faitll: Allllltroductioll to the Idea ofChristianity, trans. William
V. Dyeh (New York: Crossroad, (1978) t992), 117. (Hercancr CÎtcd as FoundatiOlls.
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exercise a conditional freedom.72 lt is by tuming to the phenomenon. 10 as many phenomena as pos-

sible, Ihatthe human person experienccs itself as spirit, since the richer and more varied the

phenomena, the more there appears in them, the goal of the human spirit, Being itselr.73 Human pel'-

sons, as spirits are the fullestmanifestation of Being in creation and arc by their very eonstilution,

open 10 each other as experiences of the transcendent, of the divine. Thus to miss the possibility of

experiencing God is to miss the greatness and significance of oneself and 10 risk not recognizing the

true magnitude and significance of one's fellow human beings. Wherevcr this ultimate greatness of

the individual is not acknowledged, the danger exists that human persons wili 'lot be perceived as

ends in themselves but merely as a means to sorne higher good.

At Ihe same time that Rahner defended Ihe doctrine '1' Ihe universality of divine grace, hy

affirming the universal character of "original" revelation, he could also say that Scripture conlains ail

that God has revealed for our salvation. He was able to amml both propositions by making a conncc-

tior. b~tween the genemlized, interior revP1ation in humanity and the particulaI', historical revelation

which culminates in Jesus of Nazarett•. Il is in this conlextthat Rahner speaks ahout his now famous

idea of anonymolls Chris/ians. He expresses the connection in this way:

Since the transcendental self-communication of God as an offer to man's freedom is an
exislential of every person, and since it is a moment in the self-communication of God
to the world which reaches ils goal and its climax in Jesus Chrisl, we can speak of
"anonymou5 Christians," But it still remains true: in the full historical dimension of this
single self-communication of Gad to man in Christ and towards Christ, only someone
who explicitly professes in faith and in baptism that Jesus is the Christ is a Christian in
the historical and refJexive dimension of God's transcendental self-communication.74

What follows l'rom this is that faith, hope and charity are realities offered in the lives of people

everywhere, even if they have never heard of Jesus. \t should therefore be possible to describe faith,

the experience of faith, without necessarily relating ilto Jesus. Faith or the rejection of faith exists in

the lives of ail humans. For secular people faith would mean that they feelthatlife is a gift to them,

72. Neufeld, 1001.
73. Vorgrimlcr, 63.
74. Rahncr, FOIllldations, 176.
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thatthey have a sense of living out of inner resources over which they have no power, thatthey are

humble and do not see themselves as proud authors of their own achievements, thatthey feellife is

"for" and not "against" them (even when they suffer), that they are capable of marveling atthe good

things in this world and so forth. These characteristics do not belong to "feeling" butto human con

sciousn~ss.

Because Rahner believed in the possibility of spiritualtranscendence in every human life, he

was convinceclthat truth and morality are to be found outside Christianity, in the other world reli-

gions, in (he sciences, in various ideologies. One gets a taste of how completely his theology became

open to the perception of truth outside the confines of the Christian tradition, in Vorgrimler's

account of the dialogue Rahner carried on with Marxists:

ln conversation with Marxists Rahner developed his important distinction between
absolute future and future in the world. He said that Christianity has no recipes for
shaping the future within the world and that it therefore can and must associate itself
with any real humanism so that the future within the world may become worthy of
humanity. He said that it was the task of Christianity to show humanity as being on the
way to an absolute future, to a future which cannot be planned and cannot be made, but
cornes of itself and consumm~t~s ail things - humanity, history and the world: the
absolute future which is only another name for Go<!. But he leamed from the Marxists
that there must be a connection betwecn the two futures, without Christianity being a
mere consolation with the beyond. Therefore, Rahner emphatically said that a man
misses his absolute future - Gad - if he does not work with ail his power for the human
realization of the fllture within the world.75

The J..;,,.ille Presence as Manifested in Day.to.day Human Ufe

Il is clear that Rahner did not identify the ~xperience of grace exclusively with religious

activity such as pmyer, cultic acts or the study and contemplation of religious themes. Rahner held

thatthe original, self-communication of God "can be so universal, so unthematic and so 'unreligious'

that il takes place, unnamed but really, wherever we are living out ourexistence."76

Rahner wanted to disclose to others the possibilities for experiencing Go<! in the 'everyday'

bccause he thought that anyone who does not recognize the innermost neamess of the

75. Vorgrimler, 113.
76. Rnhner, FOl/nda/ions, 132.
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incomprehensible mystery (Gad) or at lcast have intin'ations of il docs nol know him/herself.77 To

initiate others into faith is 10 initiate people into this very special experience. Such an iniliation

requires more than simply transmilling doctrine. It includes uncovering grnce at work in human life.

Sometimes, in order to uncover this inner revelalion in the iife of a person the help of another is

required, since not ail human beings are in a position to understand and interpreltheir lives and what

happens 10 them. It is allhis poinlthat one may speak of catechesis and religious educalion.

Rahner's theology understood that it was GOO's grnce, operntive wilhin ail human persons,

that brings about the will, the ability and the performance of alllhat is goOO, such that no person ever

stands on the merits of their own actions before GOO. In this way, he could affirm the Refommlion

principle of sola gratia.78 He continued to understand .~ilh as a gift, a gift which is the work of the

Holy Spirit, a spiritual dynamic involving will and intellect and leading to a transfomled conscious-

ness.

Rahner looked to human experiences of the spiritual as the locus in which one may discover

the gin of faith, 10 experiences which are more than simply an exhibition of intclleclual, cultural and

social activity - more than evidence of lhinking, ,~udying, deciding, aCling, cultivaling a sociallife,

living in community and so forth. In ail of these experiences, Rahner maintained, "spirit" is (or may

be) only that ingredient which serves to make this earthly life more human, more beautiflll and in

sorne way meaningful.79 The transcendence proper to the spiril docs nol need 10 00 called into play

to accomplish those sorts of activities. Rahner looked elscwhere for evidence of the progress of grace

in human lives.

Creation itself can be seen as a gin, as a graced realily. More than thal, redemption is operd-

tive in people as they tum away from pride and seltishness toward humilily and love, as they leave a

destruclive pasl behind and open lhemselves to a new future, as lhey weep with olhers who suffer

and rejoice with others who are glad. Sorne of the oost examples of experiences of spiritual trans-

77. Rahner, FoundaJions, 51-71.
78. Rahner, Foundations, 127.
79. Rahner, "Über die Erfahrung", 105-106.
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cendence for Rahner, were to be found in incidents characterized by loving gratuity and dis-

interestedness on the part of the one who acts. Acts such as making a sacrifice without thanks or

recognition, without even an inner feeling of peace; being good to a fellow person without any glim

mer of thankfulness or reciprocation, without even the self-gratulatory feelings to which a sell1ess

act might give rise.80

For the Christian, this is the life of discipleship, but people who do not know Jesus may be led

by divine grace along the same path. The inclination of "everyman" touched by grace is a self

forgetfulness and the tuming to the other in love, where the other is both neighbour and God.

For Rahner, to seek oneself in these life experiences of sell1ess giving is the path to the trans-

cendent spiritual in humanity. These experiences have little 10 do with a kind of charismatic revelry

wherein the evidence of God's grace becomes confused with personal feelings of religious uplifting.

ln vivid contrast, Ihey have a great dealto do with the self-emptying of Jesus on the cross. For Rah-

ner, this inlerior, kenolic movement of the spiritual person is the locus of the etemal, the etemal

which emerges within our everyday world, bringing the assurance that the human spirit is more than

the rational capacity of a thinking animal.

Wenn wir solche finden, haben wir die Erfahrung des Geistes gemachl... Die Erfahrung
der Ewigkeit, die Erfahrung, daB der Geist mehr ist ais ein Stilck diese', zeitlichen Welt,
die Erfahrung, daB der Sinn des Menschen nicht im Sinn und Glück dieser Welt auf-

h 81ge t...

Sum,lIary:

Karl Rahner's intuition that ail humanity stands under God's grace provoo crucial in shaping

his Iheological project. His rel1exions began with Ihe questions philosophy raised about human exist-

ence and moved to a renewed fundamentaltheology in search of answers. Rahner wished to do away

\Vith the distinction between doctrine and life. He wanlOO to rescue from scholastic theology in a

fonn recognizable to modems those abiding and indispensable elements of the Christian tradition

80. Rahner, "Ober die Erfahrung". 106.
81. Rahner, 'Über die Erfahrung", 107.
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which are food for Iife.82 It was this opening 10 the questions of human existence which inspired his

theology of rescue and convinced Rahner thal the existing system oughl to be turned on ils head.

Instead of persons needing 10 adapt Iheir thinking and experiences 10 a pre-set pattern of

cultural and social religiosity, Rallner putlhe system atthe service of life. Of course this posilion

assumes thatlherc is a precious core in the Christian tradition which can and should be rccovered.

He wanted to make Iheology and doctrine transparent as a rcsponse to the existential questions which

men and wornen are wrcstling with in the latter part of the twenlieth century. His theology sceks to

offer indications, hints 10 help the individual find a path to the lruth, a trulh which already lies

unconsciously within.

With this goai in mind, his method begins with the gamut of human experiences, especially

Ihose limit experiences which lead us to question our existence. The method Ihen moves to Christian

reve1ation as the hermeneutica1 key 10 our Iife. Finally, il returns 10 Ihe point of departurc, to experi

ence, now transformed and understood. The Gospel serves as the interpretalive key which pennits

meaning to emerge from experience, an experience which may have seemed random and

incomprehensible to the pre-evangelized person. The meaning whieh emerges, while surprising and

unexpecled, does not appear foreign 10 personal experience; to the conlrary, it is the illumination of

that experience.

Rahner understood Christology 10 embrace not only the Iife, der.'h and resu'rection of Jesus,

but al50 the role of thp. Logos at creation. His was a Christology writlarge, wherein the salvific

effcets of the death and resurrection of Jesus were already present as the original will of the Creator.

What was from ail etemily, becomes known in time. Scripture, theology and doclrine become mid

wives atthe birth of meaning in Ihe lives of believers.

Rallner also attempted 10 Iisten to people in order to detecllhe de facto calechism by which

they live. He found thatthese defacto catechisms were far from containing every~hing that is offi-

82. Vorgrimler,21.
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cially presented as the content of faith.83 ln Rahner's allemptto Iisten to his contemporaries, one

hears echocs of Marie Fargues' catechetical projccl. Fargues sought tv Iisten to her students to dis-

cover what it was they really believed. She wished to catechize the lives of her childrell. Marie

Fargues wanted to move towards the personal stories of her pupils in order to be able to translate the

Gospel message into the vo. ;:bulary of their existence.84

Rahner's lheology affecled Vatican Council " greatly and his international reputation dates

from lhat timé. Although his rise in popularily after the Council was meteoric, prior to Valican "his

work had been known only 10 professionallheologians. His reflexions have managed to be faithful to

lhe best in Catholic tradition while rehabilitating the role of experience in the Iife of grace. His work

supported the research of many other theologians in virtually every theological field of inquiry.

GABRIEL MORAN AND THE CONCEPT OF REVELA TION

ln the area of catechetics, Gabriel Moran dealt with the question of revelation and experience

in a still more radical way than did Rahner. In his books Design for Religion (1971), T1le Present

Revelation (1972) and Religious Body (1974), Moran proposed an expanded idea of revelation and

re-introduced a concept, consciously or not, which F. Schleiermacher and A. Sabatier had developed

in reaction to Kant.85 Schleierma:her sought to rehabilitate a theological role for religious feelings

and experience. For Schleiermacher, revelation blends with personal, immanent, religious experi-

ence. What happens in the believer is the personal but imperfect repetition of the awareness of God

which Jesus possessed perfectly.86 For Sabatier, who depends on Sehleiermacher, the essence of

Christianity is found in a religious experience, in an interior revelation of Gad which took place for

the first time in Jesus of Nazareth but which is repeated. albeit in a less illuminating way. in ail his

83. R"hner, FOlllldalions, 450-451. Note the striking simihuity between the conclusion Rahner brings here
"nd the underst"nding Louis R"cine has of the goal of ealechesis (cf. Chapler 3 above).
84. Throughout Fargues' chronieal oflhe calechetieal movement, she emphasizes the need ta consider socio
economic and cultural factors in the developmenl of catechesis. Her degrcc of sensitivity 10 these queslions,
while not yel radiealized. surpasses that of her calechetieal collcagues at work in those years.
85. Latourelle, 1181-1182. Wcfollow Latourelle's analysis of Moran closely.
86. Latourelle, 1181.
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true disciples. Moran, Iike Sabalier and Schleiermacher before him, identified rcvelation with inle·

rior personal experience. In this view, revelalion is an experiencc which happens between two per·

sons, subject to subjeel.87 Moran ail but abandons the objective pole of historical revelation in favor

of a personal, existential enlightenmenl.

The equilibrium Rahner manages tu achieve betwcen the objective and subjeclive poles of

revelation is missing in Moran. Rahner' s stance permits contemporary Iheology to continue to

dialogue with Ihe ancient Tradition of the church. Moran's approach has great difficully in achieving

this goal. Moran's position, while producing many useful insights and new perspectives on old prob.

lems, suffers from this methodological flaw and will not be pursued further here.

CONNECTIONS TO TUE VIENS VERS LE PERE SERIES

The task of the following segment will be to pain!, in broad strokes, a theological portrait of

the Viens vers le Père series, using the background provided above for contrasl and perspective. A

few queslions will guide our reflexions. First, to what extent may we describe the inspiration of this

programme as theological in origin? Second, to what extent do the insights uncovered by the work of

scholars such as de Lubac and Rahner influence the theological perspective of the series? Third, how

may we describe the role assigned the Scriptures in this series? In other words, how do the theolngi·

cal and pedagogical options of the series shape its understanding of the Scriptures and their ovemll

function in the catechetical process?

VIENS VERS LE PERE: A REFLECTION OF TIIEOWGlCAlJ OR PEDA·
GOGlCAL REFORMS?

The Viens vers le Père series depends more upon the new pedagogy of the French school of

cateciletical renewalthan on the theology of the proclamation theorists at Lumen Vilae or the new

theological outlook of men such as Rahner and de Lubac.

87. Latourelle, 1182.
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During an interview conducted with Françoise Bérubé, (Sr. Marie de la Visitation of the writ-

ing team) the pcdagogical origins of the Viens vers le Père series became evidenl. At the same time

Viens vers le Père was being wrinen, Françoise Bérubé was in contact with colleagues at work in the

development of catcchetical resources in Europe. Bérubé's European colleagues insisted that, in their

view, catechetical themes ought always to begin with a Christological reference or emphasis. ï'he

Canadian writing team resisted this restriction and preferred to maintain a more dynamic and flexible

pedagogy. To allow the starting point for a lesson to be an event from the child's life, a story from

Scripture, an ecclesial rite or any cOllcrete reality which could open the door to the child's

understanding and enable the child to grasp the significance of doctrine, was unquestionably a peda

gogical and not a lheological decision.88 The christological emphasis of Bérubé's European col

leagues renected their theological concems.

The significance of the Canadian team's decision may be clarified with a typical example of

their approach to scriptural narratives. Narratives are presented in such a way that the telling of the

story becomes a concrete experience for the child. Later in the lesson, this story-experience, which

had entered the child's life as a concrete, human event (even if a contrived one), couId be exploited

as a source of analogies for the doctrinal content which lay beyond the child's natural experience.89

Célébrons ses merveilles (Week Three, Session One) supplies a typical example. Jesus' cure of a

man bom blind (Jn 9: 1-38), is the scriptural passage to be explored. The children, in order to imagine

what blindness might be like, are asked to close their eyes as the story unfolds. Later in the narrative,

on the teacher's eue, they re-open their eyes, re-enacting the man's recovery of sighl. The child's

experience with the story and the simulation of blindness leads later in the lesson to a treatment of

the theme, Jesl/s is the light o/the lVorld, whcre the physical blindness of the man in the narrative is

88. Sr. Marie de la Visitalion (p. Bérubé) expressed similar views in her publishcd work as weil. Sce: "Le
Dieu de Jésus-Christ présenté aux enfants de 6-7 ans", Communauté chrétienne, 2, 10 (1963): 274·275.
89. Here we sec the passage from the known to the obscure. the primary goal of the process being the cogni
tive acquisilion ofdoctrinal content.
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extended to a spiritual blindness caused by sin.90

This notion of concrete learning, of leaming that involvcs doing, is traccable to the !::~Ihotles

aClives discussed in Chapters 2 and 3 above and intends c1early to respect the psychological develop

ment of children.91 Discemible here is the influence of the French pioneers of the catechelical

renewal: Fargues, Derkenne, Lubienska de Lenval, Colomb, Boyer et al.

Despite the imaginative techniques of presenting Scripture to young children in this pedagogy,

its obvious goal is to tap the experience of the ehild for analogies suitable for iIIuminating doctrinal

content, a content which is often delivered in the form of biblical "themes". Where no suitnble expe-

riences exist, one creates them. This is perhaps the most unnmbiguous cvidenec of the fnct thnt, in

this pedagogy, experienee serves 9rimarily as a means and not as an end. The hnndling of scriptural

passages was intendcd to throw Iight upon the doctrinal content nnd on the meaning of the scriptural

passage. The object of lhe exercise is not chiefly or even necessarily to iIIuminate the everydny expe

riences of the child. The experiences of the child at home, in his/her neighbourhood, in the school

y~rd and so forth may be incorporatcd into the pedagogical process, but never for their own snke and

always with the goal of c1arifying another reality.

While the primary goal of the Viens vers le Père series is cognitive acquisition, bchavioural

ùbjectives constitute an important secondary goal. In Chapter 3 we presentcd Bernnrd Grom's

opinion that the writing team depended heavily for its methodological choites on the thought of

Pierre Ranwez. Ranwez, it was argued, investigated the possibility of disceming religious experienee

in the Iife of the young ehild. WhiJe Ranwez freely admits thatthe progress of grace is not empiri-

cally verifiable per se, evidence of actions characterized by disinterestedness nn~ self-sacrificing

concem for others may bc a good indicator of its presence. Relying on the work of Mnréchal,

90. As the articles of the Creed fonn the main doctrinal baekdrop for the series, many wcckly themes may be
devoted 10 the same section of the Creed. Thus one linds several weeks devoled to themes dealing with Gad as
Father or God as Son or Gad as Spirit. This partieular theme relates to the creedal content dealing with Jesus
Christ.
91. Françoise Bérubé interviewed at St. Lambert, P.Q. March, 1991.
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Mouroux, Vancoun, Grégoire, Congar, Nédoncelle and Rahner, Runwez outlines seveml clements

which may be helpful in the discemment of the action of gracc in the life of a person:

a) la nouveauté d'un état spirituel qui apparaît à la fois dépendant de la volonté et
"donné", et dont les caractères positifs tranchent d'avec les caractères nég'ltifs de l'état
précédent;
b) un attrait vel'!> Dieu se développant dans un contexte de recueillement et d'unification
intérieure;
c) parallèlement une propension à se détoumer de ce qui est contraire à Dieu (détache
ment de soi et du monde) avec une disponibilité à l'égard du prochain;
d) un climat de paix et ete joie à la fois profond et presque im9alpable.92

Rallwez' model expresses the pr:>gress of grace in the Iife of a person in terms of differcnc~s

in behaviour before and after an act of conversion.93 Educational achievement is also assessed in

terms of measurable change from a previous to a subsequent state. Within educational circles, the

concern to plot change arises from the pedagogical requirement for empirical verifiability of cduca

tional outcomes. This pedagogical requirement for verifiability is the guiding principle of the pub

Iished work of F. Bérubé, which deals with childhood catechesis, and refers specifically to the Viens

vers le Père series.94

Even though the catechetical approach of Viens vers le Père adds cOI/version to its Iist of

goals, it was still able to maintain sound pedagogical principles. The act of conversion was the

hoped-for outcome of the pedagogical strategies of the programme. Such concem for empirical

verifiability is typical of educators and quite foreign to the concems of dogmatic theologians.

Anne-Marie Ricard, in a brief anicle dealing with the origins of this series, isolates five cen

trai aims which the programme seeks to achieve.95 These aims include: the inculcation of funda-

mental, spiritual and religious attitudes; an initiation into a relationship with the Trinity; the tmns-

92. Ranwez, "Le discernement", 224.
93. Ranwez, ilLe discernement". 224.
94. Françoise Bérubé and Jean-Marie Beniskos, "II y en aqui disent...", Lumen Vüae, 26, 2,257-268 (1971).
Sr. Marie de la Visitation, "Introduire un enfant dans le mouvement des relations trinitaire", Lumen Vilae, 21,
3,523-532 (1966).
95. Ricard, 396-397. Ricard draws this information from articles published by members of the writing tcan; in
the 1960s.
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mission of doctrine through activity-based leaming: the incorporation of the Scriptures in childhood

catechesis; and the memorization of excerpts from Scripture as a kind of 'food for the spiritual jour-

ney oflife'.

A study of the pedagogical practice actualized in the various themes of the Viens vers le Père

series suggests a methodology which in effect subordinates ail other stated goals to the goal of doc-

trinaltransmission. In as mueh as this is true, the programme remains a fonn of indoctrination, leav-

ing little distance bctween course content and the "truth" and thereby tending towards an uneritical

appropriation of Tradition. This point deserves sorne attention here.

Pierre Babin, a French Oblate, writing in 1965 argued that the catechesis of the period h3d

slippeCl into indoctrination and was no longer revelatory.96 To be revelatory, catechesis not only

needs to reveal Christ, but also to reveal persons to themselves, in a manner whieh is both Iiberating

and original.97 Although Babin wrote largely about adolescent catechesis, his cali for a pedagogy of

invention rather than one of transmission applies equall)' to ail education in the faith.

Il s'agit moins ici d'une orientation strictement catéchétique que d'un point de
pédagogie générale. Il fauttransmeltre aux jeunes l'habitude de créer, et non seulement
de répéter des leçons apprises; l'habitude de poser des questions, et non seulement de
prendre des notes de cours; l'habitude de trou\'er des documents, et non seulement
d'écouter un professeur; l'habitude de se référer intelligemment à la communauté
chrétienne et à l'autorité de l'église, et non seulement de vivre en confonnité passive
avec cette autorité, attendant d'elle consignes et impulsions. En d'autres tennes, donner
aux jeunes le goat et l'habitude de s'orienter aUll:-mêmes (sic), en pleine liberté, dans un
incessant approfondissement de la foi et dans des décisions personnelles inédites.98

The influence upon Babin of the theological anthropology of Rahner and of the psyeho-

analytical orientation of Marc Oraison, a priest-psyehiatrist, becomes evident in his concept of

catechesis as self-revelatory Iiberation. The catechesis proposed by Babin would not eliminate a doc-

trinal reference but would make the actml1 ell:perience of those to be catechized the henneneutieal

key for the doctrinal corpus, A critical view of ell:perience would be necessary as one tried to

96. Pierre Babin, Options pour une éducation de /a/ai des jeunes (Lyon: Éditions du Chalet, 1965),48.
97. Babin, Options, 46.
98. Babin, Options, 72-73.
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detennine which elements of the doctrinal corpus might be uscfully taken up in any given stage of

the catechesis or with any given audience. In contrast, the subordination of human experience to doc

trinal ends obtains throughout the Viens vers le Père programme. Morcover, the catechesis of the

Viens vers le Père series limits its concept of expcrience largely to psychological realities, leaving

the socio-cultural and economic realities of the child largely unexamined.

We conclude then, thatthe fie'd of educational psychology is the primary interpretative con

text for the methodology of the Viens vers le Père series. We tum now to an exploration of its

theological options.

A THEOLOGICAL PROFILE OF THE VIENS VERS LE PERE SERIES

Il is our contention thatthe choice of pedagogical nnethodology in a catechetical programme

discloses the concept of revelation op.,rative in that programme. This is certainly true of the Viens

vers le Père series and it is also true of the work of Joseph Colomb and Marcel van Caster. Il is prob

ably true of catechetics in general. In this section, we will allempt to throw light npon the relation

ship between methodological option and concept of revelation. We begin with a general assessment

of theological influences discernible in the series as a whole. In as rnuch as a catechism docs not

intend to render explicit a theological agenda, il will be ail but impossible to make definitive state

rnents about ils theological ori"...tations. What one may offer, however, is a broad rendering of its

most salient features.

Influenced by the biblical movement, the Viens vers le Père series carries into the catechetical

arena an understanding of the important role the Scriptures play in the life of faith. This series breaks

with the monolith of neo-Thomism in rediscovering the Scriptures as the privileged locus of God's

revelation. By the early 1960s the rich concept of the Ward a/Gad, borrowed from kerygmatic theol

ogy. had become a new source of theological inspiration, an inspiration everywhere present in Viens

vers le Père. The neglect of the Bible, so typical of catechisms inspired by neo-scholasticism, had

been remedied.
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Marcel van Caster promotcd the idea that Gad has communicated the contents of revelation in

three languages; the language of events in the Bible, the language of symbolic gestures in the liturgy

and the sapiential or notionallanguage of doctrine. The Viens vers le Père series also structures its

catechesis around Scripture, liturgy and doctrine.

As we noted in Chapter Three, wherever possible, Viens vers le Père expresses its doctrinal

content in language taken from the Bible. The experienccs of the child are a source of analogies for

understanding both Scripture and doctrine. Occasionally, when biblical stories are used, the narrative

itself becomes subordinate to the doctrinal point in question (as we saw was the case with the story

of the man born blind in Célébrons ses merveilles). Attimes the biblical narrative becomes an

illustration of the doctrinal point.

ln summary, most often doctrine and Scripture function similarly except when Scripture is

subordinated to doctrine. Typically, Scripture has been subjected to an interpretative process which

precedes the child's virginal reception of the biblical content and fashions hislher reception of the

text in tenns of the doctrinal content atthe centre of the lesson. In as much as the child stands within

the Christian tradition of reading Scripture, certain doctrinal preunderstandings of the text are a

nonnal part of the reading process; they are elements of the common cultural and spiritual heritage

of the society or cornmunity in which the act of reading is taking place.

Although sorne basic doctrinal assumptions may fonn part of the child's prejudice (in

Gadamerian tenns), the use of doctrine as the key henneneutical approach to Scripture poses prob

lems. René Marié calls into question this sort of relationship between dogma and scriptural inter

pretation. He wonders whether dogma thus used, does not on the one hand, limit our openness to the

scriptural Word and on the other, restrict our inquiries into and questioning of Scripture.99 While

dogma and Scripture wish to witness to the same reality, dogma has always necessarily been sub

ordinate to the witness of Scripture. Scripture can provide clarifications for our understanding and

fonnulation of dogma. Given that in the Catholic community, dogma and Scripture are both acceptcd

99. MarIé, Hermémeutique, 119.
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as sources of revelation, they have complementary roi~s to play in the process of revelation. Marié

explains:

Chercher dans le dogme une vérité qui se suffirait à elle-même et qui n'aurait pas à se
référer à celle totalité du mystère révélé dans l'Ecriture, ce serait identifier une inter
prétation de la révélation, si juste et autorisée soit-elle, avec la Parole de Dieu elle
même, ce serait abolir le temps qui nous sépare de la Parole fondatrice. Mais inverse
ment, vouloir comprendre l'Ecriture indépendamment de l'horizon défini par le dogme,
ce serait... vouloir privilégier notre point de vue individuel, nos horizons limités
d'hommes d'une certaine époque, d'une certaine tradition ct d'une certaine culture, par
rapport à ceux qui nous sont dévoilés par la tradition authentique de l'E~lise, instituée
sur celle Parole, et dont les dogmes jalonnent le cheminement dans la foi. 00

Walter Kasper moves in a similar direction in his discussion of the role which dogma ought to

play in exegesis.

Le dogme ne représente pour ('exégète aucun ji.tlIl/! devant lequel il n'aurait qu'à
s'incliner. L'exégète n'a pas seulement à justifier le dogme après coup, mais à
l'interpréter de son propre point de vue. L'exégète doit dire ce que, du point de vue de
sa discipline, un dogme peut et ne peut pas vouloir dire. Tout progrès dans la con
naissance exégétique est en même temps un progrès dans l'interprétation du dogme.
Dans un rapport dynamique du dogme et de l'exégèse se concrétise l'unité, dans la ten
sion, qui existe entre Evangile (au sens transcendant du mot) et dogme. 101

The role played by pre-understandings in the interpretation of texls will he dealt with in greater detail

in the following chapter. For now, we return to our theological profile of this programme.

From Joseph Colomb, the authors borrowed the concept of Ihe progressive presellll//ioll of

revela/ioll, an idea which underpins the entire series. They weil: eareful to introduce Ihis pedagogieal

strategy in such a way as to avoid the eontroversy whieh Colomb himself faeed in 1957. In the inlro-

duelions to Grades Two through Six, rather than speak of progressive revelation, the authors speak

of a "sharpening of focus" of the original, complele pieture of doctrine, conlaincd ill III/ce in Grade

One. This was likely a skillful ruse designed to avoid allaeks similar 10 those visited upon Colomb in

1957. Julien Harvey saw in the deferral of various doctrinal themes to subsequent years, a linear

100. Marié, Hermélleutique, 120.
lOI. Walter Kasper, Dogme el Eyangile (Tournai-Paris: Casterman, 1967), 120.
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rather than a concentric process,l 02 although Harvey admits to finding the basis of a concentric

approach elsewhere:

...si on étudie avec soin les manuels du 1er cycle de l'Elémentaire, on constate qu'on y
présente une synthèse cohérente et déjà complète de la foi. Il y a donc là un point de
départ d'une démarche concentrique, et non pas linéaire. On peut cependant se
demander si, lors d'une révision, il ne faut pas recommander un rappel périodique de ce
noyau initial, en le développant à mesure de l'avance. Le deuxième cycle de
l'Elémentaire le fait en général.. ..1 03

Many insights of the theological renewal are recognizable in the theological fabric of this

catechism. The authors, in citing the findings of Patrisitc rescarch, signal a move away from the neo-

scholastic model oftheology and towards a theology interested in history. We refer particularly to a

detailed reference to Vagaggini's research on the Patristic writings which the authors used to explain

their presentation of the doctrine of the Trinity.104

The interesl in the psychological requirements of the audience is evidence of the Illm 10 Ihe

subjecl which characterized the anthropological shift in theology. Neo-Thomism had proposed the

same fonnulae for ail people, no matter what their age, culture or historical setting. To realize that

different age groups rcquire different fonns of catechesis is significant in that it indicates an

appreciation of the historical dimensions of the human subject.

The Patristic rescarch of de Lubac and others had ample time to he digested by the European

theological community and to influence profoundly the catcchetical scene. Alrcady the first years of

the Viens vers le Père series clearly signal a move away from an ahistorical model of theology and

towards a view of history as being open to the action of God. In fact il is this level of theological

awareness that allows the writing team to malce use of experience at ail.

Joseph Colomb's concem to balance respect for the Word of God with the needs, require-

ments and expectations of the child, constÎtutes further evidence of the collapse of the artificial dis-

102. Julien Harvey, "Mémoire sur les manuels de catéchèse de l'OCQ: grandes options des manuels",
unpublished paper, 18 pages, October 1973, 10.
103, Harvey, t1Mémoirc", Il.
104. OCQ.Équipe, Viens vers le Père: The New Calechism: 256.
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tinction between nalllrai and sllpemalllrai worlds. This concern marks the Viens l'ers le Père series,

although, as with Colomb, the vestiges of this dualism are never fully eradicated.

This catechism sketches a relationship of continuity rather than rupture between the üld and

New Testaments. Not only can üT figures such as Moses serve as spiritual models for Christian chil-

dren but sacraments can also be depicted as modern day examples of the mirabilia Dei in the history

of salvation.

Ces interventions de Dieu ne se limitent toutefois pas au seul peuple hébreu. L'histoire
du salut, l'histoire sainte se continue à travers le temps. Aujourd'hui encore, Dieu sauve
les hommes et mulitplie ses merveilles à leur endroit. Ces merveilles de Dieu se
réalisent de façon privilégiée dans les sacrements. 105

The concept of revelation implicit in the Viells vers le Père series is virtually the saille as that

found in the work of both Colomb and van Caster. This series exhibits an extrinsicist understanding

of revelation. Prior to the catechetical renewal, this schema was manifest in abstract, notional

catechesis. With proclamation theology, the formulation of doctrine has become scriptuml, a move

which replaced the highly abstract language of neo-scholasticism with the more affective expression

of the Bible. Doctrine is presented as ahistoricaltruth in this catechesis. The objective pole of revela-

tion swallows up the subjective pole, as lrullr is depicted, not as something one discovers within

oneself, but rather as an objectively established cognitive content. Here, revelation is entirely a

reality external to the person to be catechized. What one observes in the Viells vers le Père series is

not a transformation of the concept of how one attains truth, much less a transformation of the

understanding of the nature of truth itself, but rather an improvement of the techniques of tmnsmit-

ting truth. Chief among the new techniques of transmission are the méllrodes actives. Previously, the

dry language of notional catechesis predominated. After the renewal, Scripture and the liturgy

offered dynamic language, integrated into animated pedagogical techniques which remain essentially

unsurpassed to this day.

105. Célébrons ses merveiUes, Guide du Mailre, 7.
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While expcrience has a limited raie in the catechesis of Viens vers le Père, its methodology

continues the transmission model of the old catechisms. Pedagogy may have undergone a profound

transformation with respcctto its techniques of transmission, but the life of the student never

becomes the main concem of its catechesis. The result, read with little sympathy, may be character

ized as simply a more subtle form of indoctrination. Evaluated more kindly, one might say thatthe

tUnl to historicality is limited to an appreciation of the psychological evolution of the growing child.

The Bible and doctrine have been judged revelatory apart fiom their reference to the life of the child

and apart from their ability to iIluminate thatlife. The locus of revelation is never the life of the

child.

The theology of the Viens vers le Père series c1early breaks with neo-scholasticism and

attempts to incorporate many of the insights of the leading theologians at work in the years prior 10

its publication. Grades One to Four appeared before the work of Vatican Council II had become

widely known. In Grades Five and Six, the theologicallanguage used c1early indicates a familiarity

with the work of the Council. In Grades Five and Six, the themes of freedom and hope play a large

role in the discussion of the world and the Christian's place in il. Christian and non-Christian heroes,

the Apollo moon shots, ecumenical dialogue, technological and scientific advances such as satellite

technology and medical discoveries - ail are praised as signs of the love God has for humanity. The

sinful face of humanity plays an insignificant role in this whole presentation.

The work of the Council was pcrhaps too fresh and too far-reaching in its implications to be

quickly assimilated and adapted for use in this catechetical programme. The theological content of

the Teacher Manuals for Grades Five and Six lacked the integration of the manuals for the first four

years, undoubtedly because of the magnitude of the changes that were taking place within the church

at the time of their writing. While liturgical reforms were still in the implementation slage, Préparer

la terre nouvelle (Gr. 5) had to find ways of presenting their significance to 10-11 year olds and to

their teachers. Selon ta promesse, Fais moi vivre (Gr. 6) cites Council documents and theologians
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such as Karl Rahner. Often these references proved problematic for many teachers working in the

field. 106

This new catechetical series intended to leave behind a morose fixation on sin and li religion

of rules and to recapture a religion of the "heart" within a religion of the "head". In the text books of

the younger grades, words Iike sin and sacrifice were used sparingly indeed. Julien Harvey evaluUles

the theological shift with reference to the work of Rudolph Schnackenburg.107

Cette option fondamentale pour une catéchèse trinitaire dynamique a des conséquences
importantes pour la découverte de la vie morale chez l'enfant. Dans les grandes lignes,
on pourrait parler d'un passage d'une morale <le type paulinien à une morale plus
spécifiquement johannique. Dans la 1ère, le péché apparaît comme l'arrière-fond de la
situation humaine, si bien que seule une morale ·surnaturelle" est possible, le péché
élant omniprésent et fatal sauf si on le combat avec la force de Jésus-Christ; dans la
2tème, le péché apparaît plutôt comme un accident. la situation nonnale chez le croyant
étant la grâce et la fidélité qui en découle. Une autre conséquence de l'option
fondamentale est l'insistence sur l'expÇriencc spirituelle de l'enfant, sur "la grâce à
l'ocuvredans la question bien posée"... lOS

As the Viens vers le Père series was ill embryo during the pcriod in which Rahner' s work

becarne widely known, the general methodology of the programme could not really profit from the

insights of this importantthinker. Rahner and the Couneil documents may have been cited in the

teacher manuals of Grades Five and Six, but the foundational, methodological options of the series

had already been established. The die was cast and it was simply too late for an about-face, assuming

the writing team saw a need for one. Human expcrience continues to be used chiefly as a source of

analogies in Grades Five and Six. Only those experiences are selected which serve to elucidate the

point of doctrine in question. The methodology is consistent throughout and despile sorne ambiguous

statements of intentto the contrary, the notion that revelation is meantto serve as the interpretative

key of history and of the Iife of the individual, and not vice-versa, is never embraced.

106. Even after many years of use and revision, the Grades Five and Six programmes were critici7.ed for using
theologicallanguage and concepts beyond the grasp of lay teachers. My own experience with the programme
dates from my days as a Religious Education Consultant, where one of my first duties was to galher teacher
reaction to the Come la Ihe Falher series, which was Ihen in the process of being replaccd.
107. Rudolph Schnackenburg, Le message moral du Nouveau Testamenl (Paris: Le Puy, 1963); German
original: Die sittliche Botschaft des Neuen Testamenls, 1954.
lOg. Harvey, "Mémoire", 3-4.
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The theological method suggested by Rahner' s tran~cendental Thomism c1early is nol in view

in the Viens vers le Père series. Rahner soughtto Iisten to the questions which the modem age was

stirring in the lives of people in search of meaning. Having Iistened. he pored over the Christian

Tradition (Bible. doctrine. Church history) in search of wisdom and insight useful in the clarification

of the present situation. The role of doctrine for Rahner was to throw Iight upon the experiences of

men. women and children today. Anything in the Bible or in Tradition, whatever ils objective

(ontological) worth. was of no p~actical value if it couId not accomplish this task. The goal was not

to adduce the whole of the contents of the Tradition. but rather to evangelize the Iife of the person

who was on a quest for meaning. Doctrine is c1early not the ei'istemological object of Rahner's

theological method. Life is.

PRELIMINARY CONCLUSIONS WITH RESPECT TO THE ROLE AND INTER
PRETATION OF SCRIPTUR.~IN THE VIENS VERS LE PERE SERIES

The production of a set of age-appropriate catechetical resources, covering a wide range of

doctrinal and spiritualthemes, requires competence in several disciplines. The skill and scholarship

of the writers of the Viens vers le Père series was impressive and perhaps unequalled in North

America. Each of the authors had completed a Iicentiate degree in either theology, philosophy or

catechetics; several held doctorates in theology. In addition. the team was fortunate to have among

them Françoise Bérubé (Sr. Marie de la Visitation), a person skilled in both the theory and praxis of

the new pedagogy. Any expertise that the team lacked was enlisted from academics and profes-

sionals. In the decades previous. catechetics had not becn considered an area of great interest or

import in theological or ecclesiastical circles in North America. In the sehool curriculum it occupied

an intellectual space, akin though superior to the requirement for mastery of multiplication tables.

At its height. the catechetical renewal did much to advance the poputar renewal of the r.hurch.

The movements behind the catechetical renewal (the Biblical and Liturgical Movements and

Catholic Action) were the very movements which ;;~d inspired the Verkündigungstheologie at
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Innsbruck and which affected theological renewal atlarge. As catechetical rcnewaltook llOld. the

biblical and liturgical emphases informing it insinutated themselves into theological faculties steepcd

in Thomism or neo-scholasticism. While the kerygmalic theology associated with the catechetical

renewal had a short life in faculties of theology, it was saon replaced with a pIurality of theological

models which tried to make a place for modem expcrience.

The emphasis on educational psychology which guided the rcnewal of the Canadian

Catechism, reflected the new interest in thc human subject within catechcticf An accommodation to

the psychological possibilities of the audience is a first important step in a wider shift to an exist

ential methodology, a methodology stilliargely under-represented in catechetical circles today. 11le

old emphases of a rule-ridden, ritualistic religion have made way for a new and invigomting notion

of faith grounded in the Scriptures.

The Viens vers le Père series with its empahsis on educational psychology offered a corrective

to American catechisms published in the late 1950s and carly 1960s which incorporated a Heilsges

chichte theology without a renewed pedagogy. This series understood the need to adapt its eontentto

the leaming requirements and styles of children.

When suspicion of human experience and suspicion of the world atlarge were beginning to

fade in theological circles, the problem of how to establish the correct relationship between the con

tent of revelation and the existential reality of the inquirer came into focus. Scripture was but one

element in a trilogy of languages of revelation for the Viens vers le Père series. 11le languages of the

liturgy and of doctrine were the other expressions of revelation.

It is our contention thatthe approach to dogma (or doctrine) in the Viens vers le Père series

has the effeet of limiting the witness of Scripture in a way similar to that suggested by René Marié

and Walter Kasper above. This series tends to limit its approach to Scripture to those themes whieh

more or less relate to the central elements of the church's doctrinal heritage. In this series, the mean

ing of Scripture is not so mueh something one discovers as it is somelhing one recovers from the

doctrinal heritage of the church. While this is one of the goals of catechesis, students should be
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cncouraged to explore Scripture as more than a repository of doctrine. In the same manner in which

cullurally and historically· bound human experience was sacrificed to the ultimate goal of the

elucidation of doctrine, so too the content of Scripture bccame hemmed in by a doctrinal framework

and goal.

Viens vers ,~ Père adopts an extrinsicist concept of revelation which, in its methodology,

translates into an emphasis on doclrinaltransmission, realized in and through activity-based leaming.

The goal of the catechesis derived l'rom these concepts consists in finding ways of accommodating

and relating human experience to fixed understandings of the content of revelalion.

Karl Rahner's theological method and his concept of revelation suggest a critique of this

methodology. Rahner recommends the opposite movement to lhat suggested by extrinsicism. For

Rahner, what Jesus reveals through his life, death and resurreclion is the truth about ail human life.

The Ch.-ist event has the power to lhrow light on every aspect of human life, uncovering the hidden

reality of grace found there. Human Iife and human bcing are intimately related to the contents of

revelation. This implies more than an adaptation of a message to the psychfJlogical requirements of

the person to be catechized and il implies more than using human experience only as a source of

analogies to explain the divine. It implies thatthe profound significance of the Word of God may

only bc discovered in the context of life and as such its meaning could never have the appearance of

a reality whose origins are extrinsic to the world of our experiences. A catechism structitred on Rah

ner' s understanding of revelation would seek less to proclaim and explain the Gospel, than to find

the Gospel hidden within the particular culture, history and religious traditions within which the

church seeks to make the Word known. In conlrastto Rahner's views, the ruling concept of the

Viens vers le Père series does not see catechesis as a convergence of the subjective and objective

pales of revelation in an act of insight and spiritual enlightenmenl. This series seeks rather to trans

mit the objective contents of revelation by passing l'rom the known (the experiences of the chiId) to

that which is unknown (the contents ofrevelation). In contrastto Rahner's view, this idea of revela

tion contends, that were it not for divine revelation in Jesus Christ, humanity would have no know\

edge of God's will for us.
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As in the catechetics of Colomb, the genius of the Viens vers le Père series is founù in ilS

adaptation of lhe findings of educational psychology to lhe catechetical process. The series also rcs

cues catechesis from the periphery, re-placing it withinthe pastoral mission of the c1mrch atlarge.

Buoyed up by an optimislic, Iiberal theology, this catechism accepts an optil11istic view of IUII11<1I1

historyl09, which seems slrangely at odds with large portions of the scriptural witness. The

influence of Iiberaltheology on the interpretation of Scripturc is considerable. The de-el11phasis of

the realily of sin in the work of Iiberaltheologians leads to a reading of the Bible whieh becal11e

preoccupied with passages dealing with grace, leaving the bilJlicaltreatment of sin largely

untouched.

