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INTRODUCTION

Publicly assertive religious forces will have to learn that the
remedy for the naked public square is not naked religion in public.
They will have to develop a mediating language by which ultimate
truths can be related to the penultimate and pre-penultimate questions
of political and legal contest.'

The Roman Catholic Church in Ireland, accustomed from the genesis of
the Republic to a “special position,” has been experiencing the loss of that
privileged status. In the growing pluralism of the Republic some argue that,
for the sake of that pluralism, all faith traditions should go private, that the
“sacred” square should go “naked”, to borrow from a phrase coined by
Richard John Neuhaus. In the wake of the recent publicity about its clergy
sexual abuse cases there is also some internal pressure within the Irish
Catholic church to “go quiet.” But the role of the Irish Catholic church is
complex. Historically, it has been a source of identity and cohesion in the face
of colonial oppression. Along with the State it shaped the ideologically
conservative and certain world view out of which the Republic lived until the
latter part of the twentieth century. This social cohesiveness, however, was
gained at the price of an often harsh control and the failure to nurture a
critically thinking public. More fundamental for the Irish Catholic church is
that living at the heart of Christianity is a public mission, one which calls the

church to live and preach the gospel, to be communicatively engaged at the

' Richard John Neuhaus, “Nihilism Without the Abyss: Law, Rights and Transcendent
Good,” 5 J.L. & Religion 53, 1987 62. In Michael J. Perry, Religion in Politics....78.
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centres of thought and life. To go private or quiet is to abandon that mission.

Because of its religious and political history, Ireland has not followed the
typical modernisation trajectory.” In Ireland, industrialisation came after
modernisation and there are counter-secularising tendencies. Sociologist,
Michelle Dillon says Ireland's "cultural exceptionalism" can be traced to its
colonial history, peripheral economy and an identity symbolised by the
Catholic Church.’ It is probable that Ireland will continue "...to offer its own
distinctive, angular variants of modern values for some time in the future."*
For observers of Irish society the challenge is to articulate an interpretative
framework for these "distinctive, angular variants.” In the age of the Celtic
Tiger, Ireland’s economy is no longer peripheral, the final vestiges of
colonisation are being slowly shed, and, the Republic of Ireland’s identity

symbols are no longer exclusively those of the Roman Catholic Church,

As it enters the third millennium, the Republic of Ireland continues to
experience an accelerated social change in all aspects of public life.
Historically entwined with Britain, the Republic’s public choices are never far
from the political waves of Northern Ireland; also, the European Union, itself

characterised by increasingly global economics and communication media,

2'Christopher Whelan,(ed.), Values and Social Change in Ireland, Gill and
MacMillan,Dublin, 1994. This is a report of the results of an analysis of the 1990 European
Values survey in respect of the Republic of Ireland. It is an effort to illustrate the
importance of examining "...the manner in which country-specific factors interact with the
globalization of values through mobility and the mass media".(p.6)

*Michelle Dillon, Debating Divorce, Moral Conflict in Ireland, University Press of
Kentucky,Lexington,1993. 144.

4AChristopher Whelan, Values and Social Change in Ireland... 81.



brings added complexity to legislation, economics and the cultural outlook in
the Republic. This newly complex diversity challenges the Republic of
Ireland, in its public choices and decision-making, to address differences in a

way which holds them all but privileges none.

The role of the Irish Catholic church as primary interpreter of the lifeworld
of the people of the Republic has been gradually absorbed by Irish television,
itself once exclusively a child of the State, and now also staring into the face
of its own change variant—an increasingly globalised, competitive media and
diversified information systems. How to remain public? Both interpretative
institutions, the Irish Catholic Church and the State Broadcasting System, lay
claim to traditions which carry within them the seeds of their continuity and
their relevance as players in the Irish public sphere, but their relevance is no

longer automatic.

As economists and social and political scientists seek, through their
disciplines, to interpret the distinctive Irish variants at work, it is also
incumbent upon theologians to reflect upon what this scope and depth of
change means for the Irish Catholic church. Historically conscious theology
makes use of the wisdom of these other social and critical disciplines while at
the same time mining its own tradition for the insights helpful for answering

the new questions of history.

One of the ongoing discussions in Christian theology has been whether
theory or praxis provides the best starting point for doing theology. Even
within the continuum of praxis-paradigm theologians, as theologian Werner

Jeanrond points out, there are differences in the procedural order given to
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praxis and theory.

The question therefore is not the question simply of
praxis or theory, but which praxis on which
theoretical basis.’

Jeanrond maintains that, necessary for the safeguarding of theology
from the twin pitfalls of irresponsible action and hidden ideologies, is a
theology of praxis, one which has, at its heart, a critical hermeneutic—critical
of Christian self-understanding as well as of human experiences in a world in
need of transformation.® It is this self-critical, theologically interpretative
process which discloses the principles of Christian action which, in turn, call
for strategically reflected responses in particular contexts. These contexts,
then, are loci theologici for the continual self-critical hermeneutic. Herein,
for Jeanrond, lies theology’s very practical nature. These particular situations
call for reflection on particularity and the significance of unity within
diversity. Particularity is a significant theological issue in that it is integral to
the church’s catholicity but not in opposition to its unity..” For example, as
Christian theology has already discovered, there is difficulty in the naive
exporting of Latin American liberation theologies into other cultural and

social situations. Yet, through critical principles and critical theories applied

* Werner G. Jeanrond, “Towards a Critical Theology of Christian Praxis,” The Irish
Theological Quarterly, Volume 51, No.2, 1985, pp. 136-145. 137

J Jeanrond, “Towards a Critical Theology...138.

