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A REVIEW EDITORIAL

Faith in a Secular Age

Some important trends in contemporary theology are
evident in two small, densely packed books published
this Spring. Father Thomas Sartory and Father George
Montague, S.M., have in common a strong emphasis on
the processive character of revelation, a profound ap-
preciation of the secular, and a direct style which aims
to pull the reader into the theological depths of con-
temporary events.!

A pervading norm throughout Father Sartory’s book is that Judaism
must play a mediating role between Catholic and Protestant theology.
In each of the four lectures slightly touched up for publication here, this
principle leads to interesting conclusions. First, a new understanding of
our Faith is needed which will give greater emphasis to Old Testament
revelation and, incidentally, also accord wider scope to reason. Our “image”
of God, secondly, needs refurbishing, particularly with respect to the divine
activity of expiation. In the third place, we must continue the process
begun in ‘ancient Israel, of abolishing the sacred-secular frontier based on
pagan religion. And finally (an elaboration of the preceding theme), we
must overcome the dichotomies (natural-supernatural, body-soul, etc.) de-
rived from Greek metaphysics.

There are brilliant passages in this book, and innumerable obiter dicta
to which justice cannot be done in this general summary. There are also
highly attractive applications, particularly in the fourth lecture. But there
is also some irresponsible theologizing and a failure to draw needed dis-
tinctions and supplement novel insights by a necessary insistence on certain
fundamental traditional teachings. The sloppy scholarship, made worse by
the translator’s lack of work on the documentation, should not deter the
trained theologian from coming to grips with many of Father Sartory’s
Provocative suggestions; but the book is hard to recommend without grave
reservations to the general reader.

1Thomas Sartory, A New Interpretation of Faith (tr. Martha Schmidt;
Westminster, Md.: Newman, 1968); pp. 94; cloth, $3.50. George Montague,
S.M., The Biblical Theology of the Secular (Milwaukee: Bruce, 1968); pp.
viii-80; cloth, $2.95. .
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Father Montague’s essay, narrower in scope, is “an attempt to uncover
the building blocks for a biblical theology of the secular.’.’ The blocks are
deftly culled from their scriptural deposit in a chronological or.der as the
“formal thrust” of revelation is distinguished at each stage from its cultural
context. Several subordinate themes are presented under each of the general
headings: Early Pentateuchal Motifs, The Creation Account‘s and the
Prophets, The Synoptics and the Kingdom of God, Paul: Christ and the
Cosmos. Much of what the author says in the first three of these chapters
is a welcome development of Harvey Cox’s sketchy and tendentious us’e
of scripture. And the chapter on Paul evidently profits from the auth.ors
own prior study of the Apostle to the Gentiles. The f.mal chapter is a,
prognosis entitled “What Does It Mean Today.” The influence 'of'Cox,
Teilhard, and Schillebeeckx is apparent, and the resulting synthesis is, al-
though not wholly original, most attractive.

Father Montague is a good writer. His enthusiasm (which comes
through quite well without the distracting and ubiquitous excla.matlon
points) adds to the book’s appeal. His biblical expositions are consistently
competent and highly readable. But perhaps the quality which most re-
commends him to the needs of today’s reader is his fine sense of balance.
What we want to build is not a profane world severed from all transcend-
ence; nor is it a sacral one suffused with some vague transcendentalist
“presence.” The Church “must remain a creative agent even of world-
liness,” but to do so “she needs to witness to something beyond this world...
Our share in the city to come depends indeed on how well we build this
one.” Father Montague has not exactly given us the blocks for building
this city (if we may extend his metaphor); nor has he given us detaile?d
blueprints for the project. What he has given us all— and religious in
particular, in some of his book’s finest passages— is the assurance that we
have God’s warrant to go ahead with the building.
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Clerical Formation in the New Constitutions

The chapter on education in
our new Constitutions may seem
to give us no help at all in
setting up a program of studies.
The message is vague, repetitious,
confusing, and at times impossible.
If we take a good look at the
purpose set forth by the Chapter
Fathers, however, we see that this
section of the Constitutions is

Alban A. Maguire, O.F. M.

general by design and deliberately
leaves a great deal of the specific
planning of the educational pro-
gram to the local authorities.
Since this is what we have been
looking for over the past few
years, we ought to be happy that
at long last we have the oppor-
tunity to put our own ideas into
practice.

General Considerations

As we look at what the Consti-
tutions have to say on education
we must keep our eyes on what
is going on in the Church and
in the world. Clerical education
has been subject to some heavy
criticism during the past few years.
As a matter of fact I think that
if we search our memories we can
recall many recreation room dis-
cussions that were devoted to the
same subject. The remarkable re-
sult of the recent and present
criticism is that the Church is
responding to it by attempting to
reform and reorganize seminary

education. If we look to the De-
cree on Priestly Formation (Op-
tatam totius) we shall find many
similarities between that document
and what our own Constitutions
have to say on the subject.

Both these documents leave a
great deal to be taken care of on
the local level. Fortunately many
provinces have already begun to
restructure their clerical education
and work out a complete program
for their internal schools. Our plan, “
e. g, in Holy Name Province, has
still to be plotted in detail, but
what has already been done gives

Father Alban A. Maguire, O.F.M., taught doctrinal theology at Holy Name
College for many years before being appointed, last year, to the position of
I"*refect of Formation for Holy Name Province. Also a Definitor of the Prov-
ince, Father Alban explores, in this talk given at the Provincial Workshop on
Renewal, the implications for priestly training, of the Sixth Chapter of the
new Constitutions for the Order of Friars Minor.
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us a good beginning and may be
of interest to others addressing
themselves to the same challenge.

In our Province, what began as
casual conversation at our house
of theology and then passed to
discussion within a faculty meeting
soon became the object of study
for an Ad Hoc Committee appoint-
ed by the Provincial and the De-
finitorilum. What started as a de-
sire to integrate philosophy and
theology went on to become a re-
view of our whole educational
system that resulted in the deci-
sion to move the college seminary
to Siena College, an external insti-
tution. We must now continue our
work and planning for our pro-
gram, keeping in mind always in
the midst of all our preoccupa-
tions, that the Church and the
Order are calling for an integrat-
ed program of education.

In concentrating our attention
on the Constitutions, the first
thing we should like to remark is
that this Chapter should be en-
titled “The Formation of the Friars
Minor.” The Latin does not have
educatio, but institutio; certainly
the word “formation” better trans-
lates institutio and more clearly
expresses what is contained in the
chapter.

.:g .+ The first part of the Chapter is

more exhortatory than instructive.
We are urged to form the whole
friar supernaturally, apostolically,
intellectually. Nothing that is a
part of human nature is to be left
out of the educational process.
While working to form a mature

religious we are to inculcate dis-
cipline and self denial and so
develop the friar that he may be
able to govern his own life in a
responsible way.

The aim of everyone is to form
the perfect religious priest, or the
perfect religious, who will be dedi-
cated to God and educated for the
work of the apostolate. Priests
especially, but in their own way
the brothers too, should be able
to meet the challenges of the
modern world. The challenges de- °
mand strong character and a com-
plete commitment to our Lord Je-
sus Christ, for our primary task
is to carry Christ to the world.
But as the Council reminds us,
the priest has to be intellectually
prepared to carry on a dialogue
with the men of our day. We all
want this and we all recognize its
necessity; no one has furnished
the answer on how we are to get
what we want. The Constitutions
lay down a few guidelines to help
us.

To supervise the whole forma-
tion process, the Constitutions’
propose the office of the Prefect
of Formation. The one who holds
this office replaces the old “Pre-
fect of Studies,” whose role was
limited to academic education.
How this office will function in
particular will have to be worked
out over a period of time. By stu-
dying these articles and living
with them for a while we hope to
come to an understanding of their
implications. The notion behind
the all-inclusive scope of this of-
fice is that the education of the
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friar is a total process which looks
to all facets of the human per-
sonality and all aspects of train-
ing. For this reason' the over-all

Specific

The Constitutions next direct
our attention to the choice of the
faculty in the house of studies.
Our province has been extremely
conscientious, especially in recent
years, in the choice of friars to
teach in the internal schools. From
now on, if it is possible, we shall
have to exercise even greater care.
The whole faculty must be involv-
ed in the whole program. No mem-
ber of the faculty, if he follows
the Constitutions, can say that the
clerics — or any aspect of their
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direction should be centered in an
individual who will be able to
supervise the complete formation
of the young friar.

Provisions

training — are “the Master’s job,”
or ‘“the Guardian’s job,” or the
“Rector’s job.” As a matter of fact
no member of the Province can
any longer have that attitude. The
faculty has a particular responsi-
bility for the young friar’s total
formation; and the ideal set forth
is that of an academic communi-
ty in which the faculty works to-
gether as a team in forming the
students in every respect of their
training.

