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Abstract

In the light of the current controversy concerning our
denominational system of education it is becoming common-
place for critics to derogate the whole system because of
its financial and administrative difficulties, as well as
to attribute the so-called "hanging-on" stance of the
churches to a grasping for power that they are unwilling to
relinquish. It appears that the churches are engaged in the
retention of a corporation-style monopoly, for from time to
time we hear charges of discrimination, disregard for the
freedom of conscience and religious rights [with particular
reference to of tive faiths)
enshrined in our Charter of Rights and Freedoms, and the

dismissal of teachers for behaviour inconsistent with church

teaching. In the face of such charges we are reminded that
the right of the churches to retain such power in our
educational system stems from the entrenchment of such
rights in the Constitution of our country under the Terms
of Union of 1949. Perhaps we are led to believe that if
such entrenchment were not the case the denominational
system and its accoutrements would be relegated to the
history books. The question then is gquite straightforward:
Why are the churches retaining such a large share of
responsibility in education? Surely the answer must be more

profound than the simple manipulation of power.

ii



The purpose of this study is to research and thus to
clarify the particular position of the Roman Catholic Church
on education. Although it is inevitable that some evalu-
ation will enter into the treatment of the topic, this is
by no means an attempt to justify or abrogate the Roman
catholic position, but to offer some elucidation which would
serve as a foundation for rational discussion of an educa-
tional system which is, and apparently will continue to be,
a controversial issue.

Our study is an analysis of the principles of Catholic
education as found in The Declaration on Christian Education
of Pope Paul VI (1965); The Catholic School (1977) and Lay

catholics in Schools: Wi to Faith (1982), both pub-

lished by the Sacred Congregation for Catholic Education,
Rome; and Catechesi Tradendae, (an Apostolic Exhortation of
John Paul II, 1979). These documents were chosen primarily

for the impact they have on Catholic Education. Paul VI's

Declaration on Christian Education may be considered the °

most recent definitive statement of the principles of
Catholic education. The two post-Vatican II documents
formulated by the Sacred Congregation for Christian Educa-
tion, The cCatholic School (1977) and Lay Catholics in
Schools: Witnesses to Faith (1982) were included because
they offer specific interpretation of the Declaration's
presentation of the role of the Catholic School and of the

lay teacher in the educational field. The Apostolic

-
s
s




Exhortation, Catechesi Tradendae, of John Paul II underlines
the importance of education in the faith and therefore
affirms one of the most fundamental principles of Catholic
education, that is, the unity of faith and knowledge.
Specifically our study endeavours to ascertain whether the
ideals presented in cCatholic teaching are faithfully
reflected in local Catholic denominational policy statements
and documents. Following the introductory chapter we will
consider the principles of autonomy, freedom, and conscience
as they are presented in the Declaration in chapter II. In
chapter III the relationship between faith and education is
explored, for this aspect of educational thought is crucial
to any understanding of the Catholic position on schooling.
The fourth chapter concerns the Catholic church's teaching
on parental rights and education. Chapter V will be an
attempt to navigate the difficult waters of the Catholic
teacher's role, while the final chapter will consider some
of the issues arising out of our local denominational
system.

It is our hope that the elucidation of the principles
in this thesis demonstrates that Catholic education does not
bear within itself any essential incompatibility with the
objectives of those who are seeking a more efficient
educational system in Newfoundland and Labrador. Undoubt-
edly our denominational system is beset by difficulties but

to subscribe to the thinking that these difficulties are the



direct result of the present system, and will disappear with
its dismantling, is an oversimplification. Local Catholic
education authorities, in particular, the Catholic Education
Council, have demonstrated a willingness both in policy
statements and in the practical implementation of these
policies to find solutions to the problems that beset

education provincially.
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CHAPTER I

Introduction

If one were to poll a cross-section of the Newfoundland
public and ask that cross-section to identify the single
greatest drawback of our education system, it is reasonable
to assume that many of those polled would implicate the
denominational system. The precise details of the villainy
would perhaps be a little more nebulous, but for those wio
cast sidelong glances of disfavour on our educational
system, perhaps we could look to the example of verbal
fencing carried on in the December, 1987, issue of the NTA

Bulletin. This exchange between a local lawyer and a

provincial MHA was thy it into focus
the criticism levelled against the denominational system but
at the same time displayed what appears to be a grave
misunderstanding of the principles which are, in fact, the
infrastructure of this system. It appears to be common
practice on the part of critics to derogate the whole system
because of its administrative and financial difficulties as
well as to attribute the so-called "hanging-on" stance of
the churches to a grasping for power that they are unwilling
to relinquish. Aas an example of this attitude, let us take

a look at the exchange alluded to above.




In a response to the lawyer for comments made on a
local radio show, the former provincial NDP leader, stated

in a letter appearing in the NTA Bulletin, December 1987.

There is duplication in the denominational educa-
tion system and we are long overdue in looking at
the system to see where duplication ~an be elimi-
nated, but pointing to the system as another major

reason for our problems is simplistic.’

The lawyer, in a rejoinder appearing in the same issue
of the NTA Bulletin, stated emphatically: "The major
problem with our educational system is that it is a denomin-
ational system."?

A little further along, she states: "... the denomina-

tional system is the reason that our basic academic skills
are falling further and further between (behind) the rest
of Canada."

Lastly, and this point, I believe, is pivotal to the
problem, she writes: "The churches with their millions of
dollars worth of property and their power influence over the
system will never vecluntarily give way to a system which is
more efficient and effective."

It appears, if one accepts a superficial rationale,

that the churches are engaged in the retention of a corpora-



tion-style monopoly, for from time to time we hear charges
of discrimination, disregard for freedom of conscience and
religious rights (with particular reference to non-
adherents of representative faiths) enshrined in our Charter
of Rights, and the dismissal of teachers for behaviour
incvonsistent with church teaching.

In the face of all of this debate and controversy we
are reminded that the right of the churches to retain such
power in our educational system stems from the entrenchment
of such rights in the Constitution of our country under the
Terms of Union of 1949.

The question is really quite straightforward, but the
answer must be more profound than the simple manipulation
of power. Why are the churches retaining such a large share
of the responsibility in education?

The purpose of this study is to research and clarify
the particular position of the Roman Catholic Church on
education, and the ways we believe this position has been
interpreted and applied in the policies set out by those
having decision-making power in our Newfoundland Catholic
System. Although there is always the possibility of some
evaluation entering into the treatment of this topic, this
is by no means an attempt to either justify or abrogate the
Catholic stand, but to offer some elucidation which could

serve as a foundation for rational discussion of an educa-



tional system which is, and apparently will continue to be,
a controversial issue.

It is important to note the necessity of such elucida-
tion for, as with any human enterprise, moments of folly can
be uncovered as well as justification for criticism. The
guestion must remain, however, if it is justifiable to leap
from criticism to outright derision and thence to the
dissolution of an educational system that grew out of the
Churches' response to the genuine needs of a people. The
danger here is that duplication and denomination will become
synonymous with failure and, not appreciating the educa-
tional principles at work, we will become like the people
described by the America writer, Annie Dillard: "... people
whose areas of ignorance are perhaps different, who dis-
mantled their mangers when they moved to town and threw out
the baby with the straw."®

Dillard does not mention the word "secular", but there
does appear to be a subtle reference from time to time in
her work that, with necessary technological and scientific
advancement, we are drifting irrevocably away from a sense
of religion. Perhaps such a secular trend in thought is
leading us unwittingly to abandon our denominational system
on the yet unsubstantiated premise that religion has nothing
to do with education.

As well there are critics who hold fast to the opinion



that religion and education are a potentially dangerous
partnership poised to do away with the development of
autonomous judgement on the part of students. T.H. McLaugh-
lin ih a rejoinder to Eamonn Callan appearing in the Journal

of Philosophy of Education in 1985, had to say:

We know very little about how, as a matter of fact,
personal and moral autonomy is developed in child-
ren, or for that matter, in adults. In particular,
we know little about the significance for this
development of an involvemen- with particular
substantive traditions of thought, practice and
value, or about the role of virtues and other

practical dispositions in the pr:ocess.5

McLaughlin goes on to recommend that extensive research be
carried out on the circumstances and conditions which favour
the development of personal autonomy particularly in the
area of religion. It is worthwhile noting that McLaughlin
states the possibility of risks to autonomy arising from
sources other than a religious upbringing. As a matter of
fact, he indicates that an absence of a religious perspec-
tive could have a detrimental effect on the achievement of
personhood. In alluding to the obstacles that children face

during their growing to adulthood, McLaughlin writes:



These features may well include the predominance of
attitudes and views indifferent or hostile to
religious perspectives, and a relentless manipula-
tion of human appetites, predilections and wants in
such a way that it is very difficult for the child
to arrive at a position of genuine "open-minded-

ness" enabling j enabling j about

religion to be achieved.”

Considering the charges of indoctrination that are
frequently heard, it is quite understandable that such
charges can be an important aspect of any drive to remove
religious influence from education. The fact is, and
McLaughlin makes this point, that indoctrination does not
have to be religion-based. Just as the zealously religious
can indoctrinate, the fanatically secular can do likewise.
Many errors have been made in the name of religion, some of
these errors have been grievous, and some tragic, but to
claim that one's sense of justice would be appeased and a
far more efficient educational system would result if the
churches would only depart and bequeath the education of our
children to the state, is an example of the kind of general-
ized thinking that creates rather than solves problems. If
we permit our thinking to become polarized in this area we

are resigning ourselves to an extremism which would effect-



ively perpetuate injustice and reduce the possibility of
exercising choice in schooling.

The kind of exclusive point of view that ascribes all
our educational ills to denominationalism creates a brand
of tunnel vision which literally destroys the positive value
of human error. 1In a lighter but nevertheless appropriate
comment Lewis Thomas, in a delightful little book of essays
entitled, The Medusa and the Snail, offers an enlightening

thought on the human propensity for making mistakes.

Mistakes are at the very base of human thought,
embedded there, feeding the structure like root
nodules. If we were not provided with the knack of
being wrong, we could never get anything useful
done. We think our way along by choosing between
right and wrong alternatives, and the wrong choices
have to be made as frequently as the right ones.
We get along in life this way. We are built to

make mistakes, coded for error.®

Whatever one may think of Lewis Thomas's reflections,
the mescsage to the well-meaning but single-minded is quite
clear. We need to be discerning enough not to obliterate
the whole enterprise because there may be flaws, inconsist-

encies, and shortcomings, however glaring these shortcomings



may be.