” David Tracy, “Fragments and Forms: Universality and Particularity Today,” Concilium,
1997/3, The Church in Fragments: Towards What Kind of Unity?” (eds.) G. Ruggieri, M.
Tomka, SCM Press, London. 1997. 122-129. Tracy cautions against appeals to universality
which conceal uniformity, disallowing genuine particularity. The “church Catholic” he says
has always honoured true catholicity—diversity-in-unity—though its ecclesial history
reveals frequent bouts of false catholicity, defined as “an appeal to any form of universality
that uneasily masks a totality-system designed to render all particularities either finally
harmless and insignificant or significant and therefore harmful.” (122)
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in many local contexts, there can surface what Jeanrond calls a systemic
interdependence of the different concerns for liberation.® This understanding
allows both the universal unity and the local expression to be held in balanced
perspective. The recognition of a critical principle at the heart of a local
church praxis, however foreign that praxis may seem to those outside it, may
begin to answer theologian Giancarlo Collet’s question of what an

3

intercultural hermeneutic might look like, one which “...took seriously the
appropriation and developed interpretation of the gospel in a particular
context, and at the same time held fast to the universality of the one truth of

faith and the one church.”®

The growing pluralism of the Republic of Ireland, and the role of the Irish
Catholic Church in that pluralism, is the particular context, the locus
theologicus, for the theologically interpretative process undertaken in this
research. The search for grounding principles for an Irish public theology
resulted in a fertile mix of interpretative theories being brought together in
conversation for the sake of mutual critique. These principles suggest a public
theology and a general strategic response applicable to the entire Christian

Catholic Church. In fact, the transformative task of mediating religious

¥ Jeanrond, “Towards a Critical Theology...143. “A theology which recognises its always
practical character can map out the framework of principle for very particular fields of
action... Then it could take up for instance the concern for liberation voiced so strongly in
South American and elsewhere, yet not universalise the particular needs for liberation in
Rio De Janeiro or Lima, but work out what kind of liberating powers are given us by our
tradition in order to demand liberation from all ungodly oppression. Liberation as critical
principle together with a critical theory of justice could be applied in the context of
liberation from oppression in South America. So could liberation from the pressure of
middle-class consumerism be an application of God’s liberating will for us in Dublin or
Paris. And we could learn to see the systemic interdependence of these two concerns for
liberation.”
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convictions about what is good and what is just in contexts which are
complex and diverse, is a challenge facing all faith traditions with a public
mission. Though this project most particularly applies these grounding
principles to the recent historical experience of the Irish Catholic Church,
with the hope of surfacing its particular practice of public theology, it is
cognisant of already having drawn upon the development of public theology

in other contexts, particularly that of the United States.

Attention to the development of a public theology is a task which can, and
probably should, be undertaken by local and regional churches in pluralist
societies. It is also, in the best sense of Michael Perry’s work, an
ecumenically political task; if undertaken ecumenically, one can only imagine
the benefit to the common cultural ground and the vitality of the public face

of religion in pluralism

? Giancarlo Collet, “Theology of Mission or of Missions? The Treatment of a Controversial
Term,” Concilium, 1991/1, SCM Press, London, 1999. 85-91.91
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CHAPTER ONE

A PUBLIC MISSION:
THEOLOGICAL PRINCIPLES FOR THE CHURCH’S
ENGAGEMENT IN THE PUBLIC SPHERE

There is evidence in earliest Christianity of a .. universe of meaning,
defined by ‘the gospel,” and wide and capacious enough to accommodate
many diverse conceptualities and culturally conditioned self-definitions.”1
Ben Meyer sees identity as a principle of unity and self-definition as a
principle of diversity for the early Christian community, whose central
concern, nevertheless, was not to define itself but

...to testify that Jesus of Nazareth had been raised from
the dead. From this the proclamation to Israel concluded that he
had been enthroned as Messiah and the proclamation to the
gentiles that he had been made “Lord (kyrios) of all” (Rom. 10:12;
Act 10:36¢f.1 Cor. 8:6), of Jew and Greek (Rom. 10:12; Acts
20:21; cf. 11:20),the living and the dead (Rom14: 7-9; 2 Cor.
5:15), the human and the spirit world (Phil.2:10f)). 2

This universal and non-discriminating capaciousness of the good news
of the risen Christ becomes the ground for the Christian community’s
emerging understanding of its world mission. As Meyer puts it: “The
Christian proclamation, then, invited Jew and Greek alike to step into a
spacious circle of fulfilment.”3 New concerns, as they came along in the

Christian community, were “filtered through Christological reflection, so

maintaining the classic pattern: first Christ, then those who belong to him

1 Ben F. Meyer, “Resurrection as Humanly Intelligible Destiny,” Ex Auditu, 9 (1993).
13-27. 14

2 Ben F. Meyer. The Early Christians, Their World Missior: & Self Discovery, Michael
Glazier, Inc., Wilmington. Delaware, 1986. 19. Also. Variety and Unity in New
Testament Thought. The Oxford Bible Series, John Reumann, Oxford University Press,
Oxford. 1991. Also, Unity and Diversity in the New Testament, An Inquiry into the
Character of Earliest Christianity, Second Edition, James I. G. Dunn, SCM Press,
London, 1990.

3 B. Meyer, The Early Christians...20.
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(I Cor.15:23).”4 As Meyer admits, the deceptive simplicity of this must
be balanced by the incredible complexity of factors. which constitute, then
and now, the “new concerns” faced by the Christian community. New
Testament scholar Sean Freyne, agrees that unity in diversity is the
hallmark of the early Christian fellowship in Christ:5 he also suggests that
the diversity was “based on cultural and social factors” as much as it was

on theology, something which Acts 6-8 makes clear.6

The creative tension between being one and being catholic 1s present
from earliest Christianity, (1 Cor. 12, 4-13; Jn. 17, 20-21). Ben Meyer
suggests there is strong evidence that ... every New Testament writer
asserts or betrays a certain recoil from division, but unity without diversity
would have been impossible and all early Christian writers seem to know
this.”7 Meyer adds that the “true contraries” are unity and division,
uniformity and diversity Diversity, therefore, can vield either unity or

division; uniformity vields only uniformity.

Its particular cultural and social history, and an increasingly pluralistic
matrix , affect the way the Irish Catholic church carries out the public

mission at the heart of Christianity.8 This matrix is the locus theologicus

4 B. Meyer. The Farly Chrisnans... 21,

5 Sean Freyne. “Introduction.” in Church and Change, The Irish Experience, Hans
Kiing. Gill and Macmullan. Dublin. 1986.1-20. 16

6 Sean Freyne. Church and Change... 16 For a detailed and interesting consideration
of the history of the New Testament Canon as it reflects a concern for church unity
while maintaining a heterogeneity and variety in its texts, sce: Hans Dieter Betz, “Is
the New Testament Canon the Basis for a Church in Fragments?” in Concilium,1997/3.
The Church in Fragments: Towards What Kind of Unity? (els.) Giuseppe Ruggieri,
Miklés Tomka. SCM Press, London. 1997. 35-46.