In directing this team there is
a new office of Master or Rector.
Within the framework in which
we have traditionally operated in
Holy Name Province it is a little
difficult to understand the nature
and scope of this office. What is
envisioned here seems to be one
who has over-all direction of the
entire training in a particular
house or on the local level, just
as the Prefect of Formation has
overall direction on the provincial
or interprovincial level. The Master
of Clerics, as we know him, does
not seem to be present in the new
Constitutions, and the Guardian
unless he is also the Rector is in
a rather ambiguous position. We
have made some adjustments, in
our Province, so as to conform
better to this new structure; but
we have tried to work out a

system to include the three of-
fices in such a way that the cler-
ics will receive a training that will
prepare them to live in the other
houses of the Province. Although
we cannot tell, yet, what the
future will bring, it seems clear
that where there are large groups

VYocations and the

Just as all the friars have to
be concerned about the formation
of our younger brothers, so we all
have to be concerned with the
promotion of vocations. As a mat-
ter of fact there is a greater ob-
ligation as well as urgency for us
to become involved in developing
vocations. Each one must take this
task seriously even though provi-
sion is made for the appointment
of a vocation director who is to
initiate and organize promotion
efforts. In developing vocations the
minor seminary also has its place;
but its role is now considerably
changed. We are also urged to con-
sider the older candidate and to
make special provisions, if neces-
sary, for his education.

When we come upon the sec-
tion, in the Chapter on Forma-
tion, that treats of “Probation,”
we run into something that is un-
like anything in our own experi-
ence. The full import can be
grasped better by considering the
next section (that on the “For-
mation Program”) and then by
looking at what the Constitutions
have to say about the Novitiate
and Profession. We are told that
the probation period will last six

of clerics or students we shall
have to work out a division of
labor that goes beyond the Con-
stitutions. If a change comes about
in the future, it will, I hope, come
about in such a way that it will
be then the best way to provide for
the training of the friars.

"Probation" Period

years, but we are not told what
it will consist in or what it should
be like. We are informed that it
should begin with an appropriate
religious rite and that during this
period of probation the candidate
should be introduced gradually to
the life of prayer and to the re-
ligious life. During this time also
the student should be receiving a
formation in the life of the apos-
tolate so that it is possible for
him to participate in the apostolic
activity of the friars throughout
the province.

This section prompts all sorts of
questions about when the Novitiate
will be. The section on the Novi-
tiate is really radical. The Novi-
tiate can be for a continuous year
in the traditional way, or it can
be broken up into several periods
that would amount to about a
year. Also there could be several
Novitiate Houses in a province.
The Novitiate is a question that
the provincial chapter has to face
and decide.

There is no hard and fast rule
about the time of the Novitiate,
but if provision .is made for a
period of simple vows after the
Novitiate these vows will be taken’
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for a period of one year at a time.
The six years of probation are
prescribed before solemn vows, but
these years are determined by the
time the province has decided and
not by their relationship to the
Novitiate. After the six years of
probation which will be organized
according to the disposition of the
province, the candidates will be
admitted to Solemn Vows and will
then be full fledged members of
the Order.

For some reason or other, an
article was included in this chap-
ter on Formation, which directs
that after solemn profession the
friars shall periodically spend some
time in whole-hearted religious,
intellectual, and pastoral renewal,
This means that we shall have to
decide what we shall do for such
a program; it will be the respon-

sibility of the Province but it is
a responsibility also that devolves
upon each friar.

The last part of the Chapter
concerns itself with what is called
“Doctrinal and Technical Educa-
tion.” This would seem to be what
is ordinarily understood as aca-
demic training. Explicit provision
is made for the training of the
brothers who are not going on to
the priesthood. These brothers are
to be trained according to their
abilities in their own doctrinal
formation and to help the Province
meet the needs of the people. We
shall, of course, always have to
keep this goal in mind in future
programs; but the particular chal-
lenges posed by training of broth-
ers are somewhat different from
those of clerical training and can-
not be considered at length here.

The Contemporary Challenge and Our Response

When we speak of the education
of the friars who are going on to
the priesthood, we are treating of
the training of those who must
preside over the people of God,

announce the living truth of the

gospel, and unite the faithful in
the sacrifice and banquet of the
Eucharist. Here we are involved in
the demands of the divine law
which will measure the sincerity
of our commitment to Christ. No
effort can be spared in our en-
deavor to form Franciscan priests
who will be capable of meeting
the really extraordinary challenge
of our time. It is to the credit of
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our Province that in the past it
was doing what it could to improve
the internal schools and is even
now prepared to do much more to
meet the needs of future Fran-
ciscan priests.

All of us are aware of the cri-
ticism of seminaries which has
been filling Catholic magazines
and newspapers for the past sev-
eral years. Indeed, this discussion
has been carried over into the
secular press. Perhaps you have
indulged in a little of this criti-
cism yourself. On the other hand,
it may be that when you read

“
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criticism in the press you con-
sider it exaggerated, unfair, or
even untrue. In any case the fact
of the matter is that the Church
has shown a willingness to listen
to the criticism and has indicated
that a new type of seminary train-
ing is called for to meet the needs
of the People of God and to over-
come the problems that face us
now and will face us in the future.

The Chapter on Formation in
our new Constitutions is the re-
sponse of the Order to this new
challenge from the Church. The
Church has held up an ideal which
is difficult to attain and has out-
lined general ways and means to
realize the ideal. But in the actual
implementation of a program to
reach its goals the Couneil left
much to the local Church. The Or-
der has followed this example and
has presented ideals to be realized
and goals to be sought while per-
mitting the details of the actual
program to be worked out by the
friars in each locality. This is a
new freedom, which we welcome;
it is also a tremendous responsibi-
lity which we do not hesitate to
accept.

As was mentioned, in our Prov-
ince we had already begun to
work on a complete overhaul of
our training program right after
our last Provincial Chapter. We
then took our cue from the De-
cree on Priestly Formation which
taught that

in the revision of ecclesiastical
studies, the first object in view
must be a better integration of
philosophy and theology. These
subjects should work together

harmoniously to unfold ever in-
creasingly to the minds of the
seminariang the mystery of Christ,
that mystery which affects the
whole history of the human race,
influences the Church continuous-
ly and is mainly exercised by the
priestly ministry.

Over the years the faculty has
become more and more convinced
of the urgent need for integrat-
ing the various courses of our
educational program. It was es-
pecially convinced of the need to
integrate philosophy and theology.
For this reason we welcomed the
Decree of the Council and then
set about the task of working for
the integration of philosophy and
theology within a truly humanistic
education. The Ad Hoc Committee
was the result of the ferment.
This Committee, which was formed
to review the entire program of
priestly studies within the Prov-
ince, has done its work well. Not
all details have been worked out
and some changes will be made
because of the new Constitutions,
but we are well on the way to
what looks like a very good pro-
gram of studies.

In the hope that other Francis-
can readers will find useful some
account of our experience, I should
like to append to this article a
lengthy citation from the Intro-
duction to the Tentative Program
of Studies, which was Jprepared at
Holy Name College, our provincial
house of theology. This citation
will doubtless make it c¢lear that
like other provinces, we too have
been wrestling with the challenge
proposed to us by the Decree on .
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Priestly Training and now handed
down again by our new Constitu-
tions.

The complete integration of
clerical training poses a great
many problems which still have
to be worked out. We can foresee,

e. g, that in our Province the de-
mands upon manpower may call
for some sacrifice. But judging
from the past I think that we can
look forward with confidence to a
fully adequate clerical formation
program.

Appendix’

Preliminarv and essential to our in-
vestigation is the task of determin-
ing and specifying the end and
scope of our program of Sacerdotal
Studies. We believe it ought to en-
vision an education in theology in
relation to the demands and chal-
lenges of apostolates of Holy Name
Province. A principal characteristic
has to be integration: 1. in the
theology course itself; 2. between
theology and philosophy, and, be-
tween the four years of college and
the four years of theology; and
finally, 3. integration in terms of a
possible but future association of
Holy Name College with any general
Union Seminary which may evolve
in Washington with or without Cath-
olic TUniversity, As a consequence
the pattern of priestly formation
ought to exhibit the following char-
acteristics:

1. It ought to follow the general
outline of the most recent decree on
Priestly Studies (Optatam totius);

2. It ought to be integrated;

3. It ought to be relevant to
the contemporary world;

4. It must be oriented to the
diverse apostolates of Holy Name
Province;

5. It ought to correspond to the
educational requirements and stand-

ards of the country in which we live.
We must be realistic, Therefore we
must develop a curriculum capable
of implementation according to the
means at our disposal (financial and
manpower). At the same time the
realism must permit a certain amount
of flexibility, experimentation, imag-
ination, and judgment. The stress
upon new ideas (not novelty) is im-
perative; but we must beware of an
idealism that becomes impractical.
Therefore:

1. The college curriculum ought
to be conceived in terms of a re-
vised and revitalized theological pro-
gram. Judgments must not be made
in terms of what we have suffered
through in the past.