In this regard it would prove beneficial to consider
some of the reflections formulated by Romulo Magsino in his
paper, "Teacher and Students Rights within the Denomina-
tional Schoolhouse Gate." Having discussed some of the
controversial issues arising out of clashes over rights,
Magsino goes very practically to the crux of the problem and
asks what can be done. He immediately offers three reasons
why the abolition of the denominational system in favour of
a secular one would not be either feasible or recommended
at this particular time. Firstly, there does not seem to
be hard evidence that a secular system is superior to a
denominational one. Magsino suggests that the reverse is
probably true.

Secondly, the denominational system is entrenched in
the Terms of Union between Newfoundland and Canada in 1949.
Considering that a constitutional amendment would be
necessary to alter this, such a decision right now would be
a highly volatile one. The third reason is this: both the
Graesser and Warren studies on the public opinions and
attitudes toward denominational education have revealed
substantial support for it.°

However, if these reasons did not exist, advocates of
complete secularization would have to work a way around the

most compelling reason of all for the non-abolition of the



present system. Magsino writes:

The main problem in any proposal involving the
complete secularization of schools in the province
is that, in seeking justice for the non-religious
and non-christians, it is bound to offend justice
itself. In a completely secular educational
arrangement, a reverse injustice will be inflicted
on religious groups and individuals whose religious
freedom and liberty rights will surely be violated.
Needless to say, a moral wrong is not made right

by another moral wrong.'®

We are admonished that changes in our system effected on the
basis of purely ideological, economic, or legalistic
considerations may overlook the human rights perspective
based on the notion that every person and, in fact every
group, possesses human rights and dignity.

The philosophy of education has a unique foundational
role to play in this debate. By definition it is mandated
to probe beneath the surface of the present educational set~
up to ascertain whether injustice, duplication and educa-
tional inefficiency are essential outgrowths, or merely
obsolete appendages that can be removed as denominationalism

strives to become more consistent with human rights and
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improved educational practice. The sort of thinking that
would lead us into an either-or situation appears tainted
with a rank consumerism that is all too willing to discard
rather than commit itself to pursuing a critical perspec-
tive.

In an article on teacher education and the necessity of
critical thought appearing in Educational Foundatj-ns Fall,
1986, Edward H. Berman is concerned that we, in the educa-
tional field, are too production-oriented to the detriment
of the value of what we are doing. One of his pivotal
criticisms is the often blind acceptance given to what he
calls "quick-fix" solutions, educational reports, and the
roles played by various corporate agencies who are committed
to advancing their own stated or unstated aims. Berman's
contention is that those who work in education have gener-
ally fostered an apathetic stand that is far removed from
critical thinking and worse again, this apathy is often

as a ical, realistic approach to the

world around us. It is certainly within the scope of the
philosophy of education to engage both educators and the
public-at-large in a consciousness raising that would make
us aware of the broader obligations, sometimes obscured by
econonic and legal considerations, that we have toward those

we are seeking to educate.
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It is interesting to note that those involved in values
education are frequently required to remind students that
their moral behaviour must be viewed within the framework

of the wider society, yet Berman is of the opinion that

in their ional practice exhibit a somewhat

narrow vision. He writes:

The nature of the school's organization, its hidden
norms and agendas, its larger functions in the
society are unknown to many teachers. For them the
school exists in a vacuum, detached from the larger
society. It is an institution on its own, apart
from the others. To put this another way: many

and ive lack a k

that enables them to the soci ic

and political basis of contemporary schooling.“

In the context of our provincial educational system,
there is a need for a deeper understanding as well as a
questioning attitude that is simply not prepared to accept
and promulgate what are often billed as utopian solutions.
In a public forum on denominational education sponsored by
the Division of Continuing Studies at Memorial University
in 1987, one lady suggested that we abolish the present

system for a secular one where provision would be made for
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the Catholics to receive their bit of religion and the
Protestants theirs. She concluded by saying that such an
arrangement would make everybody happy. This is indeed a
daring piece of prophecy. It is very glib, quite smooth,
all the problems are apparently solved, and the religiocus
groups are satisfied. The reality is that there are simply
too many facets of education that demand more scrutiny, and
oftentimes that scrutiny is not forthcoming because, as
educators, we feel our duty is to remain stoically steadfast
to the goings-on in the classroom, while the general public
is awaiting our leadership in this area. The issue is
undoubtedly very complex and perhaps our first impulse is
to shy away and seek respite in the "quick-fix" solution.
However, as Magsino so rightly points out, in response to
justice for all, we are obliged to seek, in a penetrating
fashion, the separation of wheat from chaff. This process
will often leave us with a bewildering sense of groping in
a labyrinthine darkness, but as one essayist aptly said:
"You do not have to sit outside in the dark. If, however,
you want to look at the stars, you will find that darkness
is necessary.""?

With this preamble behind us, our study will be an
analysis of the principles of cCatholic education as found
in current official documents of the Roman Catholic Church

(e.g. The Declaration on Christian Education of Pope Paul
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VI (1965); The Catholic School (1977) and Lay Catholics in
Schools: Wi to Faith (1982), both published by the

Sacred Congregation for Catholic Education, Rome; Catechesi
Tradendae, an Apostolic Exhortation of John Paul II (1979).
These documents were chosen primarily for the impact they
have on Catholic Education. Paul VI's Declaration on
Christian Education may be considered the most recent
definitive statement of the principles of Catholic educa-

tion. The two post-Vatican II documents formulated by the

Sacred Congregation for Christian Education. The Catholic
School (1977) and Lay Catholics in Schools: Wi to

Faith (1982) were included because they offer specific
interpretation of the Declaration's presentaiinn of the role
of the catholic School and of the lay teacher in the
educational field. The Apostolic Exhortation, Catechesi
Tradendae, of John Paul II underlines the importance of
education in the faith and therefore affirms one of the most
fundamental principles of Catholic education, that is, the
unity of faith and knowledge. Specifically our study will
endeavour to ascertain whether the ideals presented in
Catholic teaching are faithfully reflected in local Catholic
denominational policy statements and documents. Following
this brief introduction we will consider the principles of
autonomy, freedom, and conscience as they are presented in

the Declaration. In chapter III the relationship between
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faith and education is explored, for this aspect of educa-
tional thought is crucial to any understanding of the
Catholic position on schooling. The fourth chapter concerns
the catholic church's teaching on parental rights and
education. Chapter V will be an attempt to navigate the
difficult waters of the Catholic teacher's role, while the
final chapter will consider some of the issues arising out
of our local denominational systen.

Finally, reference must be made to the turmoil
currently being experienced in the Roman Catholic community
here in Newfoundland. Although the impact on catholic
Denominational Education as well as on the Catholic Church
in our province is certainly shattering, there are several
reasons why this thesis does not attempt to analyze or
evaluate the effects of this tragic situation.

First of all, although the physical and sexual abuse of
children by priests and teaching brothers is indeed relevant
to a discussion of the principles of autonomy, freedom, and
conscience, and will undoubtedly enter hotly into the
denominational vs secular debate, it is not specifically an
educational issue. The present situation has much broader
implications such as the perceived power structure of the
Roman Catholic Church in Newfoundland; the screening,
training and on-going evaluation of candidates for the

priesthood; and the social position which has been enjoyed
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by clergy, particularly Roman Catholic clergy, in our
province.

Second, the very complexity of this issue with its
sociological and psychological implications makes it a topic
in its own right of not one thesis, but several. As well
we are not yet in a position to stand back and rationally
scrutinize these contentious issues as they are still being
dealt with in the legal system. Perhaps when the dust
settles, we will be better able, in the clear light of day,
to penetrate, analyze, and evaluate the implication these

events have had for our educational systenm.
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CHAPTER II
The Principles of Autonomy, Freedom and Conscience
as outlined in Section I of the Encyclical of

Pope VI, The Declaraticn on Christian

{Gravissimum Educationis)

This encyclical letter on principles of autonomy,
freedom and conscience begins with the open admission that
it is a compilation of principles fundamental to education.
It not only encourages development of these principles, but
advises church authorities to apply them in their own
particular localities. Educational principles are not left
to be discussed in theoretical circles, but to be acted upon
once local circumstances and conditions have been assessed.

It is noteworthy that from the outset the letter
recognizes the necessity of the universal availability of
this basic human right in the practical striving towards
it. Although the Church recognizes that education is more
easily accessible today, there still exists an urgency to
offer educational opportunities not only to children, but
to adults. Some of the reasons offered for expanding the

commitment to education are given as follows:

Men are more aware of their own dignity and posi-

tion; more and more they want to take an active
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part in social and especially in economic and
political life. Enjoying more leisure, as they
sometimes do, men find that the remarkable develop-
ment of technology and scientific investigation and
the new means of communication, offer them an
opportunity of attaining more easily their cultural
and spiritual inheritance and of fulfilling one
another in the closer ties between groups and even

between peoples.'®

Autonomy
It is doubtful whether either the secular humanist or
the Christian educator would find fault with the above

statements. The rationale offered has, as an underlying

unifying , the most P e of education's aims,
namely, the attainment of rational autonomy. A process, or
better still, a journey, is described through which the
individual becomes an active participant in his own personal
fulfillment. One would risk going so far as to suggest that
such strong advocates of the secular power in education as
Joseph Tussman and Cornell Hamm would acknowledge the
appropriateness of the encyclical's opening comments. It may
prove useful at this point to offer the essential views of
each of these thinkers. Our purpose in doing so would be

to ascertain whether there appears to be any fundamental




disagreement in position.

In 3 of and the Mind, Joseph

analyses the teaching power of government. In his view the

crux of the gov control in ion lies in ensuring
its own continuity.' Tussman is certainly very much aware
of the potential for too muchcontrol and a little later on
in this chapter he writes: "The scope of the teaching power
is so formidable that the problem may appear, in the end,
to be less how to protect it than how to limit it."'®

In his discussion of teaching as the unique function of

the teaching ¢ it as a pervasive
activity so sensitive t at the teacher is actually in a
position of grave trust. The possibility of breach of trust
is ever present and "frightening to the extent that
stringent screening should take place". The desire to
teach, and the technical competence to do so, are only part
of the picture, for there are other "considerations having
to do with the ethos of the role,“" which Tussman finds too
nebulous to be admitted into the administrative criteria

against which a is to be Never less,

in front of a "captive audience of minors" teachers reveal
themselves, perhaps inadvertently. The question remains -
what do teachers teach through such revelation? To put
it bluntly, teachers cannot do whatever they please even in

the name of academic freedom. Tussman views education as
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"development in a context of initiation" which, in
reality, translates into a socialization proc :ss but with

an eye to the particular aptitude and giftedness of the

's basic is that the educator's
role as an agent of the teaching power is to continue
culture rather than merely transmit it.® Although he
accepts the mandate of the teaching power, Tussman's view
of the child reveals a vulnerability. When coupled with his
comments on the propensity for abuse already built into the
educational structure, this vulnerability leads one to
believe that he is laying the groundwork for lay intrusion
as a means of monitoring the process. This is not to say

that abuse is not dealt with by teachers themselves as part

of their onal ibility, but the number of
variables in education is so great that the obstacles would
be insurmountable.