7 Ben F. Meyer, “Resurrection as Humanly Intelligible Destiny,” Ex Auditu, 9 (1993),
13-27. 14

8 See, Sean Freyne, “Religion in Ireland,” also, “Early Irish Spirituality: the social
world as sacrament.” Papers delivered at Trinity College. 1999. Also, Michael
Drumm. “Neither Pagan nor Protestant? Irish Catholicism since the Reformation.”
Religion in Ireland, Past, Present and Future, Denis Carrol' (ed.). The Columba Press,
Dublin, 1999.13-28.



for the self-critical hermeneutical process. The first step in developing a
public theology in the Irish Catholic Church is to ask Jeanrond’s question:
which praxis on which theoretical basis? The Roman Catholic Church
continues to be engaged in the reception of its most recent Council,
Vatican II (1962-1965). This reception has not been without polarisation.
Some hold that the only proper response to Vatican II is resistance;9 there
are efforts to resurrect minority views which were rejected by the Council
Fathers.10 Others say the Council is passé and its documents compromised
by efforts to accommodate. This Chapter assumes a different stance: it
acknowledges that Vatican II is a product of its tin:e; but it also marks a
theological paradigm shift.(1.1) Through the use oi"a certain hermeneutic
(1.1.1) and by reviewing its guiding principles and processes (1.1.2, 1.1.3)
Vatican Il reveals a self-critical and historically conscious approach
which continues to inform a public theology. Vatican II offers key
theological concepts for a public theology (1.2) the people of God (1.2.1);
public mission(1.2.2); religious freedom(1.2.3) and, social
communications (1.2.4). Ongoing conciliar reception (1.3) and the Irish
Church’s conciliar reception (1.4) suggest paramet 2rs for developing a
public theology based on Vatican Il principles(1.5). Theology’s task of
immanent critique and the task of developing a public theology suggest
the necessity of engaging with other interpretative iheories for their aid in

analysing the social and political matrix.

9 Daniele Menozzi, “Opposition to the Council (1966-84),” The Reception of Vatican
11, (eds.) G. Alberigo, J-P Jossua, J.A. Komonchak, Catholi:: University Press,
Washington, D.C., 1987. 325-348. A comprehensive review of opposition to the
Council up to 1984.

10 A recent example: preliminary reports from a Vatican symposium on the work of
the council, held in Rome in February, 2000. See, The Tablet, 11 March 2000. 358-
359.

(9]



1.1 A Theological Paradigm Shift: The Second Vatican Council 11

The very phrase paradigm shift12 implies a per.od of straddling two
worlds—a transition—preliminary to the fuller moving into a radically
new way of thinking and being. In the thirty-five years since the
conclusion of Vatican II, the Roman Catholic church has been in such a
transition. In calling for an Ecumenical Council, Pcpe John XXIII, Angelo
Roncalli, was acting on his insight that it was time ‘or the Church to move
theologically and institutionally. The retrenchment after the Council of

Trent guaranteed that this move would be wrenching.

The turbulence into which Vaticen II threw the Catholic
church was due not only to the abruotness with which its
reform was thrust upon us. It was cue as well to the fact
that in our consciousness no paradigms of reform were
operative which were appropriate tc the reality we began to
experience.13

This turbulence pervaded the Catholic church and society. Twenty years
after the Council, Giuseppe Alberigo observed that one of the biggest
obstacles to the reception of Vatican II was an attiude that somehow

blamed the Council itself for the larger unrest in western society as well in

11 The Council was announced by Pope John XXIII, Angelo Roncalli, in January,
1959. In June, 1959. in Ad Petri Cathedram .the Pope described his intentions for this
Ecumenical Council: 1) to promote unity; 2) to promote the growth of the Christian
faith; 3) a renewal of Christian standards of morality; and, 4) the adaptation of
ecclesiastical discipline to the needs of the time. There were four sessions of Vatican II:
Session 1 (110ct.-8Dec.,1962); Session II (29Sept-4Dec.,1¢63); Session III (14 Sept.-
21 Nov., 1964) and Session IV (14 Sept.-8Dec.1965). From: FEcclesia, a Theological
Encyclopaedia of the Church, (ed.) Christopher O’Donnell, O. Carm., Michael
Glazier, published by The Liturgical Press, 1996.

12 Philosopher of science, Thomas Kuhn popularised the concept paradigm shifi. See,
Thomas S. Kuhn, The Structure of Scientific Revolutions, Uaiversity of Chicago Press
Chicago. 1962. Paradigm is used to mean the entire constellation of beliefs, values etc..
shared by a given community. In the shift from one paradigm to another the “old”
paradigm continues even while the “new” paradigm is coming to strength, and it may.
in fact, never disappear completely.

13 John W. O’Malley, SJ, “Reform, Historical Consciousness, and Vatican II's
Aggiornamento,” Theological Studies, 32 (1971) 573-601. 573
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the late 1960’s.

It is surprising that credit should have been given to such a
misunderstanding, namely, that Vatican II was contradicted by
the appearance of the very needs and demands that played a
normative role in its most enlightened decisions!...it bears
eloquent witness to the confusion that marked the beginning of
the postconciliar phase, dominated, on the one hand, by an
implementation focused on a return to normality, and, on the
other, by expectations—soon dispelled by brutal contact with
reality—of an easy renewal. Both positions were inspired by a
myopic and reductive vision of the Council; they fastened on the
letter alone and were unable to penetrate to the deeper
motivation and universal, historical significance of the Council. I
may add that a similar lack of historical perspective was to be
seen after the councils of Chalcedon and Trent.14

Alberigo was observing a Church which, while it Aad significantly
changed from the Church of the 1950’s, was still struggling with reception
of the Council, and so was feeling the tension between the desire to go
back—Alberigo calls it a “deceitful nostalgia”—and the fear of fully

entering into the challenge of the gospel which renewal was demanding.

