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Praise for Evangelical Catholicism




“A learned and lucid commentator on Catholicism, . . . [Weigel] brings a

keenly developed sense of the workings of the Church to his analysis. . . .

Though written long before Benedict made his surprise announcement, the

book is nonetheless a timely guide to the issues that the cardinals in

conclave—and the next pope—must confront.”    —Wall Street Journal




“[Weigel is] our greatest observer of the global Catholic Church. . . . If I

could gain entrance into the conclave, I would smuggle in enough copies

of Evangelical Catholicism to place one on the chair of each elector, in hopes

that they would adopt this masterpiece of Catholic history and thought as

a possible guide for the Church’s mission in the centuries ahead.”    —National Catholic Register




“A call for pride, sincerity and depth in Catholic life and community. . . .

The bulk of Weigel’s book examines how this new Catholicism can be applied

to the episcopate, priesthood, liturgy, laity, etc. The author makes

many important points, and his call toward a deeper spirituality and sense

of mission in Catholic life is laudable.”    —Kirkus




“This sparkling read puts all the old Church-labels—liberal vs. conservative,

progressive vs. traditionalist, pre- vs. post-Vatican II—in the shredder. Now

there is only one valid adjective for all of us: evangelical! Simply put, this

means we take our baptismal promises with the utmost seriousness. Like

the Samaritan woman, we’ve met a man—Jesus—who has changed our

lives.”    —Timothy Cardinal Dolan, Archbishop of New York




“Evangelical Catholicism is a remarkable intellectual and spiritual achievement,

even by George Weigel’s dauntingly high standards. It is nothing less

than a blueprint for the re-evangelization of the West and the re-invigoration

of the rest of the world.”    —Mary Eberstadt, author of Adam and Eve after the Pill and

The Loser Letters




“A rare book that can transform culture and communities from the inside

out, beginning with the humble premise of evangelization: to proclaim—

in word and deed—the good news of Jesus Christ. No stone is unturned,

no promise or issue within the Church and her members is ignored in this

excellent, well-thought-out guide for reform-based evangelization.”    —Carl A. Anderson, Supreme Knight of the Knights of Columbus




“A laudable hunger to relight the Church’s missionary fires is the core of

Evangelical Catholicism, but good intentions need practical blueprints if

they’re going to work. George Weigel has gotten that conversation started in

his typically lucid, provocative fashion, and we are all in his debt.”    —John L. Allen, Jr., Associate Editor, The Boston Globe, and

author of The Global War on Christians




“Weigel at his astringent and prophetic best.”    —George Cardinal Pell, Archbishop of Sydney






“This remarkable book offers nothing less than a map and compass for men

and women determined to take up the challenge of living the Catholic faith

in its fullness under 21st-century conditions. With its bold call for ‘deep reform’

in every single corner of the Church, Evangelical Catholicism is sure to

provoke lively discussion. The book’s proposals for true renewal are presented

with the clarity and verve that have made George Weigel a peerless advocate

of the courage to be Catholic.”    —Mary Ann Glendon, author of The Forum and the Tower:

How Scholars and Politicians Have Imagined the World,

from Plato to Eleanor Roosevelt




“George Weigel has been the leading diarist of authentic Catholic renewal—

its progress, detours, personalities, and hopes—for 30 years. In Evangelical

Catholicism he turns his extraordinary skills to the needs of the Church in

the coming decades, calling us back to the missionary vocation we received

at baptism and offering us a road map to faithful, vigorous Church reform.

Rich in its vision, engaging in style, on target in its counsel and invaluable

for anyone trying to understand the Church and her challenges in the 21st

Century, this book should not be missed.”    —Charles J. Chaput, O.F.M. Cap., Archbishop of Philadelphia




“A challenging, no-nonsense book that summons the Catholic Church to

propose the Gospel without compromise in an ardent, joyful embrace of the

new springtime of faith preached by John Paul II and Benedict XVI.”    —Mario Paredes, Presidential Liaison for Roman Catholic Ministries,

American Bible Society




“Catholics, especially bishops and priests, who are looking for an insightful

and dynamic profile of the Church of the New Evangelization need to read

this book soon.”    —Philip Tartaglia, Archbishop of Glasgow




“A timely, accessible and unusually insightful work.”    —Don J. Briel, Koch Chair in Catholic Studies,

University of Saint Thomas
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and Russell Hittinger




Where are the tongues of fire talking of God and his love? When do men speak of the “commandments” of God, not as a duty to be painfully observed, but as the glorious liberation of man from the enslavement of mortal fear and frustrating egoism? Where in the Church do men not only pray but also experience prayer as the Pentecostal gift of the Spirit, as glorious grace? . . . We talk too little of God in the Church or we talk about him in a dry, pedantic fashion, without any real vitality. . . . Only when the message of the living God is preached in the churches with all the power of the Spirit, will the impression disappear that the Church is merely an odd relic from the age of a society doomed to die. . . . And in turn profession of faith in Jesus as Christ and Lord, the decisive and final word of God in history, might become more alive, more joyous and spontaneous.


—KARL RAHNER, S.J.
—1974—


. . . Today we seem to be witnessing the birth of a new Catholicism that, without loss of its institutional, sacramental, and social dimensions, is authentically evangelical . . . [Catholicism] at its best has always promoted a deep personal relationship with Christ. In evangelizing we are required to lift our eyes to him and transcend all ecclesiocentrism. The Church is of importance but is not self-enclosed. It is a means of drawing the whole world into union with God through Jesus Christ. . . . The first and highest priority for the Church is to proclaim the good news concerning Jesus Christ as a joyful message to all the world. Only if the Church is faithful to its evangelical mission can it hope to make its distinctive contribution in the social, political, and cultural spheres.


—AVERY CARDINAL DULLES, S.J.
—1991—


The Church is called to a deep and profound rethinking of its mission. . . . It cannot retreat in response to those who see only confusion, dangers, and threats. . . . What is required is confirming, renewing, and revitalizing the newness of the Gospel . . . out of a personal and community encounter with Jesus Christ that raises up disciples and missionaries. . . .


A Catholic faith reduced to mere baggage, to a collection of rules and prohibitions, to fragmented devotional practices, to selective and partial adherence to the truths of faith, to occasional participation in some sacraments, to the repetition of doctrinal principles, to bland or nervous moralizing, that does not convert the life of the baptized would not withstand the trials of time. . . . We must all start again from Christ, recognizing [with Pope Benedict XVI] that “being Christian is . . . the encounter with an event, a person, which gives life a new horizon and a decisive direction.”


