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EDITOR’S PREFACE

75" Anniversary of Mystici Corporis Christi

n 29 June 2018 the Church observes the 75" anniversary

of Pope Pius XII’s encyclical Mystici Corporis Christi,

considered as one of his most important legacies to the
Church. It was issued in the midst of turmoil and devastation
wrought by World War II “to throw an added ray of glory on
the supreme beauty of the Church; to bring out into fuller light
the exalted supernatural nobility of the faithful who in the Body
of Christ are united with their Head....” The purpose of this
“consoling doctrine”—as the Pope calls it—is not just to lift up the
spirit of people who have suffered from the ravages of war, but
also to draw out certain lessons from the doctrine to combat the
racist ideology prevailing at that time:

Our Savior shed His Blood precisely in order that He might
reconcile men to God through the Cross, and might constrain
them to unite in one body, however widely they may differ in
nationality and race. True love of the Church, therefore, requires
not only that we should be mutually solicitous one for another as
members and sharing in their suffering but likewise that we should
recognize in other men, although they are not yet joined to us in
the body of the Church, our brothers in Christ according to the
flesh, called, together with us, to the same eternal salvation. It
is true, unfortunately, especially today, that there are some who
extol enmity, hatred and spite as if they enhanced the dignity and
the worth of man. Let us, however, while we look with sorrow on
the disastrous consequences of this teaching, follow our peaceful
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King who taught us to love not only those who are of a different
nation or race, but even our enemies. (MCC 96)

The encyclical also condemns eugenics. Nazi Germany
adopted some policies intended to improve its racial genetic stock.
As a consequence people who were considered unfit or inferior
were either sterilized or exterminated. Hence, the Pope condemns
these crimes:

We deem it necessary to reiterate this grave statement today, when
to our profound grief we see at times the deformed, the insane, and
those suffering from hereditary disease deprived of their lives, as
though they were a useless burden to Society; and this procedure
is hailed by some as a manifestation of human progress, and as
something that is entirely in accordance with the common good.
Yet who that is possessed of sound judgment does not recognize
that this not only violates the natural and the divine law written
in the heart of every man, but that it outrages the noblest instincts
of humanity? The blood of these unfortunate victims who are all
the dearer to our Redeemer because they are deserving of greater
pity, “cries to God from the earth.” (MCC 94)

The lessons we can draw from Mystici Corporis Christi are by
no means irrelevant and passé. Racist ideology is again on the rise
today in various parts of the world. Its ugly head can be seen in the
rejection of refugees from war-torn countries in the Middle East
and North Africa, or of destitute migrants from Hispanic countries
seeking economic opportunities in the U.S. Ethnic groups such as
the Rohingya, the Kurds, the Palestinians have been driven away
from the country they consider their homeland. The ease with
which people resort to abortion and euthanasia constitutes a very
serious moral crisis today. We may also question whether certain
procedures in genetic medicine involving stem cells are ethical.

Pondering on the nature of the Church as the Body of Christ
should lead its members to recognize the intrinsic dignity of
the human person and to strive for holiness of life which Christ
himself bestows:
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Holiness begins from Christ; and Christ is its cause. For no act
conducive to salvation can be performed unless it proceeds from
Him as from its supernatural source. “Without me,” He says, “you
can do nothing.” ... Grace and glory flow from His inexhaustible
fullness. Our Savior is continually pouring out His gifts of counsel,
fortitude, fear and piety ... so that the whole Body may grow ever
more and more in holiness and integrity of life.... He nourishes
the redeemed with His own flesh and blood.... He gives increase
of grace and prepares future glory for souls and bodies. All these
treasures of His divine goodness He is said to bestow on the
members of His Mystical Body.... (MCC 51)

Mystici Corporis Christi had a great influence in the ecclesiology
of the Second Vatican Council’s dogmatic constitution on the
Church Lumen Gentium (see LG 7-8, 23, 26, and 50) which refers
to the encyclical eleven times. Thus, in describing the mystery of
the Church the council fathers affirm that “by communicating His
Spirit, Christ made His brothers, called together from all nations,
mystically the components of His own Body. In that Body the life
of Christ is poured into the believers who, through the sacraments,
are united in a hidden and real way to Christ....” (LG 7) The
encyclical also provoked much discussion in the council which
resulted in a more developed and more ecumenical ecclesiology
of Lumen Gentium.

Pope Pius X1II’s encyclical is the culmination of a theological
development which started with the Patristic reflections on the
nature of the Church as taught in Scripture, especially in Paul’s
concept of the Church as Body of Christ (1 Cor 12; Rom 7:4;
12:4-5; Eph 3:6; 4:11-13; 5:23-33; Col 3:15). Moreover, the period
between the two world wars saw a revival of interest in the
Pauline ecclesiology in the writings of theologians like Reginald
Garrigou-Lagrange, O.P.; Joseph Anger; Raimondo Spiazzi, O.P;;
Ernest Mura; Emile Mersch, S.J. and Sebastian Tromp, S.J. - some
of whom may have assisted the Pope in drafting the encyclical.

To commemorate the 75" anniversary of the Mystici Corporis
Christi this issue of Landas features excerpts from the two-volume
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doctoral dissertation of R.P. Catalino G. Arévalo, S.J. on the
Ecclesiology of Giovanni Perrone, Carlo Passaglia, and Clemens
Schrader (Rome: Pontifical Gregorian University, 1959). These
excerpts focus in particular on Some Aspects of the Theology of the
Mpystical Body of Christ in the ecclesiology of these theologians of
the Roman College in the mid-19* century. Despite limitations
of these theologians, Arévalo believes that

their contribution to the renewal in our time of the theology of the
Mystical Body of Christ and its restoration to its rightful position
at the very heart of the treatise on the Church must be rated as one
of major importance and as deserving...a secure place of honor in
the history of that renewal. (p. 67)

As part of the nine-year preparation for the 500t Anniversary
of the Evangelization of the Philippines, the Catholic Bishops’
Conference of the Philippines has dedicated the year 2018 to the
renewal and ongoing formation of the clergy and consecrated
persons. As a contribution to this endeavor, Landas presents in this
issue James H. Kroeger’s essay “A Dynamic Vision of Priesthood:
Insights from Pope Francis.” “This modest presentation,” the
author explains, “attempts to mine the rich treasures of Francis’s
insights on priesthood, quoting extensively the very words spoken
by the pope; it revolves around ten pivotal themes.... Thirty-five
of the most relevant documents that contain ‘priesthood material’
are cited” (p. 80).

The essay of Leo-Martin Angelo R. Ocampo, “A Narrative
that Transforms: Story-telling to Story-making in Catholic
Religious Education,” would also be of special interest to the
clergy and consecrated persons, many of whom are involved in
religious education and are searching for an effective pedagogy in
inculcating the Christian faith. The author highlights,

taking the cue from the Scriptures and Church Fathers as well as
from modern theorists and practitioners of religious education...the
central role of narrating salvation history in a Catholic religious



ix

education curriculum before attempting to describe how we can
apply this principle in our own pedagogical practice today. (p. 104)

Manuel Ruiz Jurado, S.J., “Saint Teresa and the Jesuits” is
an English translation (by Antonio Maldonado Correa, S.J.) of
“Santa Teresa y los Jesuitas” which the author wrote for the Jesuit
spirituality journal Manresa 87 (2015) issued to commemorate
the 500 anniversary of the Carmelite saint’s birth. The author
discusses the efforts of Jesuits—Frs. Diego de Cetina, Juan de
Pridanos, Baltasar Alvarez, and others—in nurturmg the spiritual
life of St. Teresa of Avila as well as the points of convergence
between the charism of St. Ignatius of Loyola and the Teresian
Carmelite spirituality.

Felipe Fruto Ll. Ramirez, S.J.
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THEOLOGIANS OF THE
ROMAN COLLEGE IN THE

MID-NINETEENTH CENTURY

Some Aspects of the Theology of the Mystical Body
of Christ in the Ecclesiology of Giovanni Perrone,
Carlo Passaglia, and Clemens Schrader

Catalino G. Arévalo, S.].

Preface

his presentation consists of excerpts from a dissertation entitled

I “Some Aspects of the Theology of the Mystical Body of Christ

in the Ecclesiology of Giovanni Perrone, Carlo Passaglia, and
Clemens Schrader: Theologians of the Roman College in the Mid-
Nineteenth Century” and presented on October 16, 1958 to the Faculty

of Theology of the Pontifical Gregorian University in partial fulfillment
of the requirements for the degree of Doctor of Sacred Theology.

SuBJECT MATTER, OBJECTIVE, AND
PLAN OF THE DISSERTATION'

1. The subject matter of the dissertation is not, of course, altogether
new. Before World War 11, the research Heribert Schauf and Alfred
Er6ss made into the background of Matthias Joseph Scheeben’s
theology brought renewed attention to the teaching of the professors

'Cf. select bibliography for fuller reference to works referred to in this Preface.
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of the Roman College during the period of Scheeben’s Roman
sojourn. Schauf’s important study, Die Eznwobnung des Heiligen Geistes,
especially shed considerable light on what has been called a “renewal
of theological studies” at Rome in the half-century which preceded
the Neo-Thomist movement and Aeferni Patris. Schauf, focussing his
attention on Passaglia and Schrader, brought them and their work out
of relative obscurity, and pointed out the not-negligible influence they
exercised over theologians of their time.

A few years later, Dom Augustin Kerkvoorde, at work on French
editions of some of Scheeben’s books and basing himself largely on
Schauf’s painstaking research, collocated the “Roman School” in
the history of the theology of the Mystical Body in the nineteenth
century, assigning it, so to speak, its important place in-between the
ecclesiological thought of the great Tiibingen theologian, Johann Adam
Mohler, and that of Scheeben, tracing its influence on the schemata
of the First Vatican Council. Dom Kerkvoorde’s conclusions, in brief,
were the following:

a) The work of the Roman theologians was not only similar in
content to that of Mchler but was in large measure based on Mchler’s
earlier work.

b) The prinmm schema de Ecclesia which was presented to the Council
and which spoke of the Church as Christ’s Mystical Body was not a
lucky accident in the theology of the nineteenth century. It was the
matured fruit of the labors of theologians who had returned to the
scientific study of the sources of theology.

©) The ideas of the Mystical Body were disseminated from these
Roman theologians to their contemporaries, and their teaching
exercised an influence greater than has been heretofore suspected on
their students and on other theologians of the period.

d) We may say this, then, of Mdhler, of the nineteenth-century
theologians of the Roman College, and of Scheeben: It is true that their
well-developed ecclesiological doctrine had no immediate impact on
the ecclesiastical teaching of their time and on the period immediately
following; such teaching remained almost wholly absorbed by the
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problems of apologetics and controversy, and, faced by the spread of
philosophical subjectivism, first had to make a decisive return to St.
Thomas and the Schoolmen. They, however, deserve a secure and
honorable place in the history of theology as the forerunners of the
great ecclesiological renewal which we witness today.

2. The objective of the dissertation, then, was to prolong and
amplify the investigation of the ecclesiology of the Roman College
theologians and its contribution to the theology of the Mystical Body
in the nineteenth century. As we have just noted, the preliminary
research for the thesis had to some extent been done in the studies
made by Schauf on Passaglia and Schrader while the main lines along
which the investigation was to proceed had been suggested by Dom
Kervoorde’s articles, which had also touched briefly on some of the
essential developments. What remained to be done, for the most part,
was a detailed analytical study of the works of these nineteenth-century
theologians, a study which would confirm or, where called for, question
the findings that most writers on the modern history of ecclesiology
after Schauf and especially Kerkvoorde have generally accepted.

3. The plan of the dissertation, therefore, was roughly as follows:
Various chapters were to deal successively with the teaching of Perrone,
Passaglia, and Schrader as it emerges from their principal ecclesiological
writings. These chapters, largely designed to be analytical and
expository, were to be preceded by sections containing historical,
biographical, and bibliographical details which were thought necessary
or useful for collocating these theologians in their period and for
more adequately understanding their theological work and teaching,
The conclusion would then attempt to give an evaluation of their
contribution to the theology of the Mystical Body in the nineteenth
century as well as in the twentieth.

SUMMARY OF THE DISSERTATION

4. The first chapter (pp. 1-33) of the original dissertation deals
briefly with the general status of ecclesiology at the beginning of the
nineteenth century, the lines of development of ecclesiology in the
last one hundred and fifty years, Mohler’s thought on the unity and
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inner reality of the Church, and the various books and articles which
might be said to form the background of the investigation undertaken
in the thesis.

5. The second chapter (pp. 34—81) gives a brief account of Giovanni
Perrone’s life and theological work, followed by an analysis of the
principal “Mystical Body elements” in the treatise of the Church that
forms part of his most celebrated work, Praelectiones Theologicae.

Fairly lengthy accounts of Carlo Passaglia’s (pp. 83—112) and
Clemens Schrader’s (pp. 112-126) lives, theological work, and
“theological personalities” are found in the chapter that follows, the
last two sections of which—on their ideas regarding theology and
theological methods, the objectives of their theological labors, and
their principal ecclesiological writings—are reproduced in full as the
first excerpt in the present publication.

6. Chapters Four (pp. 147-191), Five (pp. 192—-294), Six (pp. 295-3060),
and Seven (pp. 367—450) are a detailed study of the Passaglia-Schrader
opus, De Ecclesia Christi commentariorum libri quingue. The fairly detailed
index of these chapters, which is reproduced at the end of this
summary, will give the reader a rough idea of their content as well as
a general purview of the presence and extent of the major “Mystical
Body themes” in this largely-neglected, and today almost lost, work.
The attempt is made throughout to indicate the fontes doctrinae, the
authors who have influenced this teaching, and—in turn—its influence
on later theologians.

From these four chapters, the first part of Chapter Five has
been chosen for publication in this article. We believe that the pages
reproduced give a fairly complete summary of the Passaglia-Schrader
doctrine on the relationships which obtain between the Church and the
Blessed Trinity, the Eternal Father, the Incarnate Word, and the Holy
Spirit. This corpus doctrinae forms, we think, the core of these authors’
theology of the Church as the temple of the Trinity, the prolongation
of the Incarnate Word’s life and work on earth, and the “centre” of the
Spirit and His wondrous work: in a word, the core of their theology
of the Mystery of the Church, of the inner being and life of Christ’s
Mystical Body on earth.
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7. Ad complementum doctrinae, Chapter Eight (pp. 451-509) discusses
in some detail several of Schrader’s later works and one of Perrone’s
later books, L'ldea Cristiana della Chiesa avverata nel Cattolicismo. The
results of the investigation are then briefly related and evaluated in the
concluding chapter (pp. 510-529); these pages are also reproduced in
full in the present publication.

8. While we await other investigations into various aspects of the
history of the Mystical Body doctrine especially over the last two or
three centuries>—for a complete “modern history” of this doctrine
can be written only after the patient and detailed study of the major
theologians and more important works of this period—we may
be allowed to express the hope that these pages, and those of the
dissertation from which they are taken, may contribute in some small
measure toward restoring to the nineteenth-century Roman College
theologians the rightful place of honor which their labors have merited.
May this article be a small token as well of filial and humble homage
to the Church of the Redeemer, Ecclesia Mater, cui totum nostrae devotionis
et vitae servitinm.

CARLO PASSAGLIA AND CLEMENS
SCHRADER: AN INTRODUCTION"*

I. SomE NoTIONS ON THEOLOGY

Perhaps a few paragraphs explicitly treating Passaglia’s concept of
theology and its methods will serve as a convenient introduction to
the analysis of his and Schrader’s ecclesiology which we will undertake
in the chapters that follow. These paragraphs are not meant to be
a complete introduction to his entire theological work—such an

We await with special eagerness the three volumes of Msgr. Dr. Heribert
Schauf’s forthcoming work on the ecclesiology of Clemens Schrader, soon to be
published in Germany by Herder (cf. fn. 40 of the original dissertation, p. 12.)

“From Chapter Three of the original dissertation, pp. 127-146.
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introduction, and a very good one at that, already exists.” We will here
single out only certain aspects which seem to us of greater interest for
the present work.

1. Passaglia was a student and later a teacher at the Roman College
when Italian Neo-Thomism was beginning the efforts that would bring
about the eventual reinstatement to preferential status of Aquinas’s
principles, method, and doctrine in ecclesiastical classrooms and
Catholic schools in general.!

Schauf very justly points out that the anti-scholastic accusation
against Passaglia must be seen in its setting, against the background
of a renascent and militant Neo-Thomism that was waging a rather
aggressive (if perhaps necessary) campaign to reform the teaching of
philosophy and theology in seminary lecture-halls and give it a solidly

’In Schauf’s Die Einwobnung des Heiligen Geistes (Freiburg/Br., 1941), pp. 25-40.
The entire first part of Schauf’s study will be found most valuable for an
introduction to these theologians.

*Cf. Paolo Dezza, Alle Origini del Neotomismo, Milano, 1940, especially the
second chapter, pp. 29ss., on Serafino Sordi. P. Pirri’s articles on P. Taparelli
and the Neo-Thomistic revival in Italy (with stress on what might be called
the “Jesuit aspects” of the revival) are extremely interesting on this point.
See Civilta Cattolica 78 (1927), 1, 107ss. and 399ss.; 79 (1928), IV, 215ss. and
396ss.; 80 (1929), 1, 229ss.; 422ss. and 1V, 31ss. See also D. Dominguez, “El
Neoscolasticismo y la Compania de Jesus,” Estudios Eclesiasticos 14 (1935), 318ss.
and 540ss. Perhaps P. Dezza’s portrait of Sordi is a little too angelic; in point of
fact, as P. Dominguez remarks, his actions showed more impetuosity and lack
of moderation than his De studio theologiae in nostra Societate (a document he wrote
in 1853 and presented to the Patres of the 22nd General Congregation) would
lead us to believe (Dominguez, att. cit., pp. 326-327, fn. 28). Pirri’s articles
present us with a more complete picture.

We might note in passing that Giuseppe Pecci, who was to be one of the most
vigorous promoters of the Thomistic movement and brother of the future Leo
XIII, was as a Jesuit scholastic Passaglia’s classmate at the Roman College and
his colleague on its teaching staff for a few years afterwards. Aezerni Patris, we
will recall, was issued during Passaglia’s lifetime.
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petipatetic scholastic bent.” The zeal of some of the eatly proponents
of the movement led to some undeniable excesses; moreover, the
concept of Scholasticism held by some of these Neo-Thomists was
often an extremely rigorist and inflexible one.® When Passaglia was
told that he was to be removed as Prefect of Studies at the Roman
College because he was not “following the way which they say is
St. Thomas’)”” we must remember that it was Serafino Sordi, then
Provincial, who told him this and who did, in fact, relieve him of
his post. Passaglia, by nature a stormy petrel and very much wedded
to his own ideas, must have reacted with the passionate vigor which
always characterized him, and his attacks against Scholasticism and
St. Thomas may be in large part attributable to this violent reaction.
Passaglia was vehement in everything he felt and did; he could not
differ except with strong emotion.

If we wish, however, to classify Passaglia as a scholastic theologian,’
we must understand the term in the wider sense which Passaglia himself
gave to it.” His adversaries in the Society felt that his methods were
poles apart from the system and method they were trying to restore.

>Schauf, op. cit., pp. 25-27.

SCf., for instance, in the report of the visitor sent by P. Roothaan to Naples,
cited in Pirti, Civilta Cattolica 80 (1929), 1V, 37ss. Bellarmine and Suatez received
short shrift. “Suarez é un imbroglione” (art. cit., p. 38). Domenico Sordi as
minister even went so far as to put away petfectly good machines because
“physics (which did not always agree with Aristotle and St. Thomas) was
conducive to unbelief.” The young scholastics “derided the Professors of the
Roman College.” “I non peripatetici si dicono mezzi uomini.” A Father who
was teaching experimental physics was sent away (i.e., his transfer arranged)
from the community—inspite of his other considerable services to the house—
because experimental physics was considered worthless “perche non fondata
sui principii di Aristotele” (art. cit., pp. 38—39).

"Cf. ROM. 30-V, 2.
#Schaulf, op. cit., pp. 25-32.

Cf. Par. CXI of the Preface to his and Schrader’s re-edition of Petau’s De
Theologicis Dogmatibus (henceforth referred to as ThDogm), p. xlvii.
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D’Ercole! sums up the complaints that were made against him: he was
not following the method of Thomas, Suarez, and Vasquez; he was
losing himself in endless and pointless philological disquisitions (his
method was, in general, characterized by his opponents as “philological
and hermeneutic”);'" he was substituting grammar for dogma. Indeed,
Roothaan’s letter of February 4, 1850 reprehends him paternally on
these same points. Passaglia’s great ideals in theology were Petau and
Thomassin (we can probably add Mchler to these two); in a sense, he
was as much or as little a scholastic as Petau was. Although he was
acquainted with scholastic terminology and notions and used these
frequently enough, it also appears that he moved progressively away
from, rather than towards, what is more generally accepted as the
scholastic method."”” One would not say, for instance, that his De Fcclesia
or his greatest work, De Immaculato B.V M. Conceptu, is of a basically
scholastic pattern or construction.

2. Passaglia’s great desire, as can be seen from the various things
he said on the question of theological method, was to bring the

“Quamnam igitur nominamus retinendamque docemus scholae theologian?
Illam ipsam quam Canus...proponit, quaeque in eo tota est ut de Deo rebusque
divinis apte, prudenter, docte e litteris institutisque sacris ratiocinetur.”

There follows a more detailed explanation of what the two editors understand
by #heologia scholae. It must be admitted that the limits set down are rather broad.

"D’Ercole, Passaglia, pp. 11ss. See Schauf, op. cit., p. 27.

"For instance, P. Giuseppe Betti, writing to P. Beckx on 4 October 1857
(ROM. 30-1, 12), reports that a travelling-companion, Msgr. Capatta, prefect of
studies at the Apollinare, “senti...con molto piacere che quel sistema filologico
d’insegnar la teologia (Passaglia’s, as the lines preceding state explicitly) sarebbe
molto cambiato.”

"“The reverse process was to some extent verified in Schrader and Franzelin.
These two remained “professional theologians” much longer than their
quondarm master.

Passaglia set down his ideas on Neo-Thomism in his commentary on Aezerni
Patris: Della dottrina di S. Tommaso secondo I’Enciclica di 1.eone XIII, Torino, 1880.
Cf. Schauf, op. cit., pp. 29ss.
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theology of his day in line with the vigorously burgeoning Wissenschaft
of the German and other European universities.” What he set
out to do may be looked at as a program that began with two
reactions: First, against the cut and dried catechism-type theology
which—in his eyes—was incarnated in Perrone’s manuals—he
wanted theology to be “large and alive,” to open its windows to
all the scientific progress of the day, to make use of developments in
the various fields of knowledge. Secondly, against the extreme Neo-
Thomists—one can sense his feeling that these rabid proponents
of a revival of scholasticism would eventually put theology into a
straitjacket precisely at the time when it should be enjoying the
greatest freedom to assimilate the “new learning,” that they would
give theology a narrowed-down, verbalistic orientation in place of
the thoroughly up-to-date and wider one it should precisely be taking,

He wanted a theology that would speak eloquently to the
whole person, a theology which, having refound the Scriptures, the
Fathers, and all of Christian history and tradition, would construct
a new and powerful synthesis in the service of the Faith. An ambitious
and in some ways a prophetic program, and one which he can be said,
in some measure, to have partially realized.

3. It is principally in their preface to ThDogm that Passaglia and
Schrader formulated their ideas on “what theology is, what theology
should be doing, and how it should go about its work.” We can
quickly review some of their key ideas.

A) Passaglia and Schrader start out by pointing to the
fact that the progress and development of the various profane
sciences in the nineteenth century had immensely broadened their
contemporaries’ knowledge of history, nature, and the human
person. Sciences like mathematics, astronomy, the physical sciences,
philology, criticism, hermeneutics, and archaeology were being
widely and eagerly cultivated." It was time, then, that theology

PWe might recall the letter to Roothaan cited in the section on Passaglia’s
life (pp. 92—94 of the original dissertation).

Y“ThDogm, Praefatio, n. TV.
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shake off the dust that had gathered over it in the past century, and
make use of all the contemporary advances in learning, “nativam
splendorem [praeferre| atque e tenebris in apertam lucem [emergere]

scientiarum praestantissima.”"

Setting up a comparison between the physical sciences and
theology, they point out that both deal in a true sense with phaenomena:
the first, of the order of nature; theology, of the order of supernatural
elevation and restoration.' And as in the physical sciences, so in
theology there must first be an “analytica factorum investigatio,
accuratior...descriptio” of the phenomena which make up the subject
of study, one joined to a systhesis that reduces the multiple to an ordered

and systematic unity."”

B) Theology is primarily a positive science, primarily a historical
science; it cannot be anything else. It is a study of God’s manifestations
to human persons in the order of supernatural grace and redemption;'®
it is a study of divine revelation, whose sources are the Word of God
in the Scriptures and in the Church’s tradition.” Hence, as theology
must necessarily be concerned with the true content and correct
interpretation of these sources, its first consideration will thus be with
hermeneutics.”’ Theology must consequently use all the means at its
disposal, all the sciences known to human persons, in order to attain
its proper objectives.

Liquet autem universam theologicae facultatis materiam comparatam
sic esse, ut ipsa proprie ac potissimum summa comprehendatur

5Ibid., n. V.

5Ibid., n. X1.
"Ibid., n. XITI-XIV.
bid., n. XIV.

YIbid.; cf. “De Ratione et Methodo Scientiae Theologicae” in Schradet’s
Theses Theologicae, seties prima, Friburgi/Brisg., 1861, pp. 10~11, nos. 12 and 13.

*From the context, we must take hermenentics here in a wider sense, even if
per prins Passaglia-Schrader mean Scriptural interpretation.
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instrumentorum, divinarumque testificationum, oblique veto graduque
prope altero ad ea sese porrigat omnia quibus humana ratio ditescit,
quaeque eiusdem copias dotesque constituunt.”

The matter of theological science is thus clear from what has just
been said. Its form is the gathering together in a systematic, carefully-
constructed, well-organized body (unum articulatum corpus) of doctrine
all the elements that belong to the historical divine order of salvation.

C) Theological science, then, involves hard and immense labor.?
Everything that will lead to a better knowledge and understanding of
the sources of revelation must be the object of painstaking study.” One

ThDogm, Praefatio, p. v, n. XVL.

2]bid., n. XXII. An interesting fact regarding Passaglia’s capacity for work:
when Dom Gueranger was working with Passaglia on the project “Que
madmodum ecclesia” (draft II of the various drafts for the definition of the
Immaculate Conception), he kept a diary of what took place from day to day.
Soon the entries were to become a sort of formula: “Travail avec Passaglia,
travaillé longtemps, jusqu’a sept heures, huit heures du soir” (cf. Dom Frénaud’s
article in V7rgo Immaculata, Vol. 11, Roma, 1956, p. 344).

#Cf. ThDogm, Praefatio, no. XVIL. The ambit of the theologian’s knowledge
is immense and its ramifications nearly endless.

Incredibilis est amplitudo quippe complectens inspiratos utriusque
foederis libros, totamque divinam, apostolicam, ecclesiasticamque
traditionem, adeoque omnia complectens quae patres docuerunt,
quae synodi definivere, quaeque fuerunt contra haereticos asserta,
symbolis consignata, liturgicis credita monimentis, in acta martyrum
relata, picturis sculpturisve expressa, inscriptionibus perstricta,
disciplina usuque stabilita, moribus recepta, ex episcopalibus praedicata
sedibus, atque ex ea potissimum profecta cathedra quae cathedra est
principalis, perfidiae inaccessa, ad quam necesse est omnem convenire
ecclesiam, e qua unitas sacerdotalis oborta est, et in qua sedit prior
Petrus, sedentque perennites episcopi episcoporum, ad quos spectant
caelestia effata pasce oves meas, confirma fratres tuos. Neque hisce coercetur,
sed multo effusa latius ad alia neque numero pauca neque pondere
levia excurrit, cutusmodi sunt hinc quidem philosophicae disciplinae,
dialectica, metaphysica, physica, astronomia; inde veto circulus ille
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cannot forego or shirk this arduous and unremitting work and lose
oneself in speculation, no matter how exalted, no matter how difficult
or abstruse. One cannot be content merely to restate and comment
on a ready-made system of theological concepts and formulae. One
cannot take as limits of the science the ideas or constructions of any
one individual or “school,” or of any one period in the Church’s history.
One cannot merely explain the catechism either, reducing the Word
of God to a facile compendium to be learned by rote.

In line with what has just been said, we may here subjoin this
observation which Passaglia-Schrader make: Some think, and they
are not very bright people(!), that theology is a science fixed once
and for all, that it has set limits “quasi Capitolii immobili saxo” by
which it is forever unalterably bound. They will grant that @/ the other
sciences are constantly making progress with increasingly intensive and
extensive research, with the use of new and more precise means and
instruments of investigation. But theology for them is a sort of weak,
dried up, helpless old man who has no vitality nor life left in him.** No,
theology is capable of development: it cannot be content with merely
walking the well-worn ways, following the same old procedures, going
by the same old methods, rehashing the old questions, parroting the
old answers, and mechanically repeating what has been said over and
over again in the past.

D) To the labor of research must be joined the labor of
construction.” Mere erudition is never enough. Genuine science brings
unity, order, and form into the many and varied parts which make up
its matter;* it therefore implies “Zo sunemenon atque sustema”—a synthesis

which reflects something of the order and beauty of God with whom

doctrinarum quem veteres encyclopaediam dixere et ad quem philologia,
critica, hermeneutica atque historia suo merito referuntur.

*Ibid., n. XL.
BIbid., n. XXIV.

% Tbid., 0. XXV,
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theology is concerned and who is theology’s Archetype.”” It is in this
respect especially that we see the role of the “encyclopedia disciplines™
of philosophy,”® of history, rhetoric and letters, and even of grammar
itself for the construction of the theological synthesis.

For our purposes, haec sufficient. 1f we wish to sum up what Passaglia
and Schrader believed the theologian should be, what he should be
doing, and how he should proceed, perhaps the best answer will be
found in their characterization of the ideal theologian, whom they
found incarnated in Denis Petau. This ideal theologian is one:

cuius memoria capax et firma, ingenium acre, grave iudicium, industria
solers, studium vero diuturnum ac vix umquam interpellatum ... qui
in humanioribus litteris eminuerit, cui hebraica, quique chronologica,
historica, hermeneutica, critica non tam omnium adprobatione quam
admiratione tractarit ... qui philosophiam non impense modo excoluerit,
verum etiam non sine plausu explicaverit, qui scholam habuerit intime
compertam, quique in patribus, christianisque monumentis legendis,
expendendis, illustrandis vulgandis prolixam utilemque operam
posuerit. ..cui litterarum sacrarum intelligentia et enarratio semper ita
cordi fuerit, ut illam in deliciis habuisse videretut....%

Such a man was Petau, “fulgentissimum sui saeculi lumen,
priscorum ecclesiae patrum theologiae studiosum quam qui maxime,
et de patrum theologia optimo [meritus insignis theologus].”*

7Tbid., n. XXV.

