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Catherine McAuley: From the Edges of History
to the Center of Meaning

Angela Bolster, R.S.M.

Introduction

This presentation examines the realities of
marginalization and liminality in the life of Catherine
McAsley. Marginalization is ail about injustice, be it
religious, cultural, emotional, psychological, sexual,
or socio-economic. In each of iis expressions it
involves exclusion. i is consequently a negative con-
cept. Coanversely, liminality is a positive concept
deriving from the Latin “Jimen,” meaning threshold,
cutting-edge, or the experience of being at a frontier
Sandra Schneiders defined it as “the growing-
point...which has everything behind it and nothing
except possibility in front of it,” Diarmuid O Murcl
calls liminality “that indefinable, ambiguous space
thrust ypon a person or group...which is at
once...inviting and frightening.” This froniier beck-
oned Catherine McAuley towards new ways of being
merciful, of becoming a trail-hlazer for shose ongoing,
countiess inifiatives later undertaken by our congrega-
tion.

Catherine’s outlook was
Christological in that what
concerned her were the things
that concerned Christ. ..

In all of this, Catherine's outlook was
Christological in that what concemed her were the
things that concerned Christ, what we call the spiritual
and corporal works of mercy. Her call, her impulse of
mercy, was a gesture to Christ himself, described by
St. Augustine as “lying there in the doorway, hungry,
frozen, poor and helpless.” Catherine was similarly in
tune with St. Bemard of Clairvaux whose twelfth ser-
mon on the Sang of Songs extols the grace of loving-
kindness or mercy and lists the elements which go
into its making, namely, “the needs of the poor, the
anxieties of the oppressed, the worries of those who
are sad, the sins of wrongdoers, the manifold misfor-

tunes of all classes who endure affliction, even if they

are our enemies.”

We learn from scripture that “in every age
Wisdom passes into holy souls; she makes them
friends of God and prophets” (Wisdom 7:27).
Catherine was such a friend of God, and she was a
prophet of mercy. I also would like to apply ¢o her
some beautiful lines form Patrick Kavanagh’s poem,
God in Woman (1951) where he states:

Surely my God is feminine, for Heaven

is the generous impulse, is contented

with feeding praise ta the good; and all

of these that ! have known

have come from women.

Here Kavanagh implies women's gift to the world; a
gift which may be intepreted in terms of woman’s
great generosity of spirit, her capacity to affirm, to
console, to enable, to empathize, t0 encourage, and so
on. Another fitting memorial to women—this time
from Mikhail Gorbachev—is equally applicable to
Catherine. “Women,” said the Russian leader, *pre-
vent the threads of life from being broken. The finest
minds have always understood the peace-making role
of women.” Catherine McAuley was a peace-maker
par excellence.

In Ireland this year, advance preparations for com-
memorating the Great Famine of the 1840°s are well
in hand. Avril Doyle, Minister of State at the
Department of the Taoiscach (Prime Minister) has
urged honest research, reminding historians that “his-
tory with all its pain and complexity, should, not be
repressed.” All concerned must guard against “being
locked into a tired revisionist debate” and that no
attempis should be made “to sanitize the Famine.”

Sisters of Mercy must also acknowledge, in review-
ing the history of Catherine McAuley, that for a period
of forty years, she worked within interseoting circles
of sociological and religious discrimination, psycho-
logical distress and marginalization. Suggesting these
challenges arc her many changes of residence after
Stormanstown House, following her father’s death in
1783; Glasnevin (1784-1787), Queen Street (1787-
1798), Conway home, 23 East Arran Street (1798-
1799), Ammstrong household, 3¢ Mary Street (1799-
1803), Coolock House, Callaghan household (1803-
1823), 102 Middle Abbey Street (1823-1828), Baggot
Street (1828-1841). )

From this review, it can be maintained that for the
daration of this period, except for the brief intedude
with her Conway relatives through whom she became
acquainted with many Dublin priests who counseled
her, Catherine was in a psychological ghetto insofar as
her Catholicism was concemed. At Coolock, her posi-
tion was not only anomalous, but also painful and
awkward. Nevertheless, she moved in social circles of
refinement and elegance as the longed-for daughter of
the ¢hildless William and Catherine Callaghan.
William Callaghan was a non-practicing Anglican; his
wife, a non-practicing Quaker. After-dinner raillery
against Catholics occurred frequently in their homnze,

In the early 1890's, Ms. K.M. Barry, an Irish-
American who came te Ireland to study the social situ-
ation there, opted instead to study Catheriné. Her vol-
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uzee, Catherine McAuley and the Sisters of Mercy was
published in 1894. She sympathized with Catherine’s
position, maintaining that “Witliam Callaghan, safe in
his fortress of science and prejudice, parried words
with Catherine and, acking alf religious convictions
himself...opposed her Catholicism and prohibited ail
manifestations of Popery in his house.” Given Quaker
rejection of ministers, creeds, sacraments, religious
emblems and systems of theology, if is likely that his
wife supported this position. It seems quite probable
that from the age of five until she was forty-five,
Catherine McAuley kmew what it was to be marginal-
ized and to have ongoing experience of the disadvan-
tages which were a consequence of being Irish and
Cetholic in an age of intolerance.

Paradoxically, Catherine enjoyed deep support
from the Callaghans because of a mutual concern for
the poor Coolock was Catherine’s Gethsemane where
she encountered “the humbled, abandoned, agonizing
Christ...This is my Chost...Him will T have and hold;
guiside of him, nothing.” Coclock was also her
Manresa. Here was her place of alignment with the
God of the oppressed; her close relatedness fo Chiist,
the one she confidently asseried wouid be responsive
o her “He knows I would rather be cold and hungry
than the poor, in Kingstown or elsewhere, should be
deprived of any consolation in our power to afford
them.” At Coolock she was already a Sister of Mercy
at heart. With the approval and encouragement of the
Callaghans, she was also an educator and social wok-
er whose ears were tuned to the cries of the poor as
ey yeamed for recognition, status and security,

The conversion of Catherine and William
Callaghan in 1819 and 1822 respectively, was the
*QOpen, Sesame” for Catherine’s great mission of
mercy. Given her personal experience of marginaliza-
tion, she may be regarded as “the woman who stood in
the breach,” a.woman ready w0 take risks, io ¢arve new
paths, to implement her germinating social vision
which would provide an altemate solution to contem-
porary miscries and injustices. What I like to term the
“ecumenical legacy” of William Callaghan enabled
Catherine to emerge from a long period of reliance on
others to one of absolute and extraozdinary indepen-
dence which was fimnly rooted in God’s providence
and in Catherine’s own conviction, stated to Sister M.
Aloysius Scott on July 28, 1841, “Prayer can do more
tham afl the money in the Bank of Ireland.”

Liminality

Modern writers consianfly remind us that the call
to serve the world in its global embrace is innate to
religioas life. An integral part of evangelization enmils
that we look, not inwards or backwards, but outwards,
not just to the margins of our society, but to the fron-
tiers of the world. Here we recall Catherine’s ambition
10 go to Nova Scotia. Her unambiguous response to
observed need places her in a definitely liminal con-

text. She could be regarded as a “solitary reaper” in
those virtually unexplored areas of hbumanneed which
characterized the Ireland and England of her day.
Liminality is ajl about risk, and may be defined as the
product of the creative imagination seeking to respond
to pressing contenzporary needs, and fueled by a new
vision of the future. Negatively, liminality could be
seen as akin to marginalization, alienation and exclu-
sion. Positively, it may be perceived as a counter-cul-
tural movement on the frontiers, opening up new hoeri-
zons and indicating new possibilities. In this context,
consider the “possibilities” opened up by Catherine’s
foundations, none of which was to be a replica of
Baggot Streef, but was to gear ifs ministry in response
1o local nezds and circumstances,

We are singularly blessed in the tradition of limi-
nality bequeathed to us by Catherine who, for the
greater part of her life lived from one marginal sitva-
tion to another. We have been enfarging and extending
her horizen through our invocation of her charism for
well over a cenfury-and-a-half, counting from her pro-
fession in 1831,

Catherine addressed life as she
saw it and she put herself at
the “disposal of God” . ..

It was by placing herself at the cutting edge
between the gospel and contemporary cultures znd by
her practical application of the gospel message that
Catherine McAuley became a social reformer of
rematkable energy and consistency. Her program of
Mercy broke through contemporary barriers of indif-
ference and discrimination to establish a ministry of
social care and compassion geared towards the allevia-
tion of need, Hers was the impetus which injected both
drive and determination into that special core group
which “started with two: Sister Doyle and 1.”

Catherine addressed life as she saw it and she put
herself at the “disposal of God” (Rom. 6:13), as she
strove to provide altemative solutions to the accumu-
lated miseries of her day. Catherine docs not belong to
ihe group which might be termed “station masters,”
always checking on the clock. Time was for her “the
purchase money of etermity.” Instead of waiching the
clock, she was a prophet discerning the signs of her
times. She was, therefore, at once a blessing and a bul-
wark 1o the church, as her attention to circumstances
literally plummeted her into “beldpess in initiatives™
as the document Mutuae Relgtiones was to recom-
mend as a blue-print for all religious in our own day.
Catherine had a healing, reconciling effect on her
fimes, as she stepped out in a faith-response to the
needs of people as she saw them. Her life was, indeed,
a constant effort “to act justly, to love tendesly and to
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walk humbly with [her] God” (Micah 6:8). One finds
a similar parallel in Habakkuk 3:19: “Yahweh, my
Lord, is my strength; he will make my feet as Hght as
the doe’s, and set my steps in the heights.” In all her
doings, Catherine triumphed in the power and the
presence of the Lord. She was, if I may borrow a
delighiful phrase from Saint Bernard, “satusated with
the dew of Mercy,” overflowing with affectionate
kindness to ail and gifted with many graces. There are
several areas which express the liminality of
Catherine’s charism.

1. Social catalyst

Catherine McAuley placed herself at the “limen”
or threshold, the cutting-edge between the gospel and
the culture of her day. She proved herself to be tran-
scaiturai and an agent of change as she discovered the
vast reservoir of possibilities and activities implied by
the concept of mercy. Her response io the challenges
of her times was unequivocal. “The poor need help
today, not next week.” In all of ¢his, and as an expres-
sion of liminality, Catherine endured the occupational
hazards of a woman saking up her work within areas
which had been traditionaily and exclusively male,
She resisted both threats and proselytizing.

2. Bravery in the face of penal enactments

Catherine was courageous in her selecticn of a
building site in one of the wealthiest and most exclu-
sive quarters ¢f Dublin. She flaunted an unrevoked
penal enactment which prohibited the erection of
Catholic buildings on the main thoroughfares of Irish
cities and towns. She achieved a breakthrough, suc-
ceeding where even Archbishop Daniel Murray had
failed in 1823 in his plan to build his new pro-cathre-
dral in Sackville (sow O’Connel}) Steeet. His pian had
been rejected out of hand, leaving him with no other
option but Martboro Street, which meani distancing
his project an entire block backwards, Catherine
enjoyed greater success several years later. From her
base at 102 Middle Abbey Street, Catherine regularly
supervised her developing project on Baggot Street.

3. Creativity

Catherine McAuley was endowed with both cre-
ativity and the imagination which liminality evokes.
Having already suggested that liminality incledes an
element of risk, I observe that risk was elemental o
everything undertaken by our foundress. One must
recall that before there was any structured community
at Baggot Street, a specific ministry had developed
there. It was precisely to protect and conserve this
ministry that Catherine risked the establishtent of a
religions congregation as an effective response to an
accgmulation of social needs. “I never intended to
establish a religious congregation,” she said. “All I
wanted was. to help the poor, because that seemed to
be what God was asking of me.”

4. Rdigious life

Catherine’s aftitude toward the church of her day
was subtle. She did not, at any time, confront this
institutional church. Rather, she got it to coliaborate
with what her charism involved. Hers was notto be a
congregation of enclosed religious women. The addi-
tion of twelve significant words o the Presentation
vow formula, according io which she and her two
companions were professed at George’s Hill on
December 12, 1831, made ail the difference. The new
vow formula incinded the phrase, “...subject to such
alterations as shatl hereafter be approved by the
Archbishop.” In this way, Catherine McAuley may be
said 1o have cut the umbilical cord which i1l that time
had hindered the mobility of religious sisters. She fir-
ther emancipated her congregation from the formalism
of religious life of the past in that she advocated a
more participative form of community kife,

5. Endurance of opposition

Catherine eveked hostility as well as admiration.
Certain authorities in the church felt threatened by her.
For instance, Archbishop Murray *had no idea a con-
gregation was going to spring up of itself like this.”
Dean Walter Meyler caused her much anguish because
of the chaplaincy dispute and his opposition o her
receiving she collection from Sunday Mass, which the
Archbishop had approved. The Archbishop himself
did not utker one word in Catherine’s defense during
this protracted irial. Canon Matthias Keily denounced
her for going beyond ber sphere as a woman and for
interfering in matters best lef! to men. Jealousy under-
lay the anfagonism of these two clerics. Each had a
niece in the Congregation of Irish Sisters of Charity
and both feared that Catherine’s work would over-
shadow that of Mary Aikenhead. Neither foundress
was party #o this despicable campaign.

6. Compiler of the Rule

Catherine was what I like t¢ term “significantly
liminal,” &s was Angela Merici three centuries carlier,
in being the compiler of her own Rule, those of its
chapters which pertain to Mercy life. Angela and
Catherine are the only two women in the Iong annals
of the church to be so acclaimed. Both compilations
were truly feminine. Today, with our expertise in re-
framing and re-drafting Rules and Consfitutions, this
may secm a rather weak boast. In point of fact, kow-
ever, the compilation of our Rule was an outstanding
achievement for a woman in nineteenth-century
Ireland, At Rome, the Rule was highly approved for
its “truly evangelical doctrine...for the solid piety it
inculcated and for the spirit of the most perfect charity
manifested” in it. According to the New Catholic
Encyclopedia, “Papal approbation, which congrega-
tions of men enjoyed for almost three hundred years,
was granted (to women) for the first time in 1841,
when the Sisters of Mercy were approved as a
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Religious Congregation.” Although hesitant at first,
since she thought that a religious cadre might shifle the
dynamism and flexibility of what she envisaged,
Catherine eventually drew up the Rule which gave
scope and structure to the charism of Mexcy.