—FIFTH GENERAL CONFERENCE OF THE BISHOPS
OF LATIN AMERICA AND THE CARIBBEAN
—2007—





Prologue



An Invitation to Evangelical Catholicism
and Deep Catholic Reform


[image: ]


AS THE CATHOLIC CHURCH MARKED THE FIFTIETH ANNIVERSARY OF THE opening of the Second Vatican Council, demands for the reform of the Church were insistent, widespread, and often cacophonous. But the call for “reform” was usually the end of any agreement among the petitioners.


In the first decades of the twenty-first century, “progressive” Catholics have their reform agenda; so do “traditionalist” Catholics. Hans Küng, who once described Vatican II’s task as “reform and reunion,” is quite certain that he knows what true “reform” is; so are the publishers of The Wanderer and the editors of The Tablet, although none of them can agree on the specifics of this reform. The New York Times has its idea of what Catholic reform would look like; so does the Vatican newspaper, L’Osservatore Romano; so do hundreds of thousands of bloggers and Internet commentators throughout the world. There the resemblance stops. The call for reform is virtually universal, while the terms of reform are comprehensively disputed.


Still, there may be one other point of concord. Among all the contending parties, there is general agreement that 1962–1965—the years of the Second Vatican Council—were the years in which the problems and promise of twenty-first-century Catholicism took shape. More sophisticated observers may drive the analysis back a few decades, to the Catholic intellectual renaissance of the mid-twentieth century, from which they rightly trace many of the themes that shaped the Council’s deliberations: a new biblical consciousness; a heightened awareness of the importance for theology of history and different philosophical perspectives; the renewal of the Church’s worship; a new engagement with public life. But across the spectrum of opinion, ecclesiastical or secular, it is usually agreed that Vatican II was where twenty-first-century Catholicism began, for good or for ill.


This consensus-within-the-cacophony tends to lose sight of the deeper currents of Church and world cultural history, however. It is as if the debates over Catholic identity that occupied the Council years and the decades that followed simply began ex nihilo—or began in the forms into which the debate quickly congealed. This book and the proposals it contains are based on the premise that these familiar analyses, which shed some light on various aspects of the twenty-first-century Catholic reality, are nonetheless analyses on the surface of things. That means that the proposals for “reform” that come out of those analyses are also, in the main, surface proposals that do not cut to the heart of the imperative of deep Catholic reform.


THE DEEP REFORM OF THE CATHOLIC CHURCH HAS IN FACT BEEN UNDERWAY for more than one and a quarter centuries. It began with Pope Leo XIII. It continued in one way through the revitalization of Catholic biblical, liturgical, historical, philosophical, and theological studies in the mid-twentieth century. It continued in another, and at least as important, way in the martyrdom of millions of Catholics at the hands of the mid-twentieth-century totalitarian systems. It was furthered by Pope Pius XII in his teaching on the Church as the “Mystical Body of Christ.”1 It reached a high-water mark of ecclesiastical drama in the Second Vatican Council. It was given new impetus by Pope Paul VI in the 1975 apostolic letter Evangelii Nuntiandi, which called the entire Church to a new sense of missionary fervor in proclaiming the Gospel.2 And it has been brought into sharper focus by the pontificates of two men of genius, Blessed John Paul II and Benedict XVI. Many of Catholicism’s twenty-first-century struggles—from the sexual abuse crisis, to the radical secularization of Europe, to the contest with evangelical, Pentecostalist, and fundamentalist Protestantism for the Christian future of Latin America, to the challenge of finding an appropriate “inculturation” of Catholic faith in Africa and Asia—reflect the churning of these deeper currents of reform, the resistance they have encountered, and the slow, difficult emergence of a new way of being Catholic: a new “form” of Catholicism.


This new form is in essential continuity with Catholicism’s origins and doctrinal development, for otherwise it would not be a genuinely Catholic “form” of being the Church. But it is also something new. Perhaps better, it is the recovery and redeployment, in twenty-first-century guise, of something quite old, something that goes back to the first centuries of the Christian era.


It is called, here, Evangelical Catholicism. Before I unpack that phrase in what follows—both in terms of what Evangelical Catholicism is and in terms of the deep reforms in the Church to which it will lead—it is important to specify what I do not mean by Evangelical Catholicism.


EVANGELICAL CATHOLICISM IS NOT A WAY OF BEING CATHOLIC THAT ADAPTS certain catechetical practices and modes of worship from evangelical, fundamentalist, and Pentecostalist Protestantism.


Evangelical Catholicism is not the Catholicism of the future as imagined by either “progressive” Catholics or “traditionalist” Catholics, although Evangelical Catholicism does take from the former the imperative of development and from the latter the imperative of a development—a reform—that follows the essential form of the Church given to it by Christ.


Evangelical Catholicism is not a Catholicism tailored to what appears to be, by contrast to western Europe, the comparatively stronger condition of the Catholic Church in the United States.


Evangelical Catholicism is not simply a response to the sexual abuse crisis that has dominated the world media’s coverage of the Catholic Church since 2002.


Evangelical Catholicism is not a movement within Catholicism, or a Catholic sect, or a new kind of Catholic elite.


Evangelical Catholicism is not a substitute for Roman Catholicism. Indeed, its evolution is closely linked to the emergence of the modern papacy, even as its further development will place demands on a reformed Office of Peter in the Church.


If this is what Evangelical Catholicism is not, then just what is it?


EVANGELICAL CATHOLICISM IS THE CATHOLICISM THAT IS BEING BORN, OFTEN with great difficulty, through the work of the Holy Spirit in prompting deep Catholic reform—a reform that meets the challenges posed to Christian orthodoxy and Christian life by the riptides of change that have reshaped world culture since the nineteenth century. Evangelical Catholicism will be defined in greater detail in the first part of this book, The Vision of Evangelical Catholicism. The deep reforms to which that vision, embodied in the Church’s life, ought to lead is the subject of the book’s second part, The Reforms of Evangelical Catholicism.