2. The integration must not be
conceived in terms of a mere jug-
gling or a reduction of courses. It
is entirely unrealistic and sheer mad-
ness to think of a new program
merely in terms of shifting a course,

of theology to the college and vice -

versa.

3. A program geared to ‘the
intellectual development of the per-
son ought to correspond to his
parallel spiritual maturation. We
must avoid the dichotomy between
theology and spirituality (as we must
avoid it between theology and pas-
toral training).

1From the Introduction to the Tentative Program of Studies, prepared
for private distribution at Holy Name College, Washington, D.C.
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The Scriptural Setting

If Baptism is the beginning of the life of grace
in man, the door to salvation, it is also the
beginning of an even greater incorporation into,
Christ. It is our purpose, therefore, to become
aware that the divine economy of grace and
union with Christ is not simply a reception of
grace, making the soul a passive recipient; but
also baptism bears with it the power to ac-
complish official tasks in this economy estab-
lished by Christ. It initiates the Christian into
a lay priesthood, and it establishes the founda-
tion of a sacerdotal priesthood, which, through
the reception of Holy Orders, brings to a par-
ticular man, the complete sharing in the priest-
hood of Christ.

When we are created Christians we become
bearers of Christ not only for ourselves but
also for others. This is the implication of Bap-
tism. Incorporation into Christ throws a new
light upon our unity with each other. We would
like to explore further the religious life, the lay
priesthood, and the sacerdotal priesthood from
the viewpoint of Baptism, which will lead us to
a greater appreciation and fervor in the service
of Christ.

Christ insists upon a second birth.
“Amen, amen, I say to you unless

In the Gospel of Saint John we
read of a Jewish lawyer coming
in the darkness of night to ques-
tion Christ. His question is: “What
must I do to gain eternal life?”

a man be born again of water and
the spirit, he cannot enter into
the kingdom of God.” “Do not won-
der that I say to you: you must
be born again” (3:1-13).
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Nicodemus should not have been
surprised. Just as there are mys-
teries in nature, so there are mys-
teries in the supernatural world.
The very word “life” which Christ
employs, always contains a mys-
tery. So every child that is born
into the world bears in its mind,
heart and soul a mystery: a mys-
tery of greatness or smallness, of
suffering or happiness, of success
or failure. Baptism does not ignore
this mystery of life but increases
it. This is the drama of all life:
a free will to choose God or self,
love or hatred, despair or hope,
selfishness or sacrifice, heaven or
hell. Through Baptism we are
priests in this life, to offer either
a holocaust to God or a burnt of-
fering to self.

The Doctrinal Basis

Man’s greatest step is to build
a bridge between himself and God.
God made man a little world in
himself, a bridge-builder, a ponti-
fex, . bringing the created world
back to its God. In the gospel God
enhances man’s priesthood, enrich-
ing him with Baptism and priest-
ly powers which move in union
with Christ and his priestly bless-
ings. Saint Peter put it this way:
“Be you yourselves as living stones,
built thereon into a spiritual
house, a holy priesthood, to offer
spiritual sacrifices acceptable to
God through Jesus Christ” (1 Pet.

2:5). And again, he said: “You,
however, are a chosen race, a roy-
al priesthood, a holy nation, a
purchased people; that you may
proclaim the perfection of him
who has called you out of dark-
ness into his marvellous light” (1
Pet. 2:9).

The instruments of worship and
the ritual of the priesthood of
Baptism are the three theological
virtues: faith, hope, and Ilove,
which are bound together in a
priesthood by the sacramental
character of Baptism. The char-
acter, indelibly impressed on the
soul, contains a power to partic-
ipate in an official public act of
the Mystical Body. This is prima-
rily true in reference to partici-
pation in the Sacrifice of the Mass.

In priestly fashion, man gives
to this world an interpretation in
which man uses his natural rea-
son, now perfected and elevated
by the supernatural virtues of
faith, hope, and love. Faith is the
Christian’s priestly ritual that
strives to re-create the world by
taking the ore from the mountain-
side, the wood from the forest, the
grain from the field, and by bring-
ing them with priestly fervor to
the throne of God in humble wor-
ship. Hope is the priestly motive
that will find its security in God
and have the courage to change
the world of the material into the
world of the supernatural. Love

Father Valens Waldschmidt, O.F.M., is a retreat master stationed at Saint

Anthony’s Friary, Streator, Illinois.

In this final conference .on Baptism,

Father Valens discusses that particular aspect of the sacrament in virtue of
which it gives the Christian (and the religious, therefore, and the Franciscan)
a share in Christ’s priestly mission to the world.
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is the priestly heart that lifts
what is of this world into what
is of the next, that transforms
what is of little worth into the
priceless, that changes the purely
human actions of man into the
creatively sanctifying actions of
God. The word of consecration in
this priestly worship is “love.”
What great mysteries man is
privileged to dispense as he stands
in the sactuary of his baptismal
priesthood.

Present-Day Needs

When Saint Francis spoke so

reverently of the anointed priest-

hood, he was at the same time
laying the foundations for a re-
spect of all Christian dignity, and
building up an understanding of
the priesthood of all baptized men.
Saint Francis’ words of praise for
priests prompt us to enquire into
our effectiveness as Catholics, as
religious, as priests. No one is a
judge of himself; yet each must
judge himself if he is to main-
tain his Franciscan ideals and em-
body in his actions the commit-
ments of his baptism. Like all ef-
ficiency experts, we ought to test
our methods. Saint Francis prayed
and worked, and he wished his
friars to do the same. But the
Saint measured all things with the
yardstick of the gospel. The ac-
tions of a religious are more than
moral actions or compliance with
an ethical code; they are the acts
of a haptized man.

Morality expresses a deeper re-
ality. Hence we can make two mis-
takes. We can erringly judge a re-

ligious good if he mechanically
observes all rules. This, we doubt
embraces the perfection of the re-

ligious life. There is something
higher than the legalistic obser-
vance of rules, in which man re-
acts like a robot and even finds
in this an escape from responsi-
bility, forgetting the elevation of
the soul to union with God and
the consecration of his thoughts,
feelings, and deeds to God through
love. The second mistake is a fana-
ticism. It may unleash great pow-
ers, hold persuasion over the lives
of men; but, unless it is governed
and controlled by the realities of
the divine economy, it builds not
a bridge between man and God,
but merely a “breeze-way” be-
tween man and man. Neither le-
galism nor fanaticism is true
spirituality.
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Before man can act spiritually,
man must have existence, both
natural and supernatural. Only a
son of God can act as a son of

Benefits for the Religious Life

When God created the world, he
did not produce a completely stat-
ic work. He left something for man
to do. When the religious is in-
vested in a religious garb, he is
not to be a puppet, but a living
human being. As a unique human
personality, he must bring his
work, his cooking, his counselling,
his administration of the sacra-
ments, his prayers, to God. Like
a priest, he must offer sacrifice
to God.

When people meet the religious
— priest, brother, or sister — is
their first and best thought: “He
is so funny; he is a good bowler;
she is an excellent teacher”? Or is
their most serious thought: “He is
a strong and good man; she is a
kind and patient woman, a woman
of God”? Is the religious’ own idea
of the religious life and the priest-
hood, a life of continuing to leave
the Franciscan mark upon society
for the building up of the Church,
carrying out the command made
to Saint Francis: “Francis, go re-
pair my Church”?

Resolutions

(1) It has been stated that the
fulfillment of the human per-
sonality is found in the service of
others. As priests, brothers, and sis-
ters let us find our human ful-
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fillment of self in the service of
Christ’s Mystical Body. We are not
upon this earth for our own com-
fort. All clock-watchers, defenders
of personal privileges, need to
shift their eyes from petty self
to the new world of Baptism and
dedication to Christ. (2) The power
of Baptism raises us above the
petty, small and selfish attitude
into the stirring and sanctifying
mystery of the Incarnation and
Redemption. Religious investiture
clothes us not so much with
habit, cord, and sandals, as with
the awareness of belonging to a
community: the Franciscan com-
munity, and especially the com-
munity of the Church. (3) The
friary or convent is an altar, and
to it we bring each day a part
of ourselves: our toils, sorrows and
works, to offer them to God be-
cause we are priests consecrated
by the waters of Baptism.

Prayer
O Lord, the day is divided
- into morning, noon, and night.
Each part of the day is made
for one purpose, to serve you.
In each small movement of
mind and heart, we wish to
bring an offering to you. We
wish to stamp it with our own
poor but willing efforts; but. .
we pray you to elevate and re~
deem it by your Passion, Death,.
and Resurrection. In this mys-
tery of death and life, first
enacted upon earth as you lived
and died,but re-enacted in the
mystery of Baptism, may we
participate in your Life, Death,
and Resurrection — and your
Priesthood, insofar as we are
able. Amen.

S e s o

Teilhard de Chardin on Creation
John Dourley, O.M. 1.