Her mode of government was unique for her time,
siace it siressed, among omer things, the principle of
subsidiarity, sensitivity to the needs of the local
church, flexibility and adaptability. In all of this,
Catherine McAuley showed an acufe awareness and
concern for the Iocal charch, a century before a theslo-
gy of the local church wags developed in the Vatican It
document Lumen Gentium. Catherine continued fo be
a liminal figure, enterprising in her undertakings and
collegial in the supervision of her expanding network
of convents, :

7. Evangelical flexibility

Liminafity also atfaches to Catherine’s evangelieal
flexibility which, in tam—and more pasticularly in our
own times—has led to a wemendous fissiparity of mis-
sion and minisiry. At this point, we may conveniently
ask ourselves: What is today’s liminal challenge?
Who and where are the boundary dwellers, those at the
cutting-edge of our modern socicty? The answers are
to be found in VITA and Mercy Detroiter, two publica-
tions which are regularly mailed to me from the
United States and for which I am deeply grateful, I
also express gratitude for the Australian newsletter,
Tracking Mercy. Through these publications (ard I'm
now promised many more!) my evaluation of our con-
temporary mediation of Catherine’s charism is con-
stantly enhanced. I therefore take this opportunity to
personally convey to all of you my thanks for, and my
sincere appreciation of the manner in which you por-
tray, not just Catherine’s charism and spirituality, but
also her liminality of vision and perspective. I should
like to repeat—with regard fo my early visits io Sisters
of Mercy worldwide in the initial stages of my work
on the Cause of our now Venerable Catherine—that
without this experience of friendship, kindness, love,
hospitality, ministry and dedication to Mercy and to
Catherine, I would not have been able to evaluate her
as I have done in my readings and in my Positio pre-
sented to the Congregation for Causes in 1985. In
Catherine’s name, as in my own, may I repeat a very
sincere “Thank you and God bless you.”

: 8. Liminal educator

Catherine took a radical appreach to the injustice
inflicted on the poor by depriving them of educational
opportunities. Ignorance was a harsh fact of life in the
pre-Emancipation Ireland of Catherine’s day. The
Penal Code of the late seventeenth century placed an
absolute veto on education, a veto aimed at eliminat-
ing Irish Catholics from advancement in practically
every area of life. This was the ignorance which
Catherine McAuley addressed, even making “Service

of the Ignorant” a special feature of the vow formula.
‘There is, indeed, a wide gulf separating the “uneducat-
ed” and the “ignorant.” Catherine tackled the latter,
thus proving herself to be fearlessly liminal as an edu-
cator. She was not afraid of incuming the anger of the
establishment by apening schools during a sime when
education was prohibited. Catherine began her educa-
sional work in Baggot Street in 1827, two years before
Daniel O’Cornell secured Catholic emancipation in
1829.

She taunched into second-level education for chil-
dren of the middle classes whose parents could not
meet expenses of other fee-paying schools. She
embarked on technical education, first at Middle
Abbey Street and subsequenily in her House of Mercy
by training young girls for employment. She was the
only Irish founder to penetrate the proselytising
schools of the Kildare Place Society. She was unique
in being the only founder to place her schools under
the National Board of Education, established by the
government in 1831. She believed her pupiis would
benefit by undergoing the examinations set by the
Beard. She saw tremendouns evangelical possibilities
also in these schools. ,

Catherine. pioneered in Ireland the monitorial Sys-
tem for girls, as she was training as well the sajarying
monitresses in her Baggot Sireet School long before
the Marlboro Street Training Schoof was opened in
1836. This was a fee-paying institution reserved exclu-
sively for boys. By 1877 Catherine's Baggot Street
Schiool was acknowledged as Ireland’s first Training
School for Girls, named Sedes Sapientiae (Seat of
Wisdom). )

A dlarification can be made o the term “monitor.”
One of the many interpretations of monitor/monitress
is that of “a senior pupil who assists in school disci-
pline and who supervises.” The monitorial system, as
adopted by Catherine in her Baggot Street School was
one by which, after the fashion of existing Modsl
Schools, cettain pupils were selected, given some ped-
agogical training and then given supervisory work in
classrooms. In an interesting letter to Sister M. Anne
Doyle in Tullamore on August 20, 1840, Catherine
advised, “Try to get a well-qualified monittess from
the Model School until your Sisters know the
method...She should be paid a small salary, out of
what the Board [of Education] allows.” This statement
is important i % evidence it affords that Catherine
was paying salarics to ber monitresses for several
yeats before such payments were pfficially ratified by
the Board in 1845.

9. Defender/Promoter of Justice
Ministry to the sick was a very special and com-
prehensive ministry for Catherire. She not only sought
to promote “the cieanliness, ease and comfort” of the
poor, but also to minisker to their spiritual needs by
reading the Word of God with and for them in a most




gracious and sensitive mannet. Take, for instance, her
courageous, liminal approach to visitation of Catholic
‘patients in Dublin’s Prosestant-administered hospitals.
These included Sir Pairick Dun’s, Mercer's Madame
Spencer’s, The Coombe, the Hospital for Incurables int
Dornybrook. In this area of hospital nursing she was
particularly liminal in that she was the only Irish
founder to see and appreciate the apostolic possibiti-
ties of the Workhouse System.

Irish Sisters of Mezrcy have come down in history
as “the only Irish Congregation to have made its home
among the Workhouse poor.” As early as 1338 the
Cork Sisters, within a year of their coming 10 the city,
were daily visitors at the Workhouse. The system pur-
sued there was based on indoor rasher than outdoor
relief and served only to assist those who sought tem-
porary relief from indigence. Catherine’s approach to
poverty, outdoor relief though her ministry of visita-
tion, was far more humane. It was one of the Gemen-
dous graces offered to her that on August 13, 1841,
shorily before her departure for Birmingham, she had
the happiness of securing permission of her Sisters “to
attend upon the sick and infirm of their own persua-
sion in the South Dublin Union.” This was the official
name of the Dublin Workhouse.

10, Preferential option for the poor

Catherine’s foundational enterprise was directly -

aimed at eduncating and healing the poor, safeguarding
their faith and alleviating their hardships. She per-
ceived, with the intuition of love, that it was not sim-
ply money that the poor needed. After all, a superflu-
ous comn could well be the means of dispensing a per-
son, any of us, from an. act of genuine love and care.
As Catherine herself said, the poor needed, most of all,
“the kind word, the gentle, compassionate look and the
patient hearing of sorrows.” Here we come 10 liminali-
ty in anotber way. Because of Catherine’s preferential
option for the poor, in whom she discovered the suf-
fering Christ, and her concern for their integral good,
she anticipated in a very real sense the encyclical
Populorum Progressio of Pope Paul V1. One of the
two experts with me on the Hisworical Commission for
the Cause was adamant in maintaining that “...in many
important aspecis, Catherine hes at least as much, and
in some case, more meaning for the twentieth century
than she had for the mid-nineteenth century.”

In all of her educational endeavors, Catherine
McAuley was an imporiznt inskgator of change. Her
charism, which was at once original, creative, vibrant
and refevant, showed her awareness of her conterepo-
rary milieu, as well as her perceptiveness in response.
We could say that she pionecred a tremendous pluri-
fomity of involvement, because hers was the type of
creativity which Iiminality involves. The cutting-edge,
the frontier always beckoned her towards new ways of
being merciful.

11, Spirituality for change

Catherine’s spirituality was liminal and a spiritual-
ity for change in the sense that she did not withdraw
from temporal realities in order to seek God. She
found Him in the midst of these realities, “Our hearts,”
she said, “can always remain in the same place: cen-
tered in God, for whom atone we go forward or stay
back.” There are other equally telling phrases from ber
letters and her maxims; and even though Catherine
may not have heard of William Flete, a 14th cenfury
Angustinian mystic, she was certainly on his wave-
length, He wrote, “The perfection of consemplation is
achieved in works of charity.”

I shall not dwell further on Catherine’s spirituality,
which is something we live with each day and upon
which many of us have written, What I have presented
on Catkerine as a liminal figure is by no means
exhaustive. There is stll room in this area for worth-
while research which I hope will be undertaken in the
not too distant future.

It has been my great pleasure to have shared even
this much with you . As Catherine in her life showed
“the unique marriage between the everyday and the
eternal which marks the Celtic mind,” ¥ should Hke to
conchude by praying a special Celtic blessing on you:

May the life you were given by the flowing water

grow stronger each day in you,

untll the day when it reaches the fullness of its

proniise

in the land to which the swallows fly 1o eternal

signmer.
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CHAPTER 5 : OF THE PERFECTION OF ORDINARY ACTIONS

1st ﬂ_ﬁ perfection of the religious soul depends, not so much ‘on doiny
mnﬁmuo_.n__ané actions, as on doing [extraordinary] extraordinarily well Lhe
omn__b»_.w actions and exercises of every day. In this particularly consists the
difference between the perfect and imperfect in a religious community. The daily
duties are the same for all, the manner of performing them distinguishes the one
from the other.”

2nd * The Sisters of this religious [Institste] Congregation shall therefore

endeavour to acquit themselves of the ordinary duties of their Institute with all-

possible care and attention, according to the advice of the Holy Ghost, ‘“The
good you ought to do-—do it well,” viz., Prayer, Examen of conscience, assisting
at Mass, Office, spiritual lecture, meals, recreations, and their respective cm-
ployments. By performing each and every one of those duties well, they shall
perfect themselves and their day shall be full of merit and good works."

wz.m But in order to perform these ordinary exercises well, with a view to
their own perfection, they must have the purest intention of pleasing God. God
mEn God alone must be the principal motive of all their actions—it is this pure
intention of pleasing God that renders the good work valuable and meritorious,
Without this the most laborious [application] duties of the Institute, the greatest

16 Archbishop Murray inserted “'suitable” and deleted 'from a Priest o respectable Lady™ .

in the first sentence. In the next sentence he deleted “'io any Lady, these™
“beyond the humble circle of their Parents’ home'” and “they m_woc_n_ _W.m:mn M_n _mn_..mmﬁ_nﬁm_m”_
17 M_hrﬁmmm_mw changes .“_E M“ma. Religious Community” to “in a religious community™ EL

mmon, and”” before *the same forall”". Dr. “ i

well” to *‘extraordinarity well". D Muray changed et extraordiay
18 mm.h_.n.n_._n.an_nﬁm “snd fonctions of their Institute” after “ordinary dutjes”, changes
:d_n: daily prayers™ to “Prayer”, drops *'their” before ‘‘Examen”, ..umamwnm.: and
office”, omits “meals” and “school duties”, and chanpes “all'* to “each”. Archbishop
w?:.mw substimted “Congrepation” for “Institute”, inserted “of their Institatz”, added
meals™ to the list of ondinary duties, and inserted “their” before “respective aau_a%_m-nsﬁa.

L. Mulaand Q@E::g&.ﬁ Rellyirei

O ME.,_.“,.S_.E%.:H most, =n:.:c_,_.c_:,.i
+ . divested of that merit which Hows fYom iy

@ Titdle valug, hoing

OWH wré nd upright intontion, whils on
the contrary, actions the most trivial whioi iecompuriicil by it becone valtmblo
and meritorious of Everlasting Life, nothing i§ lost, every word and ficion
fructifics, the religious soul enriches hersclf every moment and lays up FCSTNER
of glory for an endless eternity.”

4th  The Sisters should consider purity of intention in all their works, not
merely as a simple practice of piety, but as an cssential duty of Religion. They
shall thesefore most studiously watch over themselves and guard aguinst the
mnwwacmmo_.__m of self love, lest they lose the merit of their labors and good wurks
by seif complacency, vain glory, or by having in their actions any other motive
or end in view, than to please Almighty God. They are never to act from meré
inclination, whim or caprice, but all should be performed with regularity and
exactness, and be referred with the utmost fervor [be referred] 1o the Divine
Honor and Glory, in union with the most holy actions and Infinite Merits ol Jesuy
Chsist. They shall therefore not only make a general offering in the morning 10
God of the works and actions of [each] the day, but also rencw that offering
frequently in the day, having always in mind and engraved in their hiarls, tis
important advice of the Apostle, “Whether you eat or whether you drink, o
whatever else you do, do all for the Glory of God and in the name of our Lo
and Saviour Jesus Christ.”™ ! .

19 In Asficle 3 Catherine omits *in doing them” after “must” in the first senlenee, KB ol Lo
“principal’ and *of pleasing God” inthe second sentence and changes “‘thot chnrs ;
the good work, and renders it valuable” to “that renders the good work volunble’
the third sentence she shortens “the most laborious functions of the Institute’" 0™
iaborious application”, changes “igtle value™ to “no value'" and “and are dlvast
“peing divested”, leaves out “and indifferent in themselves” after “trivial”
syirtnons” before “valuable™, changes “eternal” to “Bverlasting "', and changes “'wi k'
to “word”". Archbishop Murray re-inserted “‘principnl” and ‘'of pleasing God"" In thw
second sentence; in the third sentence he substituted *‘dutics of the Institute’" for €
ine’s “‘application”, changed her “'no value™ to “little value™, inserted “and’ in “'pr
upright”’, and added *‘when accompanied by it”". He also provided the end punctuslhan of -
the first two sentences.