The Catholic Church believes that it was constituted—that it was given a distinctive form—by the will of Christ himself. Thus all true Catholic reform is by reference to that divinely given constitution of the Church, a “constitution” in the British, rather than in the American, sense of the term. Over two millennia of history, authentic, genuine Catholic reform has meant reaching back into that constitution and retrieving aspects of the Christ-given form of the Church. That is what happened in the so-called Dark Ages, with the development of western monasticism. That is what happened in the Gregorian reforms of the eleventh century (which also had an enormous impact on the evolution of political life in the West). That is what happened when the sixteenth-century Council of Trent, having taken a hard look at the corruptions that had been one cause of the Reformation, created a form of Catholicism—Counter-Reformation Catholicism—that endured for centuries. And that is what the Second Vatican Council intended to do, and in some measure achieved.


The challenge today is not only that Catholicism is confronted by hostile cultural forces contending that the Church and its teaching ill serve men and women living in a free, just, and humane society. That is an old story. And, to be candid, such New Atheists as Richard Dawkins, Sam Harris, and the late Christopher Hitchens rather pale in comparison to Nero and Diocletian, Voltaire and Robespierre and Bismarck, Lenin and Mao Zedong. The challenge today is to recognize the distinctive character of that cultural hostility, which was born of an indifference to biblical religion that mutated in the nineteenth century into the claim that the God of the Bible is the enemy of human freedom, human maturity, and progress in the natural sciences. In the twenty-first century, this hostility may lead to new forms of overt persecution directed at believers for the simple reason that they are believers. In the first two decades of the new millennium, however, it has been directed primarily to the marginalization of Catholicism and its reduction to a private lifestyle choice of no public consequence. In any case, the challenge of the postconciliar Church is to preach the Gospel in a new, and perhaps unprecedented, cultural situation.


The Western world, the historic homeland of Christianity, has become “disenchanted,” in sociologist Max Weber’s famous term. The windows and skylights of the human experience seem to have been nailed shut and painted over. A modernity (and postmodernity) that owes far more to the Christian civilization of the West than many heirs of the continental Enlightenment are prepared to concede has produced an often-toxic public culture that is increasingly Christophobic, to adopt a term used by an Orthodox Jew and distinguished international legal scholar, Joseph H. H. Weiler.3 All of this poses new challenges to Catholicism. These challenges can only be met by the deep reforms of Evangelical Catholicism: reforms that will reclaim the essential, Christ-given form of the Church while equipping its people and their ordained leaders with the tools to convert a disenchanted and not-infrequently hostile world.


Grasped in its fullness, Evangelical Catholicism invites Catholics (and indeed all who are interested in the Catholic Church) to move beyond the left/right surface arguments of past decades, which were largely about ecclesiastical power, and into a deeper reflection on the missionary heart of the Church—and to consider how that heart might be given expression in the twenty-first century and the third millennium. Evangelical Catholicism is about the future. Grasping its essence, however, means learning a new way of looking at the recent Catholic past. So that is where we shall begin.





PART ONE



The Vision of Evangelical Catholicism





CHAPTER ONE



Ends and Beginnings


AFEW BRIEF YEARS INTO THE PONTIFICATE OF BENEDICT XVI, A SALIENT fact about his successor was already known: the next pope—whoever he might be, wherever he may have been born, or whatever positions he had previously held—would not be a man who had participated in the Second Vatican Council.


Unlike Blessed John Paul II, who, as a young Polish bishop, played a significant role in drafting several of the Council’s documents, and unlike Benedict XVI, who as Father Joseph Ratzinger was a key theological adviser at Vatican II, the next Bishop of Rome will not have been present at the most significant Catholic event since the sixteenth-century Council of Trent. Indeed, should Benedict XVI live as long and full a life as the founder of the modern papacy—Leo XIII, who died at age ninety-three in 1903—his successor may not even have been born, or may have been in elementary school, when the Second Vatican Council met from 1962 to 1965. The next pope’s entire ecclesiastical life will have been spent in the turbulence of the postconciliar Catholic Church. Unlike his two immediate predecessors, the 265th successor of St. Peter will not have shared in the experience of Vatican II, which was decisive for both John Paul II and Benedict XVI.


When Benedict XVI was elected in 2005, at the age of seventy-eight, it was sometimes said that he would be a “transitional” pope—which was precisely what was said of seventy-seven-year-old John XXIII at his election in 1958. In both cases, the prediction turned out to be true, if not precisely in the way the prognosticators meant. For neither of these popes became the placeholders that predictors of their “transitional” papacies imagined; they became “transitional” in entirely different ways.


By summoning the Second Vatican Council, John XXIII tried to create the ecclesiastical conditions for a new Pentecost, a new and enlivening experience of the Holy Spirit that would enable the Church to enter the third millennium with renewed evangelical energy, engaging the modern world in a dialogue about humanity’s future. In the event, however, his Council provoked a crisis in Catholic identity that made the pontificate of Pope John’s successor, Paul VI, a longsuffering Via Crucis, a papal walking of the way of the Cross. By the time of Pope Paul’s death on August 6, 1978, both the papacy and the Catholic Church seemed exhausted and dispirited.


Then, after the brief “September papacy” of John Paul I, came the pope from Poland, John Paul II, who, at his first public Mass as Bishop of Rome, put evangelical heart and courage back into the Catholic Church by his bold summons to a fearlessness that would “open the doors to Christ!” For twenty-six and a half years, with the able assistance of Cardinal Joseph Ratzinger as his principal theological counselor, John Paul II did what had seemed impossible in 1978: he gave the Council an authoritative interpretation; led the Church into the kind of new Pentecost that John XXIII had envisioned, through the experience of the Great Jubilee of 2000; and pointed the Church firmly and confidently into the future, declaring that a “New Evangelization” would be the Catholic Church’s grand strategy in the twenty-first century and the third millennium.1 That grand strategy has been followed by Benedict XVI, whose pontificate has been one of dynamic continuity with that of his predecessor, whose accomplishment may lead history to remember him as Pope St. John Paul the Great.


The turbulence of Catholic life since Vatican II is often thought to have been caused by an ongoing ecclesiastical civil war between “progressives” and “conservatives” (or “traditionalists”), a taxonomy that became fixed in the public (and Catholic) mind during Vatican II and that has proven difficult to dislodge ever since. But dislodged it must be. For the progressive/conservative filter for reading Catholic life since Vatican II obscures far more than it illuminates. And what it most obscures is the deep reform that has been underway in the Church since Cardinal Vincenzo Gioacchino Pecci was elected Bishop of Rome on February 20, 1878, taking the name Leo XIII. Pecci’s election, not the opening of Vatican II on October 11, 1962, is the date to which we must trace the birth of the twenty-first-century Church. For Leo XIII set in motion a profound transformation of Catholicism in which the Church slowly moved beyond the catechetical-devotional model that had been dominant since the sixteenth-century Counter-Reformation to a new model—a model that is best described as Evangelical Catholicism.