In a sense, Cornell Hamm follows Tussman's line of
reasoning in selecting the wider community as a more fitting
authority in education. Although he does agree that
prerational children have rights which are "expressions of

deep-seated natural human urqes,""

and that parental rights
are, in fact, a reflection of their duties toward their
children, he does hold the line that the state offers the
best opportunity for fulfilling the overall goal of educa-

tion. Evidently, he feels that the socialization process
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can best be carried out in a public school system, for the
only reason parents would have for removing their children
from this system would be "to make room for religious

v®  Hamm is indeed a secular humanist and

indoctrination.
displays his willingness to see religious education and
indoctrination as one and the same thing. In Hamm's view,
religious education does not enhance rational autonomy, and
therefore does not offer any sound basis for inclusion in
the educational process. Hamm neglects to demonstrate this
position. He does say, however, that knowledge and truth
are public in character. Drawing on J.S. Mill's argument
that truth will flourish better in "a free marketplace of
ideas," he concludes that the right to decide on the content
of education rests with the state for only the wider
community has the competence necessary to make such deci-
sions.?

Cornell Hamm, I believe, parts company with Joseph
Tussman over the question of parental rights. Hamm leaves
the impression that parental rights and state rights are
incompatible, for he contends that there is nothing wrong
with the value system presented in a state-run school,
because, occurring as it does, in "a free marketplace of
ideas," it fosters rationality. Parents would only object
to state-sponsored education if they disagreed with the

values presented in such a system. Hamm questions why they
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would disagree when all views are presented in a fair,
impartial way, without coercion, bias or approval. Such an
open-ended presentation of values does have credibility as
a teaching method used to stimulate debate, but whether such

an approach can be sustained is quite doubtful. Teachers

form relati ips with Their values pervade what

they say, do, and do not do. Joseph Tussman writes: "The
office is a sensitive one and involves, as do medicine and
law, close and confidential relations.®

When one considers, as does Joseph Tussman, the broad
range of potential misdirection, then one must also agree
with him that government involvement in education must take
the "weak" rather than the "strong" form. These terms may
be misleading although in Tussman's usage they have no
bearing on competence or content but deal specifically with
the way educational authority is allocated. The strong form
sees government control in the pure sense, with other
agencies acting out of state permission or tolerance. The
weak form spreads the authority further. Government does
have a major say, but there are other bodies who hold their
own unique responsibilities. These could be various
institutions, e.g., those run by religious orders. Certain
standards could be set such as a minimum education level,
certain standardized programs, etc. In any effort to

balance the conflict of rights between parents and state,
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Tussman says:

But it may well be the weak version which is
implied in our theory and practice. 1In any case,
that is a version more 1likely to be hospitably
received: is compatible, if it should prove neces-
sary in the end, with the strong form; and is
sufficient to establish government's legitimate

involvement with the mind.®

In the weak form of government involvement in educa-
tion, as Joseph Tussman describes it, there is really no
inherent incompatibility between state and parental rights.
There are areas of disagreement certainly, but this is
necessary as one claimant checks the other. To allow the
government authority to become boundless in scope would be
just as disastrous as giving individual parents free rein
in the exercise of whatever they perceive to be their
rights. The tension created is a creative tension and a
necessary element, in a process that is vital to society's
self-preservation but exceedingly dangerous in its imple-
mentation if not constantly and consistently challenged.

At the beginning of the digression on the views of
Tussman and Hamm, our intention was to seek some common

ground. Certainly, Paul VI and Joseph Tussman can claim
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agreement in certain areas but what of Cornel Hamm? If one
considers his view on religious education, parental rights,
and free and open presentation of values without fostering
any in particular, the best one could hope for, considering
the views presented in Gravissimum Educationis, would be an
uneasy truce between Hamm and the Vatican. However, if one
looks a little more closely, some interesting points emerge.
The encyclical speaks of an awareness of our dignity:
Tussman views the role of teacher as a very sensitive one
considering the vulnerability of the student; Hamm is

somewhat relentless in his condemnation of anything that

smacks of indoctrination, ly it ines
the dignity of the learner and his right to a front row
centre seat in "the free marketplace of ideas." Tussman and
Hamm both view education as a socialization process whereas
the encyclical accepts responsibility of preserving our
society, of improving it, and of continuing our culture.
Hamm is so strong on this point that he is afraid parents
may interfere if granted too much of what they perceive to
be parental rights over their children's education.
Tussman, on the other hand, is worried that the teaching
authority will overstep its bounds and hinder individual
freedom, consequently depriving the stcte of the sort of
health-giving cultural renewal that he deems necessary.

Thus he stresses the "weak" form of government control
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because it does provide a kind of internal system of checks
and balances. In short, he sees a solution in a shared
educational authority. Paul VI sees the socialization
process reach its desired end not only in self-fulfillment
but in the cooperation that gives rise to the fulfillment
of others, both in our own society and beyond. The educa-
tional process, according to the encyclical, must afford all
individuals "the opportunity of attaining more easily their

24 Eyidently, the idea

cultural and spiritual inheritance."
of cultural inheritance would sound a familiar note with
both Tussman and Hamm, but one must be careful, particularly
at this point, not to overemphasize the similarities. There
is, I believe, agreement that a principal objective of
education should be the attainment of rational autonomy.
However, the significance of this term will certainly vary
as we pass from Tussman to Hamm and to the papal encyclical.
Whatever the difference in definition of autonomy, one point
is quite clear: that if the educational process is to be
successful, individuals must be free and capable of pursuing
their desire to kecome active and discriminating partici-
pants in social, economic and political life. Furthermore,
this participation must not be that of the conformist, but
rather the result of the individual's considered judgement.

Lewis Thomas inadvertently sums up the principal

grounds for agreement as far as these three points of view
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are concerned. He does this in an essay rather aptly

entitled, "On Committees."

The individual is the real human treasure, and only
when he has been cultivated to full expression of
his selfness can he become of full value to
society. (......). Integrity is the most personal
of qualities; groups and societies cannot possess
it until single mortals have it in hand. It is

hard work for civilization.®

Having considered the raison d'etre behind a society's
striving for educational excellence, and having done this
in a comparative fashion to emphasize the unifying trends
present, let us now take a closer look at what the Church
perceives the universal right to an education to be. As
this is one of the areas crucial to the understanding of the
catholic position on education and as faithfulness to the
text is essential, we shall present this excerpt in its

entirety.

All men of every race, condition and age,since they
enjoy the dignity of a human being, have an
inalienable right to an education that is in

keeping with their ultimate goal, their ability,



their sex, and the culture and tradition of their
country, and also in harmony with their fraternal
association with other peoples in the fostering of
true unity and peace on earth. For a true educa-
tion aims at the formation of the human person in
the pursuit of his ultimate end and of the good of
the societies of which, as man, he is a member, and
in whose obligations, as an adult, he will share.
Therefore, children and young people must be
helped, with the aid of the latest advances in
pcychology and the arts and science of teaching, to
develop harmoniously their physical, moral and
intellectual endowments so that they may gradually
acquire a mature sense of responsibility in
striving endlessly to form their own lives properly
and in pursuing true freedom as they surmount the
vicissitudes of life with courage and constancy.
Let them be given also, as they advance in
years, a positive and prudent sexual education.
Moreover, they should be so trained to take their
part in social life that properly instructed in the
necessary and opportune skills they can become
actively involved in various community organiza-
tions, open to discourse with others and willing to

do their best to promote the common good.

26
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This sacred synod 1likewise declares that
children and young people have a right to be
motivated to appraise moral values with a right
conscience, to embrace them with a personal
adherence, together with a deeper knowledge and
love of God. Consequently it earnestly entreats
all those who hold a position of public authority
or who are in charge of education to see to it that
youth is never deprived of this sacred right. It
further exhorts the sons of the Church to give
their attention with generosity to the entire field
of education, having especially in mind the need of
extending soon the benefits of a suitable education
and training to everyone in all parts of the

world.ps

Let us now look more closely at this crucial passage in
order to determine its significance. As they reflect
educational principles previously stated in the Declaration
on the Rights of Man adopted by the United Nations General
Assembly, and also in the Declaration of the Rights of
Children and the Convention Safeguarding the Rights of Men
and Fundamental Liberties, the first two paragraphs of the
above quotation would be deemed generally acceptable from

a secular as well as a Christian point of view. However
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there is a need to clarify certain key terms, for this
passage is fundamental to the Church's overall position.

For i the ref; to the i 1 value of

education as achieving one's ultimate goal, and to the final
end of "true education" being "the formation of the human
person in the pursuit of his ultimate end" would inevitably
lead us into a discussion of the significance of "ultimate".
This would lead to consideration of those lived values which
would assure the attainment of this goal. Not only are the
latest developments in psychology and pedagogy called upon
to further enhance educational practice, but it is inter-
esting to note, as well, that this educational practice is
to be balanced in order to promote harmoniously the various
attributes of students, the physical, moral and the intel-
lectual. One is struck throughout by the evident weighing
of words which must have taken place prior to any commitment
to print. For example, there is the distinction between
education and training, a distinction that could open a
discussion on the merits of preparing students to fit into
a pattern in our economic system as opposed to preparing
them "to form their own lives properly" in the pursuit of
“true freedom". Training, as such, is mentioned only once

in reference to developing the necessary social skills to

become active, ive of ty groups

dedicated to the building up of society in the sense of
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fostering the common good. On a very practical note, as
the encyclical was prepared during the onset of the so-
called "sexual revolution",concern is shown that students
be educated in the proper use of their sexuality so that
this aspect of their lives becomes an integrated part of
their personhood. Approximately twenty-three years have
elapsed since "a positive and prudent sexual education"
appropriate to the students' ages was called for. 1In the
light of current developments such an education appears even

more necessary than ever before.