20 Tn article 4, Catherine omits “this” before “purity” and omits *'in all their works™ aller
“intention” in the first sentence; in the second sentenco she omits “subtle” before 'l
love", “or” before “vain glory™, and “in their actions™ after “view'"; in the third seotentc
she omits “much less from passion” after *caprice”, changes “theirevery action™ to “all”,
roves “he referred”, deletes by them solely” after “referred”’, and deletes “most hoby"
before “actions”; in'the fourth sentence she deletes “not only™, “in the moming™ mul
“yi, also at the commencement of every action in particular purify . their motive,”

. Archbishop Murray added “in‘all their works” iri the first sentence, and “in their actions™
in-the second sentence. In the third sentence be moved Catherine's “be referred”
added “most holy” before “actions". In the fourth sentence; he added “not only™ and Yin
the moming”, changed “‘each day™ to “the day”, andinserted “hyptalso renew that offering

© ' frequently in the day.”
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5th The means by which the Sisters may preserve this purity of intention
and perform well all their actions, are first to keep thernselves always in the
Presence of God, remembering that He sces them ard that on the manner in
which they perform these works depends the judgment He will pronounce on
them. Secondly, to do each work in particular as if it were the only one they had
to do. By this they will avoid all hurry and precipitation in their actions. Thirdly,
to do the duty of every day, as if that day were to be the last of their mortal life,
ever mindful of this advice of their Heavenly Spouse, ‘“Watch, be always
prepared, you know not the day nor the hour in which you may be called upon.”*
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Mercy and Catholic Higher Education
Institute of the Sisters of Mercy and CMHE Statements

Mercy Identity in Higher Education

STATEMENT ON CATHOLIC IDENTITY AND MERCY CHARISM FOR CONFERENCE FOR
MERCY HIGHER EDUCATION (CMHE) COLLEGES AND UNIVERSITIES

The Institute of the Sisters of Mercy of the Americas recognizes that higher education is
integral to the mission of the Church and is an effective expression of our Mercy mission.
The ministry expresses our commitment to the pursuit of truth and knowledge and to the
furtherance of the social, political, economic, and spiritual well being of the human
community. We encourage collaboration among Mercy institutions, regional communities
and sisters in ministry,

--Institute Leadership Conference, Statement on Mercy Higher Education, 1993

OUR CATHOLIC IDENTITY AND MERCY CHARISM

A Mercy institution of higher education stands within the lineage of the Catholic intellectual
tradition in its pursuit of truth and integration of knowledge for the common good. It
participates in the Church’s mission under the sponsorship of the Institute of the Sisters of
Mercy of the Americas through the ministry of education, giving tangible evidence to its
mission through ongoing teaching, scholarship and service. It demonstrates the values of
mercy, justice and compassion as communicated through the traditions of the Sisters of
Mercy. These common characteristics are uniquely given expression within each campus
community,

Graduates of Mercy institutions are informed and shaped intellectually, socially and
spiritually through a faith-inspired education. The academic study of the liberal arts and
sciences and mastery of the professional disciplines enable Mercy graduates to be
responsible leaders in their communities and professions. They appreciate and are
informed by a Christian commitment to mercy and justice in the world. The living tradition
of a Mercy college or university is sustained by a strong collegial community, with
hospitality to new ideas and energies, and through collaboration within the Conference of
Mercy Higher Education.

Statement approved by the CMHE Board April 20, 2010,
and by the Canonical Sponsor Council April 26, 2010




Constituions - excerpts

"As Sisters of Maorcy, we sponsot i
cancerms and to witness to Christ’s mission. Within these insdiiy
together with co-workers and those we serve, endeavor Lo modet mercy
and justice and to promote systemic change according to these ideals.”

b odions 1o addhess o cndurmg

G W

"By collaborating with others in the works of Mercy we continually learn
from them how to be more merciful.”

"\We carry out our mission of mercy guided by prayerful consideration of
the needs of our time, Catherine McAuley's preferential love for the poor
and her special concern for women, the pastoral priorities of the

universal and local church and our talents, resources and limitations."

Sisters of Mercy - Constitutions #5, 6, 7

Critical Concerns

impelted to commit aur lives and resources o ack in solidarity with

tho economically poar of the world, especially women and children;
women seeking fullness of life and equality in church and society;

one another as we embrace our multicultural and international reality.
This commitment will impel us to develop and act from a multicultural
and international perspective;

speak with a corporate voice;

work for systemic change;

practice non-vialence;

act in harmony and interdependence with all creation; and

call ourseives to continual conversion in our lifestyle and ministries.

adopted at the 1991 Founding Chapter,
revised 2005 Chapter;
affirmed Institute Chapter 2011

The Fifth Institute Chapter held in 2011 affirmed an intensified response to the critical concerns of our time including:

Immigration
Non-violence
Racism

Earth
Women



The Holy See

APOSTOLIC CONSTITUTION
OF THE SUPREME PONTIFF
JOHN PAUL I
ON CATHOLIC UNIVERSITIES

INTRODUCTION

BORN FROM THE HEART of the Church, a Catholic University is located in that course of tradition which may be traced
back to the very origin of the University as an institution. It has always been recognized as an incomparable centre of
creativity and dissemination of knowledge for the good of humanity. By vocation, the Universitas magistrorum et
scholarium is dedicated to research, to teaching and to the education of students who freely associate with their teachers
in a common love of knowledge(1). With every other University it shares that gaudium de veritate, so precious to Saint
Augustine, which is that joy of searching for, discovering and communicating truth(2) in every field of knowledge. A
Catholic University's privileged task is "to unite existentially by intellectual effort two orders of reality that too frequently
tend to be placed in opposition as though they were antithetical: the search for truth, and the certainty of already knowing
the fount of truth"(3).2. For many years | myself was deeply enriched by the beneficial experience of university life: the
ardent search for truth and its unselfish transmission to youth and to all those learning to think rigorously, so as to act
rightly and to serve humanity better.Therefore, | desire to share with everyone my profound respect for Catholic
Universities, and to express my great appreciation for the work that is being done in them in the various spheres of
knowledge. In a particular way, | wish to manifest my joy at the numerous meetings which the Lord has permitted me to
have in the course of my apostolic journeys with the Catholic University communities of various continents. They are for
me a lively and promising sign of the fecundity of the Christian mind in the heart of every culture. They give me a well-
founded hope for a new flowering of Christian culture in the rich and varied context of our changing times, which certainly
face serious challenges but which also bear so much promise under the action of the Spirit of truth and of love.lt is also
my desire to express my pleasure and gratitude to the very many Catholic scholars engaged in teaching and research in
non-Catholic Universities. Their task as academics and scientists, lived out in the light of the Christian faith, is to be
considered precious for the good of the Universities in which they teach. Their presence, in fact, is a continuous stimulus
to the selfless search for truth and for the wisdom that comes from above.3. Since the beginning of this Pontificate, | have
shared these ideas and sentiments with my closest collaborators, the Cardinals, with the Congregation for Catholic
Education, and with men and women of culture throughout the world. In fact, the dialogue of the Church with the cultures

of our times is that vital area where "the future of the Church and of the world is being played out as we conclude the



twentieth century"(4). There is only one cultre: that of man, by man and for man(5). And thanks to her Catholic
Universities and their humanistic and scientific inheritance, the Church, expert in humanity, as my predecessor, Paul VI,
expressed it at the United Nations(6), explores the mysteries of humanity and of the world, clarifying them in the light of
Revelation.4. It is the honour and responsibility of a Catholic University to consecrate itself without reserve to the cause
of truth. This is its way of serving at one and the same time both the dignity of man and the good of the Church, which
has "an intimate conviction that truth is (its) real ally ... and that knowledge and reason are sure ministers to faith"(7).
Without in any way neglecting the acquisition of useful knowledge, a Catholic University is distinguished by its free
search for the whole truth about nature, man and God. The present age is in urgent need of this kind of disinterested
service, namely of proclaiming the meaning of truth, that fundamental value without which freedom, justice and human
dignity are extinguished. By means of a kind of universal humanism a Catholic University is completely dedicated to the
research of all aspects of truth in their essential connection with the supreme Truth, who is God. It does this without fear
but rather with enthusiasm, dedicating itself to every path of knowledge, aware of being preceded by him who is "the
Way, the Truth, and the Life"(8), the Logos, whose Spirit of intelligence and love enables the human person with his or
her own intelligence to find the ultimate reality of which he is the source and end and who alone is capable of giving fully
that Wisdom without which the future of the world would be in danger.5. It is in the context of the impartial search for truth
that the relationship between faith and reason is brought to light and meaning. The invitation of Saint Augustine,
"Intellege ut credas; crede ut intellegas’(9), is relevant to Catholic Universities that are called to explore courageously the
riches of Revelation and of nature so that the united endeavour of intelligence and faith will enable people to come to the
full measure of their humanity, created in the image and likeness of God, renewed even more marvellously, after sin, in
Christ, and called to shine forth in the light of the Spirit.6. Through the encounter which it establishes between the
unfathomable richness of the salvific message of the Gospel and the variety and immensity of the fields of knowledge in
which that richness is incarnated by it, a Catholic University enables the Church to institute an incomparably fertile
dialogue with people of every culture. Man's life is given dignity by culture, and, while he finds his fullness in Christ, there
can be no doubt that the Gospel which reaches and renews him in every dimension is also fruitful for the culture in which
he lives.7. In the world today, characterized by such rapid developments in science and technology, the tasks of a
Catholic University assume an ever greater importance and urgency. Scientific and technological discoveries create an
enormous economic and industrial growth, but they also inescapably require the correspondingly necessary search for
meaning in order to guarantee that the new discoveries be used for the authentic good of individuals and of human
society as a whole. If it is the responsibility of every University to search for such meaning, a Catholic University is called
in a particular way to respond to this need: its Christian inspiration enables it to include the moral, spiritual and religious
dimension in its research, and to evaluate the attainments of science and technology in the perspective of the totality of
the human person.In this context, Catholic Universities are called to a continuous renewal, both as "Universities" and as
"Catholic". For, "What is at stake is the very meaning of scientific and technological research, of social life and of culture,
but, on an even more profound level, what is at stake is the very meaning of the human person'(10). Such renewal
requires a clear awareness that, by its Catholic character, a University is made more capable of conducting an impartial
search for truth, a search that is neither subordinated to nor conditioned by particular interests of any kind.8. Having
already dedicated the Apostolic Constitution Sapientia Christiana to Ecclesiastical Faculties and Universities(11), | then
felt obliged to propose an analogous Document for Catholic Universities as a sort of "magna carta", enriched by the long
and fruitful experience of the Church in the realm of Universities and open to the promise of future achievements that will
require courageous creativity and rigorous fidelity.9. The present Document is addressed especially to those who

conduct Catholic Universities, to the respective academic communities, to all those who have an interest in them,
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particularly the Bishops, Religious Congregations and ecclesial Institutions, and to the numerous laity who are committed
to the great mission of higher education. Its purpose is that "the Christian mind may achieve, as it were, a public,
persistent and universal presence in the whole enterprise of advancing higher culture and that the students of these
institutions become people outstanding in learning, ready to shoulder society's heavier burdens and to witness the faith to
the world"(12).10. In addition to Catholic Universities, | also turn to the many Catholic Institutions of higher education.
According to their nature and proper objectives, they share some or all of the characteristics of a University and they offer
their own contribution to the Church and to society, whether through research, education or professional training. While
this Document specifically concerns Catholic Universities, it is also meant to include all Catholic Institutions of higher
education engaged in instilling the Gospel message of Christ in souls and cultures.Therefore, it is with great trust and
hope that | invite all Catholic Universities to pursue their irreplaceable task. Their mission appears increasingly necessary
for the encounter of the Church with the development of the sciences and with the cultures of our age.Together with all
my brother Bishops who share pastoral responsibility with me, | would like to manifest my deep conviction that a Catholic
University is without any doubt one of the best instruments that the Church offers to our age which is searching for
certainty and wisdom. Having the mission of bringing the Good News to everyone, the Church should never fail to
interest herself in this Institution. By research and teaching, Catholic Universities assist the Church in the manner most
appropriate to modern times to find cultural treasures both old and new, “nova et vetera", according to the words of
Jesus(13).11. Finally, | turn to the whole Church, convinced that Catholic Universities are essential to her growth and to
the development of Christian culture and human progress. For this reason, the entire ecclesial Community is invited to
give its support to Catholic Institutions of higher education and to assist them in their process of development and
renewal. It is invited in a special way to guard the rights and freedom of these Institutions in civil society, and to offer
them economic aid, especially in those countries where they have more urgent need of it, and to furnish assistance in
founding new Catholic Universities wherever this might be necessary.My hope is that these prescriptions, based on the
teaching of Vatican Council Il and the directives of the Code of Canon Law, will enable Catholic Universities and other
Institutes of higher studies to fulfil their indispensable mission in the new advent of grace that is opening up to the new

Millennium.

PART I

IDENTITY AND MISSION

A. THE IDENTITY OF A CATHOLIC UNIVERSITY

1. Nature and Objectives

12. Every Catholic University, as a university, is an academic community which, in a rigorous and
critical fashion, assists in the protection and advancement of human dignity and of a cultural
heritage through research, teaching and various services offered to the local, national and
international communities(14). It possesses that institutional autonomy necessary to perform its
functions effectively and guarantees its members academic freedom, so long as the rights of the
individual person and of the community are preserved within the confines of the truth and the
common good(15).
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13. Since the objective of a Catholic University is to assure in an institutional manner a Christian
presence in the university world confronting the great problems of society and culture(16), every
Catholic University, as Catholic, must have the following essential characteristics:

"1. a Christian inspiration not only of individuals but of the university community as such;

2. a continuing reflection in the light of the Catholic faith upon the growing treasury of human
knowledge, to which it seeks to contribute by its own research;

3. fidelity to the Christian message as it comes to us through the Church;

4. an institutional commitment to the service of the people of God and of the human family in their
pilgrimage to the transcendent goal which gives meaning to life"(17).

14. "In the light of these four characteristics, it is evident that besides the teaching, research and
services common to all Universities, a Catholic University, by institutional commitment, brings to its
task the inspiration and light of the Christian message. In a Catholic University, therefore, Catholic
ideals, attitudes and principles penetrate and inform university activities in accordance with the
proper nature and autonomy of these activities. In a word, being both a University and Catholic, it
must be both a community of scholars representing various branches of human knowledge, and
an academic institution in which Catholicism is vitally present and operative"(18).

15. A Catholic University, therefore, is a place of research, where scholars scrutinize reality with
the methods proper to each academic discipline, and so contribute to the treasury of human
knowledge. Each individual discipline is studied in a systematic manner; moreover, the various
disciplines are brought into dialogue for their mutual enhancement.

In addition to assisting men and women in their continuing quest for the truth, this research
provides an effective witness, especially necessary today, to the Church's belief in the intrinsic
value of knowledge and research.

In a Catholic University, research necessarily includes (a) the search for an integration of
knowledge, (b) a dialogue between faith and reason, (c) an ethical concern, and (d) a theological
perspective.

16. Integration of knowledge is a process, one which will always remain incomplete; moreover, the
explosion of knowledge in recent decades, together with the rigid compartmentalization of
knowledge within individual academic disciplines, makes the task increasingly difficult. But a
University, and especially a Catholic University, "has to be a 'living union’ of individual organisms
dedicated to the search for truth ... It is necessary fo work towards a higher synthesis of
knowledge, in which alone lies the possibility of satisfying that thirst for truth which is profoundly
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inscribed on the heart of the human person"(19). Aided by the specific contributions of philosophy
and theology, university scholars will be engaged in a constant effort to determine the relative
place and meaning of each of the various disciplines within the context of a vision of the human
person and the world that is enlightened by the Gospel, and therefore by a faith in Christ, the
Logos, as the centre of creation and of human history.