Teilhard’s thought on creation,
as both primordial act of God
and on-going process, stands in a
central position within his out-
look as a whole. The two are, in
fact, almost. co-extensive. This fact
makes extremely important, in
view of Teilhard’s popularity to-
day, a serious study of his teach-
ing on creation. But the same fact
also makes it very difficult fo
single out particular teachings or
writings which would touch on
creation without involving a host
of other implications. And the
problem is intensified when one
tries to follow the mental pro-
cesses which led Teilhard as a
Christian and a scientist to the
position on creation which he came
to adopt.

The task is an important one,
nonetheless, and one that we are
encouraged to undertake because
of the natural division which sug-

gests itself along chronological
lines. In the present article we
shall be concerned with two ear-
lier writings: La lutte contre la
multitude (March, 1917) and L’u-
nion créatrice (November, 1917),1
and the two succeeding articles
will deal with two consecutive,
subsequent periods of development
in Teilhard’s thought on creation.
In a final article we shall at-
tempt a general evaluation of the
doctrine in question. In each ol
the first three articles, we shall
draw from major essays in which
the problem of creation is directly
addressed, and thus allow Teilharc
to present his own views.

I. The Early Period

The present article, as mention:
ed above, is concerned with Teil
hard’s early thought on creatior
as contained in the two essay:

1La lutte contre la multitude is cited from P. Teilthard de Chardin, S.J.
Ecrits du temps de la guerre (Paris: Grasset, 1965), 113-32; and L’uniol
créatrice from the same volume, 176-97. Because of the abundance of refe:
ences, the page numbers to these main sources are given in the text. Citation
without documentation, and positions attributed to Teilhard can be found o

the page last cited.

Father John Dourley, a member of the Saint Peter’s province (in Canada) -0
the Oblates of Mary Immaculate, is currently pursuing graduate studies
theology at Fordham University. This article is the first in a series of for
which trace the development of Teilhard’s doctrine on creation. The topic i
one which deserves serious attention, since it has implications, not only f¢
the whole of theology but for spirituality in particular. . -
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whose titles form the article’s ma-
jor divisions. The only general ob-
servation needed before approach-
ing the first essay is, perhaps,
that these essays give us Teil-
hard’s most explicitly philosophical
treatment of creation and his
most specific treatment of crea-
tion precisely as God’s original act.

La luHe contre la multitude

This essay constitutes one of
Teilhard’s earliest and still ten-
tative approaches to the problem
of creation. Though the idea of
creation as a continuous process
co-extensive with the totality of
time is not absent, the stress is
on creation as initial act of God.

While it is well to' remember
that at this early stage Teilhard
himself was far from satisfied with
the content and expression of his
thought (and was to remain so
for some. time), it does seem that
even as early as this essay many
if not all of his central ideas,
later rendered more precise and
presented more systematically,
were already at least latently
present.2 Teilhard expressed his
reservations about this essay in a
letter dated March 24, 1917:

Its [the essay’s] philosophical sig-
nificance is obviously very roughly
worked out and may even seem
Manichean. I've left it just as it
is partly because I find it impos-
sible to express myself better, and
partly because it seems to me that
under phraseology that may be

somewhat erroneous or contradic-
tory there lies a ‘“pointer” to
truth that might be impoverished
by language more strictly logical
or superficially orthodox.3

Despite these qualifications the
first section of the essay, entitled
“Le néant de la multitude” — the
nothingness of multiplicity — con-
tains many similarities to Teil-
hard’s treatment of the same sub-
ject in Comment je vois some
thirty years later. One major dif-
ference seems to be that here his
point of departure is more direct-
ly ontological and lacks the phe-
nomenological basis of his ontolo-
gy so amply provided in his later
writings. Here he begins with the
bald statement: “Every being we
know diminishes in proportion to
its being divided” (113). From his
premise that division is diminish-
ment, he moves quickly to the
conclusion that total division is
total diminishment: “Dissolved in
non-activity and non-reaction, it
[the stuff of things] would be in-
discérnible from nothing — equiv-
alent, and thus identical, to noth-
ing.” He can then make his first
attempt at that dynamic dialectic
between more and less being. This
concept lies at the basis of his

R

idea of continued creation as a'
continuing unification of ever .

more complex ‘“monads” and:at
the basis, too, of his idea of
original creation as a primordial
unification of an equally primor-
dial multiple. This idea is also at

2 Cf. Bruno de Solages, Teithard de Chardin (Toulouse: Edouard Privat,

1967), 314.

3 Teilhard de Chardin, The Making of a Mind (tr. René Hague; New

York: Harper and Row, 1965), 189.

176

the heart of his law of recur-
rence, the law of complexity-
consciousness. He states it for the
first time in this way: “Thus, just
as true growth is brought about
in the sense of unity, being-less
increases with dispersion.” He al-
ready seems but a step from his
ontological principle that to be is
to be more united, or more to
unite others.

It follows logically enough that
“non-being coincides, is identified
with, plurality completely realized”
(114). Yet in his equating of total
multiplicity or plurality with total

_ nothingness Teilhard distinguishes

between “pure nothingness” and
“physical nothingness.” The latter
is “true nothingness... that which
is at the vestibule of being, where
all possible worlds converge at
their base; this is pure multiplici-
ty, this is the multitude.” What
Teilhard wishes to accomplish
with this distinction between the
“true” or *“physical” nothingness
(which he equates with pure mul-
tiplicity) and “pure” nothingness

(which is but an “empty concept,

a pseudo-idea”) is open to inter-
pretation. The editors of Ecrits du
temps de la guerre suggest that
Teilhard’s use of “physical” as pre-
dicated of “annihilation” indicates
that his presentation here is
“hardly metaphysical” (113, n. 2).
But the distinction also seems sus-
ceptible to the interpretation that
Teilhard wants to reserve for phys-
ical nothingness or pure multi-
plicity some degree of positivity

or potentiality for unification up-
on which God worked in his
original creative or unifying act.¢

This interpretation is perhaps
borne out in what immediately
follows when Teilhard describes
the original creative situation in
terms of the inter-relationship in
the creative act between God and
physical nothingness or pure mul-
tiplicity: “At the beginning there

were two poles of being, God and
the multitude” (114). He may seem,
here, to attribute some positive
reality to the multiple; but he im-
mediately adds: “And God, nev-
ertheless, was wholly alone, since
the multitude sovereignly dissoci-
ated did not exist.” Here we have
the first instance of that- constant
tension in Teilhard’s thought on

4 Cf. Henri de Lubac, S.J., The Religion of Teilhard de Chardin (tr. René
Hague; New York: Desclee, 1967), 196, for a detailed ‘discussion of the dis-
tinction Teilhard makes between physical and pseudo-nothingness.
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nothingness as multiple. It seems
both to be somehow positive and,
yet, to be really nothing. The re-
lation between God and the mul-
tiple is further elaborated in lan-
guage that seems to border on the
mythological, as the multitude is
compared to a ‘“shadow” of God’s
unity seen by God from eternity
stretched out before him and being
an absolute capacity (aptitude) to
be given something.5 Yet this mul-
tiple, this “shadow” of God’s unity,
was not another God “because it
was not, nor had it ever been,
nor would it ever have been able
to be, since its essence was to be
infinitely divided in itself: i. e, to
be stretched out over nothing.”

Teilhard’s next statement on
God’s initial creative act seems to
strengthen the impression that he
considers the multiple as that on
which God exercised his creative
act: “It is then that Unity over-
flowing. with life entered into bat-
tle, by creation, against the non-
existent multiple which was op-
posed to it [the unity]l as a con-
trast and a challenge.” Although
this may appear as a somewhat

imaginary schema in which God
is represented as creating by unit-
ing a multiplicity which paradox-
ically does and does not exist, it
is immediately from this that Teil-
hard arrives at another of the cen-
tral principles of his system: “To
create is to condense, to concen-
trate, to organize, to unify.” Here
we have the principle that “to
create is to unify,” later developed
by Teilhard into the form, “God
creates by unifying.”é

Teilhard goes on to complete his
characterization of the original
act of creation by sketching the
evolutionary process, which is
controlled by the principles al-
ready used to describe the original
creation. “The substantial breath
of God” having worked upon
“the impalpable zones,” newly
emerged from “the depth of plu-
rality,” was still “drowned in mul-
tiplicity.” It was made up of
centres so tightly compressed by
their multiplicity that they formed
a “continuity” and “a single ex-
tended centre... of unreduced
plurality.” But the process of uni-
fication (here called “condensa-

5114; cf. Claude Tresmontant, Introduction A la pensée de Teilhard de
Chardin (Paris: Editions du Seuil, 1956), 115-16: “To avoid the Charybdis of
a universe created in a purely contingent and arbitrary manner, Teilhard falls
into the Scylla of a well known mythology: God is completed in creation, God
is engaged in a battle with the Multiple (the ancient Chaos) in order to find
himself again, richer and at rest, at the end of this work: an old gnostic myth
found again in BShme, Hegel, Schelling...”

