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ABSTRACT

This study presents the effects of the Second Vatican 
Council on Catholic education in the United States„ To 
introduce the Catholic Church's educational system, there 
is an historical presentation of the origin and development 
of the Catholic Church in the United States. In order to 
show the changing policies and attitudes in the Catholic 
educational system which have resulted from the teachings of 
Vatican II a comparative methodology is used. The study 
first sets forth the philosophical-theological principles 
of Catholic education in the pre-Vatican II period from 
1929 to 19 62. Special consideration is given to four 
concepts, "Church," "revelation," "ecumenism," and "reli
gious freedom." The application of these principles to,the 
Catholic educational structure is then presented.

The latter half of the study is devoted to the 
philosophical-theological principles of Catholic education 
as found in the documents of the Second Vatican Council.
Here, also the concepts of "Church," "revelation,"
"ecumenism," and "religious ■ freedom" are discussed. The 
development in Catholic teaching is explained in this 
section. Vatican I I 1s concepts are then applied to the 
educational system. Current implementation of these con
cepts as found in textbooks and Catholic schools today is

vii ,



cited to show that Vatican I I 1s teachings are more than 
theoretical, but are also practical« By using a comparative 
methodology, that is, presenting pre-Vatican II and Vatican 
II principles and application to education, the effects of 
Vatican II on Catholic education can be seen.



CHAPTER I

• RELIGION IN AMERICA 

Introduction
Since the Second Vatican Council many changes have 

taken place in the Catholic Church. Changes in education 
are included among the effects of Vatican II. This paper 
analyzes the philosophy of Catholic - education in the United 
States. The first chapter gives an historical description 
of the inception of Catholic education and Catholic schools 
in America. This description is followed by a presentation 
of the philosophical and theological principles of Catholic 
education in the pre-Vatican II period. This is the content 
of Chapter II. Chapter III shows the application of these 
principles to Catholic education.. Chapters IV and V analyze 
the philosophical and theological basis of Catholic education 
as found in the documents of Vatican Council II. The 
principles of Vatican II are treated in Chapter IV and the 
application of these principles is found in Chapter V.

Early Colonial Period 
The place of Catholic education in the United 

States' is best understood in terms of the religious history 
of American people. .This history, in turn, raises an 
important question: Were the colonists genuinely religious?

1



This, is a debatable question. Historians such as Hudson 
(1965), Olmstead (1960), and Gaustad (1966) held that the 
first settlers were indeed religious. Other historians, 
however, have challenged this position. One historian, who 
claimed that the colonists were not religious is Littell 
(1962). He maintained that the colonists were never 
Christian in spirit. Part of Littell1s argument rested on 
the fact that.churches were■supported by state money in. 
colonial times. He wrote, ". .. . in the colonial period
state churches were maintained at public expense, as was the 
case in home countries of Europe" (p. viii).

The early history of America shows that settlers 
came with the intention of establishing state religions.
They intended to erect a theocracy---a. place where civil 
decisions would be decided by religious leaders (Olmstead, 
1960, pp. 42-44). In the colonies church and state were 
united just as they were united in England. Therefore, one 
religion was to be the religion of the state. Only in the 
colony of Pennsylvania .was there a place for religious dif
ferences (Smith, Handy, and Loetscher, 1963, pp. 35-48).

It is often overlooked that during the colonial era 
religion was compulsory,. not voluntary. If one did not 
practice the religion of the colony, he was either expelled 
or, if allowed to live in the colony, he did not enjoy full 
civil liberties. In addition to this argument, Littell 
supported his position by pointing to the fact that many



. 3
persons abandoned- affiliation with organized religion when 
state aid to churches came to an end„ in all the colonies 
except Pennsylvania, one church was given privileges over 
others (Littell, 1962, pp. 3-13).

When the separation of church and state occurred, 
a voluntary religious act by a person was possible. A 
person could choose or not choose to follow a religious 
belief without any loss of legal rights. The total separa
tion between the church and state did not take place until 
after the Revolutionary War and in New Hampshire not until 
1850 (Littell, 1962, p. 28).

Two Great Religious Movements
From the colonial period to the Civil W ar, two major 

religious movements took place in America. Each left an 
indelible mark on American society. The first movement, 
known as the First Great Awakening, occurred shortly before 
the Revolutionary War (1734-1770), During the period of the 
First Great Awakening, before a person could be admitted 
into membership in a church, he had to experience a call for 
union with Jesus. Once this call was accepted, one had to 
make a personal, voluntary decision.for Christ. Although 
religious belief was strong in the colonies, many of the -. 
early settlers did not affiliate with any particular church; 
nevertheless, they respected religion and saw it as a 
stabilizing factor in society. Because of the goodness



brought about by religion.in society, many persons were 
drawn to seek a religious experience (Gaustad, 1966, pp. 73 
74). This religious revival of the First Great Awakening 
was the most influential, single factor forming American 
ecclesiastical life. Concerning this, Littell (1962) wrote

The Great Awakening must be conceived as the I
first major manifestation of a motif which, more •.
than any other, has shaped modern American church 
life; mass evangelism. Even though the camp meet
ing had not yet appeared, and other carefully 
planned techniques of the later evangelism had not 
become routine, the Great Awakening was a forecast 
of things to come (p. 19). •

In brief, religion in pre-Revolutionary days played a
dominate role in the colonial social order.

The second major religious movement, known as the 
Second Great Awakening, occurred between 1800 and 1830. 
Through this movement new religious vitality occurred in 
America. An understanding of the social forces at the time 
will indicate the causes that prompted this religious 
awakening. In the text, American Christianity (Smith et al 
1963), five reasons have been proposed for this religious 
revival:

First, the achievement of the British 
evangelical and reform societies served as an 
inspiration and as a pattern for American develop
ment. . . . Second, considerable humanitarian
concern and effort had been created by the spirit 
of the Enlightenment. . . . Third, certain changes
in theology favored an emphasis on man's freedom 
and his use of that freedom to improve the human 
situation. . . . Fourth, the general atmosphere of
optimism and expectancy favored the activism of 
the benevolence movement. . . . The fifth force



which converged with the others to give the 
benevolence movement its power and purpose has 
just been mentioned— revivalism (pp. 10-12).

These factors helped bring about a greater religious move
ment.

Hudson (1965) explained the impact that the Second 
Great Awakening had on America when he wrote, 11. . „ [it 
was 3 a spontaneous movement which swept across all colonial 
boundaries, generated a common.interest and common loyality, 
bound people together in a common cause, and reinforced the 
conviction that God had a special destiny in store for 
America" (p. 76).

It was Hudson's (1965, p= 77) view that the Second 
Great Awakening was more influential in uniting the colonists 
than was the Revolutionary War. Therefore, it can be con
cluded that the revivalist spirit gave the American people 
a feeling of unity, seeing America as a country of destiny 
under the protection of God.

Despite the unity that resulted from the Second 
Great Awakening, there were also divisive elements existing 
in society that split the churches. The primary causes of 
the divisions were, doctrinal differences in theology and 
contrary opinions on slavery. These differences, in turn, 
were heightened by the Civil War and made the division among 
churches even more definitive. Consequently, regional 
churches such as the Southern. Baptist and Northern Baptist ■



were founded. Although in some places local churches were 
joined together, there was never a national unity.

Catholicism in America
From 1865 to 1900 three major changes affected 

religion in America. First, there was a change in the 
composition of the population. This was due to the great 
wave of immigration that took place from 1865 to 1900.
Second, there was a radical shift in the intellectual climate 
from old to new America. This came.about mainly because of 
Darwinism, progressivism, and higher Biblical criticism 
(mostly from Germany). Third, there was a dramatic movement 
of population and power away from the country into the city. 
This shift of population caused.America to change from an 
agrarian to an industrial society, from rural to urban 
dwelling (Hudson, 1965, pp. 207-208).

Of the three factors, the greatest influence on 
religion came from the influx of immigrants. This statement 
can be substantiated by the statistics for the period.
Between 1865 and 1900 over thirteen and a half million 
immigrants came to America; from 1900 to 1910 nine million 
more entered (Broom and Selznick, 1963, p. 337). When one 
realizes that the total population of America in 1919 was 
approximately ninety-two million, the impact that immigra
tion had on the United States is clear. America was signifi
cantly affected by this mass immigration.



Immigration affected every religious denomination in 
America. However, the greatest effect was felt by the Roman 
Catholic Church. The reason is simple— most immigrants came- 
from Catholic countries, such as Germany, Ireland, Italy, 
and Austria-Hungary (Broom and Selznick, 1963', p. 337). 
Statistics of the period indicated the impact that immigra
tion had on the Catholic Church in America. From 1850 to - '
1899 the Catholic population rose from 1,606,000 to

■ - *
12,041,000 (Ellis, 1965, p. 88). This immigration had two 
major effects on the Catholic Church: first, it altered the 
internal order of the Catholic Church and second, it caused 
a polarization between Catholic immigrants and Protestant 
Americans. The Catholic immigrant viewed his new home with 
fear and suspicion, while the Protestant American feared 
dishonesty and' corruption from the foreign Catholic. The 
conflict between these two, factions was explosive, hostile, 
and at times violent. It is from this historical setting 
that American Catholicism and the Catholic school system 
took on its present form and became a powerful force.in 
American society.

There are two basic causes for the rise of the 
Catholic school system in the United States. The first 
cause is from external forces to the Catholic Church, the 
other from internal forces within the Catholic hierarchy.
Both causes combined to bring about the Catholic Church's 
school system that is operative today. The external forces



have been explicated and emphasized by many writers of the 
history of religion in the United States, The evaluation of 
these writers is valid. However, for a more balanced and • 
complete understanding of the origin of Catholic education 
in the United States, the internal conflict within the
American hierarchy will be presented. Tensions between i

iCatholic immigrants and Protestants were present from 1850 
on. -

How was the tension between the immigrant Catholics 
and the Protestant Americans to be solved? The key to 
integration into American society lay with the American 
Catholic hierarchy, that is, bishops and priests. In 1866 
the Catholic hierarchy was primarily composed of Irishmen; 
only 33% of the clergy were native born Americans. This 
majority of foreign hierarchy complicated the situation 
because leadership came from men who did not adequately 
understand the American society. Because of the foreign 
hierarchy and its differing views on American society, the 
hierarchy divided into two factions when asked, "What is the 
best way for the Catholic Church to relate to American 
society?" For clarity one position will be characterized 
by the term "Americanizers"; the other position will be. 
designated by the term "anti-Americanizers." The 
"Americanizers" were men who viewed America with trust and 
desired a harmonious relationship with American, culture.
The "anti-Americanizers" were men who saw American society



as an evil to be either, converted or avoided, depending on 
the situation. The understanding of this conflict within 
the Catholic hierarchy is necessary for an accurate picture 
of American Catholicism. However, before this conflict of 
the "Americanizers" and "anti-Americanizers11 can be 
presented, the tension between the Catholic Church and 
American society must be analyzed (Greeley, 1969, pp. 20-21).

Tensions Between the Catholic Church and 
American Society

■ • r
Many reasons have been, given for the bitter antago

nism between the Catholic Church and Protestant Americans 
between 1850 and 1900. One of the reasons for the conflict 
is a person who played a central role in the Catholic 
Church, Archbishop John Hughes =. He can best be described 
as a man who distrusted American society. An indication of 
his attitude is seen in his denouncing Catholic priests who 
enjoyed good relationships with Protestants as "Protestant 
priests" (Hudson, 1965, p. 243). Not all of the name 
calling, however, came from Catholics. Some Protestants 
claimed that Catholics had a plot to overthrow the 
democratic institutions of American society. While these 
attitudes prevailed, a decree by Pius IX in 1864, the 
"Syllabus of Errors," was published. Among its eighty 
propositions was the condemnation of religious freedom.
The "Syllabus of Errors" confirmed the fears of many 
Protestants and deepened the antagonism between Catholics
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and Protestants„ It is easy to understand the feelings of
the Protestants when the Hughes1 statement and the "Syllabus
of Errors" are remembered. In this atmosphere the Protes
tants came to feel that the only way to safeguard America's 
Christian civilization was to :transform the Catholic immi
grant into a "true American," which in effect meant a good 
Anglo-Saxon Protestant (Hudson, 1965, pp. 243-245).

This effort to convert the Catholic immigrant to 
Anglo-Saxon Protestantism was prompted by the intellectual 
climate of the day. Some Americans argued from the •• 
philosophy of Darwinism which held that only the fittest 
were to survive. Who were the fittest? The answer given 
was the Anglo-Saxon race, which was believed to be the 
’ supreme race with a "Manifest Destiny." The immigrant did 
not have Anglo-Saxon values, and, therefore, was not a part 
of the fittest, but rather a parasite on American society 
(Ho fs tad ter', 19 55 , pp. 170-173 ). The conclusion to this 
type of reasoning was simple. To become a member of the • 
fittest race, one had to become an Anglo-Saxon Protestant 
in values and spirit. B u t , the Catholic immigrant could not 
accept this position.

The conflict between the Catholics and Protestants. 
did not terminate in words and theory. It exploded into 
violence. In 1853 convents and churches were burned in New 
Orleans, Galveston, and Charleston. In some places death 
even occurred (Greeley, 1969, p. 120). From such incidents
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it is easy to understand the fears of the' Catholic hierarchy. 
The crucial question in all of this conflict, however, is 
not whether or not there was antagonism toward Catholics, 
but how .the Catholic Church was going to address herself to 
the American society. How could she become part of it?

The Catholic Church from 1850 to 1965 
■ During the period of 1850 to 1965 the Catholic 

Church was characterized by its ambivalent stance toward its 
relationship to American society. The important issue, of 
course, was the immigrant question. How was the immigrant 
to adapt to society and at the same time remain faithful to 
his Catholic beliefs? It has already been pointed out that 
there were two factions in the American Catholic hierarchy, 
the "Americanizers11 and the "anti-Americanizers. " The 
conflicts between the two shaped the Catholic Church in 
America.

Early in the struggle within the Catholic Church, 
one part of the American hierarchy was represented by Bishop 
John Carroll, an "Americanizer." He viewed the American 
society as good and encouraged Catholics to enter into it. 
Greeley (19 69) wrote the following about Bishop Carroll:

Americanization has meant many different'. 
things. For John Carroll it meant political inde
pendence from Rome, loyalty to the American 
republic, adjustment of the internal structure of 
the Church so far as possible to be at harmony 
with.American society. John England was prepared 
to push several steps further. He argued for 
national collegial government of the Church a s .a
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manifestation of Catholicism's republic principles, 
and introduced widespread democratic participation 
in the government of his diocese as being the way 
most suitable for Catholicism in the United States 
(p* 103).

On the other side of the Catholic hierarchy were the 
"anti-Americanizers" who were represented by John Hughes.
He was fearful of dialogue with American society and, 
therefore, viewed the church as an institution that should 
separate herself from Protestant America. The role of the 
hierarchy, which for Hughes meant the role of the church, 
was to condemn the evils around it and protect the Catholics 
from a Protestant environment. The "anti-Americanizers" 
believed that the more the Catholic Church became part of 
American society, the less Catholic it would be. The 
principle that the "anti-Americanizers" operated on was that 
American society was a corrupting influence on Catholicism. 
This type of defensive attitude toward the Protestants and 
the world at large was not peculiar to the American hierarchy 
alone. The universal Catholic Church was still dominated by 
the Counter-Reformation. The church was defensive, suspi
cious, and exhibited a reactionary mentality. Along with 
this fearful attitude toward American society, many American 
bishops conceived themselves as father and protector of their 
people. From this type of self image by the bishops, there 
resulted the adoption of authoritarian and paternalistic 
behavior in ecclesiastical government. One should not doubt
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the good will, and concern of the bishops for their people, 
but the style of their pastoral love that is questioned.

The clashes between the "Americanizers11 and "anti- ' 
Americanizers" were numerous. The battle opened on a .high 
note when John Hughes, Archbishop of New York from 1835 to 
1864, gave his solution to the American dilemma, that is, 
how Catholic immigrants were to be integrated into the 
American society. He said that the object of the Catholic 
faith was to convert all pagan nations and all Protestant 
nations, even England and the United States, to Catholicism 
(Greeley, 1969, p. 108). There is some justification for 
Hughes' feelings. Prejudice and bigotry were obviously 
present in American society. Again, the crucial question 
was not whether Hughes was wrong in seeing enemies to the 
church but how was the church to relate to Protestant 
America.

One of the first major encounters between Hughes and 
American Protestants centered around the school situation in 
New York City in 1840. At this time New York City was not 
subject to the common school laws that governed the rest of 
the state. ' Money for administering schools did not go to 
the public school system governed by elected trustees and 
presided over by a superintendent as in other districts, 
Instead, funds were given to a private organization, the 
Public School Society. This organization promoted a secular 
education and also set up a curriculum with a common core
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religion education (O'Brien, 1966, pp. 309-311). Although 
the Public School Society was composed of members from dif
ferent Christian sects (including Catholics), Hughes was 
convinced that Protestant Christianity was being taught in 
the schools. At this time some laymen started a movement 
for funds-to support Catholic schools. Hughes pushed aside 
the layment and took charge of the movement on the grounds 
that he understood the situation better than anyone else 
(Greeley, 19 69', pp. 114-116).

The events which followed were like moves on a chess 
board. . Hughes went to the Common Council asking for funds. 
The council turned down his request. Enraged, Hughes formed 
a political party to run candidates for - the legislature. 
Although he was not entirely successful, he was influential 
enough to have an act passed abrogating the Public School 
Society. As a result, the New York City schools were turned 
over to state administration. Why did Hughes do this? It 
was in. accord with Hughes's impeccable logic. The argument 
was: the Public School Society would not grant money for 
Catholic schools; therefore, the Public School Society must 
be dissolved. It was dissolved. . There is a strange twist 
to the whole affair. Religion was completely erased from 
the schools by the influence of a Catholic archbishop.

When dissolution of the Public School Society 
occurred, Hughes had a reason for building an enormous 
Catholic school system. The logic for such a system was
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simple. Hughes argued that since there was no religious f' 
teaching existing in the public school and religious teach
ing in school must exist, then another school system with 
religious teaching must be erected.

Other bishops in America agreed with Hughes's posi
tion. They interpreted the refusal of funds by the Common 
Council of Schools for Catholic schools as another hostile 
action by a threatening American society. Historians have 
said that the school issue in New York City had far reaching 
effects on the Protestant attitude toward Catholicism. Ray 
Allen Billington argued•that the Protestants and "Know 
Nothing Parties" were reactions to Archbishop Hughes's fight 
against the. Public School Society (in Greeley, 1969, p.
118). Whether or not this is true is difficult to say, but 
the school fight obviously did not help the relationship 
between the Catholic Church and American society.

Hughes was a persistent man and did not leave 
politics after the school fight. In 1853, instead of 
antagonism subsiding, it escalated when convents and. churches 
were burned in a few cities. Before trouble started in New 
York City, Hughes warned the governor of New York that if a 
single Catholic church was burned , the city would become a 
Moscow. The mayor was advised to protect the Protestants,. 
not the Catholics. • In response to Hughes's. ultimatum, 
proper precautions were taken and no riot materialized. 
However, the relationship between Catholicism and American
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society was once again damaged„ The breach between 
Protestants and Catholics had reached new heights (O'Brien, 
1966, pp. 314-319)..

The Catholic Church spawned other John Hughes. He 
was merely the forerunner of many clergymen who thought as 
he did. Although Hughes did not create the ghetto mentality 
of American Catholics, he did symbolize the anti-American 
mentality. What is worse, he found no answer to the problem 
that arose from the tension between Catholics and Protestants. 
Instead of achieving a dialogue between the two, he withdrew 
into his own camp.

Americanizers in Catholic Hierarchy
From 1880 to 1900 men who favored integration into 

American society were found in the Catholic ecclesiastical 
ranks. The most important and influential leaders of 
integration were Cardinal.James Gibbons, Archbishop John 
Ireland, Bishop John Keane, and Bishop John. Lancaster 
Spalding. In this period there were also "anti- 
Americanizers" in the hierarchy. These were Bishop McQuaid 
of New York, Bishop Ryan of Philadelphia,and Bishop 
Corrigan of New York. The two groups waged a constant 
battle against each other. The most brilliant and creative 
men of the period were the ^Americanizers." Although 
intelligent and well organized m e n , much of their effort 
to integrate Catholics into the American society was
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stifled by the "anti-Americanizers. " The disunity and 
internal disharmony of the American hierarchy during this 
time will be seen in the two following examples.

The first example concerns John Ireland„ In 1888 
he became the first bishop of St« Paul, Minnesota. He was 
an outspoken, fiery, progressive, and politically aware ■ 
person. He supported social issues and fought against 
racism. The depth of his convictions is seen in his 
endorsement of the Knights of Labor at the same time Rome 
was condemning them. His feelings toward America were 
expressed.in his own words, "I do not think that anyone is 
fit to enter the kingdom of Heaven who is not capable of 
taking care of, as far as the opportunity affords, this 
magnificent kingdom given to us here, the Republic of 
America" (in Greeley, 1969, p. 158).

John Ireland also had a great interest in education. 
While addressing the National Education Association Conven
tion in 1890, he defined the public school system as the 
pride of America. This reversal of John Hughes's position 
on education led to one of the two events that demonstrated 
the "Americanizer" attitude of men like John Ireland.

One problem was the school issue, the controversy 
concerning the Faribault experiment. The background of the 
Faribault experiment is necessary for a proper understanding 
of the- school issue. Before Ireland made his proposal of 
the Faribault experiment, Bishop Verot of Savannah
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established an.agreement with the school board of that city. 
The contract stated that the board received ownership of the 
parochial schools and was also responsible for the build
ings, hiring and testing of teachers, the selections of 
textbooks and other such functions. In Poughkeepsie, New 
York, a similar system was worked out whereby the public 
school system rented the Catholic school for one dollar.
In both cases the arrangement between bishop and state 
authority provided that religious instruction would, take 
place after regular school hours (Ellis, 1965, pp. 106-117).

, In 1891 John Ireland, a long time friend to the 
public school system, decided, to try a similar experiment 
with two parishes in the St. Paul Diocese. One parish was 
in Faribault and the other in Stillwater. When this pro
posal was made, Ireland's troubles began. Word was sent by 
"anti-Americanizers11 to Rome accusing Ireland of dangerous 
undertakings. When the authorities in Rome heard about the 
educational experiment, they wanted to see the text of his 
speech delivered at the National Educational Association 
Convention in 1890. While Rome was reviewing the text, 
American Catholic newspapers accused Ireland of being an 
enemy of the parochial schools. It should be noted that 
Ireland did have Catholic schools in his diocese and did not 
have a plan to phase them out. When Cardinal Gibbons heard 
that Rome was suspicious of Ireland's education plans, he . 
wrote to Rome explaining that Ireland had said nothing
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unusual at the National Educational Association Convention 
in 1890 and that Ireland was a promoter of Catholic schools, 
Rome;was partially satisfied, but only briefly.

Another incident is of importance for understanding 
the Faribault experiment issue. In November of 1891 Fr. 
Bouquillon, teaching at Catholic University of America in 
Washington, D. C. , wrote a pamphlet entitled., "Education: To 
Whom Does It Belong?" This article contained nothing new, 
but it did point out the rights in education that the state 
possessed. The conservatives and "ariti-Americanizers" were 
incensed over the pamphlet. They conceded only the three 
"R's" to state education. In response to Bouquillon1s 
earlier pamphlet a rebuttal was written by a Jesuit entitled 
"The Parents First." While this intellectual.debate was 
raging. Bishops McQuaid, Corrigan, and some German bishops 
in America inundated Rome with denunciations of Ireland's 
experiment (in Greeley, 1969, p. 203).

One other factor must be coupled with the two 
previous ones. Up to 1891 the bishops of the United States 
had met in plenary session only three times, all in 
Baltimore. The last council was held in 1884. The majority 
of bishops present felt that the attempt to reach an agree
ment with the public school system had failed. They saw 
only one recourse,.to build a new system, the Catholic 
parochial system. Ellis (1965), the noted Catholic his
torian, pointed out that "the bishops believed that only in



a Catholic school system and only under compulsory 
attendance would American Catholicism'-survive" (pp. 101-
103). At the third council in Baltimore parochial schools
■ ■■■ - ■ ■■ '■■■; ■■■ .. ■ ■ - were made mandatory on priests, and laity for the first time.
The priests were to build the schools and, of course, the
laity were to attend them. In districts in which there was
no Catholic school, the students were allowed to attend
public school. However, attendance at public school was
only tolerated at best. When a Catholic school was built,
the child was to attend the Catholic school. From the
Council's decree for Catholic education, there followed a
phenomenal growth in Catholic schools. By 1900 the number
of parochial schools had reached four thousand (Ellis,
1965, p. 102). .

Such was the atmosphere when Ireland pleaded his 
case concerning the Faribault experience to the Pope. After 
numerous conferences and much consultation, the Pope decided, 
that the Faribault and Stillwater experiments were to be , 
tolerated. However, he also affirmed that the legislation 
of the third Council of Baltimore was still in effect. The 
"anti-Americanizers" saw this papal decision as a victory 
for their side.

Even with the Pope allowing the Faribault experi
ment , Ireland was still a loser in the education issue. 
Opposition arose in Minnesota from the Protestants who 
prohibited Ireland's experiment from being put into effect.
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As a result the experiment was cancelled within.two years of 
its inception.

The school question was not entirely concluded„ On 
the Feast of the Four-Hundredth Anniversary of .Columbus1 
discovery of America, Rome sent Francisco Satolli as a 
representative of the Pope to America for the celegration. 
America's liberal bishops had always feared and objected to 
a Roman representative in the United States. When it was 
learned that Satolli was coming the "Americanizers" became 
suspicious of Rome's intentions for this move. When 
Satolli arrived he revealed that he was given,power from the 
Pope to settle disputes between bishops and priests. This 
disturbed the "Americanizers." Gibbons, Ireland, and other 
liberal bishops did.not want a Roman representative. An 
obvious reason for their feelings was that Protestants would 
not understand the presence of a papal envoy in America. In 
effect, an appointed representative would be detrimental to 
Catholicism's relationship to American society. Despite the 
"Americanizers'" feelings, Satolli was announced as the 
Apostolic delegate of the Pope. True to the suspicions of 
the "Americanizers," Satolli had a letter concerning the 
school situation. The letter contained fourteen proposi
tions , yet none were directly contrary to Ireland's experi
ment. The papal letter did condemn public education for 
Catholic students and asserted.that the Catholic student was 
allowed to attend public school when no parochial school was
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■available.This letter still supported the ideal of "every 
Catholic in a Catholic school." The American bishops 
accepted the papal proposals with all earnestness, seen by 
the fact that in I960’ 14% of the total population of 
students in the United States were in Catholic schools.
Today Catholic enrollment has diminished to around 10%
(Greeley, 1969, pp. 202-227).

The papal doctrine which stated that all Catholic 
students should be in Catholic schools subsequently became 
the common teaching of the church. It is expressed in Canon 
Law, the Catholic Church’s universal law for those in the 
Western rite, which was promulgated in 1917 (Bouscaren and 
Ellis, 1957, p. 774). ' •

The second example leaving an indelible mark on the 
Catholic and Protestant relationship is known as the 
"American Heresy" incident. It has already been shown that 
within the Catholic hierarchy in America there existed dif
ferent positions on a number of issues. It was stated that 
basically the hierarchy divided into camps of "Americanizers" 
and "anti-Americani'zers. " The "Americanizers" had won 
victories in the Knights of Labor battle, the establishment

\ ' 'Iof the American University with a liberal as its reactor, 
and in theory they had won the Faribault school issue. From 
these situations it is not difficult to see why the "anti- 
Americanizers" distrusted the "Americanizersf" bishops and
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viewed them as dangerous to the Catholic faith in the 
United States«

The battle between the two arose again. This time 
it was over a'book, The Life- of Fr„ Isaac Hecker„ The book, 
which was nothing spectacular, in fact it was dull, was 
first published in America by Walter Elliott. In 1897 a : 
French edition followed with an introduction by Abbe Felix 
Klein of the Catholic Institute of Paris„ Klein said Europe 
should look to the United States and the democratic virtues 
preached by Father Hecker if Catholicism was to survive in 
the modern world (in Lortz, 1938, pp., .517-518) = This book 
became immediately popular and caused much controversy in 
France. Klein interpreted Hecker6 s statements according to 
his own convictions, which did not accurately represent 
Hecker1s thought. This combination of the Klein-Hecker 
theory was labelled by the French as "Americanism." In 
actuality, this "Americanism" had nothing to do with what 
was happening in America but only what Klein held in France 
(in Greeley, 1969, pp. 211-213).

■ The next event was when a French priest, Charles 
Maignen, published a book entitled, Studies on Americanism: 
Father Hecker, Is ..He a Saint? (in Greeley, 1969). He 
attacked Klein, Hecker, and the American Republic. As was 
usually the case, the controversy made its way to Roman 
officials. Rumor began in the United States that papal 
authorities were going to condemn "Americanism." At the



same time. Pope Leo XIII set up a special commission under 
Cardinal Rampolla to investigate the accusations made 
against "Americanism." Rampolla seemed disposed toward the 
United States. Nevertheless, Ireland went to Rome and 
pleaded the case of the "American!zers,11 attempting to stop 
any papal encyclical , or at least to influence o n e , if one 
was to be published. When the first investigation under 
Rampolla was inconclusive, the Pope set up another commis
sion to solve the question. This commission was headed by 
Cardinal Mazzella, a Jesuit, who was also a determined 
opponent to America. Ireland's attempt to persuade Leo XIII 
not t o .write the letter on "Americanism" failed. The papal 
letter, "Testem Benevolentiae," was signed by Leo XIII on 
January 22, 1899 = Within a month the full text was pub
lished in the United States (Roemer, 1950, pp. 308-309).

If this letter were read today., it would mean little 
to Americans. It did not condemn Hecker by name, but it did 
warn the church to beware of the danger of having its 
authority reduced in the modern world. In the letter Pope 
Leo distinguished two types of "Americanisms." . One type he 
found praiseworthy and he was sure that this was the belief 
and practice of the bishops of the United States. Leo 
(1903) wrote, "If, indeed, by that name be designated the 
characteristic qualities which reflect honor on the people 
of America, just as other nations have what is special to 
them, or if it implies the condition of your commonwealths,
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or the laws and customs which prevail in them, there is 
surely no reason why we should deem that it ought to be 
discarded" (p. 452)„

The other kind of "Americanism" which was condemned 
was described by Leo as a doctrine that stated that the 
Church should adapt itself to modern society, accept modern 
theories and methods, minimize religious vows, and give 
greater recognition to the action of the Holy Spirit in the 
individual. The Pope saw these doctrines as detrimental to . 
the Catholic Church’s right to teach on doctrinal and moral 
questions. However, Leo (1903), in no place, accused the 
American church of holding this condemned "Americanism," in 
fact, he stated that he was "sure that no bishop in the 
United States held such a position" (pp. 452-453).

Pope Leo XIII had thought a warning was sufficient. 
The "Americanizer" bishops wished that he had said nothing. 
Many American bishops were deeply disturbed over the papal 
letter. Ireland was enraged. Cardinal Gibbons reacted to 
the letter by announcing that no priest or bishop in 
America hold the condemned doctrine. The "anti- 
Americanizers" were not silent. Bishop Corrigan wrote the 
Pope saying that the letter was perfect. He stated that 
American Catholics held the condemned doctrine, and the 
papal letter served to save the Catholic Church in America. 
Even the Catholic press claimed that the "American Heresy" 
existed in the United States (in Greeley, 1969, pp. 214-215.).
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The "Americanizers" made one last move to redeem 

themselves' and to demonstrate that an "American Heresy".did 
not exist in the United States., In 1899 at the meeting of ' 
American archbishops under the passionate leadership of John' 
Ireland, it was recommended that two questions be asked of 
all bishops in the United States. The first question was 
whether the condemned errors existed in a bishop's own 
diocese; the second, whether the errors existed in other 
parts of the country, and if so, to state where and who held 
the opinion. Corrigan, who claimed that many held the 
heresy, opposed such a poll. Ireland's motion was defeated 
by a 5 to 4 vote with Gibbons casting the deciding vote. 
Gibbons gave as his reason that he wanted peace and not war 
within the Catholic Church in America.

In a sense, the "Americanizers" had won the battle 
but lost the war, a situation very similar to the Faribault 
case. Through the condemnation of the "American Heresy" 
damage was done to the Catholic and Protestant relationship. 
American society looked at Rome as a heavy-handed authori
tarian power"keeping its people under control. The "anti- 
Americanizer" bishops saw their role in a much clearer 
light, that is, as the protectors of Catholics against the 
forces of a corrupting American society around them.

The "Americanizer" felt humiliated by the papal 
letter of Leo XIII because the Pope had condemned a heresy 
under the name of-"Americanism." ' Greeley (1969)
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summarized the whole affair when he wrote, ". . . that was a
blatant distortion of Americanistic ideas, concocted by a 
rabid French monarchist to suit the needs of political 
controversy in France. A letter to Cardinal Gibbons about a 
controversy that was essentially French was certainly a 
curious way of doing business" (p. 216).

With the condemnation of a heresy called Americanism, 
it is not difficult to see why Americans would be suspicious 
of Catholics and fearful of A1 Smith in the White House.

From 1900 to 1958 the Catholic Church in America was 
viewed by papal officials with suspicion. They wondered 
whether an "American Heresy" did exist in America. Conse
quently , the Catholic Church's movement toward integration 
into American, society was stifled. It took until 1958 with 
a new Pope, John XXIII, and 1962, with a world council, 
before American society would again open itself to the 
Catholic Church. With Vatican II the Catholic Church would 
positively enter America's mainstream. The council had a 
great effect on the American hierarchy, encouraging it to 
create a dialogue with. American society and to become a part 
of it. It is not to be believed that Catholics held no 
prestigious positions nor that they did not contribute to 
American society prior to Vatican II. Many Catholics and 
Catholic organizations were important to American society. ■ 
However,• the attitude of the Catholic Church's officials 
was one of separation from American society. Since 1960
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America has seen a Catholic president- and numerous Catholic 
senators and politicians. This is indicative of the new 
spirit breathing through the Catholic Church.



CHAPTER II

THE PHILOSOPHICAL AND THEOLOGICAL BASIS OF THE 
PHILOSOPHY OF CATHOLIC EDUCATION

Introduction
The philosophy of Catholic education is founded on 

fundamental philosophical and theological premises, Pius 
XI (1939) in "Christian Education of Youth" proposed the 
purpose and philosophy of Catholic education. Although he 
did not explicitly state all his theological and philosophi
cal suppositions, he nevertheless, implied them in the 
principles he asserted. . .

Definitions of some of the terms are necessary at 
this time. Philosophy is knowledge about reality attained 
through the use of reason alone. Theology concerns the 
knowledge of God. It is called natural theology when 
knowledge of God is attained through the use of reason 
alone. It is termed revealed theology when knowledge of God 
is acquired by the supernatural power of faith. In this 
latter sense man's.intellect is illumined by supernatural 
faith.. In this paper theology will mean revealed theology. 
McCluskey (1962) summarizes Pius's basic philosophical 
principles of Catholic education in four statements:

(1) There is a personal God whose existence can 
be proved by reason.