Freedom

Before moving on to the third paragraph which deals
with the appraisal of moral values and the development of
right conscience, as well as the formation of a personal
relationship with God, it may prove worthwhile to look at
some of the ideas expressed by Paul Hirst in chapter four
of Moral Education in a Secular Society. There are two
principal reasons for doing this. First of all, it may be
that Hirst's discussion of freedom can offer some insights
into the Church's approach to this very relevant educational
concept. Secondly, the emphasis the encyclical places on
the fostering of an integrated and harmonious growth of
personhood appears to have much in common with Hirst's

concept of rational autonomy. As well, Hirst's reflections
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on freedom and autonomy in an educational context constitute
the basis for a strong refutation of Cornell Hamm's accusa-
tion that any recourse to teaching religious values is
tantamount to indoctrination. This is not to downgrade in
any way the academic freedom implied in the "free market-
place of ideas", thinking of J.S. Mill. Hamm apparently
uses Mill's thinking to justify a totally unbiased presenta-
tion of values with the objective being that students remain
free to choose those values they deem snitable. Tussman
found such an idea untenable, for the teacher must in some
way reflect those values and principles which he has made
an integral part of his life. The Church speaks of "the
formation of the human person", not the manufacture of an
automaton. That guidance is offered with the aim of
facilitating enlightened judgement, and for this to be
referred to as an obstacle to self-determination in moral
behaviour appears to be a blatant contradiction. In other
words morality cannot be taught through the suspension of
what it takes to make a moral decision. Paul Hirst writes

in response to how morality works in an individual's life.

F —st, almost obviously, it is to be expected that
his actions will be seen to conform to the rules
and principles concerned. But having said that, it

must be added immediately that the moral life is of
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its essence not merely a matter of observable
movements fitting in with certain rules. An
automaton cannot be a moral being, nor can a
trained pigeon, parrot or rat. For there to be the
possibility of moral action, what occurs must be
intended by the agent. It must be done by a being
who knows what he is doing and, further, it must be

done of his own volition.?

Evidently those who perceive the threat of indoctrina-
tion see it in the presentation of a morality viewed and
accepted as objectively true which of course would neces-
sitate the labeling of actions outside this morality as
objectively wrong. If this presentation of a fundamental
option between what is morally right and what is morally
wrong is viewed as an obstacle to one's freedom, or as a
hindrance to the development of a rational autonomy, then

perhaps the problem lies in ones definition of true freedom.

Morality has to be in , but by we

certainly do not mean total independence of any kind of
constraint. Hirst is very careful to point out that freedom
from constraint is really a matter of degree and can never
be absolute.?® We are caught in time and space, and we have
developed a state of mind along with certain principles and

criteria which reflect our character and upbringing. These
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do not destroy our freedom but we are to make our choices
within such a context. Just as total freedom and absolute
autonomy have no real value as educational concepts, we
would similarly have to refute authenticity, understood to
mean being true to one's self or doing one's own thing, as
a basis for morality for, as Hirst points out, the self who

is trying to be ic may not ily be moral.

The moral life is not be lived by each person
exercising his autonomy in being true to himself.
It is lived by exercising one's autonomy in the
interests of, and within the limits of, reason.
Overstressing the place of autonomy in the moral
life comes from forgetting what the precise charac-

ter of morality as a whole is.?

There may indeed have been times when an overemphasis
on the fear of punishment, either temporal or eternal,
coupled with strong injections of guilt stemming no doubt
from the incessant repetition of "Gou is watching you", have

led to the mere observance of rules. As a means of deve-

loping moral consci such leave a lot to be
desired. In the first place they are self-defeating, for
a sense of morality is replaced by a conditioned response

which certairly appears contrury to the church's stated aim



of fostering a "mature sense of responsibility".

The point is that the catholic Church in her Declara-
tion on Christian FEducation is fostering not a rigid
adherence to doctrine, but an investigative stance that must
of necessity contribute to the development of personhood.
Undoubtedly the case of Catholic truth remains the same, but
as each student progresses toward adulthood, the embracing
of this truth is one side of a fundamental option we all
have to make. To expect an adult to adhere unquestioningly
to a set of beliefs, moral dictates and values and to do so
with conviction is both impractical and contrary to good
educational sense. The Church would not benefit in any way
by enlarging its ranks with mindless members. wWith the
nmultiplicity of values, creeds, and cults that are floating
free in our pluralized society, the Catholic educator must
surely realize that inquiry must be fostered if the Church
is to offer to students a formation that leads to a true
freedom. It has often been said that those converted to a
faith or a cause make the strongest advocates. This does
seem to make sense for conversion would make cause personal
and not reduce it to observing a set of exhortations in a
text. Such personal commitment must be achieved in a spirit
of true freedom. In assessing the Church's approach to the
teaching of values and how this is often interpreted as a

form of indoctrination, one must admit that, although there
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is indeed a difficulty when one tries to formulate a
methodology of

ethics that takes into consideration the growth of the
person, the teaching authority of the Church not only
visualizes the spectre of arbitrariness creeping into
ethical decisions, but is aware as well that perhaps we are
leaving behind the security of a legal code which, despite
its conflicts and problematic areas, offered a more or less
consistent guideline. One Catholic moral thinker put the
issue this way: "one of the more persistent features of
Catholic moral teaching has been its insistence that
morality has an objectivity to it and so moral judgments

must be made according to objective norms.*

Conscience

Before concluding this chapter we must consider the
important concept of conscience and its role in the develop-
ment of moral values. The third paragraph in section one
of the Declaration on Christi: Education speaks of '"the
right to be motivated to appraise moral values with a right
conscience, to embrace them with a personal adherence,
together with a deeper knowledge and love of God.®'

Conscience could be interpreted as the faculty of
telling right from wrong, but such a definition leaves some

questions unanswered. In the above quotation, conscience
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aids in the appraisal of right from wrong. This implies the
use of rational deliberation. There is a motivating factor
present as well which would also indicate the kind of
r7:ional autonomy we have been speaking about in the earlier
portion of this chapter. As well moral values are not to
be superficial, but result from a deep personal commitment
that is based on a real understanding. Conscience is a way
of weighing our adherence to moral norms. It is based on
rational deliberation, not simply on a little inner voice
that somehow knows all there is about good and evil.

In his Moral Education in a Secular Society Paul Hirst
takes issue with the traditional Christian understanding of
mind, of which conscience is one "psychological entity", the
others being reason, natural wants and desires, and will.
Such crude breaking down of the mind into "a number of
distinct naturally-given mental organs" lays the foundation
for the typically Christian attitude that we can only
overcome our weaknesses by appealing to the supernatural.
He presents his arguments very forcefully and it is not our
purpose to discuss whether he does so accurately. His
presentation is very brief and simple. We will take a
closer look at what he says about conscience particularly.

Because conscience was seen as a distinct mental organ,
then according to Hirst's understanding of the traditional

Christian view, it possessed an inbuilt moral voice, a sort
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of filtering of the supernatural through the natural with
the evident aim of helping us control those wants and
desires which stem from our natural corruption. This inner
voice, according to Hirst, has more to do with the intuitive
form of cognitive judgment, rather than the result of
deliberation. Hirst is justly critical of the accuracy of
such a mode of distinguishing right from wrong, for he feels
that the development of such an intuitive response could
stem from a number of cultural, educational, and regional
factors. The acting against such intuition "that was
thought to be the voice of conscience in indicating moral
t:z’uth,""2 is in Hirst's estimation the reason behind the
guilt feelings which we normally associate with going
against our better judgement. Hirst does not question the
existence of a conscience, merely the way that Christians
have, in his view, interpreted its function and its source.
Just as we can learn to judge in a morally principled way
so we can also, according to Hirst, learn to develop
strength of will and morally appropriate wants and desires.
These conclusions would certainly have a tremendous effect
on the organization of a moral education programme. Hirst
has a word of caution for those who still adhere to the

traditional Christian view as he interprets it.

Christians must, I think, reconcile themselves



fully to the truth that men can naturally do
morally good actions, and that they can live the
moral life without the injection into that life of
divine, supernatural force, as something over and
above the natural operations of the mind that I

have sought to characterize.®

Hirst is establishing a principle here that effectively
says we can live, directly and under our own human power,
a good moral life. This may appear on the surface us if
Hirst is taking a very strong anti-Christian stance. As a
matter of fact one may get the impression that Hirst is
denying that Christianity has anything of value to offer to
the development of one's moral response. Of course, such
is not the case, for moral actions are actions that can be

rationally justified and to overlook the effectiveness of

reason and its role in ining moral is, in
essence, to overlook the value of a gift freely bestowed by

the Creator. As Hirst writes:

The moral life does not presuppose the Christian
life, it is ra*ier that the Christian life pre-
supposes the moral. It is time that metaphysically
the moral life is underpinned by the realities of

which the religious understanding of life speaks,
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but our way into the religious life in thought and
deliberate action can only be through the natural

moral life.®

Whatever course the concept of conscience has taken in
its develorment as an essential part of the Church's moral
teaching, it does appear that Hirst's thinking is being
echoed within theological circles. Granted that the story
of the concept of conscience would need to be properly
analyzed by one well-versed in the history of moral theol-
ogy, it can still be maintained that, apart from an overly
simplistic treatment of the traditional Christian viewpoint,
Hirst does reflect some current Catholic thinking. Father
Richard A. McCormick S.J., in his essay, "Does Religious
Faith Add to Ethical Perception?", offers a very brief look
at some of the thinking that he says has been traditional
at least since the time of Thomas Aquinas. His conclusion
is that "Jesus Christ did not add any single moral prescrip-
tion of a positive kind to the natural moral law."®

This is an extremely important conclusion for two
reasons. First of all it does not negate the mysterious
quality of faith, yet it upholds the dignity of human reason
in matters where rational deliberation is crucial, by
asserting that there should not be any ethical norms which

are opague to human reason. "Christian morality i in its
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concreteness and materiality, human morality. The theo-
logical study of morality accepts the human in all its
fullness as its starting point.®

The point that McCormick appears to stress, as does
Hirst, is that one can be moral without being Christian, but
if one is Christian without being moral then his Christi-
anity is severely lacking. Faith does add a further
dimension to ethical behaviour and this we will deal with
in the next chapter, but the essential point to bear in mind
is that conscience is a faculty for moral judgment. This
faculty is developed; it s informed by faith certainly, but
not replaced by it, and most importantly it is not innate
and therefore its development is seen as an extremely

important foundation to living a moral life.



CHAPTER III
Christian Education and Sensus Fidei

I know that the explanation of all things,the
origin of all things, must remain hidden in
infinity. But I do want to understand that I might
be brought to the inevitably incomprehensible; I
want all that is incomprehensible o be such not
because the demands o’ the intellect are not sound
(they are sound, and apart from them I understand
nothing) but because I perceive the limits of the

intellect. I want to understand so that any

i of the i ible occurs as a
necessity of reason and not as an obligation to

believe.¥ (Leo Tolstoy, Confession)

These words from Tolstoy's little work Confession are

particularly appropriate as an intr ion to this

on the role of faith in Christian education. This is so for
a number of reasons. He is extolling faith as a logical
necessity in coming to terms with the limitations of our
finitude. He is not doing so for purely epistemological
reasons, but within the context of a soul-wrenching search
for life's meaning. Nor is he presenting an exalted picture

of faith to the detriment of reason. Reason is sound,
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Tolstoy says, but faith permits us to deal with the incom-
prehensible. Faith does not deny reason, it upholds it,
glorifies it and urges it on. If we deny faith, we fail to
acknowledge the presence of mystery, and oddly enough by
doing so we curtail to a very great extent our ability to

know.