BTbid., n. 1, ss. Passaglia-Schrader devote several pages to the discussion of
the function of human reason and philosophy in relation to theology. While
urging its indispensable importance to the theologian, they also stress its
subordinate position. Philosophy must not dictate its terms to theology, and so
when we have a “theology” that is constructed from instruments almost wholly
philosophical in nature, we really have no theology at all (I4:d., n. LIII). In brief,
this is the role of reason and philosophy in theology: munus [primum)] est fontis
locique inventionis probationisque; [munus| alterum: est organi apprehensionis
instrumentique dispositionis (I4id., n. LII).

®Tbid., n. CXVIIL

ITbid., n. CXIX. Cf. Schrader, De Triplici Ordine, p. 159, n. 141.
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I1. EccLESIOLOGICAL WRITINGS

1. Before studying the doctrine of the Mystical Body of Christin the
ecclesiology of Carlo Passaglia and Clemens Schrader, we will list here
the more important ecclesiological works on which our study is based.

First both in magnitude and importance is the two-volume work

I an unfinished treatise

De Ecclesia Christi commentariorum libri quingue,
containing the first three books of a proposed five-book study on the
Church. The first book, EISAGOGIKOS, Ecdesiae hypotyposis, is a sort of
summary-preview of the entire treatise.” The second, PRAGMATIKOS, treats
of the existence of the Church, its institution by Christ, its continued
existence from its foundation to our own day, and its perpetuity.” The
third book, ATTI0LOGIKOS, which comprises all of volume two,* studies
the Church according to its various causes: efficient (principal and
instrumental), exemplary, material, formal, and final.

Passaglia does not give us a plan of the last two books which
were never published; indeed, as far as we can gather, they were never

Wolumen I, quo primus et alter liber continentur, x-142 pp. Ratisbonae,
1853, G. Josephus Manz. Volumen 11, quo tertius liber continetur, xxx—856 pp.
Ratisbonae, 1856, G. Josephus Manz.

Throughout the chapters that follow, the above-mentioned volumes will be
cited or referred to in this manner:

a) E/I, 33 and E/II, 42 signify Volume I, page 33 and Volume II, page 42,

respectively.

b) No reference will be given ordinarily to the book number. If such a reference
is given, it will be preceded by the abbreviation “lib.”

¢) Paragraph numbers, when given, will be preceded by the abbreviation “n.”
d) Reference to a footnote will be preceded by the abbreviation “fn.”

2E/I, 1-80.

PE/I, 81-142.

HCauses: efficient (E/II, 1-350), principal (E/I1, 1-92), instrumental (E/II, 92-350),
exemplary (E/II, 350-379), material (E/II, 380—801), and final (E/II, 840—-856).
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written. We may be reasonably sure, however, that books four and

five would have concerned themselves with the properties and notes
of the Church.®

This work, as we have said before, is a joint gpus; Passaglia and
Schrader may be called its authors “aequo iure.””® Throughout the
following chapters, however, we will speak of Passaglia alone as its

SCE. Theses selectae de Ecclesiae Christi deque Beati Petri praerogativis quae in anla
maxima Collegii Romani Soc. Lesu propugnabuntur pridie kalendas Septembris anno 1852
(32 pp.)—undoubtedly formulated by Passaglia, and closely followed by the
De Ecclesia volumes. After the theses on material cause, we find the following:
De ecclesiae proprietatibus, ac primo de triplici ecclesiae unitate, deque iis quae cum eadem
conserta sunt (XLI-LII1); De ecclesiae sanctitate, catholicitate, apostolicitate (ILIN-LVII);
and De verae ecclesiae notis (LVIII-LXIX) (ACGH, 1850-1860).

Similarly, cf. the Theses selectae de Jocis theologicis quas in Romano Collegio Soc. Iesu
propugnabit Ferdinandus Aloysius Stentrup e CGH, IV Kal. Sept. 1856. In the section
“De ecclesia etusque ratione,” we find the two final groupings of theses under
the headings “de insignioribus ecclesiae proprietatibus” (LXXXVII-XCV) and
“de notis ecclesiae” (XCVI-XCIX) (ACGH, 1850—-1860). We can be reasonably
certain that these were also formulated by Passaglia.

After studying the causes of the Church (section II, pp. 5-13, Theses
XXIX-LXXT), Schradet’s Theses de Ecclesia Christi (Theses Theologicae, seties
septima, Vienna, 1869), which is really a compendium of the two volumes of the
Passaglia-Schrader De Ecclesia, devotes section 111 to “De ontologica Ecclesia
constitutione seu perfectione” (subdivided into “De dotibus ac praerogativis
Ecclesiae” and “De Ecclesiae attributis ac proprietatibus”) and section IV to
“De logica Ecclesiae distinctione seu de Ecclesiae notis.”

See also the various indications Passaglia himself gives in the earlier books
of De Ecclesia, such as Eccl. 11, 831, fn. 38.

*““Nos certe curam omnem pro virili adhibuimus, eoque minus de quadam
exitus felicitate diffidimus, quo r. p. Clemens Schrader in romano collegio
theologiae antecessor nobis continuo fuit, operamque suam eo studio eoque
benevolentia nobiscum coniunxit, ## quidquid tandem proferimus, utrigue pariter
tribui debeat”’ Preface of the second volume, E/II, xxx.

I am grateful to the Rev. Francis X. Lawlor, S.J., of Weston College for
making available to me a copy of this preface. Strangely enough, this preface
is missing from all the copies of the book which I have consulted in various
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author principally for the practical reason of more convenient reference.
The more exacting reader, therefore, may mentally read “Passaglia-
Schrader” whenever we simply say “Passaglia.”

Secondly, we have Passaglia’s much later work, La causa di sua
eminenza reverendissima il Cardinale Girolamo D Andrea,” the first part of
which is an excellent summary in Italian of the teaching of De Ecclesia
as seen from the viewpoint of the Church’s unity. Since its doctrine
merely synthesizes and rearranges the earlier work, we may be allowed
to treat the teaching of this latter book per modum nnius with the teaching
of De Ecclesia, noting in their proper places whatever minor—and they
are minor—differences occur.

Then there is Schradet’s Theses de Ecclesia Christi,® a compendium
of two large volumes. This series of propositions was published by
Schrader in connection with his classes at the University of Vienna.

We also have the various series of theses defended at the Roman
College during the years when Passaglia and Schrader were teaching
there, and for the years immediately following, when their formulation
of theses remained unchanged.” These are, their title tells us, merely

Jesuit libraries in Rome, and I would have been unaware of its existence except
through a reference given me by Fr. Lawlor.

Torino, 1867, 529 pp. Part I: “Teologica: La Chiesa ¢ Una di Unita invisibile
ed interiore” covers pp. 61-393. Pages 61-122 are especially ad rem. This book
will hereafter be referred to as D Andrea.

Cardinal Girolamo D’Andrea, bishop of Sabina and abate ordinario of Subiaco,
was head of the Sacred Congregation of the Index. He showed marked sympathy
toward the new Italian State and opposed, especially after 1860, the Holy See’s
intransigence toward it. Due to various reasons (in connection with his political
sentiments), he left Rome for Naples and was suspended from his episcopal
functions in 1866. Passaglia’s book was written to defend his cause. Cf. N. De
Re in Encie. Catt. 1144.

3T heses Theologicae, seties septima, Vindobonae, Mayer, 1869, 16 pp.

¥Cf. Heribert Schauf, “Die Lehre von der Einwohnung des Heligen Geistes
bei Karl Passaglia und Klemens Schrader,” in Matthias Joseph Scheeben, alumno
suo eximio centesimo ipsius redeunte natali (Festschrift of the Collegium
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statements of principal points of doctrine. They serve us mainly as
convenient summaries.

Dr. Schauf lists several unpublished Passaglia-Schrader
manuscripts, now kept in the archives of the Gregorian University,
that were discovered by the Rev. Sebastian Tromp more than twenty
years ago in the Roman Province archives.*’ We regret to say that these
manuscripts were not made available to us. Some citations, however,
from one of the Schrader manuscripts (APUG 1534, the one we
were most desirous of consulting) reproduced by Schauf in the 1935
Scheeben-Festschrift of the Germanicun*' lead us to believe that there
are no noticeable differences or significant developments of doctrine
to be found in them. The Schrader de Ecclesia manuscript would seem
to consist mainly of annotations and clarifications regarding his
own Theses de Ecclesia. As far as APUG 1542 is concerned, Passaglia’s
DAndrea is a much later work (Schauf dates APUG 1542 to 1855),
and some of the theses on the Church in the Roman College Theses
are also chronologically posterior to this manuscript. While we await,
then, and not out of impatience, the publication of these manuscripts
and notes, we think we can honestly say that our study does not seem
to us to suffer in any significant degree from incompleteness simply
because we were unable to make use of them.*

Germanicum et Hungaricum), Roma, 1935, pp. 33—69 (esp. pp. 50ss) and
Schauf’s introduction to the new Herder edition of Scheeben’s Dogmatik, V1:
Ghnadenlebre, Freiburg/Br., 1957, pp. viiss.

*Cf. Schauf, Die Einwobnung, pp. 21-25. The mss. which would seem to be
especially pertinent to our subject are (we cite from Schauf’s bibliography in
Die Einwobnung, p. xiv):

APUG 1534: Ms. Schrader, Theses de Ecclesiae (inc. “De corpore Christi
Mystico”; expl. “Iure meritoque censeri debeant”); and

APUG 1542: Tractatus de Eccl. et R. Pont., P. P. (P. Passaglia?) 1855 (inc.
“Ecclesiae Christi nomine”; expl. “De prophetis”).

#Cf. footnote 37, above.

*After this booklet had gone to the printers, we received—from the author,
Rt. Rev. Msgr. Dr. Heribert Schauf—a copy of the first of several volumes to be
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The works just named are thus the more important fontes doctrinae; the
less important ones will be mentioned in the course of our exposition.

2. An expository and analytical study of Passaglia’s and Schrader’s
teaching on the Mystical Body of Christ forms the subject-matter of the
succeeding chapters. This study will be based on their principal work,
De Ecclesia Christi, and will largely follow, step by step, the development
of the theology of the Church as the Body and Spouse of Christ as
it is found therein. Cross-references to their other writings will be
made and any development in their thought noted. We hope to be
able to indicate, at least on more important points, the sources of their
teaching. Passages will be reproduced—sometimes at considerable
length—to give in some measure the distinctive “flavor” and “color”
of the work itself.

The principal intent of this study is to bring to light the well-
developed, surprisingly rich, and up-to-date theology of the mzysterium
ecclesiae which is to be found in these two authors and which has,
unfortunately, too long been forgotten.

BOOK I1I OF DE ECCLESIA CHRISTI: THE
TRINITY, CHRIST, AND THE CHURCH"

1. In the preface to his second volume,” Passaglia says that he
was confirmed in his plan of devoting the entire third book of De

published: De Corpore Christi Mystico sive de Ecclesia Christi Theses. Die Ekklesiologie
des Konzilstheologen Clemens Schrader, S.J., an Hand seines veroffentlichen
und unveroffentlichen Schrifttums zusammengestellt, herausgegehen,
kommentiert und mit dem 1. Schema De Ecclesia Christi verglichen von
HERIBERT SCHAUF, 1959, Herder, Freiburg. We cannot recommend this splendid
work highly enough to those interested in the recent history of ecclesiology. It
is a valuable contribution.

BE/II, xXix—XXX.

“Part I (“Passaglia’s Teaching”) of Chapter Five of the original dissertation,
pp. 192-294.
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Ecclesia Christi to a study of the Church according to her “caussas
prorsus omnes” by the fact that Michael Medina, one of the most
eminent theologians of the Council of Trent, favored this particular
procedure.** While he gives us no precise reference to any particular
work of Medina, he is most probably thinking of that author’s
Christianae paraenesis, sive de recta in Deum fide.* 1n the first five books of
this treatise on the Christian faith, Medina studies the various causes of
the origin, increase, and growth of faith, of its “material cause,” of its
6 In the same work, Medina also devotes not a few
pages (of considerable value, we may add) to the Church," although it
would seem that Passaglia refers rather to the ratio tractationis itself: it is
the approach, the method, which he has used in studying the Church

“[secundum] caussas prorsus omnes.”

subject, and so on.

#eiusmodi tractationis rationem mirifice placuisse summo theologo Michaeli

Medinae” (cf. Praefatio on preceding page), pp. xxix—xxx of E/IIL

¥ Christianae paraenesis sive de recta in Deum fide libri septem ad Philippum Catholicum
Regem, Venetiis, 1564.

Miguel Medina (b. in Belalcazar, Cordoba, and d. in Toledo, ca. 1580) was,
as Passaglia says, one of the most eminent theologians at the Council of Trent.

Cf. the synopsis of Medina’s work, “Hieronymi Magii anglarensis in singulos
libros (Christianae paraenesis...) periochae,” which appears at the beginning
of the work.

YFor example, Christianae paraenesis, pp. 173—178ss.; 258—264ss.

It is possible that Passaglia found in Medina more than just the schema of the
causes. Medina makes much of the Scriptural images of the Church; to cite a
few examples, he speaks of the bride without spot or wrinkle on pages 258—259,
discusses the images in the parables as applied to the Church on pages 260ss.,
and explains the metaphors of the body, flock, house, and spiritual building on
pages 2606ss. Discussing the unity of the Church on pp. 173ss., he brings up the
figures of the robe without seam, the body of Christ, His spouse, the ark, etc.
and explains the triple unity of the ecclesial body (unitas fidei et confessionis, unitas
dilectionis mutuae, and unitas sacramentorum). The notion of the Church as people of
God comes in for frequent and prominent mention as well, such as on pp. 175ss.
Indeed, as we have said, Medina’s ecclesiological passages are of interest and value
for the history of the theology of the Mystical Body in the post-Tridentine period.
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2. Dr. Er6ss, who makes no reference whatever to Medina in this
connection, believes that Passaglia’s study of the causes of the Church is
largely taken over from Petau’s Christology.* The extent of dependence
may be debatable, especially since Passaglia explicitly says that he owes
the ratio tractationis in some sense to Medina, although there is no doubt
that the second book of De Incarnatione Verbi of Petau’s De theologicis
dogmatibus has at least partially influenced Passaglia’s third book.*

3. Outline of Book IIl. Passaglia speaks of the Father, the Word
Incarnate, and the Holy Spirit as the principal etficient cause of the
Church;™ the ecclesiastical ministry as zustrumental efficient cause;
the Holy Trinity, the Word Incarnate, and the angelic hierarchy as
exemplary causes;’® all human persons as remote material cause;™ the
faithful as proximate material cause;** the Trinity, Father, Son, and
Spitit as interior formal causes;” and the “laws of ecclesiastical unity”

*Die Lehre von der Erlosung im 19. Jahrbundert, Rom, 1937, p. 35. Cf. Chapter V:
Die Romische Schule, pp. 32—42.

¥Cf. Tome V of the J. B. Thomas edition, Bar-le-Due, 1869, pp. 418ss. In
chapter four and the following chapters of his treatise (Book II of De Theologicis
Dogmatibus), Petau analyzes the four causes of the Incarnation: the efficient
cause is God, the Holy Trinity; the quasi-material cause is constituted by the
two natures which are joined in the hypostatic union; the union wuio vel unitio is
the quasi-formal cause; and the final cause, causa movens, is threefold: God’s own
attributes and properties; humankind’s salvation, instruction, and sanctification;
and the constitution of the Mediator between God and Man.

Passaglia refers to this study of the causes of the Incarnation more than once
during the course of the third book.

E/I,1-92.
SUE/1, 92-350.
2Ibid., 350—379.
5 Ibid., 382—401.
5Ibid., 401-801.

1bid., 801-826.
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as exterior formal causes;’® and in discussing the final causes of the
Church, he divides them up into those which regard God, those which
concern the redemptive economy of the God-Man, and those which
regard mankind, with all these as summed up in Christ.”’

In the following pages, we will attempt to present a detailed
analytical exposition of this teaching,

ECCLESIA EX TRINITATE;
ECCLESIA EX PATRE

4. The study of the four causes of the Church is marked by a
profoundly Trinitarian orientation, one that gives it an undeniable
grandeur and sweep. From the very beginning, the Church is collocated
in the broad perspective of the total order of the universe and the
history of salvation over which the Trinity presides. The intrinsic
goodness and loving-kindness of God is the source, the fountainhead
from which the covenant between God and mankind, foretold and
foreshadowed in the people of the Old Law, descends to us in Christ.
Through the economy of Christ Himself, God’s salvific design takes
form in the redeemed universe which is the Church: this visible and
hierarchical Church which is founded on Christ’s teaching and sacrifice,
and which is preferentially seen as the dwelling-place of the Trinity
amongst human persons, as the flesh and body and spouse of the Son,
informed by the Spirit, and united by faith and love. The Church,
continuing the redemptive mission of her Founder until the end of
time, and by the virtue and abiding presence of Christ and His Spirit
within her, gathers together in time the people of Christ and brings
about the realization of His Kingdom. She inserts human persons
into the Mystical Body of the Incarnate Word which is made up of
His members, God’s sons and daughters by adoption, well-beloved of
the Father. She unites herself more and more intimately to her Spouse
through the sacraments and the ever fuller communication of the

*%Tbid., 827—839.

1bid., 840—856.
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Spirit, continuing in faithfulness her pilgrimage, reflecting the life of
her Spouse in her trials, and awaiting her entry into Heaven when she
will, all fair and spotless, share at last in the fullness of the triumph
of her Bridegroom, ad gloriam Patris.

5. The Father as Efficient Canse® The notion of principal efficient
cause, applied to the Trinity, is subdivided into primary efficient cause
ex gua, the Father; per quam, the Word Incarnate; and gua, the Holy
Spirit. Here we will consider the Father’s role as efficient cause.

The Church owes her origin and existence to the Father. Out of
His infinite goodness, He determined to have mercy on humankind
and to lead them 7n ecclesia et per ecclesiam to truth, charity, and eternal
happiness. As all creation is from Him, so all things in the new creation
depend on Him, universim et infinite, through Christ the Incarnate Word.

It was He who sent His Son, who bade Him put on our mortality
to bring together again, in and through the Church, what sin had
separated: God and man, man and man. The Son Himself said that He
had undertaken this mission of reconciliation at the Father’s bidding.
And St. Paul preached continually that the entire dispensation of
Christ, the Church and her mission, the apostolate, and the vocation
to the Gospel—all these ate ex Patre, per Christum.”

The Father chose us from all eternity: in Christ as Head and
Firstborn, through Christ as the Saviour of all humanity. The reason
for the Father’s desire to bring the Church into being, the Scriptures
tell us, is His own divine goodness, His loving-kindness toward human
persons, “illam (rationem) esse interiorem, nec ab ea philanthropia

3Lib. II1, cap. 1, E/II, 3-10. Cf. Dieckmann, who follows Passaglia’s
schemata in his De Ecclesia (conspectus dogmaticus): “De ecclesiae habtitudine
ad Deum Patrem, qui scil. misit Jesum Christum, apostolos, Spiritum Sanctum”
(De Ecclesia, tomus 11, Friburgi/Br., 1925, pp. 240ss).

YCf. E/IL, 5, fn. 17. Also E/II, 9: “Quidquid...praeclate nobiscum geritur,
et quidquid ad oikonomian Christi, ecclesiamque ab eo institutam pertinet,
id totum ex sempiterno Dei Patris decreto, tanquam e nativo supremoque
fonte progreditur.”
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iversam, qua humani generis saluti prospectum consultumque
d , qua h g lut t ltumq
voluit.” God’s infinite mercy toward humanity is the “argument” of
the redemptive work.®

6. The Trinity and the Ecclesiastical Ministry.®" The instrumental
efficient cause of the Church, subordinate to God’s primary causality,
the ecclesiastical ministry also comes from God. It is made up of
those chosen and constituted by the Father per Christum in Spiritu
Sancto to dedicate all their labors to the propagation of the Kingdom
of God on earth and to the up-building and safeguarding of Christ’s
Mystical Body.

We can say that this ecclesiastical ministry was instituted by
Christ the Word Incarnate, since He provided His Church with all
the means—apostolate, ministry, all the powers and functions—she
would possess for the accomplishment of her purpose. But inasmuch
as the Church and her ministry is an gpus externum, it is to be attributed
to the entire Trinity, or rather to the one God, “ut ipse est natura unus
et singularis.”* This is why the Scriptures, Passaglia believes, attribute

SE/II, 10, concluding paragraph of n. 8, “Benevolentia igitur....” Cf. the
following citation: “splendidam autem conspicuamque reddit suam in nos
caritatem et praeccedentem benevolam voluntatem Deus Pater, quoniam quum
adhuc peccatores essemus...Christus, ipso disponente, pro nobis...pro suo
corpore...et pro omnibus, omniumque caussa mortuus est” (i0id., 10). Passaglia
refers here to his commentary de universali reparati ordinis ampltudine (E/I1, 9).

This teaching on the ratio of the salvific decree prolongs Passaglia’s own
teaching on the ratio of the order of the new creation, “ordo universalis per
Christum reparati ordinis” (Commentaria Theologica, 111, XLIVss., p. 86ss. and p.
89; cf. also XCIX—-CXII and CLXXXII-CXCVII). It is also in the same line
as his thought on the ratio of creation (cf. Theses XXII-XXIV of Schrader’s
De Triplici Ordine).

S'Lib. III, cap. VI, E/II, 92ss.

2“Quandoquidem vero externa opera, quaeque a Deo efficiente caussa

prodeunt, eidem non pro hypostaseon trinitate, sed pro naturae unitate asserenda
sunt; nihil sane praeclarius quam ecclesiasticum ministerium, quod inter opera
externa censetur, haud aliter referri in Deum posse, quam ut ipse est natura unus
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it now to the Father, now to the Son, now to the Holy Spirit.”

7. The Trinity, Exenmplar of the Church.* In our Lord’s sacerdotal prayer
(John 17:11ss), we find expressed the Church’s paradigma theologicum: the
divine exemplar after which she is patterned.®

Father and Son and Spirit are one, and their unity in nature and
will is the prototype of the Apostolic group whose members were
many but who were to be one in mind, soul, and action. The Apostles
embodied in themselves the ecclesiastical ministry which from them
continues to our time and which will go on to the end of time. The
entire Church of later ages was, in turn, contained seminally in them:
Christ prayed (John 17:20—24) not for them only but for all those who
would believe in Him through their ministry. These, too, in union with
the Apostles, were to be one in mind and belief, one in heart and love,
visibly one in their good works and Christian living,

The unity of the Trinity, however, is not only the exemplar of
the unity of Christ’s followers; the interior union of the faithful, by
faith and charity, with the Triune God is the root, the cause, and the
wellspring of the mutual oneness of Christians and the visible unity
of the Church.

et singularis” (E/II, 98). Concerning Passaglia and Schrader on divine operations
ad extra, ct. Schauf’s painstaking study, Die Einwobnung, pp. 71ss. and 91ss.

$E/II, 98-100. Cf. Passaglia, De Divina Trinitate, (lith.) n. 265ss. and De Deo
creante (lith.) n. 536ss.

S4E/II, 350-360. Passaglia postulates a threefold exemplary cause:
“paradigma...primum #heologikon, utpote ex ipso Dei petitum, alterum
orkonomikon, utpote ex Verbi oikononzia desumptum, et postremo angelifon, utpote ex
subordinatione detivatum, qua angelicae hierarchiae cohaerent” (E/II, 352). The
paradigma angelicum, in brief, is this: as in the angelic hierarchy, so in the Church
are there diversities in both properties and functions. In both, this multiplicity
and variety rises by an ordered progression to a supreme source and principle
wherein the unity is ultimately founded (E/II, 363-366).

SE/II, 354.
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God, in creating the human person, made him to the divine image
and likeness (Gen. 1:26—27). Our Lord, in instituting the Church of
the redemptive economy, had this like purpose in mind: to restore in
humankind the image of the divine unity that had been shattered by
sin. Nothing is more abundantly taught in Patristic doctrine than this.

8. The Trinity as Formal Canse.”” The formal cause of a society is that
which binds its separate elements together and brings its diverse parts
into a well-ordered unity. In human societies, the form is twofold:
First, there are the elements which are znernal: the human person’s
powers and faculties that postulate a society without which they cannot
be developed and brought to maturity and perfection. Even human
bodily needs, for instance, can normally be supplied only within the
framework of society. Then there are the elements which are external to
the human person and yet are intimately bound up with his nature (ex
interioribus tamen quasi efflorescunt), correlative to his needs, and directed
toward his completion as a person and a social being: authority and
the duties and obligations which are connected with authority—the
legislative and judicial functions, reward and sanction, and the like.*®

The Church is a supernatural society; hence the elements that
constitute her interior formal principle must be supernatural as well.
What is it that brings human persons together and makes them one
in the Church? To what does the Church owe her supernatural unity
and life?

The Scriptures tell us that human persons are made members of the
Church “in the name of the Father and the Son and the Holy Spirit.”
The Church itself is the tabernacle and temple of the Trinity. The
Triune God dwells within her, shares the divine life with her, fills her
with divine glory and splendour. The Trinity, so to speak, “informs”
her being, brings about her unity, and, living within her, vivifies her.
The Trinity, then, is the internal formal principle of the Church.

SE/IT, 360.
TE/II, 801-804.

%Tbid., 802.
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The Church is thus made up of living stones, and rises from the
earth, a temple to the living God, bearing God Himself within and
therefore more immensely sublime than the Mosaic tabernacle, shot
through with the glory of God. What God said of the people of Israel,
He can more truly say of the Church, Israel according to the Spirit:
“I shall dwell in their midst and walk with them, and I shall be their

9969

God, and they my people.

9. Finis ecclesiae theologicus.” Lastly, the final cause of the Church,
as also of God’s divine design in creation (zn corpore natural) and
in redemption (i corpore mystico), is the manifestation of the divine
perfections. The purpose of Christ’s mission and its continuation and
prolongation in the Church is the restoration of all things 7z lauden
gloriae Dei (Eph. 1:10-13), for the glory of the Father (Phil. 2:11). In
and through Christ the Redeemer, and in and through the Church His
Mystical Body, most splendidly shine forth God’s power, His wisdom,
His providence, and, above all, His infinite goodness and mercy.”

“Scripture references cited are: Mt. 28:18; 1 Cor. 3:16—-17 and 6:19;
2 Cor. 6:16; John 14:20; John 14:23; 17:20-24 (footnotes 3—10, on E/II, 803);
1 Petr. 2:4-5; Levit. 26:11-12, and 1 Cor. 16:6 (footnotes 11-13). Text cited is
from Levit. 26:11-12.

E/I1, 840—-852.

"“In ecclesia igitur atque ex ecdesia, tanto Dei gloria fulgore emicat, ut major
pleniorque ne animum quidem subire posse videatur. In ipsa enim atque ex
ipsa...ultra quam mente concipi, verbisque efferri valeat, eminent Dei potentia,
sapientia, providentia et bonitas, de qua scriptum est. Nemo bonus nisi solus
Deus, et Deus caritas est” (E/II, 845).

Here Passaglia seems to be speaking equivalently of what more recent authors
call the uitimus finis-quo operis of the created order. Cf. Theses XXII-XXIV of
Schradet’s De Triplici Ordine, pp. 2425 in the Freiburg/Br. 1861 edition, where
the distinction between finis guia Dei operantis and finis cui creatae rerum universitatis
is made, and where Lessius, De perfect. div. lib. XI1; c. 1 is cited as source. It
seems that we may rightly suspect Passaglia here of some “logical inconsistency”
in his formulation of the finis of creation and of the redeemed universe. Cf.
what P. Philip Donnelly says of other authors in his “The Ultimate Purpose
of Creation according to St. Thomas Aquinas,” Theological Studies 2 (1941), pp.
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ECCLESIA EX CHRISTO

10. In treating of the relationship between Christ and His Church,
Passaglia has always in mind Christ as #heanthropos, the Incarnate Son.
The distinction more familiar to us, between Christus secundum quod Deus
and Christus secundum quod homo, does not in a sense play an important
role in his ecclesiology. Christ is always considered as the Word £a?’
oikonomian; the distinction that is present in the discussion of Christ’s
relationship with His Church is that between De/ Filius kata theologian

and Dez Filius kat’ oikonomian.

A word on this distinction is pethaps in order here.”” Theologia
considers the Son “within the Trinity”—as begotten by the Father from

56ss. and in ““The Doctrine of the Vatican Council on the End of Creation,”
Theological Studies 4 (1943), pp. 1-33.

This is obviously not the place to discuss this difficult question. Cf.
Z. Alszeghy-M. Flick, “Gloria Dei,” in Gregorianum 36 (1955), pp. 361-390,
especially the brief but illuminating discussion on pp. 379-386, “Gloria Dei,
finis creationis.”

20n the distinction between KATA THEOLOGIAN and KAT’ OIKONOMIAN,
cf. Schrader, Theses theologicae, seties sexta, Vienna, 1868, Theses XIX-XXXIX
(for the word kata theologian) and Theses L—CXXX (for the word &at’ vikonomian).
Thesis XLIX sheds light on the distinction as employed by Passaglia and
Schrader; compare Thesis CXL of the Roman College Theses ex Universa Theologia,
Sept. 1855 (F. A. Stentrup). The corollary on Christ as consubstantial with us
(Thesis LXV, p. 20) is also worth noting,.

Schrader refers us to Petau’s De Incarnatione, lib. 11, chapter 1, for a more
detailed discussion of the Greek Fathers’ notion of voikonomia. Some of Petau’s
remarks under no. I'V (foc. ¢it., ed. Thomas, Bar-le-Duc, 1868, tom. V, p. 400 B)—
“(Apud) Graecos theologos (THEOLOGIA) ea comprehendit, quae ad divinitatem;
(o1koNoM14) quae ad humanam naturam”—may be misleading, however. The
distinction does not mean precisely that in Passaglia and Schrader; they use itin
the more generally accepted sense as defined (to cite one recent author) by Pere
Chenu in the following lines: “Aussi est-elle pleine de sens la grande répartition
qui faisaient les docteurs grecs entre la ‘théologie’ (science de Dieu en lui-méme)
et ‘Téconomie’ (science du plan de Dieu dans 'histoire)” (La Théologie est-elle une

science, Paris, 1957, p. 111). Cf. also M. J. Congar, DTC, Tables generates, c. 1096,
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all eternity, as the coeternal Word, image of the Father, consubstantial
with the Father and the Spirit. The Word &ata theologian is the Word
in His eternal preexistence, as He appears in the first verses of the
prologue of the Gospel of John.” The Word kat’ oikonomian is the
Word as Christ, the Divine Person subsisting in two distinct natures
(Christologia), in His salvific work for mankind (Soteriologia).™

11. The Church is linked to Christ in a multitude of ways. The Word
Incarnate is first of all her founder, her supreme efficient cause. He is
the exemplar after which she is patterned, whose being and mission
she represents on earth. He is the principle of her unity and life, and
thus her formal cause: her head, her well-beloved spouse, the food of
her very life. The purpose of her existence and life is realized in Him
and through Him: she is in Christo.”

2976

12. Christ as “canssa efficiens per quam.”’ The supreme efficient cause
through whom the Church came into being, and through whom the
Church endures and will endure always, is the Incarnate Word. That
is why the Church is called Christ’s body, His flock; He is its Head
and supreme pastor. His blood purchased the Church; He is therefore

its rightful king. By these and other titles is Christ the founder of the

Economie (au sens théologique), Catholicisme, 111, 1305-1307. See also Passaglia’s
De Divina Trinitate (lith.) n. 61.