29



(2) Man was put upon earth by God for a purpose in 
keeping with man's nature. .

(3) Man is a "person," that is, a rational free 
being whose.perfection consists in knowing and 
possessing truth, beauty and goodness.

(4) Though man's material body gives him a continuity 
with nature, his spiritual soul indicates a 
destiny that transcends the purely material and 
temporal order (p. 62).
The theological principles are enumerated by 

McCluskey in five propositions. First, man has been given a 
"supernature" which allows him to share in divine life. 
Second, Adam, the first many turned against God when he 
committed the original, first sin, and as head of the human 
race lost, for his descendants the promised supernatural 
life. Third, through God's love the eternal Son of God,

■Jesus Christ, became man to redeem man from his sins and to 
restore man to his supernatural destiny by means of grace.
i ■ 'This reunion to God takes place by man's incorporation, into 
Christ. Fourth, the Christian is to be educated in the 
example and teaching of Christ, the perfect man. Fifth, 
the supernatural order does not destroy the natural order, 
nor diminish the value of reason, nor eliminate the rights 
of the individual, the family or society, it perfects them 
and brings them to completion (McCluskey, 1962, pp. 62-63).

These principles refer to particular doctrines that 
are to be believed. However, there are broader principles 
which concern the sources.of Catholic faith and the sub
jective adherence to it. There are four basic principles
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that have importance for education and include the five 
theological propositions of Pius X I . . First, there is the 
definition of a Christian. In arriving at the definition of 
a Christian, the definition of man with the distinctively 
Christian characteristics must be treated= Since a Chris
tian is one who belongs to the Church, then the understand
ing of the Church must be discussed. This is important for 
education because the goal of education is the Christian, man. 
Second, there is the understanding of revelation. The 
particular doctrines of supernatural life, grace, original 
sin, and the divinity of Christ are all derived from a 
belief in a divine revelation communicated by God to man.
This revelation is the source of man's special knowledge of 
God. Therefore, revelation as a principle of knowing God 
must be understood. Third, revelation has been given to 
the Church and she is the interpreter of this revelation.
It has been transmitted by Sacred Scripture and Tradition 
through the guidance of the Holy Spirit. Here the questions 
are raised: "Through whom does the Holy Spirit work to 
interpret the revelation of God?" "What is the role of the 
laity, theologian, the magisteriusm of the teaching authority 
of the Catholic Church?" "What is the role of other 
Christians?" "What is the role of non-Christians in 
interpreting God's revelation?" What is involved here is 
both the sources of revelation and the sources for inter
preting this revelation. The answers to these questions
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■will have direct influence on what is taught as Catholic 
belief and consequently what will be taught in Catholic 
schools and Catholic education.

The fourth principle concerns the adherence to the 
Catholic faith. "In what manner does a person come to 
accept the tenants of the Catholic faith?" "How much 
freedom does he possess in religious decisions?" "What is 
the role of the state in regard to religion?" All of these 
questions concern the principle of religious freedom.
These four principles will have direct effect on the content 
and acceptance of the Catholic faith and therefore on 
Catholic education. . '

The reason for choosing these four concepts is 
because of the radical effect they have on the Catholic's 
understanding of himself,,the sources of his knowledge, and 
the attitude toward truth.

The concept of the Church is treated for two 
reasons. First, the subject of education is man. The 
subject of Christian education is Christian man. For a 
Catholic the definition of a Christian person, can only 
properly be understood in terms of the definition of the 
"Church." Therefore, an understanding of the concept of the 
"Church" must be presented. Second, the ultimate authority, 
criterion, and source for what a Catholic believes is the 
Catholic Church. For these reasons the understanding of the 
Church is considered.in relation to Christian education.
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. The concepts of revelation and ecumenism are pre

sented because they concern sources of objective truth. 
Objective truth here means the correspondence of knowledge 
to reality as it exists. For a Catholic truth comes from 
man's power.to reason and from a special revelation given to 
man by God. The understanding and attitude toward objective 
truth is treated in the sections on revelation and ecumenism. 
Since education is concern with the acquisition of truth, 
these two concepts are keys for Catholic education.

The fourth basic concept is religious freedom and 
concerns man's subjective power of acquiring knowledge and 
truth. In this section it is assumed that man knows truth. 
The epistomological question of the origin of knowledge is 
not treated. Rather in the section on religious freedom the 
questions are asked: (1). Does a person have the right to
acquire any knowledge, and any type of religious knowledge?
(2) What atmosphere and attitude should be provided in 
acquiring secular and religious knowledge? (3) What sources 
are to be presented in a Catholic school when treating of 
the question of religious knowledge?

By presenting the understanding of the Church, 
revelation, ecumenism, and religious freedom, the subject of 
education along with the objective sources of truth and the 
subjective dispositions for truth are presented. These 
concepts will have a determinate effect on the goal, method,
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content, and policies of Christian education, as will be 
seen in the following chapter.

The four philosophical principles are based on an 
understanding of the sources of natural knowledge, that is, 
sensation and intellection arrived at through a philosophical 
methodology. For Leo XIII and the Catholic Church after ; 
him, the philosophical methodology of scholasticism with ' 
certain Aristotelian and Thomistic principles provided the 
philosophical basis for Catholic education. The sources of 
knowledge will not be treated since they do not have a 
direct bearing on Catholic education. However, the 
methodology will be presented because it is the same 
methodology employed by theology in the period from Leo XIII 
to Vatican II. After the description of the philosophical- 
theological methodology, the .four key theological principles 
that affect Catholic theology and Catholic education will be 
set forth.

The importance of the.relationship between philosophy 
and education is clearly stated by two famous Catholic 
educators, Franz DeHovre and Edward Jordan (1934): "Thus 
Catholic philosophy and Catholic education are inseparably - 
united* they form an organic whole; one is unintelligible 
without the other" (p. 144). These authors use the term 
Catholic philosophy to mean the philosophical and theo
logical foundation of Catholic education. They also stated 
that these theological principles are the basis for a.
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philosophy of education which distinguishes Catholic educa
tion from other systems and philosophies of education.

Attitudes Prior to Vatican II 
The period before Vatican II can be characterized by 

five attitudes. First, the Church was in a defensive stance, 
protecting its people against false and erroneous doctrine. 
Second, Aristotelian philosophy was considered to be the 
only viable philosophy for explaining the faith. This led 
to uniformity in philosophical explanations of the faith. 
Third, Thomistic theology was conceived as a science, 
analogous to science as understood by Aristotle, and was 
seen as the norm for theology, Aristotle and St. Thomas 
taught that each science had its own method, principles, and 
conclusions. Theology as a science followed this format. 
Within the Catholic Church, the only truly acceptable 
theology was Thomistic theology. . This led to uniformity of 
theological positions. Fourth, the Church was ■ considered as 
the kingdom of God on earth with the truth in "total,"
Many particular truths may be found outside the Church. 
However, the important essential truths are present within 
the Church and are sufficiently explained by the Catholic 
Church. . This attitude developed a ghettoism and triumphalism 
within the Church. Fifth, since the Catholic Church had the 
"truth," it was not necessary for an individual to investi
gate the motives for his belief. Cultural religion was part
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of the age, which meant the reason for belief was based more 
on the environment in which one was born than on reflective 
thinking. The person was within the Church and the best 
thing to do was to keep him. there. It is true that theology 
sought.to give a rational explanation of Catholic doctrine. 
However, it did not raise the subjective question of reli
gious freedom. Basically, this was the atmosphere in the 
Catholic Church before Vatican II convened in 1962.

Scholasticism in the Catholic Church
Catholic theology and. philosophy from the Council of

Trent (1545-1563) to Vatican II (1962-1965) presented an
unusual unanimity of. thought. What can account for this?
This agreement can best be understood by becoming acquainted
with a letter, "Aeterni Patris, 11 which concerns the revival
of scholasticism and in particular Thomistic thought by Leo
XIII (1951). This letter is a papal encyclical addressed to
all Catholics and called for universal application to all
people. In "Aeterni Patris" Leo advocated a return to the
scholastic method and to the doctrine of St. Thomas Aquinas
(1223-74). Aquinas took Aristotelian philosophy and applied
it to Christian belief. The results of this method was a
theological explanation of Christian doctrine.

Leo was very definitive in his appeal to St.
Thomas.' He wrote in "Aeterni•Patris":

We exhort y o u , Venerable Brethren, in all earnest
ness to restore the golden wisdom of St. Thomas,
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and to spread it far.and wide for the defense and 
beauty of the Catholic faith, for the good of 
society and for the advantage sciences (Leo XIII,
1951, p„ 22).

Leo's directive had a great impact on the intellectual. life 
of the Catholic Church. St. Thomas, who was always looked 
upon as a great theologian, now came to be the last word in 
a theological dispute. In theory, Church officials conceded 
that more than one theology and philosophy could explain 
Catholic belief. For example, Platonism was the philosophy 
of many of the Church Fathers in the Patristic period (200 
to 700 A.D. ). In practice, however, it was the theology of 
St. Thomas which became the norm for Catholic thinkers.

Since St. Thomas was endorsed by Leo XIII, Aristotle 
became the leading philosopher in Catholic Theology. There 
was good reason for this. Aristoties' understanding of 
absolute, truth, essences of nature, harmony in the universe, 
and hierarchy of beings were easily adapted to Christian 
belief. It was noted earlier that the Fathers of the Church 
held to absolute norms and that Catholic theology and educa
tion has always held a position of absolute truth. However, 
the manner in which truth was conceived in the nineteenth 
and twentieth centuries in the Catholic Church was based on 
Aristotle. In addition, Thomas took the Aristotelian con
cept of science and applied it to revelation and gave 
theology a new look. St. Thomas was brilliant in using the
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scholastic method and Aristotelianism and this was recog
nized by' Leo XIII„

Since Leo XIII's letter was confirmed by all 
succeeding popes until Vatican II, the theology primarily 
taught in the seminaries, Catholic colleges and universities 
was that of St. Thomas Aquinas. Today, with the theological 
revival of Vatican II, Thomism along with other theologies 
are taught.■ All of these theologies are seeking a deeper 
understanding of Christian doctrine.

Pre-Vatican II Understanding of the Church
From the viewpoint of the Catholic Church and modern 

theologians today the understanding of the Church defines a 
Christian. Since the goal of Catholic education is to pre
pare a mature Christian' then the first principle which will 
have important consequences for Christian education is the 
understanding of the Church. This section will be concerned 
with the theology of the Church, which is the Church reflect
ing on herself. Descriptively, the Church can be defined as 
a community of people who are joined by a common belief in 
Jesus Christ. No belief in the Western world has had as 
great an impact on Western culture as Christianity. It 
survives today, two thousand years after its inception, 
having suffered persecutions, struggles with political 
powers, and divisions within itself. The principal sources 
for understanding the Christian, community are preserved in
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the New Testament, ecclesiastical and theological works. 
Before proceeding to a consideration of the Church, a dis
tinction must be made concerning reality. It is one thing 
for something to exist, it is another thing to reflect on 
this reality in order to explain its meaning. This dis
tinction applies to the understanding of the Church. The' . 
reality of the Church has been present since the time of : 
Jesus Christ. However, the meaning of the Church has taken 
Christians centuries to clarify and is still being deter
mined today. .

The reality of the Church is everywhere present in 
the New Testament; however, its explicit explanation and 
clarification is not presented. Strictly speaking, the 
first theological treatise on the Church was written in the 
fourteenth century, when the doctrine of the superiority of 
a council of bishops over the pope called Gallianism was 
preached. Nevertheless, in the first years of Christianity 
the Church was discussed. The first theologians to address 
the question of the Church were the Fathers of the Church 
(approximately 200-700 A.D.). Although they did not write 
extensively on the Church, they did comment on her nature. 
Since the period of the Fathers, known as the Patristic 
period spans five centuries, and since diverse theologies' 
are contained in the Fathers, it is difficult to summarize 
their thought. Yet, there are some common characteristics. 
Using Biblical terms, the Fathers presented the Church
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fundamentally as mystery and sacrament of Christ. They 
emphasized the identification father than the differences 
between Christ and the Church (McBrien, 1969, pp. 100-102).
In the Patristic view God's plan of salvation is revealed in 
Christ who is the Word, and Wisdom of God the Father. God's 
invitation is given to each person through the Church where 
transformation into Christ takes place. The Fathers relied 
on.the Pauline image of the "body of Christ" to explain the 
meaning of the Church and transformation in Christ. This 
image represents Christ as the head and the Christians as 
the members of one body. The basic reason for the Biblical 
imagery is that "Sacred Scripture," the sacred Bible, was 
the fundamental course for the Fathers. Since Patristic 
theology was basically Biblical, the "body of Christ" 
imagery held prominence.until the twelfth century with the 
rise of the Scholastic method. It can be said that gradually 
the meaning of the Church's nature was brought to conscious
ness by the writings of the Fathers. However, it would 
take other theologians to bring about a more explicit and 
systematic understanding of the Church.

In the twelfth century, men like Peter Abelard 
devised, a new? method of theology called scholasticism. The 
scholastic method is dialectical, logical, and systematic. 
Using this method, theologians approached the Bible with a 
critical methodology.. For example, a.theologian would ask 
the question, "Does God exist?" He would then follow.the
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question with positions for and positions against this
question. Then, would, follow his response and answers to any
questions against his. view. The scholastic method reached a
high point in the thirteenth century with the writings of
Albert the Great, Thomas Aquinas, Bonaventure, and other
great medieval theologians.

In this theological atmosphere James of Viterbo wrote 
De Regimine Christiano| which appeared in 1301. This book 
was a notable attampt at ecclesiology, a study of the 
Church. It has been recognized as the oldest treatise on 
the Church. The main concerns of this and subsequent works 
were the questions of power, authority, and government in 
the Church. : An historical'1 event of the time will help to 
understand the content of this work. In the Middle Ages the 
Church was the center of the cities. For the most part 
state authority respected ecclesiastical power. However, at 
this time in the late thirteenth century the secular power 
of Philip the Fair threatened the Church. This threat 
placed the Church in a defensive position. She sought to 
protect herself, attempting to set forth a doctrine clarify
ing her power and her relationship to secular authority. As 
a result of this historical event, ecclesiology became 
apologetic, polemical, and canonical. Its primary purpose 
was to protect the hierarchial and authoritarian structure 
of the Church. . -



There is a shortage of ecclesiological works from
the thirteenth to the sixteenth centuries. With the Council
of Trent (1545-63) a new wave of theological treatises
arose. Although the Council of Trent did not treat the
question of the nature of the Church as such, much about the
Church was declared. The best spokesman for what is termed .
Trentine Theology on the theology of the Church is Robert
Bellarmine. In 1586, in De Controversis he defines the
Church in these words:

The one and true Church.is the assembly of men, 
bound together by the profession of the same 
Christian faith, and by the communion of the same 
sacraments, under the rule of legitimate pastors, 
and in particular of the one vicar of Christ on 
earth, the Roman Pontiff (Bellarmine, 1965, p. 74).

Without any qualification, this definition could exclude all
non-Christians, Catechumens, schimatics, heretics, and
those excommunicated from the Church.

Bellarmine1s definition insisted on the visible 
dimension of the Church. Because of the use of the image of 
the "Body of Christ" found in St. Paul's writings, it may 
seem that Bellarmine is very Biblical and Pauline in his 
definition. This is not the case; rather his approach is 
juridical, and he is using a political metaphor. The 
The Baltimore Catechism u sed.in the United States almost 
exclusively in grade schools from 1942 to Vatican II 
followed Bellarmine1s definition almost to the word.



. With the Counter-Reformation and post Trentine 
theology, the Biblical Patristic understanding of the Church 
as mystery and sacrament disappeared. The "Body of Christ" 
image, which identified Christ and the Church, which is an 
apologetic argument., became the common understanding of the 
Church. Also, in post Trentine theology the. Church was seen 
as the center of history as well as the.ordinary means of 
salvation for all men. The reasons for this belief was that 
the Church was founded by Christ to establish (l) a sacred 
authority for safeguarding the faith, (2) a sacred imperium 
to declaring moral laws, and (3) a sacred ministerium for a 
sacred worship in the sacraments.

From 1600 to 1869 there was little theological 
research and discussion on the understanding of the Church. 
Then, in 1869, the First Vatican Council was convened. The 
Council primarily concerned itself with the question of 
faith, revelation, and infallibility. The original inten
tion of the Council was to treat in detail the question of 
the Church. . Because the Council was unexpectedly terminated 
without finishing its work this intention was never ful
filled. However, in preparing for the Council, a schema on .. 
the Church was drawn up by theologians and presented to the 
bishops of the Council. Even though this schema was never 
voted on, it may be said to reflect the mind of the teaching 
Church at the time (Clarkson et a l., 1955, p. 87). The 
chapter titles, presented here, give a good indication of
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what the document said: The Church is the Mystical Body of 
Christ; The Christian Religion cannot be practiced except in 
and through the Church that Christ founded; The Church is a 
true, perfect, spiritual, and Supernatural society; The 
Church is a visible society; The visible unity of the 
Church; The Church is a society absolutely necessary for. 
salvation; Outside the Church no one can be saved; The 
indefectibility of the Church; The infallibility of the 
Church; The power of the Church. (Clarkson, et al., 1955, 
pp. 87-94). When this draft is read, it is seen that the 
prevalent influence at Vatican I on the understanding of the 
Church is the theology of Bellarmine. Here, as in 1586, the 
visible aspects of the Church are stressed.

This Vatican schema addressed the question of salva
tion of those in the Church and those outside. One question 
asked in the Vatican I draft w as: "Who can be saved?" The 
answer in the schema stated, "God wishes all men to be saved 
and to come to a knowledge of the truth and if one does what 
he can, God does not withhold the grace from him to obtain 
justification and eternal life" (Clarkson et a l., 1955, 
p. 91). This statement does not differ from the early 
Church's view of salvation. Salvation does exist outside . 
the Church. The explanation given here as in earlier docu
ments is in terms of the subjective aspect of the individual, 
who does what he can. Even though a person is ignorant of 
the truth in Christ, the grace of God is given to him.
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The last major document before Vatican II expressing 

a theology of the Church is the letter of Pius XII entitled 
"Mystici Corporis," translated in English it is known as "On 
the Mystical Body of Christ." It was published, in 1943.
This letter is an entire treatise on the nature of the 
Church, that is, ecclesiology. The purpose of "Mystici 
Corporis" was to counteract errors about the understanding 
of the "Body of Christ," which gives the letter its name. ' 
Some people at this time held that the Church was only a 
social organization, others held that it was only a spiritual 
society. Pius XII opposes these theories by using the 
expression "soma Christou," "Body of Christ," in a corpora
tive, spiritual and collective sense. He then asked the 
question "what is the Church?" He states that the Church is 
the body of Christ and expressed this concept when he wrote, 
"We shall find nothing more noble, more sublime, more divine 
than the expression, 1 The Mystical Body of Jesus'" (Pius.
XII, 1943, p. 8).

After defining the Church, Pius XII (1943) proceeded
to describe membership in the Church when he wrote,

Actually only those are to be included as members of 
the Church who have been baptized and profess the 
true faith, and who have not been so unfortunate as 

, to separate themselves from the unity of the Body, 
or been excluded by legitimate authority for grave 
fault committed (p. 11).

Once again, in "Mystici Corporis," the question of 
salvation.for all men was asked. Pius XII answered the
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question in the affirmative saying that all men may be 
saved. The basis for his explanation was baptism of desire. 
Simply stated baptism of desire is an incorporation into 
union with God by those who seek to do what they know is 
best according to their own conscience. These persons may 
never know Christ and may not even acknowledge God yet 
implicitly they are desiring Him by seeking what they 
believe to be right. As one reads Pius XII's letter, it 
becomes obvious that Bellarmine theology is still in a 
dominant position in the Church. Nevertheless, it used the 
external, visible order as-the criterion for membership in 
the Church. In effect, this meant that a person was either 
in the Church or not. The conclusion of Pius's "Mystici 
Corporis" is that those in the Roman Catholic Church are 
those physically in the Church. In this document there was 
m  discussion of the relationship between the Church and the 
kingdom of God, which is a major consideration for Vatican 
II.

Since the Catholic Church is the Church of Christ, ' 
what does this mean in terms of means of salvation? Pius 
XII answered this question by presenting the Church as the 
ordinary means, of salvation. Those who are outside the 
Church are saved through extraordinary means. In short, 
this is the content of "Mystici Corporis." When looking 
back to history and placing Pius XII's letter into perspec
tive, it is seen that he did redefine the Church using the
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term "Mystical Body of Christ." However, his categories of 
thought are old, revolving around the visible structure of 
the Church. In other words, he displayed the Church as the 
judicial and ethical continuation of the mission of Christ 
which is basically what Bellarmine said.

Pius XII1s theology of the Church had universal 
influence in the Catholic Church and became the common 
teaching in Catholic schools. Proof for this statement is 
seen in the textbooks used in Catholic schools after Pius 
XII1s letter.

The Baltimore Catechism, which was the most widely 
used textbook in America, defined the Church in these words:

. The Church is the congregation of all baptized 
persons united in the same true faith, the same 
sacrifice and the. same sacraments, under the 
Holy Father, the pope (McGuire, 1942, p. 42).

High school texts reflected the same theology. In the
series "Challenge of Christ," the volume Victory in Christ
presented the nature of the Church in this manner:

In order to comprehend something of the full 
significance of the nature of this Church, it 
is essential that both of these aspects— the 
visible and the interior and spiritual elements 
— be fully studied. .This is the purpose and 
intent of the present chapter and of the follow
ing chapter. . In the present chapter the primary 
consideration will be the Church as an actual, 
well definable and visible society. Attention 
will be directed especially to the truths that 
Christ, intended his Church to be; (1) a 
hierarchial, monarchal and perpetual society;
(2) the infallible guardian of the revelation he 
received from God; and (3) recognizable as his 
Church by certain unmistakable marks or notes



which would also serve to distinguish from false 
Churches (Kelley et al>, 1962, p„ 511).

In the above passage, it is seen that the Church was defined-
fundamentally in visible terms.

In the chapter on the "Mystical Body," the authors , ■ 
of Victory in Christ asked, "Who are members of the Church?" 
The reply, is the quotation of Pius XII, who defined the 
Church as the "Mystical Body of Christ." From this defini
tion the textbook described membership in the Church in 
strictly external- and juridicial terms. The text then 
proceeds to ask: "Can all men attain Salvation?" Appealing 
to the common teaching of the Church from early times, the 
book declared that those who through no fault of their own,. 
who are seeking to do good according to their own conscience, 
are united with God in an interior way, in grace. In this 
manner, non-Catholics are joined to the Church, not in full 
visible union, but invisibly. The theology of salvation 
present in this textbook held the principles that man cannot 
be held morally responsible when an action is performed 
through subjective, individual, inculpable ignorance. From 
these principles it follows that all men can be saved.

College texts in America in this period also taught 
the post Trentine ecclesiology. One series, College Texts 
in Theology, Volume III, Christ and His Sacraments divided 
its treatise on the Church into: (1) the Church in itself,
(2) Church as mystery, and (3) Church as visible
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institution. The theology in this text is patterned after ' 
Bellarmine and "Mystici Corporis" of Pius XII (Donlan, 
Cunningham, and Rock, 19 60, pp, 544-572)„

In this brief history of the theology of the Church, 
it can be seen that the concept of the Church passed through 
different stages of understanding and clarifications. From 
the Council of Trent to Vatican II, the concept of the Church 
had remained fundamentally static.

Ecumenism
Before proceeding with this chapter, a definition of 

terms is necessary. Merriam-Webster (1961) defines 
"Christian" as "One who believes, or professes or is assumed 
to believe, in Jesus Christ, and the truth as taught by him" 
(pp. 146-147). A non-Christian, then, is one who does not 
believe in Jesus Christ and the truths taught by him. 
Therefore, non-Christian can signify people who either adhere • 
to a theistic belief or those who do not.

When the Catholic Church asks "How does the Church 
relate to other Christians and non-Christians?" she begins 
her theology from a Christological dimension. Any under
standing of the relationship between the Catholic Church and 
other.peoples must take as its primary and basic premise the 
belief in the universal salvation of all men through Christ 
and the Church.
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In order to comprehend the development of doctrine 

of the relationship of the Catholic Church with other 
Christians and non-Christians from pre-Vatican II to Vatican 
II theology, a brief history of the Church's previous 
teaching is presented. Since the Catholic Church views 
herself as the continuation of Israel, the historical j
perspective will begin with the Old Testament, j

In the Christian tradition, Israel is seen as having 
a special relationship with God. This relationship was 
established through a universal covenant, first made with 
Noah and his descendants. From the notion of universal 
covenant, the whole history of mankind becomes a salvation 
history. Hence, it means that God is calling all men to 
fulfillment in life, and not just some. This principle is., 
of utmost importance because it declares that people outside 
Israel have received a revelation and can enter into a 
covenant with God. This in effect means that all men are 
called to salvation. Danielou (195 7) has written an entire 
book, The Holy Pagans of the Old Testament, explaining this 
principle. Following the universal covenant, Yahweh made a 
special covenant with Abraham. This covenant (one of special 
responsibility and not of special favor (Gen. 12:1-3), formed
a new people, a chosen race later called Israel.. ' ■ _ ' •

The covenant theme runs throughout the Old Testament. 
With Jesus Christ a new covenant came into existence. Jesus 
presented himself as the fulfillment of the covenant between .
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God and Israel. His preaching concerned the kingdom of God 
which is a call for a new relationship with God, not for one 
people but for all. However, Jesus said little about other 
religions. - This is not the case with St. Paul. In the 
first chapter of his letter to the Romans, while speaking on 
salvation, he addressed himself to the question of the holi
ness of other religions. He condemned the pagans for 
idolatry saying that God has manifested himself through 
creation, but instead of worshipping God they had chosen to 
adore creatures. God also permitted the Gentiles to fall 
into all kinds of immorality. Paul's statements about the 
Jews was not much different. They had fallen into sin and 
must be redeemed. . Therefore, all had failed to live 
according to the grace of God. Paul then declared the good 
news: a new person had appeared who is calling all men to 
God. This is Jesus Christ. From the letter to the Romans 
it is seen that Paul did not have a very high opinion of 
other religions.

The remaining New Testament writings do not throw 
much light on the relationship of Christians to other 
religions. However, there are other written documents of 
the first and second centuries which do present the attitude 
of the age. A common opinion among Christian theologians, 
called apologetes, in this period was' that the pagan reli
gions were the work of demons, that is, the devil and evil 
spirits. In this era the devil was conceived as a spiritual
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being who had revolted against God, and who attempted to 
lead men away from the Almighty. When Christian missionaries 
preached, they saw their task as twofold; first, to bring 
Christ to men, and second to destroy the pagan religions. 
Destruction of pagan religion was necessary because the 
missionaries saw no positive value in pagan beliefs.

" Another opinion of the time attempted to reconcile 
Christian and pagan truths. Some theologians held that 
pagan religions possessed partial truth, which was a type of 
preparation for "The Truth" as found in Christ. In this 
theory recognition of a limited goodness was conceited to 
pagan religions which was to be enhanced by Christian belief. 
This view is seen expressed by Justin Martyr (1953, p. 108) 
in his work. The First Apology. .

In addition to these two attitudes, another view was 
taught, expressed by the theological phrase, "Outside the 
Church there is no salvation." The source of this statement 
is found in the early Church Fathers, and in particular in 
Ignatius of Antioch (Irenaeus, 1866, pp. 906-909).

Three centuries later one of the world's greatest 
theologians, St. Augustine, grappled with the problem of 
salvation. He did not condemn all outside the Church to 
eternal fire in Hell. Rather he taught those that were 
baptized outside the Church were destined for salvation, as 
those within.(Augustine, 1864, p. 170). However, what 
Augustine said and the way it was interpreted were two
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different things«, His writings were badly misinterpreted by 
Fulgentius of Ruspe who held that only those in the Church 
were the saved. Theologians of the Middle Ages also con
cerned themselves with the salvation of all men. When one 
studies the theology of the age, he must be aware of the 
sociological dimension of the times as well as the diverse 
theological opinions that were present.in this period. The 
theology was colored by the belief that the whole world was 
known.. America and the rest of the world had not been dis
covered as yet. Keeping this in mind, the narrow and 
restricted interpretation of the expression "Outside the 
Church there is no salvation" by some theologians to mean 
that only, those in the Catholic Church would attain salva
tion becomes more understandable. However, this was not the 
only theological theory of the age. Other, theologians 
granted salvation to those outside the Church, who following 
their conscience acted in accord with what they considered 
to be good. In Go d ’s mercy these would be saved.

Until the sixteenth century the Church lived in the 
all embracing universal desire to convert the whole world. 
During this period, theological disputes arose, splitting 
the Church and resulting in the Protestant Reformation.
The theology that dominated in the Catholic Church in the 
sixteenth century was that of Cardinal Robert Bellarmine.. 
Some of his ideas have already been, expressed in discussing 
the. Church. For Bellarmine the phrase "outside the Church .
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there is no salvation" signified that all pagans, Jews, and 
Moslems, heretics and apostates, in other words all who 
lacked the faith as defined by'the Catholic Church, are 
those outside the Church. The definition of membership 
within the Church was described in terms of the visible 
elements of the Church. The invisible aspect of the Church 
was expressed, but it was not seen as the focal point for 
admittance into the Catholic Church. In this theology the 
Catholic Church was seen as.the one, true Church, whereby- 
incorporation into the Church w a s .through the visible 
structure of the Catholic Church.

After the discovery of America and after the 
Protestant Reformation occurred, which placed many - 
Christians outside the institution of the Catholic Church, 
theologians took a new look at the Catholic Church's rela
tionship with other Christians and other religions. Were 
the peoples of America saved? Were the Protestants saved?
Once again the question of salvation and membership in the

' |Catholic Church was raised. The Council of Trent (1543-65) 
implicitly addressed the question of salvation when it spoke 
of membership within the Church. The spokesman for Trentine 
theology on the Church was Bellarmine. His basic ideas have 
already been explained. When this new questioning of salva
tion arose, Bellarmine's understanding of membership in the 
Church was expanded by theologians to include those outside 
the Church who had never heard of Christ. The distinction
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was made between baptism in water (iri re) and baptism in 
desire (in veto). The fullness of membership in the Church 
came from baptism in water, that is, through the visible, 
institutional Church. Incomplete membership came through 
baptism of desire, which linked a person to the Church.
This latter membership is an implicit one. Those persons 
who were members through desire did not have explicit | 
knowledge of Christ, or, if they knew him did not accept him 
yet sought to do good by their own conscience. Baptism of 
desire appeals to the principle of subjective conscience. 
This means that a person living in invincible ignorance is 
not■responsible for the error of his life because he has no . 
better knowledge. He will be saved because of the mercy of 
God.

Pius IX in the nineteenth century also commented on 
the phrase, "outside the Church there is no salvation." He 
wro te:

It must likewise be held as certain that those who 
are affected by ignorance of the true Church, if 
it is invincible ignorance, are not subject to any. 
guilt in this matter before the eyes of the Lord 
(Clarkson, 1955, p. 80).

Pius IX made the principle of invincible ignorance the 
Church's official answer to the question of salvation out
side the Church.

The last interpretation before the Vatican II of the 
statement "Outside the Church there is no salvation" came in 
the letter, "Mystici Corporis" of Pius XII. The phrase has
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the same meaning as that of Pius IX. This was demonstrated
by the condemnation of Father Leonard Feeny, S.J., by the
Roman Holy Office of Doctrinal Interpretation.' Feeny
interpreted the statement "Outside the Church there is no
salvation" in the narrowest.sense possible, claiming that
only Catholics could be saved.. Rome's response to Feeny
could not have been more definitive. It declared that
anyone holding Feeny1s position would be excommunicated
(Cushing, 1952 , pp. 307-311). This brief history shows
that for almost four hundred ■ years the attitude of the
Counter-Reformation endured in the Catholic Church. Dulles
(1967) in his book, The Dimensions of the Church, summarizes
the Church's thinking during this period when he writes:

Until Vatican II most Catholics were content to 
say that the Church of Christ is the Roman Catholic 
•Church, and that it includes only those who are 
joined to it.by the triple bond of creed, code, and 
cult specified by Bellarmine's definition. Accord
ing to this view, no one would be in the Church of 
Christ unless he professed the Catholic faith, was 
subject to the Roman Pontiff and had access to the 
sacraments (p. 9).

Dulles remarks are meant to include Pius XII, who in
"Mystici Corporis" defines membership into the Church in
"either-or" terms, either a person is in the Catholic Church
or is not in the Church.

These interpretations of "Outside the Church there 
is no salvation" supplied the theology for the Church's 
relationship with those outside her prior to Vatican II. 
Although the theology of the Church prior to Vatican II held
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that all men could be saved, even atheists, the terminology
was obviously misleading for Catholics as well as for non-
CatholicSo This is the first thing to note* When giving a
reason for salvation, it was seen that pre-Vatican II
theology relied on the principles of subjective conscience

' ■ ■ ■ . ) . 
in invincible ignorance and the Mercy of God„ Salvation by
baptism of desire as stated in "Mystici Corporis" of Pius
XII is founded on these two principles„ Many theologians
today question whether this is an adequate answer to the
question of salvation since the answer of pre-Vatican II
recognizes only the interior and invisible aspect of man.
Some theologians point out that man is a material., spiritual,
social, and relational being. Man must in some way relate
to the Church in these ways„ These theologians ask, "How
does theology recognize these aspects?" Their position is
that it is more reasonable to look for some social, external
relationship to the Church as well as an interior, implicit,
and invisible one.

This presentation on the understanding of the
Church's pre-Vatican II theology has been given to explain
the definition of a Christian. It has been shown that a
full, complete Christian for Catholic theology prior to
Vatican II was a person who belonged to the Catholic Church.
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Vatican Council I spent much time on the relation
ship between reason, faith, and revelation. Revelation and 
faith were considered together and conceived in terms of 
truths to be known from the time Vatican I to Vatican. II. 
Therefore, in speaking of faith Vatican I spoke of revela
tion, The council defined faith in these words: i

This faith, however, which is the beginning of human 
salvation, the Catholic Church asserts to be super
natural virtue. By .that faith, with the inspiration 

. and help of God's grace we believe that what he has 
revealed, is true— not because, its intrinsic truth is 
seen with the natural light of reason— but because 
of the authority of God who reveals it, of God who 
can neither deceive nor be deceived (Clarkson et al., 
1955, p. ,29).