More than one and a quarter centuries after Leo XIII initiated it, that transformation is not by any means complete. Indeed, its completion will involve the further, deeper reform of the Catholic Church. That reform will reflect a radically regrounded idea of both Christian discipleship and of the Church’s task—an idea of discipleship and mission that synthesizes the growth of Catholic self-understanding from Leo XIII through Benedict XVI; that recognizes that the challenges of this unique moment in the history of world culture require a new and dynamic way of being Catholic that is in continuity with the authentic heritage of the Catholic past; and that calls the Church out of the stagnant shallows of institutional maintenance and points Catholicism into what John Paul II called “the deep” of a new millennium.2


Benedict XVI is, then, a “transitional pope,” in that, with his pontificate, the Catholic Church is indeed at the end of an era. But the end that is at hand carries within itself the fertile seed of the future. In that future, a deeply Catholic reform—a reform built on the twin foundation stones of Word and Sacrament—will enable the Church to respond with renewed energy to its Master’s Great Commission: “Go therefore and make disciples of all nations, baptizing them in the name of the Father, and of the Son, and of the Holy Spirit” [Matthew 28.19].



The End of the Counter-Reformation



When Pope Pius IX died in 1878, many European statesmen and intellectuals imagined the papacy—and, by extension, the Catholic Church—to be finished as a force in human affairs. Having lost the Papal States, the pope was the “prisoner of the Vatican.” The rapidly expanding working class of an industrializing Europe was leaving the Church in large numbers, and European high culture was becoming increasingly secularized—indeed, hostile to biblical religion.3 And, while many remembered Pius IX as an admirable man who had been badly abused by his contemporaries (in reaction to which Pius IX was the first pope to become a figure of mass popular adulation), the image of “Pio No-No” hung heavily over the Church; for this, after all, was the pope who had said a resounding “No” to his times with his 1864 Syllabus of Errors, which condemned the notion that “the Roman Pontiff can and should reconcile himself with progress, liberalism, and modern civilization.” On Pius IX’s death, the general atmospherics did little to suggest that Catholicism could recover from the beating it had taken since the French Revolution, which, along with its cultural and political offspring, had overthrown the old European regimes, shattered traditional ideas of authority, and severed the bond between Church and state that had defined crucial aspects of Catholic life since the Roman emperor Constantine.


Given the anticlerical passions that had shaped the Risorgimento (the unification of Italy in the nineteenth century), the cardinals who met to elect Pius’s successor were not even certain that they could conduct their business safely in Rome. Cardinal Henry Edward Manning of England even suggested moving the conclave of 1878 to Malta, so that it could meet under the protective guns of the Royal Navy.4 The cardinals eventually decided to stay in Rome, but they likely thought they were electing a placeholder when they chose the sixty-eight-year-old Vincenzo Gioacchino Pecci as pope. In fact, what they did was set in motion the end of Counter-Reformation Catholicism, a process that has continued into the twenty-first century.


Pope Leo XIII enjoyed the third longest pontificate in reliably recorded history. And during a reign that lasted over a quarter of a century, he quietly, steadily, and doggedly set about creating the conditions for a new Catholic engagement with modern cultural, political, economic, and social life. He reformed the Church’s philosophical and theological mind by mandating a close reading of Thomas Aquinas’s original texts, which were to become the foundation from which to build a distinctive Catholic intellectual engagement with modernity.5 He was the papal father of modern Catholic biblical studies, which he thought necessary to meet the deconstructive aspect of the challenge posed by the historical-critical method of reading ancient texts.6 He fostered serious historical scholarship in an effort to determine what was truly enduring and constitutive—and what was transient—in the life of the Church.7 He also drew on the thinking of men such as the German Wilhelm Emmanuel von Ketteler and Britain’s Manning to forge a new Catholic encounter with modern political and economic life, launching modern Catholic social doctrine with the 1891 encyclical Rerum Novarum; its very title suggested an engagement with the “new things” of modernity, and thus a striking move beyond the blanket, antimodern rejectionism of Pius IX (which Leo understood to be the product of Pius’s unique circumstances and personality).8 His tacit approval of the American constitutional arrangement on church and state began the process by which the Catholic Church would embrace religious freedom at Vatican II as a fundamental human right. That, in turn, created the platform from which John Paul II, the man who bested Leo’s papal longevity record, would change the history of the twentieth century.9


Leo’s tomb in the Roman basilica of St. John Lateran neatly captures his epic achievement. The marble image of the deceased pontiff is not recumbent. Rather, the statue of Leo XIII depicts the Pope standing upright, right arm extended and foot thrust forward, as if inviting the world into a serious conversation about the human prospect—as if leading the Church out of the past and into a new, confident, evangelical future.


Viewed through this Leonine lens, Catholic history since Vatican II comes into a clearer focus than is possible when the viewing is done through the “progressive/conservative” prism that got set in analytic concrete during the Council. It is certainly true that, in the fifty-nine years between Leo’s death in 1903 and the opening of Vatican II in 1962, various forces contended within the Church over the path into the future; some of those forces wanted to shore up the crumbling ramparts of Counter-Reformation Catholicism, while others were more sympathetic to the basic thrust of the Leonine renewal. But if one understands just how much of Vatican II’s teaching was made possible because of the ground broken by Leo XIII, then it becomes possible to “see” beneath the surface confusions and contentions of contemporary Catholic history. And at that deeper level of perception, it becomes clear that what happened at Vatican II, and in the Church’s efforts to implement its teaching faithfully, cannot be understood simplistically as a struggle for ecclesiastical power between a party of the Left and a party of the Right. More was happening and more was at stake—much more.