PThis is explicitly stated in Schradet’s Theses theologicae (cf. fn. 30 above), Caput
V: “Rei explicatae (i.e. De Verbo Dei kata theologian) summa et anakephalaiosis
ex Jo. 1, 1ss. depromitur.”

MCE. Theses ex Univ. Theol., Sept. 1855: Theses CVI-CVTII, pp. 29-30.

7Each one of these themes is studied frequently in various passages of
Passaglia’s treatise on the causes of the Church. The following pages present an
analytical summary of the various elements of Passaglia’s teaching, We are here at
the heart of his ecclesiology; this is eminently his theology of the Mystical Body.
Comment and explanation, when found to be useful, have thus been relegated
to the footnotes so that the teaching may appear as clearly as possible. In the
original dissertation, moreover, a brief critical analysis is given in a separate
section at the conclusion of the exposition.

"LLib. 111, cap. 2, E/I, 10-17.
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Church, and the pastors who rule after Him are set over His Church
by His Holy Spirit.

The Church is the people of Christ. The faithful are His dear
possession, a people made holy by His death, consecrated to the life
and the works not of mere empty ceremonial observance but of interior
holiness, a life that is an imitation of the divine Goodness itself.

Moses, God’s servant, was set over the family and people of Israel,
a house which was of God’s own making. Moses was to rule this house
not in his own name but in the name of the God of Israel. The people
of the new Covenant, however, the people of the Church, are gathered
together by the Son Himself—the church is a house, domus spiritualis,
of Christ’s own making: He is its architect and builder. The Word, in
fact, is the founder of both Israel and the Church: of Israel through
Moses, of the Church through His own redeeming work on earth.

St. Paul tells us that this house of Christ is us, cxius domus summns
nos (Heb. 3:1-7), and this house which we are is the achievement of
Christ’s gikonomia, His salvific design which has ever been operative
in the history of humankind. For the only begotten Son was with
our first parents raising up in them the hope of salvation; with the
patriarchs sustaining their faith and love; with the synagogue, keeping
the covenant and the promises alive in the people of election; and
last of all, before all men and women, shining as the light of salvation
before their eyes, reflecting the Father to them so that they in turn
might put on the likeness of God.”” In the supreme hour of His mercy,
He came in the likeness of humanity to liberate Abraham’s children,
giving them the dear name of brothers, joining them to Himself as
His own body and His own flesh.

""Compare these passages on Christ’s oikonomia from De Ecclesia—E/TI, 16
(the passage beginning with the words “Dum autem Christus instituta ecclesia,
hominum saluti prospexit...”) and E/II, 17 (the passage “Unigenitus itaque Dei
filius, qui nulla umquam aetate...”)—with the passage from the Primum Schema
of the Constitutio dogmatica de Ecclesia Christi proposed to the Fathers of the Vatican
Council, “Unigenitus Dei Filius...quique nulla umquam aetate miseris Adae
filiis ope sua defuit...” (Collectio Lacensis, V11, col. 567).
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13. Christ as Exemplary Canse of the Church.”® The Church is patterned
on the Incarnate Word; He is her paradigma oeconomicum. This is why St.
Paul, as St. Gregory of Nyssa remarks in his De vita Moysis, frequently
calls the Church, quite simply, Christ.” Indeed, Passaglia believes that 1
Cor. 12:12 and Rom. 9:3 are certain instances of this transfer of name.®
On what grounds, however, is such a transfer legitimate? Basing his
reply on Ephesians 5:23—32, Passaglia points out with Thomassin that
the elements that make up a unity are called by one name: the body
is given the name of its head, and the wife her husband’s name. The
name of the exemplar is thus also given to its image.

Christ is Head and Spouse of the Church; the relationship between
Him and His Church is similar to that which obtained between Adam
and Eve. Eve was drawn from Adam’s flesh and bone as the Church
was drawn from Christ’s flesh and bone. Eve was made to the likeness
of Adam and her glory was to be like him, just as the Church is formed
to the likeness of Christ and this likeness is likewise her glory.

Si qui igitur ecclesiae rationem intime perspectam habere cupiant,
necesse est ut intentis oculis Christum eiusdem paradigma divinumque
exemplar contemplentur.®!

To know the Church well, we must look on her exemplar, Christ.
In Christ’s humanity, by reason of its hypostatic union with the Word,
there is of necessity a certain sharing of the divine glory, “quoddam
divinae gloriae consortium.” In the Church, patterned after her
Spouse, divine and human elements are brought together to form a

BE/IT, 361-363.

7P. Tromp, in his Corpus Christi quod est Ecclesia, pp. 65 and 86, refers to this
saying of St. Gregory of Nyssa and calls it, on p. 86, a “pretiosa observatio.”
He adds that Gregory without a doubt refers to the Pauline formulas in Christo
and 7n Christo Jesu.

¥\While P. Tromp (foc. cit) cites the 1 Cor. 12:12 text, he does not refer to
Rom. 9:3 at all in this connection.

8IE/TI, 363.
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wondrous unity. In her, the human and visible share in some way in
the characteristics of the divine and invisible.

14. Christ as Formal Cause of the Church. There is a threefold
relationship that exists between the Church and the Incarnate Word
as her formal cause:*

o Christus caput ecclesiae: Christ is the Head, the Church
is His body;

o Christus sponsus ecclesiae: Christ is the Bridegroom, the
Church His spouse; and

o Christus cibus: Christ is the food and sustenance of
His Church.

This threefold relationship is proper to Christ as Incarnate

and Emmanuel:®

(haec) ad Verbum Incarnatum, ad Emmanuelem atque Christum Jesum
proprio titulo proprioque nomine pertinent, (et) privum singularemque
ciusdem ad ecclesiam habitum demonstrant.®

15. Christ the Head.* Christ is the Head of the Church, the Church
is His body. Between head and body there exist, in turn, three
relationships:

82F/11, 804—817; D Andrea, 63—71. Passaglia’s rather “broad acceptance” of
the concept of formal cause is discussed in the second part of this chapter (cf.
original dissertation, pp. 245ss.). We may just be allowed to remark at present
that there seems to us to be considerable overlap between formal cause and
efficient cause in Passaglia’s thought.

8<“Christus theanthropos (formalis ecclesiae causa) sub triplici schemate
capitis, sponsi ac cibi” (E/I1, 801). In D Andrea, Passaglia more specifically refers
the threefold relationship to the Christ of glory: “Le attinenze del Christo,
glorificato e sedente alla destra del Padre colla sua Chiesa” (63).

S4E/11, 804.

BCE. fn. 40 above, as well as De Praerogativis Beati Petri (referred to as B. Petri),
pp. 204-205; 270-275; caput XI, pp. 539ss.
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A) Head and body are one in a most intimate union, babitu
penitissimae coniunctionss. The head is so conjoined to the body and all
its members as to make up with them but one thing, one subject, ex
ambobus unum prodeat atque coalescat.

B) The head is set over the body by reason of its preeminence,
habitu principatus et eminentiae. The head, as from a citadel, guides and
directs every member as well as the body as a whole.

C) Lastly, the head is related to the body by reason of its life-giving
influence, habitu vivificae virtutis. The head is the source in which life
most fully dwells, and from which life flows, in definite measure, to

each of the members and to the entire body.*

8E/II, 804. Here Passaglia cites St. Thomas’s comment on 1 Cor. 11:3; the
same citation is reproduced in an identical context in D Andrea, 68.

We may note that Mystici Corporis gives six diverse relationships between Christ
and the Church as Head and Body respectively, a complete inventory of the data
of Tradition on this point (cf. Tromp edition, nn. 35-57). St. Thomas lists four
relationships; Petau, in his De Incarnatione Verbi, lib. X11, cap. XVII, n. 3, lists
three. Passaglia merely follows Petau on this point, having already referred to
this /ocus from Petau in B. Petri, p. 204, fn. 43: “Disseruit hac de re praeclare, suo
nempe more, Petavius de Incarnat. etc.” In E/II, he cites Petau on p. 815, fn. 92.

A few remarks on the relationship between Petau’s treatment of this topic
(De Incarnatione Verbi, lib. X11, cap. XV1I) and Passaglia’s handling of the same
point might be of interest here.

Passaglia’s section Christus caput ecclesiae (11, 804—812) follows Petau, De
Incarnatione Verbi, lib. X11, cap. XVII (ed. Thomas, t. V1L, pp. 101-107). Even a
cursory comparison of the two texts will reveal the heavy dependence, amounting
in some places to mere copying.

a) The citations from St. Paul with which Passaglia’s treatment begins are
identical with those given in Petau, /. cit., n. 1, even down to the order in which
they are cited. Passaglia merely leaves out the last citation, Rom. 12:12.

b) The Fathers referred to and the Patristic citations given in confirmation of
the doctrine are practically identical: Petau names Chrysostom, Theodoretus,
Oecumenius, and Theophylact; Passaglia reproduces these references, adding
John Damascene’s name. Petau cites passages from Fulgentius, ad Mon. lib.
11, ¢. 9; Augustine in Ps. CXLII n. 3 and Ps. CXXVII, n. 3; and Augustine’s
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Following Petau’s developments on the Headship of Christ,
Passaglia considers each of these relationships in some detail.

A) Habitu penitissimae coniunctionis. The argument for the first
relationship is drawn largely from 1 Cor. 12:12. Christ and His Church
make up but one undivided subject, a divine-human body. Furthermore,
by a wonderful transfer, the name of the Head is communicated to the
body, nomen capitis fit corporis: the Church is given the honor of bearing
the title of Christ.*” From this truth we draw the corollary: that in
revering and loving the Church, it is Christ we give reverence to, it is

Sermo LXXIX de tempore. Passaglia reproduces the identical citations, omitting
only the last.

¢) There is heavy borrowing in the phrasing as well. Here is one sample passage:

Petau, loc. ¢it., n. I: “.. .tria maxime in capitis proptietate spectanda sunt, et
ad Christum accomodanda. Primum est illius cum membris omnibus, ac toto
corpore summa coniunctio, quae ex ambobus unum efficit. Secundum est,
principatus eiusdem, et eminentia, qua cunctis antecellens, iis ipsis velut ex
arce quadam prospiciens, consulit ac moderatur. Tertium est, vivifica vis, et
cummunicatio gratiae, auxiliorumque omnium; quae ex largissima copia, et
plenitudine per universam membra dimanant a capite.”

The corresponding citation is to be found in E/II, 805: “Principio itaque
caput ad corpus refertur habitu penitissimae coniunctionis, qua cum singulis
membris, ipsoque corpore ita sociatur, ut ex ambobus unum prodeat atque
coalescat. Refertur deinde habitu principatus et eminentiae, qua caput singulis
praesidet membris, integrumque corpus quasi ex arce quadam moderatur ac regit.
Refertur tandem habitu vivificae virtutis, quae in capite non secus ac in fonte
plenissime residens, ex ipso in reliqua obnoxia membra, totumque cohaerens
corpus certa lege dimanat.”

A list of such borrowings could easily be drawn up (although, as it seems
to us, on/y in the section under consideration), and so the dependence is there
for all to see. Patet Jegenti. One difference worth remarking on, however: Petau
devotes several paragraphs (foc. cit., n. 5-7) to Christ as Head of the angels, a
consideration entirely absent in Passaglia’s parallel study.

¥E/II, 805. This aspect of the Christus-ecclesia oneness, “mirifica quadam
traiectione nomen capitis fit corpori,” is a theme to which Passaglia returns
again and again. Here his immediate source, once again, is Petau, /oc. cit., n. 6:
“et fit tam appellatio ipsa communis amborum, quam eorum, quae unius
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Christ we love, for Christ and His Church are one. There is no more
solid motive for loving the Church than this.

B) Habitu principatus et eminentiae. Secondly, Christ is head of the
Church by reason of His preeminence and supreme excellence. We
know of the ever-operative love He bears toward His Church, for
whom He shed His blood and gave His life. He unceasingly guides
and directs her. In all this, we see that He fulfills perfectly and
lovingly every duty that headship of the Church implies. He is the
Way, the Truth, and the Life.*® He keeps the Church from all error
and, illuminating her, leads her to all truth. He makes her invincible;
against her the gates of Hell cannot prevail. Being her Saviour, He
is with her always, purifying her from sin and bringing her securely
through the ways of her earthly pilgrimage to her appointed glory.”

C) Habitu vivificae virtutis. Thirdly, Christ is Head by reason of His
vivifying influx on the body; in Him dwells the fullness of the divinity,

propria sunt, in alterum promiscua et usitata traiectio.” We may also cite here
the corresponding passage from D Andrea, p. 67:

di Cristo e delle Chiesa suo corpo ne emerge un solo ed indiviso
soggetto, divino-umano (1 Cor. 12:12). Ma l'analogia el il contesto
richiedevano, che la reddizione fosse questa: cosi eziandio la Chiesa.
Prova quell’'unita di soggetto divino umano.... Prova la stupendissima
comunione di Cristo colla Chiesa. E prova che il Cristo, insieme con
se medesimo, le ha pure compartito il proprio nome.

8 E/II, 804. Christ shates these attributes, which are predicated of His divine
Person, with His Church: “Illud est animadversione dignissimum, participatione
et consortio eas ecclesiae dotes asseri, quae Christo ex sese insunt, divinamque
eiusdem personam comitantur.”

¥E/II, 808. Passaglia’s briefer summary in D 4ndrea runs as follows:

il Cristo essendo il CAPO e la Chiesa essendone il corpo, egli, che
superiore ad ogni principato e potesta, sopra tutto ecelle, sile presiede e
per tal modo governa, che come VIA la rimuove dagli obbliqui sentieri
dell’errore, come LUCE la irradia degli splendori della verita, come
VITA la franca della morte spirituale del peccato, e come VIRTU DI
DIO la rende insuperabile ai suoi avversari. (D Andrea, 67)
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of wisdom and grace. In St. Paul’s image (Col. 2:19 and Eph. 4:15-16),
each member of the body, according to its place and function in the
organism, receives life and sustenance and movement from Him who
is the Head, and thus the entire body grows in charity.”

The Church lives the supernatural life which she has within her
because her Head, who receives this life from the Father, shares it
with her as the vine shares its life with its branches. With this life, the
members help and sustain one another; this life gives them all increase
and growth. As the life of the flesh comes to humankind from Adam,
head of the human family, so the life of the Spirit, seed and beginning
of the divine life of the Trinity, comes to the members of the Church as
from a principle of supernatural birth, from Christ the second Adam.”

As the soul “descends” into the body through the head, Hugh
of St. Victor tells us,”* so the Holy Spirit “descends” into Christ’s
members through Christ the Head. Faith and baptism insert us into
the body; charity and the Eucharistic flesh and blood within the body
are purveyors of life to the members. Indeed, it is Origen’s teaching
that as the perfect man “adheres” to the Word Himself, so the entire
Church is bound up with God’s Son. He animates and moves the
Church and its every member as a soul animates, vivifies, and moves
the body such that neither the Church nor the individual Christian
can do anything without Him.”

0F/IT, 808—800.

NE/II 809—810; cf. D Andrea, 69.

“sicut spititus hominis mediante capite ad membra vivificanda descendit, sic

Spiritus sanctus per Christum venit ad christianos” (De sacramentis fidei, lib. 11,
pars 11, cap. II). Passaglia takes both this text and the citation from Ambrose,
Epis. LXXVT ad Irenaeum, which follows it from Petau, /oc. cit., n. 11.

PE/II, 811. Cf. Contra Celsum, lib. VI, n. 48. P. Tromp speaks of this
consideration as peculiar to Origen (Corpus Christi guod est Ecclesia, pp. 105-100).
Cf. also B. Petri, p. 296 and fn. 143 therein. The second part of this chapter in
the original dissertation treats this point at some length.
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D) An aspect of Christ’s headship—His external government of
the Church through the Roman Pontiff (and the hierarchy)—which
is certainly present in the foregoing considerations™ is brought into
clearer relief in analogous passages in Passaglia’s earlier work, De
Praerogativis B. Petri.”®

In the course of drawing a parallel between Christ as Head of the
Church and Peter who is also head, he points out that Christ is Head
because He is her supreme founder and as such has laid down her
laws, determined once and for all her hierarchical nature, instituted her
sacraments, and because He has bound her most closely to Himself,
interiorly fostering and nourishing her, ever purifying and sanctifying
her.”® Christ’s headship thus involves a multiplicity of functions, among
them the interior, vivifying influx described by St. Paul in Ephesians
1:22-23, 4:15-16, and 5:23-24 and 2628 as well as in Col. 2:10.14, 19.
The manner of headship just described, he says, is proper to Christ,
“non solum protos kai malista, sed omnino apophatikos.” But there is
another function of headship—that of external government. Christ
rules the Church exteriorly as well and looks after her external unity;
it is a manner of headship that belongs to Our Lord protos kai malista
but not apophatikos. It is in this function that Peter shares.””

“Cf, E/I1, 807808, nn. 745-746; E/IT, 810, fn. 55; and D Andrea, 67, xiii, 1.
%For example, on pp. 156, 160, 204-206, 290ss., 488, etc.
%B. Petri, 204.

7B. Petri, 205-206. See also the extended treatment of the headship of Christ
in Ihid., 294ss.

To complete this inventory of more important Christus caput passages, we
may refer to E/II, 425—428 (nn. 383-385) where the discussion of the name of
“member of the Body” applied to the Christian leads to a renewed analysis of
the Pauline concept of the Body of Christ. It is interesting to note that Passaglia
here remarks that the comparison of human society to a body is to be found
in Livy, Seneca, Marcus Antoninus, and Sohar (E/II, 425, fn. 280). There is
also a brief but complete enumeration of the elements included in the concept
of Christus caput given in this section (E/II, 427). All the various aspects of
such—functions of government (regit ac moderatur, temperat), internal influx
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16. Christus Sponsus.”® Christ is also the Bridegroom of the Church:
He and His spouse are but one flesh and make up but one living
principle of supernatural generation. Prefigured in the Old Testament
and alluded to by the Baptist and Our Lord Himself, it is an analogy that
is developed in the well-known Ephesians text (5:28—33) by St. Paul.”’

A) Eve was drawn from Adam’s side as he slept and could thus,
in a wider sense (laxius), be called his daughter."

B) The two will be but one flesh, the Scriptures say of Adam and
Eve. And St. Paul, applying this saying to Christ and His Church, calls

(fovet sibique inhaerentem tuetur), preeminence (eidem praeest), providence
(diligenterque cavet ne ipsa detrimenti capiat), and Christ’s function as Saviour
and His love toward the Church (Ipsi est Salvator corporis, quique ideo nihil non
agit ut ecclesiam servet, quam suum veluti corpus complectitur)—ate mentioned.

BE/II, 812—815, nn. 751-753. Cf. also E/I, 33ss., especially 3637 and 49-50,
and D Andrea, 70-71.

*This development of the Adam:Eve = Christus:ecclesia parallelism which
we summarize here is characteristic and repeated almost entirely (with some
additions in D Andrea, as we shall presently note) each time Passaglia returns to
it. While the sehema he constructs presents nothing new to the reader of present-
day Mystical Body literature, it would seem to have been rather remarkable for
the ecclesiology of the period; Dieckmann, for instance, reproduces it in full
in his De Ecclesia (11, p. 288). Cf. also Bainvel, De Ecclesia Christi (Paris, 1925),
Thesis 15, pp. 91ss.

For his development at this point, Passaglia refers us to R. Cudworth, Coniunctio
Christi et Ecclesiae in typo (E/1, 813, fn. 79); the latter is also referred to in D Andrea,
p. 64. Ralph Cudworth (1617-1688), Regius Professor of Hebrew and Master of
Clare Hall at Cambridge, was the leader of the Cambridge Platonists and a well-
known figure in philosophical circles of his time. His book, to which Passaglia
refers under a translated title, is Union of Christ and the Church (Encyclopedia
Britannica, Chicago, 1948; VI, cols. 846—847).

"CE. Petau, De Incarnatione Verbi, lib. XII, c. XVII, n. 7, to which Passaglia
refers, as well as Thomassin, De Incarnatione Verbi (see the “Index rerum et
personarum” of the Ecalle edition, T. VII, Vives, Paris, 1872, p. 85, s.v. “Ipsa
Ecclesiain Christo crucis filia”; the reference, however, seems to be erroneous).
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it “a great mystery.”!"!

C) All of humankind has its origin from the union of Adam and
Eve; from the Christus-Ecclesia union, all the sons and daughters of
God are born. The faithful are the seed of the second Eve, the Church,
mother of all who live the life of the Spirit. They are flesh of the flesh
of Christ, bone of His bone.!”

ICE. E/II, 37B, whetre Passaglia paraphrases St. Paul’s text. Ad verba,

“Mysterium hoc magnum est.”

"2FE /11, 813—815. .Ad complementum doctrinae, we might be allowed to summarize
the treatment of the Christus sponsus topic which Passaglia gives in D Andrea, 70ss.

1) Christ being the Bridegroom and the Church His Spouse, no one can be part
of Christ’s family without being part of the family of the Church and vice-versa.

ii) The whole human race derives from both Adam and Eve, for Eve is mother of
all the living. As such, all of God’s sons and daughters are born from Christ, sovrano
rigeneratore, and from the second Eve, the Church. It is from the Church’s womb
that all men and women are reborn to the new life (cf. Jerome in Ep. ad Ephes. 5:37).

come DA UNA COPPIA tutti si propagano i FIGLIUOLI DEGLI
UOMINI, COSI DA UNA COPPIA tutti procedono i FIGLIUOLI
DI DIO...Questa felicissima coppia, ordinata a riparare i danni della
prima, ¢ il Cristo e la Chiesa; il Cristo, sovrano rigeneratore, e la Chiesa,
nel cui seno vengono gli uomini rigenerati. (D 4ndrea, 70)

11i) This union—or better still, this unity—is indissoluble. Christ will be with
His Church forever, and the Church with Christ; thus, one cannot find Christ
outside the Church, ot the Church without Christ.

iv) It follows that Christ loves His Church most deatly (in De Eecl. 1, 37-38,
Passaglia speaks of a supreme love which is acfuosa, a love of deeds) and that the
Church is ever faithful to her Spouse, ever obedient to Him.

We may remark thus that although Passaglia does not give us, at least in his
ecclesiology, the well-developed parallelism between Christian marriage and the
Christus-Ecclesia union which is to be found in Scheeben, there seems to be
little room for doubt that Scheeben’s magnificent passages on this theme derive
their inspiration, at least in part, from Passaglia’s frequent use of the Spornsus-
et-Sponsa image. Cf. Scheeben’s Mysterien des Christentums, sections 78 and 85 (in
P. Vollert’s English translation, The Mysteries of Christianity, St. Louis, 1954, pp.
542ss. and 593ss.); Dom Kerkvoorde in M. J. Scheeben, Le Mystére de I’Eglise et
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D) As Adam loved Eve, cherishing her, guiding and protecting and
watching over her, so Christ loves His bride, supporting and sustaining
her, as His own flesh and His own body.

E) The union of Adam and Eve was one and indissoluble; so is
that of Christ and His Church. One can no more split off the Church
from Christ than His flesh from Him. It thus follows from this that
those who seek a Christ separated from the Church will not find Him.

17. Christ as Food: “Christus cibus.”'® There is a third aspect of
Christ’s relationship with the Church: Christ is the food of the Church’s
life. As the Church is His bride, Christ sustains her with His own body
and blood. The Eucharist is the seal, the attestation of this union; it
is also its sustenance and nourishment. This was the burden of Our
Lord’s discourse on the bread of life (John 6:54—60) and of St. Paul’s
words in 1 Cor. 10:16-17.1%4

The witness of Christian tradition on this matter is abundant:
Irenaeus, Cyril of Alexandria, and the mystagogic catecheses of Cyril
of Jerusalem have spoken eloquently of it. Hilary of Poitiers speaks of
the Eucharist as the source of our life in these terms: in the Eucharist
we receive the true flesh of the Word, and Christ remains in us in His
body that we may live through His flesh, per carnem eius, even as He
lives by the Father, per Patren.!"

de ses sacrements, Paris, 2. ed., 19506, pp. 83—88, 138—155 and Appendices IV and
V, pp. 164-166; and Dom Anselm Stolz, “M. J. Scheeben und das Mysterium
der Kirche,” Der Katholische Gedantke, 8 (1935), pp. 116—124. Passaglia was (as
we have already remarked) Scheeben’s professor for De Ecclesia, De sacramentis
in genere, and De Euncharistia. Cf. Schauf’s introduction to Scheeben’s Dogmatik,
V1. Gnadenlebre, pp. ix—x.

SE/IT, 815-816; D Andrea, 71.

"Surprisingly enough, no treatise treating this aspect of the Eucharist
appears in the De Transubstantiatione et Eucharistiae Sacrificio. . .selectae theses (Coll.
Rom., Sept., 1857) nor in the Stentrup (1858) or Jungmann (1859) de Universa

catalogues. In these theses, the accent is primarily controversial.

"“Hilar. Pict., De Trinitate, lib. VIII, n. 13. Passaglia adds by way of commentary
on this text that our unity with Christ (zaturalis nostra cum Christo unitas) has three
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These consequences may be drawn from the truth that Christ is
the food of the Church:

A) The Church is at once human and divine. The food that
nourishes her and keeps her alive is the flesh of the God-Man, a
food at once human-and-divine and therefore apt sustenance for her

supernatural life.'’s

B) The Church, nourished by Christ’s body, lives per Christum. And
as Christ lives per Patrem, the Church, mediately, lives per Patrem as
well: her life is the divine life of the Father."”” Her life shares, then, in
due measure, in the immortality of the divine life, and thus she is not
subject to the death of error or of sin, nor to the death and corruption
which has no promise of glorious resurrection.

C) The Eucharist makes the Church concorporeal and consanguineons
with Christ. The Church, truly receiving Christ within herself, becomes
Christ-bearing."

phases: 1) The Word assumed an individual human nature, an individual human
body; ii) He communicates Himself to us in the sacrament of His body when we
partake of His flesh as our food; and iii) finally and cumulatissime when He makes
us sharers in His glory (E/II, 186, fn. 98). c. 28, passim (pat. vi, for example).

106% dignissima di osservazione, primo: tale essere la Chiesa, quale il cibo che

la nutrica e la mantiene” (D Andrea, 71). Though they may sound a little naive to
us who are accustomed to more rigorous proof even in our rationes convenientiae,
these “majors” are not infrequent in Passaglia’s argumentation.

YWD Andrea, 71: “nutrendosi la Chiesa della carne del Cristo, VIVE DEL
CRISTO; ed il Cristo VIVENDO DEL PADRE, anch’essa la Chiesa VIVE
MEDIATAMENTE DEL PADRE e della vita del Padre. Ma la vita del Padre
¢ altresi somigliante la vita della Chiesa, la quale percio non pud morire né
della morte dell’errore o del peccato, ne della morte de la corruzione perpetua
nel sepolcro.”

"T'his teaching is drawn from Cyril of Jerusalem’s mystagogic catecheses,
catech. XXII, IV nn. 1-3. Cf. Thomassin’s commentary on this text, where he
says that Cyril is laboring to make clear the truth that

verum Christo corpus et sanguinem esse. ..in mysteriis, ut vero sanguine
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D) Christ has withdrawn His visible presence from the Church,
yet He remains with her sacramentally, living in her and with her,
readying her for the final resurrection.

18. To sum up, then, this teaching on Christ as formal cause of the
Church: Whatever in a being derives from its formal cause, that—in the
Church—derives from Christ: “id totum et longe sublimius uberiusque
in ecclesiam ex Christo refluit, pergue Christum ecclesiae communicatur”” The
inner unity of the Church, her activity, her life—all these come to her
from Christ. It is through Christ that she is divinely watched over and
protected. Because of her union with Him, she is both human and
divine—human because made up of men and women and yet divine
because her Head is the God-Man, because she is His spouse and His
body, and because, feeding on His flesh, she becomes Christ-bearing,

“concorporate and consanguineous” with Christ.'”

19. Christ and the Final Cause of the Church.””’ From the Scripture texts
that speak of the purpose of the Church and God’s salvific design, we
can gather that the finis of the Church is rooted in the finis of Christ’s
own mission; that it is, in fact, to be seen as wholly bound up with

et corpore vescentes, non cibum hunc nostro succo corrumpamus,
sed nosmetipsi Christo efficiamur sussomoi kai sunaimoi, concorporei et
consanguinei, combibamusque tandem ipsam deitatem, qua Christi
humanitas delibuta penitus est; quod quid aliud est, quam ampliata
ad nos usque Verbi incarnatione irrigari? (De Incarnatione Verbi, lib. C,
cap. 21, n. 11).

We may suggest that there is a possible influence of Thomassin on Passaglia
in this matter of the Eucharist as Christus cibus ecclesiae. The citations from
Irenaeus, Adp. Haereses, V, 2; Cyril of Jerusalem’s catecheses XXII and XXIII;
Cyril of Alexandria’s De Trinitate (cited above); Isidorus Pelusiota, Epist. /ib. 111,
epist. CXCV; and Cyril Alex. in Johannem lib. X, p. 862 occur in both Passaglia
and Thomassin’s De Incarnatione and De Trinitate. There is certainly no small
similarity then in the ideas developed, although it does not seem accurate to
speak of strict dependence.

WE/IT, 816-817.

10T ib. TIT, cap. XLV, E/IT, 840—856.
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Christ and in this sense wholly iz Christo"!

The Scriptures, all of Christian revelation, the Church—these
are grounded and rooted, %ta innititur, in this one supreme truth:
Jesus is the Christ, the Saviour of all men. And the purpose of the
Scriptures, of revelation, and no less than that of the Church, is this:
that, in Christ and through Christ, the author and source of life, men
and women—freed from the kingdom of death—may come to the
possession of eternal life.

We could look in turn on each one of the various purposes,
Passaglia tells us, of God’s salvific design: the honor and glory of
God (finis theologicus); the conclusion and fulfillment of the Mosaic law,
redemption, propitiation, reconciliation, and peace between God
and humankind (finis iuridicus); faith, charity, holiness, the divine
adoption, and all manner of spiritual gifts imparted to human
persons (finis ethicus); the gathering of all humankind into one
man and one body (finis socialis); and the possession of eternal
life in heaven (finis endaimonaicus). Each one of these would be
considered separately, although the far more excellent way (longe
intimius, longe opportunius) is to see them all, as the Scriptures
do, in Christ, from the “Christocentric angle of vision,”""* for all of
these are accomplished i# Christ and through Christ.

With Christ as angle of vision on the finis of the Church, we
shall know all we wish to know, for in truth we cannot think

M“EN XRISTO, qua formula nostrum cum Christo consortium, nostraque
cum ipso unitas ostenduntur” (E/II, 840, fn. 5). Passaglia cites a multitude
of in Christo texts here, among them 1 Thess. 4:3; Eph. 2:13—17; 2 Tim. 3:15;
John 20:31; and Acts 3:15 (E/II, 840—841).

"2E/II, 842. Passaglia does not use the term “Christocentric” of course,
but the word expresses what he means as should be clear from the exposition
given above.

We might note that Passaglia’s thought here is not that Christ is Himself the
final end of the Church but rather that the finis of the Church is (in a true sense)
wholly one with the finis of Christ’s redemptive work: the oeconomia redemptionis
is the prolongation of the oeconomia redemptoris (ct. below, fn. 71).
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of the Church without thinking of Christ. Both in name and in
reality, Christ and His Church are one—in name because the
Church is called by Christ’s own name, and in reality because
Christ and His Church are Head and body, because the Church
is Christ’s plenitude, His spouse with whom He makes up but
one flesh.