In this passage it is seen that faith is described as a
power ordered to a truth above and beyond what the human
intellect can know by itself. This is not to be interpreted
in the sense that God cannot be known by reason. God can be
known in diverse ways by the natural light of reason
(Clarkson et al., 1955, p. 27). However, knowledge of God
attained by reason and by faith are distinct, but not
contradictory. Faith and the object of faith extend beyond
reason, they are "supra" nature. What is this object of
faith? Vatican I said it was revelation and the truths
proposed by the Church. . This is stated when it declared:

Moreover, by divine and Catholic faith everything 
must be believed that is contained in the written 
word of God or in tradition, and that is proposed 
.by the Church as divinely revealed object of
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belief either in a solemn decree or in her 
ordinary., universal teaching (Clarkson et al „ ,
1955, p. 30.).

Vatican T was very explicit when it said that revelation was 
the object of faith. The reason for the stress on faith and 
revelation at.Vatican I stems from the intellectual climate 
during the mid nineteenth century. The intellectuals of the 
day had acclaimed reason as the only complete and adequate 
means to knowledge,. God included. The Catholic Church dis
agreed with this intellectual opinion. One of the reasons 
Vatican I was convened was to combat the errors of this kind 
of rationalism. When the atmosphere of the nineteenth 
century is kept in mind, one can understand the reason that 
Vatican I treated the relationship between reason and revela
tion. •

After Vatican I the doctrine of revelation as
revealed truths vras immediately translated into seminary
manuals and other theology textbooks and remained the common
teaching on revelation until Vatican II. This can be seen
in a widely used college textbook, The Christian Life. In
the chapter on faith, it defined revelation in this manner:

This revelation of Christ is nothing but the sum 
of the truths he wished his followers to believe; 
it is a unity, a whole whose diverse parts are 
formally connected and integrally related— the 

• one gospel of our Lord and Savior Jesus Christ 
(Cunningham, 1959, p. 317).

■Revelation for the Catholic Church before Vatican II 
was primarily conceived as truths revealed by God to.be .
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believed because. God revealed them. Since truths are pro
posed by the Catholic Church and to be believed, the 
question arises, "In what manner is a person to adhere to 
these truths?" The question concerns the subjective aspect ■ 
of religion, religious freedom.

Religious Freedom 
One of the most controversial and highly debated 

topics at Vatican II was the question of religious freedom. 
When speaking of religious freedom in the context of the 
Catholic Church, there immediately arises the question of 
the relationship between Church and state. The problem is 
not a new o n e , as is evident from the New Testament where

' i
Jesus Christ himself addressed the Jewish leaders with the 
words, "Render to Caesar the things of Caesar, and to God, 
the things of God."

During the rise of Christianity in the first three 
centuries all religion was under the state, which was con
sidered competent in matters both religious and secular 
(Dawson, 1962, pp. 25-41). For the first three centuries, 
Christianity was not recognized as a religion by the state 
and was forced to live a secretive life. There was no 
question of Church and state relationship in this situation. 
Not until 313 with the Edict of Milan by Constantine did the 
state officially recognize the Church.
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.Around 400 A.D. the whole western civilization,

including the Catholic-Church, was caught in a fight for 
survival because of the barbarian invasions. This struggle 
endured for four centuries. During this time there was no 
official relationship between the Church and the state.
Then, in the eighth century with the conversion of . j
Charlemagne'to Christianity, the relationship of the Church 
and state became an important issue. Charlemagne saw him
self as the ruler of the state and protector of the Church.
He was following the opinion of the day on the relationship 
between the Church and the state called the sword theory.
This theory held that there were two societies, state and 
Church and two orders., natural and supernatural. It was the 
duty of the state, the natural order, which had power through 
the sword, to protect the Church and the supernatural order 
to which the Church belonged.

From the time of Charlemagne on, the relationship 
between the Church and state became very complex and often 
very confusing. What is evident, however, is that sometimes 
the state was more powerful and influential than the Church, 
and at other times it was the Church that was the dominant 
authority in society. During the struggle between the 
Church and state a number of theories were proposed to 
settle on an harmonious relationship between the two. No 
one theory persisted throughout the history of the Church.



As the.Church moved in the Middle Ages around 1000 
A.D.■tensions developed. During the medieval times there 
was a constant battle to see who was to rule the world, the 
state or the Church?' Was the most powerful individual to be 
the pope or the Holy Roman Emperor? In this constant vying 
for power the pendulum swung back and forth. Sometimes the 
emperor was the ruling power, sometimes the pope. Many 
theologians sought for a doctrine to solve the relationship 
between the Church and state. A satisfying answer came in 
the thirteenth century with St..Thomas Aquinas. He taught 
the theory of the two perfect societies, Church and State. 
Each society has its own distinctive goal, means and . 
authority (St. Thomas Aquinas, 1947, pp. 99 3-1001).
Although St. Thomas clearly taught this doctrine, it was not 
practiced during his time; in fact, it did not emerge into 
practice in the Catholic Church until the time of the French 
Revolution.

Much of the problem between the Church and the state 
during the Middle Ages was due to a lack of clarification on 
the proper meaning of autonomy for the Church and state.
The questions constantly asked were, "Was the authority of 
the state derived from the authority of God?" ' "From the 
Church?" "From Law?" - One answer to the questions came from 
a decree of Pope Boniface VII, 1302, which seemed.to say 
that civil power was derived from the Church. This document 
overshadowed St. Thomas' doctrine of the two perfect -
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societies. Consequently his theory was never incorporated 
into ecclesiastical and state life in the Middle Ages. In 
practice the popes endorsed the rulers of countries', which 
indicated that all authority came from God through the 
Church,

Another factor which helps one understand the rela
tionship of the Church and State during the Middle Ages is 
the knowledge of the meaning of citizenship in this period.
To be a citizen in a European country in the Middle Ages, 
one had to be a Christian,. This meant that all non- 
Christians, and especially Jews, were not allowed to become 
citizens.

With the Enlightenment and with men like Hobbes, 
Locke,: and Hume new theories of authority arose. These 
theories proposed the natural law as the source of state 
authority independent of Church authority.

With the French Revolution in the eighteenth century, 
the first definitive separation of the Church and state took 
place. This is the turning point for Church and state rela
tions, In the mid nineteenth century another movement 
having a great impact on the relationship of the Church and 
the State was nationalism. This ideology brought about new 
political forces which developed into modern States. During 
this time the Catholic Church felt threatened by these new 
secular powers. • She also felt hostility from Protestant 
countries. To counteract these impinging forces of
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nationalism and Protestant hostility, Pope Pius IX published 
the now famous "Syllabus ■■ of Errors" in 1864. This is a list 
of eighty propositions, which were considered heresies of 
that day. In terms of religious freedom four propositions 
are of importance. The following statements are all con
demned by the Catholic Church: ■

Everyone is free to follow and to profess the I
religion which the light of reason leads him to 
judge to be the true religion.
Men can find the way to eternal salvation, and 
they can attain eternal salvation in the practice 
of any religion whatever.
■ There is good reason at least to hope for the 
eternal salvation of all those who are in no way 
in the true Church of Christ.
Protestantism is simply another form of the same 
true Christian religion, and it is possible to 
please God just as much in it as in the Catholic 
Church (Clarkson et al., 1955, p. 86).

With the "Syllabus of Errors" the Church stimulated great
tensions with other religions and with the state. As a
result the states and other religions responded in a hostile
attitude toward the Catholic Church.

The papal view expressed in the "Syllabus of Errors" 
found its completion in the encyclical "Immortale Dei," "On 
the Christian Constitution of States," of Leo XIII (1954), 
published on November 1, 1885. From this work Leo XIII 
became the spokesman on the.Catholic Church's relationship 
with other countries until the.time of .Vatican II. .This 
encyclical contained the Catholic Church's essential
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teaching on the subject. Both Pius XI and Pius XII 
reiterated L eo1s teaching; however, they added nothing 
radically new to it. In this paper there will be pro- . 
sented the principles annunciated by Leo XIII, followed by 
Vatican II 1s document "Declaration on Religious Freedom."
The change in attitude, doctrine, and outlook will become 
evident when both documents are examined and compared.

"Immortale Dei" of Leo XIII '
Leo XIII/ who was pope from 1878-1903, was one of 

the most prolific papal writers the Church has known. He
was a scholar and tackled every problem that appeared in his
day, usually handling it well and giving an adequate answer. 
The document on the relationship between the Catholic Church 
and the State, "Immortale Dei," was no exception to his 
scholarship. There are two important papal documents which 
followed his line of reasoning. They are Pius X I 1s "On the 
Peace of Christ in the Reign of Christ," published December
23, 1922 and Pius XII1s letter, "On the Function of the
State in the Modern World," published October 20, 1939. 
However, the basic understanding of the pre-Vatican II 
notion of the relationship of Church and state is found in 
Leo's letter.

"Immortale. Dei" was prompted by the events of the 
day. The principal concern of Leo was nationalism which was 
threatening ecclesiastical power. L e d , therefore, desired
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to establish the boundaries for the relationship between the 
Catholic Church arid the state. For a proper understanding 
of "Immortale Dei" a few definitions are necessary. \ The.

(term "state" refers to the body politics of society which is 
concerned with law, the common welfare,■ and administration 
of public affairs. When reference is made to the Catholic 
state, Leo means a country where the great majority of 
people professes the Catholic philosophy of life, assents to 
the revealed truths taught by the Church, have joined the 
Church and accept the Church as Christ's kingdom on earth. 
Although a Catholic state exists, there is allowed dissident 
individuals and groups which profess another belief and 
philosophy of life. Leo in "Immortale Dei" was describing 
his conception of the ideal relationship that should exist 
between the Catholic Church and a Catholic State. His 
letter only secondarily concerns the Catholic Church's 
relationship with other. non-Christian and Protestant States.

L e o ’s thinking in "Immortale Dei" found its. deepest 
roots in the writings of St. Thoma,s Aquinas. His devotion 
to Aquinas'has been seen already in Leo's letter, "Aeterni 
Patris." Leo's letter Immortale Dei" contains five basic 
theological principles which.guide the relationship between - 
the Church and the state.

The first principle stated that both civil and 
religious authority come from God. Leo begins his discus
sion by speaking of the social nature of man saying that
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God has ordained that man should not live alone, but i n .
society, Leo wrote:

Man's natural instinct moves him to live in civil 
society, for he cannot, if dwelling apart, provide 
himself with the necessary requirements of life, 
nor procure" the means of developing his mental and 
moral faculties. Hence , i t  is divinely ordained 
that he should lead his life— be it family or 
civil— with his fellow man, amongst whom alone his 
servant wants.can be adequately supplied (Leo XIII,
1954, p. 162).

The teaching that man is a social individual was not new in
the Church. However, Leo re-emphasized it stressing the
necessity of society. He then turned to the question of
authority in society. For Leo civil authority has its
source in God. He expressed this principle in these words:

Every body politic must have a ruling authority, 
and this authority, no less than society itself, . 
has its source in nature, and has, consequently,
God for its Author -(Leo XIII, 1954, p. 162).

This passage expressed the belief that all authority comes .
from God. ' Therefore, all men are subject to God and called
to serve Him. One must be cautioned not to draw a false
conclusion here. Leo said that all authority comes from
God, but he did not say or imply that there is only one
specific type of government. His thought is clear when he
said, "The right to rule is not necessarily, however, bound
up with any special mode of government" (Leo XIII, 1954, p.
163). This means that there is a plurality of good and just
governments, whether it be a democracy, an aristocracy, or a
monarchy. ■ ' "
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Leo then returned to the understanding of man as a

social person. He said that society, no less than the
individual, is under God's authority and owes gratitude to
Him. This gratitude touches the very essence of man because
his chief duty is to practice his religion. However, not
any religion is to be practiced. Leo asserts this when he
said, ". . . not such religion as they may have a preference
for, but the religion which God enjoins . . . "  (Leo XIII,
1954, p. 164). Leo's argument simply stated is that a
person should worship; therefore, a state which, is composed
of persons should likewise worship. Leo expressed this
succinctly when he asserted:

So, too, is it a sin for the State not to have 
care for religion, as a somethi g beyond its 
scope, or as of no practical benefit, or out of 
many forms of religion to adopt that one which 
chimes in with the fancy; for we are bound 
absolutely to worship God in that way which he 
has shown to be His will (Leo XIII, 1954, p. 164).

Although the state has its own realm, Leo felt the 
state should explicitly recognize the Catholic faith. ■ The 
reason for this acknowledgment is because the state, as the 
Church, has received its authority from God. The Catholic 
Church has always believed that its authority has come from 
God. Leo restates this claim when he.said, "God has Himself 
set rules with power to govern" (Leo XIII, 1954, p. 165). 
Therefore, the Church has received its authority from God to 
direct people to a supernatural goal, and the state has also



basically received its authority.from God„ Since both re
ceive their authority from God, both must acknowledge Him.

The second principle concerns the distinctiveness of 
the Church and the state. The Church and the state are 
totally distinct societies. Leo's definition of a perfect 
or complete society is one whose goal is supreme in its own 
sphere and possesses the means to fulfill its goal, . Only 
two societies can fulfill these qualifications, the Church 
and the state. The Church has a supernatural and eternal, 
goal, which is union with God. Civil authority has as its 
goal the temporal and external welfare of its citizens. The 
family falls short of being a perfect society because it is 
not self sufficient in fulfilling its basic needs. Leo ' 
declared with clarity and force his position that the Church 
and state are perfect societies when he wrote, "The Almight, 
therefore, has given charge of the human race to two powers, 
the ecclesiastical and the civil,. the one being set over 
divine and the other human things." (Leo XIII, p. 167). In
dependence is granted to both societies by Leo. However, in 
reading his letter there is no doubt he expected the two to 
wojrk in harmony. Both societies must respect and enjoy 
proper independence in a well ordered harmony.

The third principle treated the cooperation between 
the Church and the state., The two should not build a wall 
between each other; rather, they should cooperate peacefully 
for mutual benefit for the well-being of the individual.
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Since the same person belongs t o .the Church and the state, 
some matters may. fall under the jurisdiction of both, for 
example, marriage. In these affairs some mutual agreement 
must be reached. Therefore, fhe ideal relationship of the 
Church and state is not absolute separation. Independence 
is necessary but not isolation.. A norm must be found to ■ 
solve the problem of conflicting rights. j

..It has not been easy to find the norm for balancing 
the relationship between the Church and the state. Through
out the history of the Church there have been periods of co
operation and times of antagonism between the two. When 
agreements were reached, all benefitted. .Leo pointed to many 
common bonds which exist between the citizen and the Chris
tian allowing for harmony between the Church and the state.
He asserted,

. . .  as to the duties of each one toward his fellow 
men, mutual forebearance, kindliness, generosity 
are placed in the ascendant; the man who is at 
once a citizen and a Chrisitan is not drawn aside 

■ ' by conflicting obligations;. . . (Leo XIII, 1954, 
p. 169).

Leo then addressed himself to the question of worship 
in terms of the relationship between the Church and the 
state. He.condemned the belief that the state . . is not 
obliged to make public profession of any religion; or to in
quire which of the very many religions is the only true one; 

(Leo XIII, 1954, p. 173).
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He also insisted on a priority of objective truths. 

Men are not merely to follow their private, judgment in 
religious matters- All is not purely subjective. Leo's 
rejection of subjective is strongly expressed when he con
demned ,

. „ . that the judgment of each one's conscience is 
independent of all law; that the most unstrained 
opinions may be openly expressed as to the practice 
or 6mission of divine worship; and that every one .. 
has unbounded license to think whatever he chooses 
and to publish abroad whatever he thinks (Leo XIII;
1954, pi 173).

In these words Leo has based his argument on a Thomistic and 
Aristotelian, concept of truth which understanding holds that 
the truth remains essentially the same even though so:ciety 
and circumstances change. His view is also grounded in the 
belief of an objective order in the universe. His obvious 
attack is against pure subjectivism. In terms of religion 
this subjectivism is called indifferentism, in terms of 
society, license. His condemnation is ordered to both. In 
Leo's opinion, error and falsehood help neither the individ
ual nor society. The force in which he held this view is 
seen in. these words:

So, too liberty of thinking, and of publishing 
whatsoever each one likes, without hindrance is

■ nothing itself an advantage over which society can 
wisely rejoice. On the contrary, it is the .

. fountainhead and origin of many evils. Liberty is 
a power perfecting man and hence should have truth 
and goodness for its object (Leo XIII, 1954, p. 175).

Truth and goodness for Leo are not something that can be
changed at will or become true or good because someone thinks



they are true or good, instead they , remain one and
the same, and are not less unchangeable than nature itself" 
(Leo XIII, 1954, p. 175). :

In this letter, one sees a protective and paternal
istic attitude toward man and society. The individual was 
not to be tempted by what the Church considered false. Also 
the state is not to place religion and truth on a undiffer
entiated level„ Some have objected to Leo's letter saying 
that he did not give enough consideration to the subjective 
right of the individual to seek his own truth, independent 
of right and wrong. Vatican II did not follow Leo in this 
regard but did take the subjective side of man into account.

<The third principle raised the questions of objective 
truth and goodness. This led to the question, "Who is 
ultimately to decide what is true and good?" The fourth 
principle answers this question. The principle declared that 
the Church transcends the state because of the nobility of 
its nature, goal, and means. All of these are supernatural. 
The Church has the ultimate decision on matters of religious 
truth and goodness. Previously, it has been shown that both 
the Church and state are independent societies, neither sub
ject to the other. However, when conflict does occur, the 
norm is not to be found in the principle of power but of 
dignity. Here, primacy in dignity belongs to the Church.
Does this mean that the Church is to engage in politics?
Noi This is not her role. Y e t , when disputes arise, the



' ,' ' 73
Church can intervene. She- can even declare laws to be evil 
and, therefore, not binding in conscience. This means that 
a citizen does not have to obey the laws. This principle 
has met with much resistance from the state.

The final principle presented the obligation of the 
Catholic State to profess the Catholic faith publicly. This 
view was partially contained in the previous principles. 
Reading this principle today may raise some eyebrows = 
Nevertheless, Leo expressed this opinion, basing his argu
ment on the understanding of man as a social person who is 
to worship God. Public worship by the state, which state is 
comprised of Catholic persons, is what is required. This 
does not mean that the Catholic faith is the state religion. 
Non-Catholic.religions may have legal status without loss of 
citizenship. Although allowing other religions to exist in 
the Catholic State, Led did not negate his former principles 
concerning absolute, objective goodness- and truth. He does 
not ignore the moral and religious error that would take 
place with other religions in a society. However, he 
operated from the principle of toleration. This principle 
states that the toleration of an evil can be permitted if a 
greater good can come about. This in no way sanctions the 
evil, but merely permits- it. Theologians have traditionally 
held that error and falsehood have no rights of themselves. 
They can be permitted only for a greater good.
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This in brief was the'position of Leo XIII. This 

doctrine was taught in the seminary manuals and schools 
everywhere. The reason for this universal spread of this 
doctrine on Church and state relationships is because this 
papal encyclical was addressed to the whole world and there
fore was to be applied to all and taught in all schools, •

|which it was until the Second Vatican Council.

Conclusion
This chapter has presented the Catholic Church's • 

understanding of four basic theological concepts as under
stood prior to Vatican II. The influence of these theologi
cal principles on Catholic education will be seen in the 
following chapter. -



CHAPTER III

PHILOSOPHY OF CATHOLIC EDUCATION 

Goal of Education

Ultimate Goal
The first principle of Aristotle that all things are 

determined by a goal is a first principle of the philosophy 
of Catholic education. Popes and Catholic educators have 
established the proper and ultimate goal to which all 
Catholic education should be directed. Pope Pius X I 1s 
letter, "Christian Education of Youth," originally published 
in 1929, was the most definitive Catholic ecclesiastical 
writing on Catholic Education prior to Vatican II. In the 
beginning of this letter Pius XI established both the 
importance and the ultimate goal of Catholic education when 
he stated that the entire function of education is ordered 
to man's ultimate goal of life. He wrote:

' Education consists essentially in preparing man for 
what he must be and for what he must do here below, 
in order to attain the sublime end for which he was 
created, it is clear that there can be no true 
education which is not wholly directed to man's '
last end (Pius XI,. 1939, p. 38).

In the same letter he spoke of the goal in these terms:
The proper and immediate end of Christian education 
is to cooperate with divine grace in forming the 
true and perfect Christian, that is, to form Christ

75
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Himself in those regenerated by baptism . . .
(Pius X I , 19 39 p.' 64). :

How is this goal to be attained? Pius XI declared
the Church to be the means to this end. For Pius XI the
Church was a decision making organization that designates
helpful and harmful means for attaining men's ultimate goal.
Viewing herself in this role, the Church directed the lives
of her members by human knowledge and divine revelation..
Pius XI asserted this and then concluded:

And this must be so because the Church as a perfect 
society has an independent right to the means con
ducive to its end, and because every form of 
instruction, no less than every human action, has a 
necessary connection with man's last end, and 
therefore cannot be withdrawn from the dictates 
of divine law, of which the Church is guardian,

> interpreter and infallible mistress (Pius X I , 1939, 
p. 41).

Implicit in the position of the ultimate goal is the 
principle of teleology, which states that finality determines 
the means to the goal desired. For Pius XI the goal of man 
is eternal life as preached by Jesus Christ. The Catholic 
Church in her teaching role has a right to guide her people 
to that goal by instructing them in the necessary means for 
attaining union with God, eternal life.

During the pre-Vatican II period from 1900 to .1965 
there is a paucity of works on the philosophy of Catholic 
education. The references in this section quote the major 
works of the period.
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Of the Catholic educators who have elucidated the 

educational principles of Pius XI, two noted educators are 
Redden and Ryan (1942) who have written an outstanding and 
'comprehensive book entitled A Catholic Philosophy of Educa
tion, In treating the final goal of education, these 
authors begin with the statement that all educational 
theories are founded on basic philosophical or theological 
principles which express a philosophy of life. When these 
principles are applied to education, then a philosophy of 
education is developed. Redden and Ryan emphasize that the 
philosophy of Catholic education is founded bn the theology 
of the Catholic Church. After establishing this principle 
they declared the ultimate aim of education to be the 
ultimate goal of man, supernatural life with God (Redden and 
Ryan, 1942, pp. 90-91). Their words echo the words of Pius 
XI who held that the goal of education was the supernatural 
■ end of man.

Another prominent work in the philosophy of Catholic
education was written by DeHovre and Jordan (1934). In
Catholicism in Education DeHovre and Jordan describe the
goal of Catholic education when they wrote:

. . . its object is here .complete transformation
from a child of the flesh to a child of God. It 
aims to open his mind to vision of truth, to 
clarify his sense of values, to adjust to the 
things of eternity as well as the things of time, - 
to make him a faithful member of the divine 
society which Christ established, to lead him to 
God (p. 118). . '
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These two authors also establish a hierarchy of inter
mediary goals directed to the ultimate goal. They expressed' 
this hierarchy of values when they said "There is a scale, a 
fixed order, of educational objectives which is established 
on philosophical and theological grounds. Knowledge of the 
truths of religion and Christian morality is primary and to 
this all other objectives must be made,subordinate" (p.
160). After stating the ultimate goal of Catholic education 
DeHovre and Jordan give an explicit statement on the founda
tion of Catholic education. They declared:

Catholic philosophy and Catholic education share 
the fundamental conviction that man being so 
inclined to what is beneath h i m , cannot properly 
understand, much less develop and perfect his 
human nature unless he aspires to something 
outside and above himself. ' He must seek support 
and guidance in the supernatural. This principle 
is applicable to every phase of human activity 
properly so-called (pp. 118-119).

This statement asserts th&t belief in the super
natural is the most basic principle in Catholic education., 
Applying this principle of the supernatural to Catholic 
education, DeHovre and Jordan established a triple basis for 
Catholic education. It must be theocentric,'Christocentric, 
and ecclesiocentric.

When one analyzes Catholic education, there is one 
noted philosopher,and theologian who must not be omitted 
from the discussion, Jacques.Maritain. His Education at the • 
Crossroads is a thorough exposition of his understanding of 
Christian education. In the beginning of this book Maritain
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(1943) maintains that education can only be understood when. 
the idea of man is adequately comprehended.• He remarks,
"For education needs primarily to know what man is, what is 
the nature of man and the scale of values it essentially 
involves" (p. 5)„ How can the proper understanding of man 
be acquired ? Mari tain responds that sciences such as 
biology, physics , psy chology, and the like can help to 
understand man; however, one must look to metaphysics for 
the true concept of man. Here the concepts of soul and 
spirituality are found...Maritain links the concept of 
spirituality with religion and says this is the fundamental 
understanding of man. He summed up his thought in these 
words: .

Thus the fact remains that the complete and integral 
ideas of man which is the prerequisite of education 
can only be a philosophical and religious idea of 
man. I say philosophical, because this idea per
tains to the nature or essence of man: I say 
religious, because of the existential status of 
this human nature in relation to God and the special 
gifts and trials and vocation involved (Maritain,
1943, p. 6).

It is cleqr from this passage that education for Maritain
can only properly be viewed in terms which consider man a s .
spiritual and religious. Once Maritain established the
definition of man he was able to define education.

■ It is to guide man in the evolving dynamism,
. through which he shapes himself as a human person 
--armed with knowledge, strength of judgment, and 
moral virtues--while at the same time conveying 
to him the spiritual heritage of the nation and 
the civilization in which he is involved and



preserving in this way the century-old achieve
ment of generations (Maritain, 1943, p. 10).

In agreement with Pius X I , Maritain. holds that the whole man
must be developed and educated. He also concurs with Pius
XI that religion is the basis of life ,and the end to which
education is directed. Maritain wrote from a Catholic as
well as a philosophical background and maintained that the
goal of education is ultimately the same as man's goal in
life. Expressing the role of religion in education he
writes:

In answer to our question then, "What is man?" we 
may give the Greek, Jewish, and Christian idea of 
man; man is an animal endowed with reason, whose 
supreme dignity is in the intellect; and man as a 
free individual in personal relation with God, 
whose supreme righteous consists in voluntarily 
obeying the law of God and man as a sinful and
wounded creature called to divine life and to the
freedom of grace, whose supreme perfection consists 

. of love (Maritain, 1943, p. 7).
For Maritain, then, education is concerned primarily with
the spiritual aspect of man— his intellect and will, and
especially in a religious quest as a person seeks God.
Catholic education has as its goal the attainment of God,
the goal of man's life.

When Maritain addressed the question of education, 
he started from a much broader base than did Pius XI; how
ever, they both arrived at the same conclusion which states
that the goal of Catholic education is to bring man to 
supernatural union with God in Christ.



Writers who have written more recently have also ' 
endorsed Pius X I 1s definition of the goal of Catholic 
education. This ratification is explicitly stated by 
McCluskey (1962) in his book Catholic Viewpoint on Educa
tion. He writes, "One of the clearest statements of the 
purpose and scope of Catholic education was written thirty 
years ago by Pius XI in his encyclical letter 1 Christian 
Education of Youth1" (p. 61). McCluskey then paraphrases
Pius XI and says: -

The starting point in the Catholic philosophy of 
education, then is the reality of the super
natural as revealed through and in Jesus Christ.
The Catholic belief that man is a creature of God 
destined to share in the divine life answers the 
two questions upon which every philosophy of educa
tion is built: What is man? What is his purpose?
(p. 63).
■ Catholic educators were unanimous in declaring the 

ultimate goal of man, which is supernatural union with God 0

Secondary Goals
How is the ultimate goal of education to be attained 

This raises the question of secondary goals. Pius XI 
stressed that the whole person, not merely his mind nor 
body, was to be educated. He clarified this statement when 
he asserted that Christian education takes in the whole 
aggregate of human life, physical and spiritual, intellec
tual and moral, individual, domestic and social (Pius X I , 
1939, p. 65). He encouraged the study of the sciences and 
arts which lead to the most important truths, truths
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concerned with God and man as found in Catholic doctrine. 
Therefore, education must teach matters of faith and 
science. Although these two have not always been allies,
Pius XI in "Christian Education of Youth" called for harmony-- - - - - • , - ; ' ■ - - ■
and not conflict between them (Pius XI # 1939., pp. 43-44),
Actually this position taken by Pius XI is only restating
the principles annunciated by the First Vatican Council
which considered the relationship of revelation, faith, and
reason,. /

Educators have expanded the position of Pius XI
giving concrete objectives, for Catholic education. Redden
and Ryan (1942) give seven special objectives„ These are:

(1) to develop intelligent Catholics; ( 2.) to
develop spiritually vigorous Catholics; (3) to
develop cultured Catholics; (4) to develop * healthy 

. Catholics; (5) to develop vocationally prepared 
Catholics; (6) to develop social minded Catholics;

, (7) to develop American Catholics (p. 92),
These objectives signify that Catholic education is to
embrace the whole m an, his individual as well as his social
life,

McCluskey (1962) quotes the words of Pius XI when
enumerating the secondary goals and then added.

The Catholic concept of education situates man 
against the backdrop of the total society in 
which he lives and develops. This involved 
process by which man arrives at adult perfection 

. in society is education (pp. 63-64).



The positions stated indicate that Catholic education 
neglects no .aspect of the person, neither as an individual 
nor as a member of society.:

Sources for the Goal of Education
After setting down the goals of education, Pius XI 

in his letter asked "To whom does education belong?" To 
answer this question Pius, placed education in a social 
context. He enumerated the family, civil society, and the 
Church as the basic social units of society. He then added 
a brief explanation of each. Priority is given to the 
Church and civil society with the family being subordinate 
to these. The reason given was that the Church and civil 
society are perfect societies having all the means necessary 
for attaining their respective goals. The goal of the 
Church is eternal salvation for all mankind, and the goal of 
the state or civil society is the temporal welfare of the 
people. The Church, however, is considered to have pre
eminence in education because she is founded on Christ's 
command to teach all nations. Therefore the teaching 
authority in the Church is a divine authority (Pius XI,
1939, p. 41). For Plus, then, the ultimate source of 
education is the Church. . Basic to this entire approach is 
the underlying principle.of divine revelation.

- ; DeHovre and Jordan (19 34) stated this explicitly 
when they asserted, "The Catholic conception of life involves



the acceptance of revealed truths, such as the existence of 
God, the creation of man in the image of God „ „ (pp.
115-116)V This means that the ultimate source for the goal 
of Catholic education is revelation. Pius XI based his 
whole letter on the premise of supernatural revelation and 
Mcduskey (1962, pp. 62-63) declared it as one of the five 
basic theological principles of Catholic education.

Human reason is not eliminated because revelation is 
the primary and most important source of Catholic education. 
Rather it is seen as one of the means for attaining truth, 
but subordinate to revelation. This was mentioned previ
ously when speaking of the broad objectives' of Catholic 
education. Pius XII in an address, "The Christian Conscience 
as an Object of Education," also emphasized the harmony 
between revelation and reason, but stressed that divine 
revelation must provide the principles for man's moral life. 
Revelation as interpreted by the Catholic Church, there
fore, is the ultimate source of truth in Catholic education. 
The consequences of the understanding of revelation in 
education will be seen when discussing method and curriculum 
in education.

Method of Teaching

General Principles
The method of teaching is dependent on the concep

tion of man. Since there are many notions of man, there



will be many methodologies of teaching. The methodology of 
Catholic education is based on the Catholic theology of 
man as known through revelation. In this theology man is 
defined as (1) a spiritual creature with an animal body made 
in the image and likeness of God; (2) who was affected by
original sin; (3) who has an immortal soul; (4) who has been 
redeemed by Jesus Christ and is called to a life of grace; 
and (5) has a supernatural destiny which is union with God„ 

Pius XI (1939) applied this definition of man to the 
practice of education in his letter "Christian Education of 
Youth." When the entire letter is analyzed, six general 
principles become evident. These.are:

1. The subject of Catholic education is the whole man
with his natural and supernatural powers which are

. known through reason and revelation.
2. Education is to prepare man for his ultimate goal. 

Therefore, the method of teaching must not view man 
as having his final goal here on earth.

3. God has revealed truths concerning Himself and man 
In the person of Jesus Christ; therefore, the method 
of teaching must lead a person to these truths 
already established by Christ. .

4. Man has been affected by original sin; therefore, 
the effects of original sin must be considered in .

' any methodology. This means all naturalistic 
pedagogy.is false and inadequate.
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5. Christian education professes a belief in the grace 

of God; therefore, a method which recognizes this 
principle must be employed.

6. Religion is part of the essence of man; therefore, 
religion and the Christian religion in particular, 
must be part of the method of teaching. Here, the
Christian virtues will be incorporated into the

■" : ' ' method of teaching.

Redden and Ryan (1942) asserted.that once these 
premises of Catholic education are accepted then logical 
conclusions follow. They hold that atheism, pragmatism, 
naturalism, and experimentalism and any method of teaching 
founded on these theories are to be rejected because they 
are false in their principles. Naturalism in - particular is 
incompatible with Catholic methodology because it denies the 
supernatural (Redden and Ryan, 1942, p. 334). Pius XI- 
(1939) in "Christian Education of Youth" in many sections 
attacked naturalism stating that its principles were false 
and when applied to education destructive. O'Connell (1938) 
has written a book, Naturalism in American Education, which 
is devoted to demonstrating the falsity in naturalism and 
its consequences in educational practice. In the last 
chapter of the. book he contrasts Christianity and naturalism 
showing that they have irreconcilable principles.
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Catholic methodology not only rejected atheism, 

pragmatism, and naturalism in teaching but also posited its 
own methodology. It combined the Aristotelian understanding 
of man with the theological concept of man to form a unified 
methodology. According to Aristotle man must develop good 
habits to become fully human and.to be active in life. 1 
Since education is a preparation for life, it follows that 
the student is to be taught good habits which will prepare 
him for his future. To accomplish this preparation three 
things are necessary: first, a systematic presentation of 
doctrine; second, discipline; and third, the development of 
the spiritual powers of the individual. For Catholic educa
tion this view of man must be combined with the theological 
definition of man given above. There is one aspect of this 
theological understanding of man, original sin, that has a 
special role in Catholic education.

Special Theological Principle of 
Methodology

From the first or original sin of the first man a 
disorder has taken place within man affecting his intellect, 
will, and emotions. Because of these hindrances due to 
original sin, man has difficulty in learning. His intel
lect has been affected so that he does not immediately 
intuit truth, but rather acquires truth painstakingly over 
a long period of time with much study. Therefore, one of' 
the teacher's functions is to make learning easier by
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leading the student to knowledge in a systematic method so 
that the wisdom of the past is given with the greatest 
efficiency to students of the present. Principally, the 
student will learn by a content method and not an experien
tial one, although both methods are to be found in teaching.

The will also has been affected by original sin 
allowing a person to direct himself away from what is best 
for the individual. Holding to this view of original sin, 
Pius XI and Catholic educators opposed unrestrained freedom 
which gave exclusive primacy to child interest, initiative, 
and independence. The method of learning was not to be . 
determined by the interest of the child but rather by the 
wisdom of professionals. Too much freedom, allowing a person 
to do anything he desires, is one extreme. However, viewing 
man as an animal with no freedom as do some behaviorists and 
environmentalists is the other extreme. Both extremes are 
to be avoided. A middle position held by Catholic educators 
says that free will is intrinsic to man and must always be 
respected in education. In this view learning by doing, 
although a necessary activity, is considered a secondary 
method in education. Conditioned response and environmental 
learning are important and vital concepts; however, they" 
must always be ordered to the freedom of the person. The 
primary method of instruction is lecturing by the teacher, ' 
who is the person of wisdom leading the student to knowledge. 
His function is to instill habits.of learning into the
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student by a systematic presentation of subject matter. If 
discipline is necessary, he is the dispenser of it (Redden 
and Ryan, 1942, pp. 342-343).