Faith and Reason

It is, in a sense, somewhat paradoxical that when we
deify our human intellect, we set up barriers that prevent
its full actualization. We do have a tendency to label
every era as a new Age of Reason in which we reduce all the
wonder and grandeur of our existence to what can be probed,
analyzed and enveloped by our reason. We tend to dismiss
what we cannot deal with in quantitative terms as super-
stitious, archaic, or merely hocus-pocus. In his essay,
"Humanities and Science", Lewis Thomas had some enlightening

things to say in this regard:

We have a wilderness of mystery to make our way
through in the centuries ahead, and we will need
science for this, but not science alone. Science
will, in its own time, produce the data and some of
the meaning in the data, never the full meaning.

For getting a full grasp, for perceiving real
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significance when significance is at hand, we shall
need minds at work from all sorts of brains outside
the fields of science, most of all the brains of
poets, of course, but also those of artists,
musicians, philosophers, historians and writers in

general.‘“

Just as Lewis Thomas is stressing that there should not
be any dichotomy between science and the humanities; that
they should in fact complement each other, so The Declara—
tion on Christian Education emphasizes the unity of reason
and faith in the pursuit of our ultimate goal. Faith is in
fact the sine gua non of Christian education, and this is
stated quite forcefully in Section 2 of the encyclical
letter. In the introduction to this thesis we stated that
one of our objectives was to ascertain whether the denomina—
tional and secular systems of education were, in any way,
essentially different. Up to this point, arguing from the
principles of autonomy and freedom, we could say they are
not different; in terms of the development of human poten-—
tial, the good of society, the fullness of human maturation,
both approaches are quite similar. The charges of
indoctrination that are often levelled against denomina-
tional education as a result of its in.istence on objective

morality are undoubtedly worthy of a more challenging
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response than what we have offered, but the answer to these
charges must be found within the context of a Church which
is publicly and painstakingly searching for the truth of its
own mission in the world. Indoctrination must have at its
source a sense of self-sufficiency that signals the search
is over; the questions are answered; the mysteries are no
more. Such a stance, if intentional, would be degrading for
the gift of reason and the gift of faith. Catholic theology
teaches that faith is a gift from God, not the result of a

man-made obligation.

Christian Education

It may prove useful at this point to take a closer look
at the encyclical's teaching on Christian education as it
is formulated in Section II. One is immediately struck by
a certain logical consistency that the ideas expressed here
have with those principles outlined in Section I which dealt
with the meaning of the universal right to an education.
The difference lies in perspective. Section II looks at the
fundamental. aims and objectives of education from the
viewpoint of reason enlightened by faith. We are reminded
here of Paul Hirst's comment that the acceptance of
Christian teaching leads to a mode of living that is
specifically religious in character to the extent that the

overall lifestyle of the person is affected.® Richard
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McCormick, in his article on the influence of faith on
ethical perception already cited in Chapter II of this

paper, writes:

Faith in these events [the incarnation of Jesus
Christ, and the coming to reality of the kingdon of
God], love of and loyalty to this central figure,
yields a decisive way of viewing and intending the
world, of interpreting its meaning, of hierar-
chizing its values. 1In this sense the Christian
tradition only illumines human values, supports
them, provides a context for their reading at
points in history. It aids us in staying human by
underlying the truly human against all cultural

attempts to distort the human.®

Faith does not deny or supplant reason and may even be a
stabilizing factor amidst the many diverse influences that
are brought to bear on us in the very rapidly moving
cnltural context in which we find ourselves.

Let us consider the salient points addressed in this
very important segment of the papal document. First that
Christians have a right to a Christian education is asserted
on the grounds that rebirth by water and the Holy Spirit

have added a more profound meaning to life and that this new
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dimension must be fostered. In addition to committing
themselves to the full actualization of each student from
the human perspective, Christian educators must make it a
principal objective that students be made ever more acutely
aware of the gift of faith that they have received and in
the developing awareness of this gift, they derive a lasting
appreciation of the mystery of man's salvation. In concrete
terms, the deepening of faith and the concurrent sense that
this gift brings with it the unique experience of personal
salvation are expressed in liturgical action and in a
personal life committed to justice and truth. The reference
to the growth of the Mystical Body of Christ and the
Christian formation of the world are in Christian terms the
renewal of the human obligation to work for the good of
society so that all men may partake of the great mystery of
salvation. The importance of the following part of the
Declaration requires its full inclusion in these considera-

tions.

since all Christians have become by rebirth of
water and the Holy Spirit a new creature so that
they should be called and should be children of
God, they have a right to a Christian education.
A Christian education does not merely strive for

the maturing of a human person as just now des-



cribed, but has as its principal purpose this goal:
that the baptized, while they are gradually intro-
duced to the knowledge of the mystery of the
salvation, become even more aware of the gift of
Faith they have received, and that they learn in
addition how to worship God the Father in spirit
and truth (cF. John 4:23) especially in liturgical

action, and be in their 1 lives

according to the new man created in justice and
holiness of truth (Eph. 4:22-24); also that they
develop into perfect manhood, to the mature measare
of the fullness of Christ (cF.EpL. 4:13) and strive
for the growth of the Mystical Body; moreover, that
aware of their calling, they learn not only how to
bear witness to the hope that is in them (cF. Peter
3:15) but also how to help in the Christian forma-
tion of the world that takes place when natural
powers viewed in the full consideration of man
redeemed by Christ contribute to the good of the
whole society. Wherefore this sacred synod recalls
to pastors of souls their most serious obligation
to see to it that all the faithful, but especially
the youth who are the hope of the Church enjoy this

christian education.

46
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Faith d_Cl

t:

The importance of faith in the Christian life and in
Christian education as a means of living fully that life
cannot be overestimated. From the earliest days of
Christianity the life-giving quality of faith was attested
to. 1In his treatise, Against Heresies, the early Christian

bishop Irenaeus (circa 200 A.D.) wrote:

The glory of God gives 1life, those who see God
receive life. For this reason God, who cannot be
grasped, comprehended or seen, allows himself to be
seen, comprehended and grasped by men, that he may

give life to those who see and receive him.%

Josef Pieper and Heinz Raskop traced the etymological
development of the word "virtue" as they presented the same
conclusion. Both the Latin root meaning manliness, meaning
to be fit, '"virtuous", and the German source "Tugend",
indicate something more profound than good, acceptable
surface behaviour carried out with the intention of making
oneself pleasing to others or in fulfillment of an obliga-
tion. The virtuous person is engaged in actualizing the
potential for good that is in him. Faith is the cornerstone
of all the other virtues. It is the first theological

virtue because it not only relates directly to God, but
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because the Christian is a person of faith above all else.
The Christian is first and foremost a believer and in his
belief he recognizes that he can become fully human and
fully alive. God is a reality for the Christian and his
ultimate goal is no longer just full human maturity, but the
destiny for which God has created him. "The Christian has
fully realized the reality and answers God's revelation and
gift of Himself with an unqualified and completely confident
acceptance. d

We must return to a point made earlier, namely that
faith enhances reason. The assumption is often made that
because the articles of faith cannot be proven in a scienti-
fic sense, then they must be irrational. Faith and reason
are distinct certainly, but that is not to say they are
separate. Reason can add to faith through a sense of
questioning, reflecting our need to penetrate the truth and
to stabilize our lives with wisdom. Faith on the other hand
can elevate reason by allowing us through revelation to
glance at realities that our reason alone cannot attain.
To the person of faith there is a compelling logic here that
often leaves him somewhat bewildered, if not bemused, when
the secular humanist informs him that the faithful have been
victimized by propaganda and are behaving in ways which are
divisive as far as the wider society is concerned. Jacques

Maritain in discussing the term “Christian philosophy",
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upholds the reciprocal and beneficial relationship that
exists between faith and reason. A Christian can philoso-
phize and does not, according to Maritain, have to put his
faith in a strongbox in order to do so. Such strongboxes,
he says, have very weak locks. Such activity is preten-
tious, for the Christian can and must question his beliefs,
but he certainly is not expected to deny his faith merely
because he cannot grasp it intellectually. It was the
essayist Montaigne who wrote that "it is a dangerous and
serious presumption, and argues an absurd temerity, to

condenn what we do not understand."*

Maritain asks if we
can philosophize in faith. The answer depends very much on
the viewpoint we take. If we detect an irrevocable separa-
tion between faith and reason, then such philosophizing is
impossible because the former is an obstacle to the latter.
If it can be shown that faith leads irreversibly to an
intentional program of propaganda and indoctrination in
order to preserve itself, then we had better band together
and take definite measures against any system that permits
such an educational travesty. On the other hand if we
perceive faith in God as the sole condition which allows us
to achieve our highest good and to become truly what we can
become, then faith should be at the heart of our educational

enterprise.



50

When one becomes aware of it, then one is forced to
admit that there is a "Christian Philosophy". It
is philosophy, and its work is a Work of reason;
but it is in a better position to perform its work
of reason. Not only does faith place in our path
certain signals ("Danger: Winding Roads," etc.),
thanks to which our saloon-car runs less risks.
But, above all, faith can help us from within to
overcome allurements and irrational dreams to
which, without assistance coming from a source

superior to reason, we would be disposed to yield.*®

nominatio; ts

It is worthy of note that F.W. Rowe in a chapter on
denominational viewpoints on education from his book, The
Development of Education in Newfoundland, presents similar
views on the role of faith in Christian education. These
views emanate from spokesmen for the various religious
groups active in the denominational systems in the mid
1960's; the time of the book's publication. Archbishop
Skinner praised the "harmonious and happy relationship" that
has developed between the various denominations and the
governments. Such a relationskip has made it possible "for
Catholic children to receive their education in public

schools which are Catholic, staffed by Catholic teachers and
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administered by school boards made up of Catholic members
with full financial support from the state on a non-dis-
criminatory basis."*® The Anglican Bishop of Newfoundland,
the Right Reverend P.C. Abraham, stated that "the Synod
stands firmly against any movement towards "common" or
"state" schools when the motives for such are merely for
financial savings or for centralized control. For we
believe that the mere attainment of knowledge and skills is
definitely harmful to the child and the community when
divorced from a high standard of public opinion and the true
purpose of man as revealed in Our Lord Jesus Christ.""
This is evidently a very relevant statement for it touches
on the problem of duplication, a problem which has fed the
controversy over denominationalism for quite a while.
Efficiency per se cannot be the sole objective of any
educational system. "The true purpose of man" is a far more
important consideration, and this should not be relegated
to a position somewhere behind fiscal considerations when
outlining educational priorities.