More recently the Roman Catholic church has been experiencing the
polarisation which occurs when a Council is used as a “collection of
proof-texts.” The ability to use the conciliar texts in this manner is a
remnant of what Hermann Pottmeyer refers to as the transitional nature
of Vatican II; the Council’s main thrust was not to counteract error but to

call the Church to renewal, resulting in texts which “...lack the conceptual

14 Giuseppe Alberigo, “The Christian Situation After Vatican II,” pp. 1-26, in The
Reception of Vatican 11, (eds. Giuseppe Alberigo, Jean-Pierre Jossua, Joseph
Komonchak), Catholic University of America Press, Washington, DC, 1987. 19 This
view was supported somewhat by Pope Paul VI in 1969 when he wondered whether
Vatican II was not responsible for the crisis in the Church at that time due to its
emphasis on the Church and not on the personal practice of religion. See. Daniele
Menozzi, “The Reception of Vatican II....334; also. 339-341 on Pope Paul VI’s
vacillations regarding the Council’s work and how this both supported the anti-
conciliarists and undercut the reforming efforts of the Council.



precision, the unambiguous definition of positions, the technical form and
the unity of literary genre to which Trent and Vatican I had accustomed
us.”’15 In addition, the struggle and compromise between the so-called
“majority” and Curial/Roman interests during Vatican II resulted in texts
lacking in internal coherence and manifesting a two-sided character.
Pottmeyer blames this two-sidedness, rather than the influence of a pre-
conciliar mentality, as the “...essential cause of continuing post-conciliar
conflicts.”16 Alberigo agrees, citing the level of equivocation resulting
from the group dynamics (otherwise disparate groups forming a
“majority” solidarity over against the resistance which was blocking free
participation) as “...obliging all to accept a common denominator.”17 It is
the continuing presence of these postconciliar conflicts that surfaces the

need for a hermeneutic for understanding Vatican II.

1.1.1 A Hermeneutic for Understanding

15 Hermann J. Pottmeyer, “A New Phasc in the Reception of Vatican II: Twenty Years
of Interpretation of the Council,” 7he Reception of Vatican I, (eds. Giuseppe
Alberigo, et al) The Catholic University of America Press, Washington, DC. 1987. Pp.
27-43. 27

see also, Nicola Colaianni, “Criticism of the Second Vatican Council in Current
Literature,” The Ecumenical Council. Concilium, 167, T.& T. Clark, Ltd., Edinburgh,
1983, for an interesting review which shows the progression and change in response to
Vatican II (through 1983 only).

16 Pottmeyer, “A New Phase...”. 34. Pottmeyer saw this especially surfacing in
the1983 Code of Canon Law, where the minority interests seemed to prevail, not
because they represented the overall spirit of the Council but because, in the spirit of
collegiality, the majority were willing to compromise. (p. 35) also, Concilium 167
(7/1983), The Ecumenical Council—Its Significance in the Constitution of the Church,
(eds.) Peter Huizing, Knut Walf, T&T. Clark Ltd. Edinburgh.



Giuseppe Ruggieri suggests a way of interpreting Vatican II:

When the Council stops being a series of texts with which
one’s own theological and practical choices are proved; when,
that is, we get past the phase of using the Council as a collection
of proof-texts, and rediscover its spirit through a rigorous
awareness of the whole event of the Council, we shall be able to
get a little milk. Milk...is opposed to the blood of violence, and
suggests rather the gentleness and the humility of the one who
does not resist the spirit that prays within us and opens history to
the gospel of the Crucified.18

There are several dimensions in Ruggieri’s suggested hermeneutic: 1)
the rigorous awareness of the whole event of the Council which, for
Ruggiert, also involves the possibility of a collective awareness of an
event; 2) the movement away from the polarisation of proof-texting
(blood of violence) toward a rediscovery of the common ecclesial
nurturance (milk) offered by Vatican II; and, 3) receptivity to the “spirit

that prays within us” and “opens history to the gospel.”

1) Rigorous awareness of the whole event

In arguing for a “rigorous awareness of the whole event of the
Council,” Ruggieri is suggesting, among other things, more attention to
the process and debate which resulted in the council texts. Continuing
research at this level is offering a better understanding of how the final
documents came to be, an understanding which leaves them less open to

the polarising effects of proof-texting.19 This approach does not resolve

17 Giuseppe Alberigo. “The Christian Situation after Vatican I1,” The Reception of
Vatican I1... .pp.1-26. 9-10.

18Giuseppe Ruggieri, “Towards a Hermeneutic of Vatican II,” Concilium, 1999/1,
Unanswered Questions, (eds.) Christoph Theobald and Dietmar Mieth, SCM Press,
London. pp. 1-13.

19 One of the earliest attempts to do this more in-depth work was Herbert Vorgrimler’s
five Volume Commentary on the Documents of Vatican 11, Herder and Herder, NY,
Burns and Oates. Ltd., London,, 1969. The value of this series is that most of the
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the inherent tensions, ambiguities and lack of cohesiveness apparent in the

Council texts but it does clarify the frajectory of those texts. 20

More pertinent to a public theology, is Ruggieri’s positioning of the
Council as event 21 in this instance defined as a fact or a series of facts
which determine the transition from one structure to another, and which
therefore introduce innovations into history. This is an understanding that
suggests “Vatican II has been an event capable of modifying substantially
the mentality and behaviour of all Christians, and not just the Catholics of
our time.”22 This capability of “substantially modifying behaviour” in the
wider arena is due in part to a phenomenon of the contemporary age—
broadcasting. For Ruggieri the relationship between Council as an event
and the liberative potential of signs of the times pivots on the possibility
of collective awareness. Vatican 11, the first Council to be held in a
broadcasting age, was able to be brought into the collective consciousness
of a world-wide Catholic and Christian ecclesial community, as well as

those of other faiths, through radio and television.23 This collective

contributors were directly involved in the Council in some way, e.g., Cardinal Bea,
Karl Rahner, Bernard Héring, Joseph Ratzinger.

20 G. Thils, ... en pleine fidélit¢ au Concile du Vatican II, ” La foi et le temps, 10
(1980)278. Cited in Pottmeyer, “ A New Phase......” 40, fn.#9 Thils makes the case for
two criteria for understanding Vatican II: a) bringing to bear on a question all the
doctrines accepted and promulgated, each in proper relation to the whole; and, b)
pointing out the trajectory the doctrines travelled in the debates to see which acquired
and which lost importance. This approach makes less possible the manipulation of texts
to suit one thesis or another.

21 G. Ruggieri. “Towards a Hermeneutic... p. 10: also, fn#26 on p. 13 in which
Ruggieri describes the two extremes of the French ‘Annales’ School (1929-1989)—
Braduel’s, for whom history was an applied social science arising above human events
and Nora’s, for whom event is the effect of a fact that leads to changed attitudes. As
Ruggieri points out, this second view is possible only in an age with a social
communication of enough scope to draw attention to an event.