Any methodology that is based on a Catholic philoso
phy and theology will view man as a spiritual being with an 
intellect and will and affected by original sin. Therefore, 
man will never be seen as a purely naturally good man nor as 
a pure animal who is just another mechanism to foe programmed. 
Catholic methodology, then, is based on the Aristotelian 
principles of man and the understanding of man as derived 
from divine revelation as interpreted by the Catholic 
Church.

Curriculum

Philosophy of.Man Dictates Curriculum
In general curriculum is conceived as the means for 

attaining the goal of education. For the philosophy of 
Catholic education this goal.is the same as man's ultimate 
goal, supernatural union with God. Since the ultimate goal 
has an overriding influence.on all man's activities, then it 
will also have influence on the curriculum in education.
Here curriculum signifies both the subject matter and 
activities associated with.a school.

The Catholic faith not only professes a belief in 
the ultimate goal of man, but the Church affirms that there 
exist certain unchanging, eternal truths which are means to



the ultimate goal. These truths must be incorporated in the 
curriculum. Pius XI constantly made reference to these 
eternal truths and founded his whole philosophy of Christian 
education on them.

Redden and Ryan (1942, p. 200) analyzing Catholic 
education enumerate the basic unchanging principles to be: 
(l) that man is a moral being; (2) he is destined to a life 
after death in union with God; (3) that beyond reason there
is a source o f .knowledge called divine revelation; and (4) 
there is an eternal law which man must follow as made known 
to man in his conscience.

DeHovre and Jordan (1934, p. 91) claim that the 
fundamental principles are the existence of a creator, the 
immortality of the soul, original sin, and redemption by 
Jesus Christ. McCluskey (1962) gave nine fundamental 
principles which were.stated in Chapter II. Although there 
is not full agreement on the number nor content of the most 
fundamental eternal truths which are the foundation of 
Catholic education, all the authors agree on eternal truths 
which truths must be part of the curriculum.

This reliance on eternal, unchanging truths brings 
up the questions, "Is.it possible to have change in the 
curriculum?" and "Is there a development in the understand
ing of knowledge?" The answer is given by Redden and Ryan 
(1942): V::,:/.. --A
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However, the concept of change is acceptable only 
within its proper meaning: that is, within 
accidental environmental conditions which do not 
contradict or deny absolute truths. Some truths 
are complete and permanent; hence, they will
never change (p. 371).

This same position is stated by Pius XI (1939, pp. 54-55) in
the letter "Christian Education of Youth" when he attacked
naturalism. The existence of eternal truths as recognized 
by Catholic educators was merely a restatement of the tradi
tional Catholic doctrine on truth.

"How does eternal truth affect education?". First of 
all, particular truths, like those mentioned above must be 
found in the curriculum. Second, contrary views will be 
censored. When some teaching goes against an accepted 
eternal truth, the opposing idea is declared erroneous and 
forbidden to be taught in school. FrOm this practice there 
arose the "Index1,"' a list of books forbidden to be read 
except with.the permission of a bishop or an authorized 
priest. The establishing of the "Index" was a consequence 
of a protective mentality existing in the Church in pre- 
Vatican II times, This attitude can be seen in Pius XI's 
(1939) "Christian Education of Youth" in which he warned 
Christians to beware of the hostile world around them, a 
world which taught error and falsehood. Incidentally, the 
"Index" is no longer in existence.
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Academic Freedom

The practice of the "Index" raises the question of 
academic freedom. This is always a difficult problem in 
education but even more so in the philosophy of Catholic 
education since the Catholic faith holds certain absolute, 
unchanging truths. In the years before Vatican II academic 
freedom was not completely denied in school but was super
vised as. was seen with the existence of the "Index." Ideas 
contrary to the Catholic faith were presented to the 
student, not in the original work of the author, except 
with•ecclesiastical permission, but in summary fashion by 
an approved author and usually accompanied with a critique 
of the false position. This was the common methodology used 
when dealing with theologies and philosophies that opposed 
Catholic doctrine. In the sciences and arts academic freedom 
was allowed and even encouraged. Y e t , even here, there was 
direction. If a scientific view was in conflict with the 
Catholic faith, then the scientific opinion was to be 
rejected and when presented the inadequacies' of the view 
were to be exposed„ From these remarks it can be seen that 
academic freedom was.a controlled freedom. It was allowed 
to operate within certain boundaries defined by the Catholic 
Church. •



Content of Curriculum
Catholic education is directed to the ultimate goal 

of man; however, it is also ordered to preparing the whole 
man to live a morally and religiously good life so that he 
can take his place as a member of the society in which he 
lives„ Therefore, in the concrete the curriculum contains 
two types of materials, religious and secular« The most 
important being the religious subject matter. What deter
mines the religious and secular courses and the subject 
matter to be taught in these courses? The philosophy of 
Catholic education holds that eternal truths as known 
through revelation and the wisdom of the past are the 
determining factors for curriculum. Content for the, subject 
is not built on the interest of the student nor the 
environment around him, which progressivism and social 
interactionism propose as principles for forming a cur
riculum. Both theories are rejected by Pius XI and Catholic 
educators (Redden and Ryan, 1942, pp. 376-377). Relying on 
the wisdom of professionals and the knowledge of what 
society demands, the curriculum will contain courses in the 
natural and social sciences, vocational work, art, business, 
language, mathematics, philosophy, religion, and all other 
subjects that are necessary to prepare a person for his 
society and order him to his ultimate end, union with God.



. 94
Sex Education ■ ■

Although the curriculum attempted to cover all 
aspects of life, there was one that is deliberately omitted, 
sex education. Pius XI (1939) in "Christian Education of 
Youth" explicitly forbade the teaching about sex in schools. 
The basis for this position was his theological understand
ing of original sin. One of the effects of original sin is 
a disorder in sexuality.. This disorder arises not so much 
from ignorance as from weakness of the will from which evil 
practices follow. From this principle of original sin,
Pius XI opposed sex education and attacked many educators 
who advocated teaching a neutral course on sex education. 
Pius XI felt that teaching sex education would only lead the 
young into the temptation of sin. Implied in this position 
is that sex will be learned by some natural process.

Religion as Central to the Curriculum
For Catholic education the most important single 

course in the curriculum is religion. Pius XI (1939) 
expressed this when he said "« . . religion may be in very
truth the foundation and crown of the youth's entire educa
tion . .. ." (p. 60). . Later in the same letter he clearly
stated the position of religious education in these words:

The proper and immediate end of Christian educa
tion is to cooperate with divine grace in forming 
the true and perfect Christian, that is, to, form 
Christ Himself in those regenerated by baptism „ . . •
(p. 64).



Redden and Ryan (1942) reiterated Pius X I 1s words when they 
wrote, "Religious education is the primary function, the 
'raison d'etre,' of the Catholic school" (p« 192).
O'Connell's (19 38) thesis: in. his book, Naturalism in American 
Education, is precisely on the point of religion. When 
religion and the supernatural are left out of education, the 
most important elements are missing. Referring to philoso
phies that omit God and all supernatural activity O'Connell 
said, "Christianity is opposed fundamentally to all these 
proposed solutions which it maintains are based on one-sided 
philosophies of life": (p. 252). In the same light, Christian 
education is opposed to educational philosophies that omit 
religion and an understanding of the supernatural. Arguing 
from the understanding of man, DeHovre and Jordan (19.34) 
declared, . . when the modern philosophers abandoned the 
concept of God they sacrificed at the same time the true 
concept of man" (p. 24). It has already been shown that the 
concept of man is the key concept for a philosophy of educa
tion. The philosophy of Catholic education holds that the 
religious aspect is essential to the understanding of man. 
These statements demonstrate that religion is the central 
course in the curriculum in the philosophy of Catholic 
education.

Goal of Religion. Having established the necessity 
of religion in the curriculum, it follows that the goal of
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religion should be presented. Pius XI has stated the goal 
of religion when he asserted that it is to form Christ in 
each man. Catholic educators have declared the same goal.
In The Adaptive Way of Teaching Confraternity Classes one 
reads:

The aim of. Christian education is achieved through 
formation of the Christian conscience, the essence 
of which "is to accept the will and the command
ments of Christ, and to confirm ones life to them," 
says Pope Pius XII (Rosalia, 19 55, p. 104).

The same concept is given b y :Redden and Ryan (1942). They
then conclude by stating the twofold purpose of religious
education:,

. « . (1) to present dogmatically and by appro
priate methods, the teachings of the Church con
cerning. the'existence of God; the immortality of 
the soul, the freedom of the will, man's origin 
and destiny, the fact of man's fallen nature and 
its consequences, together with the fact of man's 
redemption by Jesus Christ, man's duties of His 
Maker, to his neighbor, and to himself, the nature 
and bidding obligation of the moral law, the 
supernatural life and grace which man ought to 
live, in brief, all the eternal truths of the 
Catholic religion. These truths are the only 
norms that can guide human conduct honestly, 
intelligently and safely. It is clear that direct 
instruction in these truths is an essential part 
of Catholic education. (2) To center religious 
education in, and have it evolve around, the 
personality of Jesus Christ, thus, religious 
education becomes a way of life here in the 
individual, of his own free will, and in his 
interior life, adopts Christ as "the w a y , truth 
and life" (p. 191)1

These remarks are sufficient to indicate the goal of reli
gion. The twofold purposes presented by Redden and Ryan are
actually an outline of the content for a curriculum
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extending from grade one through college. A perusal of any 
of the major textbooks used in grade school and high school 
during the time between Pius XI and Vatican II (1929-1962) 
will display the doctrine mentioned above. Good examples of 
textbooks using this curriculum are: Religion (Campion, 
1931); Religion: Doctrine and Practice (Cassily, 19 34); 
Catechism of Christian Doctrine (Brothers of the Christian 
Schools, 1935); A Course in Religion for Catholic High 
Schools (Laux, 1934); and finally the most classic text, the 
Baltimore Catechism (McGuire, 1942) used in primary grades.

The content of the religion taught in Catholic 
schools and in religion classes is found in the above works. 
The specific content centered around the unchanging 
principles of the Catholic faith, those truths concerned 
with Christ, Church, sacraments, and morals. Pius. XI indi
cated what the curriculum must possess when he emphasized 
that man must follow the eternal law God revealed Himself in 
Christ. Christ, in turn, gave his disciples, who constitute 
the Church, the authority to teach infallibility on matters 
of faith and morals all that is necessary for eternal salva
tion (Pius XI, 1939, p. 41). In essence, the whole Catholic
faith is to be taught in religion courses.

Method of Teaching. "How was the course in religion
to be presented to the student?" The methodology of teach
ing religion was based on the principle that teaching .



religion was primarily concerned with conveying knowledge 
and consequently an appeal to the intellect. The best way 
to achieve knowledge about Christ was through questions. 
Sister Rosalia (1955) stated, "Questions are probably the 
best method to use for stimulating the child's thinking"
(p. 107). This method of question and answer was used 
almost exclusively in the United States with the use of the 
Baltimore Catechism. Pre-Vatican II Catholic education 
(1929-1962) was intent on giving a person answers to the 
questions of life, individual, as well as social questions. 
Therefore, the question and answer method of teaching was 
widely used (Roche,1967, pp. 374-377 ). This practice of 
answer giving is one aspect of what is often called 
"triumphalism." In essence "triumphalism" says that the 
Church has all the answers for all the questions, and these 
answers are readily attained. In an article entitled "The 
Church's Limits Against Clerical Triumphalism and Lay 
Defeatist," Rahner (1967) took issue with "triumphalism." 
His position is that the Church by faith embraces a total 
world view, which rests on the mystery of Jesus Christ. 
There is no neat package of answers for every question.

V Rather the Church as a pilgrim people meditating on the 
mystery of Christ and opened to the world around her 
gradually answers the questions of life. However, these 
answers always come over a period of time with much 
struggle, and they are never so complete that new insights



99
are impossible (Rahner, 1967, pp. 49-76). This view of 
triumphalism is also based on the belief in unchanging 
truths which must be applied in each age and in every 
circumstance.

In addition to answer and question methods, repeti
tion and memorization were also seen as basic characteristics 
of teaching religion. Also, the concentric principle was 
often employed. This meant that the same doctrines were 
presented in the first, second, third, and fourth grades, 
and then every other year to the eighth grade (Rosalia,
1955, p. 61). By . investigating the table of contents of the 
three volumes of the Baltimore Catechism, proof of the 
concentric method is also found, , ;

The lesson plan as found in the elementary and 
secondary text show that the religion courses were devoted 
to an intellectual understanding of the doctrine. Little 
room for activity was included in the religion course.
Beneath this methodology are two principles. First, if a 
person is taught the Catholic faith and has an open mind,
God will give him the gift of faith and he will accept 
Christ. Second, if a person knows the faith, then he will 
practice it. Therefore, religious activity will follow.
Both principles have been called into question today.

-Sources for Religion. It was shown in Chapter II 
that the Catholic faith depends on the teaching authority of
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the Church as the source of what is to be believed. How
ever, in another sense, the Catholic faith is dependent on f' 
.sources that supply the doctrine for the magisterium. These 
are the understandings of revelation as seen in Sacred 
Scripture (Bible) and tradition, papal decrees, and the 
writings of theologians. Revelation as truth to be believed 
has already been explained. A few words must be said about 
the interpretation of the Bible as a source for divine truth 
for the Catholic faith. Until the twentieth century the 
Bible was considered as a literal work in which the words of 
Yahweh of the Old Testament and Jesus Christ of the New 
Testament were viewed as the exact words of Yahweh and 
Christ. One of the common, theories of interpretation and • 
inspiration at this time was called the "Dictation Theory." . 
This theory held that the sacred writer was moved in a 
special way to write what was dictated to him by the Holy 
Spirit. In religion classes every word of the Bible was 
considered in this fashion.

"Who was to interpret the Bible?" The answer 
consistently given was the teaching magisterium of the 
Church, which relied exclusively on Catholic theologians. 
Church doctrine was expressed in papal decrees or books and 
publications authorized by the bishops and pope. Protestant 
theologians were always considered suspect and what truth 
they possessed was already found in the Catholic Church.
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This limited the sources of the faith to a Catholic circle, 
dominated by ecclesiastical members.

Once the sources of religion have been stated, the 
question a r i s e s " W h o  is to teach the Catholic religion?"
Only one answer was given in then pre-Vatican times. It is 
stated very clearly by Redden and Ryan (1942) that priests, 
brothers, and sisters were to teach religion. At the bottom 
of this statement, is the belief that only the priests, 
brothers, and sisters' possessed adequate knowledge of the 
Catholic faith.

This was the religion course that was found in 
Catholic education prior to Vatican II.

Schools
"What school should a Catholic student attend?" .In. 

the nineteenth and first half of the twentieth century non- • 
Catholic schools were viewed as Protestant schools with an 
environment hostile to the Catholic student. Catholics also 
believed that public schools were built on the philosophy of 
naturalism. To protect the Catholic child against Protestant 
theology, naturalism, and the environment to which the 
student would be exposed,. Catholic schools were established. 
Pius' XI spoke from this background when he asserted that all 
Catholic students should be educated in a Catholic school. 
Actually Pius XI was merely paraphrasing Canon Law, the 
normative,law of the Western rite in the Catholic Church,
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which legislated in.1918 that every Catholic student should .
be in a Catholic school (Pius XI, 19 39, p„ 60).

■ Although Catholic schools were to be established in
every parish, this was not always possible. In place of
Catholic schools the Confraternity of Christian Doctrine 
(CCD) was established to educate those not attending Catholic 
schools. CCD was always sden as a poor substitute for 
Catholic school education as can be seen by the lack of 
personnel, money, and energy put into the program. As a 
result the programs were inadequate and almost universally 
unsuccessful. There was no doubt in the minds of Catholic 
educators prior,to Vatican II that the Catholic student 
should b e ”in a Catholic school.

Not only was the Catholic school designated as the 
proper place for the Catholic child, but also the type of 
Catholic school. Schools were to be of one sex, all male . 
and all female for high, school and. college students. This • 
policy is explicitly taught by Pius XI in "Christian Educa-' 
tion of Youth" when he attacked coeducational schools 
stating that they were founded on naturalism and a denial of 
original sin. He claimed that coeducation overlooked the 
adverse effect of original sin on the sexual powers of man. 
Pius XI taught that young boys and girls are naturally dis
tracted and tempted sexually when brought together, and 
therefore, should be kept separate (Pius XI, 19 39, p. 56).
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Catholic educators following Pius X I 's lead proposed 

other reasons for separation of sexes in schools. These 
educators held that boys and girls are not prepared for the 
same function and careers in life, nor do they achieve 
biological and psychological maturity at the same rate. 
Therefore, different pedagogical methods and techniques are 
to be used. Also moral training is best accommodated with 
the separation of the sexes, especially in regard to, sexual 
morality (McCluskey, 1962, p. 98). Therefore, to eliminate 
distractions and temptation of sex and to satisfy the need 
for diversity of careers in life and proper pedagogy, the 
best school is a unisex school. The same rationale was not 
applied to grade schools (grades one to eight). Here 
coeducation was allowed. McCluskey gives the principle for 
this position when he states, "Dangers and difficulties of 
the moral order become pronounced with puberty which signals 
adolescent awareness of sex" (p. 97). Pius XI primarily 
opposed coeducation because of the temptation of sex. Since 
biological sexual maturity does not arise until puberty, 
coeducation was permitted in school until this time.

- Because of financial and staffing reasons, Pius XI's 
wishes could not always be fulfilled. In these cases 
coeducational schools were permitted at the high school and 
college level.



Teachers
"Who is to staff the Catholic schools?" The desired 

faculty in all Catholic schools before Vatican II was always 
priests, brothers, and sisters. Only, when one of these was 
not available, or there was lacking the necessary qualifica
tion for teaching a particular course, was a layman hired to 
teach in a Catholic school =. Most Catholics believed that 
the priests, brothers, and sisters, were more effective 
. teachers than laymen and therefore endorsed this policy.

•; Administration
"Who is to administer Catholic schools?" Catholic

schools have always been under the direction of the bishop
of a diocese who with the principal and superintendent of
schools made all major decisions. The administrators of
these schools were priests, brothers, and sisters. There
were two reasons for this clerical dominance. First, the
decision making in the Church was conceived in pre-Vatican
times as belonging exclusively to the teaching authority of
the Church, which is composed of bishops and priests.
Second, the intention of bishops and school administrators
was to have an all priests, brothers, and sisters faculty as
was pointed out above. This attitude is expressed by Meng
(19.68) in a symposium on Catholic education. He remarked:

. Twenty years ago the role of the layman in 
Catholic education would have been a sterile 
discussion subject. Everyone connected with 

' Catholic education then knew with comparative
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certainty what that rule was— -to fill a school 
vacancy created by a temporary shortage of 
nuns, brothers' or priests, or to supply the 
need for a specially-trained instructor in a 
college or university until such time as the 
proprietary religious order could prove one 
of its own people possessing the requisite 
specialized competence (p. 50).

This attitude was not only true toward teachers but adminis
trators as well. It was evident to all that the administra-' 
tion of schools was in the hands of the clergy. ■

Parents, Church.- and State 
"Who has the right to educate the child?". Pius XI 

■pointed out that the right to educate the child belongs to 
the parents and to the state. However, in matters of 
religion and moral education,, the right, belongs primarily to 
the parents. The Church also, has a right to teach in 
matters of religious training. Pius XI addressed himself to 
the relationship of the Church, state, and parents in. 
"Christian Education of.Youth." In this letter he relied 
heavily on the writings of Leo XIII and in particular Leo's 
letter, "Immortale Dei," in which Leo XIII taught that the 
Church and state were separate entities each with its own ,/ 
realm and power. Since there is only one person who is part 
of both the Church and the state, there are times .when there 
is an overlapping of interest.. In these cases the Church 
took.precedence and was supreme. In this regard questions 
of religious freedom, truth, and error came into the dis
cussion.



. The Church proclaimed' religious • freedom for herself 
and the right to teach the faith in schools„ She also 
expected,the state to protect religion and even acknowledge 
the truth of the Catholic Church. This understanding was 
presented in Chapter II.

In regard to truth and error the Church took a 
stance that often disturbed the state and individuals.: She 
held that error and falsehood have no rights of their own 
and could only be tolerated in a society so that a greater 
good could exist. The basis of this position rested on the 
belief that all truth comes from God and lead to God, 
especially the Catholic faith which is founded on super
natural truths. Since God is the author of all truth, then 
natural and supernatural truth should not contradict one 
another, b u t , rather be in harmony. Hence, if something is 
contrary to the Catholic faith, it must be false and in • 
effect cannot help a person to the "Truth," God. ■ Since it 
is false and does not lead a person to God it has no rights. 
Only what is true has a right to be taught. To substantiate 
his position Pius XI (1939) quoted Vatican Council I (1869- 
1870). He wrote:

Now only is it impossible for the faith and reason 
to be at variance with each other, they are on the 
c o n t r a r y o f  mutual help. For while right reason 
establishes the foundation of faith, and by the 
help of its light develops a knowledge of the things 
of G o d ,.faith on the other hand frees and preserves 
reason from error and enriches it with varied 
knowledge (p. 53). .



In brief, it can be said that Leo XIII and Pius XI 
taught that the Church■should have the freedom to establish 
schools. When there was a conflict of ideas, they also 
placed the Church above the beaching of society and the 
state.



CHAPTER IV

THE PHILOSOPHICAL AND THEOLOGICAL BASIS OF '
■ CATHOLIC EDUCATION

Methodology of Vatican II 
Before discussing the documents of Vatican II, the 

methodology used by the bishops and theologians at the 
Council will be presentedi Since Vatican II a whole new 
approach and change in attitude has occurred in the Catholic 
Church. For example, one noticeable difference is that the 
Church is no longer equated with the hierarchy. The life 
of the Church before Vatican II was patterned after the 
system of the Middle Ages. In medieval times societies were 
structured from the top down. The principle "cuisus regio 
cuisus religio," the religion of the prince is the religion 
of the people, demonstrates the style of life of this age.
In medieval society the people were not given the freedom to 
decide in religious; or political affairs, rather, the people 
were led by their leaders. The Church acted in a similar 
manner toward her people. Vatican II did not share this 
view of society nor the medieval understanding of the 
Church. At the Council the Church was identified as the 
people of God, that is, pope, bishops, priests, and laity, 
all together forming one community. The Holy Spirit was 
seen as working throughout the entire Church. Collegiality,
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not monarchy, is the new mode of social and authoritarian 
structure in the Church today. This new understanding of 
the Church is one of many new ideas that came forth from ' 
Vatican II. Other new thoughts will be discussed subse
quently in this chapter. However, before proceeding to a 
discussion of the doctrinal changes, the methodology j
employed at Vatican II must be presented because the changes 
that took place were founded on a philosophical and 
theological methodology that was new in the Church.

: At Vatican II a transition took place from a
classical methodology to an historically'conscious one.
Leo XIII in "Aeterni Patris" endorsed a type of classical 
methodology when he promoted scholasticism and Thomism. In 
general, classical methodology tends to be abstract , ja 
priori, deductive and ahistorical. This method attempts to 
discover eternal, universal, and unchanging truths by means 
of abstraction, which abstraction leaves behind time and 
history. An empirical method was used to arrive at the 
universal concept. Once the universal idea was acquired, it 
is applied to a particular case. Basically, this was the 
methodology of Greek thought of men like Plato and Aristotle.
It is true that Plato and Aristotle used different ways to
arrive at essences and universals. . However, both sought 
universal essences which are independent of history (Curran, 
1970, pp. 107-110).
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An historically conscious method approaches reality, 

differently. Special attention is given to the historical, ; 
contingent, personal, and existential aspects of reality. 
Meaning is not fixed, static or immutable, rather it is in. 
flux, developing, changeable. This is not to say that all 
meaning is purely subjective, but it does say that the 
individual situation must be considered from _a posteriori 
and not an a. priori position. Because the goal of classical 
methodology is absolute certitude through knowledge of 
abstract universal concepts which are always true, there is 
a concentration on substance and essence. The individual 
with all the circumstances that surrounded him is not treated 
sufficiently. Classical scholastic philosophy and theology 
used this type of methodology. An historically conscious 
methodology seeks to overcome the lack of attention given to 
the individual and the circumstances of his life. Modern 
history and the philosophy of existentialism employ a 
historical methodology and are primarily concerned with the 
individual and his situation.. Certitude sought by modern 
historically conscious methodology is not absolute certitude 
but a working certitude which is opened, to deeper insight.
A scholarly presentation of the transition from a classical 
to historically conscious methodology is found in the book 
A Survey of Catholic Theology 1800-1970 by Mark Schoof 
(1970).
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An understanding of modern history is necessary to 

comprehend the significance of an historically conscious 
methodology. Modern theological reform and change rest on 
the historically conscious methodology and therefore: on the ■ 
contemporary philosophy of history. .

The root of modern historical consciousness can be 
traced to the Protestant reformers and Renaissance thinkers. 
They discovered a discontinuity of thought between what was 
held in their day and what was held in the past. Yet they 
were told by thinkers of the preceding ages that the teach
ings of the past and' present were the same. The Protestant 
reformers and Renaissance men were disturbed over this dis
continuity and launched a scholarly inquiry into the past.
In the nineteenth century with men like Von Ranke a new 
historical methodology was introduced. At this time history 
sought pure objectivity. During the nineteenth and early 
twentieth centuries many diverse philosophies of history 
were proposed. Recognizing these events, it becomes evident 
that historical consciousness is relatively new having its 
impact in the nineteenth and early twentieth centuries 
(Sullivan, 1970, pp. 89-162).

Today historical thinking is concerned with the 
"new" and how it came into being. Although there are many 
diverse philosophies of modern history, a few common 
characteristics can be given.



The central fundamental premise of contemporary 
philosophy of history is that history is a human phenomenon. ' 
History in this context has two aspects. First, it seeks to 
know the past as it actually occurred. Second, it is the 
reconstruction of that past as interpreted by the historian 
with his own categories of thought. Thus the modern his
torian is interested in the past as it is human, that is, 
as the origin of the actions are human emotions, knowledge, 
desires, in general, human activity. His sphere is the 
particular and contingent actions of the person. Because 
human actions are unique and contingent, each person, cul
ture , and era is different from all others. The contingen
cies can never be reconstructed nor can they perfectly 
duplicate themselves. From this principle of contingency it 
is concluded that every word, action, and writing is his
torically and culturally.immersed in such a manner that each 
is unique and can be understood only as a person's own act 
and decision occurring in a particular historical context 
(O'Malley, 1971, pp. 596-597).

This theory of history desacralizes the past because 
it views the past as the product of human, particular, and 
contingent causes, and not as events immediately ruled by 
divine intervention. This means. Divine Providence is not 
the key to history as explained in some other theories.
Modern history sees man as the center of the world and the 
principal cause of what happens in the present and in the
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past. The historian cannot measure how God hardened the 
hearts of Pharoh and the Jews. He can only measure the 
psychological, sociological, and anthropological dimension 
at work in the culture. This means that the discontinuity 
in history is the result of the contingencies around man. 
However, this contingency is dependent on human freedom, 
which influences man's knowledge, emotions, and desires. 
Freedom and not determinism, is- the key to human history. 
Through freedom man can acquire new knowledge, direct 
motivation, reverse his behavior, and change his orientation 
to life. Therefore, discontinuity arises from m a n , and it 
occurs in.the historically conditioned culture in which he 
lives. The historian is very conscious of the discontinuity 
of the past. He seeks an explanation for this discontinuity 
in the freedom of man and the specific culture of the person 
and human activity under study.. Divine intervention and 
providence are eliminated from his purview. .

This theory of history explained, here is called 
"historicism," which actually developed as a reaction to the 
theory that all history is sacred. Simply stated, "his
toricism" says that all of the past concerns the human 
person who is free and contingent, that is, who chooses his 
actions and is not determined by some outside force. History 
understood in this manner rejects metaphysical as well as 
biological models of history. Metaphysical and biological 
theories are criticized for taking insufficient account of
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man’s freedom. The biological, evolutionary theories 
postulate human growth independent of human freedom. Its 
historical base is non-human, and it does not allow for man 
to reverse his activity (O'Malley, 1971, p. .597). The 
metaphysical model does not take, the individual into con
sideration, and therefore, is rejected.

In stressing, discontinuity and freedom, modern 
philosophy of history places the strength of its argument on 
the specific, unrepeatable, and contingent aspects of .human : 
activity. In classical methodology these aspects were con
sidered accidental to the substance of the human act. How
ever, an historically conscious, method views the contingent 
aspect as essential to human activity. Man is not conceived 
as an abstraction nor a universal essence or idea. He is an 
individual, living . in an historical situation with its 
historical limits. As such his actions are not part of 
divine providence nor part of an evolutionary, inevitable 
force. Therefore, they are not absolute but relative. The 
conclusion of this argumentation now becomes clear. The 
reality of the past is either culturally relative or absolute 
(sacred). The modern theory of history sees the past as 
relative. In relativizing the past, this theory in effect 
neutralizes it. This means that there are no pre-determined 
categories of thought for all time. Man is free to evaluate 
the present openly and freely, taking from the past what is 
helpful and rejecting what is harmful. Looking to the past



for examples of living is no longer the only way to live 
human life. The questions in each period are different, the 
culture is different, and the answers will be different 
(Schoof, 1970, pp. 183-187).

When the, historian realizes his relativity, he 
becomes more conscious of the historical reality which 
affects man. This means that the historian is conscious 
that he lives in history. He himself is part of culture 
with categories of thought, special questions, theories, 
prejudices, and the like. There is no pure intellect here. 
Objectivity, although always sought, is just around the 
corner. Therefore, history as understanding the past 
becomes relativized because of the very contingencies that 
affect the historian who chooses to relate one event rather 
than another, who uses one theory and not some other, 
employed this set of categories and not that one (Sullivan, 
1970, pp. 157-162). >

The modern historian desires objectivity, but he 
cannot accept Von Rank's pure objectivity. He realizes that 
all interpretations of the past have a relativism built into 
them. There is no one authentic interpretation of the past. 
The past is subject to discontinuity of insight which is the 
result of differences between one historian and another, 
between one culture and another, between one period and 
another. In this sense the past can change because it can 
be viewed differently. The modern theory of history leaves
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man to face the future in his freedom. This freedom, which 
has its limits, must be used responsibly in order to direct 
the life of the individual.

The theologians of Vatican II had studied this new 
theory of the philosophy of history. They did not accept it 
in its entirety, and did not become completely relative and 
secular. While professing a belief in the absolute value of 
Jesus Christ, the Council, nevertheless, realized that 
greater insight into the mystery of Christ develops from age 
to age and culture to culture under the guidance of the Holy 
Spirit. The Council, therefore, considered the individual 
contingencies and circumstances along with the mysteries of 
the Christian beliefs. The Conciliar bishops also acknowl
edged the importance of the human activity in history, how
ever , maintaining the belief in God's divine providence in 
human activity.

At Vatican II the bishops sought to balance the two 
views of classical and historical methodology while respect
ing the method of each. The Council desired to take what 
was best from them and link them into a composite method.
If the new method of history is adopted and applied to 
ecclesiastical and theological reform, then the classical 
method must be sifted to take what is valuable and leave 
what.is inadequate. Classical methodology emphasized 
historical continuity; this continuity to the past must not 
be omitted. O'Malley states that there are three sources of



historical continuity for theological reform. First, 
continuity of written evidence, as the Word of God contained 
in Sacred Scripture must be maintained. Since modern 
Biblical studies had done the major work on interpretation 
of the Scriptures, then the scholar must stay within these 
interpretations. The scholar does not have free rein but is 
limited by the writings themselves and, therefore, dis
continuity has bounds. Second, continuity is based on the 
supposition that the human mind is essentially the same for 
all humans and all cultures. This means that beliefs, views 
of life, categories of thought, and manner of expression may 
differ from culture to culture, but the operations of the 
mind in acquiring knowledge are essentially the same.
Third, continuity of tradition must be retained. One 
historian is produced and influenced by the previous one. 
Hence, the historian can never step outside history 
(O'Malley, 19 71, p. 598), O'Malley sums up the whole 
problem of theological reform when he says, "What is to be 
corrected in Catholic Reform thought, therefore, is the 
exclusiveness of its emphasis oh continuity" (p. 598). If 
the contemporary philosophy of history is incorporated into 
the classical view of life, then one can acknowledge failure 
in the past without destruction of its continuity to the 
past.

The reform that took place at Vatican II, which 
relied principally on this new historical methodology, was
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radically different from any previous: council. This reform 
accomplished by the theologians■and bishops of Vatican II 
will be seen in the next section and become clear when the 
development of particular doctrines are discussed. .

Modern Understanding of the Church
' ' ' ' ■ i

Current Theologies of the Church I
The understanding of the Church is the first, concept 

to be discussed. Its development from modern theology and 
Vatican II has given the Christian a new view of himself and 
has called him to take his place in the world.

With the de-mythdlogizing of Rudolf Bultmann (1958) 
with the challenging ideas of Karl Barth, Paul Tillich, 
Dietrich Bonhoeffer, Karl Rahner, and others like these men 
new thought stimulated theological discussion in Europe and 
America. Among these new theologians a Lutheran minister, 
Dietrich Bonhoeffer, preached a re-evaluation of all 
Christianity. His The Cost of Discipleship'(1970) and 
Letters and Papers from Prison (1971) are probably his best 
known and most influential works. If he were to be 
classified, he would be placed among the secular theologians. 
Bonhoeffer asked the question: "What is the Church?" To 
answer this question he asked, "Who is God" "Who is Jesus?" 
"What is the world?" His questions go right to the heart of 
religion. When he asked: "Who is God?" his response is less 
than traditional. He writes, "God is teaching us that we
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must live as men who can get along very well without Him 

(Bonhoeffer, 1971, p.- 188) . Bonhoeffer saw God as 
being edged out of the world and onto the cross. His God 
is actually a weak and powerless God. Man has no choice in 
deciding the kind of God he would like. This is the only 
way God can be with us. For Bonhoeffer this weakness and 
powerlessness of God is the difference between Christianity 
and other religions. He criticized conventional religion 
because it dwelled on man's weakness and looked to God for 
salvation and solutions for all man's problems. On the 
other hand, Christian faith, Bonhoeffer felt, directed man 
to the powerless and suffering God. It is this suffering 
God who can help. The world came of age,, said Bonhoeffer, 
when the false conceptions of God, as the "Deus ex machina," 
the God of constant divine intervention, were rejected and 
the biblical God was embraced (Bonhoeffer, 19 71, pp. 184- 
189). .