17. In promoting this integration of knowledge, a specific part of a Catholic University's task is to
promote dialogue between faith and reason, so that it can be seen more profoundly how faith and
reason bear harmonious witness to the unity of all truth. While each academic discipline retains its
own integrity and has its own methods, this dialogue demonstrates that "methodical research
within every branch of learning, when carried out in a truly scientific manner and in accord with
moral norms, can never truly conflict with faith. For the things of the earth and the concerns of faith
derive from the same God"(20). A vital interaction of two distinct levels of coming to know the one
truth leads to a greater love for truth itself, and contributes to a more comprehensive
understanding of the meaning of human life and of the purpose of God's creation.

18. Because knowledge is meant to serve the human person, research in a Catholic University is
always carried out with a concern for the ethical and moral implications both of its methods and of
its discoveries. This concern, while it must be present in all research, is particularly important in
the areas of science and technology. "It is essential that we be convinced of the priority of the
ethical over the technical, of the primacy of the person over things, of the superiority of the spirit
over matter. The cause of the human person will only be served if knowledge is joined to
conscience. Men and women of science will truly aid humanity only if they preserve 'the sense of
the transcendence of the human person over the world and of God over the human person"(21).

19. Theology plays a particularly important role in the search for a synthesis of knowledge as well
as in the dialogue between faith and reason. It serves all other disciplines in their search for
meaning, not only by helping them to investigate how their discoveries will affect individuals and
society but also by bringing a perspective and an orientation not contained within their own
methodologies. In turn, interaction with these other disciplines and their discoveries enriches
theology, offering it a better understanding of the world today, and making theological research
more relevant to current needs. Because of its specific importance among the academic
disciplines, every Catholic University should have a faculty, or at least a chair, of theology(22).

20. Given the close connection between research and teaching, the research qualities indicated
above will have their influence on all teaching. While each discipline is taught systematically and
according to its own methods, interdisciplinary studies, assisted by a careful and thorough study of
philosophy and theology, enable students to acquire an organic vision of reality and to develop a
continuing desire for intellectual progress. In the communication of knowledge, emphasis is then
placed on how human reason in its reflection opens to increasingly broader questions, and how
the complete answer to them can only come from above through faith. Furthermore, the moral
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implications that are present in each discipline are examined as an integral part of the teaching of
that discipline so that the entire educative process be directed towards the whole development of
the person. Finally, Catholic theology, taught in a manner faithful to Scripture, Tradition, and the
Church's Magisterium, provides an awareness of the Gospel principles which will enrich the
meaning of human life and give it a new dignity.

Through research and teaching the students are educated in the various disciplines so as to
become truly competent in the specific sectors in which they will devote themselves to the service
of society and of the Church, but at the same time prepared to give the witness of their faith to the
world.

2. The University Community

21. A Catholic University pursues its objectives through its formation of an authentic human
community animated by the spirit of Christ. The source of its unity springs from a common
dedication to the truth, a common vision of the dignity of the human person and, ultimately, the
person and message of Christ which gives the Institution its distinctive character. As a result of
this inspiration, the community is animated by a spirit of freedom and charity; it is characterized by
mutual respect, sincere dialogue, and protection of the rights of individuals. It assists each of its
members to achieve wholeness as human persons; in turn, everyone in the community helps in
promoting unity, and each one, according to his or her role and capacity, contributes towards
decisions which affect the community, and also towards maintaining and strengthening the
distinctive Catholic character of the Institution.

22. University teachers should seek to improve their competence and endeavour to set the
content, objectives, methods, and results of research in an individual discipline within the
framework of a coherent world vision. Christians among the teachers are called to be witnesses
and educators of authentic Christian life, which evidences attained integration between faith and
life, and between professional competence and Christian wisdom. All teachers are to be inspired
by academic ideals and by the principles of an authentically human life.

23. Students are challenged to pursue an education that combines excellence in humanistic and
cultural development with specialized professional training. Most especially, they are challenged to
continue the search for truth and for meaning throughout their lives, since "the human spirit must
be cultivated in such a way that there results a growth in its ability to wonder, to understand, to
contemplate, to make personal judgments, and to develop a religious, moral, and social
sense"(23). This enables them to acquire or, if they have already done so, to deepen a Christian
way of life that is authentic. They should realize the responsibility of their professional life, the
enthusiasm of being the trained 'leaders' of tomorrow, of being witnesses to Christ in whatever
place they may exercise their profession.



24. Directors and administrators in a Catholic University promote the constant growth of the
University and its community through a leadership of service; the dedication and witness of the
non-academic staff are vital for the identity and life of the University.

25. Many Catholic Universities were founded by Religious Congregations, and continue to depend
on their support; those Religious Congregations dedicated to the apostolate of higher education
are urged to assist these Institutions in the renewal of their commitment, and to continue to
prepare religious men and women who can positively contribute to the mission of a Catholic
University.

Lay people have found in university activities a means by which they too could exercise an
important apostolic role in the Church and, in most Catholic Universities today, the academic
community is largely composed of laity; in increasing numbers, lay men and women are assuming
important functions and responsibilities for the direction of these Institutions. These lay Catholics
are responding to the Church's call "to be present, as signs of courage and intellectual creativity,
in the privileged places of culture, that is, the world of education-school and university"(24). The
future of Catholic Universities depends to a great extent on the competent and dedicated service
of lay Catholics. The Church sees their developing presence in these institutions both as a sign of
hope and as a confirmation of the irreplaceable lay vocation in the Church and in the world,
confident that lay people will, in the exercise of their own distinctive role, "illumine and organize
these (temporal) affairs in such a way that they always start out, develop, and continue according
to Christ's mind, to the praise of the Creator and the Redeemer"(25).

26. The university community of many Catholic institutions includes members of other Churches,
ecclesial communities and religions, and also those who profess no religious belief. These men
and women offer their training and experience in furthering the various academic disciplines or
other university tasks.

3. The Catholic University in the Church

27. Every Catholic University, without ceasing to be a University, has a relationship to the Church
that is essential to its institutional identity. As such, it participates most directly in the life of the
local Church in which it is situated; at the same time, because it is an academic institution and
therefore a part of the international community of scholarship and inquiry, each institution
participates in and contributes to the life and the mission of the universal Church, assuming
consequently a special bond with the Holy See by reason of the service to unity which it is called
to render to the whole Church. One consequence of its essential relationship to the Church is that
the institutional fidelity of the University to the Christian message includes a recognition of and
adherence to the teaching authority of the Church in matters of faith and morals. Catholic
members of the university community are also called to a personal fidelity to the Church with all
that this implies. Non-Catholic members are required to respect the Catholic character of the



University, while the University in turn respects their religious liberty(26).

28. Bishops have a particular responsibility to promote Catholic Universities, and especially to
promote and assist in the preservation and strengthening of their Catholic identity, including the
protection of their Catholic identity in relation to civil authorities. This will be achieved more
effectively if close personal and pastoral relationships exist between University and Church
authorities, characterized by mutual trust, close and consistent cooperation and continuing
dialogue. Even when they do not enter directly into the internal governance of the University,
Bishops "should be seen not as external agents but as participants in the life of the Catholic
University"(27).

29. The Church, accepting "the legitimate autonomy of human culture and especially of the
sciences", recognizes the academic freedom of scholars in each discipline in accordance with its
own principles and proper methods(28), and within the confines of the truth and the common
good.

Theology has its legitimate place in the University alongside other disciplines. It has proper
principles and methods which define it as a branch of knowledge. Theologians enjoy this same
freedom so long as they are faithful to these principles and methods.

Bishops should encourage the creative work of theologians. They serve the Church through
research done in a way that respects theological method. They seek to understand better, further
develop and more effectively communicate the meaning of Christian Revelation as transmitted in
Scripture and Tradition and in the Church's Magisterium. They also investigate the ways in which
theology can shed light on specific questions raised by contemporary culture. At the same time,
since theology seeks an understanding of revealed truth whose authentic interpretation is
entrusted to the Bishops of the Church(29), it is intrinsic to the principles and methods of their
research and teaching in their academic discipline that theologians respect the authority of the
Bishops, and assent to Catholic doctrine according to the degree of authority with which it is
taught(30). Because of their interrelated roles, dialogue between Bishops and theologians is
essential; this is especially true today, when the results of research are so quickly and so widely
communicated through the media(31).

B. THE MISSION OF SERVICE OF A CATHOLIC UNIVERSITY
30. The basic mission of a University is a continuous quest for truth through its research, and the
preservation and communication of knowledge for the good of society. A Catholic University

participates in this mission with its own specific characteristics and purposes.

1. Service to Church and Society
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31. Through teaching and research, a Catholic University offers an indispensable contribution to
the Church. In fact, it prepares men and women who, inspired by Christian principles and helped
to live their Christian vocation in a mature and responsible manner, will be able to assume
positions of responsibility in the Church. Moreover, by offering the results of its scientific research,
a Catholic University will be able to help the Church respond to the problems and needs of this
age.

32. A Catholic University, as any University, is immersed in human society; as an extension of its
service to the Church, and always within its proper competence, it is called on to become an ever
more effective instrument of cultural progress for individuals as well as for society. Induded among
its research activities, therefore, will be a study of serious contemporary problems in areas such
as the dignity of human life, the promotion of justice for all, the quality of personal and family life,
the protection of nature, the search for peace and political stability, a more just sharing in the
world's resources, and a new economic and political order that will better serve the human
community at a national and international level. University research will seek to discover the roots
and causes of the serious problems of our time, paying special attention to their ethical and
religious dimensions.

If need be, a Catholic University must have the courage to speak uncomfortable truths which do
not please public opinion, but which are necessary to safeguard the authentic good of society.

33. A specific priority is the need to examine and evaluate the predominant values and norms of
modern society and culture in a Christian perspective, and the responsibility to try to communicate
to society those ethical and religious principles which give full meaning to human life. In this way a
University can contribute further to the development of a true Christian anthropology, founded on
the person of Christ, which will bring the dynamism of the creation and redemption to bear on
reality and on the correct solution to the problems of life.

34. The Christian spirit of service to others for the promotion of social justice is of particular
importance for each Catholic University, to be shared by its teachers and developed in its
students. The Church is firmly committed to the integral growth of all men and women(32). The
Gospel, interpreted in the social teachings of the Church, is an urgent call to promote "the
development of those peoples who are striving to escape from hunger, misery, endemic diseases
and ignorance; of those who are looking for a wider share in the benéefits of civilization and a more
active improvement of their human qualities; of those who are aiming purposefully at their
complete fulfilment"(33). Every Catholic University feels responsible to contribute concretely to the
progress of the society within which it works: for example it will be capable of searching for ways
to make university education accessible to all those who are able to benefit from it, especially the
poor or members of minority groups who customarily have been deprived of it. A Catholic
University also has the responsibility, to the degree that it is able, to help to promote the
development of the emerging nations.
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35. In its attempts to resolve these complex issues that touch on so many different dimensions of
human life and of society, a Catholic University will insist on cooperation among the different
academic disciplines, each offering its distinct contribution in the search for solutions; moreover,
since the economic and personal resources of a single Institution are limited, cooperation in
common research projects among Catholic Universities, as well as with other private and
governmental institutions, is imperative. In this regard, and also in what pertains to the other fields
of the specific activity of a Catholic University, the role played by various national and international
associations of Catholic Universities is to be emphasized. Among these associations the mission
of The International Federation of Catholic Universities, founded by the Holy See(34), is
particularly to be remembered. The Holy See anticipates further fruitful collaboration with this
Federation.

36. Through programmes of continuing education offered to the wider community, by making its
scholars available for consulting services, by taking advantage of modern means of
communication, and in a variety of other ways, a Catholic University can assist in making the
growing body of human knowledge and a developing understanding of the faith available to a
wider public, thus expanding university services beyond its own academic community.

37. In its service to society, a Catholic University will relate especially to the academic, cultural and
scientific world of the region in which it is located. Original forms of dialogue and collaboration are
to be encouraged between the Catholic Universities and the other Universities of a nation on
behalf of development, of understanding between cultures, and of the defence of nature in
accordance with an awareness of the international ecological situation.

Catholic Universities join other private and public Institutions in serving the public interest through
higher education and research; they are one among the variety of different types of institution that
are necessary for the free expression of cultural diversity, and they are committed to the promotion
of solidarity and its meaning in society and in the world. Therefore they have the full right to expect
that civil society and public authorities will recognize and defend their institutional autonomy and
academic freedom; moreover, they have the right to the financial support that is necessary for their
continued existence and development.

2. Pastoral Ministry

38. Pastoral ministry is that activity of the University which offers the members of the university
community an opportunity to integrate religious and moral principles with their academic study and
non-academic activities, thus integrating faith with life. 1t is part of the mission of the Church within
the University, and is also a constitutive element of a Catholic University itself, both in its structure
and in its life. A university community concerned with promoting the Institution's Catholic character
will be conscious of this pastoral dimension and sensitive to the ways in which it can have an
influence on all university activities.
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39. As a natural expression of the Catholic identity of the University, the university community
should give a practical demonstration of its faith in its daily activity, with important moments of
reflection and of prayer. Catholic members of this community will be offered opportunities to
assimilate Catholic teaching and practice into their lives and will be encouraged to participate in
the celebration of the sacraments, especially the Eucharist as the most perfect act of community
worship. When the academic community includes members of other Churches, ecclesial
communities or religions, their initiatives for reflection and prayer in accordance with their own
beliefs are to be respected.

40. Those involved in pastoral ministry will encourage teachers and students to become more
aware of their responsibility towards those who are suffering physically or spiritually. Following the
example of Christ, they will be particularly attentive to the poorest and to those who suffer
economic, social, cultural or religious injustice. This responsibility begins within the academic
community, but it also finds application beyond it.

41. Pastoral ministry is an indispensable means by which Catholic students can, in fulfiiment of
their baptism, be prepared for active participation in the life of the Church; it can assist in
developing and nurturing the value of marriage and family life, fostering vocations to the
priesthood and religious life, stimulating the Christian commitment of the laity and imbuing every
activity with the spirit of the Gospel. Close cooperation between pastoral ministry in a Catholic
University and the other activities within the local Church, under the guidance or with the approval
of the diocesan Bishop, will contribute to their mutual growth(35).