For a qualification if not a refutation of Tresmontant’s position cf.
Christopher Mooney, 8.J., Teilhard de Chardin and the Mystery of Christ
(New York: Harper and Row, 1967), 253, n. 59. Cf. also de Lubac, 197, where
the comparison is explicitly rejected between Teilhard and Béhme and the

modern idealists.

8 Teilhard de Chardin, S.J., Comment je vois (unpublished), n. 29; and
Mon univers (1924 edition; in Science et Christ, vol. 9 of the Oeuvres [Paris:

Editions du Seuil, 19651, 63-114), 73.
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tion”) continued and yielded
“countless nuclei” which continual-
ly “were grouped in ever more
complicated and always rarer sys-
tems” (114-15),

At this point Teilhard intro-
duces  another principle which will
assume an ever greater importance
in his system: that of creative
transformation. “... every progress
in the reduction of the centres, i.
e., every new victory over the mul-
titude, was characterized by the
appearance of new properties.”
The word “new” must here be
taken with radical seriousness. By
it Teilnard means that the syn-
thetic being which attains its own
reality in reducing a multiplicity
is more than the sum total of the
parts it synthesizes. Thus there is
in the newly unified reality a real
newness and the reality can truly
be called a creation.

Even at this early stage Teilhard
can refer to the figure of the
universe in evolution in terms of
a cone, although the image here
is that of a pyramid whose base
rests in the multiplicity of noth-
ingness and whose upward move-
ment is shaped by the progressive
reduction of that primal multipli-
city. Moreover, the progressive
unification of the multiple is a
process which makes up “the ex-
quisite essence of the universe,
consciousness and thought.” This
seems to be another embryonic

reference to the law of complexity-
consciousness whereby an increase
in consciousness (which in Teil-
hard’s system can be spoken of
even at the pre-reflexive level of
evolution) is always correlated
with and co-determined by the
organic complexity which supports
such consciousness and which it,
in turn, unifies.

In his writing on creation up
to 1924 Teilhard always made
reference to the genesis of the
human soul.” Here he explains in
perfect consistency with his prin-
ciples that any soul “is created
in virtue of a grouped and co-
ordinated materiality.” The dif-
ference between the human and
the non-human soul is that in the
case of man the point which uni-
fies the generative complexity is
“so perfect a point that its sol-
dering is incapable of being un-
done.” It can exist independently,
therefore, of the generative mul-
tiplicity which it unifes; it is
“eminently spiritual because it is
eminently rich with a conquered
multiplicity” (115-16). Besides ex-
plaining the specificity of the
human soul and the possibility of
immortality, Teilhard’s remarks
here also throw much light on his
concept of the correlative nature
of matter and spirit, quantity and
quality. Matter is the multiplicity
unified by the spirit, and spirit is
the principle of the unification,
which in a very real sense owes

7For very similar explanations of the genesis of the human soul cf.

L’union créatrice, 178, and Mon univers

(as above), 75. Cf. also The Phenom-

enon of Man (New York: Harper and Row, 1959), 169, n. 1, wherein Teilhard
affirms that this explanation may not be total and may leave a place for
“ ‘creative’ operation or ‘special intervention’.”
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its existence to the multiplicity
it unifies. .

Having depicted the original
creative act and the course of
evolution up to the human level
in terms of the unification of the
multiple, Teilhard then embarks
upon an extrapolation which will
be customary in his writings when-
ever his whole system is exposed.
The argument in his first essay
begins from the fact that man
has appeared in a certain profu-
sion, which is then viewed not as
an accident but as the provision
of a human multiplicity for a fur-
ther creative unification. To the
existence of a multiplicity of hu-
man souls Teilhard applies his
principle that “every multiplicity
is the nothingness of something
simpler than itself.” Thus he can
argue that the very existence of
many human beings “is proof that
a spirituality more perfect than
ours is possible.” The form that
this higher synthesis will take is
that of “the expected concentra-
tion of all thought in a single
mind and a single heart.” The
point of final unity will be that
which has overcome all multiplici-
ty and, therefore, all nothingness.
Teilhard calls it “unity trium-
phant over nothing: alpha and
omega.” It is interesting to note
here, as in his later essays, that
his argumentative procedure at-
tains a point of human unifica-
tion which, because of his view of
the transforming nature of unifi-
cation, can truly be called a new
creation — even before Teilhard
has come to identify Christ with
this omega point.
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The rest of this first essay is
devoted to an analysis of the re-
lation of multiplicity to evil (117-
24) and the consequent conquest
of this evil in Christ’s unifying
work. Consistent with his concept
of the multiple as the source of
evil, Teilhard’s notion of “the re-
demptive function” becomes that
of Christ’s “unification of all flesh
in a single Spirit” (124). Teilhard
is thus able to speak of Christ’s
unifying and salvific work in
strict analogy with the cosmic pro-
cess of creative unification which
has produced the human multi-
tude, which Christ in unifying
further transforms into the whol-
ly new and consummated union
of men with himself and each
other. Thus he writes of Christ’s
redemptive function considered as
a unification of the human mul-
tiple:

Thus it can be seen that the
route to which the Saviour com-
mitted himself, and which must
be followed after him, was the
same as being had always taken
to draw itself away from nothing-
ness. The reflective and -celestial
effort whereby Jesus invites us
and draws us on is a precise pro-
longation of the terrestrial and
unconscious work of the previous
ages (125).

It follows further that the .

Christian law of charity is an ‘ex-
tension on the human level of the
economic law that multiplicity
achieves its perfection in a syn-
thesis on a higher level. In this
case the multiplicity is the human
multiplicity, and its synthesis is
that of final wunion in Christ.
The law of charity is thus a com-
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mand that man under Christ’s at-
traction unite with his fellow man
and thus fulfill God’s plan for
mankind -— although here the
plan becomes co-extensive with the
duration of the evolutionary pro-
cess. Teilhard’s thought in these
passages is already close to his
concept of pleromization (fully de-
veloped in Comment je vois),
wherein the whole of the evolu-
tionary process from the unifica-
tion of the original multiple up
to the final unification of the
saved in Christ is seen as con-
tributing to the pleroma of Christ
as head of creation.

L'union créatrice

Although many of Teilhard’s
fundamental positions are already
present in La lutte contre la mul-
titude, his Cahiers of August and
September 1917 show that he was
not yet fully satisfied with the
earlier work and that many of
the problems contained therein
were not definitively resolved in
his own mind. The problems that
he pondered at this time were
those of the possibility of a “me-
taphysics” based on the principle
that to “be more” is to “be more
united,” of the apparent need to
conceive God as able to create
the world in any .stage of its de-
velopment, of his system’s seem-
ing demand for the positing of a
“positive nothingness” at the ori-
gin of the creative process, and
(perhaps most important) of the
difficulties raised by this positive

8 De Solages, 315.
? The Making of a Mind, 209.

nothingncss for the traditiona
doctrine of creation without anj
pre-existing subject-matter8 In ¢
letter dated October 8, 1917 he re-
vealed his plan to compose ¢
“philosophical synthesis” to dea
with these problems and also, he
hoped, to clarify his position fo
those before whom he would
eventually have to defend it.? This
“synthesis” was L‘union créatrice.

Teilhard asserts at the outsel
that he here intends a “system-
atic exposition” of his earlier ideas
in La lutte contre la multitude
(175). This synthesis, he feels, will
provide a “point of view unde:
which everything can be envis-
aged.” He proceeds to venture some
significant observations regarding
his concept of truth, which he
seems to relate very closely to its
capacity to unify or render coher-
ent the multiple aspects of the
real in a total view as opposed to
a concept of truth seen as the
fruit of a strict demonstration.
Thus he sees the “probative
force” of his system (as well as
that of any system) “much more
in its capacity to explain (i. e,
unify) the intelligible real than in
the demonstrations that can be
given of its individual parts, and
especially of its foundation (which
is a postulate).” He would muct
prefer to see his synthesis as “
point of view” and not as a dem-
onstration; yet he does feel thal
this point of view can be “veri-
fied”: “A ‘point of view’ is adopted
and verified; it is not demon-
strated.”
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Teilhard then develops what
could be called an analysis of the
dynamic by which progress in
truth is made. He admits the
presence of “certain paradoxical
principles” in his system, among
which he includes his thought on
nothingness; but he is unwilling to
admit that paradox is necessarily
a “mark of error.” On the con-
trary he fears that “the entirely
limpid and ‘orthodox’ syntheses
[those of the schools] are neces-
sarily sterile and false by defect.”
He contends that it is only in
grappling with the “fecund un-
known” that progress in thought
is made, even though this may in-
volve obscurity and strangeness of
expression. Thus he is willing to
accept as a procedural principle
that it is better to put forth a
provisional “mixture of truth and
error than to mutilate reality in
wanting to separate the wheat
from the chaff before its time”
(176). It would seem, then, that
Teilhard is here affirming the
hypothetical nature of the remarks
that are to follow on creation and
that he considers progress in truth
to consist in the progressive for-
mulation of hypotheses which are
capable of assimilating and ren-
dering coherent the data present-
ed to the mind from the various
sources on which it can draw.10
In Teilhard’s case these data were
those not only of science but of
revelation as well,

Teilhard has said that his sys-
tem rested on a postulate, and

in his consequent exposition he
gives two. The first is that of a
world in evolution wherein the
more perfect elements are suc-
cessively formed by their unifi-
cation of the lesser elements. It
is worth noting that, although
Teilhard calls this a postulate, he
nevertheless claims that it is a
fruit of experience and destined
to exercise a significant influence
on the philosophy and science of
the future. His second postulate
is that evolution has “an absolute
direction, which is toward the
spirit.” This too, he feels, is es-
tablished by “inferences and in-
ductions” arguing that the direc-
tion of evolution toward “spiritu-
alization” provides the only “para-
meter” which enables one to
follow the complexities of the
evolutionary process in a mean-
ingful way. He then concludes
that since the world is in evolu-
tion toward spirit, an explanation
of the “figure” of the world is
in fact an explanation of the
“genesis of spirit.”