Rowe also offers an extract from a statement by Lieut-
enant ~- Colonel W.C. Brown who served as Salvation Army
Superintendent of Education at the time of the book's
publication. The extract refers to the willingness of the
Salvation Army's educational authority to keep an open mind

as far as streamlining the system was concerned, particu-

—
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larly with regard to finances and the amalgamation of
schools where denominations saw fit. However, Superin-
tendent Brown is quick to point out the "danger to any land
or community where a secularized education system is
introduced in which the churches would have little or no
voice. We hold that this would be a backward step."“
Eugene Vaters, speaking for the Pentecostal Assemblies
of Newfouné nd, gave very definite expression to his

denomination's philosophy of education by stating that:

The Pentecostal religious philoscphy is based upon
the Biblical revelation of God, which enjoins upon
parents (and not upon the state, or any other
external authority) the duty and privilege of
leading their children into full commitment to
Christ and His purpose for their lives. It follows
that the school - its teaching staff, curriculum,
atmosphere - ought to be in harmony with this

idea.®

The only major denominational group in Newfoundland who
have, traditionally and in principle, objected to the
present system is the United Church. Rowe cites a special
meeting of Methodist clergymen at Carbonear in 1850 during

which a statement of that church's policy was drawn up. One
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must bear in mind that there was a strong possibility of a
further division in the overall financial grant given to the
general Protestant population. Such a move was felt by the
Methodist Church to be not only unnecessary but also
seriously detrimental to education in general. The
following summary of their reasons has been accepted
according to Rowe as the traditional stand of the Methodist
Church (later the United Church) on denominationalism in

Newfoundland.

... and as in the event of such a division, each
Protestant Denomination would feel bound to do all
in their power to impart religious and secular
instruction to the children of their own people,
there would be created a number of petty and rival
schools; several of which would necessarily “e of
an inferior character, these so greatly to be
deplored would probably be the most rife, when the
people have been the least instructed, and where
social harmony is essential to social programs and

prosperity.®

The document goes on to ask government for an increase
in available funds, which are to be given to the respective

Boards of Education for purposes of school construction and
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teacher salaries.

Rowe includes in his work a more current appraisal of
the denominational system from the then Superintendent of
United Church Schools, Charles L. Roberts,. Mr. Roberts

says:

The United Church of canada has traditionally
favoured a Newfoundland public school system of
education established on a non-denominational
basis. The United Church would support legislation
bringing such a school system into being, and,

would e in any Yy of school

property now held in the name of the United Church,
or, its school boards, to public school boards. It
would be willing to withdraw from the public
education field completely, providing government
took full responsibility for the management and

financing of Newfoundland education.®

We use these various views not to demonstrate the
polarity of opinion on the denominational system but to
offer some insight on why these views are such. It seems
evident that those who favour retention of this system do
so for reasons of faith, while those who favour its demise

offer reasons of practicality and efficiency which are not
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without validity. Denominationalism is seen by the latter
as a divisive force, when in reality the faith element which
is foundational to the system ought to be anything but
divisive. 1In the 1929 encyclical letter of Pius XI, Divini
Illius Magistri, as well as in the Declaration on Christian
Education, reference is made to this unifying quality of
faith.

There let it be loudly proclaimed and generally
understood when the faithful demand Catholic
schools for their children, they are not raising a
question of party politics but simply performing a
religious duty which their conscience rigidly
imposes upon them. Nor have they any desire to
divorce their children from the national spirit and
way of life.

on the contrary, they want to mould them in
accordance with it in the best sense and in the way
most advantageous to the nation.®

Consequently, the public power, which has the
obligation to protect and defend the rights of
citizens, must see to it, in its concern for
distributive justice, that public subsidies are
paid out in such a way that parents are truly free

to choose according to their conscience the schools
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they want for their children.®

A little further on, again in reference to state

responsibility in education, the Declaration states:

But it [the state] must always keep in mind the
principle of subsidiarity so that there is no kind
of school monopoly, for this is opposed to the
natural rights of the human person, to the develop-
ment and spread of culture, to the peaceful
association of citizens and to the pluralism that

exists today in ever so many societies.®

It would appear from the above extracts that the
denominational system, representing as it does the various
religious beliefs of its citizens, reflects more accurately
the pluralized society in which we live. As well such a
system offers a choice of schooling which would not other-
wise be available if the state exercised a monopoly on
education. The word, "divisive", used as it often is in a
derogatory fashion, leaves the impression of sectarianism,
but in fact it seems to be misused, for in any nation where
freedom of choice can be exercised without infringing on
another's basic human rights, such divisions are not only

to be but also as a sign of national
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health. The word "divisive" can be accepted as a negative
reaction only after it has been carefully defined for unless
it can be shown to foster bigotry, discrimination or
feelings of religious supremacy, then perhaps it is not a
criticism of the social effects of denominationalism at all,
but a synonym for duplication. In this case we are back to
the traditional criticism of the system which may not entail

the dismantling of the whole str It is i ing

to note, as Rowe points out, that many of the “evils"
alluded to by Levi Curtis in 1905 have been either removed
completely or effectively reduced. cCurtis criticised the
absurdity of a "denominationalism run to weeds" as a result
of divisions in educational funding which saw the gross
inefficiency of two or three schools in certain small
outports operating for portions of the year when with
unified funding one school could operate throughout the
school year. He also decried the lack of attention paid to
the Act for Amalgamated Schools which allowed denominations
to work together for the common good of any given commu-
nit:y.f‘s Many of the changes which Curtis did not foresee
when he penned his criticisms were given in Rowe's book as
fait accompli. These changes include "the regional and
central high school policy, greater centralization of the
population, and the increasing tendency of denominations to

work together in such things as common curriculum, the
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training and licensing of teachers, and the establishment

of common or amalgamated schools. "%

The point, of course,
in all of this is that we have numerous indications that the
system can be streamlined in its practical dajy-to-day
operations while retaining its essential faith character,
and safeguarding the element of choice which we would not

otherwise have.

The Life of Faith

As we have pointed out earlier, faith is viewed as a
life-giving force. This point is made very well in Tohn
Hick's Philosophy of Religion where he attempts to offer
some philosophical insights into the major conceptual
cornerstones of the Judaeo-Christian tradition. In his
first chapter which deals with the idea of God as Creator
who is creating "ex nihilo" Hick derives two corollaries.
One is that there is an absolute distinction between God and
his creation. The second corollary is significant for our

discussion of faith. Hick writes:

A second corollary is that the created realm is
absolutely dependent upon God as its Maker and as
the source of its continued existence. Hence we
find that this radical notion of creation 'Yex

nihilo" expresses itself in prayer and liturgy as



59

a sense of dependence upon God for man's being froa
moment to moment. We have a part in the universe
not by some natural right, but by the grace of God,
and each day is a gift to be received in thankful-

ness and responsibility toward the divine Giver.”

similar thoughts are expressed in a publication
released by the Canadian Catholic Trustees' Association
entitled Cat ic Education: om Principle to Practic
Catholic Schools. Commenting on the Declaration on
Christian Education, and in a general sense the impact of
Vatican II, the Trustees' document emphasized the twofold
purpose of Catholic education as the harmonio's development
of physical, moral and intellectual endowments, but as well
the growth of a sense of responsibility "within youth is
stressed so that they will be willing later on to act
energetically on behalf of the common good."®® In response
to charges of segregation and the preservation of a siege
mentality by Catholics, Bishop G. Emmett Carter said of the

Declaration:

The Church here states with utmost clarity that it

has no desire to remain away from the world in a
form of isolation but that Christian education is

in the world, since man must work out his salvation
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in the concrete situation in which God has placed
him and must achieve this not by protection but by
contributing to the whole human community of which

he is an integral and inseparable part.®®

It is important to remember that the above quotation is
not merely the opinion of one Bishop, but a statement of
fundamental Catholic belief corresponding to the two great
commandments of Jesus Himself. Every Catholic is called
upon to deepen his relationship with God through individual
prayer and the spiritual growth emanating from a life of
quiet reflectior. This life of faith is also nourished by
community worship and this aspect of Catholic life is quite
significant for it places each and every Catholic within a
community with responsibility for its continued well-being.
When the concept of community is logically pursued it cannot
be confined to parish or diocesan community, but must be
enlarged to world community, to the humen family. One who
professes to be Catholic must also commit himself to the
growth of the human community in cooperation with all men
so that a world of justice, peace, and mercy is not merely
a platitude, but a becoming reality. The Catholic Church
cannot be a closed society jealously quarding its members,
and assiduously scrutinizing the credentials of all who

express the desire to enter. If the Church is such, it is
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no church at all, for as Christians we have been exhorted
by Our Founder: "My commandment is this: love one another,
just as I love you." (John 15:12)

In our introduction we quoted one critic of the denomi-
national system who felt that the churches were endeavouring
to retain a stranglehold on education because not to do so
would mean the relinquishing of an influential and powerful
social position as well as the jeopardizing of sizeable
financial holdings. one of our purposes has been to
demonstrate that the Catholic Church's concern in this area
goes beyond prestige, be it financial or social, and has to
do with bringing principles of education in line with the
Christian view of mankind as it is expi :ssed in the Gospel.
That view of man is founded on the Judaeo-Christian concept
of God who reveals Himself in time and space and who asks
that we respond in faith. Those who advocate the seculari-
zation of education in our province perhaps do so because
they view religion and education as antithetical, not
thinking that sechilarism can also be given the status of a
religion when the object of our faith shifts from God to
man. It is not at all difficult to understand the very
human reasons for this response, for we all have the knack
of focusing on the practical aspects of everyday affairs,
before we consider the intentions or motives behind them.

The response to Catholic education, particularly in the
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denominational form, is no different. To write about
education and Catholicism demands that we come to terms with
the contingencies of time and place while simultaneously we
attempt to deal with the timelessness of our faith response
to God. It has been the way of the Church to express the
message of Jesus Christ through the medium of the culture,
language and customs of the various peoples in whose society
she finds herself. Quite often the trappings that the
Church has picked up over the centuries have been mistaken
for the Church herself.