The next question concerns the personality of .Jesus. 
"Who is he?" For Bonhoeffer Jesus is the man for others.
The compassion, interest, and concern of Jesus for others is 
the experience of transcendence. Jesus transcends himself 
in giving to others. Here is the mystery. This means that 
God became man to exist for others. When this concept of 
Jesus is applied to the Church, the Church has as its goal 
the care of humanity in imitation of Jesus. Therefore, the 
Church exists for humanity. The mission of the Church is to
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tell men what it means to live in Christ, which signifies to 
live for others (Bonhoeffer, 1965, pp. 196-200). In reading 
the works of Bonhoeffer, it becomes evident that one of his 
key and major themes is man's involvement in the world.

Another leading theologian who has contributed new 
ideas to ecclesiology is a Catholic theologian, Johannes B. 
Metz. He was a student of the famous theologian Karl Rahner. 
Metz proposed three theses based on an historical and evolu
tionary view of the world. First, today's man is primarily 
oriented to the future. His attitude of life is not funda
mentally contemplative, but active-operative. Second, man 
is not past oriented but is a futuristic being. The 
futuristic concept views history as linear, that is, moving 
forward, and not cyclic, or past oriented which understands 
history as repeating itself a s .the Greeks believed. For 
Metz this modern conception of history has its basis in a 
biblical belief in the promise of God. Third, the relation
ship of Christian faith and the world should be recognized 
from a theological point of view, which conception sees .. 
Christianity as creative and militant eschatology; that is, 
ordered to the second coming of Christ (McBrien, 1969, pp. 
52-54).

Metz is attempting to bring modern categories into 
the understanding of the Church.. He saw the Church called 
to the future and living as part of the world-and not outside 
of it. When the Church views herself in this manner, she
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should challenge the ideas of the world when secular society 
seeks to live within its own limited vision and possi
bilities. Metz, as well as Vatican II, saw the Church as a 
pilgrim people who celebrate the death and. resurrection of 
Christ until the second coming of Christ. This means that 
the goal of the Church is not her own activity but rather 
the kingdom of God. To bring about this kingdom, the Church 
is to be a sign and instrument of the kingdom of God in the 
world (McBrien, 19 69, p. 54). This kingdom is now present* 
however, it finds full completion in the future.

Not only is the Church ordered to the kingdom of 
God, it is also oriented to political activity, says Metz. . 
The Church's political activity is not to be understood in 
the sense of developing a political party or being directly 
involved in politics but in the sense of addressing social 
and political questions. In this way the Church would 
challenge injustice wherever it is found. The intention of 
the Church here is to bring all men to a greater realization 
of human existence.

Within the questioning atmosphere of pre-Vatican II, 
modern theologians reopened every possible question on the 
nature of the Church. ' Through their investigations they 
arrived at new insights and new ways of conceiving the 
Church. The theology of Vatican II and the theologians most 
influential in determining this new theology will now be 
presented.
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Constitution of the Church of Vatican. II 
In the previous pages, current ideas about the 

Church were stated. The Church was seen as an eschato- 
logical-future oriented community. She is seen to be part 
of the kingdom of God. However, the exact relationship was 
not developed. In presenting the document on the Church of 
Vatican II the relationship between the Church and the 
kingdom of God will become clear. To explain this relation
ship the Conciliar fathers employed principles derived from 
current New Testament studies. ,

The "Dogmatic Constitution on the Church" was the 
central document of Vatican II. The fundamental reason for 
its importance was that it treated the self definition of 
the Church. This constitution, concerns the Church' s goal, 
sphere of activity, limitations, and relationships within ■ 
and without the Church. ..

• From the beginning the Constitution on the Church 
expressed itself in a positive tone and gave a new orienta
tion to ecclesiology. The document declared, "By her rela
tionship with Christ, the Church is a kind of sacrament or 
sign of intimate union with God, and of the unity of all man
kind" (Abbott, 1966, p. 15). This initial presentation of 
the Church as sacrament and sign is a very different view 
from Bellarmine. In Chapter II the Church was primarily 
discussed in organizational terms. Here, the Council ex
plains the Church body by both organizational and internal
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concepts. Before discussing the document, the meaning of 
sacrament must be explained.

Church as a Sacrament
A sacrament is a visible sign pointing to some in

visible reality. The understanding of a sacrament is funda
mental to any understanding of religion, especially to the 
Christien belief. In different ways, all religious activity 
seeks union of the divine or transcendent with the human per
son. The Catholic belief holds that the transcendent has 
intervened decisively in human history in the' person of Jesus 
Christ. In this view Christ is preeminently the sacrament of 
God-— the visible sign of God's love. In his single person
ality resides the fullness of God and the completeness of 
man. Therefore, Jesus is the most effective sign of God's 
merciful love (Schillebeeckx, 1963, pp. 13-17). There is a 
logical progression here. First, Christology, the study of 
Christ, must be presented before a proper understanding of
the Church can follow. When the New Testament and Christian

. ' ' ' ■ . tradition are studied, Jesus Christ is seen as the sacrament
of our encounter with God. He is the perfect, yisibile ex
pression of God's love, the unique person in whom divine 
initiative and.human response met. Jesus was the visible 
sign of God's love as all sacraments are the signs of an in
visible reality. In other words, Jesus is the redeeming 
love of God in human form. Christ has always been a mystery
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and remains one. Nevertheless, his relationship to God is 
more clearly seen when Jesus is explained as the primal 
sacrament of God. Schillebeeckx summarizes this when he 
writes:

Because the saving acts of the man Jesus are per
formed.by a divine person, they have a divine power 
to save, but because this divine power to save 
appears to us in visible form, the saving activity 
of Jesus is sacramental (Schillebeeckx, 1963, p. 15).

When Jesus is viewed as the primal sacrament, he is 
seen as the center of all the Christian sacraments. In the 
Catholic Church there are seven sacraments, each is seen as 
a divine bestowal of salvation in an outward perceptible 
form derived from Christ, the source and primal sacrament.
In this regard Schillebeeckx commented, "Human encounter 
with Jesus' is therefore the sacrament of the enounter with 
God, or of the religious life as a theological attitude of 
existence toward God11 (Schillebeeckx, 1963, p. 15). This
theological view of Christ as primal sacrament has given 
deeper meaning to the understanding of the seven sacraments.

The Church is also a sacrament. She finds her mean
ing and being in relationship to Jesus Christ who is the 
primal sacrament (Schillebeeckx, 1963, p. 16). Karl-Rahner 
has summarized the relationship of Christ and the Church when 
he writes: '

.. Christ is the primal sacramental word of God, 
uttered in the one history of mankind, in which 
God made known his irrevocable mercy that cannot 
be annulled by God of man,, and- did this by effect
ing it in Christ, and effected it by making it known.
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Now the Church is the continuance, the con

temporary presence, of that real, eschatologi
cally triumphant, and irrevocably established 
presence in the world, in Christ, of God's sal- 
vific will. The Church is the abiding presence 
of that primal sacramental word of definitive 
grace, which Christ is in the world effecting 
what is uttered by uttering it is a sign. By the 
very fact of being in that way the enduring 
presence of Christ in the World, the Church is 
truly the fundamental sacrament, the well-spring :
of the sacraments in the strict sense. From I
Christ the Church has an intrinsically sacra- '
mental structure (Rahner, 1963, p. 18).

Thus, both Schillebeeckx and Rahner agree that the only way 
to comprehend the Church is to first understand Jesus as the 
primal sacrament and the Church as the continuation of Jesus 
in the world in sacramental form. The sacramental aspect of 
the Church is essential to the conception of the full under
standing of the Church. However, it is only one aspect of 
the multi-dimensional Church.

Church as Mystery
The Church must be seen not only as sacrament but

also as a mystery— a mystery which grows visibly in the
world by: the power of God. Vatican II more than any previous
council stressed the mystery aspect of the Church. This new
emphasis is evident when the Council declared:

The mystery of the Holy Church is manifest in her 
very foundation, for the Lord Jesus inaugurated 
her by preaching the good news, that is, the 
coming of God's kingdom, which for centuries has 
been promised .in the Scriptures (Abbott, 19 66 , 
p. 17).
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In. speaking about the Church as mystery, the Council 

made reference to the kingdom of God, This concept will be 
discussed later, ; However, one remark must be made here.
The kingdom of God did exist prior to Jesus, but with the 
coming of JeSus a special presence of God appeared in the 
world.

To this point two fundamental aspects of the Church, 
the Church as sacrament and mystery, have been established 
by Vatican II. This is a major break with Trentine theology 
which stressed the organizational and institutional side of 
the Church. When Trentine Theology did speak of the Church 
as mystery, it was in terms of institutional and juridical 
structure. Vatican II took an entirely different approach 
from Trentine Theology. The Council stressed the interior 
rather than the exterior side of the Church,

Church as Understood in Biblical Images .
The Constitution of the Church after discussing the 

Church as mystery continued to explain the basis of the 
understanding of the inner nature of the Church. It declared 
its primary sources to be the various biblical images. This 
was explicitly stated when .the document said, "Since the 
Church is a mystery, it cannot be exhaustively defined, but 
its nature is best communicated by studying the various 
biblical, metaphors". (Abbott, 1966, p. 18). The images of 
the Church that are mentioned are sheepfold, land to be
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cultivated., edifice, Our Mother, spouse of the spotless 
lamb, and human body image with head’ and members.

In the next sections of the document there is a 
description of the hierarchy, pope, bishops, priests, and 
the laity with an explanation of their relationships to one 
another. There is also a consideration of the invisible 
aspect, grace, and the visible aspects, the external institu
tion of the Church, and the relationship of the two to one : 
another.

Church Understood as a Pilgrim People
The section in the Constitution which described the 

Church as a pilgrim people that embraces both sinners and 
saints is extremely important. The Church is holy yet always 
in need of purification and incessantly pursuing penance and 
renewal (Abbott, 1966, p. 24).. This statement in the 
Constitution came as part of the fresh air that Pope John 
XXIII wanted to let into the Church. In previous documents 
the Church had been apologetic and defensive in its atti-. 
tude. In discussing the nature of the Church few theolo
gians before Vatican II called for purification of the 
Church when speaking about the nature of the Church. The 
Conciliar theologians initiated a new outlook on the nature 
of the Church and carried this new attitude throughout the 
Constitution on the Church and other Vatican II documents;
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;' As one views the whole document on the Church, it 

becomes evident that the Council did not begin with any 
defensive feeling, nor did it start with proving that the 
Church is divinely established With authority coming from 
Christ. Neither did it define membership in terms of. 
visible structure as did Trentine theology. It is true that 
the Constitution does include these aspects but not as the 
starting point of the nature of the Church. When these 
elements do appear they fit into an integral whole, which 
sees the Church: primarily as sacrament, mystery, and 
pilgrim people. At Vatican II there were many bishops who 
held to Trentine theology; however, when the final vote for 
the Constitution on the Church was taken, it was the new 
theology of the Church which had captured the minds of more 
than three-fourths of the Bishops of Vatican II.

Taking an historical view of the Church, the 
Council viewed the Church as a pilgrim people moving through 
history according to the will and plan of God. The develop
ment of the doctrine on the Church seen here is due to the 
historically conscious methodology which was described in 
Chapter II in the section on methodology. When the his
torical dimension of the Church is considered, a new question 
arises: "What is the relationship between the Church and the 
kingdom of God?"
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Church and the Kingdom of God

Vatican II stated that the primary mission of the 
Church is to proclaim and establish the kingdom of God. 
However, it did not identify the kingdom of God with the 
Church. In former ages, some theologians saw the Church as 
a ship with all the saved within it. The rest of mankind 
was condemned. With these theologians "Extra ecclesiam 
nulla salus" was understood in an exclusive and pessimistic 
sense. This is not true today (Rahner, 1967, p. 82). The 
modern day theology asserts that the Church is a sacrament, 
a sign of salvation for all men, even where she may. never be 
explicitly present. Rahner (1967) writes:

Grace can be present and operative to an im
measurable extent in the world and its history, 
without everywhere in the course of history 
finding tangible social expression in the. Church.
Yet for precisely all this grace the Church is a 
sign, proclamation, promise of the salvation of 
this world (p. 84).

Vatican II did not limit the kingdom of God to the
Church but saw the kingdom present in many visible forms
throughout the world. This means that the kingdom of God
embraces more than the Catholic Church. Nevertheless,
Vatican II still held to the belief that the kingdom exists
in a special way within the Catholic Church. On this point
the Constitution of the Church makes itself clear: "Finally,
those who have not yet received the gospel are related in
various ways to the People of God" (Abbott, 1966, p. 34).
The Council is declaring in this statement that all men are



related in grace, love, and charity when they are part of 
the kingdom of God„ When the kingdom of God is understood 
in this fashion, a new meaning is given to the Church, that 
is, the Church is subordinate.to the kingdom of God and not 
identified with it. To clarify the meaning of the kingdom 
of God current theological thought on the subject will be 
discussed.

New Testament Theology and the Kingdom 
of God

From the beginning of Christ’s preaching, the 
kingdom of God was the central issue of his message. Those 
who accepted-the kingdom he preached about became his dis
ciples. After Christ's death and resurrection different 
interpretations of Christ's words arose. As early as Paul’s 
writings (40 A .D.) tension existed in the Christian com
munities. One hotly debated question concerned the arrival 
of the kingdom of God. Christians asked: "Is it here now?"
"Is it coming soon?" "Is it a long time off?" Simply 
stated the question is, "Is the kingdom of God here or must 
one wait until the second coming of Christ in the future?" 
There are three possible solutions to the question. First, 
the kingdom of God is here and nothing new can be added. 
Second, the kingdom is a purely futuristic reality. Jesus 
never proclaimed it to be immediate or realized. Only at 
his second coming will it be present. Third, the kingdom 
of God is present, but he finds its fulfillment in the
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future. In other words, it is drawn by a future reality.
This position is between the. two extremes of purely present 
and purely future, which is held today by the majority of 
Catholic and Protestant theologians.

Catholics have always insisted that the kingdom of 
God is permanently present in the Church, which presence 
continues to develop both interiorly and exteriorly in the 
history of the Church. Today, with greater Biblical in
sight, the concept of the kingdom of God is seen as a wider 
concept than the Church. There are two reasons for making 
this statement. First, many people will be brought into 
the redeemed community of the perfected kingdom who have 
never heard of Jesus and who therefore were never visible 
members of the Christian community. Second, the unfaithful 
and unworthy members of the Church will be rejected and yet 
they visibly and externally belonged to the Church. This 
broader concept of the kingdom of God brings a new dimension 
to the discussion of the Church. . McBrien (1969) writes:

The Church, like Israel, is the remnant community, 
standing for all mankind. She is the earthly center 
from which the full Lordship of Christ becomes 
visible, and this in fact, is the essential mark 
of the Church: that she acknowledge the Lordship 
of Christ (p. 92). •

In this passage, McBrien is stressing the historical position 
of the Church. Those.in the Church have a special relation
ship to the kingdom of God. However, the question remains,
Is the kingdom of God present, past, or future? Or a
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combination of all these? ..The third position asserted that 
the kingdom of God is present but drawn to the future, which 
implies that a tension exists between the present.and the 
future. How is the tension to be resolved?

WoIfhart Pannenberg, a prominent Protestant 
theologian, has given one of the best explanations of the 
kingdom of God conceived as a present and future reality.
He writes, "Jesus indeed spoke of the presence of the king
dom of God, when he did it was always in terms of God's 
coming kingdom. Therefore, what is most fundamental for 
Jesus' message is futurity" (Pannenberg, 1969, p. 327).

: According to this interpretation the kingdom for Jesus is 
not only in the distant future, but it is imminent; it is 
here and now. Yet the present is not independent of the 
future. The future places a demand on the present, sig
naling all men to the urgency and exclusiveness of seeking 
the kingdom of God. When Jesus' message is accepted, God's 
rule is present. This interpretation implies that at any 
one time man has only a partial view of the future glory. 
Conceived in this manner, the future is said to have an 
effect on the present. Therefore, it is not the past and 
the present that are the causes of the future, but rather 
the future which shapes the past and the present for those 
who believe in Christ.

The kingdom of God, therefore, is defined in the 
words of McBrien (1969) as:
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Kingdom of God is the reign and rule of God in
Christ, and it comes into being wherever and
whenever men love one another and accept one 
another's burdens with a spirit of compassion, 
concern, generosity and sensitivity. All men 
are called to the kingdom of God; not all men
are called to the Church (pp. 14-15).

This definition presents an intimate relationship between 
the kingdom of. God and the Church. Both seek the goodness
of man in relation to God. Pannenberg, like other Catholic
theologians such as.Schackenburg, McBrien, Rahner, and Metz, 
insists that the nature and mission of the Church be pri
marily understood in relation to the future realization of 
the kingdom. This implies that every aspect of Church life 
must be conceived in terms of the fundamental principle that 
kingdom of God is a present futuristic concept. Beneath 
this principle is the conception of history as linear, that, 
is, history which moves toward its goal in a linear pattern. 
This is in opposition to a cyclic theory of history, which
sees human history as repeating itself. It should be noted
that Pannenberg claimed that Jesus did not say that the 
kingdom of God began with him, but only a special presence 
of the kingdom was found in him.

The Catholic theologian who best expresses the 
theology of the Church is Rudolf Schnackenburg. When he 
addressed the question of the kingdom of God in relation to 
the Church, he asserted that the two are not to be identi
fied. If identification were the case, then one would have 
to speak of an amalgamation of the kingdom of God and the



Church1s, history on earth. His words clearly express this
when he writes: f

God's reign as such has no organization and goes 
through no process; it does not embrace the just 
and sinners; it is in no sense dependent upon 
earthly and human factors. It is not "built-up" 
by men and thus brought to its goal, yet all 
this can be said of the Church in its mundane 
form (Schnackenburg, 1963, pp. 223-224)=

Schnackenburg, like Rahner and other Catholic theologians, .
has made it very clear that the kingdom of God is anyone,
anywhere doing the will of God. - Those people in Africa,
India, China, Europe, and throughout the world who do not
profess a belief in Christ, and therefore, do not belong to
the Church, yet, since they seek by their own standards the
will of God as best they can, they are also members of the
kingdom of God. On the other hand, there are many who
belong to the Church in visible membership but are not in
grace nor in the kingdom of God. Here, it can be pointed
out briefly that Schnackenburg is saying that the Church is
not God's only agent for the kingdom of God.

Who is Called to Salvation?
In pre-Vatican II theology the Catholic Church, at 

least in her official documents, always taught that salva
tion was possible outside the Church. To answer the 
question: "Who can be saved?" the point of departure was the 
understanding of the Church and not the kingdom of God.
This meant that the Church was seen as the ordinary means
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of salvation which were established by Christ for all men. 
Most theologians said the primary reason that Christ founded 
the Church was to establish a sacred magisterium for "pre
serving the deposit of the faith, to propose a Christian 
morality, and for establishing the sacraments as means of 
salvation. Therefore, the threefold distinction of 
authority, morality, and sacraments were central to the 
nature of the Church. These elements are part of the 
definition of the Church when describing her according to 
her external structure. When speaking of salvation, these 
means were considered the ordinary, means for all people.

When asked who belongs to the Church? the response 
was given in terms -of Trentine theology and "Mystici 
Corporis" of Pius XII, which conceived the Church in her 
external structure. . The definition of the Church in pre- 
Vatican II theology revolved around the understanding of 
authority, morality, and sacraments. Since the Church was 
viewed in her external structure, the question of baptism, 
the initiation rite into the Church, came to the fore. To 
many theologians it was not sufficient to say that only 
those baptized by water and professing a belief in Christ 
were part of the Church. To include all men of good will 
into the Church, the distinction between baptism of water, 
of blood, and of desire was annunciated. The traditional 
Latin expression are baptism iri re (in water), in vo to (in 
desire), and in sanguine (in blood). Baptism of water is
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simply the profession of faith in Jesus and the pouring of 
the water with the person baptizing saying., "I baptize you 
in the name, of the Father, and of the Son and of the Holy 
Spirit." Baptism of desire is more complicated than baptism 
of water. It concerns the interior dispositions of the 
person. A person is said to receive baptism of desire when 
he leads a good life, acting according to the knowledge he 
possesses. In this way he explicitly orients himself to God 
and by desiring to do God's will he implicitly directs him- ... 
self to Christ. It is presumed here that the.person would 
believe in Christ, if he knows of him and if he possesses 
the proper disposition. Baptism of blood means that a person 
had died for Christ but had not been.baptized by water.
(Donlan et al., 1960, pp. 346-347).

- When one begins with the understanding of the 
kingdom of God, as Vatican II did, there is no need to speak 
of baptism of desire because those in grace are already in 
the kingdom of God. In this view, the Church is part of 
the kingdom of God, therefore, there is no need to be 
implicitly oriented to the Church in the sense that all some 
day will belong to the Church. Once this is said, the 
question arises, "Is the Church the ordinary or extra
ordinary means for admittance into the kingdom of God—  
into salvation?" A simple answer cannot be given to this 
question.
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The traditional answer to this question held that 

Christ is the unique way to salvation, the one . way and 
mediator for all men. Since the Church is the body of 
Christ, she has the same place in salvation as Christ. A H  
theologians today would not agree with this statement. Many 
would ask for qualifications. These theologians argue that 
everything said of Christ cannot be said of the Church.

Earlier in this chapter an intrinsic relationship 
was expressed between Christ and the Church; however, there 
was not identification between the two. Even the Fathers of 
the Church did not make an exact identification between 
Christ and the Church. Therefore, to say that a person is 
saved through Christ and through the Church is not the same 
thing.

Jesus and the Kingdom of God
Vatican II often repeated its belief in Jesus as the 

unique person who possessed the love of God perfectly and 
who revealed the meaning of life and history. It is the
love of God which is the, basis of the kingdom of God and it
is in this sense that the kingdom of God and Jesus are one 
because Jesus in his human nature perfectly loves God. 
However, the Church and the kingdom of God are not one. The 
Church exists for the kingdom of God even though she is part
of that kingdom. McBrien (1969) writes, ". . . that the
1 Church' is a kind of model of what the human community Can
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and must become through love. God's kingdom does, in fact, :
exist wherever his will is accepted and lived" (p. 164). It 
must be emphasized that, perfection exists only in Jesus; all 
other persons are. always striving for perfection. The 
Church can only approximate this perfection. Nevertheless, 
she has been given the mission of being the public sign and 
principal instrument of the kingdom of God. This indicates 
that the Church is not an end in herself but a means to the 
kingdom of God. There follows from this argument the belief 
that Jesus is absolutely necessary for salvation for all of 
mankind. However, the Church is not necessary in the same 
way. Yet, there is a sense in which the Church is necessary 
and is ordered to all mankind. She is necessary as a public 
sign and visible form for the kingdom of God.

Mission of the Church
In asking whether the Church is the ordinary or

extraordinary means of salvation one is forced to ask another
basic question: "What is the exact mission of the Church?
Is the Church to be universal in the sense of converting all
men?" There has never been a doubt that the Church has been
mission minded. However, what does this mean in terms of
the new theology of today. Hillman (1965) in his book,
The Church As Mission, writes:

Missionary activity is essentially eschatological.
It consists in making Christ, sacramentally present, 
once for all, to those who await Him in faith, 
within the limited history and circumscribed



culture of each biological family.(uniting past 
and future in ethnic unity) through the establish
ment of the visible Church (p. 54:1.

From this passage it is seen that Hillman states that the 
Church's mission is to establish Christ sacramentally.
Rahner a.nd Schillebeeckx would agree with this. Often in 
the past it was said that the Church's mission was to save 
souls. Although this view is true, it is too restrictive 
and does not center on the special role of the Church.
There are many ways for a person to be saved. However, 
there is only one way for Christ to become sacramentally 
present, that is, in the Church. Catholic theologians in 
pre-Vatican II times had acknowledged the existence of grace 
outside the Church. However, an historical perspective of 
their own times colored their thinking. For example, the 
medieval theologians were ignorant of the fact that most 
people had no knowledge of Christ. They thought they knew 
the entire population of the world, and they believed that ; 
most people had heard the message of Christ. These theo
logians concluded that the ordinary way to salvation was 
through the Church since almost everyone had heard the 
Christian message. Other people, the minority of the 
world's population, were able to attain salvation through an 
extraordinary agency which was outside the Church. These 
theologians relying on the New Testament interpreted the 
words of Christ to preach to all nations in an all inclusive 
sense, meaning every individual must hear the message of
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Christ. Those theologians who did not hold this opinion, 
granted grace to all men through baptism of desire and 
claimed that the grace received through the sacraments or 
outside them was essentially the.same (Hillman, 1965, p. 94).

There is a development in doctrine today in terms of 
the mission of the Church. The ordinary way is not through 
the Church because only a.minority profess a belief in 
Christ; the Church is the extraordinary way to the kingdom 
of God. Too much emphasis in. the past was given to the 
salvation of the individual through visible, external union 
with the Church. Membership in the Church does not give 
greater advantage to union with God when viewed from the 
point of grace given by God for salvation of the individual. 
The measure of union with God is always love which all men
can attain. To be a member of the Church brings greater

. ‘ ■ • -
responsibility and a greater call to building up the kingdom 
of God. The Church's primary mission, then, is to be a 
universal sign and sacramental presence of Christ in the 
world and lead men to the kingdom of God. This current 
theology does not diminish the importance of the Church 
because the Church is the visible sign of salvation which 
was first manifested in Christ. The Church brings greater 
goodness to the world in following Christ and explicitly 
fulfilling the kingdom of God. An extremely important 
conclusion follows this type of thinking. Numbers are not 
the key to Christianity. Christians are a minority in the



world, and in the future they will be an even smaller . 
minority. Rahner (1967) pointed out that "Christians will 
form only a relatively small minority with no independent 
historical domain of existence of their own, they will all, 
though; in varying degrees, live in the 'diaspora of the 
Gentiles1" (p. 79). This view that the number of believers 
will decrease is based on the belief in personal freedom in 
religious conviction. No longer will Christianity be 
accepted as part of a culture in which one is born, rather, 
it will arise from personal decision. Since all will not 
belong to the Church, the question of election and non
election is raised.

Elect and Non-Elect
The terms election and non-election have had many

theological meanings through the; centuries of Christian •
belief. Special signification is given to these terms in
this paper. From the Old Testament it is clearly seen that
God has chosen not the whole of mankind but a special elect,
that is, Israel. The new Israel is the Church, which is the
object of a similar election by God. The reason for this
election by God is hidden in his. plan of salvation. McBrien
(1969) writes:

The mystery of election is at the heart of the 
Christian understanding of life and history.
There is no explaining it. One can only come to
terms with it. Christian faith and the Church
make no sense apart from the doctrine of election 
(p. 171). . -
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Since some men have not been chosen in this special 

election, they will not be judged by the standard of the 
Church. . They will be measured by the knowledge they 
possess. In Christian theology it is believed that Israel, 
Christ, and the Church have been chosen by a special elec
tion and have a special role, a servant role. Although there 
is this election and non-election, a Christian must freely 
respond to God's call, which call to the Christian community 
is mysterious as the Church is a mystery. The reason is 
that to accept Christ there is involved the supernatural . 
gift of faith. By this act the person is able to accept 
Christ. In one act there is the election of God and the 
free choice of the individual. •

Once the doctrine of election is stated, an immedi
ate clarification must be made so that no false conclusions 
are drawn. The counter part of election is not reprobation, 
not hell, but simply non-election. This is key for under
standing God's grace and the Church's role in the world. 
Throughout this chapter the notion of God's grace to all men 
has been stressed. Here the principle is operative again.
Once this principle of God's universal grace is recognized, 
then there is a possibility for all people to live in 
harmony. This means that both the elect and non-elect 
receive the grace.of God. However, the elect are called to 
a servant role. This is the role of the Church, who is to 
be a sign to the world, of God's special presence to men.
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This new theology changes the emphasis in ecclesi- 

ology from one of privilege: to one of personal responsibility, 
for the Church.;' An invitation is given, to a person to share 
a responsibility to publicly proclaim and witness to Jesus 
Christ as Lord. Those who accept are Christians. This does 
not eliminate the diverse understandings of what it means to 
be a Christian. However, it does mean that all who acknowl
edge Jesus as Lord share in the title of Christian.

This principle of election will have far reaching 
effects on the self image of all Catholics. Catholics will 
see that all men are called to the kingdom of God, but all 
are not called to election and service. The elect are 
Christians who have accepted God's special invitation to 
serve the wo rid and witness to Jesus Christ.

Missionary Activity of the Church
Does this theology of the elect effect the Chris

tian 1s understanding of missionary activity? In other 
words, how does the Christian view himself in relation to 
those who are not Christianized? Since grace exists outside 
the Church will this affect missionary zeal? It does not 
seem to. The Christian.will still, go into the world with 
missionary zeal but now seeing himself as a sign and 
instrument of the grace of God. The pilgrim Church realizes 
that all will not accept Christ. , Serene and patient accept
ance must be the Church's attitude today.
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How then does the Christian view the rest of man

kind? Here only a few words will be. said because this
subject will be more adequately discussed in the section on 
ecumenism. Two theologians have spoken at length on the 
topic of men living outside of Christian belief. They are 
Paul Tillich and Karl.Rahner. Tillich speaks of "Latent 
Christianity" and Rahner of the "Anonymous Christian." 
However, both are speaking about the same people only using 
different names. These people are those who are part of the 
kingdom of God but do not explicitly express a belief in 
Jesus Christ. From the aspect of the grace of God the 
Christian and non-Christian have the same opportunity of 
accepting God's love and fulfilling it. This is because 
there is only one source and cause of saving grace, that is,
God. God does not reward and condemn simply because one is
born into a Christian family or is not. Therefore, the 
future Christian will recognize the grace of God working in 
the world in the "anonymous Christian."

This conception of the Church's mission changes the . 
whole attitude of the Christian toward the world. -Rahner 
(1967) expressed this when he wrote:

In preaching Christianity to non-Christians,
therefore, the future Christian will not so much
start with the idea that he is aiming at turning
them into something they are not, as trying to 
bring them to their selves (p. 88).

What is being stressed here is that the universal salvific
will of God was present before any mention of Christ took



place. The reality of grace offered to the Christian 
explicitly is present implicitly in those people who 
accepted the love of God in their lives.

The future Christian will not see the grace of God 
as something rare or exceptional asserting itself only with 
difficulty nor will he see the grace of God divided into 
many sects or religious or intellectual communities. He 
will see grace ever present, everywhere in the world, and he 
will see the Church as the visible presence of what was 
already interiorly binding. What the Christian believes, 
then, is that the Church is the special visible efficacious 
sign.of salvation. He realizes that all men are called to 
salvation but also knows that the Church will never include 
all men. Nevertheless, the Church will always be a sign to 
the world even though that sign is in terms of a remnant, 
small flock (Rahner, 19 67, pp. 88-90). This new Christian 
attitude toward non-Christians rests on the theological 
principles of the kingdom of God and God's universal grace 
to all men. This understanding stresses the positive side 
of man whereby the Christian now sees himself working with 
others rather than against them.

In summary, five characteristics are presented to 
signify the new theology of the Church. First, in contrast 
to the older theologies of the Church which analyzed the 
Church in terms of abstract notions and external structure, 
Vatican II used as its guiding principle the Church as



mystery as seen by the varied Biblical images. The Council 
Bishops gave the term Church an analogical rather than 
univocal meaning so that membership in the Church is not an 
"either" "or" proposition. This is new and surpasses the 
definition of "Mystici Corporis." of the Church. Second, the 
Council has built on the Fathers of the Church restoring the 
belief of Christ as the center of the Church. This belief 
is shared by all Christians. Within this principle of 
Christ as the Center, the Church is not regarded as a static 
institution but a dynamic people in the context of salvation 
history. Schillebeeckx (1967, p. 29) claims that no other 
Council gave the concept of redemptive history such pre
dominance as Vatican II. Third, the idea of the kingdom of 
God has reappeared in Catholic theology. Previously the 
Church was identified with the kingdom of God. Vatican II 
did not make this identification. The concept of Vatican II 
is the basis of the present-futuristic understanding of the 
kingdom of God. The Council also stressed the eschatological 
dimension of the Church. All this is new when compared to 
the Church's "official" doctrine prior to the Council.
Fourth, the Church is now seen and addressed as God's 
pilgrim people. In the past the Church was almost always 
identified with the ecclesiastical hierarchy and its visible 
structure. Lastly, the Church is now seen as the sacrament 
of the world. As the Council said, that the Church is sign 
and instrument of unity among men. This signifies that the
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Church finds her place in the world and not outside of it. 
Having been elected by God, her role is unique service to 
the world and not a privilege position of a special advantage 
in attaining salvation.

This new understanding of the Church has opened many 
new questions. One of the most important is, "What is the 
Church's relationship to other Christians and non- 
Christians?" This is the question, of ecumenism and must now 
be answered.

Vatican II and Ecumenism 
Vatican II was dedicated to reopening old questions. Two 

important questions it raised were,, "Who belongs to the 
Church?" and "How does the Catholic Church relate to other 
Christians and non-Christians?" As the bishops attempted to 
answer these two questions, another question was asked.
"What does membership in the Church consist of?" Upon dis
cussing the matter, the Council spoke of "communion" of 
people in the Church. This communion does not rely solely 
on external, visible order. For in the "Constitution of the 
Church" the Holy Spirit is said to be the bond of communion.. 
Hence - there is something beneath and more basic to the ex
ternal structure of the Church, that is, communion estab
lished between Christians by the Holy Spirit (Abbott, 1966, 
pp. 33-34). This communion between persons can be had in 
many ways and admits of degree. From fhis principle of
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"communion" it follows that Catholics and non-Catholic 
Christians belong to the same Church.• Therefore, membership 
in the Church is not a matter of being in or out of the 
Catholic Church. Although all the persons are not joined 
in a juridical sense and are not in the Catholic Church, 
they are nevertheless joined together. Dulles (1967) com
mented:

The Church, considered in its visible or institu
tional reality, is compared to the Sacraments. Just 
as sacrament is a sign of the grace which it is to 
bring about, so the Church, rather than containing 
the totality of salvation, points toward it, and 
strives by its prayers and labors to actualize 
God's kingdom among men (p. 27). •

Dulles is actually saying that the Holy Spirit, the grace of
God, and the Church extend beyond the boundaries of the
Catholic Church. The Decree on Ecumenism expresses the same
thought in these words: '

Nevertheless, all those justified by faith through 
baptism are incorporated into Christ. They, there
fore, have a right to be honored by the title of 
Christian and are properly regarded as brothers in 
the Lord by the sons of the Catholic Church (Abbott, 
1966, p. 345).