22 Ruggieri, 10. Hermann Pottmeyer concurs with this view and describes Vatican II
as “...an event, an opening, a movement in the course of which the Church elaborated a
new interpretation of itself. The Council was therefore first experienced. then
understood and received.” (Pottmeyer, 30)

23 Schillebeeckx. in writing about the third and fourth sessions of the Council, put it
this way: “For this is clear: the will to steer a new course. though guided by the
compass of the evangelical. apostolic church and her scriptures, witness of the unique

8
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awareness, with its resulting shift in behaviours and mentalities, has the
potential for bringing about a new paradigm: “.. since an event
introduces a new element into history, it can modify those structures of
human relationships which constituted the former equilibrium.”24 For
example, the awareness alone that members of other Christian traditions
were invited to be official observers at Vatican II caused a major, positive

shift in ecumenism.25

In a broader sense, and most important to developing a public
theology, Ruggieri sees the Council offering theology a new method for
facing the questions put to the church by history, one which has at its core
both a self-critical hermeneutic and an historical consciousness.
Interpreting the Council from this perspective saves it from being
dismissed as passé and allows the emergence of its continuing and crucial

relevance for the present and future tasks of theology. 26

2) the movement away from the polarisation of proof-texting (blood of
violence) toward the (milk) offered by Vatican II. “Milk...is opposed to
the blood of violence ...

The two-sidedness of the Council documents, which enables them to

be selectively read in order to support opposing theological views, results

fact of the redemption wrought by God in Christ, is something that has struck believers
and atheists alike.” E. Schillebeeckx, OP, Vatican II: The Real Achievement, Sheed
and Ward. London. 1967. 5-6

24 Ruggieri. “Toward a Hermeneutic...., 10.

25 For a personal witness to the experience of being an observer see: Franz
Hildebrandt, “Methodist Observer at the Council,” Doctrine and Life, Vol. 13, No. 4,
April, 1963. 199-201.

26 Y. Congar, “The Conciliar Structure or Regime of the Church,” Concilium, 167,
September, 1983.. 3-9. Ruggieri’s thinking is consistent with Congar’s understanding
of ecumenical councils being, not the Church, but an event in the Church s life. He
makes the distinction between the conciliarity which is in the nature of the Church and
part of the ordinary means of its government and ecumenical councils, which are not
normal structures of the Church’s government but are called to meet certain needs. The



from the continual struggle during the Council itself between two opposite
viewpoints. Schillebeeckx, in an essay written between the first and
second sessions of the Council, located the basic conflict of the first
session precisely in the difference between the Pope’s historical sense and
some of the Council fathers’ more essentialist way of thinking which
wanted to hold onto an absolute Truth, outside of time. As Schillebeeckx
argued:

Truth, as a human possession, is never outside time and
place...[P]reserving the faith intact...does not only, not even
primarily, demand the maintenance of what at one time has been
dogmatically stated, but an increasingly shaded integration of what
has been defined in the balanced totality of the faith. Without this it
is impossible to keep the faith pure, because people will become
obsessed with a part truth to the detriment of the whole.27

For Schillebeeckx the solution to the conflict in the first session was
not in sacrificing an historical sense on the altar of “pure faith” but,
rather, in recognising that by keeping the faith alive historically the Church
would also keep it intact. He reiterated this view in his assessment of the

43

final sessions of the Council when he refers to the tension “...between the
recognition of the historical and that of the speculative truth... There were
those who couldn’t realise that the essence of the church can never show
up other than in historical form.” 28

Schillebeeckx maintained that examples of this tension could be found in
the discussion of every schema; also, it could be argued, the tension
remains in the final documents. This reflects the degree of compromise

necessary for approval and remains a source of post-conciliar

polarisation.

concentration of the “mind of the Church” during a Council results in decisions “the
density of which makes the effect of a council long-lasting.”(p.7)

27 E.H. Schillebeeckx, Vatican 11, 4 Struggle of Minds and other essays, M. H. Gill
and Son, Dublin, 1963. 30-32

28 E. Schillebeeckx, Vatican I1: The Real Achievement.... pp. 9-11.

10



Pottmeyer views the juxtaposed theses of the documents as a healthy
dialectic, and suggests that the post-conciliar reception task is to ““...go
beyond the juxtaposition to a new synthesis”—a third phase of
reception.29

The abandonment of selective interpretation and the
resultant beginning of a third phase of reception require a
hermeneutic that reflects fidelity to the Council, its intention, its
procedure, and its transitional character.30

For Pottmeyer, fidelity to the Council’s procedure rules out the
possibility of seizing upon one thesis without attending to the other; both
must be taken seriously and, with theological reflection and ecclesial
praxis, brought to a synthesis that will allow development. But, he adds,
fidelity to the Council also “...requires that we pay heed to the stress that
the Council itself laid on one or the other thesis, according as a thesis was
supported by the majority or the minority,” taking into consideration that
the majority and minority alike agreed to the juxtaposition. 31 This
agreement reflects the larger theological shift the Council made in moving
very deliberately from schemata based on pre-Tridentine theology to ones

more biblically based. Yet, as Pottmeyer cautions:

The return to sacred scripture and the early Church cannot
be made in a biblicist or classicist spirit; the need is rather
for us to listen to the gospel as living human beings and
relate it to the present age with an eye on the “signs of the
times.” On the other hand the reference to sacred scripture
and tradition will prevent aggiornamento from becoming
simply conformity to the modern world.32

For Pottmeyer the synthesis of the juxtaposing views reflected in the

Council documents demands a critical distance not possible during the

29 Hermann J. Pottmeyer, “A New Phase...38
30 Hermann J. Pottmeyer, “A New Phase... 39
31 Hermann J. Pottmeyer, “A New Phase... 39
32 Hermann J. Pottmeyer, “A New Phase... 32

11
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Council; but the critical distancing itself brings in its wake certain perils of
interpretation which often lead to polarisation.33 Ruggieri emphasises
moving beyond the polarising use of Council documents so that the
Church will be able to re-connect with the method for meeting the new

questions of history which Vatican II offers.

3) receptivity to the “spirit that prays within us” and opens history to the

transformative power of the gospel.