42. Various associations or movements of spiritual and apostolic life, especially those developed
specifically for students, can be of great assistance in developing the pastoral aspects of university
life.

3. Cultural Dialogue

43. By its very nature, a University develops culture through its research, helps to transmit the
local culture to each succeeding generation through its teaching, and assists cultural activities
through its educational services. It is open to all human experience and is ready to dialogue with
and learn from any culture. A Catholic University shares in this, offering the rich experience of the
Church's own culture. In addition, a Catholic University, aware that human culture is open to
Revelation and transcendence, is also a primary and privileged place for a fruitful dialogue
between the Gospel and culture.

44. Through this dialogue a Catholic University assists the Church, enabling it to come to a better
knowledge of diverse cultures, discern their positive and negative aspects, to receive their
authentically human contributions, and to develop means by which it can make the faith better
understood by the men and women of a particular culture(36). While it is true that the Gospel
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cannot be identified with any particular culture and transcends all cultures, it is also true that "the
Kingdom which the Gospel proclaims is lived by men and women who are profoundly linked to a
culture, and the building up of the Kingdom cannot avoid borrowing the elements of human culture
or cultures(37). "A faith that places itself on the margin of what is human, of what is therefore
culture, would be a faith unfaithful to the fullness of what the Word of God manifests and reveals, a
decapitated faith, worse still, a faith in the process of self-annihilation"(38).

45. A Catholic University must become more attentive to the cultures of the world of today, and to
the various cultural traditions existing within the Church in a way that will promote a continuous
and profitable dialogue between the Gospel and modern society. Among the criteria that
characterize the values of a culture are above all, the meaning of the human person, his or her
liberty, dignity, sense of responsibility, and openness to the transcendent. To a respect for persons
is joined the preeminent value of the family, the primary unit of every human culture.

Catholic Universities will seek to discern and evaluate both the aspirations and the contradictions
of modern culture, in order to make it more suited to the total development of individuals and
peoples. In particular, it is recommended that by means of appropriate studies, the impact of
modern technology and especially of the mass media on persons, the family, and the institutions
and whole of modem culture be studied deeply. Traditional cultures are to be defended in their
identity, helping them to receive modern values without sacrificing their own heritage, which is a
wealth for the whole of the human family. Universities, situated within the ambience of these
cultures, will seek to harmonize local cultures with the positive contributions of modern cultures.

46. An area that particularly interests a Catholic University is the dialogue between Christian
thought and the modern sciences. This task requires persons particularly well versed in the
individual disciplines and who are at the same time adequately prepared theologically, and who
are capable of confronting epistemological questions at the level of the relationship between faith
and reason. Such dialogue concerns the natural sciences as much as the human sciences which
posit new and complex philosophical and ethical problems. The Christian researcher should
demonstrate the way in which human intelligence is enriched by the higher truth that comes from
the Gospel: "The intelligence is never diminished, rather, it is stimulated and reinforced by that
interior fount of deep understanding that is the Word of God, and by the hierarchy of values that
results from it... In its unique manner, the Catholic University helps to manifest the superiority of
the spirit, that can never, without the risk of losing its very self, be placed at the service of
something other than the search for truth"(39).

47. Besides cultural dialogue, a Catholic University, in accordance vith its specific ends, and
keeping in mind the various religious-cultural contexts, following the directives promulgated by
competent ecclesiastical authority, can offer a contribution to ecumenical dialogue. It does so to
further the search for unity among all Christians. In inter-religious dialogue it will assist in
discerning the spiritual values that are present in the different religions.
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4. Evangelization

48. The primary mission of the Church is to preach the Gospel in such a way that a relationship
between faith and life is established in each individual and in the socio-cultural context in which
individuals live and act and communicate with one another. Evangelization means "bringing the
Good News into all the strata of humanity, and through its influence transforming humanity from
within and making it new... It is a question not only of preaching the Gospel in ever wider
geographic areas or to ever greater numbers of people, but also of affecting and, as it were,
upsetting, through the power of the Gospel, humanity's criteria of judgment, determining values,
points of interest, lines of thought, sources of inspiration and models of life, which are in contrast
with the Word of God and the plan of salvation"(40).

49. By its very nature, each Catholic University makes an important contribution to the Church's
work of evangelization. It is a living institutional witness to Christ and his message, so vitally
important in cultures marked by secularism, or where Christ and his message are still virtually
unknown. Moreover, all the basic academic activities of a Catholic University are connected with
and in harmony with the evangelizing mission of the Church: research carried out in the light of the
Christian message which puts new human discoveries at the service of individuals and society;
education offered in a faith-context that forms men and women capable of rational and critical
judgment and conscious of the transcendent dignity of the human person; professional training
that incorporates ethical values and a sense of service to individuals and to society; the dialogue
with culture that makes the faith better understood, and the theological research that translates the
faith into contemporary language. "Precisely because it is more and more conscious of its salvific
mission in this world, the Church wants to have these centres closely connected with it; it wants to
have them present and operative in spreading the authentic message of Christ"(41).

PART II

GENERAL NORMS

Article 1. The Nature of these General Norms

§1. These General Norms are based on, and are a further development of, the Code of Canon
Law(42) and the complementary Church legislation, without prejudice to the right of the Holy See
to intervene should this become necessary. They are valid for all Catholic Universities and other
Catholic Institutes of Higher Studies throughout the world.

§2. The General Norms are to be applied concretely at the local and regional levels by Episcopal
Conferences and other Assemblies of Catholic Hierarchy(43) in conformity with the Code of Canon
Law and complementary Church legislation, taking into account the Statutes of each University or
Institute and, as far as possible and appropriate, civil law. After review by the Holy See(44), these



14
local or regional "Ordinances" will be valid for all Catholic Universities and other Catholic Institutes
of Higher Studies in the region, except for Ecclesiastical Universities and Faculties. These latter
Institutions, including Ecclesiastical Faculties which are part of a Catholic University, are governed
by the norms of the Apostolic Constitution Sapientia Christiana(45).

§3. A University established or approved by the Holy See, by an Episcopal Conference or another
Assembly of Catholic Hierarchy, or by a diocesan Bishop is to incorporate these General Norms
and their local and regional applications into its governing documents, and conform its existing
Statutes both to the General Norms and to their applications, and submit them for approval to the
competent ecclesiastical Authority. It is contemplated that other Catholic Universities, that is, those
not established or approved in any of the above ways, with the agreement of the local
ecclesiastical Authority, will make their own the General Norms and their local and regional
applications, internalizing them into their governing documents, and, as far as possible, will
conform their existing Statutes both to these General Norms and to their applications.

Article 2. The Nature of a Catholic University

§1. A Catholic University, like every university, is a community of scholars representing various
branches of human knowledge. It is dedicated to research, to teaching, and to various kinds of
service in accordance with its cultural mission.

§2. A Catholic University, as Catholic, informs and carries out its research, teaching, and all other
activities with Catholic ideals, principles and attitudes. It is linked with the Church either by a
formal, constitutive and statutory bond or by reason of an institutional commitment made by those
responsible for it.

§3. Every Catholic University is to make known its Catholic identity, either in a mission statement
or in some other appropriate public document, unless authorized otherwise by the competent
ecclesiastical Authority. The University, particularly through its structure and its regulations, is to
provide means which will guarantee the expression and the preservation of this identity in a
manner consistent with §2.

§4. Catholic teaching and discipline are to influence all university activities, while the freedom of
conscience of each person is to be fully respected(46). Any official action or commitment of the
University is to be in accord with its Catholic identity.

§5. A Catholic University possesses the autonomy necessary to develop its distinctive identity and
pursue its proper mission. Freedom in research and teaching is recognized and respected
according to the principles and methods of each individual discipline, so long as the rights of the
individual and of the community are preserved within the confines of the truth and the common
good(47).
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Article 3. The Establishment of a Catholic University

§1. A Catholic University may be established or approved by the Holy See, by an Episcopal
Conference or another Assembly of Catholic Hierarchy, or by a diocesan Bishop.

§2. With the consent of the diocesan Bishop, a Catholic University may also be established by a
Religious Institute or other public juridical person.

§3. A Catholic University may also be established by other ecclesiastical or lay persons; such a
University may refer to itself as a Catholic University only with the consent of the competent
ecclesiastical Authority, in accordance with the conditions upon which both parties shall agree(48).

§4. In the cases of §§ 1 and 2, the Statutes must be approved by the competent ecclesiastical
Authority.

Article 4. The University Community

§1. The responsibility for maintaining and strengthening the Catholic identity of the University rests
primarily with the University itself. While this responsibility is entrusted principally to university
authorities (including, when the positions exist, the Chancellor and/or a Board of Trustees or
equivalent body), it is shared in varying degrees by all members of the university community, and
therefore calls for the recruitment of adequate university personnel, especially teachers and
administrators, who are both willing and able to promote that identity. The identity of a Catholic
University is essentially linked to the quality of its teachers and to respect for Catholic doctrine. It is
the responsibility of the competent Authority to watch over these two fundamental needs in
accordance with what is indicated in Canon Law(49).

§2. All teachers and all administrators, at the time of their appointment, are to be informed about
the Catholic identity of the Institution and its implications, and about their responsibility to promote,
or at least to respect, that identity.

§3. In ways appropriate to the different academic disciplines, all Catholic teachers are to be faithful
to, and all other teachers are to respect, Catholic doctrine and morals in their research and
teaching. In particular, Catholic theologians, aware that they fulfil a mandate received from the
Church, are to be faithful to the Magisterium of the Church as the authentic interpreter of Sacred
Scripture and Sacred Tradition(50).

§4. Those university teachers and administrators who belong to other Churches, ecclesial
communities, or religions, as well as those who profess no religious belief, and also all students,
are to recognize and respect the distinctive Catholic identity of the University. In order not to
endanger the Catholic identity of the University or Institute of Higher Studies, the number of non-
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Catholic teachers should not be allowed to constitute a majority within the Institution, which is and
must remain Catholic.

§5. The education of students is to combine academic and professional development with
formation in moral and religious principles and the social teachings of the Church; the programme
of studies for each of the various professions is to include an appropriate ethical formation in that
profession. Courses in Catholic doctrine are to be made available to all students(51).

Article 5. The Catholic University within the Church

§1. Every Catholic University is to maintain communion with the universal Church and the Holy
See; it is to be in close communion with the local Church and in particular with the diocesan
Bishops of the region or nation in which it is located. In ways consistent with its nature as a
University, a Catholic University will contribute to the Church's work of evangelization.

§2. Each Bishop has a responsibility to promote the welfare of the Catholic Universities in his
diocese and has the right and duty to watch over the preservation and strengthening of their
Catholic character. If problems should arise conceming this Catholic character, the local Bishop is
to take the initiatives necessary to resolve the matter, working with the competent university
authorities in accordance with established procedures(52) and, if necessary, with the help of the
Holy See.

§3. Periodically, each Catholic University, to which Artide 3, 1 and 2 refers, is to communicate
relevant information about the University and its activities to the competent ecclesiastical
Authority. Other Catholic Universities are to communicate this information to the Bishop of the
diocese in which the principal seat of the Institution is located.

Article 6. Pastoral Ministry

§1. A Catholic University is to promote the pastoral care of all members of the university
community, and to be especially attentive to the spiritual development of those who are Catholics.
Priority is to be given to those means which will facilitate the integration of human and professional
education with religious values in the light of Catholic doctrine, in order to unite intellectual learning
with the religious dimension of life.

§2. A sufficient number of qualified people-priests, religious, and lay persons-are to be appointed
to provide pastoral ministry for the university community, carried on in harmony and cooperation
with the pastoral activities of the local Church under the guidance or with the approval of the
diocesan Bishop. All members of the university community are to be invited to assist the work of
pastoral ministry, and to collaborate in its activities.
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Article 7. Cooperation

§1. In order better to confront the complex problems facing modern society, and in order to
strengthen the Catholic identity of the Institutions, regional, national and international cooperation
is to be promoted in research, teaching, and other university activities among all Catholic
Universities, induding Ecclesiastical Universities and Faculties(53). Such cooperation is also to be
promoted between Catholic Universities and other Universities, and with other research and
educational Institutions, both private and governmental.

§2. Catholic Universities will, when possible and in accord with Catholic principles and doctrine, cooperate with
government programmes and the programmes of other national and international Organizations on behalf of justice,

development and progress.

TRANSITIONAL NORMS

Art. 8. The present Constitution will come into effect on the first day to the academic year 1991.

Art. 9. The application of the Constitution is committed to the Congregation for Catholic Education,
which has the duty to promulgate the necessary directives that will serve towards that end.

Art. 10. It will be the competence of the Congregation for Catholic Education, when with the
passage of time circumstances require it, to propose changes to be made in the present
Constitution in order that it may be adapted continuously to the needs of Catholic Universities.

Art. 11. Any particular laws or customs presently in effect that are contrary to this Constitution are
abolished. Also, any privileges granted up to this day by the Holy See whether to physical or moral
persons that are contrary to this present Constitution are abolished.

CONCLUSION

The mission that the Church, with great hope, entrusts to Catholic Universities holds a cultural and
religious meaning of vital importance because it concerns the very future of humanity. The renewal
requested of Catholic Universities will make them better able to respond to the task of bringing the
message of Christ to man, to society, to the various cultures: "Every human reality, both individual
and social has been liberated by Christ: persons, as well as the activities of men and women, of
which culture is the highest and incarnate expression. The salvific action of the Church on cultures
is achieved, first of all, by means of persons, families and educators... Jesus Christ, our Saviour,
offers his light and his hope to all those who promote the sciences, the arts, letters and the
numerous fields developed by modem culture. Therefore, all the sons and daughters of the
Church should become aware of their mission and discover how the strength of the Gospel can
penetrate and regenerate the mentalities and dominant values that inspire individual cultures, as
well as the opinions and mental attitudes that are derived from it"(54).
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It is with fervent hope that | address this Document to all the men and women engaged in various
ways in the significant mission of Catholic higher education.

Beloved Brothers and Sisters, my encouragement and my trust go with you in your weighty daily
task that becomes ever more important, more urgent and necessary on behalf of Evangelization
for the future of culture and of all cultures. The Church and the world have great need of your
witness and of your capable, free, and responsible contribution.