Vatican II's meaning is plain. The Catholic Church recog
nizes that the interior reality, grace, is more important 
than the visible structure of the Church. However, the
value of the visible structure and common elements shared by
all Christians are not to be forgotten nor minimized. On 
this point, the decree declared-

Moreover some, even very many, of the most sig
nificant elements or endowments which together go
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to build up and give life to the Church herself 
can exist outside the visible boundaries of the 
Catholic Church: the written word of God; the 
life of grace; faith, hope, and charity, along . 
with other interior gifts of the Holy Spirit and 
visible elements. All of these which come from 
Christ and lead back to Him,, belong by right to 
the one Church of Christ (Abbott , 1966, p. 345).

Here, for the first time in the history of the Church, the
objective elements of other Christian communities are seen
as good and a means for salvation. By recognizing the
objective goodness in non-Catholic communities, the Church
has annunciated a new principle for answering the question:
"Who can be saved?" Previously, the Church had referred to
the question of salvation of non-Catholics in subjective
terms, appealing to the principle of invincible ignorance as
was seen in the words of Pope Pius IX.

Acknowledging the goodness in other Christian com
munities does not mean that the Catholic Church denies the 
differences between Christian communities, or her own 
uniqueness. The Constitution of the Church stated that 
the Church of Christ subsists within the Roman Catholic Com
munity, yet ". . . many elements of sactification and truth 
can be found outside her visible structure" (Abbott, 1966, 
p. 23). The Catholic Church still claims the essential, 
total, Christian patrimony. In the Decree on Ecumenism, 
this was signified by the statement, "For it is through 
Christ's Catholic Church alone, which is the all-embracing
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means of salvation, that the fullness of the means of sal
vation can be attained" (Abbott, 1966, p. 346).

After the Council, in the decree on ecumensim,
established the principle of; uniqueness in the Catholic
Church, it called the "whole Church" to reform. In this
context, "whole Church" consists of Catholic and other
Christian communities. It has previously been established
that the Catholic Church is not identical with the Church of .
Christ. Therefore, the words here are extremely important.
Reform of all Christian communities is necessary. Further,
in the document on ecumenism blame for the split between
Catholics and Protestants in the West is found on both sides.
This acceptance of blame is new for the Catholic Church.
The Council then encouraged dialogue and reform throughout
the total "Body of Christ" when, it said:

Thereforeif the influence of events or of the 
times has led to deficiencies, in conduct, in 
Church discipline, or even in the formulation of 
doctrine (which must be carefully distinguished 

■ from the deposit itself of faith), these should be 
. appropriately rectified at the proper moment 
(Abbott, 1966, p. 350). ..

Schillebeeckx (1967), in his book The Real Achieve
ments of Vatican II. delineated the Catholic Church's 
willingness to reform•and change as one of the key develop
ments in ecumenism at Vatican II. This statement of reform 
reveals the principle of full apostolic patrimony. Schille
beeckx stated this in the following words:.
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The criterion of comparison between the various 
churches is not the Roman Catholic Church as 
such, but the apostolic fullness,the fullness of 
the messianic promise. In other words, the decree 
is a successful synthesis of true ecumenism and 
conviction of the Catholic faith that it really 
possesses this apostolic fullness, though veiled 
and always open for further purification (p. 34).

This is indeed a new thought for Catholics. The Catholic
Church holds that she has preserved the essentials of the
fullness of revelation, but she also realizes that she needs
to be in' :communion with other Christian communities for
purification and fulfillment of the apostolic Christian
patrimony. In Chapter II, the Church was defined as a
pilgrim community seeking the kingdom of God. Reform and
renewal are two results of this quest. Underlying this
theology is a recognition of the historical development of
the doctrine of the Church. The theme of development of
doctrine is a constant one throughout Vatican II documents,
but it is especially present here.

In summary, it can be said that Christian elements
are found outside the Catholic Church as is recognized by
the Church herself. Other Christian communities are shown
as having objective salutary value and can rightly be called
Churches or ecclesial communities (Dulles, 1967, p. 30).

One True Church 
Once the theology of Vatican II is accepted, another 

traditional phrase must be reinterpreted. The Catholic 
Church repeatedly has referred to herself as the one true
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Church. This can be seen in.the "Letter of the Holy Office 
to the Bishops of England" in 1864 (Clarkson et al.; 1955, 
p. 84), in the "Syllabus of Errors" (Clarkson et al., 1955, 
p. 86), and in Pius XII's "Mystici Corporis" (Clarkson et. 
al., 1955, p. 108). The "Syllabus of Errors" probably best 
expresses the attitude of pre-Vatican II theology. The 
following statement was condemned formerly by the Catholic 
Church:

Protestantism is simply another form of the same 
true Christian religion, and it is possible to 
please God just as much in it as in the Catholic 
Church (Clarkson et al., 1955, p. 86).

To understand the hostile attitudes of both the Catholic and 
Protestant churches, it must be noted that the Reformation 
caused all churches to become defensive. As a result, each 
church attempted to prove itself right and other churches 
wrong. The ecumenical movement is trying to erase these 
attitudes by substituting dialogue and respect without 
jeopardizing individual beliefs and intellectual and con
fessional differences. In this new atmosphere, the Council 
proposed that the total truth of Christianity must be 
attained in union with all Christian churches.

How then, with Vatican II theology, should the state
ment "one true Church" be understood? First it should be 
recalled that for centuries the Roman Catholic Magisterium, 
the official teaching authority of the Catholic Church, had 
regularly referred to the Eastern communities as churches.
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The document on ecumenism stated, this very emphatically 
(Abbott, 1966, p„ 357). Theologically, the basis is that 
the universal Church is composed of local churches, each 
under the leadership or presidency of a bishop. When unity . 
is maintained, these churches are united to the Petrine See 
in Rome of which the pope is bishop. In the bishop of Rome 
resides the source of unity. When valid apostolic succes
sion is present, there are churches, even though disunity 
may exist. When unity is established with the Petrine See, 
churches are not formed, but rather full ecclesial communion 
is completed (Dulles, 1967, pp. 31-32).

The Decree on Ecumenism not only called the Eastern 
communities churches, but also applied the term to communi
ties of the West when it stated:

The Churches and ecclesial communities which were 
separated from the Apostolic See of Rome during 
the very serious crisis that began in the West at 
the end of the Middle Ages or during later times, 
are bound to the Catholic Church by a special 
affinity and close relationship in view of the 
long span of earlier centuries when the Christian 
people lived in ecclesial communion (Abbott, 1966, 
p. 361).

The Council does not give a detailed understanding 
of the relationship of the ecclesial communities to the 
Catholic Church. Yves Congar, one of the leading Catholic 
theologians in the Ecumenical movement, has pointed out that 
the Council, in making a statement like this, was not 
pointing primarily to the visible elements of the churches 
but to the interior gifts of Christ shared by all. "However,



the Council did not neglect the visible elements that bind 
all Christians (Congar, 19 67, pp. 25-27). By recognizing 
the interior gifts of Christ and the visible Christian 
elements, outside the Catholic Church, . other Christian com
munities are.seen to have objective, salutary value and can 
rightly be called Churches or ecclesial communities (Dulles, 
1967, p. 30). : "

This means that the phrase "one true Church" must 
now be applied to the Church in its widest sense, including 
all Christian Churches. Catholics had formerly believed 
that there was nothing to learn from other Christians, since 
Catholics were the "one, true Church." In the new attitude 
of the Catholic Church, Vatican II stated explicitly that a 
great deal could be acquired from other Christian communi
ties. . On this point the Council called for self-reflection 
and encouraged Christian Churches to give healthy criticism 
of one another. Today, it is recognized that each Church 
can learn from the traditions of others and enhance their 
own Christian practices. A look at the Vatican II documents™ 
shows the influence of other Christian Churches and theo
logians. Vatican II has adopted the primacy of scripture, 
special role of the preached word, priesthood of the laity, 
and the vernacular in the liturgy. All are traditions in 
Protestant Churches. The Council has made it clear that the 
Catholic Church is not to be separated from the rest of 
Christianity. This conclusion leads to another question.
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Since all Christian communities are united, can they worship 
together?

Common Worship
After the Reformation, stringent restrictions were

placed on worship for Catholics and Protestants alike. One
strictly enforced law of the Catholic Church was that no
worship could take place with Protestants. In the words of
Canon Law, there was to be no~ "Communicatio in sacris," that
is, no participation in non-Catholic worship. There were two
reasons for this. First, the Catholic Church did not believe
that Protestants had authentic Christian worship; and second,
no Protestant could partake in Catholic worship since he did
not share the same belief. Canon Law, which is the Church
law in the Western rite, stated, "It is illicit for
Catholics in any way to assist actively or take part in
sacred, worship of non-Catholics"(Bouscaren and Ellis, 1957,
p. 685). V; 'v;;.;'

The Council took a new look at worship with other
Christians and changed Canon Law when it declared:

In certain special circumstances, such as in prayer 
services, "for unity" and during ecumenical gath
erings, it is allowable, indeed desirable, that 

. Catholics should join in prayer with their separated 
brethren (Abbott, 1966, p. 352).

This common worship rested on two principles annunciated by
the Decree bn Ecumenism.' The document says that worship
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"« . . should signify the unity of the Church, it should 
provide a sharing in the means of grace" (Abbott, 1966, p.
. 352). . ■ . ' '

Today, Catholics attend non-Catholic services and 
non-Catholics are invited to Catholic worship. This new 
attitude shows further advancement toward Christian unity.

Vatican II has emphasized a new theology. The 
reason people are able to worship is because the Church is 
an entity that admits of degree and is more or less realized. 
A member of the Church believes in Christ and lives in the 
grace of God. This view brings new understanding to the 
visible aspect of the Church and an openness to truth in 
other Christian churches. .. . .

The Catholic Church and Non-Christians 
After discussing the.Catholic Church's relationship 

to other Christian communities,;there immediately arises the 
question: "What is the Catholic Church's relationship to 
non-Christian people?" To fully understand Vatican II's 
position on non-Christians and to comprehend what modern 
theologians are saying about this issue, it is necessary to 
first ask, what is revelation?

In Protestant theology, the reexamination of the 
concept of revelation started around the beginning of the 
twentieth century. The importance of the question of 
revelation was first brought to public attention in Catholic
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circles by Jungmann (1962)in his book The Good News Yester
day and Today, The book, a classic in catechetics, is con
cerned with teaching the Christian religion. In this book, 
Jungmann. advocates a reexamination of the understanding of 
revelation and proposed that theology teach it as history. 
Revelation as history he claimed had been lost in recent 
times (Jungmann, 1962, pp. 17-47). Both Catholic and 
Protestant theologians joined in emphasizing the concept of 
revelation as history. Moran (1966b, p. 22), one of the 
leading catechetical writers in the American Church today, 
made the same statement in Catechesis of Revelation. , One 
of the best treatments on the topic is by the Protestant 
theologian, Wolfhart Pannenberg (1969) in his book Revela
tion as History.

When Vatican II convened, the ideas of these men had 
been thoroughly circulated and studied by many Catholic 
theologians, bishops at the Council and theologians on 
special commission. All knew.that the Decree on Revelation 
would be a difficult one, calling for lengthy discussion.
In the first draft on revelation, the question, "What is the 
relationship between Scripture and tradition?" caused more 
trouble than was anticipated. It was a question that has 
brought about disputes between Christian communities since 
the Reformation. When a major dispute arose over this first 
draft, John XXIII intervened and. had the original schema 
scrapped. A new committee then was appointed to present a
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new schema to the Conciliar fathers for discussion. What 
was the reason for the strongly held diverse opinions? To 
answer this, the pre—Vatican II understanding of revelation 
must be recalled from Chapter II, and the modern concept of 
revelation must be presented.

Modern theologians have questioned whether Vatican 
I's conception of revelation was adequate in explaining the 
relationship between God and man. Many theologians such as 
Jungmann, Moran, Pannenberg, Rahner, and Schillebeeckx feel 
that Vatican I's definition was too one-dimensional and did 
not really address the question of revelation. These. 
theologians stress God's inward appeal to man through grace 
in revelation. This new concept of revelation approaches 
the relationship between God and. man in terms of God's self- 
disclosure or manifestation to man and not in terms of God 
making known a.number of truths (Moran, 1966a, pp. 41-48). 
This self-disclosure of God arises from outside of man,- from 
the world around him. In order that this be accepted and 
that contact is "made with God, the individual must respond 
and open himself to God. From this response, a dialogue or 
communion relates an intersubjectivity between God and man. 
Pannenberg (1969) summarizes the current theology on revela
tion in saying, "The new stress;is the exclusive use of the 
concept 'revelation' to mean that self-disclosure of God, 
without any imparting of supernatural truths" (p. 4). This 
means that it is the experience of God that is primary in
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revelation. Conceptualization and terminology follow the 
experience of God's self-disclosure, to man. In other words, 
God is known through a revelation of self-manifestation, 
self-disclosure, independent of the traditional Christian 
usage of revelation. This self-manifestation of God takes 
place in history.

When explaining revelation in Chapter II it was seen 
that revelation was defined in terms, of truth to be known 
and assented to. Here, the emphasis is on the intercommunion 
between God and man. The: truth consideration of revelation 
follows the understanding of revelation as process and 
interpersonal, union of God and man.

Two prominent Catholic theologians, Schillebeeckx 
and Moran have each written1 a book on the modern notion of 
revelation. Schillebeeckx (1968), in Revelation in Theology, 
defines revelation as an event in history consisting essen
tially of a dialogue between God and man. Moran (1966a) 
said the same, but phrased it differently. He writes:

It would be better to begin by conceiving of 
revelation as an historical and continual inter- 
subjective .communion in which man's answer is 
part of revelation (p.. 50).

Therefore, each man is capable of opening himself to experi
ence of God's self-disclosure. However, the explanation and 
prepositional determination of that experience will vary from 
person to person. This same thought was presented by James 
(1958) in his The Varieties of Religious Experience. In it
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he enumerates the diverse expressions of relating the 
experience of union with God.

Revelation understood in this way is a broader 
concept than .the Vatican I notion. Man can know God through 
reason. Moreover, he can experience him in the depths of 
his being. Before Vatican II, revelation was placed in two 
categories, natural and supernatural truth. By shifting the 
emphasis from "truth" to "experience," a new understanding 
of revelation provides all men with a knowledge and experi
ence of God through his self-disclosure. Vatican II, in the 
"Dogmatic Constitution on Divine Revelation," declared this 
explicitly when it stated,

God, who through the Word creates all things, and 
keeps them in existence, gives men an enduring 
witness to Himself in created realities (cf. Rom.

• 1:19—20). Planning to make known the way of 
heavenly salvation, He went further and from the 
start manifested Himself to our first parents.
Then after their fall the promise of redemption 
aroused in them the hope of being saved (cf. Gen.
3:15), and from that time on He ceaselessly kept 
the human race in His care, in order to give 
eternal life to those who perseveringly do good 
in search of salvation (Abbott, 1966, p. 112).

Vatican II here underscored the principle of human solidarity
which in Christian terms means the call of all men to union
with the one same God who reveals himself to every individual.
The Council was giving recognition to human consciousness
which is receptive to God's self-manifestation. This is a
God who remains in human history to encounter each person.
In this conception, revelation is seen as God acting in



history, manifesting himself through his personal acts in 
the life of the individualMore correctly stated revela
tion is God 1s acts through history. Consequently, all of 
history now takes on a salutary dimension.

However, this view does not deny the uniqueness of 
Christian revelation. Although all men are called to 
revelation with God, he has chosen to make himself known in 
an extraordinary self-disclosure to only a few men. The 
first extraordinary revelation took place in God's acts with 
the people of Israel. The perfect, unique, and unsurpassable 
revelation was fulfilled in the person of Jesus Christ.
This is exactly what Jesus preached. He claimed to be the 
fullness of God the Father's revelation or self-manifesta
tion. The first followers of Christ or the Christian 
community believed that the full disclosure and self
manifestation of God had occurred in Jesus Christ. As 
Vatican II stated:

Then, after speaking in many places and varied 
ways through the prophets, God, last of all in 
these days has spoken to us by his Son (Heb. 1:
1-2) (Abbott, 1966, p. 113).

Today, a new terminology is used in expressing the concept
of revelation. Revelation is ordinary, open to all men, and
extraordinary, a special call of few men.

This concept of revelation has given Christians a
new look at all mankind. . God is truly the God of all men
and not just Christians. He invites all men to attain
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communion with him in a self-manifestation. Having estab
lished the principle of revelation, the Christians' rela- .n
tionship to non-Christians can now be investigated.

Vatican II and Non-Christians
One of the main purposes, of Vatican II was to create

a new relationship with Christian communities and other
religions. When the schema on non-Christians was first
drafted, the principal concern was with the Jews. However,
as bishops from all over the world expressed the Church's
relationship with people in their own country, the schema.
encompassed every religion. An ecumenical council had nevej^
attempted this before (Abbott, 1966, pp. 656-659).

Beginning in a positive approach, the council first
established a common bond that exists between all men. The
Council stated this succinctly when it said:

From ancient times down to the present there 
has existed among diverse peoples a certain 
perception of that hidden power which hovers 
over the course of human life, at times, indeed 
recognition can be found of a Supreme Divinity 
and of a Supreme Father, too. Such a percep
tion and such a recognition instill the lives 
of these people with a profound religious sense 
(Abbott, 1966 , p. 661.).

In referring to non-Christians, the Council spoke with
Ireverence of the traditions of Hinduism, which seeks to 

contemplate the divine mystery. Buddhism and other religions 
are seen as man's ". . . searchings of the human heart"
(Abbott, 1966, p. 662).
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Throughout the decree, there is universal acknowl

edgment of the objective goodness that is possessed by all 
religions. Vatican II was very explicit on this point when 
it stated:

The Catholic Church rejects nothing which is 
true and holy in these religions. She looks with 
sincere respect upon those ways of conduct and 
life, those rules and teachings which, though 
differing in many particulars from what she holds 
and sets forth, nevertheless often reflect a ray 
of Truth which enlightens all men (Abbott, 1966,
p. 662).

Recognition of the goodness in other religions was not 
enough, and the Conciliaf fathers knew this. Then en
treated the Christian community to enter into dialogue and 
collaboration with all men, regardless of religion. Through 
this, an interchange of views can take place and hopefully, 
moral and spiritual good will bei preserved and promoted 
(Abbott, 196*6, p. 663). This openness toward religions is 
also found in the Vatican,II1s "Constitution on the Church 
in the Modern World." It is evident in these documents that 
the attitude of Vatican II is one of an encounter with all 
peoples. No longer is the defensiveness in the Counter- 
Reformation attitude present. Rather, today, there is a 
willingness to share and exchange beliefs, ideas, and 
concerns openly.

The missionary goal of the Catholic Church has often 
offended other religions. This Council avoided any sugges
tion of conversion. It confined itself to a hope for



: , ‘ ^/ % ; '■■■ : _ 164
reunion of all believers in God at the end of history. In 
this spirit, the Council was intent on stressing the posi
tive aspects of religion- When the Council singled out the 
goodness found in Mohammedism, Buddhism, Hinduism, and other 
religions, it made a great advancement toward religious 
unity- The official magisterium of the Catholic Church had 
never spoken in this fashion before.

It was shown at the beginning of Chapter II that 
the pagan religions were viewed as devil worship by some 
theologians. But from the teaching of Vatican II a signifi
cant development of doctrine can be seen. There is today 
an acknowledgment by the Catholic Church of the positive 
goodness found in all religions. This view finds its source 
in the new understanding of the kingdom of God and revela
tion. Since there is goodness in all religions, are they in 
any way united? The answer given by Vatican II can be found 
in documents on the Church, ecumenism, and non-Christians.

Union of All People
In the section "People of God" of the "Constitution 

of the Church," two questions are raised: "Who. are the 
People of God?" and "Who can attain salvation?" In 
response to the first question the Council stated, "All men 
are called to belong to the new People of God" (Abbott,
1966, p. 30). The concept that the People of God started 
from a very narrow notion and was then expanded to include
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all men. First, Catholics throughout the world were
referred to as part of the People of God. It was stated:

It follows that among all the nations of earth
there is but one People of God, which takes its 
citizens from every race, making them citizens \ 
of a kingdom which is of a heavenly and not an ;

. earthly nature (Abbott, 1966, p. 31).
The "People of God" also includes other Christians. For
example, the Council recognized the uniting of all Chris
tians through baptism. The Constitution then broadened the 
concept of the "PeoplO of God" to include all men. It 
asserts, "Finally, those who have not yet received the 
gospel are related in various ways to the People of God" 
(Abbott, 1966, p. 34). This.means that salvation is open 
to all men, as all are a part of the "People of God;" that 
is, the kingdom of God. The Council's words are plain here:

But the plan of salvation also includes those 
who acknowledge the creator . . .  . Nor is God
himself far distant from those who in shadows 
and images seek the unknown God, for it is He 
who gives to all men life and breath and every . 
other gift, and who as Savior wills that all 
men be saved (Abbott, 1966, p. 35).

In clarifying this statement, the document declared:
Those also can attain everlasting salvation who 
through no fault of their own do not know the 
gospel of Christ or His Church, yet sincerely 
seek God and, moved by grace, strive by their 
deeds to do His will as it is known to them 
through the dictates of conscience (Abbott, 1966,

. p. 35).
It is clear from these quotations that Vatican II saw not 
the Church, but the "People of God," the kingdom of God, as
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the all encompassing concept that beckons all men—  
Christians and non-Christians— to God. and salvation.

One question remains to be answered, "Are atheists 
saved?" Vatican II replied by referring to the "Constitu
tion of the Church" which states:

Nor does divine Providence deny the help neces
sary for salvation to those without blame on 
their part, have not yet arrived at. an explicit 
knowledge of God, but who strive to live a good 
life, thanks to His grace. Whatever goodness or 
truth is found among them is looked upon as a 

: preparation for the gospel . (Abbott, .1966, p. 35).
Vatican II argues that from the principle of dignity of an 
individual, a person must have the freedom to follow his 
conscience. In two Vatican II documents, the section on 
atheism in "The Church in the Modern World" (Abbott, 1966, 
pp. 213-220), and the paragraphs on the dignity of the 
person in the "Declaration on Religious Freedom" (Abbott, 
1966, p. 679), clarify this basic theological principle.

The foregoing documentation clearly demonstrates 
Vatican II1s widened vision of the Church in its relation
ships with other Christians, non-Christians, and also with 
atheists. The reasons are, first, the Council's conception 
of. the dignity of the whole man. This concept expresses 
the subjective goodness found in the freedom of choice in an 
upright conscience; second, the understanding of the objec
tive value that is possessed in all religions.
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Universal Presence of the Church 

Although the relationship between Christians and 
non-Christians has been established, Catholics and Chris
tians must still ask a further question. "Is the Church 
present where the gospel has never been preached nor 
heard?" "Is it true that universal salvation comes from 
Christ and the Church?"

Theologians today offer a variety of opinions, on the 
question, "How is the Church present throughout the world?" 
Avery Dulles says the Church is present not in its institu
tional form, but in its grace form. By this statement he 
means that where the grace of God is present, the Church is 
some way present (Dulles, 1967, p. 13). Paul Tillich and 
Karl Rahner agree with Dulles. Tillich (1963), the noted 
Protestant scholar, in his third volume of Systematic 
Theology speaks of universal redemption through Christ and 
the Church. Those who do not profess a belief in Jesus yet 
will be saved and possess grace he terms "Latent Chris
tian. " His premise for this position is that Christ is the 
center of history and all history finds its ultimate meaning 
in the "Jesus-Event." Therefore, all history and all people 
are affected by Christ and consequently by the Church 
(Tillich, 1963 pp. 8-11).

Karl Rahner holds basically the same opinion as 
Tillich. However, he uses the term "Anonymous Christian" to 
designate those who possess the grace of God, but do not
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profess belief in Jesus (Rahner, 1961, pp. 164-165). His 
reason is the same as Tillich's,.that: is, Jesus is the 
center of history. He adds, however, that Jesus is unique 
because of the Second Coming of Jesus = This gives Jesus a 
futuristic dimension. In this way, Rahner says, Jesus' 
draws all mankind to himself, and influences all history 
(Rahner, 1966a, pp. 134-135). Both Tillich and Rahner see 
the Church as the continuation of Jesus, therefore, as Jesus 
affects all mankind in a similar, but not identical way, the 
Church influences all mankind. ./"

Summary
This section dealt with the Catholic Church's rela

tionship to other Christians and non-Christians. It can be 
summarized in six points. First, the Catholic Church 
participates in one great ecumenical movement whose goal is 
unity through the mystery of the Church' of Christ. Second, 
non-Catholic Christian communities are recognized as churches 
or ecclesial communities. These Christians are neither 
sects nor heretical communities. In regard to this, the 
common objective elements of sanctification in non-Catholic 
Christian communities are acknowledged. Third, the Catholic 
Church with the other churches must intercommunicate, so 
that each can learn and contribute to the other. Fourth, 
Catholics can pray together with other Christians. Fifth, 
the Catholic Church acknowledges that religious experience
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in all men is the common bond of Christians and non- 
Christian religions. There is the realization that man's 
existence and man's religious quest are interwoven. A new 
understanding of revelation as an interpersonal communion 
of God with man through salvation.history allows all men to 
enter into union with God by revelation. Therefore, 
revelation is no longer seen in terms of revealed truths 
alone. Sixth, for the first time in history, an ecumenical 
council in the "Constitution on Revelation" gave recognition 
to the concept of a dynamic development of dogma. This out
look directly affected the decrees on ecumenism and reli
gious freedom where development in dogma is clear.

Subjective adherence to the Catholic faith has also 
undergone development at Vatican II.

Vatican II and Religious Freedom
The twentieth century has seen the rise of pluralism 

in religious as well as political beliefs. Among other 
religious groups, this diversity of beliefs has affected the 
Catholic Church. Prior to Vatican II, there raged a heated 
debate within the Catholic Church over religious freedom and 
the relationship between the Church and state. One of the 
leading theologians to address this problem was an American, 
John Courtney Murray. His position was shared by some, but 
he was always in the minority. Nevertheless, during Vatican 
II he was able, with the aid of other liberally minded men,



to present an objective understanding of his views of the
relationship between the Church and the state. He spoke out.
of his American experience, and therefore, not just from
theory but also from practice. More than any other person
he influenced the teaching found in the "Declaration on
Religious Freedom." It is the clearest exposition of a
development of doctrine in the Vatican II documents.
Courtney Murray made this claim when he said:

In any event, the document is a significant event 
in the history of the Church. It was, of course, 
the most controversial document of the whole 
council, largely because it raised with sharp 
emphasis the issue that lay continually below 
the surface of all the counciliar debates— the 
issue of the development of doctrine (Abbott,
1966, p. 673). '

Its importance was clear to the bishops of Vatican II as
well as to Murray. As a result, there is now a healthier
approach to the subjective understanding of religious
conviction. The context, for this declaration has already
been established and set forth when treating the documents
on the Church,.ecumenism, and revelation.

The central principle in the "Declaration on 
Religious Freedom" is the dignity of the human being.
Although the same concept has been used in other documents, 
its fullest meaning is found here. This declaration is of 
utmost importance. It gives a detailed explanation of the ' 
dignity of a person, in terms of religious belief and



freedom, including the social aspect which involves the
relationship between the Church and the state.

The declaration itself begins with introductory
remarks stating the rights of the person and of communities
to social and civil freedom in religious matters. The
document recognized the new awareness of human dignity that
man now possesses and stated that man should live by his own
judgment, using his freedom to decide his own course of
life. But it is not enough that, the individual possesses
this freedom and-responsibility. The constitutions of
governments must protect the rights and freedom of the
individual (Abbott, 1966, p. 673). This is the major
premise, of Vatican II on human dignity and freedom in the
"Declaration on Religious Freedom,"

After declaring the basic right of freedom, the
Council applied the principle to the sphere of religion.
The document stated in its introduction:

This demand for freedom in human society chiefly 
regards the quest for the values proper to the 
human spirit. It regards, in the first place, 
the free exercise of religion in society (Abbott,
1966, p. 673).

The introduction of the declaration is designed to
set the tone of the document. Through these preliminary
remarks it is obvious that the Vatican bishops were
cognizant of the signs of the times of both social and
religious change. First, they recognized that man has come
to a personal consciousness of himself. This was
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contrasted with the prevailing attitude prior to the 
twentieth century which showed a corporate image of man,, 
shaped by his environment.. . Freedom was present and . 
acknowledged, but it was seen only in terms of society. 
Second,, the bishops became aware of the increasing political 
power of the individuals Men aspire to live as free men 
under a limited governments But modern government must 
allow the individual freedom and responsibility to pursue 
truth and personal religious beliefs in his society. In 
reference to this point, the reader is reminded that the 
issue of religious freedom is more than an individual 
question. It arises in the social and political arena and 
has affected the relationships between man and man, and 
people and government. . At this level the issue of religious 
freedom concerns human rights, where the principle of 
freedom is paramount. Third, the Council asserted that 
there is another order that affects both the individual and 
society, that is, the order of the objectively true and the 
morally good. It has already been stated that the individual 
has the right of free choice in seeking truth. Nevertheless , 
objective truth and moral imperatives are still professed by 
Vatican II. However, the basic right of the individual to 
make his own decisions must be upheld, and Vatican II 
declared just this. The interrelationship of objective 
morality and individual freedom is very complex. The 
document did not give all the solutions to the many problems
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it raised. It simply stated that man acts freely, yet
bound in conscience by moral imperatives„: The Council
asserted that no one has the right to avoid truth and moral
law.. By preaching religious freedom, the Church in no way
holds to moral anarchy. Vatican II was attempting to 
balance two principles, individual freedom and objective 
morality. When the Council established the principle of 
dignity of the individual with regard to the inalienable 
right to choose and decide what is true, it was setting the 
basis for discussion of individual rights and moral objec
tives . The Council left to modern theologians the task of 
clarifying the relationship between the two principles of 
individual freedom and objective morality.

The approach of Vatican II focused on the right of 
the individual rather than the objective truth to be sought. 
This line of thinking has its source in previous papal docu
ments. .In "Pacem in Terris" of John XXIII, the basic rights 
of each individual are enumerated.: Explicit recognition was 
given by Vatican II to this and other papal decrees when 
speaking of the rights of the individualt, These references 
to other papal documents by the Council were intended to 
express the continuity and development of doctrine within 
the Church. The "Declaration on Religious Freedom" stated 
this in the following statement:

Over and above all this, in taking up the matter 
of religioub freedom this sacred Synod intends 
to develop the doctrine of recent popes on the



inviolable rights of the human.person and on the 
constitutional order of society (Abbdtt, 1966, 
p. 677)»

This statement is the key to the entire document. First, 
the Council has definitively stated the inviolable rights 
of the human being in respect to religious freedom. These 
rights must be protected by the government of every state. 
Second, it proclaimed that a development of doctrine had 
taken place within the Church.

After these preliminary remarks, there followed two 
chapters which give a detailed description of religious 
freedom. In these chapters, three principal doctrinal 
tenets are expressed. First, the ethical doctrine of 
religious freedom states that freedom is considered an 
inviolable human right. Second, the relationship between 
government and the individual in religious affairs is 
stated in a political doctrine. Third, the theological 
doctrine of the freedom of the Church treats the relation
ship between the . Church and the state.: Each of these
principles will now be discussed separately.

Ethical Doctrine of Religious Freedom
A declaration of the individual's right of religious

freedom begins the first chapter which is entitled, "General
Principles of Religious Freedom." The document,provided its
own commentary on this point declaring:

This freedom means that all men are to be immune 
from coercion on the part of individuals or of ‘ 
social groups and of any human power, in such
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wise that in matter religious no one is. to be 
forced to act in a manner contrary to his own 
beliefs. Nor is anyone to be restrained from 
acting in accordance with his own beliefs, 
whether privately or publicly, whether alone 
or in association with others, vithin due limits 
(Abbott, 1966, p. 678).

From this statement it is shown that there are two aspects
of religious freedom. On the one hand, it is positively
stated that the expression of religious belief must be
allowed without any interference from the state and the
Church. On the other hand, there is the negative aspect
which holds that there must be protection against any force
which would coerce a person to act in a particular religious
manner. Both aspects rest on the Council's basic principle
for religious freedom-— the dignity of the human being
(Abbott, 1966, p. 679).

Philosophically, speaking, there is a presupposition 
in reference to the nature of man. The Council maintained 
that the human being is endowed with reason and free will. 
Therefore, he has the unique position of bearing personal 
responsibility in seeking truth in accord with his nature. 
This implies that seeking religious truth is within the very 
nature of man. Therefore, the basis of religious freedom 
is ". . . not in the subjective dispositions of the person 
but in his very nature". (Abbott,. 1966, p. 679). With this 
statement Vatican II has gone beyond subjectivism. Many 
theologians following the theory of Leo XIII had a problem 
reconciling subjective dispositions and objective truth.



The declaration answered this problem by emphasizing that 
man has a right and a duty to form true judgments of 
conscience by himself. The Council adds a caution here and . 
interprets what it means by forming a conscience by oneself. 
It states that a person must adhere to what he believes is 
true and must live with his conviction. Since no man is an 
island, a person cannot find truth alone. He must always be 
in dialogue with other men.. From this intercommunion of 
ideas all men will assist one another in the attainment of 
truth. In this manner objective truth is sought by each 
person.

After annunciating the general principle of the 
dignity of man, the Council then focused on conscience, which 
is described as the faculty which judges and attains truth.
To fulfill human nature, a person must inform his conscience 
and then faithfully follow it. The teaching of the Council 
is clear on this point. "In all his activity a man is bound 
to follow his conscience faithfully in order that he may 
come to God, for whom he was created" (Abbott, 1966, p. 681). 
If this faithfulness to conscience is true in general, how 
much more is it so in religious matters? Vatican II has 
laid its foundation of religious freedom on the principle of 
the dignity of man. Therefore, man is to act freely in 
religious affairs. Only in this way does he live within his 
own human nature.



Political Doctrine of Religious Freedom
The document continued by discussing, "How do the 

individual and. government relate in religious affairs?" 
Previously, it was definitively stated that no coercion or 
interference in religious affairs should take place. A 
person should be free to practice his own religious beliefs. 
The source of this belief is in God himself as the document 
stated,

Injury, therefore, is done to the human person and 
to the very order established by God for human 
life, if the free exercise of religion is denied in 
society when the just requirements of public order 
do not so require (Abbott, 1966, p. 681).

The conclusion of the above states that it is not within the
power of the state or government to decide religious beliefs.
Granting the sociological environment in which Leo XIII
wrote, this is a much different doctrine than that found in
"Immortale Dei."

Vatican II was concerned, with more than mere inter
ference. The government must also provide the atmosphere 
where religion can be freely and openly practiced. The 
declaration states:

Provided the just requirement of public order are 
observed, religious bodies rightfully claim 
freedom in order that they may govern themselves 
: according to their own norms, honor the Supreme 
Being in public worship, assist their members in 
practice of the religious life . . . (Abbott,
:1966, p. 682).

After considering the relationship between the 
individual and the state, attention was focused on parents.