Christ assumed an individual human nature in our blessed
Lady’s womb and in the flesh, in forma servi. He lived on earth
amongst men and women, going about a few years on His mission,
completing this personal redemptive dispensation (oeconomia
redemptoris) ¢phapax, once, in His one sacrifice (Heb. 10:10.14;
Phil. 2:5-9). His redemptive work, however, did not end with
His departure from earth; Christ continues His work in ecclesia
et per ecclesiam until the end of time (oeconomia redemptionis).'”?
He has mystically united the Church His Spouse to Himself, as
a body and a human nature assumed from all of humankind, and in
this forma servi He dispenses to His members 7 ecclesia et per ecclesiam the

"WBecause of the importance of this development as a prolongation of
Moehler’s notion of the Church as the continuation of the Incarnation, we may
be allowed to transcribe a couple of passages here:

oeconomiam in carne perque carnem a Christo susceptam cum
mortali eiusdem vita nullatenus desiisse, neque aliquot circumscriptam
annorum spatio tandem cessasse, verum in ecclesia perque ecclesiam
permansisse, et ad consummationem usque saeculorum hoc solum
discrimine permansurum, quod prius idemque temporale stadium
Christus expleverit in singulari humanitate quam sibi ex Virgine
hypostatice univit, posterius idemque perpetuum in ecclesia expleat,
quam sibi ex universo hominum genere ceu proprium corpus,
propriamque carnem mystice adscivit; et quod prius idemque paucis
contentum annis stadium fuerit redemptoris, posterius vero idemque
iuge stadium sit redemptionis. (E/II, 842—843)

temporalem oeconomiam redemptoris, qui una oblatione consummavit
in aeternum sanctificatos...oeconomia redemptionis tamquam
continuatio perennisque explicatio (oeconomiae redemptoris). (E/I1, 843)

We may outline Passaglia’s thought with this schema (E/II, 842—843):
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purifying and sanctifying fruits of the redemption so that His faithful
may receive the inheritance of God’s sons and daughters which He
has won for them."*

Because of the oneness of Christ and His Church, of Christ’s
mission as Redeemer and the Church’s mission as the continuation of
His, it follows that the purposes of the two dispensations are in the
same “line of finality™ the finis of Christ’s dispensation is the pattern
of the purpose of the Church. Now there was a threefold finis to which
Christ’s work on earth was ordered: a finis theologicus, with reference to
God; a finis theanthropicus, with reference to the God-Man Himself; and
a finis anthropologicus, with reference to humankind.

(I) oeconomiam redemptoris (II) oeconomiam redemptionis

Christus formam servi suscipiens  Christus formam serviaccipiens in
in singulari humanitate ex Virgine corpore ex totahumanitate adscita (i.e.
assumpta in carne et per carnem spatio  Ecclesia eius sponsa) in ecclesia et per
aliquot annorum consummavit ecclesiam usque ad consummationem
. . saeculi continuat et perenniter
ephapax, semel, una oblatione in ..

) explicat interpellato numquam opere
aecternum sanctificatos. .
conferens redemptionis fructus semel

partos in singula membra.

Passaglia draws two important corollaries from this schema: Firsz, it is from
the fact that the humanity which Christ has assumed in the dispensation of
the Redemption (i.e., the Church) has the formam servi (the condition, that is, of
fallen—if redeemed—and mortal man), that we see why there are defects and
weaknesses that mar the perfection of the Church in time (E/II, 843, fn. 29).
Secondly, there is a proportion between the relationship of the dispensation of
the Redeemer (oeconomia redemptoris) to the dispensation of the Redemption
(oeconomia redemptionis) and the relationship of the one sacrifice of the
Cross offered ephapax to the unbloody sacrifice renewed and repeated as
long as the building-up of the Mystical Body is not complete (E/II, 843, fn.
30). Cf. Theses XXVI-XXVII, p. 10 of De Transubstantiatione et Eucharistiae
Sacrificio. . .selectae theses quae praesidibus Carolo Passaglia et Cl. Schrader apud Coll.
Rom. Kal. Sept. 1857 propugnabuntur.

E/II, 842—848.
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A) Finis theologicus. All of God’s works ad extra are ordered to
the manifestation of God’s perfections. Everything in the salvific
dispensation, St. Paul tells us (Eph. 1:10—13), is ordered to the glory of
God in Christ.'” In Oecumenius’s paraphrase of the Pauline dictum,
the glory of the Father is to have such a Son, Lord and Maker and God
of all, to whom every knee bends and whom every voice proclaims.

Nowhere does God’s glory shine forth as wondrously as in and
through the God-Man, the Word in the flesh, and in and through
His salvific work. As a consequence, one cannot conceive of a more
splendid manifestation of God’s glory than the Church which is Christ’s
Mystical Body and the prolongation in time of His redeeming mission.
In the Church and from the Church radiate in all splendour the divine
power, wisdom, providence, and goodness.

The Church, both in her being and activity, may be called a hymn

to God’s powet. In ecclesia pergue ecclesiam™

and in and through her
laws—her laws of faith, of spiritual regeneration, of charity, all of which
are directed toward the total re-creation and renewal of humankind,
God’s wisdom is supremely manifest. In ecclesia perque ecclesiam and
without injury to human freedom, God’s providence carries out the
divine design of uniting all men and women in His one kingdom on
earth. The Church is the great outpouring of God’s goodness: as it
was His infinite loving-kindness which sent down His only-begotten
Son for our sakes, to be the new Adam, principle of new life for the
children of humanity, so it is His infinite goodness which, to the end
of time, saves and sanctifies men and women and makes of them, 7
ecclesia et per ecclesianm, His well-beloved children. In Cyril of Alexandria’s
phrase, the whole universe has become, through Christ (and—we

"E/II, 845. Here Passaglia once again seems to us to be treating of the ultimus
finis-quo operis. Cf. footnote 29, above.

"The expression “in ecclesia et per ecclesiam” and its variants (“in ea et ex
ea”; (13
pages in Chapter XLV, the concluding section of Book I11. This frequency of
occurrence gives us some idea of how important the theme of the mediation

of the Church was in his ecclesiological thought.

per ecclesiae dispensationem,” etc.) occur some nineteen times in seventeen
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might add—through His Church), an ocean of “good things,” of the
blessings of His divine goodness.'”

B) Fines theanthropici® We may call fines theanthropici those divine
purposes realized in and through Christ the God-Man and in and
through His work on earth. These same divine purposes are also
realized in an analogous manner (zon citra perspicuam analogiam) in and

through the Church.

Christ the God-Man summed up in Himself the fullest possible
union between God and humanity: He was, without confusion of
natures, God and truly human. In like manner, the Church is also
human and divine: she is most closely united to the Trinity and one with
Christ as His body, His spouse, as making but one flesh with Him.""”

Christ the God-Man was and is the archetype and exemplar after
whose likeness men and women, fallen but now redeemed, are to
strive. And it is the Church’s work to form Christ in men and women,
to enable them to share the divine life and image forth that same life
in their earthly existence.

Christ the God-Man was and is the one true Mediator for
humankind: in His own being He bound together again what sin had
sundered, reconciled what sin had brought into enmity—God and
humanity. Now Christ’s ministry of reconciliation has been entrusted
to the Church: she it is who brings men and women back to peace and
union with God, who makes of men and women friends of God and
co-heirs with Christ.

In Christ, the God-Man sealed and made manifest the new
covenant of mercy and truth, of justice and peace. In the Church
shines forth mercy in the remission of sins, justice in the penance and

<per quem rerum universitas effecta est pelagus bonorum” (E/II, 848).

USE/II, 852—854.

Meximium quoddam specimen divini humanique in unum quasi subiectum

coalescentis repraesentat” (E/II, 854).
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reparation undertaken for sin, truth and that peace which unites all
men and women in the one Mystical Body.

In Christ the God-Man, earth and heaven, the finite and the
infinite, and human and divine were joined. In and through Him,
the family of humanity, once exiled from paradise, is now received
into heaven and, raised above the angelic orders, sits in glory at the
right hand of the Father. Similarly, the weakness and misery of men
and women are wedded in the Church with the power and splendor
of God and His divine gifts. Against the Church, too, there is the
constant siege laid by the powers of darkness, but with her also is the
ever-present help of God’s angels, sent to minister to those who are
called to eternal glory.

God’s loving designs, once and for all realized in and through
Christ, are applied to humankind until the end of time by the Mystical
Body of the Incarnate Word.

C) Fines anthropologici™® There are, lastly, the purposes that regard
humankind. Indeed, the Church was instituted so that, in her and
through her, men and women might struggle faithfully and achieve
victory over their enemies during their earthly pilgrimage, and share
at last the honor and glory of their Head, Christ.

Christ came to earth to remove sin and destroy the enmity between
God and humanity, to restore men and women to the life of friendship
with God, to dispel the spiritual darkness into which sin had cast
their minds, and to fill their souls with the divine light of truth that is
from God. These are the same purposes that the Church, in her turn,
keeps ever before her, toward which she brings to bear her constant
and unremitting efforts, her ministry, and her entire dispensation.

Sive enim ipsa oret et offerat, sive abluat et multiplici manuum
impositione dona Spiritus impertiat, sive doceat et definiat, sive solvat
et liget, id propositum semper habet, ut sedatis cum Deo inimicitiis,
depuisis tenebris, deleta culpa, eoque superato qui habet mortis
imperium, homines pace cum Deo fruantur, veritas floreat, regnet

120F/T1, 854—856.
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caritas, et terrestris lerusalem ad speciem formamque caelestis quam
proxime accedat.’”!

It is from the endeavor to attain these purposes of the Kingdom
of God and His justice that other, more secondary purposes of the
Church flow, or, rather, it is from the Kingdom of God and His justice
that all other things come to humankind. This is because, in gradually
accomplishing the ends of the Kingdom of God, there are other
benefits realized as well in human society, i ecclesiam et per ecclesianm:
justice and morality in private and public life, goodwill and friendship
among men and women, and progress in the arts and sciences.

If St. Paul could write, then, that “He who does not love the Lord
Jesus Christ, let him be anathema Maran atha,” we can say after him,

Si quis non amat mysticum Domini corpus, illius carnem, illius
plenitudinem, ecclesiam in qua ille vivit, et per quam susceptam salutis
oeconomiam promovet et ad finem usque perduxit, sit anathema
Maran atha.'*

For Christ and His Church are one.

SPIRITUS SANCTUS ET ECCLESIA

The Holy Ghost’s relationship to the Church may be considered
under two aspects: He is both the efficient cause (caussa efficiens qua)
and the formal cause of the being and unity of the Mystical Body
of Christ.'”

20. The Holy Spirit: Efficient Cause. In what way is the Holy Ghost
the efficient cause of the Church? What are the effects, in other words,
brought about in the Church by the operation of the Spirit?

It is by the Spirit’s power and by His gifts that the Church is
gathered together, interiorly nourished, and fostered. The Church

21E/T1, 855.
122 /11 856. The text from St. Paul is 1 Cor. 16:22.

12 ib, 111, cap. 111, E/II, 17-27, 817-824; DAndrea, 71-75.
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is enriched and sanctified by Him with every manner of grace, and
because of Him the Church is made resplendent with the light of
truth and made most intimately one in her inner being as well as most

intimately one, too, with Christ.'**

All this is found abundantly proven in the New Testament, above
all in Our Lord’s farewell discourse (John 3:3—7; 14:16—18, 26; 16:13—
15). From Our Lord’s promises, we can deduce the work spoken of
as proper to the Spirit.

The Holy Ghost would provide whatever was necessary and useful
for the instruction and formation of the Apostles who were to establish
Christ’s Church and spread it throughout the world. As the Spirit of
truth, He would enlighten them so that they might come to a fuller
understanding of the totality of Christ’s revelation. He would preserve
in them this remembrance and understanding of the Lord’s teaching.
Lastly, He would “clarify” Christ, and this clarification would be the
Church itself coming into being and growing—more widely among
men and women, more deeply in Christ, shining with divine splendor.'*

Similarly, it is the Spirit who, as the Spirit of Christ and the Spirit
of truth, first leads men and women to the knowledge of saving faith
and thus to the community of the Church itself. It is He who, once
the faithful have been inserted into the new life of the Mystical Body
of Christ, keeps them within that body and gives them growth and
ever fuller life by His indwelling and His gifts.

We might perhaps sum up Passaglia’s thought on the activity of
the Spirit as efficient cause by saying this:'"* The Holy Spirit is, by His
gifts (dona sanctificantia et dona gratis data) and by His self-communication
and presence, the efficient cause of the Church in its first origin, in its

12%“Ecclesia...virtute donisque Spiritus-sancti colligitur, intus fovetur ac
alitur; omnigenis locupletata gratiis mundatur, lumine veritatis clarescit et igne
caritatis cum suo auctore atque secum ipsa penitissime cohaeret” (E/II, 17).

125E /1T, 20-27.

126CF, B/IT, 19-26.
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growth through history, and in its origin and enduring growth in the
minds and souls of the faithful.'”’

What is this new life secundum Spiritum? Using the formulae of
St. Paul, Passaglia gives us a remarkably rich chapter on the biblical
theology of the life of the Spirit. In contrast with the birth and life
of the human person secundum carnem—according to the flesh—and

128 we have the new birth and the new

the works of carnal humanity,
way of life conferred by baptism. It is freedom from the corruption
of sin, the coming-to-be of the nova creatura, of the adopted child of
God, of the Temple of the Spirit; it is citizenship in Christ’s kingdom,
membership in the second Adam. It is birth in faith, growth in hope,
and perfection in love. Its works are the hearts of the just crying out
Abba to the Father, worship in Spirit and in truth, the mortifying of
the desires of the flesh, the laying aside of the “old man,” joy, and

peace—all the litany of the fruits of the Holy Spirit.'”

The whole of the Christian life, from its first stirring in the soul
(vocatio ad fidem) to its perfection within the common life of the
Mystical Body (consortium in ecclesia cum Christi membris), is due to the
virtue and operation of one and the same Spirit who works in the hearts
of all the faithful, movens ac inhabitans. 1t is the Holy Spirit, therefore,
who is the efficient cause “qua ecclesia coalescit, unita alitur, eiusque
participatione proficit, et ad maiora semper adspirat.”

7Growth here is understood in various senses: i) in the number of its

members, both geographically and in time, as well as in ii) knowledge and
grace: in the common life of the Mystical Body, the total life secundum spiritum
whose description follows.

BE/II, 22-26. Some fifty-five texts of Scripture are interwoven in this
remarkable sample of “biblical theology.” Cf. footnotes 50—54, 506, 58, 60, and 62
of the present chapter (Lib. I1I, cap. I1T) drawn mostly from the Pauline epistles.

E/II 24. Cf. footnotes 63—65 for the Pauline texts.

B'Members of Christ, he says, must be prius origine members of the Spirit
(Rom. 8:9) (E/II, 25).
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The Spirit, so the Scriptures and the Fathers tell us, is given in
a twofold way: He is given in His gifts, “dona sive sanctificantia,
and He is Himself given as the Gift kat’ exoken,

“ipsemet donatur Spiritus-sanctus...suimetipsius. ..communicatione. ..
99131

>

sive gratis data,’

substantiva communione.

Quia caritas Dei diffusa est in cordibus nostris, amorque Dei in nos
nostra pectora replevit, replevit autem per Spiritum-sanctum, qui
datus est nobis. Excellit ergo inter dona Dei ipse Spiritus, qui &az’
exoken donum est, de cuius substantiva communione insignia plane
sunt quae christiani doctores uno ore testantur. Horum splendidissima
testimonia prae caeteris collegerunt Petavius, Thomassinus et Moehler,
iisque edocemur, nos duplici prope forma sanctos esse: forma inprimis
inhaerente caritatis habitualis, gratiaeque justificantis: tum vero guasi forma
illius increatae sanctitatis, qua proprie Spiritus dicitur sanctus, ac virtus

quae suimetipsius communicatione sanctificat.'*

21. The Holy Spirit: Formal Cause. The Holy Spirit is also related to
the Church as formal cause. The spiritual rebirth of the faithful, their
transformation into spiritual men and women, the fact that they are
enabled to address God as His children—all these they owe to the gift
of the Spiritin them."” The Spirit, by a most authentic communication
of Himself, makes them sharers of the divine nature and brings them

YConcerning Petavius’s teaching (and its somewhat modified form in
Passaglia and Schrader) on the twofold grace—created and uncreated—that
is ours by justification, see the excellent study by Schauf, Die Einwobnung, esp.
pp- 54-56 and 71-115. Cf. also H. Rondet’s Gratia Christi, Paris, 1948, Chapter
XVIII, “Petau, Scheeben et 'Inhabitation du Saint-Esprit,” pp. 329ss. It is
unfortunate that Schauf’s study seems to have been completely unknown to
Pere Rondet when he wrote his work. See, however, Karl Rahnet’s classroom
text, De Gratia, reimpressio, 1956, Thesis 23, pp. 195ss., and Francesco Saverio
Pancheri, O.F.M. Conv., I/ Pensiero Teologico di M. ]. Scheeben e S. Tommasso, Padova,
1956, pp. 369-383.

B2E/II, 26. Cf. E/II, 818, fn. 126: “Videsis Petavium de Trinitate, liber VIII,
cap. VI1I, et Adamum Moehlet, de unitate Ecclesiae, cap. 1, nn. 1.11, et addit. 1.”

BE/II, 817ss. The Scriptural teaching on the “formal causality” of the Spitit,
woven together from some sixty texts of the New Testament, is once again a
rich and attractive summary.
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together in the oneness of mutual love. Indwelling in them, He makes
them His temples: by His presence in their souls it is such that they are
Christ’s and belong to Him. Their new life, their adoptive sonship, their
sinlessness, holiness, belief, prayer, steadfastness in the good—all these
are theirs by His virtue and operation. Through these, and through
the distribution of various functions and gifts, He brings about both
unity and diversity—the organic compaction, necessary distinction,
and orderly subordination within the Church. It is by His vivifying
influence and abiding presence as Spirit of Truth that the Church has

perennial assurance of both truth and life."**

Rightly can Augustine’s saying be applied to the Holy Spirit
indwelling in the Church: “Non enim fecit atque abiit, sed ex illo et
in illo sunt.”™ It is from the Spirit and in the Spirit that the faithful
are and live.

The relationship that exists between the Holy Spirit and the
Church is analogous to that which exists between the Word and the
individual human nature that He assumed. As the assumed humanity
is the Word’s, so is the Church the Holy Spirit’s: “est enim ecclesia
Spiritus, sicut assumpta humanitas est Verbi.” The Spirit dwells in the
Church, enriches her by His inhabitation, even as the Word inhabits
the humanity He assumed and fills it with grace and truth. The Spirit
also guides and directs the Church as the Word does the human nature
He made His own. And as the Word does not and will never cast aside
the humanity He assumed, so will the Spirit forever and inseparably
be bound up with the Church.

PE/IT, 818: “Quum igitur in ecclesia spectati possint et debeant, tum multiplex
vitae explicatio, qua fides, spes, caritas, ceteramque Dei dona innotescunt,
tum artissima eiusdem unitas, qua membrorum, graduum, operationumque
discrimen ad quondam veluti harmonicum concentum redigitur; horum
omnium neque alia est origo, neque aliud intimum supremumque principium
quam Spiritus-sanctus, qui ecclesiam pervadens ac prope informans, motum
illi vitamque indit, et unitatem decusque conciliat.”

Y5Ct. E/I1, 818, fn. 125.
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The Church hence is an object of faith and can be seen in her divine
and human fullness only with the light of faith—only faith can “see”
the divine beyond the human, “see” the glory and power of the Spirit
behind and beyond the weaknesses of men and women. As it was
with the God-Man, so it is with His Church. Thus, the unbeliever is
like someone who thinks that flesh and bone are all that make up a
human person, ignoring the soul which is the nobler part; he misses
sight of the Spirit by whose life the Church lives, by whose sharing
she becomes more a divine than a human thing, “divina satius quam

humana censetur.”'?

BOFE/IT, 823. Cf. also E/II, 819.

We may, at the conclusion of this section, append a note about Passaglia’s
dependence on Méhler and Petau in his teaching on the Holy Spirit as_formal
cause of the Church.

The most obvious dependence in this section is on Petau—what “tips us off”
(if we may be allowed the expression herel) is the use of one sentence from
Augustine’s Confessions and its sensus translatus (cf. footnote 135, above); Méhler
applies this saying to the Church (Eznbeit, p. 182 of the Vierneisel edition) and
Passaglia follows suit. For the variations on the theme of the Holy Spirit’s
inhabitation in the Church, cf. Einbeit, chapter I, nn. I-11 (p. 9ss. in the Vierneisel
ed.) and Appendix 1 and 2 (Vierneisel ed., 182ss.). Both Passaglia and Mohler
depend on Petau, De Trinitate, lib. VIII, c. 7 and lib. VII, c. 4ss. as well as on
Thomassin, De Incarnatione, lib. V1, cap. Xss. (cf. Passaglia, E/II, 817, fn. 108).

A few Patristic references and citations which will be found in both Passaglia
(E/11, 818-826) and Mohler (Einbeit, principally in Appendices I and 11,
pp. 182—189 of the Vierneisel ed.) may be listed here:

Parristic TEXT Passaglia E/II Mohler
cited (cit) or referred to (r) page and (Vierneisel
footnote ed.) page

Augustinus, “non enim fecit...” Conf, lib. IV, | 818, fn. 125 (cit) | 182 (cit)
c. XII

Cyril of Alex., in John, lib. IX 821, fn. 131 (cit) | 185 (cit)
Basil, de Sp. Sancro, c. 26 821, fn. 132 (r) | 186,188 (cit)
Basil, con. Eunominm, lib. V 821, fn. 132 (r) | 185 (cit)

Athanasius, ady. Serapionem, epist. 1, n. 24 821, fn. 133 (v) 184 (cit)
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CONCLUSION®

—I—

1. Our intent in this dissertation was primarily expository—we
wished to present some aspects of the teaching of Giovanni Perrone,
Carlo Passaglia, and Clemens Schrader on the Church of the Word
Incarnate; to single out, above all, those elements in their doctrine
which might conveniently be called Mystical Body themes; to indicate
in some measure the sources and immediate antecedents of their
teaching on these elements; and to compare (if very sketchily) their
developments with the acquisitions of more recent ecclesiology on
the same points. We might say, as we conclude, that each of the
foregoing chapters is “proof” of what we set out to demonstrate: that
a well-developed and extensive theology of the interior aspects of the
Church’s being and life is in fact to be found in the authors we have
studied. Indeed, not a few recent writers have already explicitly pointed
this out. A detailed study such as the one we have just conducted not
only bears these Roman College theologians out; it tells us that they
had an even fuller, more adequate theology of the Mystical Body of
Christ than has been hitherto recognized. On this particular point, we

Chrysostom, in [ ad Cor, hom. XXX, n.2 | 821, fn. 133 (r) | 1806 (cit)
Origen, in Epist. ad Rom., lib. 1V, cap. IX 821, fn. 134 (r) | 188 (cit)
Augustinus, Epist post coll. n. 58 823, fn. 158 (cit) | 187 (cit)
Irenaeus, ady. Haer, lib. 111, cap. XXIV, n. 1 | 824, fn. 159 (cit) | 187 (cit)

This list is partial and could be prolonged.

For Mohler’s acknowledged dependence on Petau, cf. his Appendix I (in
Einbeit, Vierneisel ed., p. 186ss.) and II (p. 188ss.). He refers on p. 186 to
De Trinit. V111, 7 and on p. 187 to De Trinit. V11, 4ss.

While a reading of Petau and Thomassin indicates that Passaglia had been
influenced in his choice of Patristic material by these two authors, he seems
to depend most directly and immediately—as we said at the beginning of this
note—on Mohler.

“Chapter Nine of the original dissertation, pp. 510-529.
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feel that our investigation has been rewarded w/tra exspectationem: the
material was more abundant and richer than we, at any rate, suspected
when we began our enquiry.

2. It would be satisfying to be able to say that we have completed
an investigation which allows us, at its end, to draw up a really
comprehensive synthesis of the Mystical Body teaching of the Roman
College theologians in the mid-nineteenth century. But we cannot make
such a claim—our investigation was not that all-inclusive; it needs to
be prolonged and completed. Several other studies still have to be
made, and even within the circumscribed area we have marked out
for ourselves. We have suggested what some of these studies might be
over the course of these pages. Ours has been, to some extent, only a
general preliminary—if somewhat detailed—survey of the field, and
one whose realization has not been as thorough and complete as we
ourselves would have desired.

What might some of the further enquiries take up?

We might mention, in the first place, Franzelin’s Theses de Ecclesia. His
doctrine on the Church is, in a true sense, the crown and fulfillment of
the ecclesiology which has occupied our attention. The Theses de Ecclesia,
moreovet, is certainly not an unknown book—it is often referred to, in
fact, although its riches are still to be “exploited.” Taken together with
those sections in Franzelin’s other works (De Divina Scriptura et Traditione,
De Eucharistia, De Deo Trino, De Verbo Incarnato, and De Sacramentis) which
have an ecclesiological bearing, a well-knit, surprisingly up-to-date, and
complete theology of the mysterinm ecclesiae can be constructed from it,
one which has breadth, profundity, and balance."””” Indeed, our original

9CE. what was said on Franzelin in our introductory chaptet (pp. 21-22, 32)
and the following “sample” remarks from P. Congar:

La consideration du mystere intérieur de I’'Eglise et I'etude des réalites
ecclésiologiques les plus profondes ne datent pas d’hier: un Moehler, un
Pilgram, un Franzelin ont, au XIXe. siecle, ecrit des pages trés profondes
sur le mystére divino-humain de 'Eglise. (Esguisses, 1953 edition, p. 54)

Ce qui met les Theses de Ecclesia de Franzelin nettement en dehors
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plan as mentioned earlier was for the present study to have “reached its
peak” in Franzelin; it was only due to lack of time and the unexpected
richness in the three authors we did in fact study that we have had,
reluctantly, to modify our first design. We can only hope that someone
else may be tempted to continue and complete the total project of which
this dissertation, in its present form, is only a part.

An adequate account of the area of ecclesiological history which
this work covers only partially (as we said) would include at least a brief
section on P. Cercia’s De Ecclesia, and perhaps also on PP. Mazzella
and Palmieri. Such an account would likewise devote a chapter to the
Primum Schema of the Constitutio dogmatica de Ecclesia Christi presented

to the First Vatican Council®® and to various documents of the

de cette catégorie [i.e., of post-Tridentine de Ecclesia treatises lacking
historical and eschatological perspective and thus the true dimensions
and balance which an adequate ecclesiology should have] n'est il pas
'evocation des preparations et des consommations de 'Eglise?” (RSP,
1947, p. 275)

Although we have already referred (in the introductory chapter of the complete
thesis) to G. Courtade’s article, “J. B. Franzelin: les Formules que le Magistere
de 'Eglise lui a empruntées,” Rech. Se. Rel., Mélanges Lebreton, 11, 317-325, we
would like to refer the reader to it once more, for it could serve as the pilot-
article for a study of Franzelins ecclesiology. If we are to take up Courtade’s
suggestions, we could draw a straight connecting line from Perrone (and Méhler
before him) through Passaglia, Schrader, the primum schema const. dogm. de Ecclesia
of the Vatican Council, Franzelin, Leo X111, and on to P. Tromp and Pius XII’s
Mystici Corporis—a tempting project, perhaps?

P9We eagetly await, of course, Prof. Dr. Heribert Schauf’s promised work on
the antecedents of the primum schema which should give us the results of years
of careful and patient research by the pioneer scholar in this field. We wish to
acknowledge our great indebtedness to Msgt. Schauf’s published writings which
are referred to frequently throughout this work.

On the primum schema const. dogm. de Ecclesia, cf. the following: text and
annotations in Co/l. Lacensis, V11, columns 567—641; P. Emile Mersch’s chapter
on the Mystical Body doctrine in the Vatican Council, Le Corps Mystigue du
Christ. Etudes de théologie historique, Vol. 11, Paris, 1936, pp. 350—-357; Dom Lambert
Beauduin, Lunité de I’Eglise et le Concile du Vatican, Lille, 1948, pp. 13-50, esp. pp.
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magisterium—ILeo XIII’s Satis cognitum and Divinum illud munus, for
example, and would mark out lines of similarity and convergence.

A more detailed, more systematic investigation of the sources of the
ecclesiological doctrine of the Roman School has yet to be undertaken.
One important point to be checked is the use of patristic writings."”
Furthermore, we think that an analysis of Mohler’s ecclesiology in Dre
Einbeit and Symbolik alongside the ecclesiology of our Roman College
theologians would prove extremely interesting and rewarding. Some
of this has been attempted here, although much yet remains to be
done. Likewise, an ex professo comparative study of the theology de
Ecclesia of Passaglia-Schrader-Franzelin on one hand and Scheeben
on the other would fill a real want."*” The influence of the teaching of

20-22; K. Martin, Die Arbeiten des Vatikanischen Konzils, Paderborn, 1873, pp.
30-31 and 59ss.; J. Madoz, “La Iglesia Cuerpo mistico de Cristo segun el primer
esquema ‘De ecclesia’ en el Concilio Vaticano,” Rex. Esp. Teol. 3 (1943), 159181,
J. Salaverriin the B. A. C. text De Ecclesia, nn. 1001ss., p. 852 in the 1955 edition;
Th. Granderath, Constitutiones Dogmaticae sacrosancti oecumenici Concilii Vaticani
exc ipsis eins actis. .., Friburg/Brisg. Herdet, 1892, pp. 103ss.; J. Beumer, “Die
Heilsnotwendigkeit der Kirche nach den Akten des Vatikanischen Konzils,”
Theologie n. Glanbe, 37-38 (1947-1948), pp. 76—86.

Do our authors cite at first hand, or are they content to reproduce quotations
from writers like Petau and Thomassin? We saw that Passaglia often merely
copies down Méhler’s and Petau’s references and citations. How much of this
does he in fact do relative to the entire work?

Cft. also Galtier, Le Saint-Esprit daprés les Peres grees (Analecta Gregoriana 35,
Roma, 1946), pp. 7ss., according to whom “auctores saec. XIX qui favent theoriis
contrariis thesi (PASSAGLIA, SCHEEBEN et DE REGNON non exceptis)
non inquisivisse in mentem Patrum Graecorum, sed uni Petavio documentationi
et commentario fidisse” (Dalmau, De Deo Uno et Trino, B.A.C. text, 11, 1955,
p. 454, fn. 26). Compare Scheeben’s remark on Passaglia’s De Immaculato BL”M
conceptu: “Das meiste patristiche Material (mit wenigen Ausnahmen auch kritisch
gesichtet) findet sich gesammelt und verarbeitet in Passaglia de immac. Conc.”
(ct. fn. 110 of our Sixth Chapter).

“0T'his remark holds true even after the Abbé B. Fraigneau-Julien’s work,
L Eglise et le caractere sacramentel selon M.-]. Scheeben (Paris, 1958). To be fair to the
author, he could not possibly be expected to undertake such a comparative study
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the Roman School on their own time and on succeeding generations
of theologians could then be plotted out somewhat along the lines of
Schauf’s Die Einwohnung des Heiligen Geistes.