One effect of the choiee to de-el11phasize sin in this catechesis is the exclusion of doclrinal

themes dealing with the broken and fmgmented character of human Iife. Once these "negative"

themes are removed, one is left with what might be described as an optimisitc view of the Christian

religion ( e.g. God is love, God makes me live etc) in which the stmggles of the Christian Iife have

ail but evapomted. These themes were selected ostensibly for their appropriateness for young chil

dren. Two assumptions scem to underlie this selecdon criterion. First, as we have mainlained

throughout, the programme assumes that the contents of revelation are not available in secular

human experience; they pertain rather to a special kind of knowledge available to humanity only

since the advent of Christ in history. By designing a programme, which by ail appearances seems to

wish to address middle c1ass urban children, the second assumption seems to be, that children in this

country have Iiule or no first hand experiences of evil, thalth~y "normally" live in cheery, well

balanced and seeure home environments.

Unfortunately, Canada was no more utopian in those years than it is today. Heallh alld Wel

fare Canada (1993) reports that one in six Canadian children lives below the threshold of poverty.

Without embarking on a barrage of stalistics, the rates of child abuse - sexual, physical and

psychological- of unemployment and family breakup, of malnutrition and of dropping out of school,

109. The optimism rcgarding the modem world is especially evident in the Grades Five and Six programmes.
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continue to 00 alarmingly high. Despite the oost intentions of the writing tcam to leave the difficult

questions of evil and sin untillater in the catechetical process, it seems as though Canadian children

were not and are not isolated from the reality of evil and sin in our world. LiOOraltheology, of the

variety informing the Viens vers le Père series ignores many of the messy realities of social evil,

compartmentalizing them into a theme or two entitled "evil in the world". The methodology but-

tressed by these theological assumptions cannot adjust for the real-Iife situations of individuals. This

methodology assumes an average child (from the point of view of psychological development and

social status), a single profile for an entire country which is characterized by regional economic dis-

parities and differences in culture. A methodology which seeks to elucidate experience would make

no such assumption and wouId, within the bounds of the possible, individualize catechesis. At the

very least, such an experience-centred model would attend to the cultural, social and economic con-

ditions prevalent in the region where catechesis is to 00 given.

Historico-prophetic catcchesis critiques IiOOraltheology as inadequate, calling for a recovery

of the notion of sinfulness in the theological paradigm. This prophetic catechesis does not wantto

sec a return to moral scrupulousness or a rule-book concept of (personal) sin. Radicaltheologians,

especially those of the Third World, set about uncovering the systemic, social sinfulness in the fabric

of collective human relationships. Their socio-political critique challenged the work of theologians

from wcalthy countries. While catechisms for young children could not hope to deal directly with

such issues, their design can 00 such that room is made for these concerns.

While Karl Rahner did not escape the critique levelled againstliberaltheologyllO, he did

acknowledge the importance of the questions raised by politicaltheology. This critique notwith-

standing, Rahner's "historical", theological method remains a thoroughgoing critique of every form

of extrinsicism and as such provides us with a source of critique for the Viens vers le Père series.

With Rahner we agrce thatthe church can initiate people into an experience of faith. Children

can be made aware of the experience of grace as a reality which is already hidden in their daily lives.

110. J.B. Metz, a political theologian and a friend of Rahner until his death,levelled a biting critique at Rah
ner's work. Sec Metz' Pour une théologie du monde, Irans. Hervé Savon (Paris: Editions du Cerf, 1971).
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If a person can become aware of the reality of grace at WOlX in hislher life, then forging links to the

corpus of doctrine and to the biblical witness will carry a signilicance and a pertinence it would

otherwise lack. Faith, if it cornes, will be a response to that reality idenitilied for the Iistener.

To paraphrase Dilthey, texts are to be understood as 'expressions of Iife lixed in writing'. If

the texts of the Christian Tradition are understood in this way, the gap separating revelation :md Iife

may be bridged. The preoccupation with doctrinal transmission prevalent in Vietls vers le Père not

only exploits the experiences of its learners in the altainment of a higher goal, butlimits the students

approach to the texts of the Bible. Catechesis must lind a way to bring together the expericnces com

municated in the texts of the Christian Tradition and the Iife experiences of its listeners. This brings

us to the threshold of the general herrneneutical questions raised by Viens vers le l'ère's meth

odology and thus to our next chapter.
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CHAPTER FIVE

IIERMENEUTICAL OPTIONS: THE INTERPRETATION OF SCRIPTURE IN TIIE VIENS

VERS LE PERE SERIES

The difficulties related to the critical reconstruction of the henneneutical options discemible in

the Viens vers le Père series are not minor. Consider these points. The programme had not one but

ten aulhors. These authors were divided into two teams which worked consecutively on the projec!.

The corpus, distributed over six separate grade levels, consists of sorne 3167 pages of tex!. Each

grade level subdivides into lexts intended variously for teachers, students and parents - and although

Scrip/llre plays an important role in the programme's design, the series nowhere makes pretense of

introducing a new biblical henneneulic into the catechetical arena. Pedagogical concems

predominate. Since Viens vers le Père exhibits no overt interest in henneneuticaltheory, its method

of interpreting the Bible must be reconstructed from ils use of biblical excerpts which figure promi-

nently in each of the programme's weekly themes.

Despite these obstacles, several factors augur weil for our proposed metacritique. Biblical

excerpts and often whole narrative passages occupy a central role in each theme of the series. The

deployment of these passages leaves behind clues of the redactors' interpretation and allows a

reconstruction of key henneneutical presuppositions, even if these presuppositions were never articu-

lated by the catechism's authors. An examination of the redactional process ilself helps reduce the

complexity of the task, as one finds there evidence of both cohesiveness and unity. First. strong lead·

ership wilhin each of the teams offered a focus of unity and clear methooological reference points.

Second, a consistent, pedagogical approach and a single concept of revelation infonns the entire pro-

ject. Third, the elementary writing team expressly intended its efforts to be a continuation of the

methodology and inspiration begun in the first three years, ie Initiation chrétienne)

1. Aconsensus emerged around thesc points in lhe interviews 1eondueted with members of the writing tcams.
With respeetlo the tille, the tirst three years of the programme were identitied eollectively as Initiation
chrétienne, until the projcct gained national seope and ehanged its name to Catéchisme canad~n.
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Atthis point, a summary of those observations offered earlier regarding the programme's

approach to Scripture may prove helpful. Typically, the biblical witness is harmonized with Catholic

doctrine, especially the Creeds. In many instances, no c1ear line of demarcation separating doctri01e

and Scripture is discemible. For Grades One, Two and Three of the series, biblical excerpts are kept

brief, as passages were selccted for their appea\to the senses and for their ability to fosler the nas-

cent spirituality of its young leamers. The use of biblica1 narratives, restrained for pedagogical

reasons in the primary years, becomes more frequent throughout the elementary grades. When they

are employed, narratives (in the same way as shorter biblical cxcerpts) aim at the elucidation of a

point of doctrine, usually an important tenet of Christian faith. The approach to doelrine itself is also

intendeù to nuture the spirituality of the child. Because Nous avons vu le Seigneur (Grade Four)

introduces children to the New Testament as the primordial expression of the Worù of God, and

because it renders explicit key understandings of the nature, formation and transmission of the New

Testament, it will hold particular interest for the question of biblical interpretation in this series.

Following the theological insights gamered in Chapter Four, it is our contenlion that certain

key theological pre-understandings condition biblical interpretation in important ways. Christology -

in particu\ar the interplay of protology, eschatology and Christ-in-history - plays a specific, crucial

role in shaping one's concept of revelation and thereby one's notion of biblical interprctation. The

idea that human beings, because they live within traditions of interpretation which have shapcd their

personalities and intellects, never approach texts without sorne pre-understandings, came to promi-

nence in the phenomenology of Martin Heidegger and was more fully developcd in the work of H.G.

Gadamer.2 As the question of the effect of theologica\ prejudices on biblical intepretation fits the

category of "reading in a tradition", we will begin with a few words about the quest for an objective

interpretation of texts in biblical criticism. In the wake of this discussion, we will attcmptto situate

the hermeneutica\ options of the Viens vers le Père series in the context of biblical hermeneutics

2. Hans Georg Gadamer, from TrI/th and Method: "The Elevalion of the Historicality of UndcrsLanding to the
Status of Hcrmeneutical Principle", crSN, 842.
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today. The goal of this chapter will be to adumbrate the principal features of the henneneutical

strategy of the Viens vers le Père series by comparing and contrasting it to three basic approaches to

the interpretation of the Bible today. In presenting these three approaches, we have chosen one or

two scholars whose work is representative of each emphases. Our goal is to provide a backdrop for a

description of the henneneutical approach of this series.

THE CONCEPT OF REVELATION UNDERPINNING VIENS VERS LE PERE
AND ITS EFFECT ON ITS INTERPRETATION OF THE BIBLE

The interest of the present study lies in the reception of the Bible and biblical scholarship in a

popular, ecclesial context which, unlike the academic setting, has no interest in concealing its

theological assumptions and purpose. Quite to the contrary, the raison d'être of catechesis is the dis-

semination of an illleresled interprelation of the Bible and Tradition. Within this context, as in the

context of systematic theology, a Christian interpretation of the Bible hinges on one's understanding

of the relationship of Christto history. Most christologies imply theological anthropologies, and

one's anthropology conditions one's view of the relatedness of sacred literature to secular experi-

ence.

The methodology of the Viells vers le Père series, which may be described theologically or

pedagogically, demonstrates a sophisticated understanding of the psychological development of the

child. While it was notthe sole intent of its authors, the ·system" impF -r!. by this catechism has as ils

chief end, the clarification of the Church's doctrinal heritage. The elucidation of the lives of the ch i1-

dren taught remains, at best, secondary. With respectto the existential or "anthropological" orienta-

tion of this programme, the experience of the child is not plumbed for its own sake, but a1ways with

the intention of finding analogies capable of iIIuminating the doctrinal object in view. In contrastto

this method, the rescuing lheology of Karl Rahner sought precisely to recover from Tradition those
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elements capable of imbuing the lives of his contemporaries with meaning.3 This represents a rever

sai of earlier theologieal approaehes in that it shifts lhe focus of inlerest away from philosophical (md

theological clarifications of dogma, and lowards an existenlialist-lheological clarification of experi-

ence.

The extrinsicist notion of revelation in Joseph Colomb - a view shared by the great majorily of

Catholic theologians prior to de Lubac and Rahner - is renected in lhis programme's understanding

of the relationship of human experienee and divine message. The synthesis in Rahner of the

protological, esehatologieal and historical roles of the Christ, leads to the view lhat ail of Imman his

tory has always been under the offer of grace. In the anthropology which results, grace, in an

Îmmallellt way, is understood to accompany fallen humanity on its joumey through history. The

divine message, far from being extrinsic 10 the human situation it addrcsses, emerges as the express-

ion of an implicit reality, a reality perhaps unconscious or only vaguely fathomed by the person prior

to coming to faith, but nevertheless already presenl. The presence of grace remains ambiguous in

humanity, as men and women waver in their fallen stale, between cooperation and resislance with

the work of the divine within them.

This understanding of Christology, with the lheologieal anthropology il implies, opens a wide

path for an approach to the interpretation of the NT which does not exclude the concrete, hislorical

circumstances of lhe reader as a constitutive elemenl in the hermeneutic process. If one accepts a

Iink between the creative and salvifie roles of the ChriSl, then the immanent wilness of Gad in the

consciousness of ail human persons may be affirmed.4 In Rahner' s system, lhe relationship of lhe

3. The correlation method of Paul Tillich, similar 10 lhe transcendental anthropology of Rahner, seeks to ana
Iyze and understand the human situalion, for ils own sake. Tillieh's goal was 10 use the analysis of the situalion
offered by the various seientilic and humanistic diseiplines to fashion a specilic response from the Gospelto
that particular alienation which is the angsl of20th century humanily. Like Rahner, he wishcd 10 reformulate
the Christian message in order 10 a1low people of loday 10 come 10 an understanding of il in the contexl of their
own lives. For a comparison of the methods ofTillich and Rahner sec Gilles Langevin, "Méthode de corréla
tion el anthropologie transeendentale - Paul Tillich et Karl Rahner", Religion el Culture, cd. M. Despland, J.C.
Petit & J. Richard (Québec: Les Presses de l'Université Laval, 1987),605-616.
4. In lhe view of Rahner and other Catholic theologians, the consequences of the FaU do nol imply that grace
was rendercd of no effect. Supported by the biblical wilness for a natural theology (esp. Romans 1and 2),
these theologians hold that grace and sin coexist within human persans.
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Iife of the secular person be/ore confessing faith, to the Iife of the believer after that confession, has

the possibility of being one of conlinuity. In other words, the unevangelized person who implicitly

guides hislher Iife by Gospel values (for example: selflessness in service to others, readiness to for-

give, love of fellow person, trust in an Absolute Good etc.) already implicitly possesses that primor-

dial interior revelation of God of which Rahner spoke. What has become known in time, through the

Iife, death and resurrection of Jesus Christ was the will of the Father "in the beginning" and at every

point in history. Christians, those privileged to hear and respond to the Gospel, arrive at a conscious

appreciation of the offer of salvation which God makes to every person (regardless of their historical

circumstances). In this view, the light of revelation subsists not only in the consciousness and inte-

rior Iife of individuals, but also manifests itself in other religious systems which seek to bring the

divine to expression (albeit, from the Christian point of view, an imperfect expression). Rahner

provides the ground for a sincere respect for the plurality represented in the great religions of the

world as weil as for the plurality of the gamut of humanizing choices exercized by individuals in ail

contexts.

Theologically-interested approaches to biblical interpretation offer indicators as to whether the

notions of revelation which underpin them may be understood as "extrinsic" or "immanent" in

character.5 If secular human experience is fundamentally dissimilar to the message which the Bible

brings in Jesus Christ, if grace is an entirely new reality, extrinsic to the sinner's expericnce,then

one will not find in experience, symbols of the Gospel's conlent. By symbol6, l wish to refer to more

than simply the value of a sign, wherein one realily points to another. Symbol has also the quality of

participating in the reality it signifies. of making it present. of being imbued with its power. For Rah-

ner, secular human experience is pregnant with the possibilities of symbolizing the divine. of being

an implicit communication of the divine. For the extrinsicist position. secular human reality may at

5. One may also use the ehoiee of pedagogicnl options in eatcchesis as nnother indiealor of the underlying
concept ofrevelation.
6. The tenn symbol is used in this eontext as an heuristic device and the qualifications offered here do not
represent the wriler's position on eurrenl hermeneutical debalcs.
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best be a sign of the divine, a source of analogies for the divine, but may never symbolize that sub

lime reality, which completely ecclipses and surpasses the fallen human stale.

In brief, the Viens vers le Père series adopls an extrinsicist view of revelation which leads il to

limitthe role of human experience in its pedagogical, theological and hermeneutic methods. Human

experience can do no more than provide a source of analogies for the clarification of ilS doctrinal

goals. This instrumental use of human experience sets this programme apart from thoroughly

anthropological or existentialist theological paradigms. Il remains to be secn, where in the range of

available hermeneutical options of the Bible, one may locale the hermeneutical options of lhis

catecheticat series. It is to this task that we now tum our attention.

THE HERMENEUTlCS OF VIENS VERS LE PERE CONSIDERED IN THE
CONTEXT OF THREE FUNDAMENTAL HERMENEUTlCAL APPROACHES

Three cenlres of interest have frequently allracted the attention of scholars who reflect on the

problem of interpretation. These hermeneutical axes constirute three loci of meaning, ail of which

etude allempts to neatly define them. No credible theory of interpretation may completely disregard

any one of the three. In broad terms, we may speak of meaning as determined principally either in

(1) the eontext in which the text was produced, (2) the context in which the text is interpreted or (3)

the context of the text in ipso, bereft of ilS historical moorings.

The degree of complexity involved with allthree options is not immediately evidenl. It seems

as though one need only propose and defend the author or reader or text as the primary home of

meaning. But which author, which reader and which text, since the notion of what constitutes each is

determined within a given model of interpretation? For instance, is the critie referring to the Implied

Reader. the Informed Reader, the Narratee, the Model Reader, the Reader-in-the-text, the F1esh-and-

blood Reader. the Competent Reader. the Literent, the Eneoded or Inscribed Reader, the Subjective

Reader, the Newreaders, or the willful Misreader?7 The au/horfune/ion of a text generates com-

7. Stephen D. Moore, "Stories of Reading: Doing Gospel Criticism AslWith a 'Reader''', SBL 1988 Stmlnar
Popt,." cd. Kent Harold Richards (AU'nla: Scholars Press, 1988), 141. Moore providcs this Iist drawn from an
extensive bibliography on reader-orienlcd criticism.
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plexity comparable to that of the reader function, with scholarly reflection on the subject stretching

at least from St. Jerome's De Vins l/lustribus to Michel Foucault's M'hat is an Author?8 As forthe

text in ipso, docs one refer to the deep structures and architecture of the writing (Greimas), to the

possible world conjured in front of the text (Ricoeur), to the rhetorical direction of the reading

process which the text effects (Fowler), to the stylistics and structures at the "surface" of the text

(Fokkelman, Ska), to the text in the context of the canon (Childs), or to the text as an example of a

genre, and so forth.

H.G. Gadamer adds further involution to the subject, insisting that readers belong to com

munities of interpretation which shape their reading. Many interpreters proceed with their task,

unaware of the way in which their hermeneutic strategies are inscribed in a tradition of interpretation

much larger than their own thought. Because the assumptions within which they work prove so all

enveloping, these assumptions often remain subliminal. Today, the challenge of philosophical

hermeneutics to the regional hermeneutics of the Bible has awakened a new consciousness of the

role of the subjective in the process of interpretation. This new consciousness remains, however, far

from ubiquitous. A prominent example of this may be found in those exegetes who work within the

Enlightenment's prejudice agai/ls! prejudice, subscribing uncritically to the notion that interpreta-

tions should be as completely objective as human capacities allow.

If one accepts the conclusion of Hayden White, this difficulty of being at once a "practitioner"

and a "critic" of a discipline is in no way limited to the field of exegesis; historians and academics of

ail stripes encounter the same difficulty.9 In other words, most scientists and historians are far too

engaged in the practise of empirical research, following methods which have been established prior

to their entrance into the field, to be able to critically analyze those methods.

Similar discussions take place in NT studies which involve the author function of texts. Were

the evangelists no more than compilers of traditional material over which they had liule control, a

8. Michel Foucault, "Whot is an author?", CISN, 143.
9. Hayden White, "The Historieal Text as Literary Artifact", crSN, 395. One sees a similar dilemma explored
in the work ofThomas Kuhn. Sec Kuhn's "Objectivity, Value Judgmenl, and Theory Choice", CISN, 381-393.
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position recently defended by George Johnston 10, or were they deliberate authors who very carefully

shaped a theological view of Jesus which rcceived their personal stamp Il, or is a middle position

possible, wherein the evangelist Mark shapes our experience of the traditional material by carefully

controlling the conditions under which we receive it, as Robert Fowler contends.12 Thus the ques

tion of the degree to which NT writers were affected by tradition remains one of considerable inter-

est.

Having scratched the surface of one area of discussion in NT hermeneuties, we move now to a

description of the three major hermeneutical options, attempting to evaluate the Viens vers le Père

series in the Iight of each. Our strategy here, consists in introducing one or two proponents of cach

basic orientation. Limiting our scope to a specifie example of eaeh option at work, wc hopc to avoid

vague generalities.

VIENS VERS LE PERE AND THE HfSTORICAL CRITICAL METHOD: MEAN
ING LOCATED "BEHIND THE TEXT"

Few are the exegetes who dismiss the contribution which historieal-critical research has made

to NT interpretation.13 Historical crilics, still in the majority, understand the constraining meaning

of the text as closely bound up with the author' s original intent and with the original situation.

Scholars of this school praclice a recognitive hermeneutics. In recognitive hermeneulics, the reader

attempts to sympathetically reconstruct in himlherself the thoughts of the author. The reader

imaginatively reproduces the probable mental processes which have 100 to the production of the text.

10. George Johnston, "Should the synoptic evangelists be considered as theologians?", Studies in Reli
fion/sciences Religieuses, 21 (1992): 181.

1. Sec Johnston, 184, (note 12) for a bibliography of authors dealing with Mark as theologian. The list
includes works by E. Best, R. Pesch, M.D. Hooker and J. Schreiber.
12. The middle ground which Fowler marks off in his book, Loaves and Fishes, provides a compclling argu
ment in this regard.
13. Sec, however, Gerhard Maier, The End ofthe Historieal-critical Mtlhod (St. Louis: Concordia, 1977)
and W. Wink, The Bible in Human Transformation (Philadelphia: Fortress, 1977). For a more balanced criti
que sec P. Stuhlmacher, Historieal Criticism and TheologicallnterprelaJion ofScripture (London: SPCK,
1979).
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The firsttask of the exegete is to imaginatively reproduce the author's mental processes, hislher alti

tudes and cultural givens, in short, hislher world. 14 Biblical exegetes are not a10ne in their defence

of this position. E.D. Hirsch has ably defended this direction in interpretation theory for the past

quarter century. For Hirsch, "interpretation is the construction of anorher's meaning... It is naturalto

speak not of what a text says, but of what an author means, and this more naturallocution is the more

accurate one." 15 Gone is the sense that one's interpretation may be verified, in a manner analogous

to the natural sciences. Hirsch proffers this nuanced position:

Of course, the reader must realize verbal meaning by his own subjective acls (no one
can do that for him), but if he remembers that his job is to construe the author's mean
ing, he will atlempt to exclude his own predispositions and to impose those of the
author. However, no one can establish another' s meaning with certainty. The inter
preter's goal is simply this - to show that a given reading is more probable than others.
In hermeneutics, verification is a process of establishing relative possiblities.16

But how does one go about reconstructing an author's intention (je the intentions of a proba-

ble author) in such a way as to explain ail the linguistic elemenls of the text, in a manner appropriate

for the g~nre in question, within an interpretation that is coherent? Hirsch explains thatthe criterion

of coherence can only he evoked with reference to a particular context. But no context can he

inferred without positing a probable horizon for the author, one which is likely to explain his disposi-

tion to a particular type of meaning.

When the interpreter posits the author's stance he sympathetically reenacts the author's
intentional acls, but a1though this imaginative act is necessary for realizing meaning, it
must he distinguished from meaning as such. In no sense does the text represent the
author's subjective stance: the interpreter simply adopls a stance in order to make sense
of the text, and if he is self-critical, he tries to verifv his interpretation by showing his
adopted stance to be, in ail probability, the author's.17

Hirsch shows no interest in assigning a truth of correspondence to the historical critic's

reconstruction, ie he is not concemed to establish the postulates of a critical reconstruction as facls.

14. E.D. Hirsch, Va/MUy ln Interpretation (New Haven: Yale University Press, 1967),242.
15. Hirsch, 244.
16. Hirsch, 236.
17. Hirsch,237.
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A text, once it has been produced, possesses a meaning not strictly Iimited to the author's intent.

Textual meaning is constrained, in the first instance, by the general rules of the Iinguistic system in

which il is elaborated and, more specifically, by the norms eSlablished for the panicular class of

uUerances (genre) to which it belongs. 18 ln sorne cases the author may have missed his mark and

expressed his ideas poorly; the wriUen text remains the final arbiter of meaning, regardless of the

original, irretrievable intent of the author. Ultimately, the referenee of the lext cannot be to the mean-

ing of the flesh-and-blood author who is inaccessible to the reader but must content itself with the

sense of the text as construed from its historical, social, Iiterary and Iinguisitic contexts. But for any

reconstruction to be possible, the interpreter mu~t imaginatively recreate a plausible author and

hislher horizon:

Even with anonymous texts it is crucialto posit not simply sorne author or other, but a
panicular subjective stance in reference to which the construed context is rendered
probable. That is why il is important to date anonymous texts. The interpreter needs ail
the clues he can muster with regard not only to the lext's langue and genre, but also to
the cultural and personal auitudes the aulhor might be expected to bring to bear in
specifying his verbal meanings. In this sense, ail lexts, including anonymous ones, are
"auributed".19

Hirsch posits a possible, or to be more precise, a probable author as a key heuristic strategy. On

Hirsch's view, without an historical context for that probable author, meaning cannot be plausibly

reconstructed.

Hirsch's position, developed in the realm of secular Iilerature, sidesteps a major concem of

many biblical exegetes. For most historical critics of the Bible, it has not been enough to demonslrale

thatthe Bible makes sense, ie that the narrative world it creates is plausible. They are also interested

to establish ils truth with reference to extra-textual, historica! reality. An analogy inspired by Gottlob

Frege's distinction between meaning as sense (Sinn) and meaning as reference (Bedeutung), may

help clarify.20

18. Hirsch relies on Saussure's distinclion between langue and parole, which relaIe as possibile and actual
uses of language. He refers also 10 the work ofWillgenstein. Sec Hirsch 68-71.
19. Hirsch, 240.
20. See GOlllob Frege, The Phi/osophical WriJings 0/Gottlob Frege, trans. Max Black, Peler Geach (Oxford;
Oxford University Press, 1952),56-78.
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• Within the canon of Western Iiterature and consequently within occidental culture at large, the

unicorn rnay be an entirely plausible entity, ie a fabulous, horse-Iike animal with one horn, reputed to

possess magical and mcdicinal properties, in the middle ofits forehead. Intratextually, the unicorn

makes sense and has a meaning, but one should not too quickly mount an expedition to find its fossil.

The unicorn, it is generally admittcd, is a creature which has no reference of the four-legged, flesh

and-blood variety in historical, extra-textual, extra-Iinguistic reality. Texts therefore, rnay produce

coherent meanings and yet not be true.21 Historical critics of the Bible are wont to insist on the truth

value of texts. They understand these texts as referring to an extra-Iinguistic world, the world

"behind the text".

Among the praetitioners of biblieal criticism, eloquent defenders of historical research meth-

ods arc not lacking. James Barr in an essay entitled "The Spiritual and Intellectual Basis of Modem

Biblical Research" peppers opponents of this approaeh with a barrage of lucid arguments in its

defence, while demonstrating great openness to other research models.22 Barr begins his reflexions

with the observation that the historica! nature of biblical researeh is tied up with the nature of

Christianity, which is to "an unusual degree a historieal religion.',23 He situates the rise of biblica!

criticism, historical and otherwise, within that struggle for intellectua1 and spiritual frecdom which

was at the core of the Enlightenment and the Reforrnation.24 The values of these movements, main-

tains Barr, reached a high point in the American Revolution and in particular in the Declaration of

Independence.25

In scetarian Christianity there was a quite exclusive emphasis on the Bible: confessions,
creeds, ministries, church authorities and the Iike were regarded as largely or purely

21. We might offer Rudolph Bultmann's position as an example of an author who adopts a two-fold attitude to
the Iiterature of the NT. On the one hand, Bultmann considered the Synopties to possess a signifieant, his
torieal referenee while on the other, treated the Johannine and Pauline e0rPuses apart from this eoneem. Bult
mann seeks the sense of these latter, without pressing lhe question of historiea1 referenee.
22. James Barr, Holy Scriptur.: Canon, Authority, Criticism (Philadelphia: Westminster, 1983), 105-126.
23. James Barr, 106.
24. James Barr, 34.
25. James Barr, 33, 124-125.
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human quantities, while the Bible came from Gad. In such groups the struggle for
political freedom was also a struggle for freedom to interpretthe Bible in ways that dif·
fered from those authorized by the prevailing establishment. The question of religious
tolerance on the social level corresponded with the question of exegetical frecdom in
the understanding of the Bible.26

The objectivity which biblical studies seeks has been defined not in relation to the natural

sciences, but in relation to state and ecclesial authority. On Barr's view. "Critical biblical scholarship

is objective in the sense that its results are not predeterrnined by a givcn authoritative ideology."27

Like Hirsch. Barr understands the reconstructive woo. of the exegete as existing in the realm

of the probable and notthat of the certailJ.28 He further stipulates:

...biblical criticism never belonged other than to the humanities in its methods and
inspiration. Only late in the development of biblical criticism, and probably only in the
United States with its high evaluation of scientific objectivity, \Vas the model of the
sciences much used as the image of biblical scholarship. The motivation behind biblical
scholarship derived overwhelmingly from theology and from the conviction of the
authority of scripture.29

Barr even allows for the concept of a 'creative prejudice' (of the theological variety) in the

realm of biblical criticism.30 Despite his insistence on the need for freedom as foundational in bibli·

cal research, he remarks that "i,iblical criticism and traditional doctrine have succeeded in living

remarkably \Velltogether". and that research need not necessarily be critical in order to be productive

of valuable insights,31 In the end, the exigencies of research, and notthose of Church doctrine,

remain the yardstick against which the results of biblical criticism are to be measured.

Firrnly ensconced in the tradition of F.C. Bauer, Wm. Wrede ct al., Barr rejcclS canonical

criticism as an unnecessary restriction on the scope of research. He also argues that scctarian con-

26. James Barr, 33.
27. James Barr, 114.
28. James Barr, 107.
29. James Barr, 112.
30. James Barr, 113.
31. James Barr, 108.
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cems of another sort may have led to biblical criticism'5 sore neglect of the Naclzgeschiclzte and

Wirkllllgsgeschichte of the biblicaltexts.32

ln summary, the research model of historical criticism which Barr offers, intends to provide

the scholar with freedom by creating a critical distance between the exegete's object of study and

doctrinal pre-interpretations of Scripture. The best way to achieve this distance is to understand the

text in its original seuing, a setting free of contemporary prejudices. His theory, however, engages no

polemic with doctrinal concems. In reading Barr one is left with the impression that he perceives the

fruits of free research as one of the few sources of constructive critique of doctrine in contemporary

church seuings.33 He argues throughout for a complementarity of approaches in the attainment of a

critical appreciation of the tex!.

Obviously, much more could be said of the historical-critical approach today. We have tried to

sketch sorne key understandings through the work of two of its noted theorists. The question must

now be put: To what extent may the hermeneutical approach of the Viens vers le Père series be

understood to be inspired by the historical-critical method?

On the basis of our observations in Chapter 3, we may conclude that the writers of this

catcchetical series were generally aware of the scope and value of the findings of historical-critical

research. The reader will remember that the entirety of the programme was submitted to a scholar in

order to insure that its proposaIs in no way contradicted the surer findings of historical work. The

reader will also remember the creedal structure of the primary years which gave way to a more

Christo-centric catechesis in Grades 4, 5 and 6. Grade Four in particular concentrates on the his-

torical manifestation of Jesus in Palestine. As one might imagine, the theme of Grade Four lends

itself particularly weil to an incorporation of the conclusions and speculations of historical-critical

research. Il is equally clcar that no other grade level of the programme concems itself directly with

32. James Barr. 114-115.
33. On this point, Barr's position resembles that of Walter Kasper as set out in Chapter Four above.
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the data provided by this critical approach. Elsewhere in the series, one might say thatthe positive

results of historical research provided the series with its henneneutical point of departure, but did not

fonn the basis of its hemleneutical strategy.

The firsttwo weeks of Nous al'ons vu le Seigneur sets the broad goal of 1C<lding the children

lhrough a process similar, in significant ways, to the one which (many bclieve) produced the

Gospels. The aim was that students should understand lhatthe Good News, which the church hands

on today, bcgan in the preaching of the apostles (oral tradition) and was only subsequently fixed in

written form (the four gospel narratives).34 To achieve this end, activity-based leaming strategies

were designed to revealthe importance which poi/ll ofvie", can make to a story-teller's reconstnlc

tion of an event. The Gospels are presented as the narration of historical events, interpreted from dif

ferent points of view. The question of whether or not the evangelists were eye-witnesses to the

events is never raised. De faclo, students bcgin to appreciate that different points of view may result

in contrasting accounts of even the same person or event.

Throughout Grade Four, one finds a constant referencc to historical details from first-century

Palestine: the topography and climactic conditions; the spiritual atmosphere of Jewery under Roman

oppression; the distinction among different sects of Jews; details abouttypical daily life with illustra

tions of the style of dress and so forth. The colour photographs, which dot the studenttext, are exclu

sively drawn from modem day Israel and show the traditional sites associated with Jesus' life, death

and burial, as weil as scenes of the typical daily life and dress of its tradilional, semitic inhabitants

(See Appendix B).

Attimes, historical information does serve to clarify the meaning of individualtexts in Grade

Four. We find an example ofthis in Theme 3 which deals with Matthew 9:9-14 (the cali of Matthew,

the tax collector, and the Pharisees' criticism of Jesus who ate with sinners). The teacher explains the

position of the Pharisees to the children:

34. Collaboration: OCQ-NORE, Nous avons vu k Seigneur, Guide du maître, 46.
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What were the Pharisees' hearts like?
Their hearts seemed closed. The Pharisees were Jews who formed a group apart.

They had a great desire to be perfect, and they wanted to praetiee the law of God
exactly. They said many prayers, gave alms to the poor and often fasted. Because they
were so faithfu!, they were inclined to despise those who were notlike themselves.35

We submit thatthe rcasons for the inclusion of historiea! detail in Nous avons vu le Seigneur

(which is the only grade to include any signiticant amount of historica! detail about the Scriptures)

are two-fold. The tirst and most important reason is to he found atthe religious level; Grade Four

wants to create a sense of contemporaneity with Jesus (in the manner of Kierkegaard) in order to

provoke an "encounter" with the Lord. This is in keeping with the series' ultimte goal of establishing

a relationship with the Trinity. On the pedagogicallevel. the satisfaction of the 9-10 year o!d's fas·

cination with concrete facts and gestures a!so favors the inclusion of historical detail. lnsights

deri ved from the historical background of the NT are few in number, while the spiritual import

gamered from scriptural messages stands central.

Of course, it may not be reasonable to think that a cateehetical programme could adapt its ped-

agogy closely to the requirements of the historical-critica! method. The latter suspends the very

belief the fonner wishes to promote. If Barr's contention thatthe élan of the historical-critical spirit

may he traced to the en/ightened desire for freedom and critical distance from doctrinally-interested

readings is correct, no catechesis could operate if such premises were foundationa!to its method.

A further difficulty in the use of a strategy of interpretation such as this lies in the degree of

intellectual sophistication it assumes of its neophytes. The stage of intellectual development required

to deal credibly with historical criticism's suppositions, far outstrips that of young children and in

many cases even that of adolescents. While the products of historical criticism may reasonably be

incorporated into a religious education programme, it is difficultto see how the method itself might

be adapted for such use.

Our observations of the use of the Bib!e in Viens "ers le Père lead us to concIude thatthis

series understands the meaning of the scriptural passages it cites to be perspicuous. The passages

35 We Have Seen the Lord, Teacher'$ Manual, 131.
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selecled by Ihe aulhors of Ihe series have a c1ear and unequivocal meaning from which doctrine may

be fonnulaled. In as much as the aulhors of this programme seem to hold thal Ihe texts of the NT

ordinarily have one meaning. which is c1ear. Ihey accepl one of the mosl basic tenets of historical

criticism as it has been pracliced by generations of scholars.

Il seems reasonable Ihen. 10 describe the relationship of the henneneutical strategy of Ihe

Viens vers le Père series 10 Ihe hislorical-critical approach as ambivalent. This cmechism respects

Ihe findings of hislorical crilicism bUI rarely makes referenee to them in Ihe clarification of a text.

White Ihe series' use of Ihe Bible docs betray methodologicaltraits one nomml\y associates with the

work of hislorical crilics. il c1early docs nol brackellhe question of faith in ils biblical intcrpretation

(as docs hislorical crilicism). We submil that. on balance. the incorporalion of historieal detail in this

series has more 10 do with spiritual aims and youthful curiosily 'han with its hemlcneulical slrmegy.

VIENS VERS LE PERE SERIES AND MEANING LOCATED "IN FRONT OF
THETEXT"

The "tum towards Ihe subject"'. that sea ehange in Western intellectuallife. brought with il

challenges 10 Ihe henneneulics of recovery. Prominenl among the dissenlers to reeognilive

henneneulics were Freud. Marx. Nielzsche and Feuerbach. the masters of what Paul Ricoeur has

dubbed the sclrool ofsuspicion. Each of Ihese authors. in his own way. has been carried by the con-

cern 10 unmask. demyslify and reduce illusions in the process of interpretation and for Ihis reason we

may refer 10 Iheir slralegy as a henneneutics of reduclion.36 The school of suspicion exposed and

challenged implicil. ideological assumplions underpinning Ihe henneneutics of recovery.

One of Ihe first casualties of this offensive was Ihe nolion Ihallhe human subjcct fonns a

coherenl. unified and stable whole. This assumplion has been applied bath 10 the personalities of

aUlhor and reader. Texts. as extensions of Ihe slable human consciousness of Iheir aUlhors. are per-

36. René Marié, Herméneutique. 77.
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ceivcd as repositorics of stable meanings inscribed in language. The task of readers, interpreters and

exegetes is to de-scribe that meaning originally in-scribed in the te.~t by the author. The process of

deriving meaning is understood as one of extraction and the observer must remain vigilant to

exclude any subjective influences which might obscure the object in view.

David Tracy discusses the assumptions Westerners have about the notion of the se/fand offers

an example of how these assumptions affect textual interpretation.

...every Westerner is initially startled when atlempting to interpret the seeming dissolu
tion of the self in classic Buddhist texts. The helief in individuality among Westerners
is not limited to substance notions of the self. Even radical critiques of the notion of the
'self as substance' in the West live by means of the history of the effects of Jewish and
Christian senses of the responsible self in the presence of the radically monotheistic
God; the Greek and Roman senses of the ethical, political, the contemplative and active
self; and ail the other reformulations of the importance of a self from Burckhardt's
Renaissance individual through Kierkegaard's or Nietzsche's radical individual to
modern suspicions of traditional understandings of the self-as-individual. The history of
the effects of the Jewish, Greek, Roman, Medieval, Renaissance, Reformation, and
modern senses of the reality and importance of a 'self mean that sorne such effect is
likely to he present in the preunderstanding of any Western thinker.

When atlempting to interpret a c1assic Buddhist tex!, therefore, we are startled not only
by the questions and responses of the meaning of self in these texts. We are startled as
weil into a recognition of how deeply any language, any tradition, and, therefore, any
preunderstanding is affected by this Western insistence on the importance of the indi
vidual self)7

The challenge which recent hermeneuticaltheory rnounts against the notion of a stable,

coherent consciousness (and therefore against stable rneanings deposited in texts) finds its origins in

a variety of disciplines, ail of which have come to concei\'e the human condition as fragmented.

Jacques Derrida's famous essay, Diflérance, mounts a challenge to western metaphysics as it

critiques philosophy's method for deriving meaning. Derrida holds, that by ignoring or f1atlening the

divisiveness, gaps and inconsistencies in language, interpreters have constructed the illusion of an

authorial consciousness that is coherent and unified.38 Working within the field of Iinguistic

philosophy and responding to the work of structuralists, this deconstructionisttakes inspiration from

37. Tracy (Grantl, A Short History olthe InterprelalWn a/the Bible, 157.
38. Jacques Derrida, "Différance", CTSN, 120-136.
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Freud's ref1ections on the unconscious in order to dispute sorne of the fundamental assumptions

which have inforrned herrneneutica! practice. If, before DifJérance one's image of consciousness

resemb!ed a coherent and vital body, after Derrida's playon language has worked ils effect, that

body has slipped inlo unconsciousness, riddled with enigmatic holes.

Michel Foucault in an essay entitled, WlIat is an autllor?, also challenges the notion that one

can refer to a f1esh-and- blood figure as the ulitmate reference for textual meaning. Foucault main·

tains that once a text has been wrillen, it stands alienated from its author and as such, the laner's

intentions can be of no importance for textual interpretation.39 He notes that in the act of writing, the

writing subject endlessly disappears. The text annihilates its author; anù this obliteration is voluntary

on the author's part.40 In suggesting a connection between writing and death, Foucault charncterizes

the goal of ail writing as an allempt at objeetification of its contents. In writing one wishes to remove

the subjective element of one's thoughts and offer them for eontemplation and acceptance by others.

Once the text has becn wrinen, the author is free to move on to new ideas and produce new texts,

sorne of which may even repudiate earlier work. For this reason, Foucault chooses to speak about the

"author function" of a text rather than of the author as such.41 Defined by the textual evidence, a

single figure in history, subjectto intel1ectual growth and conversion to new ways ofthinking, may

give rise to a series of "different" authors. This allows one to speak, for example, of the Stuml ulld

Drallg Goethe, the romantic Goethe and the neo-classical Goethe. Similar!y, one speaks of the early

and later Heidegger. For Foucault, the historical personality behind such writings - subject to change

and evo!ution in thought - can no longer supply the illusion of coherence and unity among the vari·

ety of disparate literary monuments which bear hislher name. The evidence of the self-divisiveness

in authorial funclion demonstrates the dynamic historicality of the human subjecl. Many

philosophers contend that what Foucault asserts of the authorical function of texts, holds for the dis

cussion of ail human subjects. As wc shal1 sec, the idea thatthe human subject cornes into being and

39. Foucault, 139.
40. Foucault,139-14O.
41. Foucau!t, 141-144.
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develops in h'~gaage, occupies an important space in recent discussions in the philosophy of

henneneutics.

One might fruitfully pursue either Derrida or Foucault in search of a critique of ontos, as post-

Enlightenment metaphysics has described il. Both stand in a chorus of clamouring voices which

have, in the view of many, already broughtthe walls of objectivist ontology tumbling down. Rather

than launch his allack from the parapets of Derrida's Iinguistic philosophy or Foucault's panopticon,

another critic adopts a strategy of subversion from within the field of metaphysics ilSelf. Paul

Ricoeur also draws inspiration from Freud, also insists on the importance of the alienation of the text

from its author for henneneutical practice and also understands the subject as coming to existence in

language.42 René Marié qualifies Ricoeur's method as a dialectic between faith and suspicion.43

Ricoeur began his career following the recognitive path, but under the influence of the idea that con-

sciousness is radically false and misleading, shifted to a henneneutics of suspicion. His henneneutics

of suspicion was not intended to destroy faith, but rather to become ilS dia1ectica1 partner. It is in this

dialectic of faith and suspicion that Ricoeur sees the emergence of the art of interpretation. His

reduction of illusions gives way to the re-establishment, of a new reign of meaning and a new post-

critical faith. Ricoeur summarizes the connections in this way:

Le contraire du soupçon.., c'est la foi... Non plus sans doute la foi première du charbon
nier, mais la foi seconde de l'henneneute, la foi qui a traversé la critique, la foi post
critique... C'est une foi raisonnable puisqu'elle interprète, mais c'est une foi parce
qu'elle cherche, par l'interpretation une seconde naïveté... Croire pour comprendre,
comprendre pour croire, telle est sa maxime; et sa maxime, c'est le "cercle
hennéneutique" lui-même du croire et du comprendre... Le souci de l'objet, ce fut pour
nous la docilité au mouvement du sens qui, partant de la signification littérale... pointe
vers la saisie de quelquechose dans la région du sacré.44

42. Other Ihan Ricoeur, we could have introduced the work of Edgar V. McKnighl, another eminent scholar in
the field of biblical herrneneUlics who rcnects on mcaning "in fronl of the text". As this would have Iikely been
excessive in this contexl, we Iimit our discussion to Ricoeur. McKnight has authored books dcaling with
Iiterary erilicism, focussing especially on rcader-orientcd and narrative criticism. Three of his key works
n~pcar in the bibliography al the end of this work.
4 . Marié, Herméneutique, 79-80.
44. Paul Ricoeur, De l'interprétation (Paris: Editions du Seuil, 1965),36-37.
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One of the key consequences of Ricoeur's turn to the henueneutics of suspicion has been his critique

of ontology. We turn now to that critique.

Tile [dea ofthe Subject in Ricoeur

In his essay, "On Interpretation", Ricoeur critiques the phenomenology of Husserl, tracing the

roots of Husserl's notion of Being to Descartes and Kant.45 Building on Descartes' dubilO ergo sum,

Husserl judged that the consciousness the self has of itse1f stands superior to ail fonus of positive

knowledge.46 Nothing could be known about the material-world-outside-human-consciousness with

the same certainty with which Being knows itself to exist. In other words, self-conseiousness, self-

immanence provides the only example of indubitable knowledge. Ali other reality becomes rcduced

10 phenomena present to human consciousness. The world outside the mind ceases 10 have impor-

tance and meaning is established, not with reference to that outside world, but rather within the web

of relationships established among the phenomena present to the conscious subject.47 Questions

concerning things-in-themselves are excluded and the concept of establishing statements as faets,

that is, as having a truth of correspondence to the malerial world outside consciousness, is

abandoned. Husserl's system might be described as intending meaning but not truth. In this

philosophical system, the human subject, removed from the vagaries of history, is the solid founda-

tion upon whieh ail meaning is built.