If Leo XIII, the last pope of the nineteenth century and the first of the twentieth, is the starting point for understanding the deeper currents at work in late twentieth-century and early twenty-first-century Catholicism, then Vatican II and what has happened since can be properly understood, and in depth. The Second Vatican Council brought to a moment of high drama the dynamic process begun by Leo’s reforms: the process of moving Catholicism beyond the Counter-Reformation. The pontificates of John Paul II and Benedict XVI put an authoritative interpretation on Vatican II by treating the Council as one of reform through retrieval, renewal, and development, in which lost elements of the Church’s life that had been forgotten or marginalized during the Counter-Reformation were recovered and made into instruments of evangelical renewal. The interpretive framework created by the teaching of John Paul II and Benedict XVI has, in turn, effectively put an end to two inadequate readings of Vatican II: the idea of the Council-as-rupture-with-the-past (typically advanced by the progressive camp), and the idea of the Council-as-terribly-mistaken-concession-to-modernity (the preferred trope of traditionalists).


In all of this, to repeat, something of far greater consequence than can be perceived through the distortions of the progressive/conservative filter was afoot. That something was nothing less than the end of an era—the era of Counter-Reformation Catholicism—and the birth of a new moment in Catholic history: the era of Evangelical Catholicism.


The Counter-Reformation Church, which sought to preserve Catholicism through simple, straightforward catechetical instruction and devotional piety, may well have been a necessity in the centuries between the fracturing of Western Christianity in the mid-sixteenth century and the cultural triumph of modernity during the nineteenth century. Counter-Reformation Catholicism gave birth to innumerable saints as the priesthood and consecrated religious life were reformed. It was the form of Catholicism that evangelized the New World; that sent great missionaries like Francis Xavier to India, Japan, and China, and Peter Chanel to Oceania; and that inspired Charles Martial Lavigerie to found the White Fathers, the Missionaries of Africa. It was the form of Catholicism that restored some measure of Catholic life to Great Britain, that survived the French Revolution, that held firm against Bismarck’s anti-Catholic Kulturkampf, and that stood fast against anticlerical persecutors in Mexico. It was the form of Catholicism that, under unprecedented conditions of religious freedom, planted the Church firmly in the new United States against the opposition of both Protestant bigots and Deist skeptics. It was the Catholicism in which a rich, populist devotion to the Blessed Virgin Mary accelerated. And it was, in the main, the Catholicism that resisted the communist persecution of the Church, the worst such persecution in history.


But it was not a form of Catholicism that could successfully meet the full challenge of modernity, the response to which required more of Catholics than (to take American reference points) memorizing the Baltimore Catechism and wearing the Miraculous Medal. John Henry Newman knew this in mid-nineteenth-century Great Britain—as he knew that the answer to the challenge of modernity was not to be found in what he dismissed as “liberalism” in religion: religion as mere sentiment.10 Leo XIII knew this from his days as a nuncio in Belgium and a diocesan bishop in Perugia. And as Bishop of Rome, he began the process by which Counter-Reformation Catholicism would be supplanted.


Counter-Reformation Catholicism created Catholic cultures (or microcultures) that transmitted the faith as if by osmosis. But when the acids of modernity hit those Catholic cultures with full force—especially in the turbulence of the 1960s—those Catholic microcultures crumbled: in the urban-ethnic Catholic centers of the United States, in Québec, in Ireland, in Spain, in Portugal, in the Netherlands, in Bavaria, in France, and indeed throughout the North Atlantic Catholic world. Some hint of what might be necessary as an alternative to the Counter-Reformation model was emerging at the same time—a deeply biblical and sacramental Catholicism that displayed enormous growth in Africa. But the evangelical alternative to Counter-Reformation Catholicism remains to be fully described for the Church in the West, where, for cultural reasons that have now become clear, the Counter-Reformation model ran aground and shattered.


In his 2011 intellectual memoir, Adventures of an Accidental Sociologist, Peter L. Berger distilled a lifetime of reflection on the relationship between religion and modernity in these terms: Modernity breaks down traditional cultures through a process of pluralization. Under the conditions of modernity (urbanization, markets, mass education, post–ancien régime politics, natural science as the dominant metaphor for knowledge), competing explanations of the world and the human prospect inevitably emerge. As Berger wrote, “modernity . . . relativizes all worldviews and value systems, including the religious ones. This relativization is intrinsic to modernity, just about impossible to avoid. It presents a deep challenge to all religious traditions and to their truth claims.”11 In these circumstances, religious certainty is not, and cannot be, transmitted through osmosis by the ambient culture (or microculture). Religious faith, commitment to a religious community, and a religiously informed morality can no longer be taken for granted.


Progressive Catholicism accepts this relativization of religious truth and sees Catholicism as one possible story—one possible truth—in a pluralistic world of truths and “narratives,” none of which can claim the mantle of certainty. Traditionalist Catholicism imagines that modernity can be rolled back and that the old, culturally transmitted certainties can be restored. But what Hegel called the “butcher’s board of history” has determined that the latter option is not in fact an option. At the same time, the infertility of progressive Catholicism—its inability to transmit the faith to successor generations, which has a lot to do with its watering down of Catholic truths claims, or doctrines—has now been amply demonstrated throughout the religious wasteland of Western Europe, the part of the world Church that adopted the progressive project most enthusiastically. History, not argument, has shown the implausibility of progressive Catholicism as a strategy to empower the Church for mission in the third millennium.


Catholic traditionalism is also an implausible, indeed impossible, model for living Catholicism. It denies the reality of the conditions under which the Gospel must be proclaimed in the twenty-first century—and thus renders itself evangelically sterile, sounding the retreat into bunkers and catacombs rather than issuing a call for witness and mission. The variant on liberal Protestantism that is progressive Catholicism has no demographic traction in the world Church (although it is sustained in academic life by the tenure system); neither does traditionalist Catholicism, especially that schismatic variant of traditionalism that was founded by the late French archbishop Marcel Lefebvre. Both of these options turn out, on closer examination, to be variants of the same Counter-Reformation, rule-based, catechetical-devotional Catholicism: the traditionalist camp wants to tighten up and ratchet down the rules, the catechism answers, and the devotions, while the progressives want to loosen the bolts in the name of openness or compassion. Like fossils in amber, both remain stuck within the Counter-Reformation model.


Both are dying, and in the first decades of the twenty-first century, their demise is another sign pointing toward the emergence of Evangelical Catholicism: a Catholicism born from a new Pentecost, a new outpouring of missionary energy for a new historical and cultural moment.