These suggestions come to mind now; they are not exhaustive and
can be multiplied. But only after the “spade work™ on these convergent
points is done can the complete synthesis be written. Such a synthesis
will, without doubt, comprise an important chapter in the history of
the ecclesiology of the last few centuries.

In these concluding paragraphs, we will call attention only to some
points we made in the course of the dissertation which we feel might
be worth repeating here.

3. What is the main idea, the unifying line, that runs through
the center of the ecclesiological teaching of our three authors? We
think it will be found, as we have seen in the previous chapters, in
the two analogies which all three authors speak of. “Analogiae,” to
cite Schrader,"* <
synthesis humanae, qua ex anima rationali et corpore prodit una

quibus Ecclesia confertur...modo cum vi ac ratione

within the limits of his dissertation. The few pages (pp. 182—198) he devotes
to such a comparison only serve to “whet our appetite” for a more complete
treatment. Our own belief is that the main lines of development, the basic
structure and principal themes, are practically identical. We would expect this to
be true, although in this matter there is no substitute for detailed demonstration.

On Scheeben’s ecclesiology, see also Dom Anselm Stolz’s “M. J. Scheeben und
das Mystetium der Kitrche,” pp. 116—124; R. Grosche, Pilgernde Kirche, Freiburg/
Br., Herder, 1939; Karl Feckes’s Das Mysterium der heiligen Kirche, Paderborn, 1934;
and passim, Jaki’s Tendances nouvelles. On p. 208 of this work, Jaki says: “A notre
avis, il serait mieux de dire que I'idée maitresse de I’écclesiologie de Scheeben est
la loi d’homogénéite entre le Christ et ’Eglise. Cette loi évoque une existence
dans une double nature tendant de tout son poid vers son cote divin.” We
believe the same “idée-maitresse” gives us the heart of the ecclesiology of the
Roman School as a whole.

“Schradert, Theses de Ecclesia, Thesis LXIX, p. 13.
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hominum Natura” and “modo cum synthesi qua unus ac indivisus
est Christus zheanthropos.” The various elements of the Mystical Body
theology of these Roman College professors may be grouped around
these analogies;'* it is from them that these authors deduce the main
corollaries regarding the nature and properties of the Church. These
two analogies sum up as well the conceptual content of the great
images of Body, Spouse, House, and Temple, to which Passaglia’s De

Ecclesia, especially, comes back again and again.'”

4. From the first analogy, for instance, Passaglia deduces the divine-
and-human, visible-and-invisible aspects of the Church as well as her
unity (members knit together within the body, the body joined to the
soul), diversity of parts, and interior-exterior interaction.'*

Passaglia links the second analogy with the indwelling of the
Trinity, participation in the divine nature, the intimate union between
Christ and His members, the everlasting love Christ bears toward
His spouse, the vivifying influx of the presence and activity of the

“2For Perrone, cf. Chapter Two of our original dissertation, part I, sections
4 A and B and 6 C as well as Chapter Eight, part 11, i zoto.

For Passaglia, cf. all of Chapters 43 and 44: “Duplex analogia, quae ad
illustrandam formalem ecclesiae caussam insigniter iuvat. De analogia qua cum
animato hominis corpore ecclesia confertur” (E/II, 835ss.) and “De analogia
ecclesiam inter et Christum theanthropon” (E/II, 838ss.).

We might point out that the last, incomplete article, “Figures et images de
I'Eglise” by P. Robert Brunet, in the article Eg/zsein fasc. XXV (Eadmer-Eglise)
of the Dictionnaire de Spiritnalité (published 15 March 1958) has this to say:

Bien des théologiens des derniers siecles semblent cependant avoir
oublié¢ ou au moins sous-estimé la richesse spirituelle et doctrinale
des ces figures; toutefois, il y eut des exceptions remarquables; ainsi
dans 'important ouvrage qu’il publiait sur I’'Eglise en 1853 et 1856, C.
Passaglia, alors professeur au College romain, consacrait les chapitres
3-8 de son premier livte a 'examen des images bibliques de ’Eglise
et a leur usage dans la tradition patristique. Fidele a cette méthode, S.
Tromp a poursuivi le travail de son prédécesseur...(col. 384).

M4E/TT, 835ss.
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Holy Spirit, the “communicatio idiomatum” between the divine and
human elements in the Church, her visibility, infallibility, indefectibility
and permanence, secure possession of charity and grace, mediatory
function in the work of redemption and the consequent need all
men and women have of her for their salvation, and her two phases:
of struggle, battle, and persecution in time and of victory and glory

in eternity.'*

5.1t is primarily with this second analogy that the great MGhlerian
concepts are considered: the Church as the prolongation in time
of the Incarnation; the Church as the visible manifestation of the
Incarnate Word, of His presence in the midst of men and women, of
His redeeming work, and of His saving sacrifice—the Church is Christ
still living on our earth; the Church as organon divinitatis and seat of the
Holy Spirit; grace and truth as present in the world 7 sinu ecclesiae; and
the Christian religion “definable” as life in union with the Trinity and
in communion with the faithful who are made one by the working of
the Spirit. These Mohlerian themes are present in Perrone’s writings
and prominent in Passaglia-Schrader’s De Ecclesia.

Indeed, we hope that one of the most concrete results of our
investigation has been to draw with sufficient definiteness some of
the many connecting lines which can be drawn between Méhler’s Die
Einbeit and Symbolik and the writings of the Roman College theologians.
We saw how explicitly Perrone credits Mohler with the notion of
the Church as Incarnatio continuata, and how much Passaglia-Schrader
depend on the Einbeit for some of their key ideas as well as for their
patristic citations, so much so that not a few important sections of De
Ecclesia might almost be considered Latin renderings, “orchestrations,”
of some of the great themes of Die Einbeit.

6. Jakiand Stirnimann, after Kervoorde, have suggested that perhaps
the outstanding contribution of the Roman College theologians to the
renewal of the de Ecclesia treatise was to place the scriptural notion of the
Church as the Mystical Body of Christ at the forefront of attention as

WE/II 838ss.
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a sort of definition of the Church."*® We can agree with this judgment
(it is Jaki who formulates it explicitly),"” although it seems even better
to say that perhaps their most characteristic contribution was to take
Mohler’s notion of the Church as the living, organic community of
faithful, indwelt by the Spirit and visibly continuing the being and
life of the Incarnate Word in time and space, along with the many
consequences derivable from it and integrate these more fully into the
traditional ecclesiology of the classrooms along with the scriptural and
patristic sources, enriching and “broadening” them as a result—they
took these ideas and re-collocated them within the framework of the
ecclesiological teaching of the classrooms of the day, letting them (so
to speak) illuminate from within the more traditional corpus doctrinae on
the Church. In other words, they took the Incarnatio-continuata idea (to
name only one theme, albeit the most important one), the notion of the
Church as a “double” of the Incarnate Word, and plunged it resolutely
into the Scriptures and patristic tradition, grouping about it the other
traditional concepts and images of the Church and thereby giving it
full rights of citizenship in the realm of seminary classrooms and in
larger theological milieux. The theme thus gained greater stability and
balance, greater depth and range precisely because of this re-settlement
(if we may use the term!); it, in turn, leavened the entire treatise on the
Church. The Roman College theologians briefly performed a function
of establishment, enrichment, and mediation for this idea—no small
contribution, certainly, and the results of their effort (as we see them,
for instance, in Scheeben, in manuals like Hurter’s, and in the schema
of the Vatican Council) cannot be undervalued.

1Kerkvoorde, esp. in his introduction to his own edition of Scheeben, Le
Mystere de I'Eglise et de ses sacrements, pp. 17ss. and in his article listed in the first
chapter of our original dissertation; Stirnimann, “La Chiesa nella problematica
presente,” POTD 1, p. 145; Jaki, Tendances nonvelles (cf. pp. 26—28 of our first
chapter).

“Pidée du Corps Mystique...est devenu ensuite, grice aux travaux des
théologiens de I’Ecole de Rome, I'idée maitresse du renouveau. Ce sont eux qui
soulignent, les premiers, 'importance de l'expression corps du Christ pour une
définition de I'Eglise...” (Tendances nouvelles, p. 200).
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7. We have also indicated the common debt owed by our three
theologians to Petau (and, in lesser measure, to Thomassin). Passaglia-
Schrader borrow their teaching on Christus caput from him—their
detailing of various relationships arising from the head-and-body
unity which exists between Christ and the faithful is taken almost
verbatim from Petau’s De Incarnatione. They, and Perrone, also depend
on Petau for their ideas on the indwelling of the Spirit (Mohler, we
will recall, also refers us to Petau on this point several times). Above
all, Passaglia and Schrader owe to Petau the patristic (and to a lesser
extent the scriptural) inspiration of their work, as well as much of its
basic character and method.

8. Perrone’s work, for all its lack of spaciousness and depth, can
yet be considered a true beginning of the ecclesiological renewal
stemming from the Roman College in the mid-nineteenth century.
Indeed, while it would seem that Passaglia’s barbs against “catechism
theology” were aimed in large measure at the writings of his former
teacher, it cannot be denied that his own teaching regarding the
Church has some of its roots in Perrone. When Passaglia took up
and orchestrated various themes of Die Eznbeit and Symbolik, he had
Perrone’s good example preceding him, for even the first edition
of Perrone’s Praelectiones already utilized the Symbolif’s ideas on the
Church. Perrone, in the matter of Patristic theology, was also certainly
not ignorant of the ecclesiological ideas of the Fathers of the Church;
he was, in fact, esteemed by his contemporaries for his knowledge of
patristic teaching, and the Praelectiones are the work of a theologian who
is familiar with the best of the Latin and Greek Fathers. Thus, while it
is true that Passaglia was to go far beyond his master in his handling
of the major ecclesiological ideas, in his use of the Scriptures and the
Fathers, in exploiting Petau and Mohler’s work, and in pressing into
service the progress made in his day by the positive sciences, history,
philology, hermeneutics, etc., some of the elements of De Ecclesia were
already to be found in Perrone’s De Locis Theologicis and surely also in
the lectures Passaglia heard when he sat, while still a scholastic, as one
of Perrone’s students on the benches of the Roman College.

9. Of good things there are many in Passaglia’s and Schrader’s
ecclesiology; we have spoken of these already per longum ac latum over
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the course of our study. Once again, we may point out that one of
their basic procedures was to study the Church according to its various
causes, a method Passaglia associates with Miguel Medina and in
which he seems, at least in part, to have been inspired by Petau’s De
Incarnatione 1erbi. Msgr. Journet has in our day renewed this approach
in his masterly tomes on the Church, and he attaches no small value
to this modus procedends in ecclesiology.'®

Noteworthy in Passaglia-Schrader, too, are:

e the balanced emphasis on the admirabile commercium
between divine and human in the Church, of the
interrelationship, the symbiosis between visible and
invisible, interior and exterior, between grace and
institution, and all the important consequences that
derive from this; the Church exists as a continuation
of the Incarnate Word, and hence the social-
hierarchical body is indissolubly united to the
christic-pneumatic “form”;

* the notions of fides ecclesiae and caritas socialis, 1.c., the
ecclesial dimension of faith and charity and the role
of these two great realities in the unity of the Church;

e the attention given to what might be termed the
Church’s Trinitarian aspects, aspects brought into strong
relief especially in the discussion on efficient and
exemplary causality;

o the properties, notes, and other attributes of the Church seen as
deriving from the Church’s oneness with Christ (in this,
of course, Perrone had already shown them the way);

M8Cf. his remarks in his introduction to his first volume of I'Eglise du Verbe
Incarné (Paris, 1941, p. xxvi of the English translation [The Church of the Word
Incarnate, vol. 1, London, Sheed and Ward, 1954]) and his excursus on three
ways of defining the word “Church” and the correponding ways of assigning
her causes (pp. 45—49 of the English translation). If we may borrow a remark
from one of our teachers: it does not seem to be beside the point to show “that
there were brave men before Agamemnon.”
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o the Christocentric vision of the final cause of the Church,
another example of the felicitous linking-up of the
Word Incarnate with the Church, of Christology and
soteriology with the treatise de Ecclesia; if the judgment
that “ecclesiology should be seen as a continuation and
prolongation of Christology and soteriology” is nowhere
formally stated, it is still implicit in all the characteristic
developments of Passaglia-Schrader’s De Ecclesiay

* the knowledgeable utilization of scriptural metaphor and
image, with its rich theological content, for a deepening
of our understanding of the mystery of the Church; and

e the resolutely Seriptural and Patristic orientation of the entire
treatise, which gives it—perhaps more than any other
single factor—its unusual richness, breadth, and depth.

10. But perhaps what is worth noting most of all in Passaglia-
Schrader is the fact that they were consciously and deliberately trying
to renew the theological teaching of their time. As we said in Chapter
Three, they wished to integrate into theology all that the new learning
of their age, its new methods, its new tools, and its discoveries had to
offer to the “faith that seeks understanding.” For them, the return to
the Scriptures and to the Fathers,'* to a wider and deeper knowledge

WCE. their Preface to their edition of Petaw’s De Theologicis Dogmatibus (see

our third chapter, section III). Two interesting citations from Passaglia may
be adduced here:

a) Speaking of the authority of the Church which he divides into “auctoritas
docendi, ligandi solvendique ac ministerii propagandi,” he remarks: “Haec
triplex auctoritas dici communius solet auctoritas magisterii, sacerdotii et
imperii; a quibus ego vocabulis propterea abstineo, quod primo ea nondum
demonstrarim quae illis vindicandis necessaria sunt, et quod secundo bibliornm
Sformulis summopere delecter” (E/II, 141, fn. 26, emphasis outrs).

b) After stating that the teaching of the writers of the first three Christian
centuries confirms the teaching of the Scriptures on membership in the
Church, he adds: “Persuadere mihi numquam potui, ut non admodum vel
gandio exsultent qui unam sibi eamdemque esse fidem cum viris apostolicis



Theologians of the Roman College in the Mid-Nineteenth Century 65

7150 was a matter of

of the documents “totius traditionis Christianae,
most earnest concern in the interests of a theology that was “ampia e
piena di vita.” Passaglia’s pages, for all their wordiness, frequent lack
of precision, masses of undigested erudition, and occasional torrents of
flamboyant and cloying rhetoric, are yet truly steeped in the Scriptures
and in the writings of the early Christian centuries. “Resourcement”
is a term of recent coinage in theology, yet Passaglia would have
recognized in it the ideals of theological teaching and method which
he was, with headlong impatience, trying to restore to the books and

classrooms of his time.

We must underline the fact that for Passaglia and Schrader, the
effort to renew ecclesiology by focusing on the interior and divine,
the pneumatic and Christic aspects of the Church, and by exploiting
the great Scriptural images and the great Patristic themes was part
of a program and a crusade of sorts. This is of importance to note,
we think, because it gives them an indisputable right to the title of
forerunners of our present-day ecclesiological renewal whose direction
is largely identical with theirs and which is rooted so resolutely in the
Scriptutes and the Fathers."!

11. The shortcomings of the Roman College theologians are not
few, and we have pointed out some of them over the course of this
study. We may recall Bellamy saying'* that the essential methodological
fault of nineteenth century ecclesiology was the melange of dogmatic
and apologetical points of view, a valid enough criticism in the case of

our authors. Congar’s grief against Perrone and Franzelin—that for

beatisque martyribus cognoverint, vel contra suspicione metuque torqueantur qui
se a viris apostolicis beatisque martyribus dissidere perspexerint” (E/II, 461,
fn. 2, emphasis Passaglia’s).

30Cf. Preface to ThDogm mentioned above, and also E/II, 92-94, where
Passaglia enumerates various sources of Christian teaching.

BICE., to cite only one author, Jaki’s Tendances nonvelles, Chapter 111, “Le retour
aux sources,” pp. 154ss.

12Cf. fn. 59 of our introductory chapter.
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them the great texts of tradition seemed often enough to be merely
the material for “proofs from Scripture and the Fathers,”'> while
perhaps not entirely fair (at least in Franzelin’s case), has yet its core
of truth, and can be extended to Passaglia and Schrader as well. It can
also be charged that these theologians were not distinguished by the
possession of a historical perspective, the sense of the development
of Christian doctrine which their illustrious contemporary, Newman,
was in large measure instrumental in bringing to the attention of
Catholic theologians. Indeed, partly related to this is the lack of those
“critical methods which (to be fair) would only be elaborated in the

period after theirs.”"*

We can grant easily enough that in these things the Roman College
theologians shared the common limitations of their time, yet regarding
especially the possession (on a par with that justly demanded of the
serious theologian today) of a critical and historical sense in their use
of the sources of Christian doctrine, we must say in their defense
that the nisus of their entire theological work (as is certainly the case
with Passaglia and Schrader) was precisely in the direction of a fuller,
richer possession, both in breadth and in depth, of all of Christian
tradition. The things they were fighting for—such as the use of all the
modern tools available for a better understanding of the Scriptures
and all the sources of Christian theology—were the very things that
could have introduced the sense of history and development into the

53“Au temps méme de Newman, 'ancienne conception des choses était
représentée par Perrone, puis par Franzelin, chez quila connaissance des textes
n’avait, en somme, d’autre role que de fournir un materiel de preuve, et parfois
méme simplement de citations, aux ‘theses’ de la théologie speculative, selon
le scheme, patronné par Perrone, du triple Probatur ex Scriptura, ex Traditione, ex
ratione” (Congar, “Théologie,” DTC XV, 439).

34CE. these lines regarding Scheeben written in connection with a review
of F.S. Pancheri’s doctorate thesis: “La pensée théologique de Scheeben est
d’une obscurité proverbiale. Eclectique, elle prend son bien ou elle le trouve
et ’harmonisation est imparfaite. D’une érudition extraordinaire, elle souffre
manifestement de 'absence des méthodes critiques que seule une période

suivante a élaborées” (Philips, Eph. Theol. Lov., 1957, pp. 536-537).
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theology of their time. It is the sad, or perhaps happy, fate of a renewer
to find himself more and more out of date in the measure that his
renewal succeeds.

12.If, as the Abbé Aubert says, “the principal contribution of the
period between the two World Wars consisted precisely in bringing
to full light the ecclesiological reality of Christ and the christological
reality of the Church, in focusing attention on the patristic thesis that
the Church is the continuation in our midst of the Incarnation of the
Word”"? cannot we say that the ecclesiology of our Roman College
theologians was, in a sense, prophetic, and that it forms an important
and not yet fully appreciated chapter in the history that leads to
Mystici Corporis?

While it cannot be claimed that Carlo Passaglia and Clemens
Schrader (and « fortiori Giovanni Perrone) were great theologians in
the full sense of the term, they must certainly be numbered among
the more outstanding ones of their time. We believe that this, at least,
is undeniable: their contribution to the renewal in our time of the
theology of the Mystical Body of Christ and its restoration to its rightful
position at the very heart of the treatise on the Church must be rated
as one of major importance and as deserving not only of incidental
mention but of a secure place of honor in the history of that renewal.

SELECT BIBLIOGRAPHY

The following bibliography is made up of three sections:

1) a general section containing the titles of works in which one
may find fuller bibliographical indications regarding the background
of this dissertation’s topic;

1“La principale contribution de ’Entre-deux-guerres avait consisté
précisément a mettre en pleine lumiére la réalité ecclésiologique du Christ et la
réalité christologique de ’Eglise, en ramenant l'attention sur la these patristique
que Eglise n’est que la continuation parmi nous de 'Incarnation du Christ” (R.
Aubert, La Théologie catholique an milen du XXe. siécle, Paris-Tournai, Casterman,
1954, p. 88).
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2) a listing of the more important books and articles which may
be considered the “sources” of this dissertation; and

3) a bibliography of other books and articles which deal with
material having close bearing on the subject of this thesis or which
have been most frequently referred to in connection with the research
and writing of this dissertation.

All three lists have deliberately been kept brief. The reader will
find other bibliographical references in the footnotes of the original
dissertation; with the exception of items of special importance or
interest for the “argument” of the thesis, these have not been repeated
for the most part in this bibliography.

We regret not being able to complete the index of authors cited or
referred to in the text and footnotes due to lack of time; such would
have served in place of a fuller bibliography.

I. GENERAL BIBLIOGRAPHY

1. Regarding Catholic theology in the nineteenth century in
general, see:

Roger AUBERT, Le Pontificat de Pie IX (1846—1878), Histoire de 'Eglise
(Fliche-Martin), t. 21, Paris, Bloud et Gay, 1952. Cf. esp. Chapter
VIII, “Les sciences ecclésiastiques jusquau Concile du Vatican,”
pp. 184223 and Chapter X, “Le Concile du Vatican,” pp. 311-367.
These have good bibliographical lists.

Cft. J. BELLAMY, La Théologie catholique an X1Xe. siecle, Bibl. Theol. Hist.,
3 éd. Paris, Beauchesne, 1904.

Yves M.-J. CONGAR, O.P., “Theologie,” D.T.C. XV/1, Paris, Letouzey,
19406, col. 341-502, esp. “Le renouveau de la théologie au XIXe.
siecle et dans la période contemporaine,” col. 435—447.

Martin GRASSMANN, Die Geschicte der Katholischen Theologie seit dem
Ausgang der Vaterzeit, Freiburg/Br., Herder, 1933. Cf. esp. Dritter
Abschnitt, Dze Theologie der Aufklarungszeit und des 19. und beginnenden
20. Jabrbunderts, pp. 206—276.
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Edgar HoceDpEzZ, S.J., Histoire de la théologie an XI1Xe. siécle, T. 1:
Décadence et réveil de la théologie, 1800—1831, Paris-Bruxelles,
Desclée de Brouwer, 1948; T. I1: Epanouissement de la théologie,
1831-1870, Paris-Bruxelles, 1952; T. I1I: Le Régne de Léon XIII,
1878-1903, Paris-Bruxelles, 1947. There are copious bibliographical
indications at the end of each section. Cf. esp. t. I: pp. 24-20,
61-66 (Italie), 226—231 and 251 (Le reveil de la théologie et la
théologie romantique); t. II: see Chapter VI, “I’Italie” (Perrone,
Passaglia, Schrader, and Franzelin on pp. 353—-360; bibliography
on pp. 364-360); t. IT: pp. 319-321, “Progres de 'ecclésiologie.”

Hugo HURTER, S.J., Nomenclator literarius theologiae catholicae, Bd. V,
editio 3a., Oeniponte, 1911-1913 (the third edition, 5 volumes,
1903-1913).

Matthias Joseph SCHEEBEN, Handbuch der Katholischen Dogmatik, Bd. 1,
Freiburg/Br., Herder, 1873 (Neudruck 1925), pp. 460—4062.

2. On the ecclesiology of the last 150 years, see first of all:

See also BeELLAMY (cf. under 1, above), “Le traité De Eclesia et la
démonstration catholique au XIVe. siecle,” pp. 226—242, and
Hocepgz, the sections indicated above (under 1, esp. t. III, pp.
319-321, “Progres de l'ecclésiologie”).

Stanislas JAx1, O.S.B., Les fendances nounvelles de ecclésiologie, Bibl.
Acad. Cath. Hung,, 3, Roma, Herder, 1957. Jaki gives abundant
bibliographical indications in his footnotes. Cf. esp. Chapter I,
“Les origines des tendances actuelles de "Ecclésiologie,” pp. 21-79.

Dom Augustin KErRVOORDE, O.S.B., “La théologie du ‘Corps Mystique’
au XIXe. siecle,” Nowuvelle Revue Théologigne, 67 (1945), pp. 417
(1025)—430 (1038).

Dom C. LiALINE, O.8.B., Une étape en Ecclésiologie, Reflexions sur
I'Encyclique “Mystici Corporis,” extrait d’Irénikon, 19-20 (1946—
1947), Prieuré d’Amay, Chevetogne, 1947.

Emile MErscH, S.J., Le Corps Mystique du Christ, Etudes de théologie
historique, t. II, 2e. éd., Paris, Bruxelles, 1936, pp. 345-357.
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Enrico STIRNIMANN, O.P,, “La Chiesa nella problematica presente,” in
Problemi e orientamenti di teologia dommatica, t. 1, a cura della Pontificia
facolta teologica di Milano, Milano, Marzorati, 1957, pp. 143—164.
The bibliography, classified and annotated, is especially valuable.

Sebastian TromP, S.]., Corpus Christi quod est Ecclesia, 1. Introductio
Generalis, ed. altera, Romae, Pont. Univ. Greg., 1946. Cf. the
bibliography, pp. 223ss.

II. A) SELECT BIBLIOGRAPHY ON PERRONE,
PASSAGLIA, AND SCHRADER

3. GIOVANNI PERRONE (1744—18706)

Biography: cf. Chatles BoYEr, S.J., D.T.C., XI1/1, col. 1255-1256 and
Salvatore CASAGRANDL, S.J., De claris sodalibus provinciae Tanrinensis
Societatis lesn, Torino, 1906, pp. 315-329.

Bibliography: Carlos SOMMERVOGEL, Vol. VI, 1895, col. 558-571;
CASAGRANDI, 0p. c¢it., pp. 325—328; HURTER, Vol. V (3), 1496—-1498.

Writings especially pertinent to the present dissertation:

“Analisi della Simbolica del Sig. Prof. Mohler e considerazioni sulla
medesima intorno alle sue relazioni coll'insegnamento cattolico e
protestante,” Annali delle Scienze Religiose, Vol. V, no. 15 (Nov.—Dec.
1837), art. X1, pp. 383—399.

Lldea Cristiana della Chiesa avverata nel cattolicismo, Genova, Dario
Giuseppe Rossi, 1862.

Pracelectiones Theologiae quas in Colegio Romano, S.J., habebat J. P. e Soc.
lIesu, Vol. VIII, Pars I, De Eclesia Christi, Romae, Typis Collegii
Urbani, 1841 and Vol. 11, ed. 33a., Augustae Taurinorum, Marietti,
1892 (regarding various editions of this work, cf. Chapter Two, fn.
21, of the present study.)

Also Praclectiones Theologiae, Vol. 1V, De Incarnatione, Roma, 1836 and
Vol. V, De Gratia Christi, Roma, 1837.
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4. CARLO PassacLiA (1812-1887)
On Carlo Passaglia and Clemens Schrader, the best single work is

Heribert ScHAUY, Die Einwohnung des Heiligen Geistes, Die Lehre von der
nichtappropriierten Einwohnung des Heiligen Geistes als Beitrag
zur Theologiegeschichte des neunzehnten Jahrhunderts unter
besonderer Berticksichtigung der beiden Theologen Carl Passaglia
und Clemens Schrader, Freiburger theologische Studien, Heft 59,
Freiburg/Br., Herder, 1941.

On Passaglia’s life, cf.
Chatles BOYER, S.J., “Passaglia,” D.T.C. X1/2, 1932, col. 2207-2210, and

ScuAury, Die Einwobnung, 1. Kapitel, “Uberblick tber das Leben C.
Passaglias und Cl. Schraders.” For C. Passaglia, pp. 1-8.

On Passaglia’s writings,

Scuaur, Die Einwobnung, 2. Kapitel, “Die literarische Tatigkeit der
beiden Theologen Carl Passaglia und Clemens Schrader,” pp.
11-25; especially valuable for data on the unpublished works.

ScHaur, “Die Lehre von der Einwohnung des Heiligen Geistes bei Karl
Passaglia und Klemens Schrader,” in M. J. Scheeben, alumno suo
eximio centesimo ipsius redeunte natali, Collegium Germanicum
Hungaricum, Rom, 1935, pp. 33—09.

SOMMERVOGEL, V1, col. 332—-336; HURrTER, V (3), 1499-1500.
Ecclesiological writings:

De Ecclesia Christi commentariorum libri quinque, Vol. I, quo primus
et alter liber continentur, Ratisbonae, 1853, Manz. Vol. II, quo
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A DYNAMIC VISION OF
PRIESTHOOD

Insights from Pope Francis
James H. Kroeger, M.M.

ope Francis, known as the “people’s pope,” has entered the sixth
Pyear of his pontificate (2013-2018); he connects and interacts

well with people across a wide spectrum of ages, backgrounds,
social strata and walks of life. He is noted for a large number of “firsts™
first Jesuit pope; first to take the name Francis; first non-European
pope in more than 1,000 years; the first pope to be honored in 2013
by Time as “Person of the Year,” the prestigious title given to the one

who “has done the most to influence the events of the year.”

Pope Francis, who has over ten million followers on Twitter, is
often remembered for his sense of humor and memorable quotes.
When he was elected pope in 2013, he told the other cardinals: “May
God forgive you for what you have done.” A child once asked him
if he wanted to be pope and this was his response: “You have to be
totally crazy to want to be pope.” His quotes contain much profound
wisdom, expressed succinctly and in a memorable manner. “A little
bit of mercy makes the world less cold and more just.” “To be wise,
use three languages: think well, feel well, and do well. And to be wise,
allow yourselves to be surprised by the love of God!”

In addition to insights on a broad range of current topics, Pope
Francis has spoken profoundly and insightfully on priests and the
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priesthood on a variety of occasions (e.g. Chrism Masses, Ordination
Masses, Jubilee for Priests, etc.). This modest presentation attempts
to mine the rich treasures of Francis’s insights on priesthood, quoting
extensively the very words spoken by the pope; it revolves around
ten pivotal themes. Admittedly, this is only one author’s attempt to
“thematize” the thought of Pope Franciscus on the priesthood. Thirty-
five of the most relevant documents that contain “priesthood material”
are cited (see final pages for bibliographic sources and the method of
citation). One now turns directly to elucidating the “priestly thought”
of Pope Francis.

I. Anchor Your Priesthood in Your
Relationship with Christ

In his first apostolic exhortation, Evangelii Gaudium (3), Francis
directly invited everyone (priests in particular) to daily engagement
with Jesus.

Iinvite all Christians, everywhere, at this very moment, to a renewed
personal encounter with Jesus Christ.... I ask all of you to do this
unfailingly each day. No one should think that this invitation is not
meant for him or her.... The Lord does not disappoint those who take
this risk; whenever we take a step towards Jesus, we come to realize
that he is already there, waiting for us with open arms. (CC)

“Each of us is very dear to God, who loves us, chooses us and calls
us to serve.... We would do well each day to pray trustingly for this,
asking to be healed by Jesus, to grow more like him who ‘no longer
calls us servants but friends’ (Jn 15:15).”” (SS) This is a clear challenge
for priests: to live in conformity to Christ in the midst of the world of
today. Priests must always be “close to God in prayer and close to the
people.” (III) Everyone, priests in particular, must daily ask themselves
these questions: “Is Jesus Christ at the center of my life? And, what is
my relationship with Jesus Christ?” (ZZ) Expressed simply, all is to
be anchored in one’s friendship with Jesus.

Pope Francis spoke about the priest’s “tiredness” in his 2015
Chrism Mass homily, noting how it can bring us closer to Christ.
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The tiredness of priests! Do you know how often I think about this
weariness which all of you experience? I think about it and I pray
about it, often, especially when I am tired myself.... Whenever we feel
weighed down by pastoral wotk, we can be tempted to rest however
we please, as if rest were not itself a gift of God.... Our weariness is
precious in the eyes of Jesus who embraces us and lifts us up.... Let
us never forget that a key to fruitful priestly ministry lies in how we
rest and in how we look at the way the Lord deals with our weariness.
How difficult it is to learn how to rest! This says much about our trust

and our ability to realize that we too are sheep; we need the help of
the Shepherd. (KK)

We need to learn to rest in the arms of the Good Shepherd.