Rediscovering the “.. link between history and the Spirit of Christ in
such a way that the new questions of history make it possible to
understand the gospel again in time,” indicates the need for a theology of
the signs of the times.34 While critical of post-conciliar tendencies to
reduce the concept to sociology, Ruggieri claims that John XXIII’s own
historical sense enabled him to use the category with theological depth.
For him it was a way to “correct a vision” prominent in the Church from
the nineteenth-century until the mid-twentieth which —in its zeal to correct
errors—negatively viewed history, Western society, and especially,
democracies, tending to see corruption everywhere in modern society.
John XXIII, on the other hand, saw “...indications which give hope for
the future of the church and humankind” and a way to keep the gospel
ever young.35 This represented a very different view of the magisterium,
one which found consonance with the Eastern concept of “tradition as the
‘epiclesis’ of the Spirit in history... which emphasises that now it is the

history actually lived out by human beings that must be invested with the

33 Hermann J. Pottmeyer, “A New Phase... 32-33. Pottmeyer says that until there is
some new synthesis in ecclesial understanding, the question will remain: is Vatican II
to be read in light of Vatican I, or vice versa? (p.33)

34 G. Ruggieri, “Towards a Hermeneutic... 6-7

35 G. Ruggieri, “Towards a Hermeneutic... 6. Humanae Salutis, the bull announcing
Vatican II. 25 Dec., 1961.

12



energy of the spirit of Christ.”36 History becomes a locus theologicus. 37
The “.. signs of the times are not ‘external’ to the economy of salvation,
but go to constitute it, together with the epiclesis of the Spirit of Christ,

crucified and risen.”38

Pottmeyer says the authentic reception of the Pentecostal event which
was the Council goes beyond textual interpretation to .. .the renewal of
the Church in the Holy Spirit,” and this calls for a discretio spirituum, a
recognition and distinction or discernment of spirits. The ... “spirit” of the
Council makes itself known from the direction given in the texts.
Conversely, ...it is only in this ‘spirit’ that the texts are properly
understood.”39 Pottmeyer understands this use of spirit
pneumatologically. What he describes is the Johannine double-task of the
Spirit: to teach and remind us of everything Jesus told us (Jn. 14:26)40 and
to guide us into all the truth and to make known to us what is to come (Jn.

16: 13-15).41

This theology of signs of the times allows for the introduction of new
questions, which often heralds a break with the past. Ruggieri agrees with
Rahner’s reading of Vatican I1 as being historically akin to the break the

disciples made in the “transition from Jewish Christianity to pagan

36 G. Ruggieri. “Towards a Hermeneutic...7

37 G. Ruggieri. “Faith and History.” in The Reception of Vatican 11, G. Alberigo, J-P.
Jossua, J. Komonchak (eds.) Catholic University Press, Washington, DC, 91-114.

38 G. Ruggieri. Concilium. 1999/1.8. See also, Concilium, 167, 1983 The Ecumenical
Council, Yves Congar. “The Conciliar Structure or Regime of the Church,” 3-9.
Especially, p.6. on the presence of the Holy Spirit in Councils.

39 H. Pottmeyer. A New Phase... 42

40 “...but the advocate, the Holy Spirit whom the Father will send in my name, will
teach you everything and remind you of all that I have told you.” (Jn. 14:26 in Revised
English Bible, Oxford University Press, 1989, 95)

41 “However, when the Spirit of truth comes. he will guide you into all the truth: for he
will not speak on his own authority. but will speak only what he hears; and he will
make known to you what is to come.” (Jn. 16-13-15, Revised English Bible, Oxford
University Press, 1989. 96, 97.)

13



Christianity.”42 In combination with Ruggieri’s understanding of event, a
theology of signs of the times allows for innovation, for a new

understanding of what the gospel demands in the modern world.

Accepting this hermeneutic of a rigorous and collective awareness of
the whole event of Vatican 11, and especially the understanding that the
Council allows theology to use a self-critical method with which to face
the new questions put to the church by history, a method which also
allows the church to be open to the transforming power of the gospel in
history, this research now looks in more depth to the guiding principles
and processes of Vatican II to determine how they reflect this self-critical

method and how they provide theological grounding for a public theology.

1.1.2 Guiding Principles

There were three concomitant points of reference in the nature of the
work of Vatican II. One was ressourcement, “a return to wider biblical,
patristic and liturgical sources for theological reflection;” another was
captured by the term most associated with this Council, aggiornamento,
a* * bringing up to date’ of the Church in the light of new cultural,
sociological and pastoral circumstances.”43 However, the post-Tridentine
mentality was so entrenched in the Roman Catholic church that it made it
as difficult to access pre-Tridentine sources as it was to move beyond

Trent.44 Yet, in order to break out of the entrenchment of Trent, and to

reconnect with an historical consciousness about the Church, it was

42 G. Ruggieri, “Towards a Hermeneutic... 5. He adds that it can be argued that
Vatican II was the “third break” if you take the break with the Constantinian Era. See
his fn#14, p.12. In the context of Christian theology it could be argued that the
Reformation makes the third break, thus making Vatican II the fourth break.

43 Richard R. Gaillardetz, “Shifting Meanings in the Lay-Clergy Distinction,” /rish
Theological Quarterly, Vol. 64, No.2, Summer. 1999. Pp. 115-139. 119

14



necessary for the Council Fathers to move in both directions—backwards
and forwards. The inseparability of ressourcement and aggiornamento

guarantees the continuity of an historically conscious Church tradition.

It was Pope John XXIII’s vision that this movement be done together
with all Christians in an Ecumenical Council—an ecclesial event in as
broad a sense as possible for the time; thus, the third point of reference—
unity. Despite the Church’s history of ecumenical Councils (21 of them in
17 centuries 45), by the middle of the twentieth-century the unity of
Christianity was fractured enough for the Pope to invest the term
ecumenical with his hope that the Council would indeed promote
Christian unity. Promoting unity was the first of the four priorities the
Pope outlined in Ad Petri Cathedram, the address in which he described

his intentions for the Council 46

These three points of reference—ressourcement, aggiornamento and
unity -- became the animating criteria of Vatican II. As they reflected
Pope John XXIII’s understanding of the Council, the words historical,
pastoral, and ecumenical came to capsulise these points of reference and
even became informal criteria for judging contributions from the floor of
the Council. In its on-going reception of Vatican II, the Church is called
to attend to these guiding principles as touchstones in its continual task of

self-understanding. Therefore, Catholic Christian theology after Vatican

44 Giuseppe Alberigo, "The Christian Situation After Vatican I1,” pp. 1-26 in The
Reception of Vatican I, (eds.) Giuseppe Alberigo, Jean-Pierre Jossua, Joseph A.
Komonchak, Catholic University of America Press, Washington, DC., 1987. P.16

45. For an interesting quantitative analysis of the 21 ecumenical councils see, Jan van
Laarhoven, “The Ecumenical Councils in the Balance: A Quantitative Review,”
Concilium 167, T.&T. Clark. Ltd.. Edinburgh, 1983.50-60. van Laarhoven comments
that “although the tradition is historically untenable, ecclesiologically false and
ecumenically intolerable™ he felt constrained to keep to the traditional term
“ecumenical council.” (p.50)

15



11, especially public theology, must attend to being historical, pastoral

and ecumenical.