Pentecost, Again


Blessed John XXIII wanted the Second Vatican Council to be a new Pentecost. Blessed John Paul II wanted the Great Jubilee of 2000 to be a pentecostal experience of the Holy Spirit for the entire world Church, empowering Catholicism for a “New Evangelization” in the third millennium. To wish for a new Pentecost, however, is to wish for no easy thing. To wish for a new Pentecost is to play with fire.


As Joseph Ratzinger once wrote in a meditation on the Solemnity of Pentecost (the annual celebration of the first outpouring of the Holy Spirit that is often described as the birth of the Church), “the Holy Spirit is fire; whoever does not want to be burned should not come near him.” Ratzinger went on to recall a nonbiblical saying of Jesus transmitted by the third-century Alexandrian theologian Origen: “Whoever is near to me,” Jesus says in Origen’s account, “is near to the fire”—a dominical maxim that closely parallels Luke 12.49: “I came to cast fire upon the earth; and would that it were already kindled!” This fire, Ratzinger continued, is an “inimitable” part of “the relationship between Christ, Holy Spirit, and Church.”


That relationship and its connection to mission is nicely caught, Ratzinger wrote, in a commentary by St. John Chrysostom, the learned fourth-century patriarch of Constantinople, on the passage in the Acts of the Apostles in which the excitable people of Lystra imagine Paul and Barnabas to be incarnations of the Greek gods Zeus and Hermes. Their popular acclamation as deities stuns the two apostles, who quickly respond, “We also are men, of like nature with you, and bring you good news” [cf. Acts 14.8–18]. Chrysostom, explicating this text, noted that, yes, they were indeed human beings like the frenzied men and women of Lystra. But they were also something more, something different, for they had been touched by fire—and they now spoke in a purified and powerful way, having been touched by the tongues of fire that came upon the Church through the outpouring of the Holy Spirit at Pentecost.


The fire of the Holy Spirit purifies, inspires, and fuses men and women together into a new human community, the Church. Through each of its members, and in them as a whole, the Church is the Body of Christ on earth. Paul, Barnabas, and all who have been truly converted to Christ—such that friendship with Christ and extension of the possibility of friendship with Christ to others has become the basic dynamic of their lives—have become something different. Radically converted Christians have become men and women marked by tongues of fire, animated by the Spirit, whose abiding presence they recognize in the liturgy by their common prayer, their exchange of the peace of Christ, and their common reception of the Lord’s body and blood.


Closing his meditation on Pentecost, Joseph Ratzinger readily conceded that one must ask of many Christians today, “Where is the tongue of fire?” And then he issued a challenge that captures the drama of Evangelical Catholicism: “Faith is a tongue of fire that burns us and melts us so that ever more it is true: I am no longer I. . . . When we yield to the burning fire of the Holy Spirit, being Christian becomes comfortable only at first glance. . . . Only when we do not fear the tongue of fire and the storm it brings with it does the Church become the icon of the Holy Spirit. And only then does she open the world to the light of God.”12


As these reflections on Pentecost suggest, there is nothing easy, simple, or comfortable about Evangelical Catholicism. The cultural Catholicism of the past was “comfortable” because it fit neatly within the ambient public culture, causing little chafing between one’s life “in the Church” and one’s life “in the world.” Evangelical Catholicism, by contrast, is a counterculture that seeks to convert the ambient public culture by proclaiming certain truths, by worshipping in spirit and in truth, and by modeling a more humane way of life. Evangelical Catholicism does not seek to “get along”; it seeks to convert.


No one should doubt that this is hard. Counter-Reformation Catholicism was not easy, in that the abiding restlessness of the human heart and the ancient turmoils of the human passions still had to be calmed. But in a premodern world where authority was taken for granted, the religious authority of the Church to discipline human waywardness was, well, taken for granted. In Peter Berger’s sociological terminology, the Church’s authority was an unchallenged “plausibility structure” for ordering one’s life, and adherence to it was typically absorbed from the ambient public culture. At the very least, adherence to this mode of life was not frontally attacked by the ambient public culture.


That is no longer the case throughout the developed world in the twenty-first century. Catholics cannot walk down New York City’s Madison Avenue or its equivalents in Toronto, Buenos Aires, Paris, Berlin, London, Rome, or Sydney without having their “plausibility structure,” their Christian way of understanding How Things Are and How Things Ought To Be, sensorily assaulted at every turn. To profess the truths of the Creed as true—and not just as “true for me,” but as the truth of the world, revealed as such by the Son of God who became man—is to risk being thought an imbecile. To uphold biblical morality as a way of ordering human relationships that is both revealed truth and rationally knowable truth is to court being called a bigot.


Under these circumstances, lukewarm Catholicism has no future: submitting to the transforming fire of the Holy Spirit is no longer optional.


Evangelical Catholicism is in many respects far more demanding than Counter-Reformational, catechetical-devotional Catholicism. It requires more effort by priests and bishops, consecrated religious, and laity; no one gets a pass on the tongues of fire. It requires a deeper religious culture: to take one counterexample, Evangelical Catholicism is nourished not by the simple formulas of the Baltimore Catechism, but by the mystagogical reflections of the ancient Jerusalem Catecheses, which invited Christians to immerse themselves deeply into “the mysteries” that are the sacraments, and to have the entirety of one’s life formed by them.13 Evangelical Catholicism requires a generosity about time from the laity, who must make time amid the rush of postmodern life for a deeper encounter with Christ than that permitted by an hour’s worth of weekly worship. Evangelical Catholicism also requires a greater measure of stability from pastors and bishops, because building vibrantly evangelical Catholic parishes and dioceses takes time, just as it takes time to foster the relationships necessary for what St. Paul called a “more excellent way” [1 Corinthians 12.31]—which has always been a harder way—to form and bear fruit in mission.


The Evangelical Catholicism that is being born as a result of the Catholic renewal of Leo XIII and his successors will require more attention to sacramental preparation and sacramental discipline, for it will be nourished by the sacraments in the way imagined by the classic mid-twentieth-century liturgical movement, which linked liturgy and worship to Christian formation, Christian mission, and Christian work for justice in the world. Evangelical Catholicism will require far more attention to preaching than is found throughout most of the Church in the developed world, for mission is nourished by the Word of God in Scripture just as it is by the sacraments. And that, in turn, will require a deeper reform of recruitment to the ordained ministry and a deeper reform of seminary formation.