Ricoeur's henueneutical theory opens up a dialogue with two partners: the linguisitic sciences

and the henueneutic tradition of Schleienuacher, Dilthey, Heidegger and Gadamer.48 Heidegger

rejected Husserl's bracketing of the world, insisting that one of the primary characteristics ofhuman

being, is that it is being-in-the-world.49 Husserl's separation of the human subject from the back-

45. Paul Ricoeur, From Text ta Action, trans. K. Blamey and J.B. Thompson (Evanston, Illinois: North
western University Press, 1991), 1-23.
46. Ricoeur, From Texl ta Action, 13.
47. Frege's contrast of Sinn and BedeutulIg, ie the distinction between lrulb and mcaning, is alrcady implieit in
Husserl's phenomenologieal reduetion of sense lo the self-contained world of lbe self-conscious. Meaning, for
Husserl, docs not refer to lbe world, but to syntheses effected in the mind.
48. Lynn M. Poland, Uterary CriJicism and Biblical Hermeneulics: A CriJique 0/Formalisl Approachtl
(Chieo: Seholar's Press, 1985), 163.
49. Ricoeur, From Texl ta Action, 14.
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ground of human existence in which natural consciousness is originally immersed, had an

epistemological end in view, contended Heidegger. This bracketing is intended to create a critical

distance betwecn the human subject and the world in which it is immersed, so that the subject

becomes capable of seuing up objects in opposition to itself in order to judge them and to submit

them to human inlellectual and technical mastery.50 Ricoeur reminds us that this seuing up of the

world as an object to be studied is a characteristic ofboth common and scientific knowledge.51

Il is this complete objectification of the material world, this separation of the human subject

from it, in a way thal allows the subject to evaluate and manipulate the worldfrom outside, which

Heidegger rejects. The understanding a human subject has of the world cannot be from outside the

world, since the subject has no means of escaping the world in which it finds itself - short of death.

For Heidegger, aIl human understanding contributes to self-understanding and cornes about only in

history. The hubris of the Enlightenment was to suppose a kind of self-possession of the human sub

ject, without reference to history. The claim was that the self was founded on itself.52 With Heideg-

ger, Ricoeur rejects this possibility. Human Being finds itself immersed in the world From which it

cannot consciously extract itself. Ricoeur summarizes Heidegger's position in this way:

Verstellell for Heidegger has an ontological signification. It is the response of a being
thrown into the world who finds his way about in it by projecting onto it his ownmost
possibilities. Interpretation, in the technical sense of the interpretation of texts, is but the
development, the making explicit of this ontological underslanding, an understanding
always separable From a being that has intially becn thrown into the world. The subject
object relation - on which Husserl continues to depend - is thus subordinated to the
testimony of an ontologicallink more basic than any relation of knowledge.53

Ricoeur, Iike Heidegger, understands language to he a projection of human possibilities onto

the world. Because we are in the world, we have tlle >l'arld to speak about, and Ricoeur insists (con-

tra Derrida) that language is fundamentally referentia1; it intends to say something about the

50. Ricoeur, From Text ta Action, 15. Ricoeur uses the term distanciation to refer to this separation.
51. Ricoeur, From Text ta ActWn, 15.
52. Ricoeur, From Te:rt ta ActWn, 15.
53. Ricoeur, From Te:rt la ActWn, 14.
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wor!d.54 Ricoeur's insistence on the ontological foundation of language, not only underculs the

position of the deconstructionists, but also challenges the presuppositions of bath structuralism and

reader-response criticism.55 Meaning does not reside exclusively in the text, nor in the world of the

reader. These methods concentrate exclusively on either the subjective or objeclive poles of inter-

prelation, and '.leve.. establish the dialectic between explanation and understanding which Ricoeur

views as essentia!to interpretation.

Ricoeur recognizes thal it is the organizing principles of language which allow us to order our

ideas of the wor!d. Our knowledge of the world cornes into being in and thrclIgh the rules goveming

grammar and genre. Language does not discover a pre-existent order in the wor!d but creates order

by a conscious human act of projection onto the world. As Northrop Frye explains, even syntax in a

sentence is the projection of a fiction onto reality; a projection which does not inher in the reality

observed but one that is imposed by the observer. Frye explains:

In truth of correspondence a verbal structure is aligned with the phenomena il describes,
but every verbal structure contains mythical and fictional features simply because it is a
verbal structure. Even the subject-predicate-object re!ationship is a verbal fictions and
arises from the conditions of grammar, not from those of the subject being studied. 6

On Ricoeur's view, the ontologica! status of the human subject, its being-in-the-world, condi-

tions its every act of knowing. With Heidegger, Ricoeur agrees that understanding is henneneutical;

it cornes aboutthrough interpretation. Human subjects are finite, historical and limited la the world

into which they have been thrown. Gadamer's observation - "oohistory does not belong ta us, but we

belong to it."- echoes Heidegger's view.57 How then is it possible for the subjectto forrn any objec-

tive idea of ilself or the world, if it is tied to the world in this way? ln Heidegger's system, an

absolutely objective idea of either selfor world is ruled out. Ricoeur endorses this view. We may

54. Poland, 169. Derrida, by contrast, understands language to refer to nolhing but itself. Ali meaning is
reduced to sense, and language does not refer to exlra-textuaJ reality.
55. Poland, 169.
56. Northrop Frye, "from The erit/cal Path", CTSN,258.
57. H.G. Gadamer, from Truth and Method, 846.
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form ideas of selfor world, but these will be from within a consciousness immersed in the worId.

Any ideas we may have of the self or the world come into existence only in language. Before its

expression in language, no thought exists.

Self-understanding, like al1 understanding, is not a given, but a task to be achieved by way of

interpretation of our experiences in rhe ,,"orld.58 But in order to reflect on our experiences in the

world, one must find sorne way of delineating (of bracketing) them, so as to be able to consider

them. Heidegger does not disagrec with Husserl that sorne distance needs to be crcated between sub-

jecl and object, if any knowledge is to emerge. Ralher, his disagreement with Husserl tums on the

historical nature of the human subject in general and of its consciousness in particuIar. This discov-

ery radical1y tempers claims for objectivity in epistemology. Sorne degrec of objeclivity needs to be

sought. It is lhe objeclivizing of our experiences in language, thal al10ws us to reflect on them and

opens up the possibility of understanding - underslanding of both self and the world. Wilhout Jan-

guage, what happens 10 us in lhe world is inaccessible to analysis.

Ricoeur rcjecls the notion of an intuitive seIf-knowledge (ie one that is innate in the human

subjecl before its interaction with the world) and holds that no shortcut to self-understanding is pos-

sible:

It is the task of hermeneutics to show that existence arrives at expression, at meaning
and at reflection only through the continuai exegesis of al1 the significations that come
10 light in the worId of cullurc. Existence becomes a self - human and adult - only by
appropriating this meaning, which first resides 'outside' in works, institutions, and
cultural monuments in which the life of the spirit is objectified.59

The human subject cornes at the same time into both consciousness and speech.60 This coming-to-

consciousness in language, shifts the project of self-understanding (and of ail understanding) from

the field of phenomenology to that of hermeneutics.

58. Kevin J. Vanhoozer, BibUcal Na"alive in rhe Philosophy ofPaul Rù:oeur (Cambridge: Cambridge
University Press, 1990),29.
59. Paul Ricoeur, The Philosophy ofPaul Rù:oeur, cd. Charles E. Reagan and David Stewart (Boston:
Bencon Press, 1978), 106.
60. Ricoeur, From Tullo Action, 17.
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Tlle Consequences oftlle New Ontology for Hermeneutics

Language allows the human subjectto assume a critical distance from itself. But the human

subject mustlearn language before it can use it and so the very means by which the subject comes to

consciousness has ils source outside the self. The circular nature of understanding appears once it has

been realized thatlanguage not only allows the human subject to extemalize and objectify its experi

ence, but the very language by means of which the subjecl accomplishes this act, is itself the condi-

tion of possibility of experience. In olher words, :.mg!'nge is the primary condition of ail human

experience (of ail knowledge and thought) and language is heard before it is ullercd.61 Conseious-

ness, the gift of self, cornes from bcyond the self. The be.:oming-conseious of the subject occurs in

dialectical relationships with others, established in language.

For Ricoeur, the home of meaning is not consciousness, but something other than conscious

ness.62 In order for understanding 10 take place, a de-centering of the subject must occur.

Understanding is the process by which the human subject is lead outside itself in order to gain an

idea of itself and the world. Ricoeur states il this way: "..there is no self-understanding that is not

mediated by signs, symbols, and texts; in the last resor! understanding coincides with the inlerprela

tion given to these mediating lenns."63

Recognitive henneneutics assumes a stable, coherent self, underpinning acts of knowing. The

notion of self implieit in this henneneutic programme is one which pre-exists language and history,

one which stands sovereign before the world, capable of judging il. Ricoeur's hermeneutical theory,

by contrast, conceives of a self in the process of becoming, through aets of interpretation and ronce

tion; a selftied to a world from which it can manage only a Iimited autonomy. "To understand

oneself is to understand oneself as one confronts the text and to receive from it the conditions for a

self other than that which first undertakes the reading.,,64 Ricoeur' s idca of the self is nol one con-

61. Ricoeur, From Text to Actwn, 16.
62. Ricoeur, De l'interprétation, 62.
63. Ricoeur, From Te.rttoAction, 15.
64. Ricoeur, From Text to Action, 17.
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slantly lhreatencd by annihilation by the subconscious (Derrida), nor an immutable self which fioats

above the vicissitudes of history (Husserl). Ricoeur's self is rather a dynamic reality, which during

its Iife-in-the-world never arrives at being (understood as stasis), but remains constantly in a process

of becoming, always contingent on history. The self emerges through the process of interprelation

and interaction with others through language. One of the most fruitful forrns of thal interaction

occurs when individuals confront the valued literature of their culture, and of lhe world in general.

Literature, refiected upon, has a transforrnative power in that it ca.l challenge, complicate and extend

our visions of the world and our perceptions of what il means to be human.65 The Bible has con-

tinucd to challenge generation upon generation of its readers in this way. For occidental readers, lhe

lest of lime has demonslrated lhat it chalienges readers in a way that no other text has or is Iikely to.

In Iight of this new onlology, whal regard does Ricoeur have for objectivist, exegetical prac-

tices? In other words, what does he make of historical criticism and semiotics? Convinced of the

gains for interpretation realized by a herrneneulics of suspicion, Ricoeur resists the Derridean temp

tation to toll the death knell on objectivist models. He situates his herrneneutics of reduction in a pro-

ductive dialectic with the herrneneutics ofrecovery. For Ricoeur this dialectic opens up a new field

in herrneneulics.66

Because he understands texts to be alienatcd from their authors, Ricoeur rejects a connection

between the meaning of a text and the intentions of the composing author. He draws a sharp distinc-

tion between texlUal inlerpretalion and acts of face-to-face conversation. In face-to-face conversa-

tion, the dialoguing partners share a siluation, a common ground uniting both and providing a con-

text of interpretation replete with clues to meaning. When the speaker-hearer relationship is replaccd

by thal of writer-reader, the meaning fixed in a text no longer enjoys, that "direct Iink of congeniality

between the two subjectivilies" characleristic of a face-to-face conversation but forever lost to the

author and reader of a tex!.67 When the spatial and temporal distance between writer and reader

65. Poland, 179.
66. Marié, Herméneutique, 78.
67. Ricoeur, From Text 10 Action, 18.
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replaces the shared situation of the speaker and hearer, the text may refer to somelhing other than the

world "behind the lext" which gave rise to the text. Despite a distanciation from hislher work, the

author does not disappear, but leaves a trace in the stntCIUres of the tex!. lnstead of speaking of Ihe

f1esh-and·blood author, one now more properly refers to the illlplied alllhor.

The very fact that a text is cast in a genre insures that its work (what it says) does not perish

with the loss of its original situation; its generic qualities preserve it from distortion and make it

available to be understood in new situations.68 This appears especially truc iu the case of the Bible.

Relying on Gerhard von Rad's understanding of the relation betwcen the form of discourse and

theological content, Ricoeur explains how the biblical narratives posscss a double refereucc. Biblical

narrative possesses at once a historical and a kerygmatic dimension; it manifests an unshakable

solidarity between the profession of faith and the narrative.69 A work's form and conlenl are thus

inextricably linked.70 It is for this reason that interprelers ought to pay allention firsl to literary

forrns when reading. Only aner the genre has been deterrnined, should one move on 10 the qoestion

of content.

Ricoeur' s programme roacts to a modem lendency to limit discussions of trulh to a considera·

tion of the daims of individual propositions'? 1Generally, a proposition's claim 10 lruth depends on

whether it corresponds to externat reality or not. Before Ricoeor, discussions of the lruth rarely con-

sidered Iiterary units longer than a sentence. Textual forrns such as narralives, never got con·

sidered.72 On this view, a story cannot be evaluated as truc or false, only individual statcments

within the story can be assigned that status. Ricoeur challenges this position, insisting that stories do

make assertions about the world. Unlike pure narrativists - who contend that the mcaning of narrutive

does not refer beyond the narrative's textual bordcrs - Ricoeur believes that biblical narrative wishes

68. Poland, 173.
69. Ricoeur, From Text to Action, 91.
70. Poland, 179.
71. The argumenl presented here follows Gary Comslock's article, "Trulh or Meaning: Ricoeur versus Frei on
Biblical Narrative", The Journal ofReUgion, 2, (1986): 117·141. Comslock's analysis corresponds very weil
to Ricoeur's own account of his intellectual palh in From Text to Action, Chapler 1.
72. Comstock, 123.
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to say somelhing that is true about the world. Beyond philological and grammatical work, beyond

the analysis of the word and the sentence, Ricoeur pushes for an analysis of the textuallevel of dis-

course. Ricoeur wanlS 10 examine the context in which we read words and sentences - he is espe-

cially interested in the textual form of the slory or narrative. Comstock summarizes:

Ricoeur finds it necessary to describe a level of discourse that has becn ignored by
modem philosophy and linguistics. This is the level of the text, and Ricoeur insists that
wc gr.mt it a place alongside the more familiar units of word and sentence (or name and
propostion)...
Each new level of discourse adds a new order of reference to the previous leve!. A
name can denominate, but it takes a sentence bath to denominate and predicate. In the
same way, it takes a text to denominate, predicate, and create a possible wO""l73

For Ricoeur, the text, as a formai generic structure, achieves an autonomy with respect to ils

author and original situation and projects potential horizons of meaning which may be actualized or

constructed in different ways.74 Meaning, as sellse, can bc established within the narrative world

projected by the texl. Narrative,therefore, does not refer to the world behind the text, on Ricoeur's

view, but to a "possible world", illfrom oftire text. For Ricoeur, the biblical story is always a story

for someOlle, and in the case of the Gospels that someone is a reader. Therefore one should not say

that the referent of the story is confined to the text itself,75

As is now evident, the distance separating a text from its author and original situation forms

an integml clement in understanding for Ricoeur.76 Texts do not therefore have a truth of cor-

respondence with the original world which gave rise to their produclion. Ricoeur specifies:

Thanks to writing, diseourse acquires a threefold semantic autonomy: in relation to the
speaker's intention, to its receplion by its original audience, and to the economic, social,
and cultuml circumstances of its production.77

73. Comstock, 134.
74. Poland,175-176.
75. Comstock, 132.
76. Vanhoozer, 36, note 42.
77. Ricoeur, From rexlla Action, 17.
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•
Ricoeur rejects the significance for interpretalion of the links between the text and the circum-

stances of its production when these links are understood to constrain the meaning of the text or to

exclude other possible meanings.78 Since language is a projection on to the world of the human sub-

ject's ownmost possibilities, since it is not simply, lhe description or recovery of a mcaning already

inhering in the world, biblical narrative (like ail narrative accounts) is largely linguistic fiction. Il

does not (and couId not) have a truth of correspondence with the world that produced il. The truth of

the biblical narrative is related rather to the possible world to which it gives rise. ln biblicalterminol-

ogy the possible world of the Bible's narrative may be understoOO as the "kingdom of 000", a con-

cept which makes demands on readers and challenges their view of reality. Biblical narmtives

recreate - in language - a view of the world, which arose in a given historical context, but which

through the process of writing, has been cut free of its historical moorings. The world or lhe texl has

an autonomy and it has power.

If the alienated text does not refer backwards to the context of its production, if its refcrence is

rather to a possible world which the reader construes in front of the text, then the task of inlerprela-

tion is double. In a first movement, interpretation must discover the alterity of the texl and in a sec-

ond, it must seek ils possible meaning for the reader. In uncovering a possible world that may be

revelatory to the reader, Ricoeur's theory shifts the interpreter's gaze from the conditions of the

text's production to lhe conditions of the tex!'s reception. He understands the historical, cconomic,

cultural and social conditions of thc reader to be critical in thc reading process. If the text is to be

revelatory, it will be 50 in the conlext in which it is received. Ricoeur criticized Bultmann for

neglecting this aspect uf interpretatioll and attributes the oversightto Bultmann's inscnsitivity ta the

later Heidegger's treatment of lar,guage. Bultmann, on Ricoeur's view, limited faith too much to its

personalist dimensions and neglected the more general faclors affecting the reception of texts, e.g.

socio-economic and cultural factors.79

78. Ricoeur, From Text to Action, 18.
79. Gilles Raymond, "L'autorité de la foi sur les normes de l'éducation de la foi", Enseigner la/oi ou/ormer
les croyants? (Montreal: Fides, 1988),47.
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•
Ricoeur understands the biblical narrative as bcaring down on the world of the reader. The text

is not a night away from the reader's world into a hcavenly and ultimate world. The narrative chal-

lenges readers to act, to transforrn their own world in the image of that possible world projectcd by

the narrative. It chal1enges the person to work to bring about the kingdom of God. Biblical narrative

does not al10w for a passive altitude befOle the world, but calls the reader to do something about

what they have discovered to he actual1y the case.

Ricoeur defines interpretation as the dialectic of explanation and understanding atthe level of the

"sense" immanent in the text, where explanalion refers to the ability to reconstructthe internai

dynamic of the text (the objective pole), and underslanding refers to a second-order operation, which

consists in restoring to the work its ability to project ilSelf, in the representation of a world thatthe

reader could inhabit (the subjective pole).SO In the end, Ricoeur rejects any interpretative practice

which excludes underslanding and thereby exc1udes the relevance of the textto the world of the

reader. Meaning, on this view, is always contextualized meaning and never an essentialtruth,

uniforrn for al1 ages and changeless. Meaning does not inher in the biblical text or in any text,

(although structures do inher in the text which al10w for the reconstruction of the sense of the text).

The biblicaltext has the capacity of producing another world for the reader, a lexl-world that sur-

passes mere structures. Ricoeur, Iike Gadamer, understands interprelation, to lead to the fusion of

horizons; the horizon of the possible world to which the text gives rise and the horizon of the

reader's world. The text achieves ilS meaning within the context of the reader's situation.

Just as Ricoeur rejects the author-text Iink as the key to interpretation, he Iikewise rejects

structural analysis which "gives rise to the positivist illusion of a textual objectivity closcd in upon

itself and whol1y independent of the subjectivity of both author and reader."SI Despite the caveats he

offers regarding structuralism, Ricoeur's programme insists on the objective dimension of Iiterary

meaning; a point which distinguishes it from al1 critical orientations which define meaning whol1y in

SO. Ricoeur, From TeX! 10 Action, 19 and more completely in the section entitled "What is a text?".
81. Ricoeur,From TextloAction, 18.
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tenns of the reader's consciousness or response.82 He supplants this eirher/or dichotomy prcsented,

on the one haJ;d by historical criticism and structuralism and on the other hand by reader-rcsponse

criticism and deconstruction, by a borh/and dialectic of explanation and lInderstanding. Ricoeur mies

out methods of interpretation which contend thatthe home of meaning may be discovered exclu-

sively either in the objectified text or in the consciousness of the reading subjec!.

In the pre-critical exegesis of the Middle Ages, it was common for a textto be given several

levels of meaning in addition to the sellSllS Iilleralis. 83 With the rise of critical methods, other levels

of interpretation were discredited as eisegetical and unreliable. Ricoeur's theory, far from wishing to

obliterate the gains that other fonns of criticism have brought to an lInderstanding of the text, intends

to provide a critical foundation for additional meanings for the tex!. Thus, unlike medievul efforts,

his project is post-critical and not fideistic. Ricoeur wants to restore to the Bible u revelutory power

which surpasses our criticat capacities;

If the Bible can be suid to be revealed, this is to be said of the "thing" tthe possible
world) it suys, of the new being it unfolds. 1 would then venture to say that the Bible is
revealed to the extent that the new being that is in question is itself revealillg with
respect to the world, to ail of reulity, including my existence and my history. In other
words, revelation, if the expression is to have a meaning, is a feature of the biblical
world. (ie, the possible world, in front of the text.)84

Ricoeur's idea ofrevelation maintains both un objective and a subjective pole. Revellllioll emerges

through a diulectic between text and reader, in the fusion of horizons of the biblical world and the

world of the reader. The reader begins to see the possibilities within the world he/she inhabits by

comparing it to the possible world of the text, to what we have referred to as the kingdom of God.

Ricoeur's idea of revelation resembles the thought of Karl Rahner in at least two ways. Not

only did Rahner make every effort to emphasize the two-fold nature of revelation, ils objective and

subjective poles, he also laid the groundwork for a universalist idea of how human persons interact

82. Poland, 170.
83. Grant and Tracy, 83-91, esp. 85.
84. Ricoeur, From Tut ro Action, 96. Bracketcd material mine.
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•
with God. Significantly, Gary Comstock asks whether or not Ricoeur's impure narrativism might not

be the most recent allemptto lUm Christianity into a universalist religion of being and language.85

Comstock further contends that for Ricoeur, the Bible which contains the possible world offered by

Jesus,the Parable ofGod, possesses the highest capacity to challenge and shape the reader.86

Ricoeur uncovers a Iink between the Bible's capacity to interpret the world for its readers and

the historieal appearance of Christianity itself. Just as the Bible helps men and women today to inter

pretthe world and the traditions into which they are bom, other avenues of interpretation were avail

able at the dawn of Christian existence. In his Preface to Bultmann, Ricoeur contends thatthe

origins of Chrislianity present a hermeneutical problem. It is the problem of the relalionship between

the two Testaments. Ricoeur develops this idea:

Originally, there were not, properly speaking, IWO Teslaments, two Scriptures; there
was one Scripture and one event. And it is this eventthat makes the entire Jewish econ
orny appear ancient, Iike an old lelter. But there is a hermeneutic problem because this
novelty is not purely and simply substilUted for the ancient lelter; rather it remains
ambiguously related to it. The novelty abolishes the ScriplUre and fulfils it. It changes
its lelter into Spiritlike water into wine. Hence the Christian fact is itself, understood by
effecting a mutation of meaning inside the ancient Scripture. The first Christian
hermeneutics is this mutalion itself.87

Elsewhere Ricoeur adds thatthe newness of the Christ event became expressed in the available and

wrilten signs: Jesus had interpreted the Torah; Paul interpreted Christ in terms of the prophets and

the old convenant; the christologicaltitles of the Gospels reinterpret OT and hellenistic figures;

finally the NT itself became a textto be interpreted.88

85. Comstoek, 135. Comstoek offers a lucid explanation of sorne distinctive features in Ricoeur's method. "On
Ricoeur's view, the c1aims of arlistic and religious discourse challenge the presuppositions of ordinary dis
ceurse. Trulh c1aims of ordinary discourse are based on two assumptions: that truth is objective and can be
measured by the criterion of empirical falsification, and that truth appears lo an autonomous thinking subject, a
consciousness completely in control of Î1self. Ricoeur says that religious truth (revelation) "violates" these two
assumptions. Truth, according 10 religious texts, is not transparent (it cannot be assessed simply by using meth
cds of adequation or falsification). Nor, according to the biblicaJ stories, are human beings sovereign, self
IDissessed individuals who can objectively survey such c1aims. (Sec Comstock 135, note 33).

6. Comstoek, 137.
87. Paul Ricoeur, "Preface to Bulunann", The Conf/ict ollntupretalÜJns: Essays in Hermeneutics, cd. Don
1hde (Evanston: Northwestem University Press, 1974),382.
88. Paul Ricoeur, "PhilosophicaJ Hermeneutics and TheologicaJ Hermeneutics", Studies in Religwn: Sciences
Religieuses, 5 (1975): 19-20.
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In conclusion: Instead of understanding literature as an "endless labryinth" which refers to

nothing but itself (Derrida), Ricoeur understands narratives to produce a world of meaning capable

of changing the life of the reader. Ricoeur rejects the insistence within pure narrativism on the self

referentiality of narrative (Hans Frei). Ricoeur wishes to foster the emergence of critical reading. He

would probably agree with Northrop Frye who wrote: "...it is c1early one of the unavoidable

responsibilities of educated people to show by example that beliefs may be heId and examined ut lhe

same time."89 Ricoeur believes that Gadamer has so stressed lhe condition of "belonging-to" a tmdi

tion for underslanding that a critique of that tradition is no longer possible.90 Wilhin a dialecticul

notion of interpretation, Ricoeur opens up the possibility of believing, while still queslioning. Il

creates the possibility of a critique of tradition. As Frye's statement suggests, criticalthinking ought

to be the goal of ail education. Car: it he said that the Viens vers le Père series educates in this sense?

Does it begin the process of forrning critical thinkers? Does il offer the sludents any interprelative

distance? In other words, does it show signs of a herrneneutic which places lhe locus of meaning "in

front of the text", de-centering the subject in a search for meaning?

If the Viens vers le Père series renecls Ricoeur's method, one should be able to identify in its

approach, the two-fold task of interpretaticn, ie explanation and understanding.

On lhe one hand, the adaptation of Lubienska de Lenval's approach 10 biblical narralive

demonstraled considerable ingenuily in helping the children come 10 an appreciation of lhe text's

own structures. Encouraged to reconstruct imaginatively in themselves a narralive world, children

transported themselves to the streets of firsl cenlury Palestine, to encounter Jesus with the main

players of the synoptic dramas. Historical detail helped children re-invenllhe texl's world as a world

different from lheir own; it helped them 10 discover the alterity of the texl. AlIlhis is accomplished

with considerable care, as we noted in our treatment of Nous avons vu le Seigneur. This melhod,

89. Frye, 254.
90. Vanhoozer, 36. note 42.

229



allied with other strategies, it appears, went far in the direction of helping children exp/ain the bibli

caltexts selected for study.

On the other hand, once the children have inhabited the world constructed by the text, the ped

agogical method arrogates to ilSelf the task of understanding the text's meaning. This approach does

not help the children discover the pertinence of the text to their own situation. Instead, it defines the

meaning of the text outside the context of the lives of the children. And what the text means, seems

invariably to be sorne point of doctrine or other. The text's ability to project a world, which makes

meaningful claims on the world(s) into which the text is being received, is never realized. The com

munication of the meaning held within the structures of the text, to the situation in which the text is

received, gets short-circuited. The text's ability to project its meaning to a possible world in front of

the text is suppressed. Instead of transposing the text's significance from the text-world to the world

of the child, the text's sigificance is transferred to an carlier and, more or less, "definitive" reception

of the text within the tradition. The biblical text is shown to refer not to life, but to another text, ie

the doctrinal tradition of the church.

While the child may indeed stand within a tradition, that tradition cannot supply a personal

understanding of Scripture. The catechist may tell the children in a later movement, how others have

read this or that text, in an effort to encourage further reflection on the text, but this is another malter

entirely from providing an explanation of the text using doctrinal statements which are distant from

the child's life. At best, Tradition becomes another text to be interpreted. If the child is to come to an

understanding that is personal, to a faith that is personal, doctrine (dogma) cannot be used as the pre

deterrnined outcome of biblical interpretation. Doctrine, as text, becomes the object of another

henneneutical process of explanation and understanding, ie if doctrine is to become in its turn reveal·

ing. A main feature of Ricoeur's method ofinterpretation -the recognition of the social, cultural,

economic and general historical conditions of the text's reception - remains neglected in the Viens

vers le Père series.

The theologically extrinsicist notion of revelation which shapes the pedagogy of this

programme, has far reaching repercussions. From every angle - theologically, pedagogically and
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hermeneutically - the elucidation of the Iife of lhe child lakes a back sealto the presentalion of doc

trine. Gilles Raymond, in a comment aimed atthe catechelical series which replaced the Viens vers

le Père series in Quebec, enunciales a critique which in sorne ways seems applicable 10 ilS prcdeces

sor:91

La réforme actuelle des programmes de catéchèse, loin de faire progresser la fidelilé à
l'aclivité du sujel croyant dans son acte d'interprétation, a plutÔl remis en valeur une
catéchèse d'assimilation dogmatique mieux structurée au niveau de la démarche éduca·
tive par des objectifs cognitifs et affectifs.92

The Viens vers le Père series does not create for children any critical distance from the text it

studies. This approach does not fosler the child's capacity to understand or to disagree with the

programmatic presentation of meaning.

A quick example may help explain the difficulty. In lesson 5 of Grade One, the doclrine to he

learned is that "God is a Falher who loves us" (See Appendix A). Go<! is lhe Father of Jesus, and

. lhanks to Jesus, He is our Father too. The illustration shows a boy and his father embracing. The

teacher manual makes allowance for the facl thal nol every child will have a father and that sorne

children will nol have a healthy relationship with lhe father they have. Caveals are provided, which

draw lhe teacher's attention to Ihese lI/msual cases. For lhe child who has an absent or unfit father,

for lhe child whose falher is preoccupied by unemployment or poverty, one might say thatthere is a

dissonance between the child's world and the calechism's underslanding of Scripture (expressed as

doctrine). The young child, 10 a greater degree than adults, is tied 10 hislher situation, unable to lake

a critical distance from il. This inability to assume a crilical distance from hislher situation coincides

with a less developed capacity to articulate on lhe part of the child, when compared Wilh adults.93

The progamme, instead of paying attention to the conditions under which the text is being received,

91. Of course one should notlose sight of lhe faet that the Viens vers le Père series was a ground·breaking
catechesis in lhal il brought catecheticalthinking in Canada in line with the pscho-pedagogical revolution in
20lh century educational theory. Ils reaetionary successors can make no sueh claim to breaking new ground.
92. Raymond, 4g.
93. This poinl is worth noting, given Ricoeur's thesis aboul the coming-lo-being of the subject in language.
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instead of paying attention to the social/familial situation - so critical to the development of the child

- provides suggestions for working around the problem. It is at this very stage, that the programme

ought to alert the catechist's attention to the types of difliculties in the lives of average (and not so

average) children in society.

[t is a fact worth noting, for instance, that in Quebec, the provincial govemment maintains that

one in 10 children is bom into circumstances of abject poverty. [n [992, in a city as large as

Montreal, schooJ board officiais discovered that 28% of all children in the primary-elementary

grades came to school in the moming without having eaten. WhiJe a catechist in a c1assroom and a

religious education programme can do little, if anything, to remedy such wide-ranging social prob

lems, catechesis must do everything it can to eradicate the impression that God (the object of

catechetical discourse) remains indifferent to their plight. A Christian catechetical programme should

make it clear that Jesus is God's message to the world and that his priority is the establishment of the

kingdom of God. The images of that kingdom are of sharing and abundance. Unjust social structures

are not part of the kingdom, if one is to believe Scripture. Catechetical programmes which skirt the

question Icave the lingering doubt that the existing world order is inevitable and even wiil~d by God.

God's apparent silence on these issues - a silence which spreads whenever Chrisitan churches

employ theological, hermeneutical and pedagogical methods which Jack a social dimension - risks

giving precisely this impression. Does the Gospel, proclaimed in the context of a Christian school,

have anything to say about such situations? If the text will be revealing, it must be revealing to those

children, in the world into which they have been thrown. And today in Canada and of course more

pitifully elsewhere in the world, the world into which children are thrown is less and less hospitable

towards the poorest new-corners.

Ricocur's theory docs not want to work around problems, it wants readers to be suspicious of

texts, challenging them with their own pre-understandings. In the case of children, the pre

understandings are meagre, but every chilI] has at lcast hislher own experiences. Those who design

catechetical programmes may choose to orientate the educative process towards or away from the
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elucidation of that experience. They may choose to coopt the great monuments of wisdom and

knowledge preserved in our cultural heritage (chief among which is the Bible) lowards the self·

understanding of the child. or they may choose 10 make this legacy an end in itself. an end to whieh

children have no choice but to adapt themselves. Reading ought 10 challenge Ihe child's understand

ings but paradoxically, it must also give the child faith in hislher own underslandings. Text world

and reader world must both be open to mutual elucidation and those who promote the Bible oughllo

have faith in its ability to conquer suspicious readings. While children may need considemble help 10

achieve these ends, it seems that the critical palh may begin as saon as schooling does.

VIENS VERS LE PERE AND MEANINO LOCATED "IN THE TEXT"

The choice to dissociate inlerprelalion from hislorical, social, political and exislentialisl con

cems (as in the case of structuralism and semiotics) proves seduetive in its appeal. Severing a text

from the circumstances of its production and reception, dealing with the lext 'and nolhing bUllhe

text'. rids the lask of interpretation of a greal deal of complexily. The raots of non-historieal. critieal

research on the Bible may be traced to the rediscovery of ancient texts as Iiterature during the

Renaissance.94 ln dealing with the classics of antiquity, scholars began to discem generic structures

and clues upon which to found an interpretation. Eventually Ihis emphasis became finnly ensconeed

in the sphere of biblieal sludies. where today it exercises broad appeal in Ihe guild of professional

critics. Several branches of critical research Iimittheir concems to meaning as defined by Ihe texl i/l

ipso. Genre crilicism, semiolics. structural analysis, narrative criticism and certain approaches to

canon crilicism ail share a number of assumptions. The methodological postulates uniting scholars

who choose this henneneutical path may be clearly seen when Ihey are contmsted with those infonn

ing the historical-critical method.

Historical criticism pores over biblicallexts. lifting outlhe dishannony found Ihere, e.g.

source eriticism in Ihe Pentateueh. The lapses in logie and eontinuity, the eontmdietions, repetitions

94. James Barr, 105.
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and other irregularities of the text, tip the critic off to the possibility that such texts represent the

compilation of different sources. The simple observation oftextual difficulties, over time, gave rise

10 a complex network of critical methods. Text crilicism, forrn criticism, redaction crilicism, source

criticism - these are among the bral1ches of diachronic study which investigate the genesis, growth

and history of the biblicaltexl. The question of the authorship of books got buried beneath a

labyrinth of compilers, redactors and sources in oral tradition. Walter Vogels neatly summarizes the

lask of deriving meaning, in the face of this complexity.

In sorne ways lhe exegete using the diachronic framework of the historical·critical
melhod works as an archeologist reaching baek into the ora1tradition and carefully sift
ing through the various redaetions the text has undergone throughout its history in an
effort to unlock its real meaning. In his opinion the text belongs to the writer who has
deterrnined once and for ail what the text means. This explains the difficulty the reader
feels in understanding the text, especially if he is very distant from the writer.95

Synchronic approaches to the text, assume the textto be alienated from its aUlhor and show no

interest in the various stages of the text' s history.96 Interest has shifted from original teXl to present

lext, and depending upon which method one refers to, it is of Iittle import whether the text under

study is in Hebrew, Greek, English or any other language.97 The text itself becomes the locus of

meaning. Ils grammar, its generic features, its surface and deep structures forrn a kind of self-

contained world of sel/se, which need not refer to anything beyond its borders in order to be

understood. Once the text has been distanced from its historical roots, the single meaning intended

by the aUlhor has been abandoned in favor of a possible plurality of meanings, arising from the

plurarlity of methods applied to the text.98

We Iimit our goal here to an introduction to one representative of the synchronie approach to

the text. The aUlhor we ehoose makes a claim for the sensus litteralis as the meaning of the texl. The

95. Walter Vogels, Reading and Preaching the Bible (Wilminglon, Delaware: Michael G1azier, 1986),27.
96. For an explanation of this nOlion, sec the section of this chapter dealing with meaning "in front of the
tcxtll

,

97. Nothrop Frye, the notcd lilerary critic, worked with an English translation of the text without apologies.
98. Vogels, 33. In as much as thcir findings may corroborale one another, several of thesc methods may prove
more complcmcntary than competitive in their claims.
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pure narrativism of Hans W. Frei (1922-1988) makes no appealto the history hehind the text, or to

the flesh and blood author in his attempts to interpretthe biblicaltext. Similarly, he sees the his-

torica! circumstances of the reader as unimportantto the reading act. Frei is an example of a scholar

who underr.iands the meaning of the textto he determined only by the written word. Many of lhe

hermeneutica! strategies and guiding theological ideas of the biblical interpretation of Viens vers le

Père resemble those of Frei and for this and other reasons, he apr..cars to he an ideal candidate for

examination in the context of the present work.99

First of ail, Frei's method rests upon an extrinsicist view of revelation. We contend that lhe

Viens vers le Père series also adopts an extrinsicist view. Second, Frei understands lhe NT as hesl

interpreted within the community for which il serves as Scripture. This also proves to he an implicit

assumption ofthis ealechetical series. Third, Frei's interpretative method casls biblical inlerpretalion

as a trinitarian and christocentric enlerprise. Once again, the theological orientation of the calechesis

into which the Bible is received, resembles Frei's option. FOllrth, since Frei has conlmsted his

hermeneutical project to the work of Paul Ricoeur, we may gain a new perspective on Frei's work by

comparing and eontrasting its striking similarities and differences with the account given of Ricoeur

above. lOO

Gary Comstock has already given a competent account of severai basic similarities and dif·

ferences in the written work of Frei and Ricoeur. From his article, a Iist of points which the two nar-

ratologisls ho!d in common may he gleaned. Both Frei and Ricoeur hold:

• That seholars ought to attend to the literary forms of Scripture hefore speculating
about ils theological significance;
- That not only is narrative indispensable to understanding God's work in history, the
NT narrative of Jesus is essential for Christian practice and failh. Hence, the meanings
of the scriptural narratives are tied to their Christian audience;

99. We might have just as easily used the work of George Lindbeck for this analysis. Lindbeck's options
e10sely resemble those of Frei, a facl in sorne measure allributable 10 their common raolS in the theology of
Karl Barth.
100. Sec particularly Hans W, Frei, "The 'literai Reading' of Biblical Narrative in the Christian Tradition:
Dacs It Strelch or WiIIlt Break?", The Bible and the Namuive Tradition, cd. Frank MeConnell (New York:
Oxford University Press, 1986),36-77.
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•
- That the meaning of realistic narrative is to be discovered in, not outside, the story's
own depiction of ag·;;:ts and circumstances. Narratives produce a world of sense.
- That hermeneutic theories that convert the text into an abstract philosophical system,
an ideal typological structure or simply the occasion for existential decision are to be
rejected;
- That narratology should not become an essay in apologetics;
- That the Christian story is true, (however, only Ricoeur thinks it important to try to
spell out what this claim might mean);
-That realistic narratives do not refer ostensively to real objects, agents or events behind
the text. 1O1

For allthese similarities, the two schoJars disagree in still more basic ways. Rather than view Frei

through the optic of Ricoeur's work, let us turn now to our author, letting his own work speak for

itself.

We have it on Frei's own words, lhatthe three cardinal influences on his thought were Erich

Auerbach, Karl Barth and Gilbert RyJe. 102 From Ryle's book, Tlle Concept ofMind, the idea of

intentional personal action became "demystitied" for Frei. In praising Ryle's refusalto divide

intelligent activity into mental and external aspects, Frei makes a thinly veiled attack on the position

of Ricoeur and other phenomenologists.103 As will soon become evident, Frei's difticulties with

Ricoeur and others to whom he refers as philosophers of "Existence" or "Being", has as much to do

with the universalist claims of their systems, as it does with any practical consequences for inter-

prctation.

Auerbach and Barth have exercised a more thoroughgoing influence on Frei's thinking. To

understand Auerbach's contribution, one needs to look at Frei's treatment of the development of the

literai sense in Christian practice of interpretation in the West. l04 Frei explains the genesis of the

primacy of the literai sense in early NT interpretation. Its dominance was Iinked to the function

which the sacred story - the Iife, death and resurrection of Jesus - exercised within the Iife of the

101. Comstock, 117, 118, 121. An aeeount of the differenees which Comstock suggests separate Frei and
Ricoeur will he hetter dcalt Wilh afler our treatmenl of Frei.
102. Hans W. Frei, The Eclipse ofBiblù:al Narrative: A Study in Eighteenth and Nineteeth Century
Hermeneutics (New Haven: Yale University Press, 1974), vii.
103 F . El' .... rel. c 'pse, VIII.

104. Frei develops this argument in Eclipse, 30ff.
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early church. "This narrative...has a unifying and a presriptive character in bolh lhe NT and the

Christian community that, despile the importance of the Exodus accounts, neilher narrative generally

nor any specific narrative has in Jcwish Scriplure and the Jewish community."105 Since Christians

understand the rule of faith to be based on NT narrative, one has to be able 10 detemline clearly whal

it means.

From earliesl limes, and slill for the Refomlers, lilera/ and hislorim/ readings of biblical nar

ratives were in effectlhe same thing. 106 A biblical narrative, judged nol to be meillphorical or

allegorical, was read a~ an historicallext. In lhe 18th cenlury li major shift occurred. Hisloriograhpy,

in weighing its evidence, came to place the highest value on empirical verifiability. In lhe wake of

this development, the interpretation of biblical narratives became dissociated from their hisioriclli

factuality.ln Frege's terms, the meaning of NT narrative as literai sense had become isolated from

the extra-textual, historical reference of the NT narrative. As lhe distinction belween these two con-

cepts came clearly into view, the truth claims of the Bible (qua historical document) appcared to

many, to be in jeopardy. This uncoupling of the sellSllS /illera/is from the historical sense had, Frei

makes clear, crucial consequences for the principles of interpretation.

Prior to the empirical shift in historiography which gained prominence in the 18th century, lhe

literai sense (or sometimes the figurative) gave the sense of a narrative passage. The historical fac-

tuality may have been assumed, but played no major role in determining whatthe passage was about.

As the concepts of slory and !Iislory became clearly separated and were applicd to biblical interprela-

tion. the sense of a passage "came 10 depend on the estimate of ilS historical claims, character and

lOS. Frei, "literai Reading", 39.
106. Drawing his argument from James Preus' book on Chrislian inlerpretation of lhe DT, From S1lI1dow 10

Promise, Frei reconstruclS lhe carly Christian nOlion of the Iileral sense of the NT. Early Christianity intendcd
to read lhe Scriptures spiritually. As those direclly privy to the lruth, Christians sa'" the heavenly, spiritual and
religious, ralher than earthly, empirical, or polidcal significance of the Scriptures. The DT was underslood as
camai, lhe NT as spirilual; the DT was cast as the "Ieller" and the NT as lhe "spiril".ln order 10 retain lhe DT,
it had 10 bc inlerpretcd spiritually as referring to Christ. The literai sense of lhe DT rcquircd interprel&tion if il
was 10 bc properly understood. The NT, by eonlras!, rcferrcd 10 the Christ. Il was alrcady a spirilual book and
so ilS Iiteral sense was already a spiritual sense. But the NT was nol about carthly lhings. Sec Frei, "literai
Reading", 4041.
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nalure." 107 Wilh the rise of historicism, proponents of the primacy of historical data for determining

meaning parted company with proponents of the primacy of literai criteria for determining meaning.

On the question as to whether the OT couId bc referring to events reported in the NT, the two camps

spi il. On the one hand, historical interpretation suggested that OT texls could not bc referring to

events that had not even taken place when they were written. On the other hand, an overarching

figurai inlerprelation of the bible as a single Iiterary unit suggested they couId. 108

In the end, Frei understood the consb;'~ntly historical approach to be fundamentally wrong-

headed and misleading with respect to the significance of the NT. He rejected historical criticism' s

claim that Ihe real meaning of the texl lies outside the text, ie with the intentions of the original

aulhor. Frei contended that historical criticism, by insisting that meaning lay with the intentions of

the author, had alienated the biblical narrative from the community for which it functions as Scrip-

ture. It was the dissociation of sense and reference in biblieal interpretation which allowed this to

occur. Once sense had bccome severed from reference, the biblical narrative couId bc read either

symlJolically for a morallesson or religious truth, or Iristorically, as a document relevant only to its

origanal audience. Frei's method wished to overcome this chasm, opened up in the l7th century and

still gaping loday. In order to bridge the gap, he needed to find sorne means to reunite sense and

reference. Erich Auerbach provided jus: such a means.