81

During the 2016 Jubilee for Priests, Pope Francis, celebrating the

contemplate two hearts: the Heart of the Good Shepherd and our own
heart as priests. The Heart of the Good Shepherd is not only the Heart
that shows us mercy, but Zsitself mercy. ... There I know I am welcomed
and understood as I am; there, with all my sins and limitations, I know
the certainty that I am chosen and loved. Contemplating that heart, I
renew my first love; the memory of that time when the Lord touched
my soul and called me to follow him, the memory of the joy of having

cast the nets of our life upon the sea of his Word. (WW)

“Never forget your first love. Never!” (GG)

Eucharist on the Feast of the Sacred Heart, noted that we must always

Certainly, for priests, our relationship with Christ is intimately

linked into the Eucharist.

Through your ministry, the spiritual sacrifice of the faithful is made
perfect for it is united to the sacrifice of Christ, which through your
hands in the name of the whole of the Church is offered up in a
bloodless way on the altar in the celebration of the holy mysteries. When
you celebrate the Mass, understand, therefore, what you do. Do not
do it in haste! Imitate what you celebrate—it is not an artificial rite, an
artificial ritual—so that participating in the mystery of the Lord’s death
and resurrection you may bear the death of Christ in your members
and walk with him in the newness of life. (LL)

Priests need to contemplate deeply that “on the altar the living
memorial is made”; they must ask grace from the Lord that their
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hearts “might never be closed to this wonder, to this great, freely given
wonder” of the Eucharist. (AAA)

As priests, we

cannot live without a vital, personal, authentic and solid relationship
with Christ.... [One] who is not daily nourished by the Food will
become a bureaucrat.... Daily prayer, assiduous reception of the
sacraments, particularly the Eucharist and Reconciliation, daily contact
with the Word of God and a spirituality which translates into lived
charity—these are vital nourishment for each of us. Let it be clear to
all of us that apart from Him we can do nothing (cf. Jn 15:8). (HH)

I1. Be Close to Your People as a Merciful Shepherd

Pope Francis boldly stated:

People love their priests; they want and need their shepherds! The
faithful never leave us without something to do, unless we hide in
our offices or go out in our cars wearing sun glasses. There is a good
and healthy tiredness. It is the exhaustion of the priest who wears the
smell of the sheep, but also smiles the smile of a father rejoicing in
his children or grandchildren.... If Jesus is shepherding the flock in
our midst, we cannot be shepherds who are glum, plaintive or, even
worse, bored. The smell of the sheep and the smile of a father. (KK)

The joy of Jesus the Good Shepherd is not a joy for himself alone, but
a joy for others and with others, the true joy of love. This is also the joy
of the priest. He is changed by the mercy that he freely gives.... Dear
priests, in the Eucharistic celebration we rediscover each day our
identity as shepherds. In every Mass, may we truly make our own the
words of Christ: “This is my body, which is given up for you.” This is
the meaning of our life; with these words, in a real way we can daily
renew the promises we made at our priestly ordination. I thank all of

you for saying “yes”! (WW)

Speaking of the “priest-shepherd in his parish or in the mission
entrusted to him,” Francis noted that this mission

brings him joy whenever he is faithful to it, whenever he does all
that he has to do and lets go of everything that he has to let go of, as
long as he stands firm amid the flock which the Lord has entrusted
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to him: Feed my sheep (cf. Jn 21:16-17).... All who are called should
know that genuine and complete joy does exist in this world: it is the
joy of being taken from the people we love and then being sent back
to them as dispensers of the gifts and counsels of Jesus, the one Good
Shepherd who, with deep compassion for all the little ones and the
outcasts of this earth, wearied and oppressed like sheep without a
shepherd, wants to associate many others to his ministry, so as Himself
to remain with us and to work, in the person of his priests, for the

good of his people. (EE)

“Have always in mind the example of the Good Shepherd, who came
not to be served but to serve; to seek and save that which was lost.”
(RR) “Every ordained minister is called to follow the example of the
Good Shepherd, who gave His life for His sheep.” (GGG)

Priests will share in the sufferings of their people.

In our prayer we ask for the grace to “feel and savor” the Gospel that
it can make us more “sensitive” in our lives.... We can ask for the
grace to taste with the crucified Jesus the bitter gall of all those who
share in his cross, and smell the stench of misery—in field hospitals [a
favorite expression of Pope Francis], in trains and in boats crammed
with people. The balm of mercy does not disguise this stench. Rather,
by anointing it, it awakens new hope. (VV)

For Pope Francis, the work of priests does not consist of

purely mechanical jobs, like running an office, building a parish hall,
or laying out a soccer field for the young of the parish.... The tasks of
which Jesus speaks call for the ability to show compassion; our hearts
are to be “moved” and fully engaged in carrying them out. We are
to rejoice with couples who marry; we are to laugh with the children
brought to the baptismal fount; we are to accompany young fiancés
and families; we are to suffer with those who receive the anointing of
the sick in their hospital beds; we are to mourn with those burying a
loved one.... For us priests, what happens in the lives of our people is
not like a news bulletin: we know our people, we sense what is going
on in their hearts. Our own heart, sharing in their suffering, feels
“com-passion,” is exhausted, broken into a thousand pieces, moved
and even “consumed” by the people. (KK)

The message for priests that Pope Francis frequently reiterates is
expressed in his words spoken at the ordination of ten priests on Good
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Shepherd Sunday in 2013: “Today I ask you in the name of Christ and
the Church: never tire of being merciful”” (BB) When he ordained thirteen
priests on May 11, 2014, Francis said: “And here I want to pause to
ask you: for the love of Jesus Christ, never tire of being merciful!
Please!” (FF) At the 2016 Chrism Mass, Francis noted: “As priests,
we are witnesses to and ministers of the ever-increasing abundance
of the Father’s mercy; we have the rewarding and consoling task of
incarnating mercy, as Jesus did.” (QQ) Misericordiae Vultus, Francis’s 2015
Bull of Indiction for the Extraordinary Jubilee of Mercy, overflows with
copious insights on the mercy of God. In Evangelii Gandium, Francis
quotes Thomas Aquinas, asserting that “mercy is the greatest of all
virtues” and “it is proper to God to have mercy.” (EG 37)

II1. Live a Modest Life-style; Be Available

Although diocesan priests do not take the vow of poverty like
religious priests, a// priests commit themselves to living and practicing
a simple style of life. It is well known that during his years in Buenos
Aires, Cardinal Bergoglio lived in a small apartment rather than in
an episcopal residence; he used public transportation rather than have
a car with a driver; he cooked for himself. As newly elected pope he
rode with the other cardinals on the bus, paid his own hotel bill, and
now he maintains a very modest car and lives in the Casa Santa Marta.
Pope Francis knows the material needs necessary for the apostolate;
however, he also challenges his fellow priests to examine their sincerity
and authenticity in living their own spiritual poverty.

Francis admits:

In the Church we have, and have always had, our sins and failings....
Our people forgive us priests many failings, except for that of
attachment to money. This does not have so much to do with money
itself, but the fact that money makes us lose the treasure of mercy. Our
people can sniff out which sins are truly grave for the priest, the sins
that kill his ministry.... Being merciful is not only “a way of life,” but
“the way of life.” There is no other way of being a priest. (VV)
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rancis asserts that priests’ vocations die
F i ts that priests’ ti di

when they love to be sustained with honors, when they are driven by
a search for personal reassurance and social advancement, when the
motivation is to “climb the ladder,” to cleave to material interests and
to strive shamefully for financial gain. As I have said before on other
occasions, the devil enters through the wallet. (FFF)

How do priests become “good and faithful servants” (cf. Mt 25:21)?
For Francis,

we are asked to be available.... Each morning he trains himself to be
generous with his life and to realize that the rest of the day will not
be his own, but given over to others.... One who serves is open to
surprises, to God’s constant surprises. ... One who serves is not worried
about the timetable. It deeply troubles me when I see a timetable in a
parish: “From such a time to such a time.” And then? There is no open
door, no priest, no deacon, no layperson to receive people. This is not
good.... If you show that you are available to others, your ministry
will not be self-serving, but evangelically fruitful. (SS)

Francis has spoken frequently on the virtue of availability in priests.
In his 2014 Chrism Mass, he noted:

The availability of her priests makes the Church a house with open
doors, a refuge for sinners, a home for people living on the streets, a
place of loving care for the sick, a camp for the young, a classroom
for catechizing children about to make their First Communion....
Whetever God’s people have desires or needs, there is the priest, who
knows how to listen (ob-audire) and feels a loving mandate from Christ
who sends him to relieve that need with mercy or to encourage those
good desires with resourceful charity. (EE)

Pope Francis’s commitment to simple living is concretely reflected
in his choice of name: Francis. Many of the details of his “name-choice”
are commonly known, since Francis himself narrated them. When it
became clear that he was chosen, his friend, Cardinal Claudio Hummes
who was seated next to him, hugged him, gave him a kiss, and said:
“Don’t forget the poor!” Francis said: “Those words came to me: the
poor, the poor. Then, right away, thinking of the poor, I thought of
Francis of Assisi. For me, he is the man of poverty.” Francis added:
“How I would like a Church which is poor and for the poor.” In his
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Evangelii Gandium, Francis has a major section on the inclusion of the
poor in the Church and society (EG 186-216); he strongly reiterates his
desire: “I want a Church which is poor and for the poor.” (EG 198)

IV. Be a Model of Integrity;
Readily Admit One’s Limitations

The Letter to the Hebrews (5:1) states that “every high priest has
been taken from among men and made their representative before
God.” Presbyterorum Ordinis, the Vatican II document on the Ministry
and Life of Priests, asserts: “Priests, who are taken from among men
and ordained for men in the things that belong to God in order to
offer gifts and sacrifices for sins, nevertheless live on earth with
other men as brothers.” (PO 3) Priests are truly to be “in this world,
but not of this world”; they need to be deeply aware of both their
“nothingness”/“humanness” as well as their “greatness”/“dignity.”
Even in their weaknesses they are to manifest the overwhelming
power and presence of the divine. The manifold workings of God’s
grace within our human limitations is indeed a profound mystery; we
priests should allow ourselves to be overwhelmed by God’s loving
mercy—and shed tears of joyful gratitude!

Francis says:

That is how we [priests] have to see ourselves: poised between our
utter shame and our sublime dignity. Dirty, impure, mean and selfish,
yet at the same time, with feet washed, called and chosen to distribute
the Lord’s multiplied loaves, blessed by our people, loved and cared
for. Only mercy makes this situation bearable. Without it, either we
believe in our own righteousness like the Pharisees, or we shrink back
like those who feel unworthy. ... The important thing is that each of us
feel that fruitful tension born of the Lord’s mercy: we are at one and
the same time sinners pardoned and sinners restored to dignity. (T'T)

“The mercy of God ... is always ‘greater’ than our consciousness of
our sinfulness.” (UU)
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Pope Francis asserts that

a good priest, therefore, is first of all a man with his own humanity, who
knows his own history, with its riches and its wounds, who has learned
to make peace with this, achieving the fundamental serenity proper
to one of the Lord’s disciples. ... Our humanity is the “earthen vessel”
in which we conserve God’s treasure, a vessel we must take care of,
so as to transmit well its precious contents.... He is the “high priest,”
at the same time close to God and close to man; he is the “servant,”
who washes the feet and makes himself close to the weakest; he is the
“good shepherd,” who always cates for his flock. (OO)

One can identify various faults and failures in priests which
receive harsh words from Pope Francis: the sin of careerism /
authoritarianism / [and] “clericalism which is a distortion of religion.”
(DD) There is the sin of “existential schizophrenia ... the disease of
those who live a double life, the fruit of that hypocrisy typical of the
mediocre.” (HH) “It is awful to see pastors with double lives; it is a
wound in the Church.” (III) On several occasions Pope Francis told
priests to be much more merciful to divorced Catholics and to welcome
remarried couples and their children to the Church. (NN) “The Church
is called to be the house of the Father, with doors always wide open....
Everyone can share in some way in the life of the Church; everyone
can be part of the community; nor should the doors of the sacraments
[e.g. Baptism, Eucharist] be closed for simply any reason.” (EG 47)

The pope has frequently spoken about the destructive effects of gossip.

The enemy of harmony in a religious community, a presbyterate, and
episcopate and a seminary is the spirit of gossip.... What destroys a
community is speaking ill of others. Dwelling on the faults of others. . ..
There is one image I like to use in describing the spirit of gossip. It is
terrorism. Yes, terrorism, because those who speak ill of others do not
do so publicly.... How many communities have I seen destroyed by the
spirit of gossip! Please, bite your tongue in time. (HHH)

Therefore, priests need to constantly examine their conscience
and style of life. Pope Francis speaks of “discerning every day how my
vocation is growing” (HHH) Francis offers a very brief examination
of conscience for priests: “Where is my heart? Among the people,
praying with and for the people, involved in their joys and sufferings,
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or rather among the things of the world, worldly affairs, my private
space?” (OO) Repeatedly, Pope Francis emphasizes that “worldliness”
and “climbing the ladder” of clerical positions are “temptations” and
“disasters for priests.” (YY; CCC) He also cautions priests against
“rigidity” (YY) and “vanity.” (CCC)

For another approach, Francis suggests the “hymn to charity” in
Saint Paul’s first letter to the Corinthians as a guide for an examination
of conscience. (JJ) In addition, do we priests realize that we are “useless
servants” (Lk 17:10) “whom the Lord blesses with the fruitfulness of his
grace, seats at his table, and serves us the Eucharist”? (VV) Priests—
the entire Church—must never become “self-referential!” (VV)

V. Exude Joy in Ministry;
Receive and Give Affection

The dominant theme for Pope Francis’s second Chrism Mass
reflection (2014) was “priestly joy.”

We recall the happy day of the institution of the priesthood, as well
as the day of our own priestly ordination. The Lord anointed us in
Christ with the oil of gladness, and this anointing invites us to accept
and appreciate this great gift: the gladness, the joy of being a priest.
Priestly joy is a priceless treasure, not only for the priest himself, but
for the entire faithful people of God: that faithful people from which

he is called to be anointed and which he, in turn, is sent to anoint. (EE)

Priestly joy has its source in the Father’s love, and the Lord wishes
the joy of this love to be “ours” and to be “complete” (Jn 15:11)....
There are three significant features of our priestly joy. It is a joy which
anoints us..., it is a joy which is imperishable, and it is a missionary
joy which spreads and attracts.... A joy which anoints us. In a word,
it has penetrated deep within our hearts; it has shaped them and
strengthened them sacramentally.... We are anointed down to our very
bones, and our joy, which wells up from deep within, is the echo of this
anointing. An imperishable joy ... which the Lord has promised no one
can take from us (Jn 16:22).... A missionary joy: priestly joy is deeply
bound up with God’s holy and faithful people: ... for baptizing and



A Dynamic Vision of Priesthood: Insights from Pope Francis 89

confirming them, healing and sanctifying them, blessing, comforting
and evangelizing them. (EE)

Recall that the first major document issued by Pope Francis was
Evangelii Gandinm (The Joy of the Gospel). For Francis, “The joy of the
Gospel fills the hearts and lives of all who encounter Jesus.... With
Christ joy is constantly born anew. ... I wish to encourage the Christian
faithful to embark upon a new chapter of evangelization marked by
this joy.” (EG 1)

Hidden in this first apostolic exhortation by Francis are several
creative expressions to remind us of the centrality of joy in our
apostolate. ““There are Christians whose lives seem like Lent without
Easter.” (EG 6) “An evangelizer must never look like someone who
has just come back from a funeral” (EG 10) We must be wary of a
“tomb psychology” that “transforms Christians into mummies in a
museum.” (EG 83) Francis quoted Saint John XXIII, asserting that
“We feel we must disagree with those prophets of doom who are always
forecasting disaster, as though the end of the world were at hand.”
(EG 84) Christians must avoid anything that “turns us into querulous
and disillusioned pessimists, ‘sourpusses.”” (EG 85) “Let us not allow
ourselves to be robbed of the joy of evangelization!” (EG 83)

For Francis, a priest should be a true apostle,

a person who transmits joy everywhere he goes. A heart filled with God
is a happy heart that radiates an infectious joy; it is immediately evident!
Solet us not lose that joyful, humorous and even self-deprecating spirit
which makes people amiable even in difficult situations. How beneficial
is a good dose of humor! We would do well to recite often the prayer
of Saint Thomas More. I say it every day. (HH)

The final line of More’s prayer is: “Grant me, O Lord, a sense of good
humor. Allow me the grace to be able to take a joke and to discover
in life a bit of joy, and to be able to share it with others.” (HH) “Like
Jesus, the priest makes the message joyful with his entire person....
Like every other missionary disciple, the priest makes the message
joyful by his whole being.” (EEE)
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Pope Francis has fervently implored the Lord for the gift of joy
for priests.

On this priestly Thursday I ask the Lord Jesus to preserve the joy
sparkling in the eyes of the recently ordained.... Preserve, Lotd, in
your young priests the joy of going forth, of doing everything as if for
the first time, the joy of spending their lives fully for you.... I ask the
Lord to confirm the priestly joy of those who have already ministered
for some years..., those who bear the burden of the ministry.... I ask
the Lord Jesus to make better known the joy of eldetly priests, whether
healthy or infirm. It is the joy of the Cross.... May they know the joy
of handing on the torch, the joy of secing new generations of their
spiritual children, and of hailing the promises from afar, smiling and
at peace, in that hope which does not disappoint. (EE)

VI. Commit to Quality Preaching;
Study, Reflect, and Pray the Scriptures

Many Catholics were surprised when Pope Francis in Evangelii
Gaudinm devoted twenty-five sections to the homily and preaching
(EG 135-159). Francis made several straightforward—even blunt—
statements about priests and preaching. “The homily is the touchstone
for judging a pastor’s closeness and ability to communicate to his
people.” (135) “The homily cannot be a form of entertainment....
It should be brief and avoid taking on the semblance of a speech
or a lecture.... If the homily goes on too long, it will affect two
characteristic elements of the liturgical celebration: its balance and its
rhythm.” (138) “Preparation for preaching is so important a task that a
prolonged time of study, prayer, reflection and pastoral creativity should
be devoted to it.... A preacher who does not prepare is not “spiritual”;
he is dishonest and irresponsible with the gifts he has received.” (145)

The homily “should not be used to correct errors. . ., it should not be
employed to teach doctrine. . ., it should not be used to expound various
theological opinions..., let us not use it to talk about the latest news.”
(147) “What is essential is that the preacher be certain that God loves
him, that Jesus Christ has saved him and that his love always has the
last word.” (151) “Preparation for preaching thus becomes an exercise
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in evangelical discernment” [linking profound faith to contemporary
life]. (154) “Another feature of a good homily is that it is positive....
Positive preaching always offers hope, points to the future, does not
leave us trapped in negativity.” (159)

Speaking to newly ordained priests, Francis said:

May your homilies not be boring; may your homilies touch the heart
of the people because they come from your heart, because what you
are telling them is what you carry in your heart. It is in this way that
the Word of God is passed on, and thus your teaching will be a joy
and support to Christ’s faithful; the fragrance of your lives will be
your testimony. (LL)

Again, in his 2017 Chrism Mass homily, Pope Francis said to priests:
“When he preaches—briefly, if possiblel—he does so with the joy that
touches people’s hearts with that same word with which the Lord has
touched his own heart in prayer.” (EEE) Here, one readily recalls the
episcopal motto of John Henry Cardinal Newman: Cor ad cor loquitur
[Heart speaks to heart].

A good priest can be recognized by the way his people are anointed; this
is a clear proof. When our people are anointed with the oil of gladness,
it is obvious: for example, when they leave Mass looking as if they
have heard good news. Our people like to hear the Gospel preached
with “unction,” they like it when the Gospel we preach touches their
daily lives..., when it brings light to moments of extreme darkness....
People thank us because they feel we have prayed over the realities

of their everyday lives, their troubles, their joys, their burdens, and
their hopes. (AA)

VII. Monitor Carefully any
“Clerical Position or Power” You Possess

Perhaps the most pointed address of Pope Francis to alert priests
and bishops to some possible pitfalls in their ministry and life is
found in his 2014 Christmas message to the Roman Curia. (HH)
The message was crafted as a kind of “examination of conscience,”
following the practice of the Desert Fathers, who prepared “lists” as
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a preparation for the Sacrament of Reconciliation. Francis noted that
healing comes about through an awareness of one’s sickness and the
personal and communal decision to patiently and perseveringly apply
the appropriate remedies.

Francis mentioned some of the probable “diseases and temptations
which weaken our service to the Lord,” which can weaken our
“vital, personal, authentic and solid relationship with Christ.”
Mentioning several specific items provides clarity and can foster
“a living relationship with God that nourishes and strengthens our
communion with others.” The “disease list” of Pope Francis includes
fifteen items. (HH)

First, there is (1) “the disease of thinking we are ‘immortal,
‘immune,” or downright ‘indispensable’; ... itis the disease of those who
turn into lords and masters and think of themselves as above others
and not at their service. It is an effect of the pathology of power, from
a superiority complex.” (2) “Another disease is the ‘Martha complex,’
excessive busy-ness.... Jesus called his disciples to ‘rest a while’.” (3)
“Then too there is the disease of mental and spiritual ‘petrification’
it is found in those who have a heart of stone..., those who lose ‘the
sentiments of Jesus’” (4) “The disease of excessive planning and of
functionalism.” (5) “The disease of poor coordination [that arises]

once the members lose communion among themselves.”

Pope Francis lists other possible diseases as (6) “spiritual
Alzheimer’s disease [which| consists of losing the memory of our
personal ‘salvation history, our past history with the Lord and our
‘first love’.... We see it in those who have lost the memory of their
encounter with the Lord.” (7) “The disease of rivalry and vainglory
... [which includes]| our titles of honor.” (8) ““The disease of existential
schizophrenia; this is the disease of those who live a double life.” (9)
“The disease of gossiping, grumbling and back-biting.... Brothers,
let us be on our guard against the terrorism of gossip!” (10) “The
disease of idolizing superiors ... in the hope of gaining their favor.”
Such Church leaders “are victims of careerism and opportunism....
They serve thinking only of what they can get and not of what they
should give.”
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The five final diseases listed by Pope Francis begin with (11) “the
disease of indifference to others. This is where each individual thinks
only of himself and loses sincerity and warmth of human relationships.”
(12) “The disease of a lugubrious face. Those glum and dour persons
who think that to be serious we have to put on a face of melancholy and
severity, and treat others ... with rigor, brusqueness and arrogance.”
(13) “The disease of hoarding [when one] tries to fill an existential
void in his heart by accumulating material goods, not out of need but
only in order to feel secure.” (14) “The disease of closed circles, where
belonging to a clique becomes more powerful than belonging to the
Body and, in some circumstances, to Christ himself.” Lastly, (15) “the
disease of worldly profit, of forms of self-exhibition [which begins
when| an apostle turns his service into power, and his power into a
commodity in order to gain worldly profit or even greater power.”

Brothers, these diseases and these temptations are naturally a danger. . ..
We need to be clear that it is only the Holy Spirit who can heal all
our infirmities.... Let us ask the Virgin Mary ... to make us love the
Church as Christ, her Son and our Lord, loves her, to have the courage
to acknowledge that we are sinners in need of his mercy.... And please,
do not forget to pray for me! Heartfelt thanks! (HH)

It must be noted that at Christmas 2014 Francis gave a catalogue
of fifteen “curial diseases” (which can also infect priests); then in his
2015 Christmas message he spoke about “curial antibiotics.” He used an
acrostic analysis of the twelve letters of the word MISERICORDIA to
communicate the core of his positive message, imitating what Matteo
Ricci did in his evangelizing initiatives in China. Francis concluded
his reflection with the prayer attributed to Blessed Oscar Arnulfo
Romero, noting that priests are to be “servants, not Messiahs.” (PP)

Francis often asks priests to be generous servants. “Pastors are
called to be wise and faithful servants who imitate the Lord, who
don the apron of service and bend to the lives of their communities,
to understand their history and to live the joys and sufferings,
expectations and hopes of the flock entrusted to them.” (GGG) “As
priests who take part in the Petrine ministry, in what he is to us, we
take part in the same mission: not only do we wash the feet of our
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brothers, as we do on Holy Thursday, but we have to confirm them in
their faith, showing how the Lord prayed for ours.” (DDD)

VIII. Appreciate the “Popular Piety” and
Devotion of the Faithful

In his comprehensive apostolic exhortation, The Joy of the Gospel
(Evangelii Gaudium), Pope Francis devotes several sections to “the
evangelizing power of popular piety.” (EG 122-126) Some brief
selections capture the thought of the pope.

Popular piety enables us to see how the faith, once received, becomes
embodied in a culture and is constantly passed on. Once looked down
upon, popular piety came to be appreciated once more in the decades
following the Council. In the Exhortation Evangelii Nuntiandi, Pope
Paul VI gave a decisive impulse in this area. There he stated that
popular piety “manifests a thirst for God which only the poor and the
simple can know” and that “it makes people capable of generosity and
sacrifice even to the point of heroism, when it is a question of bearing
witness to belief.” Closer to our own time, Benedict X VI, speaking
about Latin America, pointed out that popular piety is “a precious
treasure of the Catholic Church,” in which “we see the soul of the
Latin American peoples.” (EG 123)

The Aparecida Document [to which Francis contributed much]
describes the riches which the Holy Spirit pours forth in popular
piety by his gratuitous initiative. On that beloved continent, where
many Christians express their faith through popular piety, the bishops
also refer to it as “popular spirituality” or “the people’s mysticism.”
It is truly “a spirituality incarnated in the culture of the lowly”.... It
is “a legitimate way of living the faith, a way of feeling part of the
Church and a manner of being missionaries”; it brings with itself the
grace of being a missionary, of coming out of oneself and setting
out on pilgrimage. (EG 124)

Underlying popular piety, as a fruit of the inculturated Gospel, is an
active evangelizing power which we must not underestimate; to do so
would be to fail to recognize the work of the Holy Spirit. Instead, we
are called to promote and strengthen it, in order to deepen the never-
ending process of inculturation. Expressions of popular piety have
much to teach us; for those who are capable of reading them, they are
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a locus theologicns which demands our attention, especially at a time when
we are looking to the new evangelization. (EG 126)

Before he was elected pope, the then-Cardinal Jorge Bergoglio
spoke in a 2012 lecture about the “theology of the people,” which he
holds in high esteem. He explained the inner sense of this “theology
of the people,” emphasizing that popular piety is the antithesis of
widespread secularization. This theology is founded on common
peoples’ culture and devotion, including spirituality and sense of justice;
it manifests “the faith of our humble people.”

For Cardinal Bergoglio, Latin America is largely characterized
by poverty and Christianity; the latter is expressed by various and
colorful forms of popular piety such as processions, vigils, and public
prayer. He said: “When we approach our people with the gaze of the
good shepherd, when we do not come to judge but to love, we can
find out that this cultural way to express the Christian faith is still
present among us, especially in our poor.” He affirmed that “popular
spirituality is the original way through which the Holy Spirit has led
and continues to lead millions of our brothers.”

Cardinal Bergoglio himself promoted various forms of popular
piety in Buenos Aires. For example, he popularized the devotion to
“Our Lady, Undoer of Knots.” He propagated the suggestive image of
La Virgen Desatanudos, a title originating in Augsburg, Germany [Maria
Knotenloserin]. He has also popularized the image of the “Sleeping Saint
Joseph.” Cardinal Tagle of Manila has affirmed that Pope Francis is
very comfortable with popular religiosity because it is a means “to
strengthen the faith”; in popular piety “the Holy Spirit and the culture
of the poor meet.” Undoubtedly, popular piety is a rich foundation on
which priests can build their pastoral ministry!

IX. Be Genuinely Sensitive to Those on the
“Fringes” and “Margins”

From the very beginning of his ministry as Bishop of Rome,
Pope Francis has asserted that a priest’s authority is always linked
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to his service, especially to the care and protection of the poorest,
weakest, the least important, the most needy, those readily forgotten,
the marginalized, and those on the fringes of society. In Argentina,
Francis was known as the “slum bishop” for his regular contact with
the poor; he believes that such service is the most concrete way of
serving Jesus. As Pope he has gone to the jail for juveniles in Rome;
he has traveled to the southern Italian island of Lampedusa to be in
solidarity with the numerous migrants, many of whom have died in
their effort to get to Europe.

As priests, we identify with people who ate excluded, people the Lord
saves. We remind ourselves that there are countless masses of people
who are poot, uneducated, prisoners, who find themselves in such
situations because others oppress them. But, we too remember that
each of us knows the extent to which we too are often blind.... Jesus
comes to redeem us, to send us out, to transform us from being poor
and blind, imprisoned and oppressed, to become ministers of mercy

and consolation. (QQ)

As priests, we are witnesses to and ministers of the ever-increasing
abundance of the Father’s mercy; we have the rewarding and consoling
task of incarnating mercy, as Jesus did, who “went about doing good
and healing” (Acts 10:38) in a thousand ways so that it could touch
everyone. We can help to inculturate mercy, so that each person can
embrace it and experience it personally. (QQ)

Francis asserts that priests need a “priestly gaze” which enables
them to

see people with the eyes of mercy. It has to be learned from seminary
on, and it must enrich all our pastoral plans and projects.... We have
to let ourselves be moved by people’s situation, which at times is a
mixture of their own doing, human weakness, sin and insuperable
conditionings. We have to be like Jesus, who was deeply moved at the
sight of people and their problems.... He healed people, forgave their
sins, eased their suffering, gave them rest and made them feel the

consoling breath of the Spirit. (VV)

The “priestly gaze” is “moved by peoples’ needs, above all when they
are overwhelmed by injustice, inhumane poverty, indifference or by
the perverse actions of corruption and violence.” (FFF) Priests are to
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manifest “an eloquent and joyful witness of a simple life alongside the
poor and by a mission that favors the existential peripheries.” (BBB)
Indeed, pastors are challenged to be “close to God in prayer and with
the people in compassion.” (I1I)

Addressing bishops, priests, and religious in the Manila Cathedral
in 2015, Francis emphasized the challenge to serve the poor and
needy, “those living in the midst of a society burdened by poverty
and corruption, tempted to give up.” The clergy faces the “challenge
of proclaiming the radicalism of the Gospel in a society which has
grown comfortable with social exclusion, polarization, and scandalous
inequality”; they must remember that “the poor are at the center of
the Gospel, are at the heart of the Gospel; if we take away the poor
from the Gospel we cannot understand the whole message of Jesus
Christ.” (II) In short, for Pope Francis “all of us are asked to obey
His [Jesus’s] call to go forth from our own comfort zone in order to
reach all the ‘peripheries’ in need of the light of the Gospel.” (EG 20)

X. Always and Everywhere, Be a Genuine
“Missionary Disciple”

In Evangelii Gaudinn, Pope Francis proposes a profound missionary
renewal of the entire Church; certainly the clergy are central to this
renewal. Francis asserts that we need an “evangelizing Church that
comes out of herself,” not a Church that is “self-referential” and “lives
within herself, of herself, for herself.”