Given in Rome, at Saint Peter's, on 15 August, the Solemnity of the Assumption of the Blessed
Virgin Mary into Heaven, in the year 1990, the twelfth of the Pontificate.
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At the Intersection of Catholic and Mercy:
There’s an Elephant in the Room

Mary Hembrow SBnyder, Ph.D,, Alice Bdwards, Ph.D.,

and Richard W. MeCarthy, PL.D.
Ahgtract

This article addresses apparent impasses between “Merey” and “Catholic” iden-
tities in our colleges and universities. Bach of the contributors represents o
mnique vaiee arising firom her or bis role and sxperience within the university
commmunity: ARl ave sreppling with the fensfon genersied by the universitys
afforts to discover, communicaie, 2nd embody what it means o bs both Cathe-

He and Merey at this uneertain juncture in the post-Vaticen II Church in the
United States.

¥ary Hembrow Snyder, Voice One

And the elephant’s name is “impasse.®

Anyone familiar with the profound meaning of this term, as offered
by Constanee Fiizgerald, will recognize that, in our day, we are involved
in a plethora of impasses, “relationsl, ecclesial, socistal, political, ethi-
cal, scientific, economie, environmental and cultural™ In an earlier ex-
plication of the meaning of the term, Fitzgerald wrote, “By impasse 1
mean that there is no way out of no way around, no rational escape
from what imprisons one, no possibilities in the situation...every logical
solution remaing unsatisfring, at the very leass...and the most dangerous
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temptation is to give up, to quit, to surrender to cynicism and despair™
Moreover, Fitzgerald states that the inability to trust anyone or
anything, accompanied by a pervasive sense of powerlessness, is an
additional hallmark of impasse, no matter the specific type being
axperienced.

At the intersection of Catholic and M ercy, I suggest that our cur-
rent impasse is both relational and ecclesial. It is parficularly agonizing
for those whose historically conscious worldview differs significantly

from the classical worldview seemingly upheld by many membets of the
magisterium. At the same time, such differences are surely shared
among university and college presidents, members of our boards of
trustees, administrators, faculty, staff, alums, and students. fone is a
Catholic theologian, however, or member of a department of religious
studies, this difference, unfortunately, makes the impasse more neural»
gic. As John C. Haughey, 3J, has observed:

The tension that sometimes exlsts betwesn the magisterivm and the academie
community of theologians has much less to do with faith, and much more to do

with cultural conflicts, than I think has been appreciated by both sides. The lay
academic community is rarely peopled by professionals who have mairiculated
in a classical enlfurs. And the hierarchy is rarely peopled by professionals who
have heen formed in a modern academie culture...most members of the hier-
archy have not done thefr studies in secular vniversity, and most often their
degress are in canon law or in theology of 2 more classieal character. The lay
theologians in their schools have seldom been trained where and how their

bishops have been. Both populations are, of conrse, on the same search for
meaning...while being besieged by the same mass culfure.?

Haughey suggests a further insight: “They have the same extremes to
avoid and the same center to inhabit*® and getiing to that center will
require incredible patience, openness, and understanding, all gnided by
the central principle of love, “love of one another, love of the truth, love
of the church, and love of Christ.”®> Nonetheless, as Terrence Tilley,
former president of the Catholic Theological Society of America, has

% Constanes Fitzgerald, OCD, “Impasse and Dark Night” in Women's Spirituality:
Resources for Chrisiion Development, ed. Joann Wolski Conn (New York: Paulist Presz.
1986} 238.

3 John C. Haughey, S5J, Where Is Knowing Going: The Horizons of the Knowing Subject
fY\T"a“-bznv—hon DC: Georgetown University Press, 2000), 146-147.
- Thid., 147.
“ Thid.
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remarked, impasses can become stalemates.’ This assuredly happens
when mutually respeciiul dialogue is aborted for a solution forced upon
a theologian without due process. Here the love that Haughey suggest-
ed above is trumped by what many theologians regard as an anti-
evangelical use of power by the bishops and the Congregation for the
Docirine of the Faith (CDF). Moreover, how many bishops, university
authorities, and theologians have, in all honesty, engaged in “close,
personal and pastoral relationships...characterized by mutual trust,
close and consistent cooperation and continuing dialogue...in the spirit
of communio.. fostered by mautual lstening...collaboration...and
solidarity™?’

In both cases, failure truly to see “the other,” with the humility and
compassion of Christ, more often gives way to avoidance, fear, stereotyp-
ing, and distrust. All of us stalled at the intersection of Catholic and
Merey are called, in imitatio Christi, to embrace the other, with 2l the
risk, uncartainty, and potential hope this entails. And how may we char-
acterize “the other™ “She [he] is the one who is different from us, the
one who camplicates our identity, the cne who prevents us from com-
pleting our tasks, The other is the one who, by definition makes us un-
comfortable, who alters our lifa liks the man who ‘fell among robbers’ in
the parable of the Good Samaritan (Lk. 10:25-37).*8 Will we continue o
pass by “the other” we seem to have become in one another’s eyes? Rath-
er, aven’t we obligated by virtue of our commitment to the basileia tou
theou, snd as the people of God, to confraont the challenges we face fo-
gether, for the good of the whole Church? Candidly speaking, however,
can we do this without commitfing or recommitting ourselves to the
practice of contemplative prayer, to what may be for all of us “the prayer
of no experience”? As Gonstance Fitzgerald describes It,

...this prayer, expressive of a prophetic hope, is an Important contemplative
bridge to 2 new future, to the wansformation or evolution of conscicusness, and
through these prayers of no experignce, the human person is being changed
radically, Reaching bevond the horizon of present expectations snd imagi-
nation, willing to go beyond the houndsvies of their lives/selves to maks an

8 Terrence Tilley, “Three Impasses in Christology,” in The Proceedings of the Catholic
Theological Society, 64.

717.8. Qonference of Catholic Bishaopa. “The Application of Ex corde Ecelesice for the
United States” in Catholic Identity in Our Coileges and Universities (Washingten, DC:
2006, 78.

S Jose Sals, “Thinking about Jesus in Seeuter Euvepe,” in Jesus of Galilee: Contexival
Christology for the 21st Ceniury, ed. Robert LaSalle-Klein (Maryknoll, I9¥: Orbis Books,
2011), 215,
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frrevocable passage into @ new place, a neW way of “being” in the universe,
these prophets of hope stand open fo receive the unimaginable future to which
(God is alluring us, and more: they actually serve as a doorway to it

Engagement with prayer like this leads to melanoia, transformation,
what Fitzgerald refers to as “a dispossession of selfhood.” She writes,
“What this prayer predicts as possibility for what the human person
and the human community are to become is far beyond what a coalition
of strong-willed, autonomous, right thinking, ethical people can ever
achieve on their own. I know that with this formulation I have gone into
a dangerous space where language fails me and impasse confronts
me™® Hence, if our Christology fails to lead us into communio, if we
refuse to behold the other with merciful eyes, if we run from the disci-
pline required to enter into the prayer of no experience, thus avoiding
the cost such dispossession demands, how will we ever transcend the
current impasses we face as members of the Body of Christ?

Purthermore, as Catholic institutions Tooted in Merey, dont we
empty our mission statements of any authenticity if we fail to pursue
the merciful behavior so characteristic of Catherine McAuley?™ Awash
In impasse, we must, nevertheless, begin anew. As M. Shawn Copeland
has reminded us, “discipleship costs.” Thus, trustees, university and col-
lege presidents, upper-level administrators, and so forth, along with
their theologians and religious studies faculty, must communicate hum-
bly, honestly, and often with their local bishops. And bishops must re-
spond in kind. As James Hanvey, SJ proposes:

We need to discover or recover a new relationship between the ecclesial charism
of theology and that of the magisterium — local as well as Roman. Above all
there is need for a clearer and effective {heology of the sensus fidelium, which
is not just a passive assent to Christian truth but an active wisdom manifest
in the faithful praxis of Christian life and wiiness. Without this the church will
never have a mature theolagy of the laity or realize the full effectiveness of its

$ Fitzgerald, “From Impasse to Prophetic Hope,” 89. She explains the “prayer Of 10
experience™ “Very often after years of irying to pray and live faithfully, afier receiving
precious graces, consolations and insight, persons experience not presence, but nothing,
silence, in their prayer...they report that there is absolutely nothing discernible going
on when they pray and yet they do need prayer; they are faithful to it and aciuelly
spend considerable time in silent zhere-ness. But the only experience is 1o experience,
the silent place” (36).

10 1hig., 38.

' Mary C. Sullivan, RSM, Ph.D., “Catherine McAuley and the Characteristics of Mercy
Higher Education,” Conference for Mercy Higher Education, hitp://www.mercyhighered
.orgfidentity himl.
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magisterium. Unless the church trusts theology; its mission and its risk, it will

tail in its evangelical task. It will cease to have a conceptual command of the

culfures in which it lives; it will be inarticulate and incomprehensible before

them, lacking sufficient means o address complex issues of the time with in-
- - - 2 iz

sight, reason, humanity, understanding and truih 2

Poignantly, let us take one another down from the cross. et our eccle-
sial and relational impasses give way to transformation, forgiveness,
reconciliation, and renewed hope—at the intersection of Catholic and
Mercy.

Alice Edwards, Voice Tio

Parker Palmer, in his book The Courage to Teach, states that “un-
like many professions, teaching is always done at the dangerous inter
section of personal and public life™® Creating a dass community,
wrging our students fo conmect with material, revealing our own passions—
all of thess things require teachers to be vulnerable in a partienlarly
public way. Many of us know that this and other dangerous intersec-
tions are where the “good stuff” takes place—not in canned lectures,
objective tests, or impersonal, rigid requivements, but in engaged con-
versation, spirited disagreement, and admissions of uncertainty.

There are other dangerous intersections in the university, and the
past few years have made if feel that, in particular, Catholic universi-
ties abound in them. As an academic administrator trying to help hire,
support, end evaluate faculty, I have been asked to define the rather
hazy boundavies between personal and public life, between our dusl

roles 23 a Catholic and an academic institution, and how these boundar-
ies might affect faculiy—and the university—~For better or worse. For

instanee, how do we, as a Merey school founded with values of intellec-
tual rigor, make space for this rigor when it is applied to firmly held
precepts of the Church? How do we evaluate the schalarly or service
activities of faculty, listed on their annual merit evaluation forms, when

these activities might rub up against Church teschings? How do we
express the Mercy value of hospitality to new faculty, whose same-sex
partners are denied health cave benefits? How does our faculty, respond-
ing to our tradition of community engagement, take on public roles in
the eommunity when those roles challenge doctrine?

** James Hanvey, 8, “The Shepe of the Chuzch to Come,”in America, March 18, 2013,

hitpfamericamagarine orgfissue/article/ehape-church-come.
13 Parker Palmer, The Cowrage io Teach (San Franrciseo: Jossey-Bass, 1008), 17.
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Perhaps staff benefits, merit evaluation, and tenure portfolios are
very workaday ezamples, but they are how the university’s central
values are communicated to faculty and administrators, in a way more

meaningful than symposia or mission statement bookmarks. These
examples are also where it becomes clear whether or not the univer-

gity has articulated its values to its academic administrators, whether
its mission is understood and carried out, defended and passed on, by
its members. When a new faculty member asks ifit is OK for a student
in his class to pursue a certain research topic, because he thinks it
might not be appropriate for a class at a Catholic school, or when an-

other keeps silent during a television interview when the topic turns
to birth control—despite his expertise in this area of health care—we
see that we have not done enough to communicate a clear sense of

how our Catholic identity intersects with our fundamental role as a
university.

When new faculty members are hived at my institution, they are
asked if they feel that they can support the Catholic mission of the uni-
versity. I have never heard of a candidate saying no. First, of course, the
job market is tight, but perhaps another reason is that the guestion is so
arnorphous. I feel sure that, if the eandidate asked the interviewer, the
potential department chair, or their new colleagues, what the question
actually meant—what commitment was being called for—few people
would generate the same definition. It is not uncommon to hear faculty or
adminisirators say that they prefer to focus on the Mercy part of our
identity, implying that somehow they can separate the Mercy from the
Catholic. But perhaps they are recognizing the fact that the Mercy values
of hospitality, justice, and compassion are seeded deeply in our commu-
nity, and serve as a way to bridge the distance between our Catholiciden-
tity and the diverse traditions, beliefs, and positions that our community
members hold.

Bven with a nuanced view of the moral and political geography of
this mement in Catholic higher education, our geal is 2 moving target.
Our desire to reconcile Zx corde Ecclesiae’s vision of the Catholic uni-
versity with our heritage as a progressive Mercy school will undoubt-
edly never be neatly resolved, but will challenge us again and again 1o
discern carefully, to communicate well and thoroughly, and to aet justly
as each situation presents itself in its individual context. When several
faculty and administrators sat down last year to draft a statement to

help guide the university with regard to the boundaries between aca-
dentic freedom and commitment to a Catholic mission, we were pointing

out that we can no longer take for granted that everyone at our growing
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institution shares the same understanding of what these terms mean
and how we live them out.*

Now more than ever, administrators and faculty leaders must
study, reflect on, and openly discuss their Mercy and Catholic identities
in order to educate new faculty—who are increasingly not Catholic, not
educated in Catholic schools themselves, not privy to the delicate rela-
tionships between the Church and the university. We must also be vigi-
lant as we define and protect our boundaries—so that our faculty don’t
get caught in the intersection.

Richard W. McCarty, Voice Three

Mercy colleges and universities are remarkable centers for learn-
ing, where faith and reason can flourish. On our campuses the humani-
ties are taken seriously, the sciences are rigorously pursued, service is
encouraged, and religious practice is accepted for those who elect to
pursue it. Students have access o scholars who take their fields seri-
ously and who contribute scholarship nationally and internationally. To
astend a Mercy college or university, then, is to seek out a first-rate aca-
demic experience. But in the midst of our academic communities there
is a multidirectionsal intersection of our Catholic and Merecy identities.
Many of these crossings are wonderful moments of synthesis—points at
which institutional mission and values are shaped by the educational
legacy of the Sisters of Mercy, their values, as well as the breadth and
depth of the Catholic Intellectual Tradition. But not all intersections
between Catholic and Mercy are easy crossings. At one of those cross-
ings we face mismatched understandings about academic freedom,
whether in its exercise and protection or in instances of ifs infringe-
ment. Much of this has to do with how we understand the Catholic iden-
tity of a Merey college or university.