Auerbach' s Mimesis: The Representation ofReality in Western Uterature offers a new view

of the relationship between the biblical text and the world outside. On Auerbach's view, the Bible is

not satisfied with claiming that it offers an historically true vision of reality, but "insists that it is the

only real world" and as such is "destined for autocracy." 109 The Bible, for Auerbach, wishes to

reduce or assimilate the world outside the text to the narrative world of the tex\. Before the decline of

Christendom, most ofWestem civilization found Iittle difficulty with accepting the biblical world as

107. Frei, Eclipu, 41.
lOS. Erich Auerbach, Mimesis: The Representation ofRcalUy in Western Literature, Irans. Willard R. Trask
(Princclon: Princcton University Press, 1965), 73, 555. (hcreafter citcd as Mimesis)
\09. Aucrbach,Mimesis, 14-\5.
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the only real world. ln that earlier context, the whole process of biblical intcrprctation consistcd in

ranging "extra-biblical thought, experience and reality into the one real world detailed and made

accessible by the biblical story - not the reverse." 110 Frei cites a revealing passage from Auerbach

which iIIustrates the claim biblical narrative makes on its reader:

Far from seeking, like Homer, merely to make us forget our own reality for a few hours,
it seeks to overcome our reality; we are to fit our own life into its world, feel ourselves
to be elements in its structure of unive,.al history... Everything cIse :hat happens in the
world can only be conceived as an element in this sequence; into it eve?ithing that is
known about the world...must be fitted as an ingrcdient of the divine plan. Il

For Auerbach, and for Frei, the biblical story does not seek to infiltrate the world, but rather to

absorb il.

Like other text-oriented approaches, Frei understands the circumstances of the production of

the text to be extraneous to the process of interpretation. On Frci's view, meaning is not tied to the

beliefs, intentions and pmetices of either author or reader. 112 Frei argues that the truly distinctive

trait of biblical narrative does not lie in its extra-textual, historical reference, but in its quality of

being rea/isl;e. One of the key characteristics of rcalistic narrative is that its events unfold in a

history-Iike, chronological sequence. Frei fleshes out this skeletal description:

Realistic narrative is that kind in which subject and social setting belong together, and
charncter and extemal circumstances fitly render each other...
Believable individuals and their credible destinies are rendercd in ordinary language
and through concatenations of ordinary events which cumulatively constitute the
serious, sublime, and even tmgic impact of powerful historical forces. These forces in
IUm allow the ordinary, "mndom," Iifelike individual persons, who become their bearers
in the crucial intersection of chamcter and particular event-Iaden circumstance, to
become recognizable "types," without thereby inducing a loss of their distinctively con
tingent or random individuality.113

The biblical narrative provides the master-story into which ail other stories fil. Rather than styli7.cd

heroes, realistie narrative is of the sort that allows the reader to identify the types of individuals cast

IIOF'EI' 3. rel, c 'pse, .
111. Auerbach, Mimesis, 15 as quoted in Frei, Eclipse, 3.
112. Comslock, 123.
113. Frei, Eclipse, 13, 15.
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in the story from their own world. The story is notthereby reduced to the reader's world, but invites

the reader to sce their world in the characters and events, realistically portrayed in the story. Even

miracle stories may conform to the notion of realistic narrative. Frei cites the work of Henry James,

wherein the latter understands narrative events and character to be mUlUally interdependent.114 Each

defines the other. Events are the means of illustrating a character and characler the means of defining

events. If the action depicted in miracle accounts scems indispensable to the protrayal of a particular

character, divine or human, then the miraculous accounts may be dcemed history-like and realistic.

The novels of Charles Dickens offer a marvelous example of realistic narrative at work in lit-

eralUre. Despite the exaggerated instances of Victorian serendipity in a novellike Great Expecta-

tions, the many characters it creates have become a part of the intelleclUal fumilUre of literate people

in the English-speaking world. They have become so, in as much as they offer typical characters and

social types, readily identifiable even to today's readers, despite their chronological distance from

those readers. Miss Havisham,thejilted spinster, Pip, the hopeful foundling, Joe Gargery, the simple

but faithful smith, ail resemble types which occur and recur in the most varied of social contexts.

The events of the narrative create the characters and the characters determine the events; the two

cohere.

Since Frei understands biblical narrative to be self-referential, ie referring only to itself and

nothing else, whatthe text is about is identical with its verbal meaning. 115 Frei contends thatthe

subject matter of biblical narrative is the identity of Jesus ChriSl. l16 At the heart of Christianity, he

sees "a unique affirmation about Jesus Christ, viz., not only that he is the presence of God but a1so

that knowing his identity is identical with having him present or being in his presence."117 Frei

insists thatthe identity of Jesus in the text coincides with the experience of the Risen Christ by the

reader.l l8

114. Frei, Eclipse, 14.
115. Comstock,120.
116. This is the point ofhis book of the same name.
117. Hans W. Frei .. The Identity ofJesus Christ: The Hermeneutical Basis ofDogmatie Theology (Philadel
~hla: Fol1reSS Press, 1975), vii.

18. Frei,ldentity, 156.
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Gary Comstock points out a lion sequitur in Frei's position. First. Frei holds thallhe subjecl

maller of biblical narrative is the identity of Jesus Christ. Second, he contends that biblical narralive

fits the category of realistic narrative which has a meaning that is obvious, transparent and open to

every reader, "no malter how he disposes himself toward the story on a personallevel." 119 If bibli

cal narrative is realistic narrative with a publicly accessible meaning and if the subject maller of the

biblical narrative is the identity of Jesus, then any reader oughtlO be able to gain access to the

identity of Jesus through the narrative. But this is not so. Frei implies. For Frei, the identily of Jesus

as subject malter is one ofa kind and not comparable to any other example in literature,I20 The

identity and presence ofJesus are linked in a unique way. such that "...it is notthe power of our

thinking that makes him (Jesus) present; it is he who presents himself to us." 121 ln olher words.

inlerpretation cannot lead us to Jesus. Comstock rightly charges Frei with a kind of fideism; in order

to understand the Gospel you must first believe in Chrisl.122 Moreover. Comstock reveals Frei's

departure from the theory of realistic narrative upon which Frei's own hermeneuticaltheory rests. He

describes Frei's conundrum with sorne levity: "The logic of his view entails that he geltremendous

theological mileage out of a literary vehicle he does not really own." 123

It is not suprising that Frei shies away from a general hermeneutic theory. In his definition of

hermeneutics, Frei is very carefulto avoid any universalizing lendency:

Hermeneutics 1define in the old-fashioned, rather narrow. and low-keyed manner as the
rules and principles for determining the sense of wrillen lexis, or the rules and princi
pics goveming exegesis. This is in contrast to the more recent, ambitious, indeed aI:
encompassing view of hermeneutics as inquiry into the process that goes into ail
understanding or interpreting linguistÎC phenomena. In the laller instance. hermeneutics
becomes practically equivalent to general philosophical inquiry; and the language-to
be-interpreled becomes shorthand for a whole philosophical or theological anthropol
ogy, a view of man as language-bearer.l 24

119 F . [.1' •. rel, uentity, XVI.

120. Frei,ldentity, 15.
121. Frei.ldentity, 14.
122. Comstock, 126.
123. Comstock, 126.
124 F ']:.1 H", .• rel. uen_J' XVI.
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Frei's inlerest in Auerbach and his reticence to become involved in universalizing philosophi-

cal inquiry may be traced, we contend, to his grounding in the theology of Karl Barth. Auerbach

judges the inlent of the biblical narrative to be the absorption of ail reality into ils narrative

world. 125 Barth's theology, as we will see, offers a similar judgment of the inlent of biblical revela-

lion. Like Barth, Frei rejeclS every fonn of naturaltheology, denouncing theological systems which

try to find symbolic connections between biblical revelation and general human experience. The very

possibility of treating biblical narrative in this fashion may be traced, c1aims Frei, to the dissociation

of sense and reference in the rise of crilical research. Once the sense of the Bible was dissociated

from its reference, ilS message couId be interpreted as referring to "Everyman". But the heart of the

Bible (for Barth and Frei) is notthe story of "Everyman" - it is the story of Jesus, the story to which

ail human experience must be assimilaled, if it is to be truly understood. In this view, the Word of

God judges the world and notthe reverse. The relation between the Word of God and the Bible is

unc1ear, however. For Frei, the sensus litteralis of the biblical narrative appears to be the Word of

God (but perhaps only for a special c1ass of believing readers).

The number who have fallen into the theologicaltrap of dissociating the sense and reference

of narralive, on Frei's view, are legion. Among the prominenttheologians of the twentieth century

who have strayed down this perilous palh, Frei liSlS Bultmann, Rahner, Ebeling, Pannenberg and

Moltmann. Frei rightly contends thatthese, and a great many other theologians, agree(d) that in one

way or another religious meaningfulness must "00 perspicuous through its relation to other accounts

of general human experience." 126

James Barr levels a biting critique at scholars who yeam for pre-critical simplicity in biblical

interpretation. Frei's position, with its emphasis on an overarching figurai interpretation, fils loosely

into canon criticism, the target of Barr's allack.

l'lS. Absorption is a term taken nol from Auerbach but from George Lindbeck, The Nature ofDoctrine: ReU
gion and Theowgy in a Posl-liberal Age (Philadelphia: Westminster Press, 1984). Il seems apI 10 describe the
aClion inlended.
126. Frei, Eclipse, 128.
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...the movement of canonicat criticism, as we have seen il in recent times, can be
understood as very much an allempl to dispose of the Enlightenment, to deslroy ilS
values and drive out its way of dealing with biblical materials. According to this view,
the Reformation was a goo<! time, and pre-critical exegesis in general has great values
to offer, but the Enlightenment introduced a damaging and distoning set of questions.
One could not say that this, if meaningful at ail, was because it introduced the idea of
history... but rather it made more familiar the idea of religion, as distinct from theology,
and wilh it the notion of pluralism in religion. There was only onr. God, but there were
different human ideas of God, different religions. 127

Extrapolating from Barr's critique, one may see a possible connection between Frei's rejeclion

of the historical reference of biblical narralive and his wish to sideslep the question of religious

pluralism. Gary Comstock suggests that Frei's commilment to the self-referentiality of biblical narra-

tive allows him to excuse himself from those arguments thattry to compare the beliefs and practices

of Christians and non-Christians. 128 Frei's bracketing of lhe question of religious pluralism, coin

cides with a notion of Christology which Iimits its explanatory strategies to malerial found within the

NT. To delve funher into this foundalionaltheological presupposition of Frei's hermeneutic, we lum

now to a brief summary of lhe theology of Karl Banh. 129

Banh's theology of revelation represents a c1ear example of extrinsicism. For Banh, revelation

denotes the content of our knowledge about God and is nothing other than the being of God in verbal

form. 130 Again, revelation brings a knowledge of God from beyond history and il inlroduces into

word and history what Banh has called the "reiterated being" ofGod, ie God's inner-trinitarian

being. 13l Following Banh's example, Frei clearly understands the identily of God and of Jesus

Christ to be at the hean of revelation. Understood in this way, it is reasonable to posit with Banh and

Frei, that no amount of human speculation couId arrive at the content of revelation. Revelation

127. James Barr, 122-123.
128. Comstock,129.
129. As we make no e1aim 10 being a Barth scholar, we re1y for the following accounl on summaries of
Barth's theo10gy provided by Ronald F. Thiemann, "Rcsponse 10 George Lindbeck" in The%gy Today, 43,
377-382, 1986 and R. Marié, Hermémeutique. Lindoock, Iikc Frei, shows grcat affinily 10 lhe work of Barth.
Thiemann offers a summary of Barth's theology while responding to an cssay by Lindbeck appcaring in the
same issue.
130. Thicmann,378.
131. Thicmann, 378.
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cornes as a surprise 10 humanily, which could nol have falhomed Ihe mercy, generosity and goodness

ofGod.

Banh's lrinitarian Iheology focuses on the inner-life of God. Il is his understanding of Ihal

inner life, which aIJows him 10 rejecl every form ofnaturaltheology. Thiemann explains Banh's

position in this way:

The possibility for knowledge of God, Banh argues, is grounded nol on any human
capacity or capability bUI within God's own trinilarian being. The possibilily for rela
lion 10 and knowledge of God is primarily and properly God's own possibility... The lri·
une God lives in self-differentiated relation. The differenliated "persons" of the triune
reality are unified precisely as they panicipale in one another. And thal panicipation
establishes a relalion of mutual love and self-knowledge within God's being ad inlra.
Thus God is knowable in se, Ihat is, in God's own inner being. So, also, God is in
loving relation i" se, independent of any relation to reality external to God. God's
knowability is not established in relation to human beings. Bul in the acl of sheer grace,
God's knowability is shared wilh us. 132

The sublime origins of divine revelalion have occasioned considerable Irepidation among

those whose duty il is to speak about il. From the beginning of his career as a Iheologian and paslor,

Banh had encounlered Ihe dilemma of preaching: How could a human mouth pretend 10 lruly hold

fonh the Word of God? ln Ihe preface 10 Ihe second edition of his greal commentary on Ihe Epislle 10

Ihe Romans (1922), Banh refers to the angsl paslors experienced as they assumed Iheir dUly to

preach. Like himself, many clergymen had only been initialed into a respecl for scienlific objeclivily

(history), bUI were unprepared 10 preach; they enter Ihe pulpit in fear and Irembling.133 His

exlrinsicisl view of revelalion offers a solution 10 Ihe problem of proper speech about God. Since

God is idenlified solely Ihrough revelation, theology oughllo begin ils lask by reflecting exclusively

upon God' s idenlily as communicated in Ihe Bible. "Banh argues Ihal God's revelalion provides Ihe

only possible basis for proper speech aboul God. Because God is available 10 us in Ihe one Word,

Jesus ChriSI, we are now able 10 undenake an interpretalion of Ihal revelalion,"134 Here one gets a

132. Thiemann, 379.
133. As recounted in Marié, Herméneutique, 22.
134. Thiemann.379.
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glimpse of Frei's reason for insisting thatthe identity of Jesus Christ as the subject of a narrative is a

unique instance. Jesus does not reveal an identity which is typical; there are no corresponding types

in our experience of hurnanity which we may read into the biblical narrative about Jesus, since Jesus

is the revelation of a heavenly truth, an other-worldly truth.

Given thatthe only proper speech about God is God's own Word about God, a special concept

of biblical intepretation cornes into view. One of the foundations of this herrneneutical concept lies

in the relation of the interpreter to the contents of revelation. Thiemann expresses Barth's view:

Barth, sometimes spoke of revelation as "God's self-interpretation," a1most as if to sug
gestthat our interpretative faculties play no raie in understanding that revelation...

Theology is for Barth a herrneneutical activity in which the thcologian in the context of
the Christian comrnunity seeks to give, in Hans Frei's helpful phrase, a faithful redes
cription of the biblical narrative...

Christian theology must always have that dual emphasis on God's guiding gmce and
free human inquiry, but if priority is to be given (as Barth believes it must) to God's
free grace, then the two elements can never be systematically correlated... Revelation is
thus both God's self-interpretation and our interpretation of God. But our interpretation
of revelation can be true only as it seeks to conforrn itself to the pattern and structure of
God's being as shown in revelation. Theology is the search to discern the being of God
in the words of the biblicaltext.135

Placed in the context of Barth's theology, Frei's herrneneutical programme becomes tmnsparen!. [t

is obvious that nothing in human history beilind or infront of the text could contribute to explaining

the divine subject matter of the tex!. Thiemann explains this point in Barth: "Jesus Christ as God

incarnate is God's sacramental presence among humankind, but even that sacramental presence can-

not be known directly, for God is known in Jesus Christ only through the witness of the biblical nar

rative."136 For Barth and Frei,the world is not a sacramental reality. Secular human history,then as

now, contains no trace of the underlying reality to which the biblicaltext witnesses. The literaI sense

of the text, cut off from history, contains the real subject of revelation, Jesus Christ in verbal forrn. Il

is however, on[y by a free act of the grace of God, Ihat any reader cornes to see the identity of Jesus

135. Thiernann, 379-381.
136. Thiernann, 381.
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Christ, ie the meaning of Scripture. By a free act of grace. Jesus makes himself presentto the reader

who is then able to identify him in the reading of the text. Frei's theologicaI world,like Barth's,

centres on the Bible and on the advent of Christ in history to the exclusion of ail natural knowledge

ofGod.

It is significantthat Ricoeur, in contrastto Frei, does not understand the identity of Jesus

Christto be the centre of Christian revelation. Ricoeur chooses to describe the core of the Christian

message in terms not of who Jesus was, butlike Bultmann, in terms of what Jesus wanted, viz., the

kingdom of God. 137 As Comstock contends, the choice of the kingdom ofGad as the centraltheme

of the Gospel gives Ricoeur's interpretation a more universalistic and pragmatic emphasis than

Frei's.

If Frei understands the stories as passion narratives with long introductions, Ricoeur
understands them as extended parables about the kingdom. For Ricoeur, the texts are
the end result of a process in which the oral kerygma was transferred to written form. In
them, he sees Jesus the teller of parables becoming Jesus the parable.138

Ricoeur has a universalist understanding of the possibilil)' of revelation. The imagery of the kingdom

of God, Ricoeur has wrillen,

is dominated from above by apocalyptic imagery that, through forms difficult to num·
ber, tums on reconcilialioll in a unity - the unity of a one yet triune God, the unity of
humanity, the unity of the animal world in terms of the symbol of the lamb, of the vege
table world in terms of the symbol of the tree of Iife, and of the minerai world in terms
of the heavenly city.139

Whereas for Ricoeur, the disclosure which happens in the narratives about Jesus - the reconcilalion

in a unity - can also take place in the creative discourse of any cuiture,I40 Frei understands revela

tian to be contained specifically and exclusively in the Bible. 141 While Ricoeur understands the pos-

137. l'or liultmann's intentions see MarIé, HerméneulÎl/ue, 24.
138. Comstock, 136.
139. Paul Ricoeur, '" Anatomy of Criticism' orthe Order of Paradigms", Centre and Labyrinlh: Essoys in
Honour ofNorthrop Frye, 00. E. Cooke (Toronto: Toronto University Press, 1983), 10.
140. Comstock, 137.
141. Comstock,137.
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sible world projected by the NT (the kingdom) to be publicly inlelligible, 142 Frei sees lhe identity of

Jesus emerging only by the bestowal of grace on lhe reader. Frei's =der gains access 10 faith and

the presence of Jesus atthe same time. Whereas the significance of the biblical narrative as kingdolll

ofGod continues to be defined, continues 10 emerge in the presenl, for Ricoeur, Frei operates under

the assumption thatthe identily of Jesus Christ has becn captured definitively, for alltime, in the bib

Iical narrative.

Our overview of Hans Frei's hermeneulical programme has becn concemed to discover his

underlying concept of revelation in order to help us undersland his hermeneutic. Several of Frei's

key concepts -that biblical narrative is perspicuous, that the Bible interprels itself (both through

typological interpretation and determination of the literai sense) and that Scriplure preaches Christ 

harken back to the pre-criticaltenets of the Reformation. Frei's idea seems to be lhat any lruth worth

knowing is to be found exclusively in the revelalion which God has communicated in the Bible. The

Bible communicates knowledge of lhe divine, a heavenly trulh made known to humanity exclusively

in the Bible and unavailable in "natural" human experience. Frei's hermeneutic is thus buill on an

extrinsicist notion of revelation. For Frei, the Bible does not move towards lhe world, the world must

come to il.

While great strides have been made in ecumenical dialogue since Vatican Council Il, it goes

without saying that a Catholic catecheticalteam writing in the 19605 did not depend on Hans Frei

and Karl Barth for direct inspiration. Olher forces, which also espoused an extrinscist notion of

revelation, were at work in Call!olic circles. The reader will remember from our discussion of de

Lubac's Surnaturel,that proponents of neo-scholasticism defended a separation between nature and

grace. In pre-Vatican II Catholicism,this separation of nature and grace carried over into the sepa

ration of church and state. In a two-storied view of reality, the church rightfully occupied ilself with

matlers spiritual and supematural, leaving lhe affairs of the world striclly to political powers. The

142. Comstock,138.
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notion that the contents of rcvelation have a divine origin and an other-worldly import permitted a

separation bctween spiritual and politicallife. The church was from the bcginning the custodian and

interpreter of the contents of the deposit (If rcvelation. This concept is remarkably similar to Frei's,

excepting the fact that in Frci's account, the faculty of interpretation is not given to the church as a

whole butto individual bclievers. In both cases, the Bible's message is not about Iife in this world,

but a';;.ut the relation of God to the world.

ln considering the raie of Lradition in the interpretation of the Bible, one may clearly sec the

abiding difference betwccn Frei's Reformation principles and the Catholic presuppositions informing

the Viens vers le Père series. For Catholics, the concept of Tradition (as distinct from traditions)

renects the Church's evolving appreciation of the signiticance of revelation, under the guidance of

the Spirit. Tradition means much more than the results of the tirst few important councils which

centred on Christological themes. Il represents the story of how God's people have responded to the

divine initiative throughout the centuries since the "death of the last apostle". The reading of Scrip

ture in Catholic tradition is understood as enriched by the way in which those who have gone bcfore

us in the faith, have read and Iived the Gospel. The fruits of any hermeneutical programme wouId

eventually have to be brought into dialogue with thatnonnative Tradition. For this Catholic

catechetical series, the relation bctween biblical interpretation and doctrine is evident, given that one

of the characteristics of Catholic biblical interpretation is that it is read within Tradition. On

Gadamer's view. ail readings of ail texts take place within traditions, consciously or unconsciously.

ln this sense, while Frei and Catholic practice both understand the Bible to bc properly interpreted in

and for the Christian community, in each case what is understood by this terminology proves to bc

quite different. Frei understands the Spirit's bcstowal of grace in terms of the individual. Catholic

theologians understand God's grace as bcing bcstowed on the community as a whole.

CONCLUSIONS:

Our goal in this chapter was to compare and contrast the hermeneutical strategies of the Viens

vers le Père series to three distinct approaches in biblical interpretation today. In reviewing these
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pedagogical instruments in this way, we kept their pastoral orientation before us as we attempled to

adumbrate a portrait of their method of interpretation. Since these catechetical resources issue from

the Catholic Tradition, we highlighted the particular understanding Catholics have of the com

plementarity of the corpus of Christian doctrine and the biblical witness.

We found that the question of objective and subjective poles within the idea of revelation

finds an echo in the question of objective and subjective pales in textual interpretation. At opposile

ends of the spectrum lie scholars who approach the question from an either/or perspective. One

approach, which includes many historical critics, structuralists and pure narrativists, insists that

meaning is located outside the reading subject and is deterrnined either by the reconslructcd (flcsh

and-blood) author (Barr, Hirsch) or by the implicit all/hor, defincd in and by the text (Frei). A second

approach, the deconstructionist, understands reading as a subjective process where the reading sub

ject construes hislher own unique text using the written words as points of departure for the construc

tion of meaning. In this view, meaning remains radically personalizcd, an individual affair. TIle mid

die ground, which rejects this eitherlor scenario in favour of a bot!JIalld option, has been staked oui

by Paul Ricoeur.

In as much as Viens vers le Père embodies an extrinsicist view of revelation, it favours what we

have referred to as the "objective pole" within the idea of revelation. With generations of historical

critics, the aUlhors of this programme seem to hoId that texts of the NT ordinarily have one, clear

meaning. Another assumption underlying their methodology seems to be that nearly ail the vital cle

ments of the NT have been translated into the Creeds and the doctrinal Tradition of the Church. TIlis

has lead the authors of this series to cast doctrine in the role of hermeneutical key to Scriplure. At

every level, doctrine stands atthe centre of this series' catechetical method. We rccall Marlé's caveat

regarding this understanding of the interaction of doctrine (dogma) and biblical interpretation. (Sec

Chapter Four)

We noted that since historical methods bracket questions of faith and questions regarding the

truth value of biblicaltexts, they are unsuitable as the basis for a catechetical programme. TIlus, the
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relationship of the Vir'.s vers le Père series to the historical-critical method proves amb:vaJenl. On

the one hand, we know thatthe completed texts of the series were submilled to an exegete in order to

ensure that the programme contents did not contradict .cHable historical findings. We remarlced that

only the Grade Four programme, Nous avons vu le Seigneur, included significant historical detail.

But even in Grade Four, this series rarely (if ever) looked to the history behind the text to provide the

basisfor interpretation. We conclude thatthe predominant motivation for the inclusion of historical

data in Grade Four was pedagogical and pastoral rather than hermeneutical in nature. Il helped

encourage a spiritual encounter between the children and the Risen Jesus, atthe same time that it

responded to a growing interest on the part of 9-1 0 year olds in factual detail. The results of

historical-criticism provide a starting point for this catechism's programme of interpretation; his

torieal criticism is not, however, its instrument of intcrpretation.

Our discussion of meaning "in front of' the text, focussed on the work of Paul Ricoeur.

Ricoeur maintains a balance between the subjective and objective elements which constitute the

reading process; he refers to a two-tiered process of explanation and understanding. On the one hand,

he understands the architecture of texts (genre) to be an important determinant of meaning; the struc

tures of a text are an objective control on the reading process. On the other hand, he insists on the

personal nature of reading and moves to the circumstances of reception as the key to understanding.

ln this view, interpretation includes a moment of explanation of the text, which relies on textual

structures for clues and then moves to a personal moment of understanding, which calls into play the

imagination and feelings of the reader as weil as hislher cognitive abilities.

Moving beyond the level of word and sentence as the principle units of biblical interpretation,

Rieoeur uncovers the narrative as a Iiterary unit which conveys a unique level of meaning. While a

word can name an object and a sentence can predicate something of that object, only a story can

croate a possible world. Applied to the interpretation of the Bible, the possible world of the kingdam

ofGad confronls the actual world of the reader in a way that challenges the reader to re-evaluate

hislher own world. Only in the context of the reader's world can the text of the Bible or any text
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prove revelatory. Meaning for Ricoeur, while shaped by the text, is always lIIealli/lgfor sollleO/le and

henee does not reside exlusively in lhe text oor exc1usively with the reader. Meaning is an event

which takes place when the horizon of the texl's w....·ld fuses with the horizon of the rcader's world.

Unlike Frei, Ricoeur contends that narratives refer beyond their own borders to an extra-textual

world, a possible world projected in front of the tex!. When the horizon of the world projected by the

biblicaltext fuses with the horizon of the reader's world, the fonner bears down upon lite laller and

c1aims truth for the vision it projects.

While one may suppose that there is nothing in Ricoeur's method which rules out the pos

sibility that the architecture of texts may correspond to the nonnative readings of the Bible which

fonn the Church's doctrinal heritage, the use of doctrine as henneneutical key in Vio!lls vers le Père

wou Id not constitute a complete notion of interpretation in Ricoeur's tenns. Doctrine, which nmkes

nonnative c1aims regarding the explanation of a text, cannot be imposed as a substitute for the

reader's personal understanding and appropriation of the text in tenns which arise from the reader's

experiences. In Gadamerian terrns, by not allowing childrcn to bring the full gamut of their "cultuml"

prejudices to the text, by Iimiting the scope of their prejudice to the Chureh's doctrinal heritage,

Viells vers le Père truneates the reading process. This series favours the objective elements in the

reading process as it favoured the objective elements in the idea of revelation. This has the effeet of

Iimiting the questions which students can put to the text from their own lives and also of eliminating

any critique of the biblicaltext which might arise from their culture. Viells vers le l'ère shon-circuits

the process of interprelation by not allowing the students to move beyond the stage of explaining the

tex!. Il favours a henneneutics of recovery over a henneneutics of suspicion.

For several reasons, we conc1ude thal the herrneneutical profile of the Viells vers le Père series

has most in common with the work of Hans Frei, ie with the view that meaning is located "in the

text". Similar to Frei's work, this catechetical series is underpinncd by an extrinsicist view of revela

tion. The extrinsicist concept of revelation fils very weil with Frei's c1aim thatthe world creatcd

within the borders of the biblicaltext intends to absorb the reader's world and eventually to supplant

it,
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Because proponents of the extrinsicist view of revelation understand the content of the Bible

to be ccntred exclusively on things divine - on the sccret, inner Iife of the Trinity as revealed to us in

the record of the life, death and resurrcction of Jesus Christ- it does nCllook for the meaning of the

Bible in the lives of its readers. It has enlisted the experiences of the children, not in order to

elucidate them, but as a means to iIIuminate the divine contents of revelation. The use of con

tempomry human experience. especially the experiences of children, was a means to a pedagogical

end; it provided a source of analogies for explaining doctrine. In this view, revelation is understood

more or less exclusively as a description of the divine, having liule to say about the human situation

outside the hislory of salvation. Like Hans Frei, the Viens vers le Père series does not understand the

Bible to be the story of "Everyman", but rather the story of the divine man, Jesus Christ.

Since the contents of revelation are understood largely as detined prior to interpretation

(requiring at best a re-description) the goal of preaching and teaching have a doctrinal end in view.

Doctrine, as understood in this model, is a description of God which does not address the historically

changing human situation. Il follows from this view that religious education consists in an assimila

tion of the contents of revelation. The contents are understood as sublime, and apart from re

description, as immutable. The Viens vers le Père series has effectively re-described the contents of

Scripture in terrns of the doctrine of the Church.

Falling in line with a position championed by Frei, Viens vers le Père understands the mes

sage of Scripture to be perspicuous. The distance and strangeness of the biblicaltext have evaporated

as its message is handed on to eager neophytes. Herrneneutics may be essentially understood in this

progmmme as a re-description of God as God has been revealed in Tradition, through Scripture and

doctrine. Il is in order to re-describe the contents of Scripture that Viens vers le Père has enlisted the

experiences of its audience.

From the tirst year of the series, the goal of the programme is to dispose the children to be

rcady to enter into a relation with the Trinity. In Frei's terrns, one could perhaps speak of preparing

the children to acceptthe offer to enter into the presence of Christ. The programme explicitly rccog-
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nizes that only Go<! can gram faith and that ultimately, no catechesis may work without divine parti

cipation. As the programme is largely struclured around the use of Scripture, the same can be said

for its understanding ofbiblical interpretation. Only divine ;,articipation (or in Frei's terms, only

being in the presence of Jesus already) will allow the reader to understand the message of revellllion.

Only in a relationship with the Trinity, through Christ, will students grasp the true significance of

Tradition (doctrine and Bible).l43 Like Frei, Viens vers le Père seems to favour a fideistic concept

of biblical interpretation.

One's concept of revelation conditions greatly one's practice of biblical imerpretation and

influences teaching and preaching. We conclude thal revelation occurs in a cOllversatioll betwccn, on

lhe one hand, a sinful yet graced human situation and, on the olher hand, the biblical-trnditional wit

ness. This concept implies a de-centering of the biblical message. The message of the Bible (and of

Tradition) finds its real sense not intra-textually, but in its ability to address the world beyond its bor

ders in such a way as to bring aboul the transformation ofthal world, spiritually, socially, politically,

intellectually. Revelation intends the transformation of the world inlo the Kingdon. of Go<!. While

sparks of lhis concept dapple the fringes of the Viens vers le Père series, its inspiration remains

undeniably an extrinsicist concept of revelalion. As such it corresponds generally to the hermeneuti

cal programme of Frei.

143. See Viens vers le Père, Guide du MaÎJre. 5 and frequently throughoullhe programme thereafler.
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CONCLUSIONS

The publication of the Viens vers le Père catecheticaI series was a remarkable evenl. P.s a

result of this single enterprise, catechesis in Quebec and in Canada was catapulted into a new age. ils

innuence nowed beyond our own borders, as it was translated to several other languages and

transposcd to other national seuings. One of its major achievement~ is its re-definition of the

catechetical task. Intuiting that the social position of the church vis-à-vis society ~tlarge was chang

ing, Viens vers le Père supplanted the model of catechesis as Instruction by the pastoral model of

catechesis as Initiation. The old catechisms effeclively defined the goal of catechesis as "cognitive

acquisition" and worked with pedagogical instruments ilI-adaptcd for use with children. In vivid con

trast, Viens vers le Père developed a catechesis intended to address the whole person, ie

intellectually, emotionally and spiritually. Its ultimate goal, the conversion oftÎlose it addresscd, falls

beyond the measureable effects of any educative programme and in this, il renects a change in direc

tion for rcligious education.

Since no chronicle of the catechism's origins existed, we auempted to reconstruct the events

which set the stage for the production of the Viens vers le Père series (even though the chief interest

of our stlldy is not historical). In the first chapters of this thesis, we saw how this series revived a

nllmber of ideas and practices not seen in catechesis since the days of the early church, ie the time

when lastthe church found itself at the margins of society.

This series took very Iiule for granted about the pre-understandings it auributed to its young

audience. Taking its inspiration from theologicalthought that had formed in the atmosphere of a

largely de-christianized France, Viens vers le Père worked on the assumption thatthe Tridentine

style catechisms were no longer effective. As a remedy to these shortcomings this series set outto

coordinate the efforts of home, school and parish. It intended to address both children and parents to

ensurc thatthe catechesis would be integratcd into the daily lives of the children. The Viens vers le
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Père series demonstrates a keen awareness of the importance of parental influences on the religious

habits and beliefs of their offspring. il also aimed at the integration of the catechism into the Iife of

the parish by emphasizing the Iiturgy and sacramental initiation. It would appear that the inlerpreta

tion of Scripture has becn inspired to some extent by the history of salvation recounted in the

Eucharistie Prayers of the Iiturgy.

We noted how this series refleeted ecclesial and secular movements that flowered in the mid

die of the 20th century. Advances in edueational psychology and a better apprecilltion of the edllca

tional significance of a a child's milieu prepared the way for the publication of this series. In chllrch

eircles, the synergism of the biblical movemenl, the Iiturgical movement and Catholic Action began

to direct the attention of theology to the laity and to "action in the world". The cateehetical rencwlll

was c10sely intertwined with these movements and served as a vehiele for the poplllllril..ltion of their

ideas.

Il is c1ear that the Viens vers le Père series was defined by the same movemenlS that cul

minated in the ecclesial renewal of the Catholic Church at Vatican Councilii. Catholic theology WllS

renewed by a process of 'ressourcement', ie a retum to biblical and patristic sources. Wilh the

cautious aceeptance of critical biblical methods by Pius XII. Catholic theologians began to see the

Bible from a new perspective, one that challenged many of the notions of neo-scholasticism. Some

time earlier, the rediscovery of a rich Patristic heritage had begun to exercise a similar critical func

tion with respect to the assumptions of neo-scholastic theology. Among the emphases emerging in

the first half of the 20th century. Proclamation Theology gave new Iife to the role of the Scriptures in

Catholic Iife.

This new, more age-appropriate and more culturally sensitive catechism wanted to be a

student-centred curriculum. A change in pedagogical methods was an essential lirst slep in the move

to student-centred cateehesis. Viens vers le Père c1early represents such a renewal in pedagogical

methods. il combined the enthusiasm of Proclamation Theology with new developments in eduea

tional psyehology.
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Atleastthree disciplines, theology, pcdagogy and hermeneutics, have exertcd an influence on

the way in which this series goes about its catecheticaltask and therefore on the way il reads the

Bible. To bring the relevant choices into relief, we presentcd the principal features of the pcda

gogical method and content of this programme as weil as its theological underpinnings (see Chapters

Three and Four respectively). This is followcd by an examination of the key assumptions borrowcd

from the field of biblical criticism (see Chapter Five).

An examination of the pedagogy of Viens vers le Père shows unmistakably the influences of

the French school of catechetical renewal. Borrowing an image from Bernard of Chartres, we might

say that those directly responsible for the catechetical renewal in France were standing upon the

shoulders of their famous colleagues which included such bright Iights as Montessori, Binet,

Claparède, Decroly, Dewey, and Piaget. Renewers of catechesis such as Colomb, Boyer, Charles,

Fargues and Lubienska de Lenval found a reflection in the work of their students and admirers who

were responsible for the Viens vers le Père series in Quebec.

The "méthodes actives" employed in this series represented a great stride forward for educa

tional practice. Children were introduced to textbooks with attractive illustrations and an appropriate

amount of written information. They began learning through doing, through physical movement,

drawing, singing, excercizing their imagination, story telling, meditation, prayer and celebration.

This catechesis for young children addressed the developing child whose early intellectual formation

necessarily involves physical activities. The groundbreaking pcdagogical techniques pioneercd in

North American catechesis by Viens vers le Père remain largely unsurpassed. Indecd, one of the

enduring legacies of this series is the variety of pedagogieal techniques it introduces.

The fundamental goals of the series were examincd by means of curriculum theory and the

philosophy of education. Our goal was to understand how cducational options influenced its inter

pretation of Scripture. Our exploration led us to consider two basic options, ie the heritage-centred

and cxpcrience-centred models of learning. On the one hand, we suggest that much of the content of

the educational process arises from our intellectual and cultural heritage. On the other hand, in order
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for education to contribute to personal development and the achievement of one's potential, it must

find ways to approach our !ntellectual heritage in ways that demonstrate its continuing relevance.

The central question of the role of criticalthinking in the process of education entered our discussion

atthis juncture.

We found thatthis catechism adopts a curriculum orientation centred on content, ie on a

corpus of doctrine. Considered from the point of view of pedagogical praxis, Viens vers le Père

places the psychological requirements of the student front and centre in its allempts to commimicate

doctrine. As we have tried to demonstrate, the ultimate object of this method is the doctrinal heritage

of the church, and notthe elucidation of the lives of children. The experiences of children were

examined for analogies which couId help explain the doctrinal points under study. The emphasis on

psychological development proved to be a sophisticated tool in the service of the assimilation of doc·

trinal content. Thus, the method of Viel/s vers le Père represents only a more subtle forrn of

indoctrination than that evidenced in its neo·scholastic predecessors.

The intertwining of doctrine and Scripture in this series reflects their complementarity

in Catholic thought. Our analysis demonstrates that the interpretation of Scripture is notthe central

concem of the authors of this series, even though scriptural excerpts appear in virtually every lesson.

Since the church's doctrinal heritage holds centre stage, Scripture was cast in an ancillary role.

Generally, the doctrinal content was expressed in biblical paraphrase or in direct biblical excerpts.

The use of the Bible does more than provide a more affectively appealing reformulation of doctrinal

content, however. This series typically deals with a single point of doctrine over several cllL~s periods

and with reference to mu!tiple biblical excerpts. This allows time for the student to gradually assimi·

late the content of the catechesis.

Even though children were encouraged to commit brief excerpts of the Bible to memory, they

were not encouraged to take up the Bible on their own. Passages which Protestant Christians have

traditionally rend for comfort in times of distress or temptation, or hortatory passages encouraging

good conduct, honesty and the Iike, play almost no role.
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The Viens vers le Père series presses Scripture into the service of explaining doctrine, even

though this reverses the histori ;al relationship hetween the two. In the past doctrine has often func

lioned as an explanation or clarification of Scripture, in the same way in which this series used the

life experiences of children as a means to higher, doctrinal ends. The series also tends to constrain

the witness of Scripture, allowing it to respond only to questions of doctrine. Doctrine exercices a

hegemony over human experiences, he they the experiences of the men and women of the Bible or

the experiences of its audience.

To the extent which the concept of revelation informing the Viens v~rs le Père series is

extrinsicist in nature, one can say that ilS pedagogical, hermeneutic and theological methods cohere.

The question as to whether the students' lives constitule a means or an end in the educative process

has a parallel in the theological method underpinning the series. We asked, on lhe one hand, whether

the contents of revelalion correspond to a reality already implicit in human Iife or if, on the other

hand, they communicate a secret, divine knowledge that would otherwise be inaccessible to human

persons. In other words, we asked whether revelation is extrinsic or intrinsic to human experience?

This discussion reached a high point in our consideration of the theological concepts of nature and

grace, and of Christology. Dependent upon one's view of revelation, upon one's notions of nature

and grace and upon one's Chrislology, catechesis may appear either as a process of cognitive trans

mission or as a process of intellectual midwifery.

When calechesis is perceived as cognitive transmission, the student is regarded as an empty

vessel waiting to be filled with the knowledge which the tcacher possesses. When it is seen as a

maieutic process, ie as a process of intellectual midwifery, the slUdent is understood already to he in

possession of ail that is necessary for hislher education. In the latter model, the teacher is seen

primarily as a facililator who helps students discover their own lives as the locus of insighl and leads

lhem to autonomous and critical intellectual activity.

If one's c1aim about revelation is that il speaks about divine rea1ities to which human persons

otherwise would not have access, then catechesis (and evangelization) must he understood as a
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process of transmission. Our conclusion about the Viens vers le Père series is that it has an

extrinsicist view of revelation and that its catechesis consists therefore, in an assimilation of the con

tents of Tradition (in a form appropriate to today's people). For the Viens vers le Père series,

catechesis consists in a recovery of a meaning and a content defined in the Bible and doctrine. Situa

tions drawn from secular human experience are not meant tO provide examples of grace already at

work, or already present in the world. In the extrinsicist view, the human situation can, at best, pro

vide only analogies for that reality to which humanity gains access through divine revelation. Secular

history is not understood as open to supematural grace in this view.

The task of catechesis is to connentthe Christian tradition to Iife. Il must find a way to com

bine the objective aspects of revelalion, Scrip' Ife and docttine, with the Iife experiences of its

audience. Joseph Colomb, despite his intentions to balance the two poles, favoured the objective cle

ments by opting for an extrinsicist view of revelation. Gabriel Moran, on the other hand, insists that

revelation is a subjective reality tied to the believer's present. It would appear thatthe tht'ologic:1I

method of Karl Rahner offers a balanced approach to the problem of bringing the Christian fact into

contact with contemporary experience. Rahner' s method is a key source in our critique of the

theological method underpinning Viens vers le Père.

For Rahner, the whole of human history stands under the aegis of God's grace, such lhat no

history is truly secular, and signs of the grace of God may be found even in the direst periods of

human history. In Rahner's view,the revelation ofGod in saivation history corresponds to a primor

dial inner revelation which is part of the constitution of every human consciousness. Thus in preach

ing and catechesis, one need not plumb human experiences for analogies capable of explaining the

divin" content of revelation. Rather, one plumbs human experience to discover the revelation

immanent in it, and to uncover human experience as the locus of God's 8r:;cious action. That would

mean that catechesis ought notto star! with doctrine and then move towards life; it should star! with

lift: and put doctrine atthe service of elucidating thatlife as God's gracious gift. Il j~ our conclusion

thatthe Viens vers le Père series puts the Iife experiences of the children atthe service of elucidating

doctrine, when it might have moved in the opposite direction.

259



In the final chapter of our work, we moved from theological questions to a consideration of

spccifically hermeneutical issues. The practice of biblical Interpretation among Christian scholars is

affected by certain theological pre-understandings, notthe Jeast of which is the idea of revelation

underpinning their work. With this in mind we began to situate the Viens vers le Père series in the

context of contemporary hermeneutics, exploring three options pursued by scholars today. As we

saw, recent interpreters locate meaning primarily in one of threc loci: "behind the text", "in front of

the text" or "in the text itselr'.

The overview of current hermeneuticaltrends indicated the complexity of the reading process.

Contemporary scholarship has demonstrated the difficulty in determining what is meant by the con

ccpts of "author", "reader" and "reading". This challenges the philosophical positions centralto the

historical-critical approach, ie the idea of a stable and coherent human subject and the ability of lan

guage to convey the "truth". As a consequence, the hermeneutical debate has moved from mere

strategies of translation of a stable content and toward hermeneutics as the production of meaning.

One may speak of a shift of interest from the circumstances of the production of texlS, to the circum

stances of the reception of texts.

Just as our discussion of the theological aspects of the Viens vers le Père series uncovered

objective dnd subjective elements within the idea of revelation, our discussion of the interpretation of

texts uncovered subjective and objective elements in the reading process.

We discovered thatthis series relates to the historical criticaJ method in several ways. The

series appears to function with many of the basic assumptions which govern historical criticisrn, but

does not (and likely couId not) employ its strategies actively in the catechetical process. It appears to

use historical criticism's findings as the point of departure for ilS reading of Scripture. With his

torical criticism, the Viens vers le Père series assumes that Scripture normally has one clear mean

ing. We noted that challenges to historical criticism argue for a multiplicity of possible rneanings in

textuai '"1terpretation.