Evangelical Catholicism will also require bishops to reimagine their roles as instruments of unity in the Church: bishops of the Catholic future must recognize that they can only be instruments of unity when they are helping to unite souls to the liberating truth of the Gospel, which in turn requires those souls to let go of falsehood and sin. Thus Evangelical Catholicism will sometimes require the Church, in its interface with public life, to say a firm and unambiguous “No”—as the German bishops had to do during the Bismarckian Kulturkampf (which saw half of them imprisoned); as the bishops of Poland did in 1953 when they said “No” to the efforts of Polish communism to turn the Church into a subsidiary of the party (another bold defense of the Gospel that led to imprisonment for some successors of the apostles); as bishops throughout the Western world of the twenty-first century have to do when the state declares its authority to alter the nature of marriage or to declare entire classes of human beings outside the community of common protection and concern.


Evangelical Catholicism builds up the community of the faithful not for the sake of the community but for the sake of a common reception of the mysteries of the faith, which in turn become the fonts of grace from which the community sets about the conversion of the world. The tongues of fire from which the Church is formed thus become the fire of mission by which the world is set ablaze.


Evangelical Catholicism calls the entire Church to holiness for the sake of mission.14


Growing Through Deepening


It will be objected that this is simply too hard—that such a vision of deeply converted, thoroughly catechized, sacramentally enriched, and evangelically impassioned Catholics being launched “into the deep” of the postmodern world simply asks too much and is thus a prescription for a new kind of Catholic sectarianism: a Church that is purer, but smaller. Evangelical Catholicism certainly asks a lot. But it is precisely by calls to Christian greatness based on the grace of God lifting up our hearts, and the fire of the Holy Spirit infusing our efforts, that the Catholic faith has always grown.


It was this kind of faith that conquered the pagan world and sustained the proto-martyrs in their trials.


It was this kind of faith, nurtured by a mystagogical approach to the sacraments, that led fishmongers and bakers in Constantinople to debate the relationship of the divine to the human in Jesus Christ. And if Byzantine tradesmen could debate the hypostatic union, then surely the most educated Catholics in the history of the Church can, when led by pastors who are masters of preaching, probe the depths of their weekly Sunday confession that the Lord Jesus is “consubstantial with the Father,” and draw from that reflection new insight, energy, and passion for mission.


It is this kind of faith—deeply biblical and richly sacramental, a faith in which the divine Presence is a palpable reality of everyday life—that has led to the tremendous growth of Catholicism in twentieth- and twenty-first-century Africa, as millions of Africans have been drawn from a world of spirits and powers into the truth of the one true God, his Son, and their Holy Spirit.


And it is Evangelical Catholicism that undergirds the growth that is possible amid what often seem the ruins of the once-substantial Catholic world in the West.


Catholic parishes in the unlikeliest places (Soho, in London’s West End; Greenville, South Carolina, in the heart of the American Bible Belt; midtown Manhattan) and Catholic campus ministries around the world (at Texas A&M University, at Princeton, and at a Catholic university in L’viv organized by the formerly illegal and underground Ukrainian Greek Catholic Church) are flourishing because pastors are preaching the Gospel without compromise, celebrating the sacramental mysteries with dignity and grace, serving the marginalized, and thereby “equipping the saints” for mission. It is no accident that these and similar parishes, campus ministries, and Catholic institutions of higher learning give birth to large numbers of priestly and religious vocations in an otherwise dry season.


From Yonkers, New York, to Alma, Michigan, to Nashville, Tennessee, and from Pluscarden Abbey in the Scottish highlands to Our Lady of the Annunciation Monastery in Clear Creek, Oklahoma, religious congregations of women and men who live the consecrated life according to the model of Evangelical Catholicism are growing—and growing at a time when other religious orders are shriveling into nothingness because of their inherent implausibility.


Renewal movements and new Catholic communities that have grasped the evangelical essence of Vatican II, and are living missionary discipleship, are the liveliest sectors of the Church in such once-solidly-Catholic countries as France and Argentina.


Seminaries that are forming twenty-first-century priests for Evangelical Catholicism are growing (and in a few rare cases, full), while seminaries that are still stuck in the grooves of either progressive or traditionalist Catholicism are stagnant or slowly dying.


Throughout the Western Catholic world, Evangelical Catholicism inspires genuine creativity in the intellectual life. And it does so in no small part because the faith is understood from the outset as a precious, revealed gift to be appreciated through the arts of reason, rather than an object to be dissected according to postmodern canons of skepticism and incoherence.


One can even see the beginnings of an evangelical Catholic renaissance in the arts—in the work, for example, of British composer James MacMillan, American architect Duncan Stroik, Russian-born painter Natalia Tsarkova, Irish sculptor Dony MacManus and Dutch sculptor Daphne Du Barry, and the Rome-based critic Elizabeth Lev.


In these circumstances, it may be tempting to cite G. K. Chesterton’s famous observation that “the Christian ideal has not been tried and found wanting; it has been found difficult and left untried.” But that would be unfair to those who have never had Evangelical Catholicism proposed to them—the poorly catechized, the liturgically bored, the morally confused. In the first decades of the twenty-first century, Evangelical Catholicism is just coming into its first maturity after more than a century of struggle to define this reformed mode of being Catholic in the world—a struggle whose origins can be traced to Pope Leo XIII. When Evangelical Catholicism is proposed, it is more often embraced enthusiastically than rejected as impossible to accept. That is the experience of the parishes, campus ministries, religious orders, seminaries, renewal movements, and intellectual centers just noted.


But it must be proposed. Sketching that proposal in far more detail is the next order of business.





CHAPTER TWO



Truths with Consequences


DID THE SECOND VATICAN COUNCIL MANDATE A FUNDAMENTAL CHANGE in Catholic self-understanding that amounted to a rupture with the past? Was the Council a terrible mistake that let loose a host of demons that might otherwise have been contained? Was Vatican II a triumph subsequently hijacked by men determined to return the Church to the certainties and security of the 1950s? Did the Council break faith with settled Catholic teaching on questions such as the right relationship of church and state, the relationship of the Church to living Judaism, the quest for Christian unity, the interreligious dialogue, and religious freedom?


For decades, the Catholic Church debated these and other basic questions of how to correctly interpret what all the contestants acknowledged as a watershed moment in Catholic life: Vatican II. Those debates produced some interesting historical scholarship and some serious theology—as well as mutual anathemas (usually tacit rather than explicit), more than a few hard feelings, one formal schism on the right (the small Lefebvrist break), and a much more consequential psychological schism on the left (in which large numbers of Catholics have long ceased to believe and profess what the Catholic Church believes and professes, but have remained formally, or canonically, within the Church’s boundaries). These debates have not been worthless.