While there are many active discussions about what Catholic identity
meaus {(both in the churches and in our academic institutions), we can

1 Our statement—still 2 work in progress—says: “Mercyhnrst University is 2 Catho-
lic institution of higher learning in the Mercy tradition. It aims to embody the timeless
values of the Catholic intellectual tradition and the values of a classic university, In-
cluding rigorous, constructive scholarship and artistic expression. These values require
an authentic presentation of Catholic doctrine in any course whose content addresses it.
At the same time, Mercyhurst, as a university affirming the best and highest standards
of scholarship and creativity, affirms the academic freedom of its individnal faculty in

their academic and public scholarship and artistic presentations.”
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think of that identity in at least two ways. First, by virtue of our found-
ers, Mercy colleges and universities have a Catholic identity thef is
grounded in the mission and values of the Sisters of Mercy. When we
emphasize the Mercy values of dignity, excellence, justice, service, anc
stewardship, the Catholic identity of our colleges and universities is one
that is ordered toward academic freedom and the promotion of dialogue
and mutual understanding between divergent voices—even if some of
those divergent voices are resident scholars who critique or disagres
with official Roman Catholic teaching. Second, by virtue of the Sisters
of Mercy belonging to the wider Roman Catholic Church, Mercy colleges
and umiversities have a Catholic identity as sites of Roman Catholic
influence and perspectives. To that end, where the emphasis on Catholic

identity favors the promotion of Catholic orthodoxy, academic freedom
can suffer.

To understand why academic freedom is a growing concern for
Catholic ecampuses, we must first look at the academic structure of the
college or university itself. Namely, in any attempt to compete with the
best academic centers domestically and abroad, Mercy colleges and uni-
versities must attract (and retain) the strongest faculty members avail-
able. Reputations of colleges and universities hinge, in part, on the
quality of teaching and research being produced by a faculty body. Mer-
cy colleges and universities know this, and thus are recruiting faculty
from major research universities (regardless of the faculty member’s
religious affiliation). Merey institutions are also finding ways to free
faculty to engage in scholarship within their academic disciplines. But,
as we are becoming more aware, sometimes lines of research “trans-
gress” Catholic orthodoxy. Recently, scholars (and scholarship) in theol-
ogy, as well as in religion, ethics, and sexuality, have been targeted by
the Doctrine Committee of the United States Conference of Catholic
Bishops (USCCB) for crossing those lines and “confusing the faithful.”*

Thus, the intersection between Mercy (i.e., where the Mercy values
promote academic freedom, dialogue, and understanding) and Catholic
(when this term is used to mean “orthodoxzy”) may very well be a site of
frequent collision in 21st-century academia. The Vatican’s recent reap-
plication of Ex corde Ecclesiae has only heightened the concern. What is
more, the battlegrounds on which these conflicts take place are some of

our most prestigious and well-regarded educational institutions. Since
2010 alone the various showdowns between the USCCB and a litany of

- Richard McCarty, “Objects of the Inquisition,” Academe (January/February 2014
25-29.
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scholars at Catholic colleges and universities have served to highlight
the realities—and difficulties—of being a well-regarded educational in-
stitution, under the intense serutiny of “orthodoxy.” One need only con-
sider the recent cases of Salzman and Lawler, O'Brien, Tadlock, Farley,
and Johnson to understand the growing problem.®

At the same time, Mercy colleges and universities need not wait
around for crises to hit. I suggest that the call for communio hetween
Catholic colleges and universities with Church officials is a good place
to start. Indeed, commumnio itself appears to rely on the Merey values—
values that are ordered toward building better relations between people
through mutual understanding. As with all healthy (and holy) relation-
ships, it is important for us to establish appropriate boundaries between
bodies. The Mercy values do just that. The Merey values remind us that
excellence is required in the classroom and in scholarship. Such exeel-
lence requires freedom of inquiry and scholarly discourse, even if that
scholarly discourse “transgresses” tradition. Even so, the Mercy values
are particular instantiations of a Catholic worldview, and thus our col-
leges and universities are certainly connected to the larger body of the
Church. Thus, we do need to be in respectful dialogue with Church of-
ficials. But dialogue means that both bodies are respected and allowed
to speak from their perspectives. Authoritarian demands from the
Chuzrch, as well as stiff indifference from scholars, are both exercises of
monologue—and such cold monologue has nothing to do with the Mercy
values that shape our institutions. If we need a reminder as to why this
is important, locking to our recent past is helpful.

In particular, it would do us well to remember the American social
history out of which Mercy colleges and universities (if not all Catholic
colleges and universities) worked so hard to establish their credibility
and reputation for excellence. In particular, Catholic colleges and uni-
versities had fo demonstrate that the terms “college” and “university”
gualified their “Catholic identity” as much as their Catholic identity set
them apart from public and Protestant institutions. Consider, for ex-
ample, that it was Presidents Grant and Garfield who both referred to
Catholic churches and their schools as centers of superstition that did
nothing to build up the American nation. In reference to both Catholic
churches and schools, Grant once said, “If we are to have another
contest in the near future of our national existenece, I predict that the
dividing line will not be Mason and Dixzon’s, but between patriotism and
intelligence on the one side, and superstition, ambition, and ignorance

1€ Thid,
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on the other®*" Garfield would say that “Catholicism remained ‘hostile

to every fundamental principle of the United States constitution and of
modern civilization.™®

In response to such hostility and prejudice toward Catholic church-
es and schools, American Catholics (religious and lay) had no choice but
to demonstrate that Catholic institutions were not antithetical to free-
dom. Indeed, any and all that were Catholic had to work through the
skepticisms that so many non-Catholic Americans held abou: and
against a strong “Catholic identity” They faced a monumental task. As
a 1927 New Republic editorial would put it, “The real conflict is not be-
tween a Church and State or between Catholicism and Americanism,
but between a culture which is based on absolutism and encourages
obedience, vniformity and intellectual subservience, and a culture

which encourages curiosity, hypotheses, experimentism, verification by
facts and a consciousness of the processes of individual and social life as

opposed to conclusions about it.”*°

Unfortunately, the idea that “Catholic identity” is one that breeds
absolutism and intellectual subservience is one that we have to address
again—this time in the context of how Catholic colleges and universi-
ties respect academic freedom in their function as centers of higher
learning. But there is hope. For example, many Catholic colleges and
universities came out on the winning end of nineteenth-century anti-
Catholic prejudices. The intentional decision by Catholics (religious and
lay) to make the best colleges and universities available yielded a plen-
tiful harvest of educational centers that have been sought after by
Catholics and non-Catholics alike. These colleges and universities—
many of them Mercy institutions—climbed the charts of national school
rankings and levels of public respect, producing excellent students and
supporting faculty whose scholarship has touched (and shaped) nearly
every field.

The existing problem, however, is that the intersection of Mercy
and Catholic (where “Catholic” is taken to mean the imposition of “or-
thodozy”) now threatens fo reignite the flames of those old fears about
a church that “is based on absolutism™ and “intellectual subservience.”
In our time, the fear is that the definition of Catholic identity is tanta-
mount to an inquisition of crthodoxy—and that such an inguisition will

7 John T. McGreevy, Catholicism and American Freedom (New York: W.W. Norton &
Company, 2003), 91.

18 Thid., 93.
18 1hid., 170.
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only compromise our academic freedom; something that requires explo-
ration and “experimentism.” Indeed, the fact that we can point to a list
of scholars (at Catholic colleges and universities) who have been inter-
rogated or whose teaching has been condemned by the Vatican or US-
CCB provides the percepiion that the “Catholic identity” of our colleges
and universities is merely code for narrow orthodoxy. That perception
(however much it does not represent the best of the Catholic Church or
Catholic colleges and universities) is one that Mercy values should seek
to transform. If not, we're in trouble. If for no other reason, the percep-
tion of an inquisition of orthodoxy has led some scholars to believe that
academic freedom will only be selectively protected at our eolleges and
universities—so long as our work does not excite the anxieties of the
hierarchy (whatever those may be, from time to time). Indeed, as Jamie
Manson of Religion Dispatches recently noted:

For all the advances on some Catholic campuses, a culture of fear [and silence]

still looms heavily.... This silence, whether self<imposed or ecelesiastically-
ordered, raises important questions about the future of younger theologians
and scholars at Catholic universities. What iz the impact on academic integrity
when new faculty members fear that they might be denied tenure, or get their
university in trouble with a bishop, if they publish ideas or speak to the media
about controversial zopil.:s?2

That’s not a perception or reputation we can afford. In the face of such
real and perceived realities, the Mercy values can save us. We must al-
low our Mercy values to shape the Catholic identity of our colleges and
universities. Only then will the promotion of academic freedom—alongside
respectful dialogue with the Church-—finally demonstrate that our col-

leges and universities are truly places where faith and reason can flour-
ish together.

Conclusion

We speak with a profound sense of urgency and believe we rep-
resent the voices of many of our peers across the country in Catholic/
Mercy institutions and beyond. The impasses we face at the myriad in-
tersections we have attempted to make visible must be both honored

2 5amie L. Manson, “As Culture War Rages, What's the Status of LGBT Rightson Cath-
olic Campuses?’ Religiorn Dispatches, March 30, 2012, http:/www.religiondispatches
.org/archive/sexandgender/5730/as_cultura_war rages, what?E2%80%09s_the_status_
of_lgbt_rights_cn_catholic_campuses. '
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and engaged. We call upon all committed to the flourishing of our Cath-
olic and Mercy identities to act. Leadership in our institutions must
facilitate open and honest dialogue within our respective campus com-
munities about the political, ecclesial, and theological conflicts we are
facing. Guidelines and concrete strategies for moving forward, beyond
the impasses, must be developed in concert with local ordinaries and
the U.S. Conference of Catholiec Bishops. The status guo is unacceptable.
We have an obligation to those who have gone before us in Mercy o
keep both our heritage and our Catholic identity robust and credible
amid the conflicting worldviews we share—while at the same time we
vigorously work to create spaces where intellectual exploration and cre-
ative expression can flourish. May the combined wisdom of the magiste-
rium and the intellectual and spiritual depth within our college and
university communities prevail—at the intersection of Catholic and
Mercy.






MERCY ILLUMINATES

MERCY SPIRITUALITY, THE FOUNDATION FOR
COMPASSIONATE SERVICE

Sister Leona Msto, EdD,
Vice President for Mission Integration and Planning

Ifwe are humble and sincere, God will finish in us the work He bas begun.
He never refuses His grace to those who ask it.™

Mercy spirituality is the core of my life. In this personal reflection
on mercy as the foundation for compassionate service I begin by describing
briefly the events that led to my writing this paper. When 1 was appointed
to the newly created position of Vice President for Mission Integration and
Planning at Salve Regina University one of the first things I did was to invite
faculty to participate in the 8-day national Collegium which is a joint effort
by Catholic colleges and universities to recruit and develop faculty who can
articulate and enrich the spiritual and intellectual life of their institutions.
Two faculry attended and were so enthusiastic about the experience that
they suggested we develop our own mini SRU-Collegium to extend the
experience to their colleagues and provide an opportunity to share ideas on
Catholic social teaching, preserving the University’s Catholic identity and
its mission.

I thought it was an excellent idea, so we began our work by setting
goals and objectives for a 28-hour retreat which would include communicy
building and discussion of selected readings on Catholicism and Catholic
social teaching, The faculty requested that we have a session on mercy and
mercy spirituality since our University mission centers on mercy. [t was also
important to the faculty that we build in time for reflection and meditarion.

Various faculty led all of the discussions except for the one on mercy
which was assigned to me. Whart follows here, then, is my reflection on
mercy spirituality that I share with faculty ar the SRU-Collegium.

If we turn to scripture to find examples of mercy, we discover that
the perfect model of mercy is God, who is love. Our merciful actions
originate in love: Jove of God and love of others. Mercy, or loving-kindness,
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is giving to others as we ourselves have received.

We learn of God’s mercy from countless examples throughout
scripture. In Genesis, we read that God called Abram to leave his country
and kindred and go to the land that he would show him. God made a
Covenant with Abram, promising that his descendants would inherit the
land from the river of Egypt to the Euphrares.

For the people of the Hebrew Scriptures, the concept of covenant
was a familiar one that covered all sorts of social transactions such as settling
dispurtes, designating alliances and terminating war; however, something
new was introduced when Yahweh made His covenant with Abram, Moses
and the People of Israel. Yahweh personalized His covenant. The Lord
proclaimed to Moses: “He is a God merciful and gracious; slow to anger and
abounding in steadfast love and faithfulness...forgiving iniquity,
transgression and sin.”

This covenant initiated by Yahweh is often referred to as the
“election” of Isracl. The election is an act of love on Yahweh’s part and is not
based on the merits of Israel. This kind of love is known as besed. From the
Greek and Latin translations of hesed come the words ‘mercy’ and ‘loving-
kindness’

Very simply put, the concept of besed can best be expressed as the
love that a parent has for a child. This love is unconditional, it is ongoing,
and it is forgiving. This is Mercy. Each of us has experienced God’s mercy in
His love for us. For some that mercy has been almost overwhelming, for
others it has blossomed gently but surely. This is also what we observe in the
acts of love Yahweh showered on the tribe of Israel, when He delivered them
from Egypt. Through Yahweh’s actions we begin to understand mercy not
only as loving-kindness but as liberation and restoration to wholeness. These
are the underpinning values of compassionate service. When we encourage
faculty and students to practice mercy, we are asking them to engage in the
process of liberating others, extending loving-kindness to them and, in doing
s0, restoring them to wholeness.

Covenant love is also associated with “salvation.” We read that,
“God so loved the world that God gave His only Son, so that everyone who
believes in Him may not perish but may have eternal life.”s

In the first letter of St. John we learn that God’s love was revealed
among us in this way:

God sent His only Son into the world so that we might live

through Him., In this is love, not that we loved God but that
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He loved us and sent His Son to be the atoning sacrifice for our
sins. Beloved, since God loved us so much, we ought ro love one
another. No one has ever scen God; if we love one another, God
lives in us, and His love is perfected in us. God is love and those
who abide in love abide in God and God abides in them.*
This loving-kindness is the heart of compassionate service. It is
love, it is relationship, it is giving of ourselves for another.