The method of interpretation in Viens vers le Père seems closestto that of Hans Frei. Fre.Î's

fideistic approach is also clearly based on an extrinsicist notion of revelation. Both Frei and the
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authors of this series understand the function of biblical henneneutics to be that of re-description,

since the Christian Tradition delivers a message which is inaccessible outside that Tradition, a mes

sage which cornes from beyond our world. Neither Frei nor this series looks to the secular experi

ences of children in the world as the locus of revelation.

Frei's extrinsicist notions are incompatible with Paul Ricoeur's universalizing notions of the

process of revelation. For Ricoeur, meaning is always meaning for SOlIIeOlle, and the great religious

Iiterature of any culture has the ability to be revelatory for its people. This universalizing principle in

Ricoeur's theory of reading bears a resemblance to Rahner's notion of a primordial and universnl

revelation in human persons.

The extrinsicist position of Frei and the universalizing position of Ricoeur translate into

hermeneuticnl positions on textual reference. A universalizing concept of revelation lends to nn

understanding of the biblical narrative as a text which refers beyomJ its own borders, ie a text which

challenges our ideas about the world in which we find ourselves. Revelation, in this view, is not

Iimited to a presentation of secrets about God's relationship to humnnity but seeks to unlock the hid

den possibility of the world to become the kingdom of Gad. If, as extrinsicists mnintain, revelnlion

consists in an uncovering of the divine secrets, unnuainable in our common humnn experiences of

the world, then the real goal of preaching and tenching in the faith is to bring the nudience nway From

their familiar world to inhabitthe world created in the biblicaltexl.

In general, we may describe the Viens vers le Père series as guided by the interprelative meth

ods of biblical criticism while seeking the spiritual significance of the Bible for ilS young audience.

Its view of revelation makes it apt to want to bring the children into the world ofTrnditon nnd to

have that world become their own. Because this progrnmme is a systemntic presentation of doctrine

which largely ignores questions arising from the lives of ilS nudience, it does notnllow room for the

questioning of its contents; it has no room for critique. 1lle design of this series does notnllow ques

tions which arise From the Iife experiences of children to he dealt with. Does one simply ignore a

girl's question as to why she may not become a priest in the Roman Catholic Church, or a boy's
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question as l'J why his father has no job? While doctrine may not hold answers to such quesltons, the

method of catechesis should not give the impression that God is indifferent to such concems. The

series does not encourage teachers to re-organize the contents of the programme around the chil

dren's questions, which emerge in the discussion of the Christian Tradition or of their lives. The

child-centred curriculum should be designed in such a way as to Iisten to the questions of the stu

dents, and then to use these questions as the basis for curriculum organization.

As Louis Racine suggests, the goal of catechesis and evangelization ought not to be to preach

the Bible, but rather to preach as the Bible preaches. ScriplUre must be existentially pertinent. It is

not enough to use experience in the service of a greater goal. For religious education there is no

greater goal than making sense of the student's Iife. Catechesis and Christian interpretation of the

Bible oughtto illuminate that experience as the locus of divine revelation. If ScriplUre is to become

revelatory it must do more than provide a source of doctrinal language. The experiences of the men

and women captured in the text must be allowed to be projected to a possible world in front of the

text so that we may measure our own world against it and act if necessary to change it.

Religious education, Iike ail education, should deliver more to children than an indoctrination.

When the social context supporting the indoctrinated view crumbles, as has happened with religious

doctrine in secularized societies, lillie of the value contained in the heritage perdures. If the value of

the Christian heritage is to be passed on, the catechetical curriculum must be grounded in the experi

ences of those it addresses and it must faciltate ils audience's encounter with ScriplUre and Tradition,

allowing these to speak to a new situation. Absorption into a world defined by the Bible or the

church is simply no longer an option for the vast majority of Quebecois and Canadians taday.

Des~ ite a rapid move to secularization, the search for ullimate meaning, for a religio, shows no signs

of dissipation and the Bible stands as ready as ever to uncover the possibilites of our world.

Catechesis should help the young identify those aspects of social and politicallife which are exam

pIes of the grace of Gad already at work in the secular and encourage them to cooperate in the work

of the kingdom of Gad.
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•
The task of catechesis remains bringing Iife in the present and the Tradition together in a way

that iIluminates bolh. Not only muSI the experience of the child become central in determining OI:e's

approach to doctrine. it must also be understood as the locus of revelation. as Ricoeur suggests.

While the Viens vers le Père series may not go far enough in this direction. those who continue to

work in this field are fonunate to be standing on the shoulders of its authors. Their work elevates us

to the ongoing task of catechesis. lifting us to where we can "see for ourselves" through the cyes of

this landmark catechetical series, which has advanced the cause of catcchesis in so many ways.
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1 Dieu le Père tout-puissant a fait

X(':'J '{{'/II"IIJ 1./ p.,r,J•.i, nIt!.

Dieu Jir:

Qu'il y ait de la terre et de l'eau.

Et il Y eut de la terre et de l'eetu.

Qu'il y oit au ciel un soleil pour le jOlJr

et une lune pour la nuit.

Et il Y eut dons le cie! un soleil pour le jour

et une lune pOUl" le: nllit.
1".:;'" ,;,,,,,:1

.\"l'I.i t ..:.t c:l:, d,r, .: 01' 1.

Seigneur que tu cs grand et beau t

qui est comme toi

:lU ciel et sur Iii terre?

altcluia !
.: .:'.. ~;...~"

le ciel

•
et la terre



e •

J.l{'" ......-, •

l ' "l' 1que /-::os ':JSECit1-..: '/cfc-nl dnl1:::: e CIO' ,

l' ,
lUS: ;ÇS ~jl!;-ll(:IJX ::I)ur'.}nl- .. ur la te/Te.

L"h.ml: 0 Seigneur. notre Dieu.

l'~ qu'il cst grand ton Nom

f par tout l'univers !
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:;t i€~ 01SCCHJ);' 0:'tt '.:olé,

Dieu Jit:
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~.t~~~~~$\1~

2 Nous chantons des louanges à Dieu pour le monde si beau
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5 Le Seigneur Jésus nous dit:

"Dieu mon Père est aussi votre Père"

Nuus écoUlons Jésus

"Dieu mon Père est aussi votre Père."
IJ'~r'iJ Jt~,,:IJ F.

S'û'l !"J:/tI"lJ ./'r, .f 1>1<1. II /',1', .ltù' }<lIOJ

Notre P",rc qui ê!cs ~ux cîcur.,

qt;C vQtrc r,çm lfjit- s.::nctifia,

g:J€ '!c,Jrc r",:;':(; ~rq .. c

cr"Ilt:

Gloire à Dieu qui règne dans les cieux r
.1" .



e et

"C'est moi Dieu qui ai fait la terre,

j'ai fait tous les hommes qui l'habitent.

6 Dieu notre Père me fait vivre
Il me rend capable de penser

Nom Ùulll()'1J Id P,rr(J/t· Je· lJù"

IX 1,

I,..s'" .,1. L',

Je bénir.1i le Seigneur

toujours et P:Htout.

CbJ1JI:

C'est moi qui ai fait le ciel

et qui commande aux étoiles."

NOIll (JUIWOIIJ III; répOlldrt·
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DEBUSSY:

• Prélude à l'après-midi d'un faune.. (Celle pièce évoque les
beautés de la création.)

HAmnEL:

• Concerto pour orgue, no 2 '. (Oeuvre brillante à utiliser sur
tout comme musique de sortie.)

PAGANINI:

• Concerto pour violon, no 1 '. (Ce concerto invite à la joie et
à )'enlbousiasme.)

TCHAiKOVSKY:

« Concerto pour piano, no 1 '. Deuxième mouvemenl: il chante
la nature.

VIVALDI:

« Les quatre saisons '.
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NIHIL OBSTAT:

Gérard YcUc, S.S., censeur
Montréal, le 9 avril 1964

IMPRIMATUR:

t Gérard-Marie Coderre, évéque de Saint-Jean-de-Québce
Saint-Jean-de-Québce. le II avril 1964

© Ollice Catéchistique Prol·incia/. 0110\1'0, 1964

•

Chères éducatrices.

L'application d'lIl1 nOlll'call mamle/. ce/ui·ci fllt·iI ardemment
sOl'/lOité. suscite généralement c!lez les enseignants unc certaine in
quiétude. C'est qu'ilr entTeI'oient alors la nécessité pour eux d'aban
donner unc manière de faire qui leur élait dCl'Clllfc! familière pour
adopter un style inédit d'enseiguement,

A IIS5; bien ,,'cst-il pas impossible qu'"" premier contact avec la
"résente série de fiches provoque chez \'OUS lllle réaction de ce genre.
Nolts comprenons "olre anxiété: 1I0llS voudrions toute/ois. dans les
"agl'.f qui 1'0111 .mil'Tr, rOIlS aider li la diss;pcr.

La plupart d'entre \'OIiS IJ'Ql!c: pas Cil l'occasion de suivre lin
cours de formation cotéchétiquc, c'cst pourquoi nous avons cru vous
rendre lierl'iee en rédigeant IIlle introduction qui VOliS aide à entrer
tians fesprit du renOlH'cou caléc/lélique.

POli' plus de clarté, nolis m'ons di";.lé celle in/rolille/inn fil

trnis parties bien distinctes:

L'cnfa/ll - Le programme - La méthode.

Vous pOIITre: ainsi les éllldier séparément e/ \'OUS y repor/t'r
.'ians peine en cOllrs d'année.

Nous nous permettons de \'ous inviter fortement à prendre tout
le temps néccssaire, dès le début de l'année, pour éludier à fond
les différentes parties de celle introduction. Si l'OUS pouviez le faire
ell équipe m'cc d'alllres titlliaires de 1re année, ct pelll·ê/rc D"CC

faide d'ull prêtre alltorbié, nlll doute que celle étude "OIIS serait
facilitée.

C'est allssi pour alléger l'Dire préparation de classe que nOlis
tI\'ons rédigé en dé/ailles causcries de chaque semaine. Nous somme.f
persuadés que \"OIIS saure: "OIlS se,,';r des textl'S l'n Il'of adaptanl tÎ

l'olre per.mnnnlilr rt â ,'nlre grnllpl' d·l'n'flIrts.

3
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Pour celles d'Cil/TC "011$ qui souhaiteraient se documenter

dm'anlage Sil' t01i1 cc qui touche 011 renouveau catéchéliquc, tant au
plon doctrinal. biblique ct liturgique qu'au plon pédagogique, nOlis
avons inséré une bibliographie à la fin de l'introduction.

En terminall/. permellez-nollS de vous exprimer notre admiration
pour votre splendide vocation d'éducatrices chrétiennes. C'est à vous
que l'Eglise confie directement la responsabilité d'aider les parents
chrétiens dans l'éducatioll de la foi des enfants.

Puisse celle confiance de l'Eglise et des parellts être pour VOliS
un encouragement et un stimulant dans l'effort qlle l'OUS demandera
l'adoption du nouveall programme.

Nous souhaitons allssi que cet effort soit pour VOliS la source
d'une joie profonde comme il l'a été pour les catéchistes qui ont
expérimenté le nOllveau programme.

L'ÉQUIPE DU NOUVEAU CATÉCHISME.
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Uri('nlnrinn efnérnlr dt" l'annfC'

Celte première année de catéchisme pour les enfaOls de six ans est
une année d'illitiotioll chrétienne. Son but n'est pas de préparer
directement les cnfants à recevoir les sacrements, mais de les aider à
entrcr cn relation personnelle avcc le Dieu-Trinité en les initiant au
mouvement fondamental de la vie chrétienne:

aller vers le Père par Je Christ dans l'Esprit.

Celte année ,;cm donc COnS:lCTl:(':

- à l'éveil du sens de Dieu,
- à l'initiation à la prière,

- à une prise de conscience progressive des appels de Dieu.

Dans celte perspective. le programme cherchera avant tout à éveiller
chez l'enfant les altitudes religieuses fondamentales: adoration filiale,
confiance aimante. action de grâce, obéissance à Dieu.
Celte première étape de la formation religieuse de l'enfant est d'une
importance extrême ct ne doit pas être précipitée, sous peine de
compromettre sérjcu~cment J'avenir 1.

1. CepcntJ'l1Il. !'>i 1111 ell(;1II1 lIIallifc~lc une maturité ~pirilucllc !luffhOlnlc pour ~'nr'
rrochcr ;1\'CC fruil tic, ',u:rcmcnls au cours tic Celle année. ~C!'l parenls rourronl
l'y conduire n..'cc ra!lo'.lcnlirncnt du curé de la paroisse. en "cill;ml ;". 11"..tlrcr eu,
m~mc'i â I"cnr:anl le complément dc prép:ml.lion n~C'c\ ..nirc.
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l'REMIÈRt: PARTit:

L'enfant

I. Ce que nous apprend la psychologie

Le psychologue Gesell d;;finit d'un mot la caractéristique de cet âge:
tlisprrsioll '. Celte dispersion est le résultat de deux facteurs, d'une
part l'exubérance de vilalité, d'autre part la multiplicité des e~p"

rienees nouvelles qui s'offrent à ces forces neuves.

t. Le prom de t'eDfanl

L'enfant de six ans est à la fois

un hyper.actif.
- un imaginatif contemplatif.
- un affectif.

C'est dire qu'il est à la fois

désireux d'activités \'nriëcs.
- capable d'intériorité.
- avide de communion affectivc.

Nous devons donc :1 la foic;, tenir compte de sec;, hc~oinc;, et utiliser
ses capacités.

~. Son uninr.;

_ m' I1Icmclt' IIIl'n'cil/"IIX clllïl (!ccOIII're m'cc ClI1hollsiasme.

L'univers de rcnfant n'cst pas un uni\"~rs d'adulte ~n miniature;
s.~ vision du monde est différente. très riche mais noue. 53nS
frontières précises entre le rc:cl ct l"imaginaire.

1. Cf. L'rntnnt nt' -" f; Itl "lit. Flt. rrc\~\ Unh·trc;il~irc\ dt Fr.tnc~'.
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L'~nfLlnl explure ct découvre ~al1S cesse dans rémerveillement
l'univers qui esl sien.
" esl spontanément poète cl contemplatif, très disponible pour
les réalités spirituelles si on sail les lui présenter.

- mr IlIIi,'('rs ril·allt . • animé », l'CrSOll1lel.

l'our l'enfant de trois à six ans, tout est vivant, animé, personnel.
les objets cumme les phénomènes de la nature. Ses. pourquoi»
ne visent pas tant à :,ltcindre la cause des phénomènes que
leur ,fi.~II;ficatioll. Tout événement se rattache pour lui à une
personne, il une iIl1t'l,'iml. Plus que d'explications, il a besoin
d'affirm:uions qui lui précisent la signification des choses. les
intemions des élres qui l'entourent, car tout est ressenti par lui
en termes de relations affectives. Celle tendance de l'esprit
\.'nfanlin à « animer JI runivers s'appell~ ranimismc. Elle marque
encore forlement l'enfant de six ans.

.\. Son nspIrolHon essenlielle

J...·;lspiration fnnd;Ullcntalc U~ l'enfant c~l de «granûir ". de
devenir lui-même. A cette aspiration correspond un besoin aussi
fondamenlal qui est d'étre aimé. Pour que son èlre se développe
harmonieusemenl, renfant a besoin d'amour plus que de pain.
Il ne peut s'épanouir que dans un e1imat de sécurité affective.
Ouand ce climat fait défaut. l'enfant en est blessé dans son être
profond.

.1. MS m0.lcns de cOlln:lb~alll:c

L'enfanl tle :"Iix ans n'C~l P;I:"o L:;'lpabh.: LIe t.:l)l)l1ab~al1cc rationnelle
proprement dite. mais ~c\llclllcnt de • cnnnaiso;nncc vitale D.

Il comprend illlllilil'('lH('1II ('" \"il'(lI11.

("c.\' pourquoi 11:., chemins d~ la (.'uJillai.'~am:c ~ont pour lui:

- raclion.
- rcxpérienc~ ~~n!>ibll:.

- b l:ommunion afrecti",,'.
Un~ jd':~ qui II~ !'\';lppuic P;I' ~ur IIJI~ ~xpC'rjcm;c cUJU.:rctc, uu
quïl ne p~ut tr:lduirc ct r~·cxprimer tians son aClivitc: personnelle.
11'~St pas :1('l·C'.... ihlc â rinll:lligcm:e lI!: l'cnfant; elle ne p::ut )"oH·
h.·intlœ ql"'IU lIi\'l::lu "'1I1"1,.''I"lït:iel 1,,'[ "'\llIV~nI trompeur de la cou'
lIai,"';nll."c \'l"rh;lll-.
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Par ailleurs, le rythme d'assimilalion de l'enfanl est lent, Pour
saisir une vérité. il doit entrer en contact nvec elle à plusieurs
reprises et sous différentes formes. Mais au terme de son chemine·
ment personnel. il sera fier ct heureux de s"épanouir dans la sécurité
d'une certitude vraiment • conquise •. JI n'est pas rare alors
qu'il soit capable de la transmettre à d'aUlres avec une justess.
élonnante.

II, Ce que nous apprend la foi
Cet enfant de six ans que nous avons à caléchiser est un baplisé,
aUeint dans son étre profond par l'Evénement du Salut.
Pour nous situer dans la vérité face à cet enfant, il nous faut donc
d'abord croire à la grâce baptismale, croire à la réalité de ceUe trans·
formation radicale opérée par le baptême dans les facultés naturelles
de l'enfant pour le rendre capable de rencontrer Dieu dans la foi.
respérance ct la charité:

_ capable d'accueillir dans la foi la révélalion du myslère de Dieu.
- capable de désirer Dieu cl de se confier à son amour,
_ capable de sc soumettre par amour à la volonté de Dieu.

Ce regard de foi sur l'enfant baptisé nous permet aussi de comprendre
une dimension fondamentale de notre tâche qui est une collaboration
avec rEsprit-Saint, Lui seul peut éveiller et développer la foi au cœur
de l'enfant. Lui seul peut féconder notre parole el lui faire porter du
fruil, Nous ne sommes que ses instruments,

III. Conséquences en pédagogie catéchétique

A la lumière de ce qui précède, nuus pouvons maintenanl répondre à
trois questions copilaies:

1. Qurl sem le bul précis de lu caléchèse de l'enfant de six ans?

Aider l'enfant baptisé à prendre conscience de ses relations avec
les Personnes divines pour ramener peu à peu à les assumer libre
ment.

., I-:n quoi cUI1!iistera alurs lu catéchèse '!

Na" fias à llli eXflliqller la religioll,

mais à lui pn~sentcr dans un c1illlill I.l"cmcrvcillcmenl con
templatif

8

•
- les aflirmalions essentielles de la foi
- qui lui permettent d'entrer en relation avec les Personnes

divines
- dont les intentions d'amour donnent sa significalion à tOUl

l'univers.

Autremenl dit, caléchiser renfant de six ans ne consistera pas tant
à lui donner un enseignement sur Dieu qu'à l'aider à entrer cn
relation avec le Dieu Père, Fils et Esprit, et à poursuivre sa
découverte du monde à la lumière de ces relations, c'est-à-dire
à découvrir le monde comme signe de la présence ct de romour
agissant de Dieu,

J. Comment, p:Jr quels mOlcns, ô1l1nns..nOll~ ;IUdndre te bill?

Par deux moyens principaux:

- un programme favorisanlla croissance spirituelle de renfanl,
une méthode qui lui permette de s'éveiller à son heure ct
de cheminer à son rythme au sein de la petite communauté
croyante qu'est la classe de catéchisme.

Cependant, il est un moyen qui transcende tout programme el
toute méthode, c'est le rayonnement personnel de la catéchiste.
Normalement, l'enfant s'éveille à la foi et au sens de Dieu dans
une expérience de communion affective avec ses parents,
Pour que sa foi se développe, il a cependant besoin de pour
suivre ceUe expérience au contact de sa catéchiste.
JI faut savoir et étre convaincu que l'enfant de six ans est pré·
paré, au plan psychologique ct surnaturel, à capter le rayonne
ment spirituel de son éducatrice qui est pour lui un authentique
moyen de connaissance, capable d'éveiller son intelligence et de
nourrir sa foi de baptisé,
C'est dans le rayonnement de la foi de sa catéchiste que les
Paroles de Dieu, riches de vérité doctrinale, prendront pour lui
une signiric~uion réelle, bicn qu'intuitivement perçue seulement.
et que leur contenu intelligible se précisera peu à peu.
C'est dire qu'aucun changement de programme ou de méthode
ne peut produire d'effet magique,
L'espoir déterminant du renouveau eatéchélique est dans la
qualité du témnignage de foi des catéchisles.
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J)EUXIÈME PARTIE

Le programme

I. Esprit ct caractéristiqucs du programmc

Précisons tout d'abord comment nous devons comprendre le mot
« programme. quand il s'agit du catéchisme des enfants de première
.lnnée.
Au sens habituel du terme, un programme est un cadre précis pré
sentant une répartition de la matière à enseigner. Cette matière fait
l'objet d'un enseignement didactique obligatoire, sanctionné par un
exameo. 11 ne peut évidemment être question de cela pour une eaté
dIèse de première année. Quel sens faut·il donc donner ici au mol
programme?
Celui d'itinéraire spirituel. de cheminement intérieur. de découverte
d'une Présence, d'une Amitié qui, graduellement, transforme la vie.
C'est pourquoi l'enseignement doit être compris ici comme une initia·
tion. Nous n'avons pas à apprendre à l'enfant comment parler de
Dieu - ce sera pour plus tard - m:lis d'abord, et c'est tout autre chose.
à vivre avec Dicu. avec le Dieu vivant qui l'appelle dans son intimité.

Dans cette perspecti\'e. \'oici les principales caractéristiques du nou
venu programme:

1. Aidt'r .·('nr.n. il conlur t'Il rchuion :ll"C'C les 'rois PUMInnes divinrs

Celles·ci sont r~v~lées à l'enfant à travers leurs œuvres:

le Père. COnlllle celui dl' qui vient tout don ct vers 'lui
nous allons,

_ le Fils. comml: cdui qui nous r~\'èl~ le P~rl: t:t nnus conduit
\"C'r~ lui.

lU
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- le Saint-Esprit, comme celui qui nous apprend à prier et à

aimer comme Jésus en enfanls du Père.

L'enfant est ainsi invité à enlrer en relation personnelle et vivante
avec chacune des Personnes divines.
Chaque thème comporte un contenu doctrinal précis exprimé en
termes d'actions et de relations, Par exemple, nous ne disons pas
à l'enfant: Dieu est comme ceci ou Comme cela; nous lui disons
plutôt: Dieu fait, Dieu aime, Dieu donne, Jésus dit; et par
:lilleurs: j'admire le Seigneur, je l'adore, je lui rends grâce, je lui
obéis. De cette façon, l'enfant est initié à une vie de relations
personnelles plutôt qu'à un monde de connaissances.

:!. TrnnsmcUrc il l'enCan' la Pamle l'Ivante de Dlru que )'EJ:lise nous raft
enfendre aujourd'hui

Nous pensons que le « Pain de la Parole. est fait pour les petits,
même si on ne peut leur en donner que des « miettes " et qu'il
nourrira réellement leur foi: «Mes Paroles sont esprit et vie.., »
(Jean 6, 63).
Nous croyons aussi que cette Parole agit comme une semence et
que si nous apprenons aux enfanls à la « garder dans leur cœur "
l'Esprit-Saint la fécondera peu à peu.
Les Paroles de la Sainte Ecriture utilisées dans le programme sont
de trois sortes:

- des Paroles qui révèlent un aspect du mystère de Dieu:
« Oui, Dieu a tant aimé le monde qu'il lui a donné son Fils
unique. (Jean 3, 16; cf. 13e semaine).
des Paroles qui transmettent un appel du Seigneur: «Tu
aimeras le Seigneur ton Dieu de tout ton cœur. (Marc 12,
30; cf. 10e semaine).
des Paroles qui expriment une attitude d'âme devant la
révélation ou l'appel du Seigneur: «Seigneur, que tu es
grand et beau! • (P•. 104; cf. 1re semaine); «Me voici,
Père, je viens pour faire ta volonté. (Héb. 10, 1; cf. 21e
semaine).

~. Partir des UpériCDCrs de rentant et l'aidtr à découvrir les si2DtS de Dieu
dam sa vie

La démarche pédagogique que nous utilisons part de la vie de
l'enfaot pour lui annoncer la Parole de Dieu. à lui adressée au
jourd'hui dans l'Eglise.

Il
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L'enfant est plongé dans un univers de signes qu'il déchiffre ct
interprète peu à peu à sa manière.
Nous voudrions l'aider à découvrir cet univers dans la lumière
de Dieu, lui apprendre à «lire. ce que Dieu veut lui dire à
travers ces «signes. pour se révéler et l'attirer à lui.

Par exemple, l'enfant vit chaque jour de la tendresse de
ses parents. A partir de ce signe, nous l'aiderons à décou
vrir l'amour du Père des cieux qui l'enveloppe à chaque
instant (cf. Se et 7e semaines).
A partir de l'admiration des fleurs, de l'eau ou des étoiles,
nous apprendrons à l'enfant à découvrir la puissance et la
beauté du Dieu créateur (cf. Ire et 2e semaines),
A partir de l'intérêt de l'enfant pour les autos, pour les
avions, pour les bateaux, etc., nous l'aiderons à admirer
le travail de l'homme, à se réjouir du pouvoir que Dieu lui
a donné sur la création et à désirer mettre ses talents per
sonnels au service des autres (cf. 12e semaine).

- A partir des signes extérieurs qui caractérisent la vie fami
liale Je dimanche, nous l'amènerons à en saisir la signifi
cation profonde: c'est le Jour du Seigneur; nous nous
souvenons dans la joie de la Résurrection de Jésus (cf. 2ge
semaine) '.

J. Parmi ces différcnlS signet, une calélorle appelle quelques pr6:isiom: les lignt'S
tirls de la vi~ familiale.

Plusieurs enfant!, comme on le sait. ont malheureusement dans leur foyer une bien
pauvre expérience de ces signes.
Faut·il pour cela écarter ce regislre de signes 7 JI ne semble paso Car. ce faisanf, on
priverait l'en~mble dOunc classe d'Une voie privil~giée d'accè.. aux liôllilés surna
turellcs.
D'ailleurs. )"emploi de ces signes avec les enfants d&avanltg~s dans leur foyer
demeure valable, semble-l-il. pour deux raisons:

- d'abord. la plupart de ces enfants ont heureusement d~li expEriences affectives
marginales: amour d'une grand-m!re, d'un oncle. d'une tanre, dOune grande
soeur, de la côll~chisle elle-même.
Ces liens affcclifs secondaires. s'ils ne remplacent certes pas les bienfôlils d'un
foyer uni et stable. ont cependant une r~elfe valeur compensacrice pour ces
enfanls et leur donnent l'occasion de faire cette exp&ience humaine irrempla·
çable de la gratuicE de l'amour.

- ensuite, au dire de plusieurs psychologues, te besoin d'être aimE est si vital chez
l'enfant qu'il se produit chez tui une image id~ale de l'ex~rience d'ôlmour qui
lui a manqué.
Nous aurions donc, maigrE tout. dans ces deux cas. uo point d'appui sérieux
pour la catéch~eo Cfo CBclch~ no IS, po 163: CBtEch!se ef privation du milieu
familial normal, par Ho BisliOnniero
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4. F.. ,"nrëan il. rêcule Ulle prl'lIIière t.lpérieDcc de l'je. l'n Egl~t'.

l'ermellrc à l'enfant de faire dès le début de sa scolarité, et à sa
mesure, une expérience de vie «cn Eglise., tcl cst l'un des
objectifs du programme.
Tout le climat et l'esprit qu'il tend à créer dans la classe vise à
en faire progressi\'ement une communauté de foi, de prière ct de
charité. Mais il est bien évident qu'en ce domaine plus qu'en
tout autre, le programme ne sera que lellre morte sans le rayon
nement personnel de la catéchiste.

- Communauté de foi fi de prihr

C'est toute la vic de la classe, et non pas seulement le mOlllenl
du catéchisme qui doit se dérouler dans Un climat de foi très
simple, de joie chrétienne ct d'action de grâce, accordé ail
rythme de l'année liturgique et aux menus événements quotidiens.
Nous expliciterons cc point ail chapitre de la vic de prière des
enfants (cf. 3e partie, p, 36).

- Commllnamé de charité

Dans la mesure où la titulaire saura vivre avec les enfants sur
un plan de foi ct de charité profondes, les enfants s'initieront à
une vie réellement chrétienne, c'est-à-dire à une vic fraternelle.
Ccci ne demandera pas que J'on parle sans cesse de charité, mais
que J'on essaie très simplement d'en vivre ensemble à l'occasion
des mille incidents de la vic quotidienne.
Le climat de charité se traduira par le respect ct l'entraide, par
le partage des joies ct des peines, par l'encollragement mutuel
remplaçant Ja rivaJité et l'esprit de compétition, par l'effort pa
lient pour dénouer cl surmonter les difficultés normales issues
des différences de tempérament ou d'éducation ct des défauts de
chacun.
Cette authenlicité de vic ehr';tienne sc manifestera aussi dans l'at
titude adoptée vis-à-vis des enfarots réputés « difficiles» ou « d';.
Cicients '.

Quoi qu'il en ~uilo l"U1ilbutiun lie -:cs !lignes. !li die: eSI I~&ilime cl bienfaisanle, dllil
loujours n~~ter lIiscrèle; elle r('lIUiCrl, de la pa.t de la -:al~chisle, beaucoup de doigt':
ct de délicalesse.
IJ:1r nilleurs. il e\1 duir que lil -:aléchi'ile devra entourer d'une ufrectiun el dOun
re"rcd parliculiers les cnfanUi les plus déravorists, lout en veillant à ne ras rncou·
Illger nmlallroilcment les déviations pus'iiihies de I~ur arf«liviléo Quoellr les aide ;".
~oér3nouir dans la f(Ji cn l'amour Ile Dieu loi il ,oouvrir ;IU'\ mltreo; dan.. un climal
t"" confi:mce réciproque el de joie.
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Il Sen trouve dans presque taules les classes. Au d';but de l'année,
leur comportement un peu insolite suscite une certaine curiosité
vile agacée toutefois. De là à rabrouer ces enfants ou, ce qui
serait aussi regrettable, à les ignorer, il n'y a qu'un pas.
Si la titulaire se montre douce et patiente, si eUe sait les en
courager et obtenir d'eux des efforts proportionnés à leurs capa
cités, les autres enfants se joindront peu à peu à cette attitude de
sympathie. JI s'é13blira alors progressivement, comme l'expérien.
ce l'a souvent démontré, tout un courant de charité qui portera
en quelque sorte les enfants maladroits ou difficiles ct hâtera
peut·être leurs progrès et leur épanouisssement.
Cependant, même s'il ne semble pas « réussir ", cet effort coUec
tif de charité est par lui-même une valeur chrétienne authentique.
C'est dans les réactions spontanées des enfants que l'on peut
parfois discerner ('ambiance vraiment chrélienne et fraternelle
d'une classe. Un exemple très simple fera comprendre ce que
nous voulons dire:

X ... est un enfant relardé el, de plus, très agité et bruyanl.
Il est souvent faligant pour la classe, en particulier pour
ses voisins.
Mais, peu à peu, sous ('influence de la tilulaire, un climat de
charité discrète se crée autour de lui pour l'aider, pour atté·
nuer ses incartades ou réparer ses sottises. Plusieurs visiteurs
occasionnels l'ont remarqué.
Après quelques mois, X ... arrive enfin à lire correctement
une phrase tout haut. Aussitôt, toute la classe applaudit
spontanément pour manifester sa joie...

Indices minimes, dira·t-on. Certes, mais ne sont-ils pas signifi
catifs de l'ambiance d'une classe et la source d'une joie profonde
pour la tilulaire, car « là où est l'amour, Dieu est présent".

Il. Contenu et déroulement du programme

Les grandes articulationc; du programme sont le5 suivantes:

1rr trimtstrr:

15 semaines, 4 étape,.
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Il s'agit d'aider l'enfant il sc situer dans des relalions distincle,
:lvec chacune des Personnes divines:

- avec le Père qui nous fait vivre,
- avec le Fils qui nous révèle le Père,
- avec le Saint·Esprit qui nous parle au cœur.

Ire rlape (sem. 1-3,:

Celui qui fait les chuses si beUes, c'esl Dieu lc Père tunt
puissant.
II est très grand et très saint. Nous l'adorons.

2e éfape (sem. 4·5J:

Pour se faire connailre il nous, Dieu le Père envoie son FiJs
J';sus sur la terre.
Le Seigneur Jésus nous révèle son grand secret: Dieu son
Père est aussi notre Père. Nous sommes enfants de Dieu.

.1e étape (sem. 6-12):

Nous d~couvron5 les diverses formes de noire relation à Dicu:

Dieu notre Père qui me fait vivre, me rend capable de
penser el d'aimer;
Dieu noire Père veul que je vive toujours avec lui. II
m'invite dans sa maison;
il me regarde nvee amour;
il Ill'appelle dans le silence. II Ille demande de l'aimer;
il me donne le Saint·Esprit pour Ill'aider à lui répondre;
il m'invite à collaborer avec lui.

-Il' étape (~c:m, 13·15):

L'Avent Avec tous les chrétiens, nous célébrons la venue tic
Jésus et nous rendons grâce au Père pour Marie si belle.

2l' trimestre::

12 semaines, 3 étapes.
Toute la catéchèse ùe cc lrjJJl~~trc ~e fc=ra c.Ian~ le nayonnement
de la Personne et tics Paroles de Jésus présenté comme:

- Fils de Dieu
- Envoyé du Père
- Sauveur.

15
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Un~ semaine do lransilion el de remis~ en roUle (16e) qui repr~nd

le mystère de Noël: Jésus est venu pour tous les gens de la terre.

1.. ôlape (.em. 17-20):

Nous regardons vivre Jésus.
Il est bon ct puissant comme son Pèro.
Il fait la joie de son Père parce qu'i1 accomplil toujours sa
volonté.

2. ôla.,. (som. 21·25):

Nous écoutons les Paroks uo J';su>. 1/ nous apprenu il fairo
comme lui la joie du Père. L·Esprit.Saint nous y aide.
Catéchèso plus spécifiquement moralo.
L'éveil de la conscience morale sopère sous J'aclion du Saint
Esprit qui nous fait comprendre les Paroles de Jésus ct nolis
donne la force d'y conformer nos actes.

J. ôlap" (som, 26-27):

Jésus est le Sauveur de tous les hommes.

J. Irlmrstrr:

Il semaines, 3 étapes.
La catéchèse de ce trimestre suit de très près la liturgie et nolis
invile il méditer les mystères dll lemps pascal.

1.. élape (som. 29-31):

PÂQUES.
Le Christ est ressuscité.
Le dimanche, les chrétiens célèbrent ce mystère.
Le baptéme et la messe nous communiquent les bienfails do
la Résurrection.
Ici s'intercale, en liaison avec le mois de mai. une semaine
consacrée à la Vierge Marie (32e).

2. élape (.em. 33·35):
Ascension - Pentecôte - Trinité.

_ Jésus est retourné près de son Père. Il reviendra nolis
chercher.

_ Dieu notre Pèro :t son Fils Jésus nous envoient le Saint
Esprit.
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- Le Père, le Fils et le Saint-Esprit no font qu'un dans

l'amour.

Je élapc: Revisions.

Nous nous souvenons dans J'aclion de grâce des merveilles
que Dieu a failes pour nous ct nous « gardons ses Paroles
dans noire cœur».

III. Principes qui ont inspiré le choix des thèmes

Ce rapide regard sur le déroulement du programme nous permet de
dégager quelques-uns des principes qui ont inspiré sa rédaction ct qui
doivent aussi guider les catéchistes dars son lItilisation.

1. Sc horner ii l'esscnlicl, mais l'Ciller à .'équnibre de la doctrine

Selon le désir de l'Eglise, un premier contact global avec l'en·
semble du mystère chrétien doit ètre procuré à l'enfant, en
veillant cependant à lui présenter seulement les connaissances
nécessaires pour favoriser le progrès de sa vic théologale et de
ses relations personnelles avec Dieu.
Nous avons donc essayé de préparer un enseignement équilibré.
c'est-à·dire qui ne laisse dans l'ombre rien d'essentiel, qui ne dé
forme aucune vérité en la tronquant.
En même temps, il importe de ne pas cncombrcr l'enfant d'un
bagage trop étendu de connaissances secondaires.
Bref, il s'agit de viser à l'essentiel:

- au plan de la doctrine à transmeUre,
- des aUitudes religieuses à susciter,
- du comportement moral à ébaucher,

en veillant soigneusement au lien profond de ces trois aspects
de la catéchèse.

2. S'astr.lndre à la préclston doctrinale

La catéchèse des petits doit être une catéchèse doctrinale et spi
rituelle, non une catéchèse puérile et sentimentale. Le contenu
doctrinal de chaque thème doit être pensé et exprimé d'une ma·
nière très précise et très ferme. Il ne s'agit pas de les noyer sous
un flot de paroles pieuses, mais de leur transmetlre la Parole de
Vie pour nourrir leur foi.
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~. PriseDlcr toute ..irité dans l'acruatité du Salut

Si la catéchèse des petits doit être doctrinale ct spiriluelle dans
son contenu, elle ne doit pas être abstraite et notionnelle dans sa
présentation.
Toute vérité chrétienne est un aspect de J'Evénemenl du Salut.
Cet Evénement est toujours acluel, c'est toujours • aujourd'hui»
que Dieu nous sauve en Jésus·Christ.
Présenler une vérité chrétienne à J'enfanl de six ans, cest donc
l'aider à prendre conscience à sa manière de l'Evénement du
Salut, c'est-à-dire de la Parole vivante que lui adresse aujourd'hui
dans l'Eglise le Dieu Père, Fils et Esprit.
Nous ne lui disons pa" le ciel est un lieu de délices, etc... Nous
lui disons: écoute la Parole que Jésus nous adresse à tous au
jourd'hui:

• Je vais vous préparer une place dans la maison de mon
Père", ele.

C'est en l'aidant à accueillir dans la foi ces • interpellations. du
Dieu vivant et à y répondre dans l'espérance et l'amour que
notre catéchèse favorisera la croissance spirituelle de l'enfant.

IV. Comment se servir du programme

Ce qu'il faut hUer

Céder à la tenlalion de la facilité: se servir du programme comme
d'un livre de receUes que l'on consulte à la dernière minute en
vue d'une ulilisation improvisée, Ce serait là trahir notre mission
de caléchiste.

Ce qu'U fouI f:tln

1. Par npport à 1'.US<IIIbl. du prognunm.:

ENTRER DANS SON MOUVEMENT.

Pour cela:

- SI! pénétrer d" son esprit en lisant taule l'introduction el
en y rénéchissant sérieusement;
pre:Idre une \'/Ie d'ensemble du p.ogramme en lisanl les
tilres des rl,èmes de rannée, puis les sommaires qui se
trou\'ent en tête de chaque fiche.

18

•
Cela permet de saisir le mouvement d'ensemble de J'année.

- Enfin, on s'efforcera de comprendre la progression des
thèmes du 1er trimeslre en prenant Je temps de lire les
15 premières fiches.

2. Par rnpport à chaque thème:

al le situer à sa place dans rensembte

Une fois tout ce chemin parcouru, on pourra concentrer son
cffort sur le thème de chaque semaine, car on sera alors en
mesure de le situer vraiment aux plans doctrinal, pédago
gique et spirituel dans le mouvement de J'année.
11 y prendra ainsi sa place, unique, mais relative à l'ensemble.

h) l'assimiler ft l'intérioriser

- Pour être apte à présenter en mots simples et précis la
richesse doctrinale d'un thème, il faut y avoir rénéchi
sérieusement et pouvoir se J'exprimer à soi-même.

- Plus encore, il faut l'avoir intériorisé, car c'est dans la
mesure où la ParOle de Dieu sera • devenue vie en nous •
qU'elle pourra aueindre vraiment les enfants et porter en
eux aussi des frui!s de vie,

c) l'adapter, c·est·à·dire le rwxprfmer personneUement en fonction de
notre pcrsonnalilé et des enfants dont nous avons la charge

CeUe troisième élape ne pourra certes se réaliser que progres
sivement et à mesure que nous nous familiariserons avec le
renouveau catéchétique.
La première année, On sera porté à suivre de très près le texte
des fiches; c'est là Une ét3pe nécessaire. Sans doute cst-.ee
ceUe fidélité même, profonde et intelligente, rejoignant sans
cesse J'esprit à travers la leure, qui nous fera entrer le plus
rapidement dans J'esprit du renouveau, Plus tard, et tOUI en
se référant au programme avec autant de fidélité profonde, on
usera d'une plus grande liberté d'expression et de plus de sou
plesse dans J'adaptation au milieu.

En effet, tout programme doit être adapté sous trois aspects:
- adapté il la personnalUé de la catéchiste

Le message que nous avons à transmeure ne nous appartienl
pas; nous n'avons donc pas à adapter son contenu, mais
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seulemenl la manière de le Iransmellre '. Or eelle·ci dépend
beaucoup de noire personnalité. C'est pourquoi uoe adapta
lion spirituelle et pédagogique des causeries est tout à fait
légitime, même indispensable il l'authenlicité de la catéchè<c.

- adaplé au mOltu sociologique

La mentalité des familles varie sensiblement d'une région à
l'aulre; dans une même région, des différences notables se
rencontrenl encore selon le milieu sociologique, les conditions
de vie, etc... La catéchiste devra évidemment tenir le plus
grand compte des conditions concrètes où doit s'insêrer son
action.
Le programme ne pouvait être conçu qu'en fonclion d'un
milieu moyen et de l'ensemble de la province. C'esl à chaque
catéchiste d'adapter sa manière de faire, son langage, ses
exemples ct ses comparaisons au milieu réel des enfants dont
elle a charge.

- adapté à la dusse en partfcutfer

Chaque classe a sa physionomie particulière. Les catéchistes
spécialisées qui on' l'occasion de passer d'une classe à une
aulre savent bien qu'elles ne peuvent jamais faire deux fois
exactement la même chose...
Pour s'adapter rêellement à sa classe, la catéchisle devra s'ef·
forcer de connaitre le mieux possible chaque enfant et sa
famille, non pas de celle connaissance administrative qui éti
quelle les gens en catégories, mais de la connaissance bien
veillante qui demeure attentive à la vie, à J'évolution de cha·
cun - et l'on sait à quel point les enfanls peuvent c/range,
au cours de leur première année d'école.
Chaque classe a aussi son c histoire ~I ses bons et ses mauvais
moments, ses difficultés propres. C'est en fonction de tout
cela que la catéchèse sera adaptée à la mcntalité et il la vie
réelle de chaque classe.

1. Puisqu'il faut respecter le message à IransmeUre. il va sans dire que nous n'avam
pas le droit d'impo'\cr aux enfanls nos idée, et nos drvalinn...
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TROISIÈME PARTIE

La méthode

Le rythme d'une semaine

l'our aider renfant à cheminer vcrs le Père, le programme comporte Ull

thème par semaine lequel, parfois, se dédouble en deux aspects
complémentaires. Ce Ihème est présenté el intériorisé par des moyens
différents:

la causerie qui annonce la Parole de Dieu ct affirme la
doctrine;

les activilés qui permettent rinlériorisation ct favorisent les
réaclions personnelles de renfant;

- la célébralion qui reprend le thème dans le cadre d'une prière
communautaire Cl favorise rinitiation à la vic liturgique;
le chant ct la mémorisation;
les moyens audio·visuels: images, disques, etc.

Si la prière n'cst pas mentionnée ici, c'esl qu'elle n'est pas à ranger
parmi les « moyens ». La prière esl un but et c'est toute la caté
chèse qui se déroule dans un climat de prière, avec des moments
de prière explicite, personnelle ou communautaire. (La vie de
prière de la classe fera robjet d'un développement spécial).

Voici le cadrc·llOrairc ct le programme habituel <.l'une semaine de
catéchisme;

- Lundi;

60 minutes
Maîtrise corporelle. c~crciccs de silence.
Causerie.
Activité•.
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_ Mardi:

30 minutes
Rappel de la camerie.
Mémorisation.
Chant.