The declaration stressed parental rights in education and 
asserted that the government cannot force a child to go to 
school where lessons are being taught against the parents' 
beliefs (Abbott, 1966, p. 683) « : This statement needs
qualification. When seeking truth, different positions 
concerning a topic must be presented and evaluated. Through 
this type of pedagogy, inadequate or false opinions are 
exposed and the truth is obtained. Underlying this method 
is the principle that truth must be able to defend itself. 
There may be times when a scientific view may differ with a 
religious belief. Obviously,, this can cause controversy. 
Nevertheless, both views must be respected for what they 
hold. When' disagreement between religion and science arises, 
it is necessary that the parents explain the religious belief 
and propose sufficient evaluation of the opposite view. ■ If 
a parent cannot accomplish this, it is best that an informed 
Catholic layman or clergyman explain the different posi
tions. Parents also have the option of challenging that 
which is taught in the school. If the parents question what 
is being taught, then open discussion of the topic must take 
place. Dialogue, not unilateral decision, is the key to 
this situation. This means that both parents and teachers 
must present their interpretation to one another with a 
willingness to deepen their understanding of the subject. A 
good example is the question of sex education in schools.
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There is yet another qualification for religious 

freedom. Since religious practices also affect society, 
all is not allowed under the guise of religion. There are 
norms and limitations here as in other human rights. . For 
example, a person cannot have more than one Wife in the 
United States. The Council implied norms for religious 
practices in the phrase ". . . provided the just requirement 
of public order are observed" (Abbott, 1966, p. 682). The 
declaration is actually cautioning against making religious 

. freedom a blanket principle that will justify any activity.
In regard to this, the document points out the right of 
society to defend itself against abuses in saying, "Further
more, society has the right to defend itself against abuses 
committed on pretext of freedom of religion" (Abbott, 1966,
p. 686). «

: Religious beliefs are ordinarily tied to, moral 
behavior. Here, also, religious conviction cannot be used 
to sanction anything in society. Since public order and 
peace are necessary for society, the state has the right to 
protect itself in terms of;public morality. This principle 
of public order is not to be stretched to cover every matter, 
allowing society to dictate most of the individual's life. 
Rather, it should be applied to the most basic issues of 
common welfare. Other matters are left to the choice of the 
individual. This was the intention of the Council when it 
wrote:
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For the rest, the usage of society are to be the 
usages of freedom in their full, range. These 
require that the freedom of man be respected as 
far as possible, and curtailed only when and in . 
so far as necessary (Abbott, 1966, p. 687).

The above statement will be greatly welcomed by many because 
of its emphasis on a free society which allows one to deter
mine his own life style.

The final issue between religion and government
concerns the understanding of citizenship. Religious belief
is not a qualification for citizenship nor should a penalty
be inflicted on those who hold a belief. This position is
clearly stated by the Council:

Finally, government is to see to it that the 
equality of citizens before the law, which is 
itself an element of the common welfare, is 
never violated for religious reasons whether 
openly or covertly. Nor is there to be dis
crimination among citizens (Abbott, 1966, p.

: 685). .
Thinking back to the Middle Ages, when a citizen had to be 
Christian, one realizes that the Council has made great 
advancements in terms of religious freedom and political 
life.

Theological Doctrine of the Relationship 
Between the Church and the State

The last principle discusses the theological under
standing of the relationship between the Church and state. 
The declaration is insistent in that religious freedom finds 
its foundation in the dignity of the individual. At this 
point in the document, a switch is made to a theological
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base, stating that religious freedom finds its ultimate
foundation in revelation itself:

What is more, this doctrine of freedom has roots 
in divine revelation, and for this reason Chris- * 
tians are bound to respect it all the more 
conscientiously (Abbott, 1966, p. 688).

In desiring a continuity of doctrine, the document traced
religious freedom from the.origin of Christianity to its
present. The example of Christ, who allowed each individual
to believe in him or reject him, is cited as proof of
religious freedom. The exact words, "religious freedom" are
not expressed by Jesus nor found in revelation. However,
the concept is present and.found in the understanding of the
dignity of a person as related in the Old and New Testaments.

The Conciliar bishops were aware that abuses of
religious freedom had existed previously in the Church.
They acknowledged times when the Church did not live up to
the principle of religious freedom. However, the decree
does not try to explain or justify any abuses that may have
taken place through the centuries, it merely states:

It is one of the major tenets of Catholic 
doctrine that man's response to God in faith 
must be free. Therefore, no one is to be 
forced to embrace .the Christian faith against 
his own will. This doctrine is contained in 
the Word of God and it was constantly proclaimed 
by the Fathers of the Church (Abbott, 1966, p.
689).

A few paragraphs further, while explaining this adherence to 
religious freedom, the document states:



In the life of the People of God as it has made 
; its pilgrim way through the vicissitudes of

human history, there have at times: appeared ways 
of acting which were less in accord with the
spirit of the gospel and even opposed to it
(Abbott, 1966, p. 692)»

Therefore, the Church is repudiating any unfaithfulness to 
the principle of religious freedom, and asks the Church to
be constantly aware of its obligation of practicing reli
gious freedom.

Lest one misinterpret the document to mean that one• 
has no obligation to seek God, the Council reiterated the 
belief that every person is called to serve God in spirit 
and truth. The individual is bound in conscience to seek 
God, but there is to be no compulsion or force from another . 
individual nor from society. God created man with freedom. 
Therefore, man must be guided by his own judgment and enjoy, 
his freedom (Abbott,1966 p. 690).

In the concluding remarks on the Church's role in
religious freedom, the Counciliar fathers turned to Christ
as the exemplar in religious freedom and reminded the Church
to do the same in these words:

The Church therefore is being faithful to the 
truth of the gospel, and is following the way of 
Christ and the apostles when she recognizes, and 
gives support to, the principle of religious 
freedom as befitting the dignity of man and as 
being in accord with divine revelation (Abbott,
1966, p. 692).

Having annunciated the principle of religious free
dom, the Church laid the ground work for the relationship
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between the Church and the state. It has already been noted 
that the question of religious freedom has been a central 
issue in this relationship. At this point in the document, 
the Council again addressed the question stating its posi
tion in succinct logic. . Each person has the right to form 
his own conscience according to his beliefs and to practice 
those convictions publicly. This is a basic right of man.
The government, in turn, must protect this basic religious 
right of man. There should be neither coercion to practice 
religion or restraint from the practice of a belief.

The Church's position on religious freedom is clear. 
She professes religious freedom for all, but accepts into 
the Catholic Church only those who freely embrace the 
Catholic belief. Therefore, the Church asks the state to 
allow her to preach her faith, practice her love of God, and 
bring men to that belief. This doctrine is new because the 
Catholic Church does not affirm any priveleged place in. 
society for herself, nor does she make the claim that she 
should be the religion of the state. Both of these positions 
were taught, by Pope Leo XIII. The Catholic Church asks only 
for freedom to preach her belief and practice her convic
tions.

The United States has allowed religious freedom for 
over a century. Therefore, the doctrine on religious 
freedom of Vatican II will not have the impact in the United 
States as it will have in countries where religious freedom



is not allowed„ The decree on religious freedom, however, 
gives a new principle for religious freedom. The principle 
in the past was toleration of other religions, Vatican II1s 
principle is that all men from their very being have a right 
to seek God through a free decision according to their 
conscience. Religions other than Catholicism are not 
tolerated, rather they have a right to exist. This under
standing of religious freedom will affect the teaching of 
religion in the American Catholic Church as will be seen in 
Chapter V.
■ :  V  ^  ; : , ' v  V  '

New Elements in Vatican II 
There are many dimensions of the "Declaration on 

Religious Freedom." First, it is the only Counciliar docu
ment which formally addresses the whole world, that is, 
Christian and non-Christian. Second, an historical perspec
tive of religious freedom dominates the entire decree.
Within this historical presentation, religious freedom is 
founded on the dignity of the human being as known through 
reason and divine revelation. By citing revelation as its 
source, religious freedom is seen as a Christian principle. 
Third, the atheist is shown as possessing the same freedom 
of thought as a Christian. Some are surprised that the 
Church respects the conscience of the atheist individual. 
This freedom of choice in religion emphasizes that the act 
of Christian faith.must be a free response to the word and
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grace of God, This attitude reveals the unquestionable 
respect the Church has for human freedom and for man's 
inalienable responsibility for the decisions and judgments 
of his own life. In religious education, the force of this 
principle will greatly influence the manner in which a 
person is taught. It must allow an individual freedom of 
choice in his acceptance or rejection of Christ. Fourth, 
the attitude toward the dignity of man has undergone 
tremendous change. Throughout the document the basis of 
freedom in exercising religious belief lies in the dignity 
of the individual and not in freedom of conscience, as such. 
The Council does not endorse the theory that a person has 
the right to do what his conscience dictates, simply because 
the conscience dictates something. This would be pure 
subjectivism, which the Council does not subscribe to. 
Objective truth and moral goodness are not discarded.. The 
document affirms that each man has the right and obligation 
to seek and find truth and goodness in life without relin
quishing his belief in objective morality. In regard to 
this, the Counciliar fathers did not have the last word on 
religious freedom. They realized that the relationship 
between religious freedom and objective truth and goodness 
is a difficult one to define. Vatican II expects theo
logians today to clarify the relationship between the two. 
Fifth, here, in this declaration more than anywhere in the 
Vatican II documents,, there exists a principle that can be



accepted by all men. This' principle states that man is an 
intelligent, free being who is responsible for his actions. 
One aspect of this is religious freedom. Sixth, the right 
to religious freedom is the same for the Catholic Church as 
it is for all other religious communities. The Catholic 
Church- claims no privileged position in society. Seventh, 
the declaration rejects the notion that religion is purely a 
private matter. It asserts that it is a public affair, 
affecting the whole of society. Eighth/ a development of 
doctrine occurred within the concept of the common good, 
that is, the common welfare. The notion of the common 
Welfare was first discussed in "Rerum Novarum" by Pope Leo 
XIII. Later, the concept was developed by John XXIII in 
"Mater etMagistra" and in "Pacem in Terris." Vatican II 
has built upon these documents. The Council held that the 
common welfare essentially concerns the inalienable rights 
and corresponding responsibilities of the human being. In 
questioning, "Who is responsible for the common welfare?" 
the Council replied that every segment of society is held 
responsible— each individual, group, religious community, 
government body, economic structure, and all other groups in 
society. However, in a special way, the promoting of the 
common welfare belongs to the government. Consequently,

. the state must first acknowledge inalienable rights, such as 
religious freedom, and provide an environment in which the 
rights of the individual are protected. The Council wanted
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to make it perfectly clear that religion is a right that 
must be recognized by all governments at all times. Every 
person has the right to freely and publicly express his 
belief and philosophy of life within the limitations of the 
common welfare. .This is also a new doctrine in the Church. 
Lastly, the government cannot establish a state religion. 
Thus, the understanding of religious freedom proclaimed at 
Vatican II has been summarized in these nine points.

The contrast of "Immortale Dei" of Leo XIII and the 
"Declaration on Religious Freedom" of Vatican II is nothing 
less than dramatic. For eighty years (1885-1965), the rela
tionship of objective truth, personal freedom and the right 
to form one's conscience passed through a period of develop
ment. With the principles of Vatican II, the basic rela
tionship has now been resolved. Today, the Church invites 
each individual to meet Christ with all his dispositions, 
freedom, and intelligence. The Church will recognize only a 
free religious response to Christ, an acceptance of Christ 
without external coercion.



CHAPTER V

THE PHILOSOPHY OF CATHOLIC EDUCATION 
OF VATICAN II '

New Attitude of Vatican II 
American Catholic education today, as the American 

Catholic Church, is caught in the currents of transition 
from the Counter-Reformation attitude to the ecumenical out
look.. As Vatican II employed a new methodology, it-deepened 
the Catholic Church's understanding of herself and gave . 
Catholics a new vision of themselves. This new methodology 
and the doctrine that followed from it would inevitably have 
its effect on Catholic education. New insights into the 
meaning of God, Christ, man, and education are found in the
Vatican II documents. These fresh ideas opened the Catholic
of today to dialogue with the world and pointed the Catholic 
to the future rather than to the past. Moran (1968) illus
trates this view when he said:

Instead of encasing people within a set of answers 
and practices, religion teaching must start from 
the fact of our existing situation. The church
can no longer be treated as a refuge of defense
against a non-Catholic world of error. Today the 
Church's stance must be one of universal ecumenism.
The Christian must meet men where they are and 
search with them in a spirit of free inquiry for . 
the truth that goes beyond any of us (p. 62).

This positive outlook pervades, all the Vatican II documents.

188
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In the previous chapter a number of the developments 

of doctrine that took place at Vatican II was presented„
The documents on the Church in the Modern world, ecumenism, 
and non-Christians reversed the Church's attitudes toward 
other religions, contemporary society, science, and 
theology. Engendering a new approach to life the Council 
has affected every aspect o'f the Church, and in particular 
Christian education. Addressing Catholic educators at the 
National Catholic Education Association meeting in 1966, 
Cogley:(1966) called for a revolution in Catholic education 
when he said, "Catholic education after the Council then, 
willy-nilly, has to undergo a radical change" (p. 53). He 
singled out a change in outlook as the most important element 
of Vatican II when he declared,."Let us agree a change in 
attitude was the essence of the Council revolution" (p. 54). 
This new attitude has consequences in practical living as 
seen in a good example given by Cogley:"

One can look at one's non-Catholic neighbor as a 
victim of heresy and of false theological doctrine; 
on the other hand, one can also look on him as a 
fellow Christian, sharing the same baptism, the 
same fundamental faith in Jesus Christ, and the 
same ultimate hope of salvation. The first was a 
preconciliar view; the second a post conciliar.
The first attitude could lead to the Crusade-Holy 
War mentality; the second to the acceptance of 
ecumenism (p. 54).

Cogley could use this example because of the changing
attitude caused by Vatican II. Today, the Catholic does not
view the world as a battle field with all the enemies outside
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ready to attack the Church. Today, the Catholic sees the 
goodness of other religions and goes forth to enter into 
dialogue with all peoples. This outlook of the Church is 
based on the concept of the Church as a pilgrim people 
developing through history and is derived from both the 
"Declaration on Christian Education" and the "Constitution 
on the Church."

Not only did Vatican II develop doctrine that has 
direct influence on Christian education, it issued a special 
document on education entitled "Declaration on Christian 
Education." It was not one of the highlights of Vatican II. 
Little attention was given to the document by the Conciliar 
bishops and even less debate in the council hall. Two 
reasons can be given for this lack of interest and develop
ment. First, the documents bn the Church, revelation, 
ecumenism, and religious freedom presented principles that 
are the basis for a philosophy of Christian education. . 
Second, the documents were too recent for the bishops to 
have reflected on them. There was insufficient time to 
digest the new thought and apply it to a philosophy of 
Catholic education. Therefore, in developing a philosophy 
of Catholic education, all the Vatican II documents must be . 
studied to see possible consequences for education. Never
theless, something can be said about the declaration in 
education. Four characteristics of the Vatican II document 
can be pointed out. First, the Council employed a,positive
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tone throughout the document. There is no defensive stance 
here. Second, there was recognition of truth outside the 
Catholic Church. On this point the Council called for the 
Church to enter into dialogue with society at large. Third, 
in practical matters, there was a reversal of doctrine 
previously declared by Pius XI,.for example, on sex educa
tion. Fourth, Christian education was described in very 
general terms.

The effect of the doctrine of Vatican II on the 
philosophy of Catholic education will now be presented.

Goal of Education

Ultimate Goal
"The Declaration on Christian Education," reiterating

the words of Pius XI, annunciated as its first principle
that the goal of education was the ultimate goal of the
human person, union with God (Abbott, 1966, p. 639). After
encouraging the Christian to attain this goal, the document
became more specific and asserted:

. . . its principal aims are these; that as the
baptized person is gradually introduced into a 
knowledge of the mystery of salvation, he may 
daily grow more conscious of the gift of faith 
which he has received; that he may learn to adore 
God the Father in spirit and in truth (cf. Jn 4:
23), especially through liturgical worship; that 
he may be trained to conduct his personal life in 
righteousness and in the sanctity of truth, 
according to his new standard of manhood (Eph. 4:
22-24) (Abbott, 1966, p. 640).



192
In defining the goal of Catholic education Vatican II 
pointed to the definition of a Christian and the under
standing of the Church. In this context "The Constitution 
on the Church" is of primary importance.

The Constitution on the Church is principally 
concerned with the Church's reflection on herself as she 
defines and explains her being. In this document Vatican II 
presented the Church as a mystery, a sacrament, a pilgrim 
people, a futuristic and eschatological community living, 
growing, and developing, and in no way a static isolated 
entity. Negating any spirit:of apologetics and exclusive
ness which may have Oxisted in the past, the Council called 
for an attitude of openness and search for the truth with 
all peoples. Truth, like the Church, is also dynamic and 
open to greater insight and change. Although the goal of 
Catholic education remains the same, the concrete means and 
truths to attain.this goal are subject to change when a 
deeper insight is acquired through a constant process of 
search. In this regard Murphy (1967) has remarked:

A pilgrim is one who is on a journey, moving 
slowly toward an ultimate goal which is as yet 
some distance off. A pilgrim is often thirsty, 
hungry > tired, with aching feet , touched by 
discouragement, sometimes even unsure of the 
best road to take. If, therefore, we begin to 
conceive of the Church as a pilgrim, we can more 
easily see her in heed, of continual reform, 
asking forgiveness for past faults, and striving 
to perfect a message which she has sometimes 
obscured by her deficiencies (p. 124).

Murphy's words capture the new spirit in the Catholic Church.
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Vatican II also asserted that the key concept in 

understanding the grace of God is the kingdom of God, of 
which the Catholic Church is part. In defining a Christian 
it extended its definition to both Catholic and other 
Christians. Both of these principles indicate that the 
goal of man's life, which is also the goal of Christian 
education, must be sought in union with all Christians.

The understanding of the Church as taught by 
Vatican II is found in the teacher's manual in The Friend
ship of Christ series in Chapters four to seven. The text 
clearly teaches the Vatican II teaching on the Church when 
it states :

A great moment in St. Paul's life occurred when he 
realized that the Church is Christ. Many of our 
students have not come to that realization yet. 
Unfortunately, their picture of the Church is not 
always the Pauline teaching on the Body of Christ'. 
Rather, -they think of it all too often as the 
stone building with a steeple, the hierarchical 
structure or a nebulous world-wide institution.
All these more accurate images that Scripture has 
provided, and that are especially reflected in the 
first chapter of the constitution on The Church.
In fact, a meditative reading of that chapter will 
be a great help in preparing these next classes.
Rich theology like this will develop a true, 
healthy focus on God's revelation in His Church 
(Petulla and Reedy, 1967, p. M38).

The textbook manual then uses the concepts contained in the
Constitution on the Church in the following four chapters.

The same Vatican II concept of the Church as a 
living dynamic reality is.found in Part II in Patterns of
Dynamics and Strategies, which is Volume I of Discovery



Patterns series. The teacher's approach when teaching of 
the concept of the Church is to be shaped by a bibliography 
of current works on the Church. >This list includes works by 
Bernard Cook, Carl Pfeifer; and Alphonse Nebreda (Heyer and 
Payne, 1969b, pp. 104-157.) „ These two textbooks indicate 
that the Vatican II concept of the Church is finding its way 
in Catholic schools today.

The goal of education is still union with God, but 
the comprehension of that goal is opened to new sources of 
knowledge and experiences, that is, to all men who contem
plate the truth of God.

Purpose of Catholic Schools
It was stated in Chapters I and III that the purpose 

of Catholic schools was to instruct the student in the 
teachings of the Catholic Church and protect him from 
naturalism and Protestant theology. Many factors have 
caused a re-evaluation of these purposes. The most important 
are: (1) the Vatican II1s new definition of the Church and
Christians, (2) the decrees on ecumenism and religious
freedom, and (3) the positive attitude toward the world 
found in the document "The Church in the Modern World." In 
a report entitled The Renewal of Catholic Higher Education, 
the authors, Ford and Roy (1968) claim that the key issue 
facing higher Catholic education is its goal and purpose.
They write:
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Again, by stressing ecumenism, individual freedom 
and renewal, the Second Vatican Council has 
created on many Catholic campuses a climate for 
redefinition; for new experimental programs, and 
for exciting search for new.interpretations of 
goals and strengths (p. 19).

What they say here is applicable to all Catholic schools,
which means the whole school system is to be re-evaluated.

The Document on Revelation has also influenced the 
thinking of Catholic educators. This document pointed to 
revelation as a universal experience of possessing God.
Moran (1968) stated the implications of this principle when 
he wro te:

If all creation speaks of God, then God is 
revealed in the "letting be of Being," that is, 
in things simple being themselves. The more that 
things are true to themselves y the more truly they 
reflect the glory of God. God's revelation is not 
a religious veneer on things nor a religious mes
sage to be injected into people (p. 24).

This means that each man has a chance to discover God.
Moran added, "Revelation is what occurs in the flesh of each
historical being" (p. 26). God is not only known in the
Catholic faith but in the world and other religions.

The cumulative effect of the teachings of Vatican II 
has required a clarification on the question "What is the 
meaning of 1 Catholic1 when prefixed to school?" To answer 
this question a number of other questions must be answered. 
"What kind of relationship to the Catholic Church itself is 
essentially established because a school calls itself 
1 Catholic1?" "Is the relationship between a 'Catholic'
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school and a non-Catholic school different than between non- 
Catholic schools themselves?" ."Does ' Catholicity.1 apply to 
the curriculum, extracurriculum, or a combination of both?" 
"Does the 'Catholic1 school have faculty and student 
policies unlike those expected in non-Catholic . institu
tions?" "Does the 'Catholic' school enroll predominately 
Catholic students?" "Who should have the legal responsi
bility for.the Catholic school, the bishop, religious 
orders, laymen or a combination of all three?" These 
questions are also raised by Ford and Roy, but not answered. 
Any answer given must be based on the documents of Vatican 
II and specially the documents on the Church, Ecumenism, 
Revelation, Religious Freedom, the Church in the Modern 
World,. and the Aposto1ate of the Laity. Catholic educators 
are still struggling for answers to these questions. I 
would propose the following.

Catholic education is always needed. Whether it 
should take place in a Catholic school or instruction 
separate from the school is another question. The first
thing to consider is the atmosphere of society and the public
educational system. If these uphold the basic values of 
God, religion, and Christian morality, then it would seem
that the Catholic school is not of necessity. If, however,
the society and educational system are anti-religious, anti- 
God, and anti-Catholic in such a way that only with heroic 
strength could one learn the Catholic faith and make' a free
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decision toward Christ, then there is reason for devising a 
system that will give the student both knowledge of the 
Catholic faith and the opportunity to make a free decision 
to Christ.

The term "Catholic" prefixed to school would indi
cate that the Catholic faith is explicitly taught and lived 
in the school. At the same time the school would incorporate 
the best of social and other religious values into the 
curriculum. The teachings of Vatican II will have their 
effect here. The basic religion course would be the 
Catholic faith, but taught by employing an ecumenical 
methodology, whereby Protestant as well as Catholic : 
theologians are studied. Comparative.religion courses would 
be offered with a methodology that would permit a student to . 
assent freely to what he believes and accepts as true. The 
understanding of. psychological development is important 
here. Religious worship and apostolic activities would also 
be offered, but no student would be under any compulsory 
rule to participate in these.

This openness toward values and truth expressed by 
Vatican II has had its effect on Catholic schools and finds 
its expression in textbooks and teacher manuals. In the 
Choose Life series the volume Signs.of the Times Teacher's 
Manual the basic attitude toward Catholic education is 
explicitly stated. First, the manual states that education 
is concerned with values. Then it gives the principles
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for value education. The textbook states:

The authors delineate basic criteria essential 
to the selection of values: free and independent 
determination of the values, choice from among 
several possible alternatives, consideration of 
the consequences, a positive and lasting nature 
to the values, willingness to commit oneself in 
public to the values espoused, and a consistent 
and continuing relationship between the values 
and one's actions.

Value education is based on the premises that:
1 ). people who use their native intelligence are 
capable of choosing values and using them wisely 
if encouraged in a free atmosphere, and 2) that 
value decisions are quite personal (Arlin, 1968, 
p. 5).

In short, the need for Catholic schools depends on 
the sociological environment of the society. The purpose of 
a Catholic school, if established, would be to allow the 
student, in an open atmosphere, to learn of Christ and, if 
he desires, to accept him as God and Lord. A fuller under
standing of the principle of free decision making will be 
presented in the sections on method and curriculum.

Method

Method and Truth
The method of teaching is dependent.on one's under

standing of the psychology of man and the sources of truth. 
It was noted that the decree on revelation opened man to all 
truth. Two other documents, "The Decree on Ecumenism" and 
"The Constitution on the Church in the Modern World," also 
fostered an attitude of openness to every human value.
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Vatican II expressed its belief in a Christianity that binds 
together Catholic and other Christians. Prior to Vatican II 
the Catholic Church had never made this statement. Although 
the Church granted grace to the individual Protestant, she 
did not hold that the Protestant Church had received the 
Holy Spirit. At Vatican II, for the first time, the Catholic 
Church recognized the Protestant Churches as ecclesial 
communities which possess the objective means for salvation 
and have the presence of the Holy Spirit. This act has pro
vided new understanding of the term "Christian," indicating 
that the Catholic Church must enter into dialogue with other 
Christian Churches.. New ideas and insights will be shared 
in an open environment. In this sense, ecumenism is best 
described in terms of a state of mind, rather than in terms 
of doctrine. This ecumenical spirit would open the school 
to different sources of knowledge— in particular, Protestant 
thought.

Ecumenism is more than a positive attitude toward 
other Christians and non-Christians. It is more than a 
comparative religion course or a course on non-Christian 
religions. It also means openness and dialogue with the 
entire world. Vatican II has stated that all men have 
access to the truth in whatever culture they live. The 
Council has pointed out that.the Church, as a pilgrim people 
moving through history, does not have all the answers to the 
question of mankind. Rather, a searching with all peoples



is necessary for the attainment of truth. Ecumenism on this 
level affects the arts, natural sciences, social sciences, 
history, and, in general, .all knowledge. The Catholic 
Church should not stand outside of modern thought, but 
enter into it, learning what is proposed and seeing how this 
relates to her convictions of faith. In seeking truth, the 
Catholic Church looks for knowledge to deepen the faith. 
Since God's revelation, in the modern sense, has not ceased, 
man must look for new insight in answering the perennial 
questions of life. These questions concern God, man, 
creation, life, death, and life after death. Modern man, 
like man before him, must use the intellect he possesses to 
answer these questions. He will use all the means at his 
disposal to decipher life and to live it the best he can.

It was stated earlier,,that Karl Rahner sees a great 
benefit in this new ecumenical attitude because it takes man 
as they are and brings out the best in all mankind. This 
means that a Christian will encounter a non-Christian with 
the attitude of learning as well as sharing his own beliefs.

This ecumenical approach to life will being new 
attitudes to Catholic education. Pfeifer (1967) enumerates, 
three of them. First, there must be objectivity. This is 
the ". . . ability to see and face facts and truth as it is, 
independently of our previous convictions, our prejudices, 
our fears" (p. 157). Second there must exist, a respect and 
reverence toward other people. This attitude is an absolute
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necessity for understanding and dialogue. Third, compassion 
must be present. This means.a response of love to all 
crises and troubles of mankind, (Pfeifer, 19 67, pp. 157- 
158).

Another educator, Alfred McBride, names four new 
emphases in methodology resulting from Vatican II. First, 
more attention will be given to communication. Today, there 
is a new respect for experimentation and experience^
Second, the process in learning is considered to be as 
important as knowledge. Content alone does not establish 
education. Third, there must be student participation. 
Fourth, the issues of the day must be discussed, especially 
the questions of racism, sexuality, and human relations 
(McBride, 1969, pp. 26-27).

These attitudes derived from Vatican II have been 
adopted by many modern Catholic writers. The Choose Life 
series and Life and Light series both employ the methodo
logical openness of Vatican II.

In addition to these four, special attention must 
be given to child psychology and learning theory. "The 
Declaration on Christian Education" advocated this idea when 
it declared:

As a consequence, with the help of advances in 
■ psychology and in the art and science of teaching, 
children and young people should be assisted in 
the harmonious development of their physical, moral 
and intellectual endowments (Abbott, 1966, p. 639).
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"The Constitution on the Church in the Modern World" also 
calls educators to be aware of the psychological, socio
logical, and historical advancements of modern sciences. 
Appealing to these sciences, Vatican II acknowledges learn
ing by doing, process learning, self-interest methodology, 
and spontaneity in education. All of these were considered 
either dangerous or false methods by the pre-Vatican II 
philosophy of education. Today, the Catholic educator takes 
what is best from each.

In an article "The Learning of Attitudes and Values," 
Keefe (1970, pp. 31-32), following Vatican II, stresses the 
need to study value and concept learning. Then, it should 
be applied to the school system-in general and to the 
teaching of religion in particular. This attitude in the 
Catholic Church is derived from the endorsement of modern 
psychology by Vatican II. The impetus for learning by 
experience as an educational approach can be seen in many 
documents of Vatican II. "The Constitution on the Church" 
presented the Church as a pilgrim people developing, moving, 
and experiencing God through history. The document on 
revelation expressed the universal experience of God through 
the world. Personal conviction is stressed in the decree on 
religious freedom, and the "Declaration on Christian Educa
tion" developed the idea of growth. All of these documents 
point to a more existential and experiential oriented method 
of learning. This is a much different approach from the
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lecture, memorization, content oriented method of pre-
Vatican II days.

The textbook series Discovery Patterns Book 1 by
Heyer and Payne (1969a) stress learning by experiencing and
learning by relating the faith to the world situation. They
declare this when they write:

The project is remarkably simple. The Discovery 
Series allows your student to look at the world,

. and their life in that world, and see and hear 
the revelation of God for them as youth, vintage 
1970 (p. 9). •

The Theological Principle of Original Sin
The doctrine of original sin is one of the five 

theological principles given by McCluskey as the basis of 
Christian education. Vatican II also professed a belief in 
original sin. However, it.added a new aspect in its 
meaning. *

The Council declared the existence of original sin
when it said:

Although he was made by God in a state of holi
ness, from the very dawn of history.man abused 
his liberty at the urging of personified Evil.
Man set himself against God and sought to find 
fulfillment apart from God (Abbott, 19 66, p.
211).

As a result of this original disorder ". . . he became out
of harmony with, himself, with others and with all created 
things" (Abbott, 1966, p. 211). This disorder also has its 
effect on society, as stated in these words:
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For a monumental struggle against the power of 
darkness pervades the whole of history of man.
The battle was joined from the very origins of 
the world and will continue with the last day, 
as the Lord has attested (Abbott, 1966, p. 235).

The Council stressed the fact that man is born into a world 
of social, psychological, and moral disorder. Original Sin 
is not to be understood only in terms through the physical 
conception of a person, but also through the social environ
ment in which he is born. Man's whole being has been 
affected by original sin— his intellect, will, and also his 
sexual powers. Therefore, original sin affects the sexuality 
of man just as it influences all the powers of man.- This 
does not mean that sexuality is evil or totally corrupt. In 
the document "The Constitution on the Church in the Modern 
World," sexuality is presented in a positive manner balancing 
the negative position of sexuality found in many pre-Vatican 
II theologians. The Council's words are relevant here,
". . . man is not allowed to despise his bodily life.
Rather he is obliged to regard his body-as good and honorable 
since God has created it and will raise it up on the last 
day" (Abbott, 1966, p. ,212).. The Council expressed its 
feeling on sexuality in detail when treating marriage in 
this same document.

The understanding of original sin is a major con
sideration of education because it is an integral part of 
the definition of man, according to Catholic theology.
Since original sin is conceived by Vatican II in terms of
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environment as well as individual disorder, then the method 
of discipline, teaching, and school order must take both 
aspects .into account. This broader view of original sin and 
the opennes toward experientialism makes possible open 
school systems. Here the student learns using his own self- 
interest and disciplines himself through natural conse
quences. Pre-Vatican II1s philosophy of education would not 
allow this type of method in education.

Since sexuality is viewed by Vatican II as a positive 
value and the "Declaration on Christian Education" advised 
sex education to be given to students in school, it follows 
that a new approach to sexuality in school must be made.
This means that the principle defining sexuality as an evil 
will be questioned, as will be the separation of students by 
sex, and the avoidance of teaching sex education. There will 
always be temptation in sexuality, as in matters of justice, 
temperance, love, and in all other virtues. However, the 
possibility of temptation is not to dictate educational 
policies.

What has been presented here shows that Vatican II 
has opened new doors for experimentalism in methods of 
teaching and in methods of organizing educational environ^ 
ment. Only the future knows where this will lead.



Curriculum

Goal of Curriculum
All educational curriculums rest on a particular 

educational philosophy, which in turn is based on an under
standing of man. Therefore, the goal of education and the 
concept of man determine the curriculum. Vatican II re
mained constant with the tradition of the Catholic Church 
and defined man as an essentially spiritual being. It 
declared, "Thus when man recognizes in himself a spiritual 
and immortal soul, he is not being mocked by a deceptive 
fancy springing from mere physical or social influences" 
(Abbott, .19 66, p. 212 ). The goal of man has not changed; it 
is still supernatural life, "For God has called man and still 
calls him so that with his: entire being he might be joined to 
Him in an endless sharing of a divine life beyond all cor
ruption" (Abbott, 1966, p. 215). However, within this 
attitude of supernatural destiny, the Christian is conceived 
as a pilgrim on the march to his heavenly home. As a pilgrim, 
the Christian views himself in search of truth, which deepens 
as man progresses in history. This concept of the develop
ment of truth brings with it a new attitude toward absolute 
truths and knowledge, and finds its roots in the document on 
the Church and the new methodology used at Vatican II. When 
this new attitude is applied to education, it means that 
subject matter will be taught using a method of intellectual
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searching by which one generation after another.seeks 
greater insight into the meaning of life. Answers to the 
questions of life are not readymade, waiting to be memorized, 
as if education is a package of questions and answers that 
have been settled once, and for all. This, was a mentality of 
the past.