I dream of a “missionary option,” that is, a missionary impulse capable
of transforming everything, so that the Church’s customs, ways of
doing things, times and schedules, language and structures can be
suitably channeled for the evangelization of today’s world rather
than for her self-preservation.... All renewal in the Church must
have mission as its goal if it is not to fall prey to a kind of ecclesial
introversion. (EG 27)

“Missionary outreach is paradigmatic for all the Church’s activity. . ..
We need to move ‘from a pastoral ministry of mere conservation to a
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decidedly missionary pastoral ministry.”” (EG 15) “I want to emphasize
that what I am trying to express here has programmatic significance
and important consequences.... Throughout the world, let us be
‘permanently in a state of mission.”” (EG 25)

A pivotal insight of Pope Francis is that “we are all missionary
disciples” (EG 119); through baptism, “all the members of the People
of God have become missionary disciples.” (EG 120) All Christians

are “agents of evangelization.”

The new evangelization calls for personal involvement on the part of
each of the baptized.... Every Christian is a missionary to the extent
that he or she has encountered the love of God in Christ Jesus: we no
longer say that we are “disciples” and “missionaries,” but rather that
we are always “missionary disciples.” (EG 120)

May the world of our time, which is searching, sometimes with anguish,
sometimes with hope, be enabled to receive the good news not from
evangelizers who are dejected, discouraged, impatient or anxious, but
from ministers of the Gospel whose lives glow with fervor, who have
first received the joy of Christ. (EG 10; cf. EN 75)

Francis asserts: “Being a Christian is not the result of an ethical
choice or a lofty idea, but the encounter with an event, a person, which
gives life a new horizon and a decisive direction” (EG 8; cf. Benedict
XVI). For Pope Francis, every Christian “ought to grow in awareness
that he himself is continually in need of being evangelized.” (EG 164)
In Chapter Two (EG 50-109), Francis focuses on the challenges facing
the proclamation of the Gospel today; the pope asserts: “Challenges
exist to be overcome! Let us be realists, but without losing our joy, our
boldness and our hope-filled commitment. Let us not allow ourselves
to be robbed of missionary vigor.” (EG 109) Or again, “I repeat: Let us
not allow ourselves to be robbed of the joy of evangelization.” (EG 83)

Concluding Reflection

This modest presentation has sought to highlight ten pivotal
characteristics emerging from Pope Francis’s profound vision of the
priesthood. For the sake of clarity, the copious material of Francis
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has been thematically arranged under ten foundational insights that
form an integrated whole. Another writer may have chosen a different
style of presentation. However, what remains crucial is for readers to
penetrate the insightful wisdom of Pope Francis; truly, this thematic
arrangement is quite secondary to the original papal material.

The thought of Pope Francis on the priesthood emerges from his
deep convictions. Early in his pontificate Francis wrote:

Mission is at once a passion for Jesus and a passion for his people.
When we stand before Jesus crucified..., we realize once more that
he wants to make use of us to draw closer to his beloved people.
He takes us from the midst of his people and he sends us to his
people; without this sense of belonging we cannot understand our
deepest identity. (EG 268)

Again in his message for World Mission Sunday 2015, Francis asserted:
“Mission is a passion for Jesus and at the same time a passion for
his people.” In his address to the 2016 assembly of the Pontifical
Missionary Societies, Francis spoke of “the passion for God and for
the mission of the Church”; he left his audience (and us) with a clear
challenge: “We must grow in evangelizing passion!” (XX)

12

Pivotal Bibliographical Sources

The material by Pope Francis on the Priesthood is extremely rich
and plentiful. Itis available to readers in a variety of internet and printed
sources; often the very same document is found in various digital and
printed forms. To facilitate the documentation of the quotes of Pope
Francis in this presentation, a simple reference system is employed.
Each of the thirty-five cited documents containing specific “priesthood
material” from Pope Francis is identified with double or triple letters
of the alphabet; an interested researcher could easily locate the specific
document, no matter in what format or language it appears. All one
needs to do is to check this bibliography to find the date and description
of a specific document of the pope. In the text of this presentation, only
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the double/triple letters appear at the end of a given quote. Hopefully,
this simple approach avoids an overly complicated and cumbersome
manner of documentation, while providing the source of the specific
quote from Pope Francis. The material appearing below is presented
in chronological order, beginning in 2013 and extending into 2018.

AA:  March 28, 2013: Chrism Mass Homily in Saint Peter’s
Basilica

BB:  April 21,2013: Ordination Homily of ten priests in Saint
Peter’s Basilica

CC:  November 24, 2013: Apostolic Exhortation Evangeliz

Gandium

DD:  2013: Book by Jorge Bergoglio and Abraham Skorka:
On Heaven and Earth

EE:  April 17, 2014: Chrism Mass Homily in Saint Peter’s
Basilica

FF:  May 11, 2014: Ordination Homily of thirteen priests in
Saint Peter’s Basilica

GG:  June6,2014: Morning Mass Homily in Casa Santa Marta
HH: December 22, 2014: Address to the Roman Curia

II: January 16, 2015: Homily to the Clergy in the Manila
Cathedral

JJ: February 14, 2015: Address at Public Consistory for the
Creation of New Cardinals

KK:  April 2, 2015: Chrism Mass Homily in Saint Peter’s
Basilica

LL:  April 26, 2015: Ordination Homily of nineteen new
priests in Saint Peter’s Basilica

MM: May 2, 2015: Homily at North American College in
Rome to celebrate “Pope’s Day”
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NN:

00:

PP:
QQ:

RR:

SS:
TT:
UU:
\A%
WW:

XX:

YY:

77:

AAA:

BBB:

CCC:

DDD:

August 6, 2015: Homily on the Feast of the
Transfiguration of the Lord

November 20, 2015: Speech to Conference on
“Priesthood” Documents of Vatican 11

December 21, 2015: Address to the Roman Curia

March 24, 2016: Chrism Mass Homily in Saint Peter’s
Basilica

April 17, 2016: Homily to Priests on World Day of
Prayer for Vocations

May 29, 2016: Homily at Jubilee for Deacons

June 2, 2016: First Meditation at Jubilee for Priests
June 2, 2016: Second Meditation at Jubilee for Priests
June 2, 2016: Third Meditation at Jubilee for Priests

June 3, 2016: Homily at Mass for Feast of the Sacred
Heart of Jesus

June 4, 2016: Address to Assembly of the Pontifical
Missionary Societies

December 9, 2016: Morning Mass Homily in Casa
Santa Marta

January 9, 2017: Morning Mass Homily in Casa Santa
Marta

January 23, 2017: Morning Mass Homily in Casa Santa
Marta

January 28, 2017: Plenary Assembly of Institutes of
Consecrated and Apostolic Life

February 21, 2017: Morning Mass Homily in Casa
Santa Marta

March 2, 2017: Address to Priests of the Diocese of Rome
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EEE: April 13, 2017: Chrism Mass Homily in Saint Peter’s
Basilica

FFF: September 9, 2017: Address to Priests, Religious, and
Seminarians (Medellin, Colombia)

GGG: November 16,2017: Address to Clergy of the Apostolic
Union of Clergy

HHH: December 2, 2017: Address to Priests, Religious, and
Seminarians (Dhaka, Bangladesh)

III: January 9, 2018: Morning Mass Homily in Casa Santa
Marta
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A NARRATIVE THAT TRANSFORMS
Story-telling to Story-making in Catholic Religious Education
Leo-Martin Angelo R. Ocampo

The 2007 National Catechetical Directory of the Philippines (NCDP)
identified the five specific objectives of catechesis as follows:

1.

Develop understanding of the truths of the Catholic faith, drawn
directly from the basic sources of faith— Holy Scripture, Tradition
and Magisterium

To educate the catechized in the basic principles and practice of
Christian morality

To instruct Catholics on how to pray and participate actively in
the Church’s liturgy

Develop the sense of belonging and committed service as active
members in the Church community.

Develop in the catechized the two-way skill of:

a. Incarnating their Christian faith in attitudes and
values of daily life.

b. Intetpreting their daily life in the light of the Gospel.!

'Episcopal Commission for Catechesis and Catholic Education, National
Catechetical Directory for the Philippines (Manila: Catholic Bishops” Conference of
the Philippines, 2007), nos. 124—-131.
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The list notably begins with the three essential dimensions of
Christian Faith, namely doctrine, morality, and worship. It then
continues with commitment to the Church community and a two-
way skill: that of living out the faith in the context of daily life and
interpreting daily life in the light of the Gospel. In February 2014,
this list of objectives would serve as the basis for the K—72 Religions
Eduncation Curriculum developed by the Catholic Educators Association
of the Philippines (CEAP)—National Capital Region.

Despite its strengths, what appears to be one of the weaknesses of
this latest curriculum is its lack of emphasis on salvation history, which
is given focus only in Grade 1, where the entire panorama from Old
to New Testament is supposed to be presented, and in Grade 7, where
the life of Jesus becomes the focus. In contrast, four years (Grades
2,3, 4,and 9) are given to the sacraments, another four years (Senior
Kinder, Grades 5, 10 and 11) are dedicated to moral topics, two years
(Grades 6 and 8) are devoted to ecclesiology and mission, and one
year (Grade 12) is allocated to addressing special topics. This comes
as no surprise given that the curriculum merely reflects the lacuna
concerning salvation history in the 2007 NCDP Objectives.

Taking the cue from the Scriptures and Church Fathers as well
as from modern theorists and practitioners of religious education,
this article seeks to highlight the central role of narrating salvation
history in a Catholic religious education curriculum before attempting
to describe how we can apply this principle in our own pedagogical
practice today.

Scriptural and Patristic Sources

“Only take care, and keep your soul diligently, lest you forget the
things that your eyes have seen, and lest they depart from your heart
all the days of your life. Make them known to your children and your
children’s children” (Dt. 4:9). Such was the injunction of Moses to the
people of Israel about keeping alive the memory of the Exodus and
of the many wonderful things that the L.ord had wrought for them in
the course of their history as a people. This admonition also appears
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elsewhere in the Hebrew Scriptures such as in Psalm 48, for instance,
where a historical tour of the city of Jerusalem becomes a lesson in
both history and doctrine: “Walk about Zion, go around her, number
her towers, consider well her ramparts, go through her citadels, that
you may tell the next generation that this is God, our God forever
and ever” (Ps. 48:12—14).

Being a form of sacred memorial—zéker (121) or zikkaron (=v),
more familiar to us in Greek as anamnesis (@vapvnoLc), retelling the
story of salvation makes the events present to us again. In this way, they
do not remain relics of the past but become our personal experiences
here and now. As the Haggadah exhorts all those who partake of the
Seder Meal and listen to the Passover narrative, “Each person from
every generation must regard oneself as having been personally freed
from Egypt.”

This memorial, however, is not only doctrinal but moral as well,
for it serves as the foundation of righteous conduct. When God gave
the Decalogue to Moses in the book of Deuteronomy, for instance,
it is preceded and interspersed with recollections of the wonders that
the Lord had done which justly warrant the people’s obedience to the
Lord their Savior (Dt. 5:2-5, 15). At the same time, the book of Judges
identifies the loss of this memory as the beginning of Israel’s moral
degeneration after the death of Gideon: “And the people of Israel did
not remember the Lord their God, who had delivered them from the
hand of all their enemies on every side...” (Jgs. 33:34). Psalm 22, in
the same vein, described the recovery of this memory as the turning
point that leads to conversion (Ps. 22:27).

Aside from its doctrinal and moral aspects, this memory also
contains a liturgical dimension exemplified by the beautiful prayer
recited for the offering of the first fruits. It recalls salvation history
from the time of the Patriarchs up until their settlement in the
Promised Land:

A wandering Aramean was my father. And he went down into Egypt
and sojourned there, few in number, and there became a nation,
great, mighty, and populous. And the Egyptians treated us harshly
and humiliated us and laid on us hard labotr. Then we cried to the
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Lord, the God of our fathers, and the Lord heard our voice and saw
our affliction, our toil, and our oppression. And the Lord brought us
out of Egypt with a mighty hand and an outstretched arm, with great
deeds of terror, with signs and wonders. And he brought us into this
place and gave us this land, a land flowing with milk and honey. And
behold, now I bring the first of the fruit of the ground, which you, O
Lord, have given me.... (Dt. 26:5-10)

One can thus say that, in the Old Testament model, the narration of
the history of salvation represented a program of religious instruction
that was not only foundational but complete in itself, bearing and
integrating all three dimensions of faith: doctrine, morality, and
worship. This retelling permeated the people’s life, from the celebration
of various festivals to the reading of Scriptures in the temple and
synagogue assemblies, the parental instruction of children at home,
and the daily traditions and customs that constantly reminded them
of the wonders the Lord has done and their Covenant with Him.

In the early Church, the most ancient hymns and creeds, such as the
Christological hymn in 2 Philippians and the Symbol of the Apostles,
were essentially recitals of salvation history in capsulized form. In the
New Testament, this sacred act of remembering would eventually be
crystallized most especially in the institution of the Eucharist, which
the Lord himself commanded to be done in his memory (cf. Lk. 22:19
and 1 Cor. 11:24-25).

The Eucharist is the memorial of the very core of salvation
history—the Paschal Mystery of Christ, which is made present each
time the sacrament is celebrated. As John Paul IT wrote, ““The Eucharist
is indelibly marked by the event of the Lord’s passion and death, of
which it is not only a reminder but the sacramental re-presentation. It is
the sacrifice of the Cross perpetuated down the ages.”? The Eucharist
likewise embodies what we are called to be as members of Christ’s Body

*John Paul II, Encyclical Letter on the Eucharist in its Relationship to the
Church Eclesia de Encharistia, 11 (emphases added).
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and represents our highest form of worship and the most efficacious
means for our sanctification.?

For the Church Fathers, the events of salvation history are
vehicles of the divine pedagogy and a means of discovering Christ
hidden in them. Since the Church’s retelling of these sacred events,
as we have said, does not merely recall them but makes them present
again, it thereby constitutes a living “continuation of the divine
pedagogy.™ In his Homilies on the Canticle of Canticles, for instance,
Origen does not simply exhort the assembly to study the text in order
to grasp its meaning intellectually; he invites them not only to own
the words but to appropriate the very experience of the characters
in the story as they enter it in prayer: “When you have grasped this,
listen to the Song of Songs and make haste to understand it and to
Join with the Bride in saying what she says so that you may hear also what
she heard” (Hom. Ctz. 11, 3). Going on further, he then dares them
to become one with Christ himself: “Be yox of one mind with the
Bridegroom” (Hom. Ct. 1 3, 3). In line with this, he thus advised one
of his dearest disciples:

As you apply yourself to divine reading, seek correctly and with
unshakeable faith in God the sense of the divine Scriptures hidden
from the many. Do not be content with knocking and seeking, for
prayer is most necessary for understanding divine matters. (...) May
you be such a participant, and may you always grow in such participation.. ..
(Letter to Gregory, 4, emphasis added)

Around 400 A.D., Deogratias, a deacon from Carthage, asked for
the advice of Saint Augustine on how to teach beginners in the faith.
Responding to his request, the saintly and learned bishop of Hippo

*John Paul I says that we are called to make our lives “Eucharistic,” that is,
transformed and given for the life of the world (cf. Ecdlesia de Encharistia, 20). In
the same document, he reiterates the teaching of Vatican 11 which described the
Eucharist as the source and summit of Christian life (cf. Eclesia de Eucharistia, 1
and the Dogmatic Constitution on the Church Lumen Gentium, 11).

*Caroline Farey, Waltraud Linnig, & M. Johanna Paruch, eds., The Pedagogy of
God: Its Centrality in Catechesis and Catechist Formation (Steubenville, OH: Emmaus
Road Publishing, 2011), 5.
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prescribed the full narration of the history of salvation as the main
content of catechetical instruction, along with the following pointers:

The narration is full when each person is catechized in the first instance
from what is written in the text, “In the beginning God created the
heaven and the earth,” on to the present times of the Church.... But
what we ought to do is, to give a comprebensive statement of all things,
summarily and generally, so that certain of the more wonderful facts
may be selected which are listened to with superior gratification, and
which have been ranked so remarkably among the exact turning-points
(of the history); that, instead of exhibiting them to view only in their
wrappings, if we may so speak, and then instantly snatching them from
our sight, we ought to dwell on them for a certain space, and thus, as
it were, unfold them and open them out to vision, and present them to
the minds of the hearers as things to be examined and admired. But
as for all other details, these should be passed over rapidly, and thus
far introduced and woven into the narrative.’

Some important things are to be highlighted in this very rich text.
First, a full panorama of salvation history is in order, “a comprehensive
statement of all things, summarily and generally”” This would give
learners the “big picture” in which to situate particular events of
salvation history. Second, it is necessary to select and to highlight the
“exact turning points,” those which he describes “are listened to with
superior gratification.” It is good to note that the criterion is actually
determined from the point of view of the audience, according to what
brings them greater spiritual upliftment, rather than by the personal
choice of the teacher. Third, such points are to be tackled with more
depth while other trivial events and details are to be glossed over.

Thus, instead of a superficial discussion of the sacred events,
“exhibiting them only in their wrappings,” there may be a spiraling
process that traverses from merely “exhibiting” to “unfolding,” from
“viewing” to “examining,” and finally to “admiring,” which already
implies some level of emotional connection instead of just plain
intellectual apprehension. In other words, the narration should produce
a gradual and escalating dynamic movement from the cognitive to the
affective, which is the gateway that leads to the performative.

>Augustine, De Catechizandis Rudibus, 5.
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Modern Theorists and
Practitioners of Religious Education

Gerhard Lohfink echoes Augustine and Origen when he proposes
that faith is an entry into the long history of salvation. According
to him, there are many stations in this history, and among them are
“crucial” ones like Abraham which are equivalent to the “turning
points” that Augustine spoke about. These are the ones that are good
to dwell on and emphasize as we present the full panorama of the
history of salvation. As in Origen, Lohfink also underlines the need to
enter into and participate in the narrative instead of just remaining a
detached reader or listener since faith, for him, “is nothing other than
entry into this long history of belief. Faith means learning from that
history, entrusting oneself to it, living from it, entering on the way of
the people of God.”® To enter the narrative, moreovert, is not only to
become part of just any kind of story but to participate in the journey
of believers—both those whose stories are written in the Scriptures
and the nameless throng who have joined this pilgrimage and continue
to walk in it by way of entering into this history.

In his “Shared Christian Praxis” model, Thomas Groome
highlights the importance of the Christian Story and Vision as the lens
by which one reflects upon the present action. He then goes further
by taking an approach that is participatory and mutually critical,
saying that

[i]n the Christian faith tradition, there is an overall Story that explains

whete we have come from and an all-encompassing Vision that calls us

forward. Thus, in a Christian educational context, while participants
reflect upon the story and visions embodied in their present action,

those stories and visions must be critiqued in the light of the broader
Story and Vision that is Christianity.”

’Gerhard Lohfink, No Irrelevant Jesus: On Jesus and the Church Today, trans. Linda
M. Maloney (Collegeville, MN: Liturgical Press, 2014), 286.

Thomas H. Groome, “Christian Education for Freedom: A ‘Shared-Praxis’
Approach,” in Padraic O’Hare, ed., Foundations of Religions Education (New York:
Paulist Press, 1978), 23-24.
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Groome’s methodology involves five steps: 1) grounding in the
present context of the participants, 2) articulating their stories and
visions, 3) retelling the Christian Community Story and Vision, and
4) entering into a dialectical hermeneutic between the Story and the
participants’ own stories as well as 5) between the Vision and the
participants’ own visions.

With this approach to religious education, Groome prefers “making
present a story” instead of “teaching doctrines.” Indeed, there is little
need to impose doctrines when this approach is correctly applied since
interacting with the Story and Vision is what already sheds light on
and transforms the participants’ own stories and visions. In his own
words, the “Shared Christian Praxis” model is “an attempt to see to
it that our discernment of God’s will for us in our present is critically
appropriated rather than unquestioningly imbibed.”®

Storytelling, then, does not end in itself but necessarily continues to
what Nathaniel Girard Samuel calls “story-making.” According to him,

a major outcome of a narrative approach to religious education therefore
is discerning how to further God’s reign with agency, authenticity and
responsibility. Narrative religious education should not only renew
critical reflection on the story of God’s saving action in history; it
ought also to encourage responsibility in Christ’s mission of realizing
this saving work through the action of the Holy Spirit.’

A deep and authentic encounter with the stories of our faith must
lead as such not only to the transformation of our personal stories and
visions but also and ultimately to the concrete transformation of our
lives and the world. We are not mere onlookers or passive participants
in this narrative; we are active protagonists who are being called by
the Lord in our context today to continue this yet unfinished and still
unfolding history of salvation, one which has now become ours as

8Groome, “Christian Education for Freedom: A ‘Shared-Praxis’ Approach,”
30-31.

‘Nathaniel Girard Samuel, Story-Making: A Transformative Pedagogy of the Christian
Faith, Ph.D. dissertation (Boston College, 2013), https://dlib.bc.edu/ islandora/
object/bc-ir:101360/datastream/PDF/view (accessed December 8, 2017).
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well. As Samuel said, “Story-making beckons to the narrative quality
of this vision of the reign of God. It is ongoing; it develops in every
age as it inspires disciples to take part in creating a more just world
where God’s indwelling and unconditional love may be evident.”"

In a similar vein, then Bishop Luis Antonio Tagle, in his speech
at the 2006 Asian Mission Congress, said that

stories are dynamic, open to reinterpretation and re-telling, and
transformative.... Stories reveal what made us what we are now while
differentiating us from what we were before and opening possibilities
for the future. Through stories we get in touch with the dynamism of
transformation of personal identity: how much we have changed and
how much more we have to change."

He says, however, that the real question is Aow to tell the story
of Jesus. To do this, the Church must learn to narrate the history of
salvation from her own experience, from her own unique context,
and in the multiplicity of ways that the Spirit opens, which includes
telling the suppressed stories of the voiceless who are prevented from
telling their own narratives, while listening to the stories of others.
In concluding his speech, Tagle turned to Jesus, “the Logos or Story
of God and master storyteller of the Reign of God,” whose life and
even death told the story of the Father’s love and who in turn sends
us now to tell the story of his love.

Telling the Story of Jesus Today

While the primacy and importance of doing so are rather clear,
there are some apprehensions regarding the use of Biblical stories in
religious education such that it barely progresses beyond mere mention
or superficial discussion. These apprehensions include the “negative

"Samuel, Story-Making: A Transformative Pedagogy of the Christian Faith, 237.

"Luis Antonio Tagle, Mission in Asia: Telling the Story of Jesus, Asian Mission
Congtess (Chiang Mai, Thailand: October 19, 2006), http://www.fabc.org/
asian_mission_congress/docs/MISSION%20IN%20ASIA%20by%20Tagle.
pdf (accessed December 8, 2017).
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or apathetic response from students (and sometimes from teachers)
and teachers’ lack of confidence in how to use the Bible in the RE
classroom.”"* In light of this, models such as the one proposed by
Groome above that require a certain level of knowledge, skill, and
maturity may make the task seem even more intimidating,

As such, there are in fact simpler models, including the tried and
tested methodology of Lectio Divina which is composed of four (+1)
steps: lectio (reading), meditatio (meditation), oratio (prayer), and contemplatio
(contemplation), with some adding actio (action). This method is similar
to “Ignatian contemplation” where one begs for grace, reads the text,
and, depending on its nature, either meditates on it or contemplates
it as happening at present with oneself as participant before ending
with a final colloquy or petition. Still other approaches are much more
simple, like the “Watching Jesus” method where one just focuses and
observes closely what Jesus does or says in the narrative.

These various styles and methodologies can also be adapted to
particular settings such as in the case of Bibliarasal, which was made to
suit the gatherings of Basic Ecclesial Communities in the Philippines
through the addition of singing and the sharing of experiences. For
formal educational settings such as in Catholic schools, we have the
“Composite Model” developed in 1995 and published in 2001 in
Melbourne, Australia by Margaret Carswell, who culled an adaptation
composed of three steps from five existing processes, hence the name
“Composite Model.”

The first step is preparation on the part of both the teacher and
the pupils. On the one hand, the teacher needs to prepare by studying
the passage carefully and designing the experience connected to it.
The pupils, on the other hand, need to prepare to understand it better
through appropriate “scaffolding” such as explaining the meaning of
difficult words, identifying the literary genre, describing the sitg-im-

Karen Walsh, Teaching Biblical Narrative in Religions Education, http://www.
re-handbook.org.uk/section/curriculum/religious-education-across-the-

curriculum/teaching-biblical-narrative-in-rel igious-education#tab-3 (accessed
December 8, 2017).
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leben, and highlighting special literary techniques, etc. according to
their reading level. Next, the teacher and pupils encounter the Word
of God by listening to it or reading it, followed by studying the text
and interpreting it together. Finally, the students respond to the text
through personal reflection, prayer, or some concrete action.

The Composite Model can be very effective in addressing some
theological and pedagogical concerns regarding the use of Scripture in
the context of religious education: first, that Scripture itself should be
taught and not merely as an instrument of the topic or theme; second,
that students should be enabled to make valid and sound interpretations
faithful to the text; third, that students should be gradually empowered
to access the text on their own; fourth, that well-grounded analysis of
the text must always precede interpretation; and lastly, that the teachers
themselves should understand the passage they are asked to teach so
as to be able to teach it best."”

As Walsh said, “It is important that as teachers we do our
homework. Not only do we need a knowledge and understanding
of the ‘story of the Bible’, that is, how it came to be, we also need an
understanding of the Bible as a religious text; a source of authority
and inspiration.”"* This is indispensable and religious educators must
embrace it as a sacred duty.

The K.IT.E. Method, introduced by Stead in 1994, is another
way of teaching Scriptures that is more creative and artistic. Like the
Composite Model, it starts with a direct encounter with and study
of the Scripture text (K-nowing the Text) before continuing with an
artistic immersion (I-nspiring the Imagination) where the students
are allowed to use their creativity in experiencing the thoughts and
feelings of characters in the story through various art mediums such as
drawing, painting, poetry, drama, dance, mime, etc. The students are
then invited to ponder the message of the story and how they can live

YSee Composite Model of Teaching Scriptures, http://lapushkarussians.com/
teachscripture.com/The-Composite-Model.php (accessed December 8, 2017).

Y“Walsh, Teaching Biblical Narrative in Religions Education.



114 Leo-Martin Angelo R. Ocampo

it out (T-ranslating to Life). Finally, they are led to “pray the Scripture”
(E-xpressing the Heart) and use it as a springboard to converse and
communicate personally with God."”

There are still other things that can help in the use of Scripture for
religious education, even if indirectly. For instance, Maria Montessori,
while describing how the “Atrium” or Children’s Chapel should look
like, proposes putting up “sacred pictures illustrating Old and New
Testament stories” on the walls to stimulate the interest of learnets
which, when observed, is to be taken as a cue by the teacher to begin
leading them deeper into the narratives.'® This would be most suitable
for students in the lower grades or even for the present “Instagram
generation” who are highly visual learners.

In addition to this, Montessori also suggested emulating the
liturgy, the “magnificent expression of the content of the faith” and
“pedagogical method” of the Church as she calls it, “which, not
satisfied with teaching by means of the word preached to the faithful...
makes [the various acts of religion] come to life, and allows the people
to take part in them each day.”"’

Aside from the Fucharist, the liturgy is rich with examples of
sacred narratives being transformed into sensory, if not mimetic,
experiences of salvation history such as the imposition of ashes at the
beginning of Lent, the procession with palm branches on Passion
Sunday, or the ritual Washing of the Feet on Holy Thursday. Not only
teachers but also pastors as co-agents of religious education would do
well to pay attention to the inestimable value of these silent but highly
evocative signs that help ordinary people experience faith. More than
any profound theology lesson, these are the moments that really allow
people to encounter God.

See KIT.E. Method, https://teachingreligiouseducation.weebly.com/kite-
method.html (accessed December 8, 2017).

“Maria Montessori, The Child in the Church, ed. E.M. Standing (Saint Paul,
MN: Catechetical Guild, 1965), 144.

"Montessori, The Child in the Church, 22.
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We also have the rich treasury of popular piety that is replete with
colorful practices like our own customs here in the Philippines of
Panunuinyan on Christmas Eve, Paglilibing on Good Friday, and Sa/ubong
on Easter Sunday. As people not only witness but participate in these
ritual activities, they themselves become the households of Bethlehem
that had no room for the Holy Family, the disciples who buried their
Master in great sorrow after abandoning him, and Mary whose grief
was overcome with joy at the sight of her Risen Son.

Conclusion

The study of the sacred text in general and of salvation history
in particular should regain its rightful place at the very heart of our
Catholic religious education curricula. Indeed, it should be found not
only in one or more places but at the very center as the pivot around
which all the other topics revolve. This is precisely what Pope Francis,
in the Apostolic Exhortation Evangelii Gaudium, refers to as “the first
proclamation” which is called first

not because it exists at the beginning and can then be forgotten or
replaced by other more important things. Itis firstin a qualitative sense
because it is the principal proclamation, the one which we must hear
again and again in different ways, the one which we must announce
one way or another throughout the process of catechesis, at every level
and moment.'®

At the same time, we should progress from merely discussing or
understanding the texts of salvation history to enabling our learners
to enter these texts together with us so as to allow ourselves to be
transformed by them. This participation in turn is what will allow us to
continue the unfolding of the history of salvation in our own context
today which is so needful of God’s redeeming love.

As Frederick Buechner said, the main task of the preacher—in
our case, of the religious educator—is to tell the Good News in all

"¥Francis, Apostolic Exhortation on the Proclamation of the Gospel in Today’s
World Evangelii Gandinm, 164.
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its richness as a story which is first of all tragedy, then comedy, and
ultimately fairytale, “with, of course, the one crucial difference from
all other fairy tales, which is that the claim made for it is that it is
true, that it not only happened once upon a time but has kept on
happening ever since and is happening still”’” Or, as the lyrics of a
beloved children’s hymn go,

Tell me the story of Jesus, write on my heart every word; tell me the
story most precious, sweetest that ever was heard.

YFrederick Buechner, Telling the Truth: The Gospel as Tragedy, Comedy and Fairy
Tale (New York: Harper Collins Publishers, 1977), 90.
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SAINT TERESA AND THE JESUITS
Manunel Ruiz Jurado, S.].

t. Ignatius and St. Teresa did not personally know each other.
When Teresa de Cepeda was born, Ifiigo de Loyola was already 24
years old. A little later, when he fell into disgrace with the Major
Secretary of the Catholic Kings with whom he was living, Tfiigo moved
to the court of the Viceroy of Navarre, Antonio Manrique de Lara. He
departed from Spain in 1528 and did not come back until 1535 when he
spent a few months in his home country for health reasons and in order
to fulfill his companions’ errands. He never returned to Spain since then.

Teresa lived all the time in Spain until she died in 1582. There is no
record of St. Ignatius ever having met or even known her—at Ignatius’s
death in 1556, Teresa was still at the monastery of LLa Encarnacion
in Avila. She appears, however, to have known the importance of St.
Ignatius, for she mentioned him when she wrote in 1577 about the
multitude of souls that God draws to Himself through the mediation
of other souls. She said:

How many souls the devil must have lost through St. Dominic and
St. Francis and other founders of [religious] orders. And now he loses
more through Father Ignatius who founded the Society [of Jesus]|! As
we read about their lives, it is quite clear that all of them have received
such graces from God. How was this done if not for their endeavor
not to lose through their own fault such divine betrothals. (Teresa of
Avila, The Interior Castle, V, iv, #4.)
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Beginnings of the
Relationship of Teresa with the Jesuits'

Fr. DieGco DE CETINA

In 1554, Teresa began to feel the need for special help because of
the new phenomenon she was experiencing in her prayer. That same
year, a college of the Society of Jesus was founded in Avila.?