- Jcudi:
60 minutes
Maîtrise corporelle, exercices de silence.
Causerie.
Activités.

_ Vendredi:
30 minutes
Célébration.

Quand cc rythme habituel est modifié, ce qui arrive assez souvent, la
catéchiste en est avertie par une note placée au début de la fiche
hebdomadaire.

I. La maîtrise corporelle
Chaque séance de catéchisme de soixante minute, commence par des
exercices de maîtrise corporelle et. de silence.
Ces exercices ont pour but de disposer l'enfant à accueillir le message
divin avec calme, attention et joie. La fiche de la semaine de mise en
route explique en détail le déroulement des exercices.
On ne les considérera donc pas comme un passe-temps, une gymnas
tique ou une activité étrangère au catéchisme. Mais on les utilisera
comme un procédé pédagogique qui habitue graduellement l'enfant
à maîtriser son corps et à équilibrer ses mouvements, qui le calme,
le détend et lui donne le goût du silence. Par là même, ces exercices
disposent l'enfant à éeouter avec attention et respect la Parole de
Dieu qui lui sera annoncée au cours de la causerie.

1. Habituellement, On consacre de cinq à dix minutes à la maitrise
corporelle et aux exercices de silence. au début des séances du
lundi et du jeudi. Cependant, la catéchiste peut y recourir chaque
fois que les enfants en éprouvent le besoin pour se mieux disposer
à une t"3uscrie·rappcl. à une activité d"c"'pression ou il une célébra·
tian.
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L'enfant ne se lasse pas de ccs exercices. Il les exécute avec plaisir
ct y trouve presqu'infailliblement la détente ct la mailrise recher
chées - si la catéchisle sait les utiliser dans le climat approprié.

2. On vcillera à varier Ics cxercices d'une séance à l'autre et au cours
d'une même période, en s'inspirant des suggestions contenues dans
la fiche de • mise en route '.

3. JI va sans dire qu'avec les semaines, on devra obtenir plus d'harnlO
nie dans les mouvements ct une meilleure qualité de silence.

C'est dans la mesure où la catéchiste fera l'expérience sérieuse de ces
exercices qu'elle en découvrira la v,leur pédagogique.

Il. La causerie

1. QII'rsl-<~ qu'une causerie '!

:ll <''''est un événement de salut.

C'est Dieu lui·même qui parle aux enfants quand on leur trans
met sa Parole. C'est lui qui se révèle à eux, qui les appelle
par leur nom pour les sauver ct les unir à lui.

h) C'rst un chtminrment ~pfritllel qui s'ôlccomplil le: r1u!'o MlIl\'cnl cn

qUOllre temps:

on prend les enrants où ils vivent, dans le concret des
réalités humaines:
ex: Nous avons tous une maison sur la terre où toujours

quelqu'un qui nous aime nous attend.
- on leur présente une affirmation doctrinale autant que

possible exprimée dans une proclamation de la Parole de
Dieu:
ex: Mais cc n'est pas tout, écoutez cc que Jésus nous a

dit: • Je vous prépare une place dans la maison de
mon Père.•

on explicite alors un peu cette affirmation. On la médite
ensemble quelques instants:
ex: Oui. Dieu notre Père nous aime tellement qu'il nous

invite. qu'il invite tous les gens de la terre à venir dans
sa maison du Paradic;;. Là. nous ..crans heureux avec
lui pour toujours.
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Celle méditation de la Parole de Dieu est le moment le
plus important de la causerie, son somm,·r.
TOUl ce qui précède ra préparé. Tout ce qui SUil (prière,
activités, célébration) va en approfondir la richesse spi.
rituelle.

- enfin, ayant accueilli dans la foi la Parole de Dieu, on
éprouve le besoin de lui répondre ensemble par un chant.
un geste, une prière silencieuse ou vocale.

N.R. - Quand on présenle aux enfants un récit biblique, par
·exemple J'histoire de Zachée, ou un miracle, c'cst Je
récil lui·même qui sert de point d'appui concret.

c) C'est une renconlre :Jnc Dieu qui '·3 pen à peu Irnnsfonnrr la vie de
l'enrant.

Celle rencontre avec Dieu que l'enfant a vécue pendant la
causerie, il va la revivre à sa manière à lui dans les activilés ct
la célébration, et ainsi, son cœur, sa vic et son comportement
quotidien seront progressivement transformés par sa ren
contre avec Dieu.

:!. Comment la prEparer?

Cela a été expliqué dans la 2e partie: • Comment se servir du
programme ». Bornons-nous ici à deux rcmarqucs d'ordre pra
tique:
a) Il faut avoir préparé la causerie avec asst!z de soin et de pré

cision pour la posséder à fond et être capable de la donner
.lUX cnrants sans la lire. ~ans marne avoir besoin de consulter
ses fiches, sinon occasionnellement et avec discrélion. (Les
déposer à cel effet avec la Bible sur le IUlrin).

b) Il est évident que pour amener les enfants à ce mOlllent de
grande intensité spirituelle qu'est le sommet de la causerie, il
faut avoir réellement intériorisé ct vécu soi-même l'altilude
spirituelle que l'on veut éveiller chez les enfants.

Une causerie cméch~tiqu~ n'c~t pas ulle démonslralion quI.: nou:'!
faisons devant les enfants. Elle est une expérience spirituelle à
vivre avec eux pour accueillir la Parole de Dieu ct lui répondre
dans la foi.
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J. Comment la donner '!

:1) Le cUma'

Plusieurs conditions sont nécessaires au climat religieux requis
pour la transmission de la Parole de Dieu.
- Sens du sam

e'est·à·dire prise de conscience dans la foi de la présence
de Dieu, de l'action du Saint-Esprit en nous ct dans le cœur
des enfants; respect pour la Parole de Dieu que nous avons
à transmellre.

- EmerveiOement.
C'est la Bonne Nouvelle du Salut, ce sont les. merveilles»
de Dieu que nous faisons connaître aux enfants; cela doit
lransparaître dans toule notre allitudc.

- Simplicité el sobrilli.
Sachons exprimer notre foi avec simplicité et sobriété,
devant les enfants ct avec eux. Nous sommes avec eux dans
la présence de Dieu. Sachons, avec eux, nous émerveiUer
de Dieu.

- Ordre el beaulé de la classe.

On aura pris soin, avant la séance de caléchisme, de met·
Ire de l'ordre dans la classe, de neuoyer le tableau, d'enle·
ver les affiches ou iIlustralions ulilisées pour les cours pré.
eédents. JI est souhaitable que l'enfant perçoive, à travers
ces délails, la différence de climat entre l'enseignement
profane et l'enseignement religieux.
Afin de maintenir ce climat de respect et de paix, on aura
cu la précaution de préparer, avant la causerie, tout le
malériel nécessaire: illustration, disque, etc...

h) L'allifude extérieure

On ne donne pas une causerie catéchélique à des petits
comme on donne une leçon de calcul, assise à son pupitre.
On se tiendra de préférence debout ou, si l'on se sent plus
à l'aise, assise simplement sur une chaise placée en avant
du pupitre, à proximité des enfants. Dans ce cas, on se
lèvera p('ur lire la Parole de Dieu dans la Bible.
On veillera à traiter avec grand respect le Livre de la
Parole de Dieu, non seulement pendant la causerie, mais
en tout temps.
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c) 1.3 mnnl~rr dr parler

On parlera aux enrants sur un ton vivant, naturel, varié,
mais toujours calme et quelque peu méditatif.
On s'efforcera de posséder assez le sujet pour parler avec
chaleur et spontanéité.
La Parole de Dieu sera proclamée avec une certaine gra
vité, avec amour et respecl. Pendant celle lecture, on
exigera des enfants un mainlien parfail, qu'ils soient assis
ou debout.
Le vocabulaire sera simple et à la portée des enfants. On
aura soin d'expliquer les mots ou les expressions impor
tantes ou inusilées.

d) L'utilis:J:lion du dinlogue

Le climat approprié à la transmission de la Parole de Dieu
appelle certes J'allention respectueuse des enfants, mais il
doit aussi susciler chez eux la recherche de foi qui veut com
prendre ct méditer.
Le recours au dialogue esl donc de mise au cours de la cause
rie pour permellre à J'enfant de réfléchir, de se sentir concerné
par la Parole de Dieu et de s'exprimer.
Le dialogue ne doit cependant jamais se poursuivre au détri
ment du calme et du respect. Il ne doit surtout jamais rem
placer l'annonce et la méditation de la Parole de Dieu.

e) La durée des C'8useries

Habituellement, une causerie ne doit pas dépasser dix minutes.
Au delà de ce temps, la qualité spirituelle de l'allention ne
peut sc maintenir chez des enfanls de six ans.

o Us ricits bibUqun ct les • histoire •
Parfois, la causerie consisle à raconter aux enfants un récil
biblique (ex. Zachée, 25e semaine) ou une histoire inventée
(23e semaine).
Elle peut alors être prolongée de quelques minutes, l'allen
tion se soutenant plus facilemenl.
Mais on aura grand soin, dans la manière de raconler ces
réeits ou ces hisloires, de ne pas s'allarder au côlé anecdo
tique (ex. Zachée dans son arbre), mais de bien mcllre en
"aleur les événements intérieurs et les sentiments des person
nages (cf. 2c causerie de la 25e semaine).

1
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III. Lcs acrivirés

1. I.eur but

Pour le comprenùre vraiment, renfanl doit revivre à sa manière
le message qu'on lui a transmis. C'est pourquoi, après la causerie.
on lui propose une • aClivité >. Celle-ci lui permellra d'intério
riser le message reçu ct de sc le ré-exprimer à lui-même selon
son moùe d'expression propre. Par exemple, après la causerie sur
la Parole de Dieu, nous disons à J'enfant:

Dessine le Livre de la Parole de Oieu ct, autour, dessine des
enfants tout contents d'écouter les Paroles du Seigneur Jésus.

Les aClivités aiùent aussi l'enfant à traduire la Parole de Dieu
dans la vic quotidienne, soit en lui permellant de communier à
l'allitude d'un personnage:

Pense à la joie de Marie-Madeleine qui retrouve Jésus vivant
le jour de Pâques, ct dessine-là comme tu la vois...

soit en J'invitanl à sc dessiner lui-même répondant à J'appel de
Dieu; par exemple après la causerie sur l'amour fralernel, on
invite J'enfant à se dessiner rendant service à quelqu'un.

L'activité met en œuvre les sens et les facultés de l'enfant, mais
elle n'est pas un exercice scolaire, elle est un • exercice spiri
lUel >, a-t-on dit lrès justemenl. En effet, elle est au service de la
croissance spirituelle de l'enfant, du développemenl de sa vic
théologale el de rapprofondissement de sa relation avec Dieu.

::!. Le dessin, acUvité principale des 6·7 ans 1

Le dessin est l'aclivité la plus adaptée aux elllants de six ans. Ils
ne s'en Jassent jamais.

Mais pour qU'elle alleigr.e son but religieux, plusieurs conditions
sont requises. Nous donnom; ci-après le déroulement d'une séance
d'activités de dessin.

J. Pour ses aclh'Îté'i d.: do\in. l'enfant aura bewin: 1" dc: 2 cilhicl:. il dc\\;n, d'cn
viron 10 par 15 pouccs, 4S pages chacun. er 2" d'une série de crayons de cire d.:
huir couleurs. Une planchclle de couache avec rinceau serail aU'i'ii Irès utile mais
non indispensable.
Il f:lIldra ,'ciller â ce quïl se rrtXlln: c:lhit'r\ cr Cril~C'"\ d~o; !"t'nrrée en \Cplcmt'lrc:
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al Transition

L'activité est généralement proposée aussitüt après la causerie
afin d'assurer sa liaison étroite avec le message spirituel qui
vient d'être annoncé.
Cependant, si la catéchiste juge que les enfants ont besoin de
~c détendre un peu, surtout nu début dc r:mnéc. clic fcra
précéder l'activité de quelques minutes de maitrise corporeUe
calme, par exemple des gestes rythmés sur un chant ou avec
le tambourin.

h) PrEpDl':llion

La catéchiste demandera ensuite aux enfants de sortir cahiers
et crayons de couleur. On en distribuera si nécessairc.

c) P.....nlallon

Quand tous sont prêts et aUentifs, la catéchistc propose briè
vement, mais très clairement, le thème du dessin. Puis eUc
suggérera aux enfants de metlre leur tête dans leurs mains et
de fcrmer les yeux pour bien «voir dans leur têtc • ce qu'ils
veulent dessiner.

~) Mise en ronle
Lorsque les enfants sonl prêts à dessiner, ils lèvenl la main et
la catéchiste leur fait un signe de la tête pour les autoriser à
commencer.

e) CUma!

On veiUera à ce que le climat de silence persiste pendant les
activités. Les enfants ne se déplacent pas sans permission; ils
lèvent la main s'ils ont besoin de quelque chose et l'on ne
parle qu'à voix basse, et seulement pour le nécessaire.

n Contad personnel avec:: tes enfants
La catéchiste profite des activités pour dialoguer avec les en
fants à partir de leur dessin. Ce contact est très important, il
permet de mieux connaître l'enfant et de raider d'une façon
plus intime.
Le dialogue permel, en outre, de vérifier la portée du message,
de rectifier ou de compléter les idées de l'enfant.
Il sera généralement impossible de s'occuper de chaque en·
fant au cours de la méme activité, mais la catéchiste s'error·
eera d'avoir un contact personnel avec chacun au cours de
l'une des séances de la semaine.

e
~) ,\Uiludc de: la catéchisfe devanl Ic!'> dt'SSins des eOrmnls

Le dessin dc l'enfant doit ';tre considéré comme une confi
dence et une prière. c'est pourquoi il convient de lc respecler
ct de le prendre au sérieux... même si nous ne le comprenons
pas.
Il ne famJra jamais sourire (J'un lIcssin d·cl1r~mt. ni Je juger
du seul point de vue artistique. Nous pouvons toujours l'ad
mirer (sauf, bien sûr, s'il a étê bâclé, cc qui cst très rare), car
ce que nous admirons c'est sa sincérité. c'cst cc qu'il exprime
de la vic intérieure de l'enfant.
Pour amorcer le dialogue spirituel avec l'enfant à partir de
son dessin, nous ne lui dirons donc pas:

Qu'est-ce que tu as fait là?
mais plutôt:

C'est bicn. ou: il est beau ton dessin. veux-tu me le racon
1er?

Si nous savons alors ~couter ct comprendre. nous serons bien
souvent émerveillés de la fraîcheur ou de la profondeur du
sentiment religieux qui s'exprime dans des dessins apparem·
ment maladroits.

Remorque:

Au début de l'année, il arrive qu'un enfant sc refuse à dessi·
ner en protestant: « Je ne sais pas - je ne suis pas capable.•
C'est qu'il manque de confiance en lui, peut.être parce que
l'on s'CSI moqué un jour de ses dessins. La lâche sera de lui
redonner confiance. On lui proposera alors de crayonner pour
voir les jolies couleurs, de dessiner ce qu'il veut. On admi
rera la moindre réalisation ct on l'encouragera de toutes
manières jusqu'à ce qu'il arrive à surmonter sa crainte inhi
bitive.

J. Les autres adivjtés

al Le modelage 1

Tout cc qui a été dit du dessin s'applique également au mode
lage. On procédera donc de la même façon.

l. l'uur h~, ucli\'ih.~ dC' modelage. chutluC' !."nrant uuru bl:'~uin "fune: II\'IC emllOIl
de pate à mOlh:ler. Dès l'entrée il l'école en septembre. il faudra veiller à lui en
procurer.
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b) Le mime

Le mime est révocation vivante d'un épisode de la Bible ou
de la vic des saints. Cc n'est pas Une pièce qu'on répète pour
la réussir, mais révocation d'un événement religieux que
l'on réalise ensemble pour mieux en pénétrer le sens spirituel.
Pour savoir comment réaliser un mime. on se reportera.

- d'une part à ce qui est dit du climat de la célébration
dans la troisième parlie de celle introduction,

- d'autre part à l'explication contenue dans les fiches au
sujet des mimes proposés.

cl Ln adl"Urs ro1lecU"l'S

Trois ou quatre fois dans l'année, un propose aux enfants
une aClivité collective, en l'occurrence la construction d'un
panneau. Toutes les indications utiles sont données là·dessus
dans les fiches.

lU Lu dlébntJons
a) Ce qu'rlles sonl:

Des activités privilégiées qui reprennent le thème de cha
que semaine dans le cadre d'une prière communautaire.
Très apparentées à la liturgie à laquelle elles constituent
une véritable initiation, elles comportent toujours deux
éléments majeurs:

la proclamation de la Parole de Dieu.
la réponse de foi des participants qui se traduira
par une prière vocale ou silencieuse, par un cham.
un geste sacré, etc.

hl Conditions pour 16 réussir:

Une célébration ne suppurte pas la médiucrité. Elle doil
être minutieusement préparée et exécutée avec soin.
t 0 Priparation:

- avoir prc=vu et rassembJé d"avance tous les acces·
soires nécessaires: Bible. disques. illustrations, cier
ges. fleurs, elc.:
prévoir en détail le déroulement de la cérémonie
pour éviter la moindre hésitation;

- si le prêtre doit présider, lui envoyer il l'avance le
texte et le rencontrer pour délimiter exactement son

•
rôle: le momenl oil il parlera. cc qu'il dira, les ges
tes qu'il fera. etc.

., 0 Ex«ution:

- 1. <Ilmat
Le climat religieux est indispensable pour une
célébration. Si pour des raisons diverses on ne
peut l'obtenir au jour dit, il vaut mieux la re
mellre au lendemain.
Si au cours d'une célébration le climat dégé·
nère, il vaudra mieux interrompre celle-ci en
disant aux enfants qu'on la reprendra quand ils
seront capables de se comporler comme des
grands.
Un climat religieux ne signifie pas un climat
tendu et figé. Au contraire, la célébration doit
se dérouler avec une solennité simple et vivante
qui porte au respect et à la prière. L'expérience
démontre que, dans un tel climat, les enfants
peuvent être à la fois vraiment recueillis, déten
dus et heureux. On veillera à respecter et à uti·
liser au mieux leurs interventions spontanées:
réflexions.•uggestions de chants ou de gesles,
etc...

- le déroulement

On ne • répète. pas une célébration, mais on
aura au préalable expliqué leur rôle aux enfants
assignés à une tâche spéciale.
Une célébration ne comporte pas d'acteurs ni
de spectateurs. Tous les assistants accomplis·
sent ensemble le même cheminement spirituel,
c'est pourquoi si l'on invite les parents, ce n'est
pas pour regarder une cérémonie, mais pour y
participer activement avec les enfants. On leur
demandera donc de se joindre aux gesles et aux
chanIS.
On veillcra à ce que la célébration, si elle se fail
dans la classe, comporte une fin nellement
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marquée. ct I"on ménagera quelques inslanls dl'
transililinn 3vnnt de pa55cr i, un trav:JiI prn~

fano.

d , ... mimorkaflnn

;1) Sa pbœ ~n p~ntiCorranncc:

Il ne convient pas de faire mémoriser à des enfanls de six
ans les questions et réponses extraites d'autres catéchis·
mes. Les catéchistes sont donc instamment priées de ne
faire apprendre rien d'autre aux enfants que les textes pre!
sentés dans les fiches du maitre sous le tilre « mémorisa
tion ».

Ces textes sont:

- des Paroles de Dieu,
- des versets de psaumes.
- des chants,
- quelques affirmations doctrinales essentielles (cinq),
- des prières usuelles que l'on apprend phrase par

phrase selon le thème de la semaine.
Au cours de l'année, les enfants auront appris entièrement.
mais peu à peu, le Notre Père et le Je vous salue Marie.
ainsi que quelques phrases du Je crois en Dieu. On vou
dra bien ne pas insister davantage pour celle année.

h} Comment faire hl mémorisation:

- Même aux moments qui lui sont plus spe!cialement con
sacrés (d'ordinaire les mardis ct jeudis), on évitera que
la mémorisation ne soit assimilée à un pur exercice
scolaire ou une sorte de gymnastique mentale.

- On veillem plutôt à ce qu'elle découle tout naturelle·
ment, dans un climat de joie, du désir d'apprendre à
mieux penser au Seigneur, à mieux lui parler dans
notre cœur.
Par conséquent, ne pas fatiguer J'enfant en lui faisant
répéter avec trop d'insistance les Paroles de Dieu, car
cela deviendrait vite pour lui une corvée, alors que la
Parole de Dieu nous a été donnée pour être «la joie
ct l'allégresse de notre creur' (Jérémie. 15, 16).

e
~. Rnkion...

:t) Où les situer ':

Le progmmme en a prévu quelques·unes pour chacun des
lrimestres. Celles des 2e ct 3e trimestres n'ont pu être fixées
de façon définitive à cause de la date variante de la fête de
Pâques. A chaque eatéehis!e de prévoir, au début d~ ces tri·
mestres, le moment précis des revisions.
On verra cependant à cc que les thèmes en rapport avec des
fêles liturgiques ne soient pas séparés de ces dernières; par
exemple le 26e thème (Jésus Sauveur) doit être enseigné pen·
dant la semaine de la Passion, et le 27e, pendant la Semaine
Sainte.

h) Comment Its faire '!

a) dans le même esprit et le même c1ima! que la mémorisa·
lion. C'est pourquoi ni pour celle-ci ni pour les revisions
il ne sem question de notes, de concourS ou d'examens.

b) en dégageant clairement l'essentiel de chaque thème, sans
revenir sur ses aspects secondaires.

c) sous forme de causeries et d'activités. On pourmit, soit
reprendre celles qui pamissent les plus fondamentales, soit
en composer d'autres.
On utilisera le dialogue et aussi les moyens audio·visuels:
gmndes illustrations, disque, livre de l'êlève.
Quant aux revisions de fin d'année, la fiche no 36 y esl
consacrée.

IV. Les moyens audio·visuels

1. .... grandes lIIus1raUoDS

Les illustrations du livre de l'enfant ont été réalisées en grand
pour la classe. On ne les utilisera, pour la première fois, qu'aux
moments indiqués dans les fiches du maitre.

a) EUes sont de deux sorfes:

Certaines reproduisent des scènes de la vic quotidienne: en·
fants au jeu, famille réunie, etc. Elles servent de point d'appui
concret à la catéchèse; ex.: semaines l, 2, 5 ..,
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D'autres ont pour but d'évoquer Un myslère nu une réalité spi.
rituelle; ex.: semaines 3. 10, 1l, 20 ...

hl Comm~nl lu u'illser:

De lui·même, l'enfant a lendanee à fixer son altention sur de..
d':laifs parfois Irès secondaires. Cependant, on peut, dès la
1re année, lui faire dépasser ce slade. Pour cela, il faut pré.
semer l'image au moment opportun et dans un climat appro.
prié (nous indiquons, à chaque semaine, le moment qui nous
parail le plus f'lvorable).

De plus, une image ne livre sa signirieation que si ta eaté
ehisle sait l'exploiter à fond. Donc, pas de regard superficiel
ct rapide, mais une admiration prolongée, accompagnée de
sobres commentaires cenlrés sur l'essentiel qui feront peu
à peu accéder l'enfam au mystêre et à l'altitude spirituelle
qu'il inspire. C'est ainsi qu'une pelite fille à qui l'on avait
montré une image de la Vierge de l'Annonciation, fit celte
réflexion élonnante de justesse: «Elle (Marie) dit «oui"
même avec ses mains! »

Ourmd une image n·3pparaÎt plus immédiatement utile, il vmU
mieux, rêgle générale, la retirer de la vue de l'enfant.
On aura soin de faire de même avant chaque activilé afin
que l'enfant ne sail pas influencé et qu'il puisse s'exprimer de
façon plus personnelle.

cl Quelqul'S D,·k pro3J:OJ:,iqun:

Eliminer les représenlalions mièvres ct sentimentales afin
que, plus tard, l'adolescent ou l'adulte n'ait pas, au pré.
judice de sa foi, à rejeter tout ce faux merveilleux.
Ne présenter que les illustraIions fournies poc le program
me.

- Eviter de distribuer des images du « petil Jésus ", des anges
ou autres personnages,

- Si l'on désire offrir une image de Jo Vierge, altendre que le
programme le suggère el s'en tenir à celle-là même qui y
est désignée.

Viser à la beaulé et à la sobriété en tOIll ce qui concerne
l'ornementation de la classe.

•
2. I.e Ihn de .'élèn

C'est un inslrumem dom Je but esl de faire le lien enlre la famille
et l'école. Il est donc aussi deSliné aux parents. C'est pourquoi
nous y avons inséré tous les renseignements requis pour sa bonne
utilisation. Les titulaires nuront avantage à consulter ces pages.
En classe. ce livre pourrait être utilisé dans tes circonstances sui
vantes:

- après la présenlation d'une grande iIIustralion. Les enfam,
aimeront constater qu'ils ont, chacun dans son manuel, le
beau dessin qu'on leur a montré.

lorsque l'image du manuel diffère de la grande iIIuslralion,
on aura soin alors de t'expliquer en la regardant ensemble.

au fur et à mesure des progrès des enfants en lecture, Ceux
ci seront certainement heureux de pouvoir reconnaître dans
leur manuel les Paroles de Dieu entendues jusqu'alors,

au moment des revisions. Les iIIuslrations ou les Paroles de
Dieu pourront servir de point de départ.

.1. Le disque

Son utililé première est d'aider les catéchisles el les enfants à
apprendre facilemenl et correctement les chanIs au programme.

Pour la première fols, on n'ulilisera chacun des chants qu'au
moment opportun signalé dans les fiches. Il est donc bien entendu
qu'on ne fera pas écouter le disque en entier dès le début de
l'année, ccci afin de garder aux chants leur fraicheur et leur
nouveauté.
On pourra également recourir au disque pour créer un climat
de prière lors des causeries et des célébrations. On se bornera
alors, soit aux chants déjà connus, soit à la musique d'orgue qui
termine chaque face.

En outre, plusieurs écoles disposent d'une discothèque ou se pré·
parent à en manIer une à brève échéance. Il a donc paru oppor
lun d'indiquer sur une fiche séparée quelques œuvres à utiliser
dans les classes de 1re année, particulièrement pour susciter une
ambiance de sacré avant nu après certaines causeries ou lors des
célébrations.
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V. La vie de prière des enfants

Le baptême établit une relatiun d'amour de Dieu à renfant et crée
chez celui-ci le pouvoir d'y répondre.
Favoriser la croissance spirituelle de renfant signifie donc raider il
entrer librement dars la réciprocité de celte relation d'amour.
C'est dans celte perspective que se situe toute la .:atéchèse de Ire an
née et en particulier l'initiation à la prière qui en cst un des objectifs
majeurs.
Il ne s'agit pas de remplir hl tête de renCant d"idées !'lU! Dieu. ni de
lui apprendre à • réciter des prière.~ ", mais plutôt à vivre avec Dieu,
à entrer jour aprè.~ jour dans son Dessein de Salut.
En effet, la vie de prière du chrétien comporte deux éléments:

- des moments réservés à la prière,
- une altitude de foi qui informe et inspire ses gestes quotidiens.

C'est vers celte vie de prière que nous devons acheminer les enfants.
ne quelle manière? D'abord en la vivant nous-mêmes, car il est
bien évident que là aussi, là surtout, c'est le rayonnement personnel
de la catéchiste qui sera pour les enfants la meilleure initiation.
Ensuite en évitant certaines erreurs pédagogiques ct en favorisant
chez les eofants

- d'une part, la prise de conscience de leur relation à Dieu,
- d'autre part, l'expérience des différentes formes de prière.

1. ErmJB pidagoglquos à bll••

a) Déformer le sens de la prière chez ('enfanl en lui présentunt
exclusivement, ou avec trop d'insistance, la prière de demande.
Certes. celle forme de prière a une place importante dans la
vie chrétienne, car nous restons toujours des pauvres devant
Dieu el nous recevons 10UI de lui à chaque instant. Mais
l'Esprit nous a aussi été donné pour nous faire entrer dans
la prière de louange el d'action de grâce du Fils. el l'expé
rience prouve que les enfants s'y joignent avec beaucoup d'ai
sance el de joie.

b) Contraindre l'enrant à prier s'il n'y esl pas disposé.
On ne peul pas plus obliger un enfanl à prier qu'on ne peUl
l'obliger à aimer; ce serait lui faire jouer une comédie. On
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peUl seul~luent lïnviler il prier. ry pr~parer. ry aider, prier
soi-même pour éveiller sa prière, mais on ne peut pas le forcer
à prier.
Dans votre c1a"e de Ire :lI1n':e, tous les enfants ne se join·
dront pas à la prière commune dès les premiers jours. Jamais
un ne grondera un enfant pour cela, ni en privé ni en public:
on lui demandera seulement de respecter la prière des autres
et de ne pas les déranger.
Même avec des enfants de six ans, la prière qui relève de 1"
foi cl de rmnou.. doit demeurer un acte libre.

Si un enfant persiste pendant plusieurs semaines à ne pas sc
joindre il la prière du groupe, on essaierd discrètement, à l'oc·
casion d'un contact personnel, de déconvrir sa difficulté et de
raider à la surmonter.

- Pas plus que radulte, renfam n'est capable de prier n'i1u·
porte quand. On ne fera jamais prier les enfants quand
on pressent qu'ils ne sont pas prèts à le faire, soit par éner
vement, fatigue, soit pour toute autre raison.

- Avant d'inviter les enfants à prier, on s'efforcem d'éveiller
en eux le désir de la prière par le rappel d'une Parole de
Dieu, d'une réalité de foi ou d'une intention, ct ccci nous
amène à notre second point.

2. Comment E,eiller chez l'enfant te sens de la prière
a) En lui faisant prendre conscience de St5 relations af(~C Vieu.

En effet, ses relations avec Dieu sont diverses. Voici quelques
exemples:

- Dieu est son Créateur.
JI se révèle à lui, grand, puissant ct suint.
JI l'appelle à se faire tout petit devant lui et à l'udorer.

- Dieu est son Père.
JI l'aime, il le fait vivre, il est toujours avec lui.
Il l'invite à lui rendre grâce et à avoir confiance en lui.

- etc.

C'est en amenant renfant à prendre conscience des diverses
formes de ses relations avec Dieu que l'on éveille progressive
ment chez lui le sens et le désir de la prière. Tout le chemine-
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Ilh:nt UU prugramme tcnd Y~rs ce but en faisant u':couvrir peu
à peu à l'enfant l'amour agissant des Personnes divines cons
tamment à l'œuvre dans sa vie.

l'l) Eu lui f::llsMt expérimenter les dirCrnntrs fUrmf'5 de prière

al La prière commune au cours des séances de catéchismc:

comme il a été dit dans l'explication de la causerie. un
moment de prière commune sc situe habituellement au
sommet de la causerie; les indications nécessaires sont
données chaque fois dans les fiches.
fa célébration est une autre forme de prière commune
qui prépare l'enfant à participer activement à la liturgie.

h) La prière commune en dehors du catéchisme:

L'après-midi ou les jours où il n'y a pas de catéchisme, UII

pourra prier librement avec les enfants en s'inspirant des
principes suivants:

demeurer dans l'esprit du Ihème de la semaine et de
l'année liturgique;
respecter le rythme fondamental de la prière qui est m
tention à la Parole de Dieu ct réponse de la foi, c'est-à
dire rappe/er aux enfants en lJuelques mots, ct chaque
fois que ce sera possible, à raide de la Parole de Dieu.
l'un des aspects du thème de la semaine, soit celui qu'ils
ont préféré. soit, au contraire, celui qu'ils n'ont pas sem
blé intérioriser comme on le souhaitait; chercher avec
eux comment on pourrait répondre à Dieu. Si on le
désire, on peUl parfois s'aider du catéchisme ou des
grandes iIIustmtions pour disposer I~s cnfant~ à la prière.

- s'inspirer des événements de la vic de la classe, de ,,,
paroisse, du quartier, pour orienter la prière cl la lier il
la réalilé quotidienne.

c) La prière personnelle lb enfanl' à ré.:uk·:

Si le sens de la prière communautaire c~t illlpollant à ùc:\"c
lopper chez les enfants, le sens de la prière personnelle ne
l'est pas moins. C'est pour en favoriser l'éclosion que l'on
suggère d'installer dans la classe un • coin de prière _.
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I.e ('nin de pritre

Au début de rannée. on priera avec les enfants en sc rr
clleillant simplement, sans bouger de '" place, ni se lollr
11er vers aucun emblème religieux.
A l'occasion du quatrième thème, on placera dans la cla"c
la grande image de la semaine (le Seigncur Jésus) ct ron
pourra sc tourner vers lui pour la prière.

A la onzième semaine, on proposera aux enfants, commc
il cst cxpliqué à la fin de la quatrièmc séance, d'aménager
dans la classe un coin de silence qui sera réservé à la prière
(lien avec Moïse dans la tente). Cet endroit sera toujours
maintenu bien en ordre. On y installera comme suil:

_ à la place d'honneur sur le panneau mural, Iïnwge
du Seigneur Jésus.
à côté, la Bible sur le lutrin. On ry reporlera avec
respect après chaque causerie.

_ si l'on dispose d'une petite chaise, on pourrait la
laisser devant J'image, à côté du lutrin, pour que
l'enfant puisse prier dans la position qui lui convienl
(cf. graphique à la page 40).

Les enfants iront prier librement dans cc coin de prie:e:

soit en arrivant et en partnnt,
soit avant ou après les récréations sans demander la
permission,
soit pendant les activités. mais ils devront alors de
mander la permission.

On n'exercera aucun contrôle sur cene prière des enfants
cl on les laissera, à leur gré, se prosterner, faire des gesles.
baiser le Livre de la Parole de Dieu, etc..
On n'interviendra qu'au cas (très rare) où les enfants sc
dissiperaienl. De toute façon, on veillera à n'admenre que
de petits groupes à la fois.
Il est évident que la catéchiste elle-même pourra aller y
prier à sa guise et aussi simplement que les enfants, soil
pend:lOt les activitéc;. c;oit à d'autrec; moments.
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dl La vie de prière dcs enfants cn dehors dc l'école:

- L'un des buts du manuel de l'élève est de permcllrc aux
parcnts d'aider leurs enfants à pricr à la maison. Là où
celle aide ferait malheureusement défaut, la catéchiste
devra y suppléer de son mieux en suivant l'enfant de plus
près_

- Il est très important aussi d'initier les enfants à une
allitude de foi habituelle qui leur permelle de poursui
vre dans la vie quotidienne leur dialogue avec le Sei
gneur. Celle tâche revient surtout aux parents, mais la
catéchiste y a sa part également. Toute la formation
morale en particulier (cf. 2e trimestre) sera donnée dans
celle perspectivc.

J. Nole sur la prilre gestuEe

a) SigntficalJon du geste nUgleux.

Le geste est le langage humain et religieux Je plus primitif cl
Je plus universel.
Le Christ cst cnlré dans celle tradition humaine comme dans
les autres. JI a exprimé ici-bas ses relations filiales avec Dicu
son Père dans les gestes liturgiques de son peuple, gestes
riches de toute l'expérience religieuse des grands croyants
d'Israël.
La liturgie a repris ces gestes. Nous devons amener les en
fants à en découvrir la significalion spirituelle.

h) Le geste est pollf IOrnfant un moyen de connalssnnce en mëme 'emp"
qu·un langage.

Le geste est pour l'enfant beaucoup plus significatif que la
parole. «Contrairement à ce qui se passe chez l'adulte, le
geste n'est pas pour l'enfant la projection d'une idée ou d'un
sentiment qui tend à s'extérioriser; il est le moyen par lequel
l'idée ou le sentiment pénètre dans sa conscience. » Lubienska.
Education Ile l'homme consciell/. p. Il.

Par ailleurs, le geste permet aussi à l'enfant d'exprimer ce
qu'il ne peut dire avec des mots ou de renforcer le sens de ces
mots. Par exemple il exprimera plus profondément son senti
ment d'adoration en faisant un grand salut à Dieu pour ac-
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compagner les mots: Je vous adore, que s'i1 prononçait simple
ment les mots sans s'incliner.

[( se peut que les catéchistes, même les mieux adaptées à une
classe enfantine, se sentent déroutées au début par celle façon
de prier. Un peu de patience leur en fera cependant découvrir
toute la richesse. A ce sujet, le livre de Mme Lubienska: La
litl/Tgie dl/ geste, sera d'un précieux secours.

CONCI.USION

La multiplicité des directives méthodologiques de celle troisième par
tie ne doit pas nous faire perdre de vue un point particulièrement
important: le Tespect dl/ Tythme peTsonnei de chaql/e el/font.
En effet, dans leur cheminement vers le Seigneur, les enfants ne par
tent pas tous du même point et ne marcheot pas tous au même pas.
Leur croissance spirituelle se fait dans le jeu complexe de leurs capa.
cités humaines et de l'action gratuite et imprévisible de l'Esprit.
Saint.

Sachons encourager la marche de chacun et allendons sereinement
l'heure de la grâce.

Une telle sollicitude exige, il va sans dire, un surcroît d'attention et
de dévouement. Mais c'est dans celle aptitude à discerner, à respecter
et à soutenir le rythme personnel de chaque enfant au sein du groupe
que se révèle une éducatrice véritable.
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Perspectives pastorales

I.E CATÉCHISME, MISSION D'.ÉGUSE

La catéchiste est un membre du peuple de Dieu qui a reçu le mandat
d'annoncer officiellement. et au nom de l'Eglise, la Parole de Diou
aux enfants baptisés.
Aussi devra-t-elle souvent se rappeler que son action apostolique se
situe à la fois dans le rayonnement de la communauté paroissiale
dont le curé est le chef ct dans le prolongement de la mission des
parents chrétiens qui lui confient la catéchèse de leurs enfants.
Le clergé paroissial, les parents et la catéchiste ont la mission de
concourir, chacun pour sa pan et dans la collaboration la plus étroite,
à la formation du chrétien authentique et à son insertion dans la
communauté de foi, de culte ct de charité.
Pratiquement. au niveau dcs cnfants de première année, celle. collé·
gialité J) paroissiale entre parents, prêtre ct catéchiste, basée sur la
complémentarité des tâches. doit s'exprimer par une active coopé·
ration.

J. Comment doit Sc manifester celle collaboration

1. '\u nh,tau urs p3rr.nt~ et du mailre

Les parents demeurent les premiers ,"sponsables de l'éducation
chrétienne de leurs enfants.
La catéchiste ne remplace pas les parents; elle prolonge leur ac
tion. Mais elle doit pouvoir, en retour, compter sur leur coopé.
ration dans l'é''eil du sens de Dicu, nnitiation à la prière ct la
fonnation de la conscience morale des enfants. Sinon. leur crois.
s:mce spirituelle risquerait d"être compromise.
La catéchiste recherchera ùonc cette coJhlboralillfi lbus toute: J;'I

mesure du possible. Par cXl:mplc. clic: suscitera ou encouragera
":liii rencontre,;; p:lrents·c:u~chi ... tes :Ifin d"étudier cnl\emhlc le!\ dir·
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féreDls aspecls de 1.. catéchèse des pelilS. Elle aimera contacter
les pareDls à la maison ou à récole pour des échanges de vues sur
révolOlion spirituelle de leur enfant.
Elle invilera les parenls à participer à cerlaines célébrations à
l'école de même qu'aux messes prévues par le programme. Elle
pourra aussi, après s'être munie des autorisations nécessaires,
faire appel à quelques mamans pour l'aider au cours des activités
catéchistiques.

::!. Au nb'eau du prê're d du maître

Le· prêtre étant le chef de toute la communaulé paroissiale, il esl
bon que les enfants prennent contact avec lui dès la première
année. Sa participation au catéchisme des petits facilitera beau
coup leur insertion dans la vic liturgique de la paroisse.
Ici, la catéchiste sefforcera de favoriser le ministère du prêlre
auprès des enfants en l'invitant

- soit à présider les célébrations les plus importantes et à
y faire l'homélie,

- soit à venir annoncer la Parole de Dieu en classe (dans le
respect du thème de la semaine),

- soit à prendre contacl avec chacun des enfants pendant les
activités.

II, Les rencontres parents-prêtre-maître
Le catéchisme de première année a été élaboré en vue de favoriser la
mise en œuvre d'une pastorale caléchélique d'ensemble par tous les
éducateurs de J'enfant.
Cependanl, ce catéchisme ne saurait suffire à lui seul à assurer une
collaboration réciproque entre parents, prêtre ct catéchiste. Des Tcn·
contres régulière~ et fréquentes, mensuelles si possible, sont indispen
sables. Une brochure principalement destinée aux prêtres est en
vente dans les secrélariats des Offices Catéchistiques diocésains. On
y trouve toutes les indications nécessaires pour organiser ct animer
des réunions de parents.

Qui rn prendra la rnponsabililé?

La catéchiste est en droit de compler sur la compélence, le pres
lige ct ]"jnitiative du prétre pour organiser ct :lOimer ces réunions.
Aussi y recourra-t-elle en toute confiance.
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Cependanl, là où co sera possible, un comité de parents aiderait
certainemenl le prêlre ct le mailre à préciser el à varier le pro
gramme de ces rencontres.

Qutl tn srru le J1ro~rnntmt '!

ln L'exposé des thèmes de catéchisme des semaines subséquentes
et l'ulilisation correspondante des pages de parents.

2" L'approfondissement d'un aspect de la formation religieuse de
l'enfant, par exemple:

le sens de Dieu.
l'initiation à la prière,
le sens chrélien du dimanche ou des temps liturgiques.
l'éveil de ln conscience morale.
cIe.

3" L'échange sur la croissance spiriluelle des enfants à partir de

- leurs réactions.
leurs dessins,

- leur comporlemem.
- etc.

L'ambiance de ces réunions devrait être franche, simple ct cor
diale pour permeltre de vérilables échanges de vues.
La catéchiste qui a le sens de l'Eglise sait bien que tout le laïcal
chrétien est solidairement responsable de la montée spiritueUe des
jeunes générations. Elle s'efforcera rionc, dans taule la mesure du
possible, de travailler en coopêration avec les mouvements d'Ac
lion catholique et les groupes de Foyers.
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/3(1 .'Orme';n,,: A\"~c lOll!'> Ic~ chrétiens. je r.:nùs gracc à Dieu pour

~on Fils Jésus.
/.1,. .~rmn;ll": NOIl" ..{"mlon.. ~rùn' :1 nh.~11 pOUT la ViC'rgc ~1:lriC' .. i

hel1l',
15(' .\'r",,,;,,,': .\wc Inll'" k ... dllctirtl'•. IIt1U" rl"lo11'. Il' Sci~l1cl1r .lé.." ....

Liste des thèmes

PREMIER l'RlMru>ïllE

Semaine de la rentrie

,Wise ('" rollt,'

Je découvre lhm!'o 1:1 jllie tOltt cc que je peuX fain: lie hl::llI cl de hien
a\'ec mon corps

Ire semainc: Dku le PèfC toul-puissant a f:IÏl k dd ct la terre.
2(' sema;,uo: Nous ""hantons des lou:mgc'\ ft Oieu pour le monde "j

beau.
3(' sf!llJoilJt.': Dku le Pi:rc c:-ol tr,:!'o Sainl.

Le ciel ct 1:1 iO:lre !'riont rempli, lh:~;l ,gloire.
-/(' sC"maillC": Dieu I~ P~r~ ~~ r:lir eunn~li:re Ü nuu ... par ~un Fil,

Jésus.
5(' .n'maillc: Le Seigneur Jé...us nous lIit: c Dieu mon Père e~1

:lUssi \"Olre Père. "
6(' .H'maÎIl(·.o Dieu notre Père Ille rail \ i\'l'~.

Il me rcml cap:lhlc 1I~ pen'..:!'.
h' .","wi,,,': Dieu notre Père nlnh reg:ink :1\1..',.: ~lIlhlllr.

Nous sommes à lui.
s," sellJuille: J':~us nous conduit VCl"~ la 1IIai~.on du Pi:r~.

9(' s('maill": Dieu notre Phc est toujmll~ avcc moi.
Il ~ait c~ que je pense.

/0(' .'i,'nwill": Dieu Ih.Hrc P\.-r..: nÙlppdlL.' dan, 1..' .. iklll:c.
Il me dcm:1I1llc ue l'aimer.

1/(' .\(·IIwill(·: I.e S:lint-F..pril Ill·ailil.' ;1 1'.11 IL'I ~l i>il..·u d:lII" 111011

urUf.