They have, however, tended to obscure the truly radical intention of the Second Vatican Council and its program of deep Catholic reform.


That intention was to put the Gospel at the center of Catholic life and to build out from that center a reformed Catholicism: an Evangelical Catholicism that had the capacity to propose the good news of Jesus Christ to a disenchanted world, and thus fulfill the Master’s Great Commission in the distinctive cultural circumstances of the third millennium of Christian history.


Not “Spirituality”


One of the oddities of late-modern and postmodern culture has been the proliferation of any number of “spiritualities.” Their wares can be examined on shelf after shelf in the “spirituality” sections of bookstores: artifacts that bear testimony to the fact that, although the twenty-first-century West may indeed be Max Weber’s “disenchanted world,” the ancient hungers of Homo religiosus remain to be satisfied. In the main, these “spiritualities” represent a vast number of variations on the theme of the human search for God, to the point where the word “seekers” has entered the world’s vocabulary (and even the Church’s vocabulary) to designate those looking for some contact with the divine.


This anthropocentric and deeply subjective searching for the divine is precisely the opposite of what the Second Vatican Council taught and what Evangelical Catholicism proposes. That proposal is neatly summarized in the Council’s central theological document, Dei Verbum, the Dogmatic Constitution on Divine Revelation:




It pleased God, in his goodness and wisdom, to reveal himself and to make known the mystery of his will [cf. Ephesians 1.9]. His will was that men should have access to the Father, through Christ, the Word made flesh, in the Holy Spirit, and thus become sharers in the divine nature [cf. Ephesians 2.18; 2 Peter 1.4]. By this revelation, then, the invisible God [cf. Colossians 1.15; 1 Timothy 1.17], from the fullness of his love, addresses men as his friends [cf. Exodus 33.11; John 15.14–15] and moves among them [cf. Baruch 3.38], in order to invite and receive them into his own company. This economy of revelation is realized by deeds and words, which are intrinsically bound up with each other. As a result, the works performed by God in the history of salvation show forth and bear out the doctrine and realities signified by the words; the words, for their part, proclaim the works, and bring to light the mystery they contain. The most intimate truth which this revelation gives us about God and the salvation of man shines forth in Christ, who is himself both the mediator and the sum total of Revelation.1





“Spirituality,” as the postmodern world understands it, is the human search for the divine. Christianity, by contrast, is about God’s search for us, and our learning to take the same path through history that God is taking. That is the understanding of Christianity that animates Evangelical Catholicism, in full agreement with Christian orthodoxy through the centuries—which itself mirrors the dynamics of God’s revelation to Abraham and his descendants, the Jewish people.


Moreover, as the Dogmatic Constitution on Divine Revelation also teaches, this search of God for us, and our response in faith, is a truth with the most weighty of consequences. The Fathers of the Second Vatican Council wanted to make those consequences unmistakably clear at the very beginning of the Constitution:




Hearing the word of God with reverence, and proclaiming it with faith, [this Council] assents to the words of St. John: “We announce to you the eternal life which dwelt with the Father and was made visible to us. What we have seen and heard we announce to you, so that you may have fellowship with us and our common fellowship be with the Father and his Son, Jesus Christ” [1 John 1.2–3]. Following, then, in the steps of the Councils of Trent and Vatican I, this [Council] wishes to set forth the true doctrine on divine Revelation and its transmission. For it wants the whole world to hear the summons to salvation, so that through hearing it may believe, through belief it may hope, through hope it may come to love.2





Postmodern “spirituality” is for seekers. Evangelical Catholicism is for finders. And the point of being a finder—better, the point of being found by grace and accepting that “being-found”—is to convert the world—and to do so in the challenging cultural circumstances of this historical moment.3


A Challenge Accepted


In placing the Gospel—all that God has revealed for our salvation in Holy Scripture and in apostolic tradition—at the center of the Church, the Second Vatican Council accepted the gauntlet laid down by modernity and whatever would come after modernity. Modernity and post-modernity deny that there is any such thing as “revelation.” Evangelical Catholicism accepts that challenge and agrees that, if Christianity is not a revealed religion, then it is a false religion. It then insists that Christianity is not of our making, but of God’s.


The conviction that Christianity is a revealed religion is thus the conviction on which Evangelical Catholicism rests: the supernatural gift of divine revelation (i.e., God coming in search of us) is given to men and women so that, by an act of faith that is itself made possible by supernatural grace, they may be set on the path of salvation, which is the glorification of the human person within the light and life of God the Holy Trinity (i.e., our responding to God’s search for us by learning to take the same path through history that God is taking).


It is, so to speak, all supernatural, all the time. Evangelical Catholicism’s response to the “disenchantment of the world” is not virtuous stoicism and honorable resignation, along the lines proposed by honest modern nonbelievers like Albert Camus. Rather, Evangelical Catholicism, following the Second Vatican Council’s radical reorientation of the Church to the Gospel, believes that modern anxiety and postmodern malaise alike are best met by the proclamation of the good news of biblical revelation: that this is a creation in which the windows, doors, and skylights have been opened to transcendent light by God himself, who enters history for the redemption of the creation he brought into being. And through that light of divine revelation, the darkness of here-and-now, which is in part a reflection of the human propensity for evil and in part a recognition of the inevitability of death, is illuminated with the deepest truth of the human condition: that we are made by God and destined for God by acts of divine love that precede time, define time, and will extend beyond time.


In his 1847 novel, Loss and Gain, John Henry Newman captured the essential, radical quality of the evangelical Catholic conviction about the act of faith being ordered to divine revelation. In a chastened reflection on the difference between tepid, culturally transmitted religiosity and genuine Christian faith, offered by one of the novel’s characters, Newman the novelist sheds as much light on the twenty-first century as he did on the Victorian Age:




Individuals may display a touching gentleness, or a conscientiousness which demands our reverence; still, till they have faith, they have not the foundation, and their superstructure will fall. They will not be blessed, they will effect nothing in religious matters, till they begin by an unreserved act of faith in the word of God . . . ; till they go out of themselves; till they cease to make something within them their standard; till they oblige their will to perfect what reason leaves sufficient, indeed, but incomplete . . . 4
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