Historical

Ruggieri sees the Council as evolving from John XXIII’s
understanding that “.. the interpretation of the gospel was inseparable
from the reference to history,”47 an understanding which offers the church
a way to deal with new questions while neither sacrificing nor being
paralysed by tradition. At the time of the convening of the Council the
historical-critical method had already influenced biblical and liturgical
theology 48 This new approach was putting into relief the growing gap
between Church formulations and the questions and needs of the times. In
John XXIII's historical view the reformulation of the substance of the
gospel is a “requirement for ‘continuity’ and not a break;” in fact, this is
the way pastoral responsiveness to new “historical imperatives” is an
historical hermeneutic and, in Jeanrond’s sense, a theology of praxis with
a critical hermeneutic at its heart. 49 John XXIII saw that the Christian
Church tradition 1s constituted not by repetition but by this ability to
answer to the needs of the times. Vatican II’s return to Biblical sources
reconnected the Church with an ecclesiology of “people of God,” freeing
it from an ecclesiology of societas perfecta with its demand for

unchanging certainty

46 The others were to promote the growth of the Christian faith; renewal of Christian
standards of morality: and, the adaptation of ecclesiastical discipline to the needs of the
time (aggiornamento).

47 G. Ruggieri. “Towards a Hermeneutic... 4. Also, Giuseppe Ruggieri, “Faith and
History,” in The Reception of Vatican 11, (eds. Giuseppe Alberigo, Jean-Pierre Jossua,
Joseph A. Komonchak) The Catholic University of America Press, Washington, DC.
1987 pp. 91-114.

48 Re: the critical method in the relationship between Scripture and Theology in the
official Church see. Sean Freyne, “The Bible and Theology: An Unresolved Tension,”
Concilium 1999/1,Unanswered Questions, SCM Press, London, 1999. 15-20.

49 Giuseppe Ruggieri, “Towards a Hermeneutic...4.
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A few years after the Council, Jesuit John O’Malley tried to put into
perspective the relationship between the historical consciousness of
Vatican 1I's aggiornamento and the possibility of reform. The “modern
historical method”, as it was referred to in the 1960°s and 70’s brought
into greater relief that

...every person, event, and document of the past is the product of
very specific and unrepeatable contingencies. .. we realise,

perhaps to our dismay, that we cannot simply repeat the answers
of the past, for the whole situation is different. The question is
different. We are different.50

A philosophy of history which views the past as culturally relative rather
than culturally absolute leaves the past accessible for critical review, thus
loosening its authoritative grasp on the present. Alberigo defines
reductionism as .. .the risk run by any assertion that the history of the
Church has no before and after.” 51 This historical consciousness allowed
the Church to return to its sources and to be critical of its own past,

especially its recent tradition since Trent.

There is a continuing importance for the Church and theology to be
faithful to this criterion of historical consciousness. The tension between
historical and speculative truth which Schillebeeckx noted at the time of
the Council is still evident today as the Church struggles to articulate its
self-understanding. A theology faithful to the two-fold movement of
ressourcement laggiornamento, modelled during the Council, is less likely
to be frozen in an historical moment or in a part of the whole and, inspired
by its original impetus, more likely to be accessible to the self-criticism

necessary for reform and renewal.

50 John W. O’Malley, SJ. “Reform, Historical Consciousness... 597.
51 G. Alberigo. The Reception of Vatican II...23

17



Pastoral

There are two senses in which to consider the pastoral characteristic
of Vatican II. First, the Council was conceived as a “pastoral” council,
“...one that expressly shunned definitions and chose discourse as the
literary genre for conveying its decisions.”52 The division among the
Fathers which emerged in the first few days of the Council arose partly
from this choice. Some Fathers adopted the much more dogmatic and
disciplinary mindset which marked the Councils of Trent and Vatican I
and they viewed Vatican II as a continuation of the two previous
Councils. Others were more interested in discussing the dilemma of the
Church’s lessening ability to communicate itself and respond to the world.
On the other hand, Hermann Pottmeyer cautions that it is not accurate to
describe the Council as only pastoral. From a statistical viewpoint alone
Vatican II produced a significant volume of dogmatic text.53
Schillebeeckx warned, early on, that it would be a “fundamental
misconception” to consider Vatican II less doctrinal than the earlier ones.
He predicted that some of those holding minority views during the
Council would be tempted to accept the final decisions of the Council
precisely because in their thinking it was only pastoral and therefore left
doctrinal presentations untouched and unchanged.54 A better construct
offered by Pottmeyer is that of Vatican 11 as a transitional Council, 55 not
meant to codify or even to offer a single, coherent interpretation, but
meant to “get the Church moving” while maintaining continuity. This view
is helpful in explaining the way Vatican II has been received, which will be

discussed later.

52 G. Alberigo, The Reception of Vatican 1I... 24

53 Hermann J. Pottmeyer, “A New Phase in the Reception of Vatican II: Twenty Years
of Interpretation of the Council,” 7he Reception of Vatican 11, (eds. Alberigo. et al).
The Catholic University of America Press, Washington, DC. 1987 pp. 27-43 28

54 E. Schillebeeckx. Vatican 1I: The Real Achievement ... 15.

55 H. Pottmeyer, “A New Phase in the Reception... 27.
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The second sense in which Vatican II was pastoral is in its very coming
to be. The wisdom of John XXIII was in recognising the need to call such
a Councll in the first place. A month before he announced the Council the
Pope had been thinking of it “like a shepherd or a pilot in a storm.” 56
Most simply put, the Church was no longer able to communicate
effectively, no longer able to engage creatively with the lifeworld of the
times. The old categories, very much like old wine skins, were unable to
contain the new wine, the increasingly complex questions of the day. The
Pope articulated this need and linked it directly to the pastoral character
of the magisterium in his opening address to the Council:

The deposit of faith itself or the truth which is contained in our
time-honoured teaching is one thing; the manner in which it is
set forth, in full integrity of sense and meaning, is another.
Indeed, much consideration must be devoted to this manner of
presentation, and if need be, a painstaking effort must be made
to elaborate it. This is to say that ways and means of
exposition must be sought which are more in harmony with
the magisterium whose character is predominantly pastoral .57

In the very act of calling for a Council which would be concerned, not
primarily with refuting error or clarifying dogma, but with the spiritual
needs of the contemporary world, Angelo Roncalli was exercising a
pastoral magisterium. His distinction between the deposit of the faith and
the manner of its presentation is at the core of his understanding of a

magisterium which is predominantly pastoral.