The result of such misinterpretation has been a view of
a Church which is more interested in conservation than
innovation. As we have attempted to point out in the
previous chapter by the reference to the direction taken by
theological thought, the Catholic Church is not fortifying
herself by the insistence that the truth in its entirety is
already in her possession. The very documents that have
come forth from Vatican IT have indicated challenging new
ways of presenting the Christian message. There is the very
strong emphasis that has been placed on the role of the
laity in the Church. The Declaration on Christian Education
calls for the application of innovative yet effective
methods of teaching founded on the latest advances in
psychology and sociology. In a very well-written and

thoughtful work, Catholicism and Education, John W. Donahue
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discussed John Henry Newman's image of the Church as a river
flowing through history, picking up as it goes along
telltale signs of the cultures and civilizations through
which it passes, but discarding them and washing them ashore
as well. Donahue very nicely makes the point that some
well-intentioned Catholics, clergy and lay, tried to turn
the Church into a lake where many practices and convictions
were held in check by a dam. However, the Church being what
it truly is, broke through the dam and startled many of us

a

it went by revealing the flotsam of the past borne along
on the current.

This has been the story since the second Vatican
Council. Many Catholics are astounded by the changes that
have taken place so much so that there are not a few
believers left wondering whether these changes are a
foreshadowing of the Church's denmise. Donahue is quite
reassuring to those who have unwittingly attached essential

importance to what is, in fact, historical veneer.

Yet if we only think of it, we shall judge it
fortunate that the Church has resumed its appropri-
ate character of a river moving in and with the
story of the human race. Now the Church more
easily understands that although it is a true

society, a community of persons united in common
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faith and shared action, still it is not the kind
of society whose survival requires preserving
intact all its historically developed structures,
however admirable and ancient these may be. On the
contrary, it has often changed these forms, albeit
very gradually at times, and it is doing that very
thing today. It is precisely this fluidity which

makes the river metaphor apprcpriate.”

Apart from trying to dislodge the concept of revealed
truth from its historical and cultural setting, there is the
perennial problem of the separation of the Gospel ideal from
the way individual Catholics attempt to put these ideals
into practice. Quite often we are faced with the outright
betrayal of the ideals which we hold in such high esteem.
It is a relatively simple matter to misjudge the relevance
of the message because of what we assume to be its effects.
Such thinking can almost call upon the Gospel itself as
reinforcement: "A healthy tree does not bear bad fruit, nor
does a poor tree bear good fruit." (Luke 6:43). However,
upon closer inspection the reference is to the one who acts
not the ideal. To relinquish an ideal because those we have
trusted have failed in their attainment of that ideal really
only attests more strongly to the need for such ideals.

There are many fine general statements about education's
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role in the development of personal autonomy, but there are
times in the everyday classroom experience when autonomy
seems far away as a particularly grueling mathematics
problem demands attention or one's creative ability appears
at low ebb when faced with the writing of an lengthy essay.
The birthing of an ideal is indeed an intricate process as
it must pass through fumbling human imperfection. The
result does not necessarily determine the validity of the
concept, but can usually highlight the aplomb, astuteness
or finesse of the human agents just as easily as it can
point to their shortcomings. In terms of the ideals
presented to us by Christ, the quest for faith is ongoing
and lifelong. To demand proof that our faith has reached
a passing grade does not appear to be a realistic expecta-
tion. Pushed to its logical extreme such thinking would
require a periodic headcount of those possessed of saintli-
ness in order to justify the system. On the one hand, there
is the accusation of indoctrination which effectively takes
away or severely reduces the faculty of critical judgement
and, on the other, the charge that such indoctrination does
not work, so therefore the system is not a viable one. In
each case insufficient attention is paid to the ideal of
faith and what that ideal can achieve, and indeed has
achieved, in those individuals who have wholeheartedly

accepted it.

g A
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We have been concentrating on faith as a form of
knowing, but it is essential to bear in mind that faith is
also a teaching and a way of life. As John W. Donahue
points out the way of life concept is itself threefold,
although the three threads of interpretation are inter-
connected. First of all, there is the moral id~al which
each christian must make uniquely personal and on which
one's life must be consistently modelled. Second, there is
the experience of familiarity with God through personal
encounter with Jesus in individual prayer and shared
community worship. Last, (and perhaps this should be
stressed not because it is of greater importance than the
other two strands which make up this concept of faith as a
way of life, but because it is frequently overlooked by
those who view Catholicism from the outside), there is the
close bond of interpersonal communion with and service of
others in the human family.®' This interpretation of faith
as both a teaching and a way of life is essential for an
understanding of the cChurch's position on the cCatholic
school, for the criticism is often voiced that suitable time
allotment could be made for religious education within a
secular framework, thus satisfying both sides in the
denominational debate. From the Catholic view, such
thinking misses the point, for it is not merely the

imparting of knowledge which fosters the development of
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faith, but the witnessing of the entire school community to
a personal relationship with Jesus as expressed in moral
life, community liturgy, and the service of others both
within the immediate community and in the wider society.
However the importance of faith considered in this threefold
light and its foundational relevance to education is
presented in a very forthright manner in the apostolic
exhortation of John Paul II written in 1979 and entitled
Catechesi Tradendae. This letter deals specifically with

the Church's response to the final command of Jesus:

Go, then, to all peoples everywhere and make them
my disciples; baptize them in the name of the
Father, the Son, and the Holy Spirit, and teach
t:.em to obey everything I have commanded you. And

I will be with you always, to the end of the age.%

The title of John Paul's letter has to do with the
traditional role which the Church has accepted to bring all
people to Jesus Christ. The term given to this work is
catechises, which of course has the same root as catechism,
but is not to be mistaken for the question and answer
routine used at one time for religious instruction. Granted
that "catechises" has its origin in the verb, to teach, this

does not adequately do justice to the sense of journeying
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implied in a faith response to Divine revelation. This
journeying takes place not in a closed materialistic
worldview but in an open infinity where all will find
ultimate fulfillment. The faith response then cannot be
the mere intellectual assent given to certain dogmas,
followed by the issue of a membership card signifying
acceptance into the catholic cChurch. Aiden Kavanaugh
offered an interesting insight on the nature of the catechu-
menate - that stage of formation of the mind and heart in
preparation for full communion with the Catholic Church.
It is important to bear in mind that Kavanaugh makes this

comment within the context of adult conversion. He says:

Catechumens are to be formed by living closely with
others who know well the cost and advantages of a
Christian way of life. The exemplary role of
sponsors, godparents, and the whole local community
of faith is paramount in this mode of formation.
One learns how to fast, repent, celebrate, and
serve the good of one's neighbor less by being
lectured on these matters than by close association
with people who do these things with regular flair

and ease.®
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Conclusion

In concluding this chapter on the relevance of faith to
the Catholic Church's teaching on education we will take a
further look at Catechesi Tradendae and what it says about
"The Joy of Faith in a Troubled World". That we are living
in a troubled world is beyond question. A cursory glance

at any television or daily will indicate

a planet we seem to be intent on making uninhabitable
through the scattering of pollutants and a general romping
through nature as if we owned the entire place. We may also
consider the sense of indignity we are bestowing on each
other through the mass production of weaponry that has been
pointedly compared to two men staging a stand off waist-deep
in gasoline, and holding a box of matches each. Still, the
secular humanist insists on the wonderful world man will
create when his intelligence is given free rein. Evil will

no doubt be done away with. There will be no more nervous

, car accident re deaths, heartbreak, not
to mention floods, hurricanes, and earthquakes and the human
tragedy and heroism these necessarily bring in their wake.
When Christians are accused by the secular humanist of
extreme gullibility for placing trust in a benevolent God,
can we not remind him of his own naivete as he engages in
his re-enactment of the myth of Sisyphus? Pascal's “"wager"

leaves a lot to be desired in terms of motivation, but the
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man-of-the-world who is interested in the odds could do well
to begin at least with this voluntarist form of faith. "Let
us weigh the gain and the loss in wagering that God is.
Let us estimate these two chances. If you gain, you gain
all; if you lose, you lose nothinf. Wager, then, without
hesitation that He is."®

Chapter VIII of (Catechesi Tradendae speaks of the
solace that faith offers in a world plagued by indifference,
where human destiny is somewhere at the end of a material-
istic progression in which there is no place for the
absoluteness of God. We are admonished about placing all
our trust in scientific and technological achievement only
to discover our own skepticism when the promise of human
success remains unfulfilled and, in our skepticism, to
become self-enclosed to the point of losing respect for the

dignity of others.

... we need a catechises which trains the young
people and adults of our communities to remain
clear and consistent in their faith, to affirm
serenely their Christian and Catholic identity, ‘to
see him who is invisible' and to adhere so firmly
to the absoluteness of God that they can be wit-
nesses to him in a materialistic civilization that

denies him.®®
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John Paul goes on to emphasize the importance of the
art of pedagogy in the service of catechises. It is worthy
of note that he stresses the contributions that other fields
[notably biology, psychology and sociology] have made to the
effectiveness of teaching and which is as it should be, for
the cors of the faith must be reserved but the means of
conveying that faith are forever subject to change as new
and more efficient methodologies are developed. "The
science of education and the art of teaching are continually
being subjected to review, with a view to making them better
adapted or more effective with varying degrees of success.®

However, John Paul is careful to point out that a

psychology suitable to educating in the faith must be

on the ing that educating is not simply
a question of transmitting human knowledge, but a "gquestion
of communicating God's Revelation in its entirety."® This
statement echoes the remarks made by John Donahue when he
spoke about faith as a teaching and a way-of-life as well
as a form of knowledge. A similar admonition is offered
regarding the language used to present the truths of the
catholic faith. Although language should be suited to
today's young people and to the many other groups receptive
to the faith, yet it should never compromise or distort the
content of faith in order to make it more appealinc.

In closing perhaps we could consider the comment of
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Douglas J. Simpson and Michael J.B. Jackson in The Teacher
as Philosopher, that philosophy can be understood "as the
critical pursuit of rationality in human thought, emotions,
actions and traditions."® We have seen that faith cuts
across the broad spectrum of human activity, and that it is
not contrary to rationality, although the two are distinct.
It is crucial, then, in our appraisal of Catholic education
and the way in which it developed locally through denomina-
tionalism that we not overlook the reality of faith, for

this is the heart and soul of the whole enterprise.




CHAPTER IV
The Cathnliic Church's Teaching on Parental

Rights and the Education of Their Children

In the Declaration on Christian Education, Section 3
entitled "The Authors of Education", the Church presents a
very strong endorsement of the right of parents to educate

their children.