The originality of his theory, he
claims, consists in trying to over-
come the traditional philosophical
difficulties of the duality between
thought and matter. His system
does this by giving full value to:
the long recognized truth that a
greater degree of spirit is always
accompanied by greater organic
complexity, a truth best exem-
plified in man. Expressed in uni-
versal terms this truth amounts to
a re-statement of the law of

10 Cf. Robert L. Faricy, 8.J., Teilhard de Chardin’s Theology of the
Christian in the World (New York: Sheed and Ward, 1967), 107-08, for a dis-

cussion of Teilhard’s procedure here.
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complexity-consciousness. “It can
be said, in our world, that psychic
perfection varies in direct pro-
portion to organic complexity and
instability” (177). If this principle
is accepted the relation of mind
and matter is no longer a “philo-
sophical enigma,” but rather re-
veals “the intimate constitution
of spirit.”

To show how this is so, Teilhard
again traces the evolutionary pro-
cess from the original -creative
act. Again he insists on the need
to conceive the original creative
act as that of a “working energy”
grappling with “an infinite granu-
lation [pulvérulencel, a reality
[chose] infinitely dissociated by
nature (and therefore by tenden-
cy), a kind of pure multiplicity.”
If the original creative act is thus
understood, “the problem and the
secret of creation consisted in re-
ducing and reversing this power
of dissociation so as to obtain
ever more synthetic monads.” It
follows directly from this concep-
tion of creation that the greater
the union of elements the greater
will be the perfection and con-
sciousness of the wunified being.
Teilhard captures this insight with
his ontological equation which ap-
pears here for the first time in
his major essays: “Plus esse =
plus, et a pluribus uniri.”

As in the previous essay, Teil-
hard introduces his principle of
creative transformation, this time
as a caution against the possible
misconception that the being
which emerges from the unifi-
catlon of an anterior multiplicity

is nothirg but the resultant of
the multiplicity unified in it.
Rather the synthesized monad is
something “wholly new,” “a new
substance formed each time by a
wholly new principle of union”
(178). Again the urgency to de-
scribe this process as truly cre-
ative is seen in his statement,
“Ontological union... is properly
creative.”

Thus Teilhard is able to show
how his concept of creation of-
fers the possibility of solving the
matter-spirit dichotomy which af-
flicts so many philosophies. Mat-
ter is multiplicity overcome by
unification, and spirit is the new
principle generated by (yet also
causing) the unification. This
truth is expressed so forcefully in
L‘union créatrice that one could
be misled into thinking that mat-
ter causes spirit in its totality:

In virtue of the mechanism of
evolution, in the cycle of our
creation, the one is born on the
multiple, the simple is formed in
uniting the complex, the spirit is
made by means of matter (179).

In L’union créatrice Teilhard ex-
tends his concept of creation
through union to resolve the dif-
ficulties in explaining the dis-
tinction between quantity and
quality, as well as the difficulties
involved in the explanation of
change. Regarding the former, he
explains that the original plurali-
ty was homogeneous, and that dif-
ferences in quality are due to var-
iations in the unification of the
original and continued plurality —
which plurality is thus seen to be
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not only the material but also the
dquantitative principle of being. The
unification of this plurality then
becomes both the spiritual and
qualitative principle of being (186-
88).

Much the same dynamic is at
work in Teilhard’s consideration of
the problem of change. He argues
that the way the problem has been
handled since the time of Zeno
reflects a misconception — an as-
sumption that there are monads
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closed in on themselves and al-
ready completed (188). In the con-
text of creative union, however,
each monad has its own consis-
tency, spirit or quality because it
has reduced a multiplicity; but it
is itself a member of a multipli-
city and thus a subject of a fur-
ther synthesis. The philosophical
problem therefore becomes not,
how does one completed monad
become another; but how is each
being itself, as a reduced multi-
plicity, and another, as itself to
be reduced in a further unity?
(188-89).

As in La lutte contre la multi-
tude, Teilhard applies his prin-
ciples here too, to the human
level, and in so doing he extrapo-
lates the future. The human mul-
tiplicity becomes the material for
a higher, more spiritualized unifi-
cation — this time presented as
willed by “the law of recurrence
which presides at the formation of
beings” (180). Christ is again pre-
sented as the source of the dynam-
ism which draws man into final
union (195-97).

Of greater importance at this
stage, however, is Teilhard’s at-
tempt to make explicit the nature
of the original multiple and its

function in the initial creative act, ’

as well as his effort to reconcile
this with traditional doctrine. To
this end he devotes a whole sec-
tion of the present essay: “Pos-
itive Nothingness, Quasi-absolute
Interest of Creation” (184-86).
Here he first refers to that quali-
ty of thought which would con-
ceive God as capable of creating
the world in the degree of per-

fection which it possessed in the
year 1000, while recognizing that
the state of perfection then at-
tained by the world was in direct
relationship to the anterior pro-
cesses which gave it that perfec-
tion. This duality, he feels, severs
the relation between “the onto-
logical order of creation” and ‘“the
historical order of evolution” (184).
Rejecting this duality as “arbitrary
and false,” he then makes a state-
ment which would seem to indi-
cate that his presentation of God’s
original creation owes much to his
own observation and appreciation
of the mechanism of consequent

" evolution: “We have no serious

reason to think that things are
not made according to the same
rhythm in which our experience
discerns them.” Then follows this
clear explanation of the ontologi-
cal status of pure multiplicity as
he then conceived it: “In the
theory of creative union, the im-
pbonderable multiple, which evolu-
tion assigns to the cosmos as [its]
original state, must be taken as
having had a true, cbjective, ab-
solute existence” (184-85).

This statement more than any
other seems to attribute an un-
deniable positivity to the nothing-
ness of pure multiplicity. The ref-
erence to evolution “assigning”
multiplicity to the universe as its
original state would, moreover,
seem to imply that the concept
of the original multiple is an
exigency of Teilhard’s evolutionary
thought.

Even though he has just at-
tributed a definite positive char-
acter to the original multiple, Teil-

hard seems in his consequent ex-
planation of this notion as in his
earlier work, to want to give it
some reality while holding to its
real nothingness. In the first place,
he presents this multiplicity as
“a substance excessively impover-
ished and reduced” (185). He will
not even attribute to it the reali-
ty of some uninformed matter. He
refers to it as “a sketch, a shadow
of being.” But even this, he feels,
is to attribute too much positivi-
ty to the reality he is striving
to characterize. Consistent with
his principle that to be is to be
united, he admits that to attribute
any positivity to the original mul-
tiplicity is to detract from its
nature of total dissociation and
thus total nothingness. But as soon
as he has said this he is found
describing this reality in terms of
“an essential power of dissocia-
tion, of division... the initial sub-
ject of creation.” This last phrase
in particular evokes the image of
God having exercised his original
creative act on a reality other
than himself. This impression is
not wholly removed by Teilhard’s
assertion that he interprets crea-
tion without a pre-existing sub-
ject not in the sense of God’s
positing an infinitesimal being des-
tined to grow, but in the sense of
God’s having reversed this ‘“power
of dispersion.”

Having concluded this rather
tortured paragraph, Teilhard ad-
dresses the doctrinal difficulties
involved in his concept of positive
nothingness. The first has to do
with the problem of God working
his creative act on a pbre-existing
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or co-existing reality. At this time
in his life Teilhard freely admits
that “the reality dissociated by
nature, requisite for the action of
creative union, means that the
creator found, outside himself, a
point of support or at least a re-
action.” He is equally candid in
his admission of the difficulty in
reconciling his position with the
doctrine of God’s absolute gratui-
ty in creating. Thus he concedes:
“It [the idea of positive nothing-
ness] insinuates, also, that crea-
tion has not been absolutely
gratuitous, but represents a work
of quasi-absolute interest. All this
redolet Manichaeismum.”