The curriculum will also be influenced by Vatican 
II1s understanding of the sources of truth. Calling for an 
openness to truth by dialogue with other Christians and non- 
Christians, the Council appealed to the principle of 
ecumenism in the wide sense as expressed in the documents on 
Ecumenism, non-Christians, and Revelation. Every course in 
the curriculum will be affected by this outlook. In previous 
eras, the Catholic Church protected both the uneducated and 
educated from doctrine which it considered erroneous. She 
did this by a censory system called the "Index," which was 
a protective device used in an era when the Catholic Church 
felt threatened by opposing intellectual position. The 
Catholic Church no longer has a defensive attitude, nor is 
the "Index" in use today. Although the Catholic Church 
still declares those views that contradict her belief are 
false, she is slow in condemning. Rather, she allows dissent 
and contrary positions to be openly discussed and encourages 
dialogue to discover (1) whether the differing positions are 
due to terminology or specific methodology, (2) whether the
Catholic Church's opinion or the contrary opinion is out of



its field of competency, or (3) whether there are actually 
conflicting views. Therefore, the goal of the curriculum 
is not indoctrination, but a search for truth from the 
maximum number of sources of knowledge. A good example of 
this dialogue and openness is .Seen in the dispute over 
creation and evolution. At one time.it was thought that a 
contradiction existed between the Church's position on 
evolution and science's opinion. After discussion and 
dialogue, clarification was made in delineating the proper 
realms of each. Harmony, not contradiction followed. The 
result of this controversy emphasized that the Catholic 
Church and the Bible are concerned with theological, not 
scientific explanations. In the matter of evolution, the 
Catholic Church holds the theological position that God has 
a direct influence on the spiritual aspect of man. Science 
decides how long man has been on earth, how he evolved, what 
are the factors and process of evolution, and so forth. ,r 
These latter aspects are all scientific questions that the 
Bible and revelation did not attempt to answer. Vatican II 
was well aware that conflict had arisen between Church and 
scientific views in the past. In overcoming false fears and 
unnecessary conflict, the Council called for open dialogue 
in an atmosphere of mutual respect when disagreement occurs. 
Therefore, the Council saw a harmony between Christian belief 
and scientific learning, when both parties seek the truth 
with an open mind. •
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The example on evolution applies to the entire

curriculum in Catholic education„ Therefore, no opinion
should be discarded immediately. Only when dialogue has
taken place can any decision on truth be made. After
establishing the attitude toward truth and the goal of the
curriculum, the question is raised, "What courses will be
found in the curriculum?" Vatican II did not answer this.
question directly. However,■ it did give principles which
can be applied to education.

Recently many new textbooks have been published
attempting to implement the principles of Vatican II. Some
of these that are widely used in Catholic schools are: (1)
Choose Life series, (2) Christian Commitment series, (3)
Discovery Patterns series, (4) Life and Light series, and
(5) the book, He is the Still Point of the Turning World.
These books indicate the direction the school system is
taking.

Specific Courses, in Curriculum
The pre-Vatican II.curriculum contained all the 

courses taught in the public school. The difference between 
the Catholic school and public school was one of method and 
content rather than subjects taught. Except for religion, 
Vatican II1s educational curriculum will have, the same . 
courses as any public school. The basis for. this breadth of 
subjects is the Council's understanding of the Church in the
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world. Numerous places in the Vatican II documents, espe- 
cially in the "Decree on the Apostolate of the Laity," the 
Council encouraged the Christian to take his rightful place 
in society and to prepare himself through proper education. . 
The Council sees the Christian functioning inside society 
and contributing to the goodness of all mankind. This means 
that the curriculum will contain courses in the natural and 
social sciences, mathematics, language, vocational work, 
philosophy, religion, and all other subjects taught by the 
public school. However, a subject matter not found in the 
pre-Vatican II curriculum will be present in today's courses, 
that is, sexuality. This teaching of sexuality in the 
schools is essentially due to the new openness toward modern 
psychology and the positive approach toward marriage. The 
Council's attitude toward sexuality and love are found 
primarily in two documents, "The Constitution on the Church 
in the Modern World," and "The Declaration on Christian 
Education." The latter document explicitly declares that 
sex-education is to be given to the individual. The Council 
stated, "As they advance, in years, they should be given 
positive and prudent sexual education" (Abbott, 1966, p.
639). In these words, Vatican II reversed Pius XI1s Con
demnation of sex education.

Along with sex education, the presence of guest 
speakers from different philosophies of life will exist.
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This is a consequence of the principles of academic freedom 
and ecumenism.

From the documents of Vatican II, it is seen that 
the curriculum is not centered on a few known eternal 
truths, but rather on the openness to truth and the unknown 
truths that still lie ahead of man. However, this openness 
to truth raises a question in regard to academic freedom. 
"Can. any opinion on any subject be taught?"

Academic Freedom
Since truth is sought from all sources of knowledge, 

academic freedom must be present in Catholic education. 
Because of the belief in absolute, universal truth, this 
freedom was difficult to grant in the past. Vatican II has 
not relinquished its position on absolute, certain truths; 
however, it has realized that truth can be deepened and a 
situation can change to bring about a new truth. It also 
recognized the right of a person to make his own truth. The 
declaration on education was definitive in this regard when 
it argued from the principles of human dignity and freedom 
and stated, "This holy synod likewise affirms that children 
and young people have a right to be encouraged to weigh 
moral values with an upright conscience, and to embrace them 
by personal choice and to know and love God more adequately" 
(Abbott, 1966, p. 639). This principle of freedom in choice



is to be applied not only to religious values, but all 
values in life.

This recognition of freedom is a new aspect to
modern man. It is derived from the mentality of the
twentieth century which preached that the individual was to
make his own decisions on all crucial levels of life. The
words of Moran (1968) are appropos herb:

Consciousness has been opened out, freedom has 
become central and can never again be peripheral.

' The question for theologians and religious edu
cators is not whether Christianity is being edged 
out of the world or whether it is for the first 
time finding its proper milieu. In either case, 
something wo rid shaking is occurring and our under
standing or lack of understanding of the process 
will determine our approach to religious educa
tion (p. 75). . ,

In the past academic freedom was strictly controlled 
in the Catholic Church. From the Council of Trent to 
Vatican II a'ny idea condemned by the Catholic Church and. 
placed on the "Index" could only be read in summary as 
reported by another author, except where permission was 
given by ecclesiastical authorities to a person to read the 
original work. Today with the "Index" abolished there 
exists a greater freedom in Catholic schools which allows 
for intellectual honesty and curiosity in seeking the truth. 
The student can now read the original work. This does not 
mean that the student's decision is left to the most 
persuasive writer rather, the student must make a critical 
evaluation of the author's thought.
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While the teacher must present diverse opinions, it 

is not sufficient that he merely incorporate a plethora of
theories into a course. A responsibility rests on the 
teacher to be competent in demonstrating to the student the 
criteria for evaluating the different ideas. Only in this 
manner can the student learn to evaluate diverse opinion and 
to think critically. When critical thinking is taught, 
freedom does not lead to pooled confusion and ignorance, but 
rather to deeper insight and clarification of the truth.

One further point that is often overlooked must be 
made. The teacher, although presenting many opinions, can
nevertheless express his own ideas on what he considers the 
best or true concept. This.does not hinder academic freedom, 
but rather aids it, as long as the Students are allowed to 
challenge the views of the teacher. '

Religion as Central Course on Curriculum 
. Vatican II, in the first page of "The Declaration on

Christian Education" established both the necessity and the 
importance of religious education. It first recalled the 
tradition of teaching that has been part of the Church since 
Christ gave the mandate to teach all nations. Then, the 
Council recognized the knowledge explosion in education, 
called special attention to religion and asserted that reli
gious instruction is necessary in the curriculum of



education. Next, the Council turned to the goal of reli
gious education.

Goal .of Religious Education. In general the goal of
Christian education is to bring Christ to the person. The
Council was more specific and stated:

Its principal aims are these; that as the 
baptized person is gradually introduced into a 
knowledge of. the mystery of salvation, he may 
daily grow more conscious of the gift of faith 
which he has received; that he may learn to
adore God the Father in spirit and. in truth
(cf. Jn 4:23), especially through liturgical 
worship; that he may be trained to conduct his
personal life in righteousness and in the
sanctity of truth, according to his new 
standard of manhood (Eph. 4:22-24) (Abbott,
1966, p. 640). '

The document gave no commentary of these goals but merely
stated them. However, further information is given by the
documents on the Church, ecumenism, and revelation when they
treat the question of the person of Jesus Christ. In these
decrees Jesus Christ is seen as the center of all religious
education.

Sources for Religion Course. What are the sources 
for establishing a course on Christian religion? The Docu
ment on Revelation asserted that all men have access to 
knowledge and union with God through an ordinary revelation. 
This new openness to universal truth in religion follows 
from the development of the understanding of revelation at 
Vatican II as explained in Chapter III. At the Council the



bishops dismissed the exclusively conceptual and proposi- 
tional idea of revelation and. in its.place presented revela
tion as an interpersonal dialogue between God and man which 
is opened to all men, Christian and non-Christians alike.
In addition, the Council professed a belief in a special 
revelation that occurred in Jesus Christ and exists in the 
Church today. Dumm (1967) commenting on Vatican II's new 
outlook on special revelation stated: ' .

Revelation is not a list of doctrinal or moral 
. precepts; it is a living, present reality. It is 
in fact nothing less than Jesus Christ, not only 
in His historical remembrance but also in his 
living presence in the Church; „ . . (pp. 84-85).

This means that to teach revelation is not just to 
teach a number of propositions, but rather to share an. 
experience, which can be conceptualized and then placed in 
proposition. This attitude toward revelation signifies 
that religious education will, not only be a class on the 
concepts of religious belief, appealing only to the intel
lect. It will include also the opportunity for religious 
activity that involves.the whole person as he encounters the 
special revelation of God in Jesus Christ.

From Vatican II1s understanding of revelation there 
are many consequences for education. First, Vatican II 
stated that Christian revelation is an experience, an 
encounter, and intercommunion with the person and event of 
Jesus Christ, the Son of God. Since Jesus.Christ is an 
unfathomable mystery, then revelation is also a mystery.
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The Catholic Church has always held .that a mystery cannot, 
be adequately expressed in any set of formulae, definitions,, 
lists of doctrinal statements, in fact, in any human 
language, no matter how refined or clearly stated. Some 
explanation can be given, but it is always more unlike, than 
like the mystery explained.. The reason for this is that man 
is attempting to use human categories for comprehending. 
divine being. Since revelation is a mystery and is to be 
experienced it must be taught in an experiential way. The 
language, definitions, and theology used to describe the 
intercommunion between God and man will always be inade
quate , as will the definition of God and Jesus Christ.
Since intellectual propositions of themselves do not give 
union with God, they will be seen as an aid to express the 
inner experience of man as he is united to God. This means 
that Catholic education will place greater emphasis on the 
world around man as a means to encounter God.

Second, since revelation is a living reality and 
needs a particular climate for growth, and since it is 
dependent on Scripture and tradition, then it must be 
expressed in a believing and praying community which 
believes in the Scriptures and lives the Christian tradi
tions. Only in such an environment can one go beyond the 
words to the reality or revelation itself to the experience 
of God. Catholic education must provide this environment.



Third, if revelation is understood as ah encounter 
with Jesus, then Scripture, although -the normative deposit 
of the faith, can never be isolated and set up as an 
absolute and autonomous authority of itself. The Scriptures 
should be seen as a privileged occasion, a moment in the 
grace of God, a time of sacramental encounter with the 
Person of Jesus through the written word. For a meaningful 
Scripture encounter, it should take place in a community 
action which joins Scripture to the living atmosphere of 
tradition. This is best done in a community liturgical 
assembly worship. Catholic education here will emphasize 
activity and the motto, will be experiencing by doing (Dumm, 
1967, pp. 83-89). . , . A-'- '

Fourth, if it is held that the conceptualization and 
expression of revelation is always inadequate, then the 
teacher of the faith will always be opened to clearer and 
better expressions of revelation as experienced by the . 
individual believer. What kind of teacher is needed for 
this method of teaching? He will be a person more experi
enced than his students who engages the student in religious 
experiences and understanding. At the same time the teacher 
will also strive to deepen his own knowledge of the mysteries 
of the faith. The teacher does have his own personal con
victions and does present formulae and doctrine. Yet, he 
will present these formulae as incomplete and in need of 
constant refinement, and therefore not finalized. This
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understanding of refinement of formulae is based on the 
position that truth is always opened to greater insight and 
clarity. Thus, truth is a dynamic and not a static 
reality.

This development of doctrine is to be understood in 
the sense that the Holy Spirit guides the Church to better 
understand a mystery of the Catholic faith. The reality 
does not change. However, man's insight into the reality 
develops with time. Also his language in expressing that 
mystery can change. The new language and conceptionaliza- 
tion cannot contradict what was previously held, rather it 
should give a fuller understanding of the doctrine taught.
A caution must be given here. The teacher must beware of 
relativism, that is, of, presenting doctrine as changing from 
one age to another in the sense of contradicting itself.
Also, although the student is to experience his understand
ing of God and is to contribute his ideas and explanations 
of the faith, it must be remembered that the ultimate 
authority on what is orthodox in the Church rests with the 
Pope and bishops. This means that there is freedom and 
experience in religious belief. However, there are still 
restrictions and there is still a.norm for belief.

Fifth, Vatican II also gave directives on revelation 
and teaching authority. While a certain amount of teaching 
doctrine will always be an important part of religious 
instruction, especially where the very young are concerned,
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it must never be the exclusive role of teaching authority. 
The teacher must always give an historical perspective, 
inform the student of the scope of the matter, and indicate 
the progress of the past in seeking a solution. He should 
not claim to have all the answers. One of the principal 
functions of the Christian teacher will always be to 
stimulate both questions and answers from his students.
This is not merely because of the psychological reason that 
students should participate in the learning process, but out 
of the sincere conviction that the Holy Spirit may be 
operating in the student by revealing wisdom to him.

This attitude is seen in the "Constitution on
Revelation" when it stated: ' • .

This teaching office is not above the word of God, 
but serves it, teaching only what has been handed 
on, listening to it. devoutly,. guarding scrupulously, 
and explaining it faithfully by divine commission 
and with the help of the Holy Spirit (Abbott, 1966,
p. 118).

This statement implies that the magisterium, the teaching 
authority of the Catholic Church, listens to the word of God 
as understood by the whole community, that is, students, 
adults, laity, and priests. All Christians are to think 
creatively with the help of the Holy Spirit.

These new aspects indicate the great influence the 
document on revelation could have on the teaching of 
Catholic Faith. This new attitude is found in the textbooks 
previously mentioned in the beginning of this chapter. In,
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the teachers1 annotated.edition of The Story of Salvation by 
Reedy (1966, pp. M3-M20) the understanding of revelation as 
an intercommunion between God and man is clearly stated.
The teaching process in religion is one by which the student 
is led into a knowledge and union with God by understanding 
revelation as an experience with God.

The Discovery Patterns series instructs the teachers
in these words:

Therefore, the authors are convinced that only if 
the students try to discover all they cah of the 
environment in which they are now living will the 
traditional sources of revelation mean for them 
what they should. That is why the authors do not 
stress the traditional sources of revelation but 
rather the context in which these sources have 
meaning (Heyer and Payne, 19 69a, p. 9).

The authors then quote Gregory Baum who says that God must
be found in human life, in history and personal, and social
experiences ‘(Heyer and Payne, 1969a, p. 10). Throughout
this series the new understanding of revelation is used.

Not only has the document on revelation opened 
religious education to new,avenues, but also the documents 
on ecumenism and non-Christians. Pfeifer (1967, p. 156), 
a noted Catholic educator, has stated that ecumenism is not 
an extra-curricular activity, but is an integral part of the 
curriculum. He asserted that in the classroom all theology 
must be ecumenical. Both Catholic and Protestant theologians 
must be studied using a positive approach. Any polemical 
attitude and negative caricatures of Protestants and
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Protestant theology should be avoided. Without this 
methodology, however, a critical, objective evaluation must 
be carried on. Where differences exist, they should be 
openly taught and explained. However, the course should 
not be used for demonstrating that all Catholic theology is 
right and all other theology is wrong.

This ecumenical outlook toward truth is seen in a 
widely used textbook entitled He is the Still Point on the 
Turning World by Link (1971). It is a serious attempt to 
draw on all peoples and religions to give the student a 
fuller and ecumenical understanding of the quest for God by 
all peoples. Ideas and quotations are taken from Dietrich 
Bonhoeffer, Avery Dulles, Norman C. Habel, Tielhard-de 
Chardin, Carl Burke, Kahil Gibran, and many others. This
use of different religious persons is also found in many
other textbooks now in use in Catholic schools as in the 
Christian Commitment series, Discovery Patterns series, and 
Choose Life series.

In schools the curriculum should also contain 
special courses on comparative religions including non- 
Christian religions as well as Christian religions. When. 
Protestant and non-Christian views are presented y ministers 
from the religions under discussion should be invited into 
the school to present their beliefs. This means that a 
dialogue should take place between the ministers and
religious leaders as well as among the students.



Both the openness to. other religions and the 
interaction among beliefs encouraged by the documents on 
revelation and ecumenism will greatly influence the 
curriculum of religious education. In addition, a new 
method of interpreting Sacred Scripture (Bible) has 
developed whereby every doctrine of the Catholic faith is 
under re-examination- In part, this is due to the his
torically conscious methodology and in part to new 
Scriptural research. It is the work of theologians and 
scripture scholars in union with the teaching authority of 
the Church to determine what is the content of the Catholic 
faith. This evaluation of doctrine will have an overall 
effect on Catholic doctrine, and consequently on Catholic 
religious education.

It is evident from the above that the theology of 
Vatican II when applied to religious education will radically 
change the curriculum of religion courses. Since the • 
curriculum is to change the question immediately is asked, 
"Does the method of teaching religion also change?"

Method. Method is dependent on the goal of educa
tion and the curriculum. The documents on revelation and 
religious freedom, by stressing activity and experience in 
religious conviction, advocated a movement to a more 
pragmatic and experiential method of learning. This 
emphasis on experience is seen in Vatican II1s definition
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of revelation as an interpersonal union of God and the 
Council's appeal to the inner religious experience of the 
individual. The same attitude is presented in the principle 
of. religious freedom which signifies that a person must 
experience the truth in his own personal life, if he is , 
going to freely affirm it. Therefore, both the documents on 
revelation and religious freedom will have an effect on the 
method of teaching religion. Of the two, however, "The 
Declaration on Religious Freedom" is the more important for 
methodology.

Vatican II in its declaration on religious freedom 
concerned itself with the subjective aspect in religious 
belief. The Conciliar bishops stated that man has a 
personal right to seek all truth, especially religious truth, 
and to assent freely to it when the person thinks he has 
discovered it. This attitude demonstrates the respect the 
Council had for the inalienable rights and responsibility 
for judgment and decision making in a person's life. 
Basically, Vatican II asserted the right of all people to 
practice privately and publicly, alone or in union with 
others, their, religious convictions free from coercion from 
any person or state within the necessary limitations imposed 
by the common welfare. Two sources for this principle are 
given in "The Declaration on Religious Freedom," first, the 
dignity of the human person, which consists in the 
responsible use of freedom, and second, Christian
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revelation, which invites a man to accept Christ freely.
The philosophy of Catholic education•will be deeply influ
enced by this principle of religions freedom.

Vatican II stressed the intellectual and psycho
logical growth of the individual in education. In effect 
it was saying that in all education, secular and religious, 
a methodology must be employed that opens options to the 
student and allows him to make decisions and choices as he 
proceeds in learning. This basic right to form one's own 
conscience must start in the primary grades and continue to 
the university level. The student must be aware of the 
principle of growth and see learning as a dynamic process 
which allows for deeper insight .from age to age. Therefore, 
an integral aspect of learning is a searching and seeking 
after truth.

Religious freedom does not weaken the Church's view 
on objective truth nor does it hold to a form of Pelagianism 
which says that man can assent, to Christ and attain salva
tion without grace. What the new emphasis does do is to 
point to the reasons for credibility for belief. The docu
ment on religious freedom emphasizes that faith is a gift, 
and it stresses the fact that a person must make an inquiry 
into the belief of Christ as lived in the Catholic Church in 
order to see the reasons for belief. If the person accepts 
Christ, then a supernatural gift has been accepted, the gift 
of faith to believe.
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, If the principles of religious freedom and psycho

logical growth are granted, then a curriculum and ti
methodology must be established that encourages and fosters 
both freedom of choice and intellectual growth in all fields, 
and especially religious belief.

In the teacher's manual in The Stpry of Salvation
thfe attitude of religious freedom as expressed by Vatican II
is clearly stated:

We must make a free personal committment to Christ:
Faith is a gift that God gave us in Baptism. But 
now we must freely accept that gift of faith 
(Reedy, 1966, p. M 30).

This means that both the content presented and 'the method 
of presentation must respect the psychological and intel
lectual development of the individual. Prior to Vatican II 
in both secular and religious education the method of 
teaching stressed memorization and an intellectual!zing of 
the subject matter. Little attention was given to a 
person's psychological development, nor was there an aware
ness by the teacher of the necessity of decision making by 
the individual. Today, there is recognition of individual 
differences and psychological growth whereby a person is 
allowed to advance in accord with his own development. This 
method of teaching does not mean the teacher neglects the 
student, nor truth rather it places a greater demand on the 
teacher to know the student and to relate to the individual 
at the level the person is functioning.
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This methodology, based on the principles of 

learning by experience and -psychological growth, is 
annunciated in the Vatican II documents on religious freedom, 
revelation, and the Church in; the modern world. Advising 
the study of modern psychology;, the Council called for a 
new practice in teaching which included the whole person 
and incorporated the experiential mode of learning.
Knowledge and content are necessary and not to be neglected 
in education. However, they are conceptualizations of 
experience and of themselves say nothing about belief and 
personal conviction.

What is being said is that in developing a method
for. religious instruction, educators must combine the
principles of Vatican;II with modern psychology which
stresses psychological growth and stages of development.
Lee (1970) sees a new approach in teaching religion and
describes it in these words:

If religious instruction is to be optimally 
effective and to come of age, it will have to be 
radicated in the teaching model. Of its very 
nature the teaching model does not center itself 
in the teacher or in-the content (as does the 
transmission theory and the preaching model) but 
rather in the learner (p. 59)..

Other educators, such as Keefe (1970), have empha
sized the need to know and apply child psychology to the 
teaching of religion. He - remarked, ". . . studies in human 
psychological development allow for generalization about 
variation in attitude and value formation in successive
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periods , o f childhood" .(p„ 53) . He then applied this prin
ciple of psychological development toereligious education 
stating that religious values and beliefs must be presented 
according to the capacity of the child (Keefe, 1970; pp. 
.54-56)./ V

Pre-Vatican II religious instruction stressed the 
question and answer m ethodas  exemplified in the Baltimore 
Catechism. Applying modern psychology to the classroom, 
religious educators now stress dialogue and discussion.
These new methods are derived not only from modern psychology 
but from the theological.principles of Vatican II, as 
mentioned in Chapter IV.

These theological and psychological principles have 
important conclusions for education. First, indoctrination 
into the Catholic, faith or any particular theories in 
science or philosophy cannot be the goal of Catholic educa
tion. Teaching religion is not indoctrination nor brain . 
washing, and the same applies to science, philosophy, and 
all other disciplines. The reason for this is that in
doctrination often implies no free response to what is 
taught. However, a free response is necessary to assent to 
any truth and especially to a religious belief. Second, the 
demands of freedom and the nature of revelation dictate, 
that a spirit of dialogue will always be present in seeking 
truth and teaching religion. It is through an exchange of 
ideas that a person grows in wisdom.
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The Catholic Church teaches- that her doctrine is the 

essential patrimony of the early Christian Church and what 
has been defined as dogma is the expression of the doctrines 
of Christ. These doctrines must be adhered to by all, and 
must always be taught. Therefore, authoritative teaching 
is not eliminated, in fact, it must always be present. How
ever , the student must be allowed to challenge the teaching 
in order to better understand the Catholic Church's posi
tion. Using this method of inquiry religion teachers hope 
that students will not merely memorize a definition, but 
rather have an explanation of the doctrine, understand its 
historical development, its meaning, and its relationship to 
a person's everyday life. 1

. Although this doctrine of religious freedom is found 
in the Vatican II Documents, it is not easily accepted by 
many persons, especially, by parents. The reason is that the 
belief in religious freedom means that a parent must realize 
that a child acting in good faith may not accept the 
Catholic faith which the parents profess. This is difficult 
for many parents to accept.

The methodology as presented in this section illus
trates the new direction of teaching religion in the Catholic 
Church as proposed by Vatican II. Educators must take the 
principles of Vatican II and apply them to the teaching of 
religion.
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Teachers. "Who are to instruct the students in 

religion?" Pre-Vatican II teachers were almost exclusively 
priests, sisters, and brothers. Only when it was impos
sible for one of these to teach religion was a layman asked. 
With the documents, "The Constitution on the Church" and
"The Apostolate of the Laity" the attitude toward lay
■■■ - ' ■ "■■■ ■■■ ■* ' ■. - - religion teachers was radically changed. Defining the
Church as a community of believers, working together and 
composed of pope, bishops, priests, and laymen, the Council 
officially declared the layman to be an integral part of 
the Church in all ecclesiastical functions. The realization 
of this principle has seen the rise of active laymen teach
ing religion in Catholic schools and Confraternity of 
Christian. Doctrine. No longer is it the prerogative of 
priests, sisters, and brothers to teach the faith. All . 
qualified persons have the right to participate in the 
teaching function of the Church.

There is another reason for this positive attitude 
toward the laity. In pre-Vatican II theology the "Religious 
State" had a special meaning in the Catholic Church. 
"Religious. State" is a technical term signifying a person 
who (l) entered a religious community authorized by the 
Church officials; (2) bound himself by the vows of poverty, 
chastity, and obedience; and (3) lived a life in accordance 
with the rules of the community. All sisters, brothers, and 
some priests were "religious" in this technical sense.
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This "Religious State" was considered a more perfect state
than the lay state. The lay state includes single and
married persons. This theology led many to believe that a
priest, sister, or brother was a holier person than a lay
person and more qualified to teach religion simply because
he or she was a "religious." Vatican II did not share this
opinion. The Council made no distinction between a more
perfect and less perfect.state of life. Rather it said that
all people are called to Christian perfection by love in
accordance with the state of life they live. The love of
the individual person is what makes one person more perfect
than another and not the state of life. This theology is
declared in the "Constitution on the Church" when it stated,
"If therefore everyone does not proceed by the same path,
nevertheless all are called to sanctity and have received an
equal privilege of faith through the justice of God"
(Abbott, 1966, p. 58). -

From the many new aspects in the teaching of religion 
■ - . ■ . . ; ■ . 

related in this section it is obvious that an entirely new
approach to religious education has been signalled by
Vatican II. The religious educator has the job to implement
what the Council has established.

Schools
The "Declaration on Christian Education" of Vatican 

II. stated that the right to educate the child belongs
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primarily and fundamentally to the parents. However, it 
also said that the state and the Church have a right and a 
responsibility to educate the child but not in the same 
way. The state's right is founded on the principle that all 
must contribute to society. Since a person accepts.the 
privileges of a society, then he must also accept the 
responsibilities that the society demands. The society can 
demand that these responsibilities are taught in a special 
system of education, so that the person can contribute to 
society. On the other hand, the Church has a role in educa
tion, because she is concerned with the final goal of man, 
which is the ultimate goal of education. The question is 
"How do these three, parents, state, and Church relate to 
each other?" And "What is their relationship in terms of 
religious education?"

The Council recognized the plurality of philosophies 
and value systems in one society and called the state to 
also recognize this in educating. The Council declared that 
the state shares in the responsibility of educating the 
child. Part of this responsibility is fulfilled when the 
states provide schools in which the values of the parents 
are taught and respected. Vatican II in the decree on 
religious freedom, based its position on the principle that 
the person has a right to freely decide the values he will 
hold. When freedom to choose one's own values, and parental 
rights are respected, then a choice of school will be
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established which presents the desired parental beliefs and 
environment. This means options in educating will be opened 
to the parents and consequently to the child.

In the "Declaration on Christian Education" the 
Council requests the state to allocate funds for a choice in 
schooling. Those civil authorities who have accomplished 
this choice in schools are praised by the Council in these 
words :

For this reason, the Church gives high praise to 
those civil authorities and civil societies that 
show regard for the pluralistic character of 
modern society, and take into account the right 

\ of liberty by helping in families in such a way 
that in all schools the education of their 
children can be carried out according to the 
moral and religious convictions of each family 
(Abbott, 1966, p. 645). : -

This request of a variety of schools which respects 
diverse values and religious belief is not contrary to the 
Council's understanding of the independence of Church and 
state. Respecting the independence, Vatican II emphasized
that the state was to provide an environment in which a
person could seek the truth in his own personal way. Dif
ferent school systems would accomplish this.

Does this mean that the state should finance private 
' ■■ ■ schools? Possibly. Many educators have suggested the

establishment of the voucher system such as Canada has
today. This suggestion has caused controversy, because
many see it as a violation of the first amendment which
calls for a separation of Church and state. Yet, there is
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some hope that this system will be allowed, because there is 
a re-examination of the First Amendment today. Vatican II 
in the document on education asks the state to recognize 
plurality in beliefs, styles of life, and also educational 
systems. If the voucher system is established the principle 
of Vatican II will be fulfilled. .

. Whether or not the state will support private . . 
schooling, the question "Where should the Catholic student 
attend school?" must still be asked today. Pre-Vatican II 
Canon Law stated that every Catholic student should be in a 
Catholic school. . Bishops attempted to fulfill this law by 
building a Catholic school whenever possible. Vatican II 
in the document on Christian education did not insist on 
every Catholic in a Catholic school. However, it did
encourage Catholic schools and asked parents to support

. ;' . .

them. Because the Council did not insist on Catholic 
schools, and because of the social environment in the 
United States today, many Catholics are questioning the 
reason for Catholic schools.

In the last twenty-five years the social environment 
has changed radically. Public schools are no longer viewed 
as Protestant schools hostile to Catholicism, nor do 
Catholics.feel themselves threatened by non-Catholies, nor 
as persons outside the mainstream of American society.
Rather, Catholics view themselves as integral to the life of
American society. However, this does not mean Catholic



schools will become extinct. It does mean: there will be no 
law binding Catholic students to attend Catholic schools as 
was present in the past. There, are many today who see good 
reasons for maintaining Catholic schools. Some Catholic 
educators, although conceding that public schools are not 
Protestant schools, view.public schools as naturalistic, 
amoral, and anti-religiousThey see the public school as 
an environment hostile to Christian values. This opinion 
is not shared by all educators, but it does have the support 
of many, especially the bishops of the United States.
Whether in fact this is true or not has not been decided. 
More study and research on the matter is necessary.

A further question, about schools must be asked.
"If there is a Catholic school, will it be coeducational?"
It has been stated that Pius XI condemned coeducational 
school for high school and college. What is Vatican II1s 
opinion? The Council did not give a direct answer to this 
question. However, the predominate position of Catholic 
educators today is that a student should develop in an 
environment which gradually introduces him to healthy 
positive relations with the opposite sex. This implies that 
a person would be educated in a coeducational school. In 
fact, many Catholic colleges and universities have con
verted to coeducational institutions in the last ten years. 
The reasons proposed by Pius XI no longer seem to be valid 
for today's society.
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Since today there are still thousands of Catholic 

schools the questions, "Who will teach in the schools" and 
"Who will administer them?" are asked.

Teachers
When discussing teachers in Catholic schools in the 

pre-Vatican II period, it was stated that lay teachers were
employed only when a priest, sister, or brother was not
:available. This is not Vatican II1s attitude. The
"Constitution on the Church" and the "Decree on the
Apostolate of the Laity" clearly state the role, responsi
bilities, and functions of the laity within the Church. The 
Council declares, "In the Church, there is a diversity of 
service but unity of purpose" (Abbott, 1966, p. 491). 
Clarifying the function of the laity, the same decree said:

They (laity) exercise a genuine apostolate by 
their activity on behalf of bringing the gospel 
and holiness to men and on behalf of penetrating 
and perfecting the temporal sphere of things 
through the spirit of the gospel (Abbott, 1966, 
p. 491).

The result of this doctrine in the school system was an 
ever increasing number of lay teachers in the schools. In 
the 1957-58 academic year 35,129 laymen taught in Catholic 
schools, in 1967-68 there were 90,066 laymen. In this same 
ten year period there was only an increase from 100,899 to
116,052 for sisters, brothers, and priests in Catholic
schools (Long, 1969, p. 33). The increase of laymen in
schools is due in part to the new role of the laymen in the
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Church, Here, again, Vatican II has effected a change in 
education,

' Administration
Administration ;in Catholic schools is also experi

encing change. The layman.is not only active as teacher, he 
is also an administrator. The Vatican II documents cited 
earlier in reference to lay teachers in the Catholic school 
also explain this gradual shift to lay administration. 
Although the layman is active in administration, his exact 
role has not been determined. The principal question today 
concerns the layman's participation in policy-making, 
finance, and administration (Meng, .19 68, p. 51).

■ Lay people are asking for a full vote in the planning 
of Catholic education, which has not yet been given. How
ever, if the hierarchy and the entire Church is going to 
take seriously the call for collegiality on all levels in 
the Church, then some radical changes will have to be 
effected in regard to the layman's power in school deci
sions. In the pre-Vatican II period ecclesiastical 
authority and decision-making was conceived after the model 
and structure of a pyramid. Decisions came'from the top and 
were directed to the base, to the layman. Vatican II has 
called for a change in ecclesiastical authority and 
decision-making. The new concept, collegiality, is viewed 
in terms of a round table where all participate face to face
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sharing their faith and convictions. This is the very way 
Vatican II conducted its sessions. In this manner ecclesi
astical authority and decision-making are not abrogated, but 
rather shared. The Catholic school system must incorporate 
this collegiality into its administrative structure, if it 
is to be faithful to Vatican II1s teaching. What is called 
for today is a shift from a clerically and religiously 
dominated administration to a shared administration which 
includes priests, religious, and laymen.

Conclusion
These chapters have explained the development of 

Catholic education from the pre-Vatican II to Vatican II 
period. The new emphasis and elements can be enumerated in 
eight points.

1. The goal of Catholic education is to be seen in the 
context of the Church, that is, the Church as 
mystery, sacrament, a pilgrim people living in 
history, and a futuristic eschatological reality.

2. The Catholic Church's beliefs along with other 
religious values will be taught in Catholic 
schools. This means that the school's policy will 
be ecumenical in both secular and religious courses.

3. Within Catholic education there will be allowance 
for a free decision in accepting or rejecting any 
value including the Catholic faith.
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4. Experience learning, process learning, and learning 

by doing will be important elements in methods of 
teaching. This signifies that student participa
tion, communication, and dialogue will be part of 
the methodology in teaching. Memorization and 
intellectual content are not eliminated, but 
complimented by the' stresses of Vatican II.

5. Sex education will be an integral part of. the 
curriculum.

6. Theology will be taught with an ecumenical 
methodology,. Also comparative religion courses 
will be included in the curriculum.

7. . . The new understanding of revelation which emphasizes
. the intercommunion of man and God will be incor
porated into the religion courses.

8. Teachers and. administrators in Catholic schools will 
be laymen as well as priests, sisters, and brothers.

What has been proposed in these chapters is only a 
beginning toward a new philosophy of Catholic education.
The bishops at Vatican II were well aware of the fact that 
they were only initiating the delicate process of changing 
Catholic education. This awareness is revealed in the 
document on education when the Council declared, "These 
principles will have to be developed at greater length by a 
special postconciliar commission and applied by episcopal



conference to varying local situations" (Abbott, 1966, 
p. 639).

This presentation is an attempt to.fulfill the 
Council's desire to apply the principles of Vatican II 
theology to Catholic education.
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