/ ~C" \c·II",;'".: DÎl:u Will\,.· 1\."'" \ ...·u1 tint.: 1I1111" Llldhlll' .1 Il:lIdl .... k
IIHlnd...· plu, b...·;ltl ,-'t h..', ~l'l1' plu, hl·ulcu\.

~h

J{je' .n'moille:

17e semaine:
l ,~(' .~rmaillr:

19c j('maille:

20e ,{(,lItaine':

:!1r !iC'ma;llr:

n .__ C' srmmllr:

~3r .'il'maine:

2.Jr srmninr:

25c semaine:
26e semaine:
27(' .{('moine:

~s(' Jcmnill(,:

~Q(' ~rmn;"(':

J>"UXIÈME TRIMESTRE

J~~us k Fils de Dieu est venu pour lous les ~ens de

la tcrrc.
Dieu notre Père nous parle de son Fi1s Jésll~.

Jésus nous parlc dc Dicu son Pèrc.
JI nuus dit: Le Pèrc vous aimc. Ayez conCiance.

J~~us est bon cl puissant comme son Père.
Jésus prie Dieu son Père.
A la messe, nous prions le Père avec Jésus.
Jésus fait toujours la volonté dc son Père.
Il nous apprend à faire comme lui.
Jésus nous dit ce qui Cait la joie du Père:
Aimez-vous les uns les autres.
Jésus nous demande de pardonner.
Lc Saint-Esprit nous en donne la force.
Quand je dis c non» à Dieu, je eommcts un péché.
Quand je rcviens vers Dieu notrc Pèrc. il IllC par·
ùonne toujours.
Jésus nous appelle tous à devcnir meilleurs.
Jésus est le Sauveur de tous les homme,.
Dieu notre Père rcc;c;l1scÏtc Jésus.

TROISIÈME TRIMESTRE

Le Sci~neur Jésus est ressuscité.
Un jour. nous ressusciterons comme lui.
Le dim<tnchc. lec; chrétiens rt:'lcnl Jéc;nc; rcc;o;;lI ...cilé.
Il ('0;,( tnujollr, avec nnue;.
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3(1" .f/jC'IIJ{li;'~:

3Je semaine:
..l2e semaine:
33e semainc-:

34e semaine:

35C' sC'maine:

3fie ficl,e:

4H

Au baplêm~, Jésus r~ssuscilé fail de nous les enfanls
du Père.
L'Eglise esl la grande Camille des enfanls de Dieu.
A la messe, nous rendons grâce au Père avec Jésus.
Avec tous les chrétiens, nous prions la Vier~e Marie.
Jésus ressuscité est monté au ciel.
JI reviendra nous prendre avec lui.
Dieu le Père cl son Fils Jésus nous envoienl le Sainl
Esprit.

Le Père, le Fils el le Sainl-Espril ne font qu'un dam
l'amour: la Sainle Trinilé.

Nous nous souvenons dans l'action de gnÎcc des mer
veilles de Dieu.
(Les revisions de fin d'annnée.)

e
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Les principales œuvres citées sont de J.S. Bach. car c'est un maitre
incontestable de la musique religieuse, Deux ou trois disques de cet
auteur (ses chorals pour orgue surtout) pourraient suffire à tous les
besoins.

\

• •
RANWEZ. DEFOSSA. L1BOIS.

EI/srmblr "rrs Ir Srigl/rur Il.ul11en VilOe. 294 p.l.

IlINGEON. J.M..

Père r/ ",r,(' li l'iIlUl.C'· tIr llirll ll.e ~r;lin dC' "'l;nC\·~. 12R p.).

I.UBlENSKA DE lENVAI..

Vêtll/rminll dll sru.' rrli~irllx (Spes. 288 p.).

Roya..:' Suggestions de disques
Communauté cl1rétit'mrc' no 10 (Institut Dominicain de Pastorale,

Montréal).
Frtt.'.f el Sni.fons.

ALBINONI:

• Adagio pour cordes et orgue '. Musique joyeuse ct paisible.

J.5. BACH:

- pOli' créer une ambiance de recueillement:

c Aria de la suite en Ré _,

Choral. Erbarn dich mein. 0 Herr Gall '.
Choral • Christ lag in Todesbanden '.
Passacaille ct fugue en ut mineur.

- pOlir disposa à la joie:

Choral. Jésus. que ma joie demeure "
Choral final de la Passion selon saint Jean.
Concerti Brandebourgeois. nos 2 et 5.
Toccate en ré mineur.
Choral. in dulci Jubila '.

BEETIIOVEN:

• Symphonie pastorale no 6 '. (Utiliser surtout le premier mou
vement gai et enjoué.)

• Symphonie no 9.. quatrième mouvement: • l'Hymne à la
joie •.
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Les pauvres
accueillent la Bonne Nouvelle

PtlllT les paunu

Des gens de la ruel Nous employons souvent cette expression pour
parler de gens très simples, modestes, sans prétention. Jésus s'est
fait plusieurs amis parmi les gens de la rue, depuis Matthieu, le per·
cepteur d'impôts rencontré au coin de la rue, jusqu'au mendiant
aveugle aperçu le long de la route de Jéricho.

Des gens de la rue! C'est à eux que Jésus pense quand il veut parler
de ceux qui entreront dans le Royaume de son Père. Alors il raconle
cette parabole de l'hôte qui fait remplir sa salle de banquet de gens
de la rue! Ils deviennent ainsi le type même des c pauvres de cœur»
scion l'Évangile.

Tcus les hommes, riches et pauvres, sont appelés au Royaume. Celui-ci
appartient déjà à ceux qui ont un cœur de pauvre, c'est-â-dire à ceux
qui, devant le Seigneur et les hommes, ne nourrissent aucune prêten·
tion. Ils savent reconnaître leurs limites, mettre leur confiance dans
le Seigneur, ëlre accueillants et bienveillanls envers leurs frèies.

Au catéchisme, nous apprenons a connaître quelques-uns de ces
c pauvres. qui onl rencontré Jésus et Ont décou ....ert en lui une source
de paix et de confiance lolale. les enfants sont appelés à développer
dans leur cœur cette même attitude de c pau.'fe. qui permet d'être
ouvert à Jésus el de regarder ses frères avec un amour vrai.

J·oir atl.f~i ,i ILl page 51.
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Parcourant villes et villages, Jesus annonça
la Bonne Nouvelle aux pauvres.
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Matthieu un homme au cœur de pauvre C'est à ceux qui ressemblent à Matthieu que Jésus a dit:

• Heureux ceux qui ont un cœur de pauvre clr le Royaume des Cieux
est à eux••

M."hm. 5. 3

Réfléchis clans tan coeur:
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POUR GARDEl: lA PAROLE DE JESUS

• ce que Jésus pense en s'approchant du burel!lu
de Manhieu;

• ce que Matthieu pense en se voyant appelé par
Jésus.

Jésus appelle M."hleu

Essaie d'imaginer:

Regarde l'illuslralîon sur la page en face. Relis le récit de l'appel de
Mallhieu.

Toi aussi, lu peux dire avec confiance au Seigneur:

Seigneur, tu me regardes,
ie suis dans la paix et dans la joie,
car rai confiance en Toi.

,. _.._----_._-_.

'-- - _._- ./

Rappell,,'a':

9 Que dit Jésus à ceux qui s'étonnent de le voir avec les pécheurs?

Il leur dit: a Je ne suis pas venu appeler les justes, m.is les pécheurs JI.

---------~,------

j
1,

1

Matthieu est un pécheur, il le sail. Il
n'est pas fier de lui. Jésus l'a aimé, l'a
appelé. Le cœur de Mat1hieu est déjà
transformé. Il met en Jésus toute sa
confiance.
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• Je ne luis P" venu appeler le. iUltes
mail les fJ'cheun.. MenflJlu 9, 13

Matthieu lui·même nous raconle qu'il
Invita par la suile Jésus A un banquel
chez lui; il avait aussi invité ses amis
publicains. Certains s'étonnèrent de la
présence de Jésus parmi les • pé
cheurs >. Alors Jésus dll:

• Jésus 'I.nl sorti vil en p....nl un
homme anis lU bureau de 1. douane;
son nom ".it Matthieu. Il lui dit:
~ SutHnOi J. Et le levant, il le lui·
vit. » MlnhlN 9. 9

Matthieu était un publicain, c'est-à<fire
un percepteur d'impôls. Comme beau
coup de publicains, il n'avait pas bonne
réputation. Pounant,



•
Jésus comble l'espérance des pauvres

Bartimée, un mendiant aveugle, était assis au bord du chemin.

• Qu.nd Il .pprit que c'ét.it Jésui le n...réen qui p.u.lt Il Il mit Il
aien • Fils de David, JéSUl, aie pitié de moil» et beaucoup le r.·
brou.lont pour lui impollr Illonce, m.il lui cri.it de plui ballo:
• Fils de D.vid, .10 piti6 do mail.

•
Jésus regarde le fond du cœur. Il a vu la confiance totale de Bartimée.

Il a loué la foi sans pareille de ce Centurion qui vint un jour lui de
mander la guérison de son serviteur malade. L'homme lui fit cette
prière admirable que les chrétiens répètent depuis:

«Seigneur ie ne luis pas digne que tu entres 10UI mon foit,
mais dis s8ulement un mot et mon serviteur ser. guéri••

MaI1h5IU 8, •

POliR GARIlER lA l'AIlOlE DE JESUS

IIUhic61s cfans ton coeur:

Jésus s'.rrit. et dit: «Appelox.lo.. On .ppelle l'.vouglo on lui
dunt: • Cour.ge, Illv..toi, Il l'.ppelle '. Et lui, rejet.nt IOn m.nte.u,
bandit et vint Il Jésus.

Alo.. Jésui lui .d..... 1. parole: • Que voux·tu quo jo f.ue pour
toi? L'.vougle répondit: • Maitre, que jo volol. JélUi répondit:
• V., t. fol l'...uvé•• Et .ullitôt il recouvra 1. vue et il chemin.it
lNsuite••

Nwc 10,.0·52

Parce que Bartimée a eu confiance en Jésus, son espérance a été
comblée.

J••ive les yeux vers Toi, mon Seigneur.

/ Heureux ceux qui ont un cœur de pauvre

On peut ëlre pauvre de bien des laçons: pauvre d'argent... ou de
bonheur... ou de santé... ou pauvre dans notre amour de Dieu el de
nos frères.

Jésus nous dit quels sont les pauvres que Dieu aime: ceUl( qui onr un
cœur de pauvre.

L'homme au cœur de pauvre se reconnaît tel qu'il est. Il altend fout
de Dieu. Il garde la joie parce qu'il est sûr de Dieu.

Et toi de quelle façon es·tu pauvre? Si ru l'es aussi dans ton cœur,
le Royaume est pour loi.

"""

Rapp.II.-tol:

10 Quand redisons-nous la prière de confiance du centurion?

Nous redisons la prière de confiance du centurion avant de communier•
• Seigneur, je ne luis pas digne de te recevoir, m.il dil seulement
une parole et ie serai gutSri••
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POUR GARUEII LA PAROLE DE JESUS

La parabole du pharisien el du publicain nous fail comprendre com
ment prie l'homme au cœur de pauvre; il attend tout de Dieu et lui
rend grâce.
Seule la prière du publicain plût au Seigneur, car elle venait d'un
homme au cœur de pauvre.

La prière de l'homme au cœur de pauvre

Deux hommes montèrent au Temple pour prier.

.''''cIIl, dan. fon coeur:

/
Tu pries avec un cœur da pauvre

• si tu eJt:primes la confiance en III bonlé de Dieu noire Père,

• si lu rends grâce au Père qui nous pardonne louloulS.

• si lu loues le Seigneur pour foui ce qu'il le donne,

• si lu exprimes ta jale de te savoir l'enfant du Père.

Fais silence dans ton cœur et demande ,\ l'Esprit Saint de te donner un
cœur de pauvre.

.......

• Le phlrislen, Il lile hlule, prilil linai: • Man Dieu, je le rends grSce
de ce que le ne ,uil pas comme le reste des hommes qui sont rap...
ces, Inlultes, adult6res, ou bien encore comme ce publicaIn; Je leOne
cieux fotl 1. semaine, le donne 1. dîme de tOUI mel revenus.·

Le publicaIn, 18 tenlnt JI distance, n'ollit mArne pli lever lei yeux
lU dei, mils il Il frlpplll Il poilrine, en dialnl: .Mon Dieu, lie pili6
du p6cheur que ie suisl » lu< IS. '·14
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1l0ppe"0-IoI:

11 Queile esl ra prière qui plail au Seigneur?

Le prière qui pleil lU Seigneur esl cell. de l'homm. au cœur d.
pauvre qui ""end loul d. Dieu el lui rend g,Sce.
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Les pauvres de :œur
partageront le banquet du Royaume

• Un homme donnait un grand diner luquel il
Invile beeucoup de monde. À l'heure du diner,
il envoya son serviteur dire lUX invités: • Venez,
maintenant tout est prit _. Mail tOUI unanime-
ment, se mirent Ji l'eXCUler.. lue .". 16-111

Ils peuvent accepter l'Invitation
parce qu'ils sont disponibles. Ils
sont pauvres de cœur.

"1

../

Venez, tout el' prêt

49

Celle invitation a enlrer dans le Royaume de son Père, Jésus le la fait
lout au long de la vie.

Il ,'invile ,\ vivre dans l'amour.
Il l'invite ,\ développer tes talents.
Il l'invite a l'Euchcuistie.

Cherches-tu ,\ répondre li $On invitation de mieux en mieux?
Demande a l'Esprit Saint de le donner le courage de le faire grandir
dans l'amitié de Jésus. Alors lu seras un c pauvre selon le cœur
de Dieu a.

/

'appelle-ofol:

12 Avec qui le Seigneur partagera.f-il son Royaume?

Le Seigneur partager. son Royaume Ivec ceux qui Il"endent tout de
lui clr il. dit: • Heureux ceux qui ont un cœur de pauvre, le Royaume
des cieux est Ji eux••

POU Il G A Il Il [" l 1\ l' A Il 0 l EllE J E SUS

• Heureux celui qui prendra son
repas dlnl le Royaume de Dieu••

Luc , ... 15

~ ...
," . • Heureux les pauvrel de cœUf,

le Royaume des Cieux Bit i eux••
MlllhM" 5. 3

'r:"

~ .• ,', '\'" y.""
II.~ ;, ":.. '" __ •'\ i'" /j 1.1'"b ~,fï' :- ..~ .k" ...:.. '4:1'" {J 1:' ..

)ffJJlijji <_:;i
J

J.

Jésus, un jour, prenait le repas chez des amis.
Parlant du Royaume de son Père, il raconta cette
par.bole.

Parmi ceux qui ont reçu l'invitation,
quels sont ceux qui onl répondu?
Les pauvres, les estropiés, les aveugles,
les boiteux.

•••~
..:~t.'j

IC::~
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MeaS#j?$~_"ït"-"~-!'i.~~~~~i~~~;:t··:~:~.H~. 7."t3f'1:"tj

Deux hommes sur trois souHrent de la faim

Mais de quoi ont-ils faim?

Faim de nourriture... des milliers de personnes meurent chaque an·
née parce qu'elles n'ont pas le minimum d'ali·
ments nécessaires pour rester en vie.

Faim de travail... la faim de nourriture vient souvent de ce que
les hommes n'arrivent pas à trouver du travail
convenablement rémunéré.

Faim de savoir... il y a des milliers d'enfants et de grandes pero
sonnes qui n'ont jamais eu la chance d'aller à
l'école pour apprendre à lire et à écrire. Ce
n'est Pit5 facile de trouver du travail sans ins
trudion.

Faim de paix... il y a toujours la guerre dans l'un ou l'autre
pays du monde. La dernière guerre mondiale
a fait 36 millions de morts.

Non, ce n'est pas possible de demander à Dieu c notre pain quoti
dien :. avec un cœur de pauvre, sans le demander aussi pour tous les
hommes de la terre et sans être prêt à partager.

Notre Pire••• Donne-noui no're plin quo.i!lien.
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Une qualité que l'on admire beaucoup chez toute perso!lne, c'est la
sincérité de son accueil, sa cordialité. Cela révèle une grande simplicité
de cœur. Au plan de la foi, on appelle c pauvreté du cœur. cette
disposition du croyant qui le rend accueillant à Dieu et à ses frères.
Comment .ider les enfants i d'velopper en eux un cœur de pauvre?

Tout au long de la vie ...
• Savoir accueillir les gens à la maison. Il y a • toute une révélation.

dans notre façon de recevoir les visiteurs. Dans un foyer accueile

lant, un jeune apprend à être attentif aux autres, à leur être dispo
nible, à leur être simplement • présent •.

• Savoir c regarder. les autres. Il y a des gens qui savent comprene

dre les autres, les prendre au sérieux. Leur regard bienveillant
porte en lui leur amour de l'autre. Ils devinent leurs besoins, leurs
désirs. Ils veulent être libres de tout préjugé. Plutôt que de mal
juger, ils regardent ce qu'il y a de meilleur en chacun.

• Savoir reconnaître les limites de notre niveau de vie. Devant les
comparaisons fréquentes de jeunes • eux, ils ont une belle auto
mobile. etc., on saura leur expliquer les restrictions nécessaires
et leur faire apprécier les joies et les habitudes de vie plus simple.

• Savoir reconnaître les besoins des pauvres à notre porte. Or, avec
la télévision et le journal, toute la pauvreté du monde se trouve à
notre seuil. On pourrait commenter certaines émissions, certains
articles de journaux, etc.

• Savoir témoigner de notre confiance en Dieu, notre Père. La prière
que Jésus nous a apprise en demeure toujours la meilleure exprese

sion. On aimera réciter en famille le Notre Père, la prière par
excellence des gens au cœur de pauvre.
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Marie nous donne
et nous fait connaître
son Fils Jésus

POlir les parellls

11 convient de se representer Marie, la mêre de Jésus, comme une
de ces femmes que l'on voit aujourd'hui encore. dans le village de
Nazareth, vaquer aux travaux quotidiens ef pui~er j't!au à la fontaine.
Quand on s'arrète à imaginer la vie humble et modeste des gens de
ce bourg de Galilée. on comprend mieux le réalisme étonnant du
mystère de l'Incarnation. Jesus, le Fils de Dieu, a demeuré parmi nous.

Par la puissance de l'Esprit Saint, Marie de Nazarelh fut vraiment sa
mère, la mère du Fils de Dieu. Elle lui a donné la vie humaine et tout
ce qu'une mère donne .i son enfant: son amour, ses ~oins, sa langue.
sa culture, la foi de ses ancêtres. Par Marie el Joseph, Jésus a éte
eduqué selon les plus haures traditions spirituelles d'Israël.

Au catechisme, les enfants dêcou .... rironf plus profondement le mystère
de Jesus. en apprenant à mieux connaitre sa mère. Plus specialement
en ce temps d'Avent, nous soulignerons comment Jésus a vraimenr
appartenu à une famille hL1maine, ci la famille du peuple juif. à la
grande famille des hommes en géneral. Jésus s'est fait homme pOL'r
apprendre à 10vs les hommes qu'ils sent fr-ères, p.3rce qu'ils ont rous
le même Dieu et Pere.

1coir ,mss; li fù pG~l! 61
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Des femmes de Nazareth vont chaque jour encore
puiser l'eau à la fontaine du village,
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C'est pour naus, les hommes, et pour notre glut que pn l'Esprit
Solint il .. pris chatr de 1.. Vierge Marie el ,'est fait homme•

• Il .. demeuré parmi nous••
J.an l, 14

La vie de famille à Nazareth

Jésus a grandi auprès de Joseph et de Marie dans leur maison Il
Nazareth. Il a vécu comme les Juifs de son pays, gens simples et bons.

Joseph était charpentier et Marie s'occupait du foyer. Quand il alteint
1'8ge de travailler, Jésus devint lui-même charpentier.

A Nazareth, pendant près de trente ans,

• éest la vie simple d'un foyer de paysan et d'ouvrier;

• c'est la vie de travail de tous les lours;

• c'est la vie effacée dans le service et la prière.

Marle a été attentive Il tous les événements de la vie de son fils. Elle
ne comprenait pas tout ce qui lui arrivait. Cependant,. Mlrie glrdlit
fid."ment tOUI cel IOUvenin en son cœur_.

tue 3. 51

Après la résurrection de Jésus, Marie rappelait avec admiration les sou
venirs de sa vie avec lui. Elle ne cessait de rendre grâce à Dieu notre
Père pour son Fils Jésus. Il elt le Fili de Dle~ venu hlblter plrrni noui.
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POUR GARDER LA PAROLE DE JESUS

.''''dl, dans fon co.ur:

/
Il a demeuré parmi noui

N'est·i1 pas merveilleux de penser que Jésus. le Fils de Dieu, a partagé
la vie des gens de son lemps?

• Il a connu nos joies, notre travail, nos soucis.
• Il esl noire frère Ai tous,

Tu peux lui offrir les joies, Ion travail, les peines.

Pour toi, Seigneur, le travail de nos mainsl
Pour toi, Seigneur, la joie de nos cœursl

../

Ropp.""'./:

13 Que nous rappelle Nazareth?

Nnareth nous rapelle que J.bus, le Fils de Dieu, a pris chair de 1_
Vierge Marie. Il a demeuré parmi nous. C'est le mystàre de l'incu
nation.
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La famille
des ancêtres de Jésus

P~rmi les ancêtres de Jésus, nous trouvons
de grands noms:

Abraham, le père du peuple juif, qui vint
habiter la terre de Palestine;

Moï.., le grand chef que Dieu donna à
son peuple pour le sauver du malheur;

David, un roi célèbre, qui fit grandir dans
le peuple la confiance en Dieu.

Tous ces grands personnages et beaucoup
d'autres mettaient leur espoir en la Parole
de Dieu. Le peuple juif attendait un Sau.
veur.

Min. est la plus grande parmi tous ces
gens au cœur de pauvre qui attendaient
le Sauveur promis. Elle. donn' J'SUI au
monde.
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Jésus est issu de cette grande famille du peuple juif. Il fait également
partie de la grande lignée des hommes. Il est venu pour rassembler
dans le Royaume de son Père les hommes de tous les pays et de
tous les temps.

,
POUR GARDER LA PAROLE DE JESUS

.''''d'' da..' fan coeur:

Rendons grice ~u Seigneur, car il est bon,
car 'ternel est son amour.

Pendant des siècles, les Juifs ont chanté ce refrain.

Depuis toujours, Oiel; t'aime d'un amour éfernel.

Cherche dans ta vie les occasions 00 lu aurais pu dire: • Le Seigneur

est bon... Il m'aime.. Rends·lui grâce.

Rappell,,'a':

14 Quels sont les plus grands noms parmi les ancêtres de Jésus?

Les plus grlnds noml parmi les ancêtres de J'sus sont Abraham,
Moise, David et Marie, sa mère.
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Joyeux de célébrer en ce iour de fête
,. nlissance de Jésus, fon Fi'., notre Sluveur,

nous fe prion., Seigneur notre Dieu,
pour fous les gens de •• ferre.

Accorde-noUJ de vivre dlns l'.mour
et d'être r.ssemblés doln. ton ROYoIume.

Par le Christ, notre Seigneur. Amen.

:.!.

Un jour Jésus prêche dans une maison. La foule s'as
semble nombreuse. Sa mère, Marie, et ses cousins
arrivent. Ils veulent voir Jésus. Comme la maison
est déjà pleine de monde, ils ne peuvent entrer. Alors
ils le font demander.

58

• Beaucoup de gens étlient .'01'$ Issis autour de lui et
on lui di': • Voilil que t. mfJ:re et les 'mr8S et les
lGIurslOnlli dehors qui le cherchenl.. Il leur répand:
« Qui est ml mère? Et, promenant son regard lur
ceux qui "Iient I.sil en rond lutOUI de lui, il dit:
• Void ml mire et mes frères. Quiconque f.it 1.
volon" de Dieu, celuM. est mon 'rère et ml sœur et
ma mire.. Mate 3. 2J.35

La vraie parenté de Jésus

Aujourd'hui, à tous les hommes qui cherchent à mettre
de la joie el de l'amour autour d'eux, le S.igneur Jésus
pourrait dire: c Tu es mon frère, tu es ma mère, tu es
ma sœur.» La vraie parenté de Jésus s'étend à tous
ceux qui font la volonté de Dieu notre Père.
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Bientôt Noëll Le seul mot évoque les fêles de famille, les cadeaux,
les souhails. Comment dépasser le seul Noël des étalages el de la
publicité? Comment vivre vraiment et plus intensément la fête du
Fils de Dieu venu habiter parmi les hommes?

Tout au long de la vie ...
• Pendant le temps de l'Avent, on étendra les intentions de notre

prière à celles du monde entier. Nous penserons à ceux qui n'ont
pas encore reçu la Parole du Seigneur, à ceux qui attendent la paix,
à ceux qui souffrent de la faim, à ceux qui se trouvent sans foyer.

• Au temps de Noël, on parle beaucoup de solidarité et plusieurs
organisations de charité font appel à notre collaboration et â notre
générosité. On intéressera et on associera les enfants au geste de
partage et de fraternité qu'on entend poser.

• À la veille de Noël, les enfants seraient ravis de participer au mon
tage de la crèche près de l'arbre de Noël. Ils pourraient même, à
l'occasion, se charger de modeler les personnages. La famille pourra
se retrouver pour prier devant celle crèche ou pour faire la lecture
de l'un ou l'autre texte de l'Ëvangile se rapportant â la naissance
de Jésus.

• A l'occasion des fêtes de famille, on portera particulièrement atten
tion aux personnes seules, âgées ou malades, soit en les visitant,
soit en les invitant chez soi. Le Seigneur est venu apporter la joie
â tous les hommes, mais il veut, en nous laissant faire notre part,
rejoindre chacun d'eux par nous.
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PREMIÈRE PARTIE

PEIl5PECTIJ'ES GÉ,,·tll.~LES

:';~..'.~.. '~'- J:"__~~L:.o.:.,.=...:..;...'~__ .~.;,;".".~ ORIENTATION DE lA QUATRIÈME ANNÉE

Cc prur;rallllUt" eU dt'llIÎII[- au", t'III.lllh dl' 1I1'uf el .Iix all\ 'lui t'lHrcl!l

Cil tlu.nrii·IIII' ;lIl11ée du nlllr\ prinI;lÎn.'. II l'fl~lIppmt· h'.. Hui, pu·mii,ft·'
.J.llllél"ll dc: (-alclhi'lIIl' d'juili'lliull ,:t il iIMII~lI1t' 111I... IIll11u'lIt' CI.lIK: tl.lII'i

):1 (urm;uiun ldir;ic.'u\l." dc l'cnlant.

:\11 nllllS cil.' n:Hl' IUlmt,lIl' l'ériUtll' - Il"i nI1lt'\lklllll au, Iwh
dcrnièrl'S ;11111':','\ du nUit!> prilllaiTl' -. 1't-nl.ll11 u'di'ttlu\lÎI;I, ;IH"I- ln fllra· ..
1It1U\l"Iks Ill' Jlun age:•• le IIlUlllll' cil' 1.1 Ini • lIil il lm inllmillii Pl'Ull.lnt Il'
qdl' dl' lïuilj;lIiun. Il apl'rl'llllra •• n'tUllll;liUt, l'I .i llÎltlt'r Il's ,lill'hl"

Illédialium nu • sigul'\. (I"i num pc.'rllll'ul'III ,l't'mIn ("II Id.lliull \j\allll'
av('c nil'U.

En d';lIlln..!o 111111\, I~ 1U)!oli:r~ (IIr':lil'I1, d,lII\ !ol~ li~lll~ c"\l'midk.., ;1

élé IJfl':sCIIl': allx enf,lIl1s tle six â IIcuf ans. Au lUun Ik.. lruis IUIJlh,lim's
allllél's, 111111:'> allnllS r('\uir l'I repu'lulte (l"I ;Inllli\, l'Il IIMllifl'SI;IlU, dl' I.lçull
1,lus illlal}IÎtIIlC, Il":'> diu'l!oes ml'di;lliull\ 'lui IInm Il'\l-1('1I1 l'~ IlI}SIl-ll'.

JI ((lm"il'llI dl' nUllnU:'llll'r U'Ul' .l'érilMII' t1';lpprufuIUIÎ\u'IIII'III'
Il;lr la rctlt"'uIII\CrlC du m)'slèr~ du S!'i~m'ur .1.:\11\. .1.:..11.. , l'II dIl'l, 1'..1 le
~r.u1l1 M':di.uellr llui 111I11.. illuuilllit à nil'u, C\"!ol Illi IllIi Ilnus r':\ Ne
1'.l1l1l1l1r dl' nicll lIuue Phe c:. la l'r~\t'III"~ aAi'~IIIlI' dl' l'bl'ril S,lillt. Il
IIlIUS c1ulllle ;ltll'\ .11I l'èrc Cl il IIIIIIS HIIlIIIIlIIli'lIlt, tl \ il' Illlll\l'III' dl'S fih
dc nil'U. C·l·"1 pnllTlI"Ui, ell (ClIl' prl'mihl' ;11I11':1,.' du senmtl qdl', Il's
t'Illallb Sl'l'UIIl "Pl'el6 il apprufmulir le mplèrl' cil' .Il':sll'i dt, XOII,IU'lh, ft
foïls dl' nieu, \'l'nU \ i\"fe I»;lrmi Il'll IUllmm'!l IMlllr Il'IIT r':\':ll'r l'I Il'ur
dunneT le S;.ltll.

:\\-;11I1 dl' prél Î\l'r c!;l\":tntap,c U' pru~ralllllll' ('1 puur l'II 'kli,ir l'miell·
I:IIÎUII, il J101r.JÎI illlli!oIH.'II'o:lhll· dl' Je .!liwt·r dam Il' l"Iullc"e 11'1'lI'it'lIlhl~ de
l'clIsc:iJ.:lI~fIIclll rdiJ.:ieux ;11I ("OIl1S l'rilllaiu'. Il c'S( é~"ll'IIlCIll Il':U'!oS;lir~

de ,'uir {UlUl1Ient il dll'rl'he à (l'nir wlllpte tll' 1.1 ps)"dluICl~ie de~ ellr.mts
de 9 el 10 .m5.

Il - VUE D'ENSEMBLE SUR LE PREMJER CYCLE

Quel ."helllin l'curant a·(·il II;IfWUfIl pl'III(;IIII Il'~ nuis Ilrclllil'res
31l11Cl'5 du ('alcr:hhml' d·inilia.:un? Lc maÎITc Ilui accudl1c Il'~ cnf:mb 0111
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la charir~: aimer. C'ot pan3ger; aimer. C'tsl olJtir. C'CSI pardonner. CtC.
Les ('nfaou. principalcmcm 3U cours de leur truisième année. om
pris (omdcncc d'unC' \ie cn E:Kli~ .Oil l'on chcrdlc à s'aimer d'un
amour uaÎ Cl actif. 1 s"c:lllr'aidC'T Cl à ~ pardunner mulUcllclIlcnt St'5
Ions comme des • frères a,

Lcs programmes des nois premières années (JIU \"isé à donner aux
enfanu le sens \"fai de la pritte. Entendons bien: IInn pas d'abord
leur apprendre à rc..':ciccr des (ormules, mah les ill\-ÎtCf à \'ivre 3,'re
Hicu. ;\ entrer jour apra jour wns son dcucin de Salut. l.eur prière
s'oriente ,"olomiers vcrs la louange el I"aniun dc grâce. Tantôt jaillis
~111 spnman":ment dc leur ,"je. ta mot phu Ilhet lt'mclH liée aux for
mules du catéchisme. clic rnJJct1c SOllU"nt le f)111111C' illdiqul! dans
les manuels: Nous houlOns la Parole de Dieu; puis, IIIIUS lui répon·
dons.

111- VUE D'ENSEMBLE SUR lE SECOND CYCLE

Au cOlin du second qde, lUlUS \mllulIS dtlllllcr ;'1 rl'ufam rlK"ca\inn
de reprendre Will cc clu'il a dcjà assimilc clam II.' hUI dt' 1";II'J'wfulIclir,
dc ranOlI)'M'r, d'élahlir dc."S lit'fn, de Ic relirc à 1.. IUlllii:rc de sun c.·!\pCrieIlH"
chrrlicnnc d'cnfant de 9 à 12 ans.

Unc cOlllparaison tiréc du monde dnémalngr.lp11iflut' J'crmcnra de: 'nicu!\
cClllprcndrr. Après les prl'llliL-rc.~ J1rhl"S dt.' \"Ill"S Inrc.Ùlll·llI ;IS\t.'l gêl~!r.llc.·s
ct qui onl pour Inn de silllcr Ic lieu de rOlC.·liull, ks pcnollnagc."s ct Je
milieu. Ic réali\olleur a'Olm·c sa l"amélOl pour p,c:nclrc..· dcs pl;lI1s (Ihls r.1!,pftJ"
chés et c..·crllcr (Ll'"aULlgC le drame (lui sc juuc. Au l"alcchiunc, dur.lI1t ks
trois prl'miL-rl.'S années, on a dlcrdu: à dUllllcr It.' !,,,nur.Hua c1'cnsl'mhle
dc la "ic chrétiennc, un il fail ('lIlrl'r les cnf'lI11s t'Il rc!aliull ;t,.('C 1c.."S Irtli~

pcrsonne:s di"ines, on les a c\eilMs aux glOllulcs alliuulc.."!> dl' ,·ic c1uélicIlI1C.
JI com·il·ul, à présclll, dc pw,,':'Clcr;1 uu IIlUII\Cllll'lIl cie.' • r.1I'pnKfICllll'nt»
dans le but d'apllrufunclir It.os IIlC:lllC.OS \igncs Ilui IImlS mU dcj:. sl'I\'i ;\ ré,·clt'r
Dieu. I.e prcmicr et le plm grand de n"S signes, IIllUS l"a,ullS déj;i dit, l"Sl
J'humanilC~ du 5cignl'ur Jésu\. En lui, d'ailleurs, wll\·crgc.·1ll wus 'c.os ~1U1rc."S

signes Ilui ré\·i·l('nl S"I pre..tscll(·c cl SUIl aniun: It.os Sigllt'5 dt.' la Iiungil', la \'ie
d('s chrétiellS ct Il'S réalités crcCc..'S.

I~s lrois années du senmcl C)"de serunt dunc ccnlTées sur le 1II)'5Ière
du 5cïgllt'ur JL':!itlS. 1h.:CcJU\·erl prilldp;alcmcnc:

- ILuI: !:! manifesL11iun histurique en l'all'Stine;

- dans Ja ,·je Iilurgiflue;

- dans l'expéricllce humainc spirituelle des enfants.

8
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Il ne peut ètrc question de séparrr uès strictcmcnt crs trois media"

tions. Il nous semhlc plus justc de parler d'une dominal1lc propre .i cha·
cunc d~ Uais .ulIIéts. C'tsC aimoi que 1.1 r;uédl~ de chaque année \iiCra
à faire \·ine du Seigneur JC::'\us ell adulu:mt phu p,uciculièremellt l'une
des trois médiations, SJns couldois I;lisser de côté 1c."S deu,," autrcs. En qua·
trième annéc, la Ilotc domin:uHe sera la rén:l;uiun hislUlil}ue de Jc.'"sm tdlc
qu'ellc nous cst rapporlcc dans les rC::,:ib de l't.,·an};ilc.

('.(!Ue oplilln amène incou·lahlemcnt CCTlaincs limicL"S ct (L·tl.lincs
dilficlIltès. Pour 1c."S pallier, il faut wmpler sur l'ClliCl1lhlc des Uni, .mnécs.
1\lors, les au·cUb partiollicrs de c.:haulIlc.· dc."S allnCc."!> ptlUTlUnI Illieux se
fusionner el s'équilibrer" 1,;\ sixii:lIle ;mllct." SC.·I"J plus JloltIÎCulii:rcl1lt"1H UI1('

année dc s)·lI1hêse.

IV - CE QUE NOUS APPREND LA PSYCHOLOGIE

I~s ps)cholugues ont WtlllllllC d·alllH.·ler I,t llérindt.' Ilui rtIl11111ellce
,·crs 9 ans c:t qui se wminuc jUSllu'à 12 ailS. I"ôl:e tic feu/mlcc atlulu. Lcst
lin âge de slahilitc el d·c..~luilillTe. Il faut t·cl"K'lu!ant se rapllClc.'r Il'U' dl.ltJue
période ni cn C"tlluinllilc a\"(:c la llériudl' prét-étlc.·me, 111111 11\ il p.u de
rupture cntrc les t1iffêrcll1c..'S clapes. Ain~i, un l'nroml de !I ans !>t'ra. "IoU
cerlains IHlims, plus prtKhe des carat:lCl'iSliIIUt"\ d'un c.·nf;lIu de H:111'. MIUlis
Ilu'un aUlre se rapl'rtKhrr.. d;I\;lIIf;l~e d,\ lar:llléristillllCS d'un ellr.ull tic.'
10 ails. I.a lflli\!);IIIU: ditrèrc l;':alclllclH d'un cnlam à "autn.·.

I.es caracicristitllll" clui sui\-('Il1, cunU'rll;llIl ks l'nf;IlIlS dc.· !J ('1 10
am, SCllll dont" à 1I11;1IIt"(~r, CClIllJltc Centl dc ("1.' IJlli \'ic.·lll Irène dit.

A. Au pilln d. 1.. 'II. inleU.duell.

_ .. 1..1 grandl' cli'HHI'·crlc de I·CI âl;l'. c'e~1 prullolhll'ltIcnl celle du prill'
cipt.' de l;lIu"lilé. Jusqu'id, l'enfant pCllsait llou juxlapmititm el Il'
lien clOlit assur'; par el. Mail1lcnam apl)araisscnt dcs mms COlllllIC
ImiJfIllc, car, pOlir fille. La rullnai~lIIce (l'IC l'cllfalU cie H· 10
ans a du principe de c3u!k,lité C5t cm"ure pauh·c. Il ('51 C.·"llolhle
dc '·(Jit" lluC Ici t:\'él1l'llIl'1ll I";m'loe Ici aulrl' é,·éIlClllt:nl. Mai'lo c.·cl1e
cOllllais\;lIlfC: n'nt Ilo15 Cllmrc ilt"ti\"e. c'c5I-:I·dirc tlU'il Ile 5;lil pas
cumrc hicn utiliser Je prindpe dt.' c."aus.,lilé polir prc,-oir tille SiIU;I
lioll [UlUrc à panir d'ulle SÎlU:ltilUl prc."-scllle. ». 1

IIH:o;or.;c:It'·. J....n·l·i..ut'. I.r ,/i/v/"N"''''''''' 1""lw'''I:Î'l'''' " .. '·""'dll' rI .Ir '·4,/"f, ....,,'.
ld" Ou~'ritln. 1'(1. 10')·110.
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-La ~nsée de l'cnfam de 9 ans demeure enCOfe loute tournée vers
le concrct. le monde des chaRos. lk.'3umup pins que le !lomie" des
mols, sa ~nsec. pour fonctiunner. requiert l"3lllmi du Keste, de
l'image. de l'action. Il a booin tic lOucher le rhl :I\'ec ses sens pour
<Ille son acli\'ÏI~ mClllale puisse fonctionner. s'exercer.

- Dans un monde (rLOS "asle qui s'élargit sans cc~sc dans l't'Sp.1CC el le
temps. (OUt lïmércsse. C:.ollllain.-mt suffis.-nnmclH le monde qui l'en
loure, il porte son imrrêt sur le monde iIlCUIIIIII, lointain: il a le
guru de I".;l\'enture ct dc l'cxploralion.

- 11 commence à 3c(luérir tlOS noliulIS dn tt'mps ct dc l'espace. mais
il entre encore difficilelltent dans la IIUIÎull de l'histoire. Il prend
clIllSc:ienc(' n:pcllll;1I11 d'un I",s\é: il a l"islc dl~ temps luilHains ui.
les IUlinmes ne ,"h'aieUl 1);'" «.Ulllllle nolIS.

Co,urqllt'IIuJ ~" /,r,llIgogil" Ollùl,itiqul"

• .-\ cet 3}.;C, le 1II«.-s.s;1~L". puur i-trc ;l'o,imilê. duit être prkl·nté à
n;\\-ef'S des faits et tin gLOStes nmuet... %':ullS rt'juignuns ainsi la
dél11ardle 110U la'luellL" nieu s't'st rcu:lc dans la Uihle. On punr
",it rappeler: délllardu~ e,islellliel1t·. C'l"!>t IL' tClllp.. de prC:"Scnter
à l"enfam le 111)uhe dl' • lliell Ilui se lait wllnaÎtle \"isiblcIIlCllt.
mUtine Ic dit la prêf;uc de ~ui..;1.

llL:.c:ounir. aH'L' les le'" ,Ic.-s tlisdl'lc.os. JL~US sur 1c.'5 ruutes cil'
Palesline. le \uir 1J:lrlL'r au, rllulLOS. ~lIcrir Jc.os 111;I1;ules. runner ses
3IK')lres. le rt"truu\cr al'rè'oi 53 l'burrL"ttillll 311 hurd du lac nu â
t;,lIle au~...· ROS di't,:ipILOS: tellc semMe être b Ilêm;m lu,' adaplce
à l'cnfant de ncuf ans. C'C"\t n:IIL'·!;i mêmL' (lue.' nlllh 111ili"L'JUIU
dans ce prO'titamllle.

• 1:cnl.1m de 9 ct 10 ;U1'o ~I lin ëtn: d';nainn: il s'illlércsse à u:
qui St" rail. il 3§.)imile cc (lu'il I>L'UI \hre:. 3U IIIl1illS l'Il imagina
lion. l\3r le déruu!c:me:1lI d'une: ~h ti.llI. ne 1:1 b ~romde I)bce
3ccordér aux !Jiu ê\3n!l,êli'11lt:5 Ilui 1K'llIIcue:nt d'incarner un
pcrsonn3ge cl de ré\éler. par sn 3flinus. l'intillle de lui·même,

• Un rcueil e51 à pr~\'uir. I.e gmit tllI (Onuet et dll pratique cheL
l'cnfant de 9 3ltS riSlllle de lui bit~ c\3nler le spiriluel. Spollla
nén1cl1l. il sr laisse 3bsurber entiêrclllelll p;1t Ir mundr eXlérirllt
et il prête peu d'attention allx \aleurs spirituelles. Il budta donc
\"('iII('t .i dép.u~r les bits hi~turitl'I('s puur aUNer au monde des
personnes cl .i l·dui des UleliU dUlll clics \iu:nt.

• I.e l11~ge r~li~icux ~ra HlllrrulH~ 3\Ct.- un dëbut de raisonne·
ment. "'enbm de n:t 5~e nlllllllelll"C :. '\('mir cc hcsHin de u:tificr
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l"cnscignclUcl1I qu'il Il'\uil. On lui cn dUlincrOl 1" possihilité en
meltant :"1 !l;l di\IKI\ilÎun Ill'" dnnlllll'IH\. dl." léIllUill.u:,ll.cs. le li\ JI'

mêmc dl' lOI Il :uolc dL' llil'u,

B. lU pl.n d. 1• ..,le mot.l.

_. I:.u"d"... allx \OIIl'III' l'l,II" l'l'hUIIUl'' \.1 IlIi'llI~me Ill1ltMitiC d.·s
dillu"'ll ..iotl!i UUUH·IILos..\ ; 'lIls. il a di"(uuH'n llIlU UI1 II1111Ulc dl'
\all'lIl' l'xht;nn l'Il sui cl lUlU Illu, IJiU IL' hiai, dl" ilUl1êl;ltils 1);I1CU

I:lux: dl' IIU:'IIII' :"1 H·III ,,11\. l'l'III;IIII ';;'l't'l\lIil (IIU' ("C, \all'IU" ilL'
sunt 1»'1' Ilmi...... Ill'\;1I11 lui. mm'IU... l'I 01';11111I',_ S:I JI1HJln' u\lli":l·
liull cxi~l' lluïl st" !litlle t."I lln'il Sl' ulIl'tIUi\l' "tI 11I1Iuiun Ill' !l'S
\";,h.'lI1§•• 1

_ Cct al'l'c1 Ill'" \:I1l-Uh lll' ti·•• li ....·I.1 \111'111111 ;i II',IH'I\ dL" 1K.'r~llllIl"

ÎIK.un,,"1 n.... \:l1l'ur,. (:d;l 'Il"";' d'autanl l'hl\ I;"ililé Iluc l'elll;11II
dc l"el ;i~L' sc SL'lIt IIb;i L,i'll" ;1\ L'l' Ic\ ll.1;lIull" 11l'1~1I111t..... Il''''xplull'
lc II1IJIU!c.' Ill's l'COU1IIIl'-' ;IH'I Il- lII~ml' l'lIt1aulhia'IIU". la mëllU" illllJ~'

t111J'>ilé ct 1;, 1ll1'IUC ;,lIcll.u,...\C 111ll' Il- 1Il1U1t1l' dl" (1I11\l" l'I 1l'lili dc,
\alellrs.• ::

-llb!1 all:'l, '1IIletiOlill alUlIlIl IIl'I'Ullhl' 111111011 \';alhIUll' Ihell't'nlallt,
JI 01 hl'\llin cil' 'Il' \t'utir 11.11I' u'Jlaillt"" ,illl;ltiul1' Ilil'u déllllil'\. Il
.liml' !hullir 11..' ((II"i1 1.11I1 I;lill' l'I H' 'I"'il l;lllt Ul' 1"1\ Iain'. Il l"'l ;i
1;1 Ih;lIuii.'rt: l'll1n' r:tll.l' (le.- 1".l1l1l1l1r l" r:I!l,I' ilL' la • ll'li~jlln •• du
dl·\ltir.