After so candid an admission of
the difficulties one would expect
a convincing rejoinder; but at this
stage of Teilhard’s thought none
was forthcoming. In response to
the self-indictment that the whole
idea had a manichean flavor, Teil-
hard simply confesses, it is true.
The only explanation he offers
seems to refer back to the opening
remarks of this essay to the ef-
fect that lucidity is often accom-
panied by sterility or superficiali-
ty. “Is it possible,” he asks, “to

evade these reefs (or rather these
paradoxes) without falling into
purely verbal explanations?” (185-
86). But he also indicates that he
fears too great a stress on gratui-
ty could lead to unintelligibility.
We have here an early indication
of Teilhard’s fear of attributing a
total arbitrariness to the creative
act, which would render the world
equally arbitrary and without an
intrinsic meaning or value for the
effort exercised therein. He seems
in this passage to be striving to
give an intelligible structure to
the creative act even when he as
yet seems unable clearly to see
how this structure would harmo-
nize with certain key points in the
traditional conception of God’s
original creative act. Thus a cer-
tain unresolved conflict seems to
remain in his mind as is evidenced
in the question with which he ends
this section:
Why not admit that the existence
of absolute unity involves secon-
darilly ad extra, as an antithesis
or shadow, the appearance, at the
antipodes of being, of an infinite
multiplicity? I do not think that
this would result in a lesser es-

timation of either the artisan or
his work (186).
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Bindings

Robin Heim, O.F. M. Cap.

Up the mountain path

| saw bindings

between the forest trees.
| saw bindings—

the spider's silver strands
between dark trees.

Up the sunset path

| saw bindings

and the gold sun played
upon those strings

on the bindings.

The gossamer harps swing
and the forest sings—bindings.

On the world's path

| see bindings

between all people's eyes.

| see bindings—

the silver laughter runs

between blind trees.

As the dark ages fall

| see bindings

and a strange sun plays

upon those strings,

on the bindings. .
And the whole world swings

and the sweet sun sings

on fragile bindings—thin bindings—bindings.’



Book Reviews

The Catholic Experience: An Inter-
pretation of the History of Amer-
ican Catholicism. By Andrew M.
Greeley, Garden City, N. Y.:
Doubleday, 1967. Pp. 307. Cloth,
$4.95.

Reviewed by Father Joseph Zimmer-
man, O.F.M., a native of Decatur, Ill.,
and a member of the St. Louis-
Chicago Province. Ordained in 1962,
Fr. Joseph is presently completing
his fourth year of work for a doctor-
ate in sociology at Harvard Univer-
sity.

This book is historical polemic.
Greeley wants it that way (his ex-
plicit subtitle is “An interpretation”
of our history). His strategy is to
build his story around key his-
torical figures (a reasonable strate-
gy, since most of the existing ma-
terial is in the form of biography).
He picks heroes from the history
and he picks villains; the heroes
are usually men who shared nine-
teenth-century American optimism,
and his villains are men who shared
nineteenth-century Catholic pessi-
mism and gloom. His story is super-
ficially tragic: the heroes generally
lost, and the villains were enshrined
in their places. But the heroes
have frequently been vindicated in
our own day, and the edges of
Greeley’s optimism for the future
stick out from under his harsh judg-
ments of past mistakes all through
the book.

The outstanding sociological con-
tribution of Greeley’s book is his
stress on leadership. Greeley’s heroes,
and even some of his villains, were
not functionaries, following a cook-
book code for disembodied salvation.
They were men who knew their
people and their culture, and men
who  could talk to those people in
the language of their culture. They
were real leaders. This emphasis on
the leadership function of the clergy
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is fully in accord with important
trends in present-day sociology of
religion.

There are two criticisms that will
be made of the book. One will come
from those who accuse Greeley of
misreading Thistory, of telling a
biased story. I would agree that his
story, like any polemic, is biased,
if one takes bias as meaning a
stress on one interpretation over al-
ternate ones. But my own limited
knowledge of American Church his-
tory gives me no ground to question
his facts.

The second criticism is that his
shining historical examples are not
all that applicable to the age of
dark doubt and dizzy changes in
which we live. Here I think we must
distinguish two kinds of optimism.
One kind, prevalent in earlier Amer-
ica but increasingly doubted today,
is based on a faith in a naturally
given destiny (America as savior of
the world). Another kind of opti-
mism is based, however, on an ob-
jective judgment that in some of
our political institutions we have a
good thing going, and the world
(and Church) might do well to copy
us. There is a good deal of basis
for the latter kind of optimism. The
trouble is that Americans have never
been very good at distinguishing the
two kinds, and perhaps Greeley
himself does not distinguish them
clearly enough.

A note on the book’'s value for
Franciscans might be in order. Our
Franciscan tendency to identify with
the immigrant working classes has
allowed us to settle for an unre-
flecting interpretation of American
history which " is generally anti-
thetical to the one Greeley offers.
This book is therefore indispensable
as an alternate view of our history
for anyone who takes seriously the
renewal of Franciscan life in a speci-
fically American setting.

One and the Same Spirit. By
William Hogan, C.S.C. Dayton:
Pflaum Press, 1967. Pp. 164. Cloth,
$4.50.

Reviewed by Brother Vincent De

Garay, O.F.M., Director of Mainte-

nance at St. Francis Friary, Rye

Beach, N.H., and an instructor of

candidate brothers in plumbing and

electrical work.

In society there are many and
varied jobs. All are important for
the welfare of the community; each
worker contributes to his capacity
for the smooth running and develop-
ment of the social structure. Every-
one is, or should be, interested in
the other’s activity. One should be
concerned because one depends on
and needs another. One needs doc-
tors, firemen, business men, law-
yers, clergymen, cooks, etc. Such is
the blueprint of society. Now, what
about those of us who take on a
commitment not particularly com-
mon to all: a religious vocation?
What is our place in this commu-
nity ?

Understandably enough, when we,
as religious, present aurselves to so-
ciety, we must be ready to explain
our function, We need society and
society needs us. Of prime impor-
tance is the fact that we know
ourselves, what we are, and what
we are doing. Until then we shall
not be able to explain our position.

Father Hogan wrote his book for
religious engaged in domestic and
manua] work. His main purpose is
to give to us, who are called to the
religious vocation, proper perspec-
tive and to encourage us to a broad-
er vision and depth of our calling:
to help us strive for self-apprecia-
tion which will enable us to ac-
complish our work more effectively,
confidently, and (because we shall
know and believe what we really
want) with greater satisfaction.

Father divides his book into twelve
chapters, presenting his points in a
way that seems beneficial for a re-
ligious engaged in “~domestic and
manual work. His penetrating in-

sight, alone, into our thinking anc
needs, makes this book worthwhile
He emphasizes the necessity, e. g.. t
keep abreast with the latest theo-
logical trends. He suggests that we
seek out and attend lecture series
read more avidly books dealing witl
the newest trends in theology. The
point is well taken, for we car
sometimes get so wrapped up in ow
work that we forget to attend tc
these other important areas. As hu
man beings we should have a healthy
respect for all our powers, menta
as well as physical. Time should be
provided for study, reflection, anc
prayer that will enable us to ac
quire proper knowledge and the
right attitude.

Father Hogan also deals help:
fully with the psychological tensions
a religious may feel if he labors
without the proper training in his
field — particularly if he has learn:
ed by himself by the ‘“trial anc
error’” method. A hidden psycholog:
ical strain can develop, leading fromn
small disappointments to complete
frustration. Lack of confidence vis
a-vis one’s own specialty may, ir
fact, lead him to doubt his religious
vocation itself. “If there is a sense
of not being qualified to do the work
to which one is assigned and ir
which one spends most of his time
there is bound to be an abiding
sense of insecurity and hesitancy
about religious life” (p. 99).

I believe it is important to know
our place in the Mystical Body. We
must have an attitude of sincere de-
dication and genuine zeal, and we
must be in contact with the reality
of our state of life. If we know anc
want this, then with God's grace
we can contribute most effectively
to our society. One -and the Same
Spirit is a fine book that will dc
much to foster this knowledge anc
this motivation.

Franciscan Daily Missal: Complete
Roman and Franciscan Feasts
Paterson, N, J.: St. Anthony’s
Guild Press, 1968, Pp. xxiv-1416.
240. Leatherette, $5.95.
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Reviewed by Father Michael D. Mei-
lach, O.F.M., editor of this review.

Franciscans throughout the Eng-
lish-speaking world will welcome this
handsomely bound and clearly print-
ed missal. It uses bold-face type,
arranged for communal participa-
tion, for the people’s parts, italics
for rubrics and the celebrant’s parts,
and light-face type for readings.
Theological explanations of rites and

readings, as well asg prayers, abound.

The Latin prayers and responses are
wisely included for use at those
special liturgical events where Latin
may be required.