Since parents have given children their life, they
are bound by the most serious obligation to educate
their offspring and therefore must be recognized as
the primary and principal educators. The role in
education is so important that only with difficulty
can it be supplied where it is lacking. Parents
are the ones who must create a family atmosphere
animated by love and respect for God and man, in
which the well-rounded personal and social educa-
tion of children is fostered. Hence the family is
the first school of the social virtues that every

society needs.®

It is crucial to remember that the parental rights to
educate is not an unqualified one, but is, -in reality, a

response to an obligation derived from the fact that



74

parenting does not end with the biological begetting of
children. The Church names parents as the first authors
of education not only because of the physical relationship,
for this would indeed be a flimsy argument, but rather
because of the nurturing role the family plays in the life
of the developing child. Based on the bonds of love that
exist between parents and their children the Church feels
that the family context is the most beneficial foundation
any individual can have as his initiation into the wider
society.

Magsino, in paraphrasing John Locke's thoughts on the
role of parents as contained in Of Civil Government, offers
some interesting thoughts on the rights of parents to choose
the kind of schooling they want for their children. "The
duty of parents is to make their children most useful to
themselves and others. Parental power does .10t encompass
all of children's lives or property; it simply remedies the
weakness and imperfection of their nonage."’® Within this
short quotation an obligation is simultaneously assigned,
limited, and specified. Some highly operative terms are
utilized. For example, "useful" could include all the
negative ramifications incumbent on that particular brand
of thinking. In this regard, then, is the parental duty one
of molding children so that they "fit into" society, do not

upset the apple cart, and perform their role in a highly
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efficient, pragmatic way? We may also consider the idea of
"nonage" and the vulnerability that goes hand in hand with
it and in this light ask what responsibilities parents have,
not only to develop and foster their children's abilities,
but to protect their offspring while such development takes
place. Locke's thinking also imposes wide and necessary
conditions on the power that parents can exercise over their
children. The duty, and by implication the right of parents
stops short of absolute mastery not only of the child's

life, but also of his property.

onal Rights: A shared ise

Essentially Locke's statement goes straight to the
heart of the conflict of rights issue as it relates to
education. Of necessity, we must deal with such conflicts,
for the process of education must continually take into
consideration the ch ‘d who is to be educated, the parents
who select the kind of schooling their child will have, and
the society in which that child will play his part.

It is essential to note that the encyclical from which
we are draving the Catholic principles of education stresses
that parents are "the primary and principal educators" of
their children, but certainly not the only educators. This
position was also made abundantly clear in an earlier

encyclical, Divine T1lius Magistri [--of that Divine Master)
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written in 1929 by Pope Pius XI, as well as in the post-
Vatican document Familiaris Consortis [The Christian Family
in the Modern World). It is also evident in the Code of
canon Law which states expli~itly in Title III on Catholic

education. Canon 793, paragraph 1.

Parents, and those who take their place, have both
the obligation and the right to educate their
children. Catholic parents have also the duty and
the right to choose those means and institutes
which, in their local circumstances, can best

promote the Catholic education of their children.”

It is worthwhile remarking, though, that the second
paragraph of Canon 793 goes on to state: "pParents have
moreover the right to avail themselves of that assistance
from civil society which they need to provide a Catholic
education for their children."”

What the Church proposes is a shared enterprise as far
as education is concerned. Granted, parents are the
determiners of the kind of education their children receive,
but both civil society and the Church herself have strong
supporting roles to play, to the extent that if parents
neglect to fulfill their obligation, then the right of

children to be educated should be protected by civil
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society. This last point is emphasized quite forcefully by
Pius XI in Divine Illius Magistri when in paragraph 43 he
states: "The function therefore of the civil authority
residing in the State is twofold to protect and to foster,
but by no means to absorb the family and the individual, or
to substitute itself for them.”

The limits of the civil authority are further specified

in paragraph 45 when the encyclical categorically states:

It also belongs to the State to protect the rights
of the child itself when the parents are found
wanting either physically or morally in this
respect, whether by default, incapacity or miscon-
duct, since, as has been shown, their right to
educate is not an absolute and despotic one, but
dependent on the natural and divine law, and
therefore subject alike to the authority and
jurisdiction of the Church, and to the vigilance
and administrative care of the State in view of the
common good. Besides, the family is not a perfect
society, that is, it has not in itself all the
meuns necessary for its full development. In such
cases, exceptional no doubt, the State does not put
itself in the place of the family, but merely

supplies deficiencies, and provides suitable means,
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always in conformity with the natural rights of the

child and the supernatural rights of the Church.”

If one were to summarize the Catholic Church's position
on educational responsibility, we would come up with a stand
somewhere between those who favour complete parental control
and those who believe that the teaching authority should be
solely in the hands of the State. It is the purpose of this
chapter to reflect upon the right of parents to select for
their children an education which fosters and deepens their
life of faith while at the same time prepares them for
initiation into society as productive and rationally
autonomous members. This is the stated aim of the Catholic
Church, and consequently the aim of Catholic denominational

education in our province.

The Church is bound as a mother to give to these
children of hers an education by which their whole
life can be imbibed with the spirit of Christ and
at the same time do all she can to promote for all
peoples the complete perfection of the human
person, the good of earthly society and the

building of a world that is more human.”

Let us, first of all, consider the position of those
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who hold that it is the parents' right to educate; secondly
the rationale of those who place that right primarily in the
hands of society; and lastly, to treat the specific purpose
of this :hapter which is the right that parents have to
select an education that aims at both socialization and
development of the rationality of the child within an

atmosphere of faith.

Parents' Right to Educate

John Locke's leaning toward the parent as the primary
agent for the education of the child is typical of pre-
industrial revolution thinking. The parents, because they
knew their children better than anyone else, were naturally
in a better position to foster the education of their
offspring. We are reminded here of Montaigne's comment that
next to "the care that beasts have for their own preserva-
tion, and to avoid what does them harm, the affection which
the parent feels for its progeny holds second place."’®

However, with the onset of mass production and its
offshoot, mass education, bringing in its wake accelerated
technology, as well as the rapid accumulation of knowledge,
the ideal of taking "all knowledge as one's province" could
no longer offer itself as a plausible view of reality.
Parents were no longer capable, if they ever were, of being

the sole educators of their children. That duty had to be
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delegated, not entirely, but in part. As Joel Moskowitz

writes in “Parental Rights and State Education."

The right to raise one's own children was con-
sidered not only the right of a free individual,
but also sound educational policy. Society had not
yet reached the state where the virtues spawned by
the industrial revolution - efficiency and stan-
dardization - had been transposed from their role
as a necessity in mass production to a by-product

(and sometimes a doctrine) of mass education.”’

Moskowitz goes on to cite the 1972 Wisconsin vs Yoder
case as an interesting example of the kind of seesaw
relationship that can develop between parents and state over
the question of educational rights. Without getting into
the details of the case, it is perhaps sufficient to say
that the court's decision was striking for it upheld the
parental right to educate even though the compulsory
attendance statute was broken. The rationale behind the
decision was "the common law right of parents to direct
their children's education." There is also a hint of
foreshadowing at least as far as this chapter is concerned,
for embedded in the Yoder case was the constitutional

guarantee ouf freedom of religion. The Amish lifestyle,
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interwoven so completely with their teaching on personal
salvation, was not only a pertinent aspect of the case, but

a vital factor, for the United States Supreme Court agreed

that the state had failed to that its i
in keeping children in school superseded the right to free
exercise of religious belief.

Moskowitz carries the parental rights debate to its
logical limit, namely to the right of a parent to educate
his children at home. The number and decisions of court
cases are indeed intriguing, but perhaps we can limit
ourselves to the Illinois Supreme Court decision in People
vs Levisen. The little seven year old daughter of the
defendants, who were not licensed teachers, was able to
demonstrate an ability comparable to her grade level peers
who attended school ir the reqular sense. Consequently, the
court ruled that she was indeed being adequately educated.
An objection was raised that the cost of supervision of such
educational practices would be ludicrously high. However,
Moskowitz replies that the cost of supervising a system must
in fact be lower than both supervising and educating,
evidently bearing in mind that parents who do their own
schooling will save the state a considerable sum.

However, there are other considerations with respect to
parents doing their own schooling. For example, how

streamlined and cost efficient could such a supervision
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system become? Would there be a network of resource centres
for communities to supply materials in order to reduce the
extraordinary amount of duplication that would take place?
0f course, there is the area of special needs - children
with learning disabilities or physical and mental handicaps.
Finally how do we deal with all the attempted home education
schemes that fail causing children to be helpless victims
of a parent's ill-founded ideal? However, the essential
point that Moskowitz is stressing is whether or not under
normal circumstances a child can achieve comparable results,
academically speaking, to those achieved institutionally.
He is drawing a general conclusion from this and stating
emphatically that home-schooling is just as good as
schooling in the systematic sense, and in some cases, a
better reflection of parental rights over children. That
parents have such a right in this view is governed by
whether or not they can assist their children to achieve in
a social as well as in an academic sense what their peers
are accomplishing in the school system. Viewed from the
Catholi-. perspective there is the additional consideration
that, in the context of the family, "the mission to educate
demands that Christian parents should present to their
children all the topics that are necessary for the gradual
maturing of their personality from a Christian and ecclesial

point of view."’
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Removing a child from the systea completely would
create less havoc in the educational structure than
demanding that children be excused from taking certain
classes. But what does happen when a parent decides that
his child is not to follow a particular course of study?
This situation is evidently grounds for a prolonged struggle
over the conflict of rights issue. The 1927 People ex rel.
Vollmar vs. Stanley case is interesting because it upheld
a parental decision that a child could be excused from
biology on the basis of the Fourteenth Amendment Liberty
which allows a parent to decide what his child may learn.

However, the court did put limits on this liberty.

The "good citizenship" standard in Stanley assumes
that the interest of the state in imposing compul-
sory education is to provide all citizens with the
knowiedge essential to function in society. "Non-
essential" learning cannot be compelled over

parental objection. o

One could debate for a long time the question of what
constitutes "knowledge essential to function in society."
However the point to be consideared here is simply that a
demarcation line is drawn between state and parental rights

in the Stanley case. Moskowitz attempts to extend parental
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rights to cover values education. Although, in reality,
values are really at the core of the parent-state conflict,
they are, at times, obscured by other considerations. For
example, parent rights per se may be put forward as a
rationale when, in fact, there is another less obvious
motive for insisting on those rights. Very likely, if one
looked even a little more deeply one would discover, in not
a few cases, that parents want to remove their children from
exposure to certain values and present them with other
values that more closely resemble the parental view of
reality. This motive was strikingly brought out by the
Yoder case. Moskowitz writes: "Where the state refuses to
separate the attempt to mold the child's values from the
teaching of facts, the parents clearly have a right to
remove their children from the class."®

A good example of this situation would be the Valent vs
ew Jerse: Stat. Boa; o ucation case, cited by
Moskowitz, in which the question of compulsory sex education
arises. The court's guestioning in this case brought into
focus the state's right to intrude in the home, and to
assume the status of a foste