_:\ (.HhC dL' S;I ~tahililê l'I Ill' \llll l1:luilillll', I"l'lIl;nll ;a tl'lIlI;IIIU' ;i "'c
sal"I;.iIC l;llilclIIl·Il'. Chl" lui 11I1I1I1II'1Il1'lIt ,i ..ïll\l;dll'l (Il'" h;llIi·
WilL.... dL'" 1'r.11illlll.... pelll"êlll' IHC:lIl1". 1;1 IlIllliuc'.

C:amrf/IIl"JIt("j ("'1 l,r,/l/l-:a~il" cltlit/trti'I",.

• I.l' l'ru~r;l1l11l1C Ill' -Il' ;lIll1l"t" '"' Illet P;I\ 1·;lIll'lll ",lIr I:t IUIUMliUIl
lIluro.ll' l'II \ni: (-'l'\l ;'1 II;1U'1\ ln IK'r\IUllM~l'" dL' rf.\.m~ik IllIl'
1\'111.1111 \;, di,'in;';lll'r d,·\ ;ll'IK'I, lHul,IlI'. 1.'1·III.mt a 1K."\Clin dll
ICIIIUi;';II;Ill.C Ill' r;Ulllhl' plllU r"jl!l-r :1 ;u fl"':lir d.·, (111I\ Ît tillll\.
à ulll\truirc !>llll i1: Ill'lIl' Ih' \;lIl'III', I.l·\ 1':IlI"in, de rf.\;m;.;Îk
lIt'wlll ll'" ll.uidc\ l'rÎ\ilt:1-:i.:.... I.l·lIr ICUllIi~II;I;.;l'" \l'"ra l'wlUllriê l'"t
.1I111a1Î\é Il.:lr ,l'lili cie, IlIrcIÎl'lI' (illi. ;mjumd'hlli. \ j\t'1I1 (l" 1II1'lIIl'"
\alello.

• C·e"l III1L' l'élhMIL' di1:i,j\l' IMlIIr la Illmlllllliull Ill'\ h;lhilllde,.
"HIII\"IIU1h dil. lUI a;':L" dc Illll\lllifl,tliull. 1.."1 \il'" dllëlit'III1l'".
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1. approfondir 1. conn.bune. du mYltlir. du Seigneur JiIUI

Nolis panons du fait (lue les t'uhms c:nlln3i~selH déjà le Seigneur
jésus 0\ la suite des uois premières années d'initiation. Nous chef
cherons a\'el: eux à • rrd6:nll\'rir. le 1Il)'scèrr de JéslIs de Nazareth.
,',aimcnt homme ct \'raimell1 Ilicu. :"\U1I5 eu3)'t.'rnns de • ,'oir de plus
pfC.'S. la ~rsonl1c de J6m dans sun nnllt'Xle humain. dans la ré"êla
lion progrruh'C' de sun • senel _, <1:1115 l'alTCIIlIplisst'lIIcnl de 53 mis·
sion.
l'UliS (("·crrons. 311 (U1UI. le mysl~le de Celui en (lui les cll(alUS

noient dëjà. notre Seigneur el Sam t'ur. TOlllduis, nom nt' suiHons
plus désnnuais 1111(' dém3H he d'Îniliilliull. mai.. phllot une démarelle
d'approfoudiucmetll.

Au cunrs du prt'Illier qde. 1".ln:elll a elc mis sur la dccuu\'cne du
&igllcUT f('S,5llscité agis!talll dans Ir peuple des h3plisés. Cela était
nb:es!taÎre pour faire ém{'l~er 1.. li~lIre de Jl~US du munde • des his·
tuires. imagillailes Cl la silue'- d'H1\ la \'ie rédlc des enrallls.

TutU en l1Iaimen:1I11 n· puint dl· \'lIe. il ilUlMIne à l'rl.~11l de sÏluer
JL~US de ra\CJn l·onni.'I{" tl,ms le dUlUaillc de l'hislnire. clans sou cnra·
dnemclI1 humain.

Jlurall1 ("euc 'luauÎcl11e ann,:e, les CI)[;IIII.. pemrrcuH ainsi fcC'CmSliwcr
le dlelUin 'lui a c:undllil Jhu'i. de l'JulIuhle ulluliliun de Na/.:neth
à la dignité cie SeiAueur ~llIliellx. Il t'!ot npital. en elfet. pUlIf la fui
dt" n's enrallls, (lu115 pt"u:uhelll hien le lieu elllre le Sdgncur de
P'lleSline Ct le Sd~lIelll' glllril"lIx eu (lui ils lIIel(ellt lellr l.'SIJérauce,

.~II Ind, c·t'St à ulle redl.-:'ull\cue du m~'\lèrt' lilial dll Srignellr Jésus
que: nOlis ("uu\·iuns les t'lIf,lIUS.

CCt ohjet"til entraine pimiellls UIU~IUl"lUL·S wnnC:tes penit la pré
sentation de .:c plograllullC'.

• l'uus \'iscfuns nmSlalllllll'nt ;", dunller hL·.lllulIIl) plm, lIU'UIlL" simple
• biographie _ du SeiguC'ur .JL~IIS IIU le rl.~·it dél.lillê dl~ faits clan·
gëliLJUC'S..

• Il l.:ludra connanUlient lenir ulllliue de n: (I(ll." IL... enfants nmnai!.·
sene d~j;i, Ils aimcront redin· L'C (l"ïls (1111 dêjà \ u. re\uir l'cnchai·
nement plus rlC:laillê d'ul1 bit un le 11l11lt",[e réd 111'1 jl.~US a pro
nlmcc lel1c parule (1'l'ih nlllllai~~nt hien. Tuujuurs. nous cher
lhcrun\ à p\JUs\rr 1t"1II" dL;'·HU\erh.·~ juit}ll';i U1I réel apprufundissc·
l1Ielll dalls 1.1 fui. On ~ ~lII\iendra C,Jue l-'l.~1 ;i Ira\ers s.a \'ie hUlllai·
ne Cl IOUl ce (IU'dlC' \lll1lpurte, c:\éuellu:nts, 1('l1culHrt'S, paroles,
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actions, alliwde5, situations, cIe., que J6us ré\'èle le Père: et al·com·
plit le Salut.

• 103 pcrspet"li\'e trinitaire qui fut préduminante pendant le premier
C)'cle JlOurrol semlJler â premiere \'ue auénuée, Hien sÏlr, J'oJltion
générale de l'année nou§ amène à parlcr da\'antagc dc Jbm, du
Seigneur .Il'Sus. Mais on se b'ilrdera d'ouhlier 'lue .Jl'Sus, précisé
ment, nuus ré\ë1e le Pert". Em'o)'é par cclui,d, Jl'Sus accOIIlI)lit
l'n:U\'fe IllIi lui a été wnliée, A\'ec le Père. il 1I0US donne "fo)prit
Saint. On \'dllcr.t â mmert.'cr fidi:lelllent celle perspecrÏ\'e trini·
taire, l'rinl"il'.llelllclH au tl.·mp\ de la prii:re l'I 3UX momcms de la
l"olilserie 'Iu·il e.lol Wll\'enli d'appeler • l'al·tualis':lIiun _, 1

2. pllnllg.r l'••p'lience de fol de, premIers chr,nen, d. PIII.,lIn.

Celle deuxième lilranéri\ti'lue du l'ru~ralJlllle sc u~\'ë1e IOlIl à fail
délerminantt', car clle orielllt' Cil lait Je chelllinelllelll pédagUJ;ique
sui\'i pendant IOUtt" l'année. Si 1·011 prenait le temps de Iirc les uois
011 (Iuatre prelllii:rt's apprudlt's. 1lI1 I:umprelllhait aisémclU le .sens de
('t'Ile ('arat"lcrhticlue el sa penIL'C'.

Ellr t1éruulr, ell le,llité. c1'UIIC' prel1liëre réJkxiulI 'IUt' lCJIIl c':Il("'[hiue
dnil sïmpeJ\.t'r de I;dle 1111 jour uu 1'.HUre. 1..., Pawle de Dieu (IU'il
IIIIIIS rC\'ieIU d'allllnllt er. (illelle rst,rlle ail jmlet CUllllllelU la fui
!oC ..lUp.:agl·...elle?
;\011\ Ile IJClIl\UIIS il i 1IIl'C\"'l)'Cr de rêplllllire uës hriè\-clllenc.

103 fui duélirune \.t' plUp;l~e l'l !ol' fUllllllullicl"e p.:ar un J1111~n()lIli:ne
de ttllluiAnage ri dl' ((JlIIIIIUllilln. La fui des ellfallu est solidaire de
J.:a foi des parelH\ el de ((Jute la lUlIIlflllnamé ndl-siale, l.a fui de
IOule:- l'f:l-\tise t'\1 ellC'·mëlllc t'II cUIIlÎnuité aH'C la foi des prellliers
lellluim dC' J•• Pale~lille (lui ulll \'U t'I ellll:ndu Jesus de !'\alareth,

103 rellnmlTe fin SeignC'lIr Jésus fut pOlir CUl( une cxpériellce unitlur.
II§ fureIU !l."lisi\ (Jar \es p.ullles, anirl... par sa pc:nunlle, étOllllh par
St'S .:aniUlI\, lrappt.~~ par ~I IMllIte t'I '\3 lIIi'>éric mde, lIulllt:\er~s par sa
lulldalllllaliUlI, ilill'I\eillb JMr \."1 lêsurrC'L riun, lTamlUllllés tJJr KIn
EsplÎt. Ih anlllllllC:lelll (t'I • e\ellelllelll • pwdigiellx à lOute Ja lellc.
lalll par la IJJlOle dC'S aptllres 'Iut: par la \ie cie tOUtt' la prelllicre

1 Il.1''' U pl'1l;ulIlllle, cm ..'C'tJ'l-'l"le pl' le ""m cie • J""'> CIlIiOi. 'lui ".ul'l\'lIe p.lrcic ... lu-,e,
nlml .. f"'l<li, ... ,IC' , C'll r n. ,"'1:",,, le ,kC'''C1''' ""'" ln ~IIJlol"C't, 1 >mir Ou ln
c"I.lnh ""'111'"\1 luin' 1'" ln. .h noi..'" ,Ill YI"I. i'u-ur rlll\.Canl, 110>1.1' du..", • Iku>.
...... In...> de :'\.~''''ell,. ""1"11111 1'''l:il de Il,oll"'lnC' lIi.lu,OcIIlC' 'l'" a "-(1.1 l'II l'.lIlnllnr, 1'1 k
• x',;nC'il' Jnu>. J".... I ,",''''COIrr J.....~ ~lulinn. (lui ..1 ,,,,ur I·.... r oun
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•
"t'menu. de les ,'oir de l'intérieur (0111111(' .3"rc les )'CUX du cœur _,
L'enfant pourra dès lors ~lahlir des liens. progrcs.scr dans l'intdligence
du rait t\-angélique: proposé. pcrcc\'oir comment (enains appels du
Seigneur ou ccrlaines attitudes pourraient ~ réaliser concrèlement
dans sa ,oie de chaque jour.

l..'é"ucalion de ces expériencrs (uurnira également un lanb"3ge plus
proche du langage ct de la "ie: rédie des enrams.

n'aUlres cxpériences seront m"alllage déplu)"ëes, jmflu'â permettre
unc 1<'Clure chréliennr de IruT conu:nu. Pu exemple: l'expéri('nn~'

de la ditliruhê éprou\"éc ;i faÎre le bien ou à garder la parole de J6U5.
le: grand dL~ir de fraternité éprou\'C: au temps de Noël. le TIl31 rencon·
né t'II nous c( aUiour de nUlls.

Il apparait donc a\"tt é"jdenc:e que u:s • appds à rexl~rience» 50tH

lK'aunmp phli que • dei l"OIllJ"lrai~ons_ (lui aidl'nt à ("omprendre,
plu~ (lue des images ou des exelllpiei. Ils perlllt'lIeUt aux enfants dt'
faire le lien enlrc la fui Cl les situalions de ,oie nil le Seigneur tes
rejtlilU.
• l.'opliull grnérall' du pn~ral1l1l1e, (lui ~t de préselller Il' mrs1he

de J~'osus à panir de rf.'·;lII~Île, UJlltponl: lIU ri~lue d'imporlancc:
celui de faill~ apparaître le Seigneur Jesus et tt lui duéliennl.' en
général WI11I1lC dei phénumencs lui mains et ~Irallgels;i 1.1 "ie aClud·
le des jeunes. Il faut é\'Îlcr, il \'a sans dire, Ilue les elllalUs en restent
ii ceUe impression. C'est IKmTlluuÎ nUlis t:hert:hemus (unstalllllu:m
;\ raire aPI,d ;\ l'expérielll"e 3l"luelle, comme lUlUS ,enons dc l'indi·
1111er.

• ~Ut1~ dl'\ons (l'ailll'un S;U1~ t:es\e tenir nmlpte du fait (lue rexpê·
ril'Ilcc Idigieu\t' anuelle dl"S euralH~, - "ie dans t~.~e famille dITe:·
lien ne, I~nidpatinn ;), l:l "ie liturgi(lue, c:dm'aliun .lan\ ulle il"ole
dnétienne, témni.:naHl' dei aduht.~, dl'. - leur pt.·rllleura de lire
rf.\'angile a\C'c un regard plus pénétram el dC' tirer de ceUe lecture
tllIC' lumièrc nuu\elle sur le ltI)\lère du Seigneur Jt.\sus en qui ils
cruÎel1l aujourd·hui.

• l.'uption de ce programme wmpune ses limites, à replacer d'ail
leun dJ.ns la PC::nllC:1."tÎn· d'euM'm1Jle du nlOTS primaile. Elle cum·
l'one tgJlemem ses a\"nlJ~n. llam les anltlTs qui minont, on
l'OUtra tirer un grand prulit de la col1ll;li~\OIIRe plus approfondie
de rf.\3ugile .1 la(tuelle IIOliS col1\iol1S les enlallb t-elle ann~. 011
sail, en effel. Itue l'exptriclll-e de J6u~ Chri~t et 1,] lui de nos pre,
mien freres chr~tiens constituent la nmute même dt' Ilotre foi Cl
de 10UIC' 1«lure chrétienne des é\'enemt'lt1s de notre \ie,
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C'e'l puulllulIÎ 1';lppruhllllli....l'llll·1ll 1111 lll)"Ii:ll' dl' .IC\lI\ dL'\ail 11111·
maIL'lIIl'llI \L'nir l'n prl'mit'r, "lin dl' l'l'rHll'lIrl' l'muill' c1';llHll'\ (lIU'
gr"lIunl'~ plus Iilur~i(lul'~ ct pl'" • l'xi\IL'IHÎd~ -,

• Il nJlt\'ielu IIUIlt: ciL' Il'nir nlllll'te cil' l""IIJllln et du (C11I1I'IClllt'lIi dt'"
("aIL':dli\lIIl'S à \'l'Ilir. XUln' prul'm Il'1'''1 I~I\ dl' dClIllnrir rf:\all;;ill'
.;1 Irln'ers 1:1 "il' dl'~ 1'1I1allh _, mai.. !ti('11 .;i Ir.ln'I" 1"t.·:\I'~Jiel1(('
dl' Jl'osUS l't dL~ pn'miL'I" l~nlUill" dL' 1;1 lui _. IlallillldIL'Ill('IlI, Il'''

L':\I>c:riL'IU"l'\ dl' l'l'nIant ;JUMludh", HIIIl.. l;ti\ulI" ;11'l'd 'MJIlI dUII!'
dmi,it.'\ l'II r;li\LJIt dl' kur .. ptitlUll· à miL·II\. Iain' '~llI;I;;Cr I·L,\.,tê.
ril'lU'e dl'" I~llIuill" ~"III~cli(llU"'. hl plutctlaut ;Iimi. IIUlh l'UlI\UIl"
Huitl' (lul' It~ ('111;1111'0 ~lahlilll11t ('IlVllIi'lIIt'" d('" li('m (':l1ui1'o (·IIIIt·
la lui ,III Sl'i;;m'llI' .Ii....h ('1 h'ur \ it· dt· (1I.1I1111· jUill.

4. permeure IIUlC enfllnls une découverte lenle el progrenive
du mystèle de Jésus

J'utll SI' 1;liu.- (uIlll~,ilre ;1Il\. ~('II" (h' la 1';,I("'lim·. pUlir C:H·illl'r la lui
cn lui, .Il~U" S'l~1 lIlél~ IIl1lUltll'lIIl'lH;'1 la \i(' dt·\ Acm cil' Il' 1101)\, IIL'lil
:1 )Jl'til, il a l-hl'Tt lié ;i 1('lIr I~,itt· (uIIIIH('mlll' 1(' "('Ih dt' \l'~ 1);lllllt·~ l'I
dt·!H,.~ ;anillll", La Illi d(", di~il'Il'" n'a 1);1.. ~I;ullii ('11 1111 JUUl, lU;lÎ\
dll' !l't'~1 déu'luJ'J'cl' J1lu;.:u·....iH·lll(·1l1 ;111 t 1I111,1C 1 tll' .1("11", nit· lit·
lau \"Jailll('lIt (IJl1ll1ll1~l' t'I ;IlkuniL' 111l';IflIC" In 1I111hipl('" ''l'llolliliulI\
du St'i;':lll'ul" IL""u~ilc t'I 1,1 \l'IIII(' tlt' l'r"'lIil,
:'\c UIlUit·lII·il 1);1\ t1l' \Ili\lt· 1;1 lIli'uu' 1II~1I11111(' ;Il1PU:" lk, (·lIl.mht
(:t' IOfU'A',llIllIll' \tlllll,;lit 1t'llr 1)l'IIII('llrl' ,h' t1~'IIII\rir h'Ult'lIIt'lll It·
1II),ti:rl' dl' .IC:~Il~. Hil'lI ,ilr. il.. \OIU'III fill'il t·..1 It· I-ïl .. dt· niL'1l !lulle
Vi:re" 11\ \('IUlIl ml:lIlt· ~lullllC:'" 1'('lulam tllllh' (';UIII':(· d(' (1111"'.11('1 1;1
lenteur dt~ tii'M'ipll'" ;', 1 J"ilL'.
:'\um Inlll h(lll~ il i ;'1 llUt· ,Iillllllhê 1ll;,jt'lI((' tin l·IlI,IIl1'o. Ih ;lIll11l'lIl'llt
\i l;uill'lIIl'llI (l'Il' .IL~U" ..uil Dieu (IU'il, ~1lI1 IKJI(L~ d t·.. ltIllll)l·1 \.fil!

hlllll;tllitc. J'l'IÎt;, pl'Iit. Il' )llu·AI.lIIl1l1l' ku.- I('f,! I"('udll' tlJlI'W.Îl'llte
de tuur It· r~.. lblllt· dl' IlIU;IlIl.lriulI" l'I'lil ;'f '1t·lil. il, '1'111111 lllllllllih
jmllu'" l'':II)III)''lIIt·1II et l';UllllÎutjull ,tlll\ t, lui: ft",1l\ dt· :"\;II;1ll'lh
e"l \failllt·1U It· Fil.. de Di(·Il. "uit'I Il' ;.:r.1I111 IIIl..tbt·~ !Ji('u Ù·..I I;,il
hOlIlIllt'. Dieu \·l... 1 IL'IUhl \i.. il,lt·, 1)C:·~'IIlM;". l'II1JllIIIU' IIt'ut 1'.1I1.1~l:r

la \ir dl' Ilieu.

Ce Il'01 d(JIU 'Ja\ !Win rôJi~11I (I"t.' le l'ru~I;llullIe ulllhiplie Il~ ln !Jel'
dlt'\ illdi\iduelh... t'I tull('c liH'" IIlUlI flUt· Il:, C:lht·, dC:.. 011\ lelli. pal
c"u~·méme~. .It.~1l\ fl'Ii J);ult' 0111' IlJlllt.... 'lui r;f,..t·llllJle \l.~ dÎ\I:ipll·\.
qui guêlil Ull m;ll;ult.'. lilli aliWlllt· dt,.. ;uheluirn. 'lui \uÎt ln KCII\
l'ahuutullller. (lui meurt t1ulIlalllllc 11011 t.' flu'il 'ot' dit Fih dt· Dieu.
qui lIl;lII~e el ooil 01\ ec \t'~ di\l ipll'"~ apli:' \a Il~unl'I liuu, (lui • \il •
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Voici le tine dtos apprnc:ht'S clu pru·~ol1lme. ,.\ litre ÎndiGllif. lIom

intercalons la menriun des trimesnn pendam lcMJud~ il C:UII\ ienl dt" pre
semer ces approches. de ml?U1e qu'un al>e:'rçu du tt.'mf~ clu'il f.lui prc:\oÎr
pour la pn.YlHation de thJ.cune d·dles.

au milieu de la prenucre wl1Imunautt dnélienne. Peu à peu. les
enfants fC'llou\'l:lIcront leur fui Cl pénéncrunt mieu", le • ~C't. du
Sc:igoC'ur J~w.
Comment rnp«trr Ct'Ile démarche lentr et J1rogrnsh'c (out au long
de )"année?

• On é"ilcra d'abord de p1acl"ef trop r.tl'idcnllmt les expressions tou·
ln failes: ))jeu fait homme. mruhc de l'inrarn:llion. ctc. NolIS
n'é\'(J(luerom pas non J'lm; le sc:héllla simpliste • cc (lue Jésus lait
CUlIlllle hunllllt' _. c C'C~ 'Ille .IL"!oll5 (ait nnUIlIe: Ilieu a. Nous parlerons
de JC::'S1I5 toujuun de 1Il:l.IIière Ilue les elll:II11!lo \nient "ine un homme
réel ct, en même 1("lIIln. 1);lf IlIl rc:~anl de lui. di~crncnt cn lui la
tlÎ\'inité.

• On tiendra Wllll'lt" du f,-dllUC el de lïmcrèl dlos élh'C'S dc la c1ane
dan.. 101 ré3Ii~1ti(J1I dt~ numhreux Ir.I\":lUs dl' rnhcH:hc et d'apl'fu,
fUlldis\cment ll"i )(J1U !lIlAAêrLos.

Ce J1ru·~r.lIl1l11e pCJ\.\èdt" eu dJet, UIIC U'flaint.' II; él;l!itidté •. I.e pclÏl
IU~lIlHe nuir ( • ), li lit' l'IIU rt'lruU\-elil tllilt au hmH dcs IJolges du
mailrr, indiclur dairemem (n 11O",,;I,ililh "'"II;'g,t'mt'111 dans le
proHranune, JI siAliifit' nun pas l'annulatiun pure el simple d'une
leçon uu d'un tr.l\"ail, lII:1i~ hien 1:. liberté pcmr le maÎlre de suh're
le r)'lhtllt" plus uu lIIuill~ r.lpide clt.os eUliJlII!i de sa da~!le.

Il. CONnNU ET DÉROULEMENT DU PROGRAMME

I.e- nnnelili el le dérnulClllt'1It de chanmc dtos apprcM:hcs SOnt !lulli
sammenl élabor6 IL111S Ic scllmnairc clui prL'(ùtc c-hanlllc cI'el1c.'S puur qu'il
ne soit pas néc('SS,lire de l'rC:'d~r id da\"amaAc.

Pour en a\uir unc "Hnlle \ Ile.' cI'CII't'lllhle, le.' maine dc\"rait lire au
début de l'année ch:l(ull cie.' ft'§ ~IlIImajre.os. CeUc Icullrc pcrtllcnrail, Cil

OUlre, d'ê\'Îler hjt'II des ;uuic-il',lliulls nu sun"harges imuill's.

On ohscncra qlle charnue dcs apl'ruchn e.'Sr, puur ;Iinsi dire, CUln'

piète paT elle·même, rn c"e !lCIl!i cluC dmnme d'clics nlluient un cmemlJle
de faits ê\'angéliqut'S gruUlkOS aUluur du mêmc pc.'rsnllllagc. unc part d'ac
tualisalion ,des aClh'ités d'apprufondi!lscmenl ct dl' ré\'isÎlm. Chaque appru·
che débouche linalcmem sur la tmalité du ln)"!itère du SdgncUl" Jésus.

Ces approches sunt distribuées de manière à C.~luiS!lcr ulle certaine
progression dans la ré\'êliuiun de l"C~ même m)"stère. Si bien qu'on seoit
mal a\'i!oé de \-uuloir imer(hanger l'ordre de 1.1 prC:St'lHaliun, C.epeml1nl,
si une raiwn majeure empcthait de prC:oscnler telle ou tclle appruche,
)'t'nsemhle con~t\'erait cluantl même un jmlc équilihre.',
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premier trim.s're

Inlroduclion:

Premicre appruI.:hc:

lleuxicmc appr()("llc:

Trnhièllu_' 0I11IJf1.ItIlt':

QualricIllC ;lllIUCIt"llt':

deuxième trimestte

Cinfluiê:llle alll'teKhe:

Shdcmc appfOc:he.':

Septième 3l'prcK'he:

l:~:glhe nOU!l Iramlllci Ic l.Ï\re etc.' 1.1 Ik"'"e Xuu·
\clle, II; Ct' /;1'1" fi ili ifr;' l'Dm flut' t'tIIU no)'il':
qllt' JhlH ('JI If" C/lliJt, ,,- Fil" fIt' J);('Il.•
Ue.'an :W, :II) :! u'lIl.1im...

.Ie'lII.Uapli)lt' J1tl~e:mc JI.~t1s. • j"fI; l'II l" falt,--",.
fl'It' r't'JI 111;,1'1-:,11'11.\': fit' J);t'fI.• (Jc';1lI 1. :II)

:! !l('mailh')

l.n gt'm dc (;alilec CUlClltlt'1I1 la IkuUll.' XUlI\dle_
• /.,. ROllIII",,. lit' 0;,-" t'JI /'flllll; l'UI/J .•

(I.uc 1;, :!1) -1 !lt'IlMilw'

I.e.') lIo1U\ft... aU'Ueillc'lll 1.. UUIUlt' :'I;'ulI\dlc'. II; 1/1'11

.-rll"\- 1,-" Imm',,.J, fit' nt·",", 1lI1 Ir llu.\'IIII"''' dl' OÙ'"
,.JI fi t'II\:,. (~l;lUhic'u rI, :') "1 )('lIl.lillt'!l

:\I;ltie.' JUill' c1UIUII.' cl 111.111' 1;lil cnUlIolÏln' !IoI.1I1 r:îh"
II; JI fi clr",,.,,,,: l'tUm; ,mIfJ_. (Je."1Il 1. Il)

j \('mailll'\

Ilit'ne lIi"f.ull\"fe llue .IC.~II~ t'~1 le: Fih dt, nien.
II; 1'11 ~~ 1,. C:hriJl, 1". fïh "" Vi,.11 I.in",'.•
(Matthicu iii. Hi) -1 ~C'Ill;lim'\

L. 1',<--cm,n'un.1r 1.. ..rI,lii111r "J'I"... hr ,lol"u 'UII" ..1r1 "'n
1.. l"t'lIiu... KUl .. iu... d" CoII'""'C'_ 1·""'I"C' 1.. h-·,C' ,Ir 1''''1'''''' nI
I,hlli,t h ..li' " .q.."I.. I·..I'I'.... hC' 'l''i ."il "l'''' 1...I.·u.u'm-
i"'l'C' .Ir.. 1 li.ii-lllC' ''l'J,,, .. IIC'"

.Jt'all 111.111\ apllle.'nd unUlllt'ut III1U!l l'I.IlI\Clll\ !luine.'
JC:osm.• l'it'IU, "1/;".,,10;_. (~btthicu 19, 21)

2 !lclllaim's

.lC:-Slls l'cmpurlc.' sur Ic ,\1;11. II; C:f"tl,.t collr'IJ.:t.', l'"i
l'f'ÎrICII It' A/omlt',. (Jean IIi, 3:')

2 !lel1l:1incs
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e
- puur rrnfam: l'oIJli!(~r à une I><=titt' ~)l1Ihbe 'lui lui pcrl1lcura de

raite le licn rnlrr ct' ,!uïJ connaic dej" et ct' Ilu'i1 dL:.cuunira dans
la séance même.

Lonqu"il n\ a IloU de dilficuhc: pôlniculihe. les rc:tIJun ~runl brds.

3. un t'cit hang'liqu.

l.n n;:;iu é,·ant:,éli(lun ~nnt prbclJll~ UJllUlle Je lémoignagr dl' lui
do apôun tt d.~ la première cunnllun;nué chrélitnne. l't (lui délla....r
Ja simplt rdati..n dt fails hinuriqun,

Au délJlu dt dMllUC lc:anl"e IIlIUS Îndilluernm, dans le c hUI _, I"n1Jjet"'
lif de fa leçon. Il faudrait ~ gonder dl" ,nnluir ICltU dire â PfOlMK
d'ull ItXle é,-allgélillue.

I.e 1"«11111'1111 duurÎn:tl l'!ot h;lhiIUdll'lIll'lIt uJllcll'mé dans unt' phrOl"'"
(lui ~('rt cie iii llllllhll"lcur Will au lung dl' la Il,\lIl1, Cl'Ile phr....... l'\1
lIli~e tn é,"idenn: à la druilr clu leXll': rlle l"'lot l'II ilaIiIJUI:,

4, un dialogu.

a) JOli dirol/telllr,,':
I.n en(aOl\ de 9 el 10 ail.. aimelll l'l',nunup IliOlIIl·,;ul'r. Cl Ir di.. llI~lIl·
duit :I\uir ulle (Jla(l' illllMltlalU1' cI,lIl' 1... ("'I1l-:"h':"'loI'. (:l'lH.·nd.lIl1. IJieu
meller un dialuJ.l,ue l'!ol IntH UII ... rt, C·r..t 1111 lIt~ IMtint'> '>ur Il...llul'Is
le cat.:'Chiste de,·rait faire Ir plu'> !ouU"rlH \1111 ;llIltM-rilillul'" '>1" clcman,
dam s"il il "raillleUl !ou comprendre et utili'>('r fl'" Ilut'\lillll\ el les
rélMlIlses des enfatll\ ... insi que rejuindre Il'ur\ inlérêh prufund,.

Pour réaliser un dialogul' édm·... tif. il laltl UlltI\('r Un in..tl' e:tluilihrr
tnlrt deux pr':'t.Kcupatium:

- d"unt llarl, txplnÎll'r ;t11 mÎL'u, It'" réIMIII...... dt... t'Uf.llth. mêml' loi
dks nous d':"Conn'rtt'llI;

- d'autrt llart. alHlUtir ;'1 dl'" lIJIUh"illll" ~Ulli'kllllllll'lIl l'tL~d..t'S,

JI faut également dise:rrlll'r It'!II l·n(.un\ (lui illll'f\'il'lIl1t·1U UIIl' \t1U\1'1lt

IMJUr le plaisir de parler nu dt' ~e f in" n·m,mllll·t. 1'1 (l'UX llui \lInl
limides nu mui"s rapides t'I unt IK tin d'UlII" !IoItllidt;lliull Ill'NJIIIWlll'
plus din'nt JMlUt )' prendre llarl.

h) tCJ qllrJliunJ drs r."/flJlh

EIII'S serunt lIumhtrmC's. ""('n''''111 d(" !I el lU :111$ "l'lU sol\"uir le IMJnf'
(Iuni tt le ("(Jlnlllent de IlItH ce (Iu'il dénlll\"fC', llu'il s';I~isu' dl' 1;,
nature. d'un ohjcl. dl'S l'connUl'S nu dt' Il'ur t:l1lIlJM1tlClIIl'lll, Il a un
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intérêt 11.1.lIiculier pour 1c.'S ,),,\\\ IlIilll"in~. le.... m et wulumes dC' )eUTS
hahÎlants. Ile Il, reniant IH~c.'r., dell'\ l)lK"" dt" 11Ih.·Slinm:

- des (luestiUlu de pur ~l\-tlir illll'IIc.'tltll'l. lUllllllI.' pu t"'l'mple:
• Quelle 1;II1~ut.' II."1r1ait Jc..m! _, • I.e.. juih \Illll·ib .H1jllunrtllli
('ncore à la :lI)l1agugue? l ,l'~ rc:pumn ;m\. II'1l''''illm dl' n .. ~('mc

..('wnt prêrér.lblt'IIIt'1tI ltllU\c.:e'lo IlOlr Il~ ('nt"'h t'lI'·lIIt:llle..; clin
serum I"un"a..iuli d'lIIll' te.... ht'h hl' suil intli\ idlldll' ..ui! l"ulkl"liH".

Chall"t' truu\"aille dlOS ('nl;lIlh l'uurr.l l~lrc.· ~.Inll~l· Il.m.. r.lllllUll tic.'

IbMt' sur le.' 1"1)" dc.· J~1l\.

- lh~ Iltlt'diUll\ plm ,Iin't It·lUt·1ll t·n tt'lalinl! .1U·I' 1.. \ it' Ill' (ui. TUHI

t'Il t"plitlualll n' ll"i pt·lIt i'lIt' t"plilllu\ lin Ill' 'I.limil" 1"'" tlt- M'
\ilUt·t 'l\t·l· cu, ail ptl1l dl' 1.1 (IIi. It'1II IIIII1Ut.IIU 'IUt· It·...uluht,~
C:~alt·lIlt·lU nuit'IH t'n la 1'.lIull· dt' Ilit'u \;.11\ nlllll'telUlte pll'i1w,
I1It'l1I "UII 1Il)"\Ii:tc, Que!ll'" ellll' ..uit·1II h'" 111lt'"lillll''' il 1,lmll .• h1U·
jUlu" Iain' allt'mi,," aux pellm.. \ui\.lI1h:

• t('\lll'l h·t I·t· ... '"t·.... illn dt'.. I·nl.llth 1'1 alll·lllt·t IllUlt'\ It·ur.. tltll·..·
riull'> l'U 1'\-';I~;lIll cil' di"I·Wl·r lïllll~ri·1 tpli h-\;...mdlél·";

• dili~l·t Il' Ili;lluglll·. tt·lIIl·n.ml à tllI .mln· lUolllt'nl It'" tl'inliull"
lrull l'n cldlut\ c1u ~llil·t.

III. LES ACTIVITÉS

.I.l'!o ;Ilthiu:... \ulll dl'" IIIU.i:111~ l'êll,,~tlj:,i'IUl'\ Il lit' IlIIU" mili..uu..
puur 1;I\lIri..l·r 1.. lIIi'lol' l'II H·m H· 111' rou li\i1l~ "'piril udll' inl':'ril'lIIl' tll'\
talédli"l~ _. 1 edll·\ Ilui !olllli lIIih..ù·" Il;111'' h· 1'1<1~1.'mllll· l't'II\1'1l1 ..1' r.,·
1II1'1lt'r ;, lrui.. e·alc~lIril~:

A - fel catégoriel d'adivllél

1. IrJ ",-/iI';I':, ,,,. ".,1""11'1,,.

:\lêlUl' .. i nos ;Inh il':'" lU' \11111 1101' dill"It'UU'1ll dl'" ;u li\ il':'" Ih' Ini.
,.·Ilt·.. !llIIlII ;111 \l't\'ie t· dl' (dkl i.

• Trl·'! !olJll\l'1I1 Il''' 1·1I1.lIlh ..t·WIlI ill\ il':... ;', l'lirt' dt'\ tt'e-hndu'S
d;m.. h' liul' dl' rhall~ilt·; i" l·lIl1l·nllll ;Iin,i t'n llllll.UI a\l"'t·
1•• "UlUl" l'rhilc:~iC:l' dl' la Il,llull' lit' nit·u .

• l.l'" Il"'thl'lI'hl''' dam rf\;lu~i11' ~l'runl UlIlll'lêIC:I':\ IlOlr dt'S fl··
rht'rdll'\ d,Ill'! dl'\ 1'111 \Ilul,êtiil''!. ditliIlIllMitt·\. Olt!;... hihli'llll·!II.
1'11". (:1'''' ;ulh ill~ C1UI pUllr hUI dl' J1('rlllt'ltrr 1I1l1' 't·naint· tlllt·

1 1. \'m..", .\).... 01:..";,,,,( rI Ir• .." ....,....II .."t'f/,"",,, o. ""II~ ':..',,', ..' .... 10" l,',. l', .,
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de Jean·B3ptim~. le lac de Tibc:riade Cl ln gens de Galilée. le
lomlxau \ide el la r6urrenion. etc Trois reproductions de
mosaiqua font c)"ceptioo. Elles Serunt présc=nlécs comme des Il:·
moignage\ de foi de n~ premiers frêtes chrétiel15. Il s'agit de 1.1
mosa"iCJue fl'I'rmmam s.,im '-Iauhirll. de la ntusaïque du pain ct
dn poi~\Olh. ai mi Clue de celle du Seigneur en gloire.

On ilt\'ÎtC"I' les enfants à les rrgardef au prcmi':T moment op
pUriun. !I;.I'llUdlelUcnt signalé clans le guide du maitre. n'hbitant
pas à )' n'\ l'nit ptmicllr'> fui~ Will au lung du déu=luppcllu::nt de
l'approche.

• Chacluc pa;:;e douhle (lui suit cCUe phUlu.dlKUment connilUc la
S)lHh~ d'une: élal~ de l'appflK"IIC.

Sru' la /Jf'gt' dt' ~1"'C"t'. lin rc:uCJU\t' le prindl'al leXie ch'angC:li·
(lue de I"élapc..'. Il csl prétéflt'· d'tille hrhc Înctuc!ucliun ou sUÏ\'i
de (Iue!flun I1Il1LS n:"!oulllani le \ell\ lin Il"'iull'i de l'approche.

Sur III II/fg~ d~ dmilt'. un lruu\(.' d'.thmd deulC ou lrois lignes
dall'i Il" sem dl" I"ac'Itlalh,'liull. Il s'ô1~iI Il' plu\ sum'cUl d'une
nJUne IthfOl'ic' un d'unc p:nnle du Sei~lll'lIl" qui ("(,"CCI ne )llus
immédialClttelll tl'S dtrc:liell't d'ilujnurd1tui. Puis \'iClll la ru·
hri(lue: • Pour garclc'r la P"rull" dl' .Inu'i _. Deux IIIIJ)'CIl\ SUlU
l'ru)>>()'iL''!o IKJl1r Wtrtlcr U:(lC Parule:

- Ime lulle ,le rrl't'x;u" UII dl' 1llcdiiOllillll ft. p.utir d'uil n!Un
lexie c\allgC:licllle. Elle CSI ilHwduitl' IJ.:lr l'CUC' eXjlfl"!oSinn:
• Rc1Ui'"( hi\ (LlIls Icm neur _. Elle dêhuudtt.' sur 1.. \'ie cie
l'ellf:lIlI. PlIlIT l'ulilio,;lliclll de ('cUe IidlC'. \'uir Ic 1l:'f01J;raphe
rol1CelUaltl la \'ie de prière de l'enl;lIIl;

- UII lJU d,.IIx It'xlel li ",b,wrÎ.,r.. Cl gruupi... senl\ l'cxprc\\inn
• Ral'lH:lIe'lui -.

• Ch;ulue aPl'wtlle esl nUIIJllélée (""If nlte. cleux ou uuis 11.1~l'S dl'
documenb sc raplKJTlaltl h'lhicucllelltcuc :. 1,1 \1(' de I"fgli'ie cun·
lemporaine.

Ces documents Ulil (KUIl" hlll:

a) de lIlunlrcr la IK'rliMllenn: dc l';uliun du Seigneur dau'i le
Ullllu!e actuel cl le lémoignage de n:nains dtréliclls clui Hill'
IÏnuem de lélKJluire ;i ~m appel:

h) dc wlt10titucr uue amURe au dialu~lIeentre palcms l:1 enf,UH'i,
car l"rs derniers ailttl'wnt riU'cIllIl:r à lcurs paTents le sel110 de
cn dllnUlIl'nt"i el l'e (Iuïl\ a\lrulll cU'nJU\"C:n en c1ô.\.'ie.
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Panni ces dncumenu, on Croll\era dcux caTin qui \"eulenl résumer
géographiquemC'nt les pTincip.lux é\'l~nC'lUenu \'ns 3U cours du Irimesue
qui a prhéd~. On Îm"Îlera les enbnl10 à sicuer sur la caTIe les endroits oil
~ Mroulhem ln print"ipaux fails de la \'ie de J(.~us et de celle dn pre·
miers l~moins de Palesline,

I.e montenl lc J'lus 0llponull pour pf()pC~T la Iet:lure de cn llocu.
menu CSI indiclué dans le (i\ re du maille.

• A la fin du line, un UUU\Cf3 cluaue! luges SCt\"am à la nh-isjon
Cl deux 1"1gn CUlHenalH 10 prières les l'lm mtlelles.

Comme"t uliliJf'r Il' IÎl'rt' de l'eu!a,1t

On SC' sel\it;t du Ihre de l'enlam Cil c1a\'it::

- pour résultter les I('\uns d'une élollH: el CUlI1l11Cnfer une lIutl\C'lle
élapc,

- pour amurcer un lte,'hange uu un dialogue.

-1ll.\UT pWIKIsc:r aux enfallls uue réflexion faile dans le silel1fe,

- IK)Ur pricr ;, l'aielc dt.... fit-ht.'$ dl' 1tIi''Ilit;lliun UII ch.'$ rurmules de
prière (lui)" sunt l'uncenues,

- pOlir tchÏ\l'r IIIUle tille apl"cK'ht' (Ill Il'1o apptcK'hes d'ull Irimeslle.

2. 1. livre d. l'ÉvllngUa

Ce (ine leur u'ra rcmis dl' fa\tlll \UleUIlClll', ail cuurs cl'llIIl' u~lébroi'
lioll, dès la c!cll,ièllle semaine cie da1ou·. J.es enfants s'en scl\irulll Inut
au long de l'année IKlUr f.ân' dl'S rechCldle'i, a(lJlrufulldir UII leXie déjà
('onnu, faire cll'S Il'('lllrCS au nmn d'une: l'éléhf3tinu ou (H:IttL1m Ulle GlU,
serie,

Ou lIuler,l ;. CCl elre!t ()Ile Il'1o t'i1;uiUIJ'i dc l'f.\"an,;iie (luC' l'Ult lelruU\"l'
tant dans le liHC tlu maître (I"e dôlm ('L'lui dl' l'cl1falll, seml f"ill'~ d'après
le lexie cie la Ui",,. tic NT/uIII,.""

3, la "ri. de. gravure.

Au I1l1l11hre de 20. ("CS l'hmll'i selltl en majurilé (lC's dUCUllleltts sur la
Palestine, Elles SHItI intlis(Jens,1hle'i (Klllr IL... dcux séann'S CUI11oi1f"rc:l"1i expli'
cilemem à la nlllnaÎs.sance du (>a)'s de JL'$lU el aux CfllHtlllIC:S tic ses h"hi·
lams: première :l.Cance de 1" première cl de la qUôluièllle appruc:hl'S.

On ln ulÎIi\era au lIlomenc 0PIKlrltln signalé dans le li\'le du maÎlre,
Bien enlcndu, un l\'ilera de les n1ulllTCr IOIICl'S dè:l. le début dC' l'année.
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