It seems that the Jesuits created around them quite early on a
reputation of being priests especially trained in spiritual life as well as
experts in prayer. The clergyman and scholar Gaspar Daza and the
virtuous layperson Francisco de Salcedo, from whom Teresa usually
asked for advice, decided that it would be better for her to get access
to the Jesuits to ask them for help with her problems. It was then that
Teresa endeavored to know the Ignatian spirit more closely through Fr.
Diego de Cetina, the first in a series of Jesuit confessors and spiritual
directors who guided her life. The year was 1555; Teresa was 30 years
old and Cetina was just 24. He had not yet finished his studies and
had been in the Society of Jesus for only three years.

In chapter 23 of her Libro de la 1ida, Teresa tells us about the
results of that first encounter with the Ignatian spirituality. Following
the advice received from her friends, she gave an account of her whole
life to Fr. Cetina with much clarity, and she made a general confession
to him. Teresa narrates that she had to overcome obstacles and fears
which the enemy had set up against her. She did not want the rest of
the nuns to see her dealing “with such holy persons as those of the

"This article was translated into English by Antonio Maldonado Cottea,
S.J., from the original Spanish essay of M. Ruiz Jurado, S.J., “Santa Teresa y los
Jesuitas,” published in Manresa 87, no. 342 (2015), pp. 17-27.

?Candido de Dalmases, “Cetina, Diego de,” in Diccionario historico de la Compariia
de Jesits (Roma-Madrid: IHSI-UPC, 2001), I, 742; Candido de Dalmases, “Santa
Teresa y los Jesuitas,” Archivum Historicum Societatis Iesu 35 (1966): 348-351;
Eften de la Madre de Dios & Otger Steggink, Tiempo y vida de Santa Teresa, 3
ed. (Madrid: BAC, 1996), 153-163.
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Society of Jesus....” “For I was afraid of my own wickedness,” she
adds.® She thought it would oblige her to give up what she considered
to be her own mean acts and “pastimes” (pasatienpos).

After her interview, Teresa remained comforted and consoled.
She made a decision not to distance herself in any way from what Fr.
Cetina would command her, and so she complied. When Teresa wrote
about this a few years afterwards, she praised the Lord who granted
her the grace to obey her confessors, adding: “And nearly all the time
[my confessors] have been from these blessed men of the Society of
Jesus; although impetfectly, as I say, have I followed them.™

To sum up, Fr. Cetina encouraged her quite a lot. He assured her
that what was happening to her was clearly the work of the spirit of
God, that it was necessary for her to establish her prayer life more
firmly, paying more attention to her own practice of mortification
since, as she states, “even the name [mortification] I did not seem to
understand,” and that in no way should she abandon prayer. Fr. Cetina
said that she would be blamed greatly if she did not respond to the

Tetesa of Avila, Libro de la Vida, c. 23, no. 15 (hereafter referred to as 1ida).

Vida c. 23, no. 18. We draw attention to the words “neatly all the time” (casi
siempre) for we know quite well that many others heard St. Teresa’s confessions
or gave advices and help to her. Teresa wrote E/ Libro de la V'ida when she had
already begun to reform the Carmelite Order and finished it in 1562. In 1576,
she spoke about others who were not of the Society of Jesus, such as Friar
Pedro de Alcantara, “a holy man of the Discalced of Saint Francis” whom she
dealt a lot with, and who was of great value in assuring her regarding the good
origin of her spirit, and the inquisitor D. Francisco de Soto Salazar. From the
Dominican Fathers, there was Vicente Barrén, Domingo Bafiez (who heard
her confessions for six years and conversed with her through letters), Diego de
Chaves, Bartolomé de Medina (who opposed her at first but, after being well
informed by her, assured her greatly later on and much more than all the rest,
and who remained a very great friend of hers), the Provincial Juan de Salinas,
Lunar, and Diego de Yanguas (Cuentas de conciencia [Accounts of Conscience] 53
[4a.]). Nevertheless, she wrote in her letter of 1568 that it is the Jesuits whom
she attributes as having “nurtured her soul” and whose “spirit has been planted
in her monasteries” (Cartas 68-6U, 3).
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graces the Lord was granting her because the Lord probably wanted
to do great good to other persons through her. “He went further,” she
recounts, “for he seemed to have prophesied of that which our Lord
afterwards did with me.””

Fr. Cetina directed her through the path of humility and, little by
little, it seemed to her that she “became another [person].” As for her
way of prayer, he told her to take a passage of the Passion each day, to
take advantage of its example, and to pay attention to the humanity
of Christ, resisting other recollections and consolations to which she
was not to yield until he gave her further directions in the matter. Yet,
although Teresa continued to change many things with her life, her
confessor never pressed her—on the contrary, he made light of it all,
and this helped Teresa try harder all the more since he left her to her
own devices. He led her by the way of the love of God, and so as she
was left free and not compelled, she herself did so out of love.

It seemed to her that she was improving even in resisting the gifts
and enjoyments the Lord sent her for she realized how her previous
efforts mattered so little; she was now much more surrounded by the
Lord with sweetness as to be unable to flee from him. Centered on
the humanity of Christ, she began to grow fonder of more penance.

Fr. Cetina’s counseling would not last long—he left Avila and was
sent to continue his studies probably a few months later. He had time
before leaving Avila, however, to make arrangements for St. Francis of
Borgia to visit Teresa so she could speak to him about her prayer. She
recalled very well this meeting in her Lzfe: The saint listened attentively
to her narration of her problem in prayer. He answered that what she
had done until then— following the advice of her confessor—was all
right, but that she ought no longer to resist what seemed to her was
the spirit of God, and that she should let herself be taken over by His
Majesty, not looking for it on her own.® She remained exceedingly
consoled when he assured her that the state of her soul was from

Vida c. 23, no. 16.

Vida c. 24, no. 4.
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God. She showed, by the way she narrated the encounter, the spiritual
veneration she felt before the holy Duke.

FRr. JuaN DE PRADANOS

After the departure of Fr. Cetina, Teresa remained disconsolate
and fearful. She did not think she could find another one like him.
Nevertheless, she looked for a new Jesuit confessor and found Fr. Juan
de Pradanos. At 27 years old, he was also a young Jesuit and had been
in the Society for only three years. He arrived in Avila as vice-Rector
of the College on the same year (1555),” the second Jesuit who guided
Teresa in her special state. She thought of herself as a novice, weak
on the initiated path.

Fr. Pradanos treated the saint with great prudence and gentleness;
he started to guide her towards a greater perfection.® Soon he realized
that Teresa was very keen on clinging to some friendships and that she
did not see any sin in that. Quitting them was difficult for her to do
because it seemed to her to be ingratitude. The spiritual director thus
advised her to ask the Holy Spirit for light in order to see what was
better, commending herself to Him with the recitation of the “Veni
Creator.” Soon she felt a rapture in which she heard these words: “I
no longer want that you hold conversation with men, but with angels.”
Those words were fulfilled, for Teresa could no longer form friendship
with anyone henceforth except those who, she believed, love God
and who strive to serve Him. “From that day on,” she said, “I had
the courage to leave all things to God, who in one moment—and it
seems to me but a moment—was pleased to change His handmaid
into another person.” She felt that God’s grace had liberated her in
an instant from that which she had fought for such a long time to get
rid of and could not do so with her own efforts, and which at times

"He held the office of vice-Rector for three or four months (ms. ARSI, Casz
13. 33v. 39v.). He was still in Avila in 1558 (Cast 13, 200), and in 1562 he was
already at Medina del Campo (Casz 132; cf. de Dalmases, “Santa Teresa y los
Jesuitas,” 352—358).

81 %da c. 24, no. 6; Cartas 76-12N.
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made her become weak in her health. Now, without any pain, she felt
very grateful to the LLord who proved to be a “powerful and true Lord

299

of everything,.

In this case, we note that Fr. Pradanos applied the teaching of
St. Ignatius in the Spéritnal Exercises on getting rid of disordered affection.”
Guided by these Fathers of the Society of Jesus, Teresa may have thus
imbibed the spirit of St. Ignatius through the Spiritual Exercises. She

showed great appreciation for the spiritual direction of the Jesuits.
Indeed, did Teresa make the Ignatian Spiritual Exercises on this occasion?

In 1919, the Bollandists published the first volume of the Histoire
de sainte Thérése in which they stated that

while the holy Mother Teresa of Jesus followed with docility the Spiritnal
Excercises of the Society of Jesus, Ignatius of Loyola was getting ready
to appeat before the Lord. Almost at the end of his noble existence he
could survey with his eyes the two hemispheres and sing the “Nunc
dimittis,” while seeing his sons extending, more each day, the empire
of the Cross...but among the conquests that St. Ignatius handed over
to the Church, the most unknown to him was without any doubt the
one that was taking place in that corner of a convent of his beloved
country. If he would had been allowed to know it and foresee its fruits,
his whole soul would have vibrated with joy, and with a trembling hand
he would have imparted his blessing on the heir of his zeal, of his love
for the Church, and of his apostolic spirit."

°Cf. Vida c. 24, nos. 7-10.

"T'he title of the Spiritual Exercises is “Spiritual exercises which have as their
purpose the conquest of self and the regulation of one’s life in such a way that no
decision is made under the influence of any inordinate attachment” (SpEx, 21).
In Annotation no. 1 of the Spiritual Exercises, St. Ignatius advises that “we call
Spiritual Exercises every way of preparing and disposing the soul to rid itself of
all inordinate attachments, and, after their removal, of seeking and finding the
will of God in the disposition of our life for the salvation of our soul” ($pEx, 01).

"Bollandists, Histoire de sainte Thérése (Paris: Retaux-Bray, 1888), 149; cf.
Victoriano Larrafiaga, La espiritualidad de san Ignacio de Loyola. Estudio comparativo
con la de santa Teresa de Jessis (Madrid: A.C.N. de P. Casa de San Pablo, 1944).
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Teresa could have begun to practice, at least partially, the Spiritual
Excercises of St. Ignatius at the time of Fr. Cetina’s counseling because
she would make allusion to them later on as a person who knew them.
Fr. Francisco de Ribera, her biographer, attests to a report he heard
“that this Father [Cetina] gave her part of the Exervises.”'* Indeed, from
what we know of the time during which he dealt with Teresa and about
the activities she performed under his direction, we can infer that he
restricted himself to preparing her above all in the first week of the
Excercises (devoted to purification) for laying solidly the foundation of
her spiritual life in humility, in mental prayer, and in examinations of
conscience—Ileading her up, well prepared, to the general confession.

From Teresa’s account of the next spiritual direction (the one by
Fr. Pradanos), we can deduce that she was already initiated into spiritual
discernment, and that perhaps Fr. Pradanos accompanied her in the
process of election and of reforming her life. At this point in the
narration of her life, she stops to explain the discernment of spirits"’
by saying: “Yet, Satan has many devices; and thus there is nothing
more certain than that it is safer to be afraid, and always on our guard,
under a learned director, from whom nothing is concealed.”"*

There are, however, other clues of the influence of the Spiritual
Excercises which we can detect in the Way of Perfection |Camino de Perfeccion],

2Francisco de Ribera, La vida de la Madre Teresa de Jesiis, 1ib. 1, c. IX (Barcelona:
Gustavo Gili, 1908), 125.

YIn chapter 25, no. 2 of her Lif, she writes: “I should like to explain the
delusions which may happen here...how those locutions which come from the
good Spirit differ from those which come from an evil spirit; and, further, how
they may be just an apprehension of the understanding—for that is possible—
or even words which the mind addressed to itself” (compare with SpEx, 32).
With fine intuition and penetration, Teresa elaborates on the differences
between divine locution and human locution: “It seems to me that there is
as much difference between these two locutions as there is between speaking
and listening. ..for when I speak, as I have said, I keep on formulating with my
understanding what I am saying; but if I am spoken to by others, I do nothing
else but listen, without any toil” (I7da c. 25, no. 5).

“Vida c. 25, no. 14.



124 Manuel Ruiz Jurado

written by the saint between 1562 and 1565. Discussing how their
houses ought to be, she says:

It seems very wrong, my daughters, that great houses should be built
with the money of the poor; may God forbid that this should be done;
let our houses be small and poor in every way. Let us to some extent
resemble our King, who had no house save the porch in Bethlehem
where He was born....

She had also written a little before that: ““These arms [of holy poverty]
must appear on our banners and at all costs we must keep this rule—as
regards our house, our clothes, our speech, and (much more important)
our thoughts.”" Indeed, such phrases and expressions remind us of
the contemplations on Jesus’s birth in the Spiritual Exercises and of the

Ignatian meditations on the Call of the King and the Two Standards.'

The spiritual direction of Fr. Pradanos lasted until the year 1558
or 1559. In the year 1557, when St. Francis Borgia went through Avila
(for the second time?), Teresa once again asked him for advice."” She
explained to him her problem on how to harmonize contemplation
with action. She clearly understood that her will was devoted entirely
to God, unable to be or to operate in any other thing, and yet the
other two faculties (of mind and memory) are free to be able to busy
oneself in business and works of the divine service. Borgia told her
that what she described was quite possible and that it used to happen
to him many times. She understood that it was “a great gift to whom
the Lord grants it, for it unites the active life with the contemplative.”
She knew that the Lord granted this favor to Borgia for he spoke
from experience.'®

SCE. Camino de perfeccion 2,9 and 2, 8.
'Ct. Ejercicios espirituales nos. 98, 116, 144-147.
"She herself says that she dealt with Borgia twice (Cuentas de conciencia 53, 3).

BCamino de perfeccion 31, 5. A few years before (1554), Botja could have
heard Fr. Jerénimo Nadal talking about this doctrine: “Societas praetendit
in omnibus rebus habere orationem Deumque invenire et devotionem” (the
Society endeavors in all things to pray and to find God and devotion); he gave
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The first mystical vision of Christ that Teresa had is dated to 1559
(on the 29 of June).

FRrR. BALTASAR ALVAREZ

Fr. Pradanos’s successor in the spiritual direction of St. Teresa was
Fr. Baltasar Alvarez, another young Jesuit who had arrived in Avila
as minister of the College at the age of 25 or 26 and with only one
year of priestly ministry and three years as a Jesuit under his belt.”
He was the one who directed her for many years—Teresa asserts that

292

“he heard her confessions for 6 years,”*’ years that were perhaps the

most difficult and decisive in her spiritual and foundational experience.

In 1560, Teresa had a vision of the Risen Christ, the transverberation
of her heart, and the vision of hell on the vigil in which she decided
to embark on the reform of the Carmelite order. In 1562, she received
the Brief of the foundation of San José de Avila. The inauguration of
the first convent of the Reform brought oppositions and difficulties
along with it. Nevertheless, in 1563 she wrote the Constitutions that
were approved by Pius IV in 1565.

It was also not easy for Fr. Baltasar Alvarez to carry out his
mission®' in the midst of so many people who considered Teresa’s
experience to be a deceit of the devil. He himself submitted her to

as examples of this union of active and contemplative life St. Ignatius and St.
Francis Xavier (Monumenta Nadal 5, 77).

“Probably in 1558 or 1559 (Manuel Ruiz Jurado, “Alvarez, Baltasar,” in
Diccionario historico de la Compaiiia de Jesiis [Rome-Madrid: IHSI-UPC, 2001], 1,
91-93 and “Un mistico controvertido: el P. Baltasar Alvarez, S.I. [A Controverted
Mystic: Fr. Baltasar Alvarez, S.1),” Manresa 85 [2013]: 161-163; cf. Juan Flors,
ed., Baltasar A’/mre{: Escritos espirituales [Baltasar Alvarez: Spiritual writings)
[Barcelona: 1961]).

2 Cuentas de conciencia 53, 3.

“Speaking in Salamanca with Francisco de Ribera about several books of
spirituality, Fr. Alvarez said, “All these books did I read to understand Teresa
de Jesus” (de Ribera, La vida de la Madre Teresa de Jesis, lib. 1, c. 11).
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hard trials and examinations to test whether the spirit that guided
her was of God. Tetresa herself suffered and even came to endure
temptations of leaving him, yet each time such a temptation came up,
she felt an interior reproach more painful than the sufferings inflicted
by the confessor. On one occasion the Lord told her that she was not
obedient if she was not ready to suffer, that she should set her eyes on
what Jesus suffered so that everything would become easier.”* In spite
of everything, however, Teresa would say in her Lif that Fr. Alvarez
“was the one who, I believe, did me the most good...and I had a great
affection for him....”* She wrote concerning him,

My confessort, as I said, was a very holy father of the Society of Jesus....
He was a most discreet man, and of deep humility.... By the providence
of God this Father consented to persevere with me and hear me: so
great a servant of God that he would endure everything for His sake.
So he used to tell me that if T did not offend God, nor deviate from
the instructions he gave me, there was no fear that He would fail me.
He encouraged me always, and quieted me. He always enjoined me not
to hide anything from him; and so I never did. He used to say that, so
long as I did this, the devil...could not hurt me; on the contrary, the
Lord would obtain the good from the evil it wanted to do to my soul.
He did his utmost to lead my soul to perfection.... He consoled me
with much compassion, and if he had more trust in himself, I would
not suffer so much, for God showed him the truth about everything
and I believe the Sacrament itself gave him light.**

The difficulties of Teresa became an open conflict when she tried
to found a Reformed Carmelite convent in September of 1560. She
communicated her purpose as the Lord’s wish.* Fr. Alvarez did not

2Vida c. 26, no. 3.
BVida c. 26, no. 3.

2Vida c. 28, nos. 14.16. The saint attributed Fr. Baltasar Alvarez’s lack of trust
in himself to his great dependence on the judgment of his superiors who were
quite aware, like so many other persons of Avila, of the things that were said
about Teresa. We shall see how much his attitude changed from the time he had as
superior Fr. Dionisio Vazquez to the time Fr. Gaspar de Salazar arrived in Avila.

Vida c. 32, nos. 11.
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dare to say no to her, although in the light of natural reason it did not
seem to him that the intent could go forward. He told Teresa to work
out the issue with her Superior and to abide by his decision**— a very
Jesuitic answer that would be said perhaps with a smile! The Provincial
of the Carmelites, upon listening to Teresa, gave his consent.

To the township and many persons of Avila it seemed an absurd
thing to do. There was persecution, ridicule, and insults, and the
difficulties increased so much that the Provincial changed his mind
and did not allow Teresa to carry out the foundation. As a consequence,
Fr. Alvarez ordered her not to think about it anymore. She remained
silent for five or six months, taking no further steps with regard to
her plan, neither thinking nor speaking of it. Not even once did the
Lord speak to her about it, she did not know why. Nevertheless, she
could not rid herself of the conviction that the monastery would be
established. The sufferings she endured were so great and intense.

In 1561, Fr. Dionisio Vazquez, who had been Superior of the Jesuits
in Avila, was changed and replaced by Fr. Gaspar de Salazar. Teresa
attributes the change to the Lord’s providence, for she wrote: “His
Majesty brought a successor...who was a very spiritual man, of great
courage, keen intelligence, and profound learning, at a time when I
was in dire straits.” The new Rector told her confessor that since there
was nothing to fear, he should not lead her along so narrow a path but
allow the Spirit of the Lord to work in her. Thus, through the influence
of Fr. Salazar, Fr. Alvarez began to change his attitude. He ordered
Teresa to deal with this Father “with total freedom and clarity.”’

The Rector came to see Teresa, and Fr. Alvarez enjoined her to
consult him in all freedom and openness. As soon as she started to
have dealings with him, Teresa noticed that he was “a pure soul, holy,
and with a special gift from the Lord for the discernment of spirits.”
He gave her great consolation. She liked his more valiant style.

2V %da c. 32, nos. 12—13.

"Vida c. 32, no. 9.
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Regarding the issue of the foundation of the monastery, she realized
how much the attitude of her confessor Fr. Alvarez had changed. He
now gave her permission to continue the project with all her might.
Teresa thus devoted herself in all earnest to procure everything
possible, saying that “she was very attentive not to do anything against
obedience.””® Nonetheless, it happened that her Provincial sent her at
that time and under obedience to Toledo, to accompany Dofia Luisa
de la Cerda.” With the absence from Avila, she had a chance to busy
herself with everything concerning the foundation of the reformed
convent and its conditions.

The house Teresa established was small and poor. Following divine
inspiration, she placed it under the obedience of the Bishop and not
under the obedience of the fathers of the Carmelite Order. The petition
for the Brief authorizing the foundation was thus sent to Rome, and
Teresa received it around the time when the Provincial allowed her to
return to Avila, to her convent of San José. Following the counsel of
St. Pedro de Alcantara, the foundation was without income, and this
brought great joy to Teresa.™

In the autumn of 1562, Teresa departed from Toledo (where she
stayed in the house of Dofia Luisa de la Cerda) and returned to Avila®!
at the advice of Fr. Pedro Domenech, her Jesuit confessor in Toledo,
who considered her doing so to be more conducive to achieving greater
perfection. There in Avila, God willed that, by special circumstances,
she would meet St. Pedro de Alcantara and a gentleman, a great servant
of God, who were both instrumental in convincing the bishop of Avila
to accept the foundation.

BV ida c. 32, no. 11.

#Teresa was greatly comforted in going to Toledo because she said that “there
was a house of the Society of Jesus in the place where I was going, and so 1
thought I should feel fairly safe under the direction of those fathers” (I7da c.
34, no. 2).

3 %da c. 35, nos. 7-10; c. 36, nos. 2.20.

'de Dios & Steggink, Tiempo y vida de santa Teresa, 151.
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Teresa had received the authorization from Rome not only to found
convents but also to write the Constitutions, which she had already
written in substance and, with a few more touches, considered finished.
She presented the Constitutions to the General of the Order and to
the Provincial in 1567. The General not only approved them but also
ordered that they be followed in all the convents to be founded by
Teresa, and that the Fathers of the Society should preach to her nuns
and even hear their confessions, if they were willing to do so. On the
occasion of this good news, she wrote the following paragraph in
which she pondered the good things received from the Jesuits: “And
thus, if your honor knows their rules, you will see that in many things
in our Constitutions we are like them.”**

In the year 1566, Fr. Alvarez left Avila for his new assignment in
Medina del Campo. Teresa would seek his support for her foundation
in that city (1567)* and would always rejoice in being near the place
where her former confessor happened to be. She would continue to
admire him as a holy person, and in 1580 she would weep disconsolately
upon hearing of his death.*

**Cartas 68-6U, 2-3. Applying stringent criteria, I compared the Teresian
Constitutions (particularly chs. 1, 2, 4, 5, 6, and 9) with the Swmmary of the
Constitutions of the Society of Jesus published in 1560 and the Common Rules S.1.
and found many similarities. Outstanding among these are the similitudes in
the case of the examinations of conscience, the preparation of the points for
meditation and for the prayer the following day, the food and common attire,
the prohibition of private money, the detachment from worldly things, the
“rule of touch,” the spiritual conversation or “account of conscience” to the
superiors, love as the basis of obedience to the superior, etc.

* Fundaciones [Foundations] 3, 1.

**On April 8, 1580, a few months before Fr. Baltasar Alvarez’s death, Teresa
wrote from Toledo to Dofia Isabel Osorio in Madrid: “Let your honor know
that he is one of my best friends. He was my confessor for some years. Let your
honor try to speak to him, because he is a saint” (Cartas 0-4B, 4). Cf. Cartas 79-
6K, 3; 81-3% 8; 81-6U, 3; Luis de la Puente, 7da de/ P. Bg/fmar/l’/mreg (Madrid:
Atlas, 1958), c. 53.
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It can be said that from 1567 onward Teresa became a “monja
andariega” (a “wayfarer nun”) who would go on touring the roads
of Spain, from foundation to foundation, until her death in 1582.
Although she hardly found a place to stay in long enough to have the
time for spiritual direction, she had as principal guide at this time Fr.
Gracian de la Madre de Dios, a former pupil of the Jesuits.”

We mentioned before (especially in footnote #4) that many other
priests had an influence on Teresa and were her confessors on different
occasions. Wherever her travels and foundations took her, she would
choose to be heard in confession by Jesuits™ or Dominicans. Yet
Teresa’s acknowledgement that her confessors had almost always
been Jesuits (“casi siempre han sido de estos benditos hombres de la
Compaiifa de Jesus”)”” was reaffirmed more cleatly and forcefully in a
letter she sent to Don Cristobal Rodriguez de Moya on June 28, 1565
regarding persons she admits to her reformed convents:

Not every spiritual person satisfies me as being suited for our
monasteries, but those who have had these [Jesuit] Fathers as
confessors do. Almost all who are in our houses are their daughters. I
don’t remember any that I have accepted who were not. They are the
ones who suit us. For since these Fathers have nurtured my soul, the
Lord has granted me the favor of having their spirit planted in these

S Fundaciones 23, 2. She writes about Gracidan on the fourth of October: “he
is one of the great servants of God I have dealt with, and of most honesty and
cleanness of conscience.... After all, his whole life has been nurtured in the
Society, as your honor may know” (Cartas 74-10A, 4).

%On the same occasion (1576) in which St. Tetesa gave an account of the
Dominicans who conversed with her, she also mentioned the following Jesuits
at an eatlier time: Fr. Antonio de Araoz, Fr. Francis Borgia (she says she dealt
with him twice), Fr. Gil Gonzalez (who at that time was Assistant General of
the Society), Juan Sudrez, Baltasar Alvarez, Gaspar de Salazar, Jerénimo Ripalda
(then Rector of Burgos), Pablo Herndndez (consultor of the Inquisition at
Toledo), Martin Gutiérrez, and others of the Society of Jesus “who were known
for being spiritual persons, and whose advice she sought in places where she
went to, to establish foundations” (Cuentas de conciencia 53, 3).

Vida c. 23, no. 18.
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monasteries. And so, if you are familiar with their Rules, you will see
that in many things in our Constitutions we ate like them.”®

We do not ignore the fact that St. Teresa also had problems and
difficulties with some Jesuits who disagreed with her, in particular
Fr. Juan Suarez, Provincial of Castile, on account of his opposition
to the “prayer of silence” advocated by Fr. Baltasar Alvarez and for
having attributed to her influence and to her revelations the expressed
wish of Fr. Gaspar de Salazar to leave the Society of Jesus and join
her discalced Carmelites. Nevertheless, she kept her great esteem and
love for the Society. She refuted the false attributions and endeavored
to untangle such snarled relationships, even before the General of the
Society, so that truth should prevail. She said that “of much interest it
must be to the devil that we should be unfriendly, and he is in such a
hurry.”?? She continued to trust in so many Jesuits with whom she was
acquainted and in the Society of Jesus itself, as she “has its interests at
heart and would lay down her life for them.™ Just before she passed
away, she wrote to the Prioress of Burgos, taking pleasure in the fact
that Fr. Gaspar Sanchez, S.J. would be going there as Rector, and

*Cartas 68-6U, 3. The English translation here is by Kieran Kavanaugh, The
Collected Letters of St. Teresa of Avila Vol. 1 (Washington, DC: Institute of Carmelite
Studies Publications, 2001), 56-57. It is remarkable that she affirms that “they
[the Jesuits] have nurtured my soul” (ellos habian creado mi alma). Although
she is aware that the Society cannot officially and juridically take charge of
women religious, she does not want to lose contact with them and the frequent
counseling she receives from them (ibid., 3—4). Indeed, she is thankful and well
disposed towards the Jesuits until the end of her life. With regard to the Rector
of the Jesuits in Burgos, she wrote on August 27, 1582: “About the Rector going
there, I rejoice. Show him much grace and go sometime to confession with him,
and ask him for sermons” (Cartas 82-8U, 4). In September of that same year of
her death, she wrote to Mother Catalina de Cristo in Soria: “Concerning the
Teatinos [Jesuits|, I have been happy to see your reverence making preparations
for what might you do for them that is necessary...” (Cartas 82-9K, 10).

¥ Cartas 82-5N, 3; cf. 78-21., 19.80; 5C, 7-8; 81-6U, 3; 82-3K, 3.

W Cartas 78-2A, 8.
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counseled her to “show him much gratitude and occasionally go to

confession with him, and ask him for sermons.”*!

Summary

The spirit of the Society of Jesus which St. Teresa says has been
planted in her convents can be found as well in the Constitutions she
wrote for her reformed Carmelite Order. If we are to describe its salient
features, they are the following:

1. The central importance of the love of Christ in the
mysteries of his humanity, so ardently defended by
the saint.*

2. The peculiar way to find solutions to the problems of
the contemplative life when the person must be engaged
in businesses or activities in the service of God.*

3. The spiritual intuition by which the saint grasps
the relation between ridding oneself of disordered

attachments (so as to dispose the soul to the graces of
God) and discovering his divine Will.

4. The clear awareness of the vanity of the world, and
her freedom of spirit to seek, with all realism, the
glory of God.

5. The frequent use of reflection, examinations of
conscience, interior analysis, and application of
spiritual discernment.

' Cartas 82-8U, 4. Please recall the instructions given by the Carmelite General
Rubeo de Ravenna to Teresa that the Jesuits should preach to her nuns and
even hear their confessions, if they were willing to do so. See footnote 32 of
this article.

2V ida 22.

BCuentas de conciencia 54, 5.
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6. The place allotted to obedience, to priestly and ecclesial
mediation, in the exercise of discernment.

7. The concrete and trustful love for the “Holy Roman
Catholic Church™* in all its reality (‘warts and all’) as
seen in the light of the faith.

Y Moradas, Introduccioén, 4; cf. 1ida c. 33, no. 5.
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Catalino G. Arévalo, S.]J., widely recognized as the Dean of
Filipino Theologians, is Professor Emeritus of Loyola School of
Theology. He is a beloved teacher and mentor to generations of
students and seminarians of San Jose Seminary and Loyola School
of Theology. On August 16, 2009, the Federation of Asian Bishops’
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programmatic final document of the First FABC Plenary Assembly
in 1974, Evangelization in Modern Day Asia; in convening and founding
the FABC Theological Advisory Commission in 1985; in promoting
indigenous Asian theology, for which he is propetly recognized as the
‘Father of Asian Theology.”
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Emeritus of the Pontifical Gregorian University. He has also been a
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de San Ignacio de Loyola (Rome: Editions Adp, 2007), are Tratado de la
Oracion Mental Cristiana (Bilbao: Mensajero, 2016); A La Luz del Carisma
Ignaciano (Bilbao: Mensajero-Sal Terrae, 2015); Jeronimo Nadal: El Tedlogo
de la Gracia de la Vocacion (Madrid: Editorial BAC, 2011); For the Greater
Glory of God: A Spiritual Retreat with St. Ignatius (Word Among Us Press,
2004); Donde E/ Bajar Es Subir: Biografia Espiritual de Sor Angela de la Cruz
(Madyrid: Editorial BAC, 2003); and E/ Discernimiento Espiritual: Teologia,
Historia, Practica (Madrid: Editorial BAC, 2002).
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and Sociology at the Pontifical and Royal University of Santo Tomas,
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completed his Master of Arts degree, Major in Theological Studies at
Loyola School of Theology, Ateneo de Manila University, in 2015. He
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