There are two interesting intro-
ductory sections on the history of
salvation and on the Holy Land, the
latter containing beautiful photo-

graphs of the places hallowed by

our Lord’'s presence during his earth-
ly life. A hymnal section is included,
which seems adequate for community
use. There is a detailed glossary ex-
plaining many terms relevant to
Scripture and the Liturgy.

The wisdom of printing the Fran-
ciscan feasts separately as an ap-
pendix with its own pagination and
its own index may be questioned
by a good many users. There will
be even more radical revisions of
the Liturgy than we have yet seen.
But it is not clear just when these
will take place. $5.95 is not much
money these days, however, and the
advantage of having everything, in-
cluding Franciscan feasts and the
new Canon, in one volume — even
if just for a year or two — seems
well worth that price.
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The Church and Revolution. By Pe-
ter J. Riga. Milwaukee: Bruce,
1967. Pp. vii-195. Cloth, $5.00.

Reviewed by Sister M. Ethna, O.8.F.,
a member of the Sisters of St. Fran-
cis (Rochester, Minn.), teaching at
the College of Saint Teresa, Winona,
Minn.

Peter Riga’s excellent book is not
well represented by the dust jacket
it bears. The book, clear and schol-
arly while, at the same time, un-
nervingly polemical in sections, con-
fronts the task the author intended:
to examine the proclamation of the
gospel to a world in ferment, in
revolution.

Riga presents the historical pro-
cess of Church growth from the
4th century into this age of renewal
wherein we strive for openness to
the Spirit. There is reverence in the
book for the Spirit who renews his
Kingdom, A sense of dedication
comes through in the tone with
which the author speaks of con-
ciliar works, the writings of John
XXIII and Paul VI, and the Church.
An urgency which breaks into po-
lemic occurs often when Riga speaks
of the Church’s relevance in the so-
cial areas. This urgency makes cer-
tain issues, e. g. the solution of
the problem of world poverty, over-
simplified.

This reviewer hopes Riga will
write a sequel to this book in
which he will examine the basic as-
sumption he skirts in this book:
Has the American Christian Com-
munity grasped the gospel well
enough to proclaim it? Can we face
the spiritual suffocation of our cul-
ture and solve social problems or
incarnate Presence into the world
until we, in our own culture, are
evangelized at a much deeper level
of faith? Perhaps these questions
will be answered for some in Riga’s
work. Indeed the continued schol-
arship of Riga would bring these
questions into fuller focus. A clear-
er, more direct confrontation of

these questions would perhaps lead
to a revolution of faith in which
we could begin to solve the stag-
gering social problems of our time.

Sartre: The Theology of the Absurd.
By Regis Jolivet. Tr. Wesley C.
Piersol; Glen Rock, N. J.: New-
man, 1967. Pp. vii-111. Cloth,
$3.50.

Reviewed by Frater A. Gerald Pel-
ayo, O.F.M., a second-year theologian
at St. Leonard College, Dayton, Ohio,
who is also pursuing graduate studies
in philosophy at Notre Dame Uni-
versity.

Some time has passed since the
publication of L'étre et le néant
(Being and Nothingness), and it
seems the reaction to its atheistic
existentialism has subsided. Perhaps
now we can approach this book
and the other writings of Jean-Paul
Sartre less defensively and with a
more open mind. Perhaps, too, we
can expect to find in this literature
much to enrich our own under-
standing of life.

Sartre: The Theology of the Ab-
surd is an attempt to consider
Sartre’s theology — philosophy of
God. Beginning with a short sum-
mary of Sartre’s life, Jolivet goes
on to present a simple and clear
discussion of the major develop-
ments of Sartre’s philosophy lead-
ing to the philosophical conclusion
that God does not and cannot exist.
The author also tries to set forth
a Sartrean ethic implicitly contain-
ed in the existentialist’s writings.
The book concludes with a brief

“treatment of Sartre’s relation to

Marxism.

Jolivet is especially concerned with
Sartre’s philosophy as atheistic; he
analyzes and criticizes the theololog-
jcal concept of ‘absurdity” and
shows it to be not wholly con-
sistent. After reading the book, one
senses the author’s healthy respect
for Sartre’s thought. He knows that
the treatment of Sartre’s philosophy,

though probably adequate, has not
been satisfying; and he feels the
need for further acquaintance with
the primary sources. This may be
the real achievement — and inten-
tion — of Regis Jolivet: to motivate
the reader to delve more deeply in-
to the writings of Jean-Paul Sartre.

The Changing Vatican. By Alberto
Cavallari. Tr. Raymond Kelly. Gar-
den City, N. Y.: Doubleday, 1967.
Pp. 215. Cloth, $4.95.

Reviewed by Father Vincent B. Gro-
gan, O.F.M., Secretary to the Minister .
Provincial of Holy Name Province,
New York City.

Upon taking up this book, with
its violet and black dust jacket, the
reader might expect to discover the
contents replete with purple pas-
sages extolling the glories of the
Vatican and, at the same time, care-
fully concealing its real mood and
atmosphere. For after all, the au-
thor is an Italian, whom we would
believe to have a natural bias in
favor of the Papacy and the Church
government which the Vatican sym-
bolizes.

Such, however, is not the case.
Alberto Cavallari is a respected
Ttalian journalist, who intends to
let the world know how the Vatican
functions in this post-conciliar era.
As a reporter, he remains faithful
to his primary task of accurately
recording what he has seen, heard,
and observed in the Vatican during
the year he spent preparing the
book. Thig publication is of greater
significance than others of its type
because the author compiled it from
first-hand knowledge garnered inside
the Vatican; he was given ‘free
rein” of the mile-square city, con-
ducted interviews with its leading
personalities, etc. Far from basing
his report on others’ opinions or
mere rumor, he has sought “to un-
derstand how the Vatican changes,
if it does change, and to determine
how deep certain changes are.”
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Since the Council was the cata-
lyst for much of the current ec-
clesial renewal, the book properly
begins with the author’s impressions
of that event. Notable among his
comments is his belief that labels
of conservative, progressive, etc.,
are incorrectly applied to the Coun-
cil Fathers. He feels that progress
was not the pivotal or decisive ques-
tion, but rather that of reform vs.
non-reform — g continuation of the
theme that had dominated the Coun-
cil of Trent: Is the Church in need
of reform or not?

The interview with Pope Paul is,
I think, important not so much for
what the Pope actually said, but
for the impressions which the Bish-
op of Rome made on the author.
He found the Holy Father to be
personable, frank and yet reflective
— a welcome contrast to the de-
scription of an impersonal, hesitant,
anguished Pontiff, to which we are
accustomed from the daily press. )

The author’s discussion (in Chap-
ter IV) with a leading Italian bish-
op and theologian, Cardinal Colum-
bo of Milan, provides the best treat-
ment so far, in non-technical lan-
guage, of- the relationship between
the Pope and the episcopate. As
an instance of this clarity, consider
the following: the Pope personally
rules the Church; the episcopal Col-
lege in its turn collegially governs
the entire Church.

The author maintains that the real
test of whether or not the reform
initiated by Vatican II has taken
hold in Church :government rests
with the Roman Curia. So he con-
scientiously visited several of the
curial congregations: Doctrine of the
Faith, Propagation of the Faith,
Secretariate of State (where the
reader gains some essential back-
ground for understanding the cur-
rent diplomatic overtures of the
Holy See), to mention only a few.
Particularly enlightening was the
chapter covering the Secretariate
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for Non-believers: what it envisions
its purpose to be and how it will
attempt to fulfill its role are ex-
plained by its Director, Cardinal
Konig.

Various problems confront the re-
newal at the heart of the Church’s
government, according to S. Caval-
lari. There is the distinct possibility
that the younger men assigned to
the Curia will eventually develop
the same centralist tendency of
concentrating  decision-making in
Rome rather than on the local level.
It is difficult, too, for the newly
established Secretariates such as
that for Christian Unity to penetrate
the power structure surrounding the
older Congregations, The author
summarizes in a most unusual man-
ner the chief anxiety facing the
post-conciliar Church: It is not a
matter of secularization but a ques-
tion of finding ways that would al-
low a theocentric society like the
Church to move forward without
being changed into an anthropocent-
ric society.

The over-all impression one re-
celves from this book is the ever-
increasing openness of the Church
to the world and vice-versa. Each
has become more alert and respon-
sive to the other. Symptomatic of
this was the concern of the world
governments over the actions of Va-
tican II; and on the side of the
Church, we find the problems of
modern society being studied sym-
pathetically by Vatican leaders.

The concluding chapter presents
a philosophic appreciation of the
accomplishments of the Second Va-
tican Council. Perhaps more clearly
than ever before, this book delineates
the lines of the aggiornamento: ‘“The
conservation of principles can be
achieved only by means of far-reach-
ing reforms in the application of
these principles.” Certainly The
Changing Vatican offers a worth-
while and informative addition to
anyone’s post-conciliar library.
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