56 Charles Moeller, Pastoral constitution on the Church in the Modern World, History
of the Constitution, in Commentary on the Documents of Vatican 11, (ed.) Herbert
Vorgrimler, Volume Five, p.1, quoting René¢ Laurentin, Bilan du Concile, 4 Volumes.
(1963-66). Pope John XXIII's emphasis on the pastoral was first indicated in his
coronation address in 1958: Some want a pontiff...of statesmanship...a skilled
diplomatist...a man of wide knowledge...a prudent guide, a progressive pope...Our
dearest wish is to be the universal pastor. All the other endowments and
achievements...can complete and enrich the pastoral office, but they cannot substitute
for it.” Cited in, Bernard Treacy, OP (ed) “The Legacy of Pope John XXIII,” Editorial,
Doctrine and Life, Vol. 13, No. 7, July, 1963. 333-335. 334.

57 Appendix, in Bernard Haring, The Johannine Council, Witness of Unity, Gill and
Son, Dublin, 1963. Pp. 149-150
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Ecumenical

Ever since the experience of the first community in Jerusalem,
“councils” have been privileged moments at which the Spirit has
permeated the Church and taken possession of it in an
exceptionally intense way. The ecumenical councils in particular
have been experiences of joint quest and following of the Lord,
experiences that are not the privilege of a minority but involve the
ecclesial community as such. That is why the early church
venerated the first four councils as it did the four gospels; that is
why the great councils have become the patrimony of all
Christians, and why each Christian has the right and duty of
defending the councils against any reductionist attack on their full
meaning and message.58

The “joint quest” of the tradition of ecumenical councils recognises the
need for the broadest ecclesial representation. John XXIII’s insistence that
Vatican II be an ecumenical council stemmed from his realization that the
task of moving the Church out of retrenchment in order to engage with
the world, was one which called for the greatest possible ecclesial
understanding and effort. The invitation to representatives of other
Christian traditions to be observers during the Council was a clear sign of

a change in attitude in Rome 59

That the schemata should have been submitted to the
delegate-observers and their comments requested is an
open declaration that the Church has accepted her principle
that her own theological clarifications must go hand-in-
hand with, if not be subordinated to, the great problem of
the reunion of Christendom. If the Second Vatican
Council achieved no more than this, it would have been

58 G. Alberigo. The Reception of Vatican II ...23.

59 “The observer-delegates...represented all the important non-Roman communions
except the Greek Orthodox, the World Baptist Alliance, and certain fundamentalist
churches.” P. 78, Letters from Vatican City, Vatican Council 11, First Session,
Background and Debates, Xavier Rynne, Faber and Faber, London 1963. Also, pp. 80-
82 gives a complete list of the observer-delegates.
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well worth while. It is the final proof that the Church has
entered the ecumenical age.60

As was typical of John, the priority status given to unity carried a
depth beyond the obvious. In his opening address to the Council John
XXIII described the need for a three-fold unity

...the unity of Catholics among themselves, which must
always be most firm and exemplary; the unity of devout
prayer and most ardent desire prompting the Christians
separated from this Apostolic See to aspire to be united
with us; and finally, the unity based on esteem and respect
for the Catholic Church shown by those who profess
diverse forms of religion though they have not reached the
point [non adhunc] of becoming Christians.61

It is clear that this statement betrays a certain limitation in its
understanding of Christian unity, maintaining as it does the idea of
reunification ro the Roman Catholic church; as well, it seems to establish
Christianity as the defining point toward which other faith traditions are
travelling, though they have not yet arrived. Even with these limited
understandings a theological foundation for ecumenism emerges from the

Pope’s vision and the Council’s discussion and resulting documents.

The Decree on Ecumenism, Unitatis redintegratio (UR) presumes the
Constitution on the Church, Lumen gentium (UR 1) and the two

documents are meant to complement one another. 62 Uhnitatis

60 James Good, “Observers at the Council,” The Furrow, Vol. 14, No.5, May 1963.
310-314. 314

61 Bernard Haring, The Johannine Council, Witness of Unity... 152.

62 Decree on Ecumenism, Unitatis redintegratio, 21 November, 1964. Dogmatic
Constitution on the Church, Lumen gentium, 21 November, 1964, Vatican Council 11,
The Conciliar and Post Conciliar Documents,(ed.) Austin Flannery, O. P.. Scholarly
Resources, Inc.. Wilmington, Delaware, 1975. Pp. 452-470 and pp.350-423. (UR1)
“The sacred Council...has already declared its teaching on the Church, and now.
moved by a desire for the restoration of unity among all the followers of Christ....”
P.453, Flannery.
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redintegratio focuses on the restoration of Christian unity which it
identifies as one of the major concerns of Vatican II ( UR 1). Lumen

gentium ofters several key points for an ecumenical theology:

...the use of the word “subsists”(LG 8); the assertion that “many
elements of sanctification and of truth” are to be found outside the
structure of the RCC (LG 8; cf. UR 3); the notion of full and
imperfect communion (LG 14: cf. UR 3, 14, 22) in place of the
language of being really members (reapse) of Pius XII's Mystici
Corporis, the application of the word “churches” and “ecclesial
communities” for bodies not in full communion with the RCC (LG
15: ¢f. UR 19).63

Unitatis Redintegratio takes as its focus “.. . the restoration of unity
among all Christians.” (UR 1) The “wider ecumenism” of relations with
other faith communities—the third dimension of the Pope’s three-fold
unity—was addressed in the Declaration on the Relation of the Church to
Non-Christian Religions, Nostra Aetate. 64 There was also the Decree on
the Eastern Catholic Churches (Orientalium Ecclesiarum).65
Ecclesiologist, Joseph Komonchak, says these documents “...represent an
enthusiastic commitment of the church to the effort to replace suspicion
and hostility among churches and religions with an attitude of dialogue

and collaboration.”66

A complete evaluation of the success of this commitment in the thirty-
five years since the Council is not within the scope of this research project
but it is clear, even from cursory review, that there have been great

successes along with deep disappointments in ecumenical practice,

63 Christopher O’Donnell, O. Carm., Ecclesia, A Theological Encyclopedia of the
Church, The Liturgical Press, Collegeville, Minnesota.1996. p.148

64 28 October, 1965 see, Flannery. Pp. 738-742.

65 21 November, 1964, see Flannery, Pp.441-451.
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