Consider the parable of the Good Samaritan. An cager young
lawyer asks Jesus what he must do to gain eternal life. The answer is to: “Love
the Lord your God with all your heart, and with all your soul, and with all
your strength, and with your entire mind; and your neighbor as yourself.”
This is not the answer the young man was expecting and it unsettles him, so
he probes further with the question, “Who is my neighbor?”

If you were reading this parable for the first time you might think
at the beginning that the answer to “Who is my neighbor?” is, the man lying
wounded on the road is my neighbor. However, by the end of the parable we
are no longer looking at the man who is wounded but racher at the person
who is acting out of human compassion. The lawyer correctly answers that
the neighbor, in this instance, is the one who shows mercy. Mercy calls for
action. Mercy is compassion in action. The role of compassion is to suffer
with those who suffer regardless of what their suffering may be.

At the beginning of this parable we think the lesson is about what
we should do. But in the end we realize it is really about who we are called
to be. Of course, we must focus on good actions, but every action springs
from an interior disposition. The Christian must first ask: What sort of
person should I become? In moral theology this is referred to as “character
ethics” or the “ethics of being.”s

Consequently, we may consider merciful actions as those actions
which define who we are.

This parable is not primarily a story about how we should treat
others: rather it is the story of our redemption by Christ, the fulfillment of
the Covenant berween Yahweh and His people. Through Christ’s death and
resurrection He has liberated us and restored us to wholeness. We are called
to follow the actions of the Good Samaritan because it is the retelling of the
entire Gospel. The parable is not one among many: it serves as the
foundational explanation of the commandment to love one another. It
identifies mercy as the condition for salvation, the way to gain eternal life.
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This parable is the reenactment of God’s Divine Mercy. It is
preciscly what Jesus accomplishes in the Paschal mystery where He takes
upon himself our pain, our brokenness and our sin. He forgives us, restores
us to new life and rejoices in the fact that we are now able to live out our
vocation to bring God to the world.

This is a large part of what our students are grappling with, how to
discover and live out their individual vocations. Learning to render
compassionate service can be a tremendous opportunity of growth for them
because it embodies the qualities of mercy: forgiveness or relief of suffering,
the disposition to kindness, and, through action, restoring another to
wholeness. It is through practice that one arrives at a fuller understanding of
concepts and theories learned. In a similar manner, we discover who we are
and who God is by giving ourselves in loving-service to others. “Unless a
grain of wheat shall fall upon the ground and die, it remains but a single
grain without life”® Faculty and students who engage in compassionate
service begin to understand the meaning of this truch.

An example of this is a work of compassionate service designed by
some faculty and students from the Business Studies department at Salve
Regina University. Three of these faculty participated in the SRU-
Collegium experience and each went away with the goal of trying to
integrate mercy and mission into some component of her discipline.

One faculty member teaches Microsoft Office User Specialist
(MOUS) courses in Word, Excel, Access, PowerPoint, and Qutlook.
Students who successfully complete any one or more of the courses becorme
Microsoft Certified. We have in Newport, R.I, several agencies that provide
various services to economically deprived persons and so our Microsoft
Certified faculty member arranged for Salve students to engage in a
community service outreach project by teaching the MOUS courses to
persons from the Martin Luther King Community Center. The goal was to
train Newport County residents to become proficient in the Microsoft
applications needed to successfully enter or re-enter the workforce.

With supervision, the MOUS certified students provided one-on-
one mentoring, two hours a week, to ten Newport County residents for
fifreen weeks. At the end of this time the residents could take a MOUS
examination to become Microsoft certified. As the MOUS training
progressed, students from the Markcting Club, advised by another faculty
member, decided that they could help with this project by providing a class
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on job-interviewing techniques and proper dress for the interview. These
students went so far as to raise money to give each successful candidate 2
$100 gift certificate to the T,J. Maxx store to purchase an appropriate outfit
for the interview.

A third group of students involved in another business program
learned of this effort from their professor and decided to lend their help by
offering to teach a session on how to prepare a resumé. These students made
sure that the clients included Microsoft Certified Application Specialist on
their resumés. This is the perfect example of a group of people who wanted
to express loving-kindness to others and in doing so helped to liberate them
and restore them to wholeness.

When the faculty were asked about this project, their response was,
“...this is so meaningful and such a neat way to integrate mercy and the
mission into what we teach. We love doing this; it’s so much fun”

At the first Mercy Symposium held at Salve Regina University in
April 2008, the faculty involved in this effort presented a paper on the
experience and other projects that they are working on. They are spreading
the word that compassionate service can be a component of every academic
department.

When we consider mercy in this perspective, we begin to realize
that mercy spirituality is distinctive; it is unique. The spirituality of the
Sisters of Mercy has always been significantly different from that of every
other religious congregation. Catherine McAuley, drawn by God to
continue His work of mercy, looked outward at the world around her, saw
the great need of people suffering from physical, spiritual, intellectual and
emotional pain and responded wich her all.

Catherine’s Religious Institution centers on the works of mercy.
Her legacy and her spiritvality reflect this characteristic. First and foremost,
but not surprisingly, mercy spirituality focuses on the poor in whom we find
Christ. The Sisters of Mercy, in addition to taking vows of poverty, chastity
and obedience, take a vow of service to the poor, sick and uneducated.
Catherine McAuley had 2 deep concern for the poor, especially for young,
unemployed women who had few skills and usually no place to live. She
knew from her own experience of being orphaned at a young age that it was
not enough to give handouts to the poor. The poor needed more than that.
Her dream was to build a House of Mercy for homeless women with space
for a classroom for poor children to receive an educarion.
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In focusing on the poor, Catherine instructed the sisters that, “Te is
better to relieve a hundred imposters than to suffer one truly deserving
person to be sent away empty.” 7 There is a story told about how Catherine
took great pains to care for an elderly woman who was most ungrateful and
actually quite rude to Catherine while she was caring for her. The young
sisters questioned Catherine about persisting in this ministry and her
response was, “Mercy receives the ungrateful again and again and is never
weary of pardoning them.” She is also quoted as saying, “It is for God we
serve the poor not for thanks.”

Another distinction of mercy spirituality is that it introduced a
synthesis of contemplation and action? that Catherine modeled for the
congregation and which is its core of strength. Catherine knew that however
well-intentioned or prepared her sisters might be in their apostolic works,
they would not succeed without a prayer life rooted in union with God.

Catherine’s own spirituality was thoroughly centered in Jesus
Christ. As a young girl, her favorite prayer was the Psalter of Jesus which she
recited cvery day. Later in her life, when she was asked abour the qua_lities
required to be a “Sister of Mercy” she responded, “...the applicant must have
an ardent desire to be united to God and to serve the poor”™®

Catherine instructed the sisters to consider prayer and service as
reciprocal dimensions of spiriruality. She said, “Our center is God, the source
from whom all our actions should spring” Catherine realized that some of
the young sisters found the practice of prayer and service very difficule. Ina
letter she wrote to Sister Mary de Sales, who was anxious about being sent
to a new foundation, she explained in a very gentle, playful way the
importance of integrating action and contemplation:

My Dearest Sister de Sales, I think sometimes our passage
through this dear sweet world is something like the Dance called
“right and left” You and I have crossed over, changed Places -
your set is finished- for a time you'll dance no more- but I have to
continue. I'll have to curtsie and bow, in Birr — to change corners
~ going from the one I am in to another, take hands of everyone
who does me the honor — and end the figure by coming back to
my own place. I'll then have a Sea Saw dance to Liverpool — and a
Merry Jig that has a stop in Birmingham- and, I hope a second to
Bermondsey — when you, Sister Xavier and I will join hands and
dance the Duval Trio back on the same ground. ™
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At first glance, this writing may seem a little frivolous, but it is
followed by another paragraph that puts the situation into perspective and
explains Catherine’s desire that her Sisters integrate contemplation and
action. She writes, “We have one solid comfort amidst this little eripping
about: our hearts can always be in the same place, centered in God - for
whom alone we go forward ~ or stay back”'* This letter to Sister de Sales
demonstrates the great balance between contemplation and action that
Catherine possessed in her own apostolic spirituality and which she
encouraged others to seck.

Our challenge today is to help faculty and students in a similar way.
Amid all the preparation for teaching classes, committee meetings, advising
sessions, sports and other activities, how can we keep our thoughts and hearts
always in the same place, centered on our mission to be merciful, which
propels us to go forward? In our effort to accomplish this balance we refer
again to St. John’s letter. “Beloved, since God loved us so much, we ought
also to love one another. If we love one another, God lives in us, and his love
is pcrfected in us.*

In the midst of our busy lives of rushing and tripping about we must
constantly seek to find the center of our beings and the core of our
spirituality. This is both the foundation and the fruit of compassionate
service.

The third characteristic of mercy spirituality, which is also a
prerequisite of compassionate service, is that it reflects God’s loving—
kindness. We are told that one of Catherine’s favorite scripture passages was
Matthew 25: 3 5-40 concerning the Last Judgment, where we read “... justas
you did it to one of the least of these who are members of my family, you did
it to me.” This parable is somewhat like the one of the Good Samaritan in
the sense that everyone is surprised by the conclusion. The righteous people
never realized that in showing kindness by feeding the hungry, they were
feeding the king, and so on. Likewise and unfortunately the others never
realized that through their lack of kindness and by not visiting the sick, they
were not visiting the Lord. Thcy were all astonished.

A Salve graduate who is living this parable today is Leila de Bruyne.
In her first year at Salve, Leila took a course titled “Children: a Global
Perspective” which moved her so much that she began searching for an
orphanage to visit. Via the Internet, she found a place called By Grace, an
orphanage in the outskirts of Nairobi run by an African woman. That
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summer, Leila and her sister spent three weeks in Kenya at the orpha.nage.

Leila was so overwhelmed by the plight of the hundred plus .
children she encountered that she began raising money to purchase
necessities such as running water and electricity for them. With the help of
her classmates, she raised over $50,000 in her sophomore year. Then, she
and four classmates returned to By Grace for two months, armed and ready
to make major improvements.

When she returned to the orphanage for the third summer, she
became acutely aware that even with all the improved conditions as a result
of their work, the children were not making significant progress in their
health. Because of the crowding, the lack of facilities to boil water and the
pollution of the city, many of the children were sick on a continuous basis.
Added to this, there was a high crime rate in this section of the city, the price
of grain was increasingly rising and fresh vegetables were virtually
nonexistent. By Grace had no way whatsoever to supplement their source
of income or move towards a sustainable future.

When Leila returned to school for her senior year she started a 501-
c3 registered charity called Flying Kites. She envisioned an orphanage
outside of the city on a parcel of land near a water source where children
and staff could grow their own vegetables. Upon graduation, Leila and one
other graduate made a yeatlong commitment to establishing such an
orphanage. They returned to Africa to find a piece of fertile land in the
mountains.

It is clear that God was directing them because they became aware
of a retired businessman who owned just such a piece of land and he was
willing to donate his five acres to Flying Kites. Leila then purchased the
adjoining four acres and began the process of obtaining a permit to build a
large house. There is now an cxisting house on one parcel of land and as of
this time they have adopted twelve children. Four permanent staff members
care for the children and the land.

Leila is overseeing the orphanage and raising money for all that they
will need to do to make this a sustainable project. She believes that there has
to be a better way in this world to show love to these children and she is
committed to building a model of childcare that will be innovative both
cnvironmentally and socially. Leila is living out the message: “Whatever you
do to the least of these who are members of my family you did it to me”
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Through Leila and her compassionate service, these children are
experiencing the love of God. They are being restored to wholeness. If you
want to learn more about this project the Web site is flyingkiteskenya.org.

There are many ways to reflect on charity and loving-kindness; St.
Paul does it best when he writes: “Love is patient, love is kind, love is not
envious or boastful or arrogant or rude. It does not insist on its own way, it
does not rejoice in wrongdoing bur rejoices in the truth. It bears all things,
believes all things, endures all things. Love never ends™

This virtue of charity was so important to Catherine McAuley that
she devoted an entire chapter to it in the Holy Rule of her religious
community.

In reflecting on the virtue of mercy, then, we have noted its
components of liberation, loving-kindness and restoration. So, too, mercy
spirituality has these three components: it focuses on the poor and the
broken-hearted in order to find ways to liberate them, it reflects God’s
loving-kindness and it combines contemplation with action to create a
strong base from which to restore others to wholeness. Mercy spirituality is
about encountering the love of God. The love of God makes possible the
love of self and these together make possible the love of neighbor.

This is how mercy spirituality becomes the foundation of
compassionate service. When we reflect on the qualities of liberation, loving-
kindness, compassion, forgiveness, and service, we come to a clearer
understanding of the purpose of our lives. Those of us who serve in Mercy
institutions of higher education have been graced and blessed with a
spirituality that binds us as we journey together under the loving care of
Divine Mercy in whom we live and move and have our being,
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CATHOLIC SOCIAL TEACHING

The Church's social teaching is a rich treasure of wisdom about building a just society and living lives of
holiness amidst the challenges of modern seciety. Modern Catholic social teaching has been articulated
through a tradition of papal, conciliar, and episcopal documents. The depth and richness of this tradition
can be understood best through a direct reading of these documents, In these brief reflections, we highlight
several of the key themes that are at the heart of our Catholic social tradition.

LIFE AND DIGHITY OF THE HUMAN PERSON

The Catholic Church proclaims that human life s sacred and that the dignity of the
human person is the foundation of a moral vision for society. This belief is the foundation
of all the principles of cur social teaching. In our society, human life is under direct attack
from abortion and euthanasia. Human life is threatened by cloning, embryonic stem cell
research, and the use of the death penalty. The intentional targeting of civilians in war

or terrorist attacks is always wrong. Catholic teaching calls on us to work to avoid war.
Nations must protect the right to life by finding effective ways to prevent conflicts and
resolve them by peaceful means. We believe that every person is precious, that peocple
are more important than things, and that the measure of every institution is whether it
threatens or enhances the life and dignity of the human gersen.

CALL TO FAMILY, COMMUNITY, AND PARTICIPATION

The person is not only sacred but also social. How we organize our society—in
eccnomics and politics, in law and policy—directly affects human dignity and the
capacity of individuals to grow in community. Marriage and family are the central
social institutions that must be supported and strengthened, not undermined.

We believe people have a right and a duty to participate in society, seeking together
the commaon good and well-being of all, especially the poor and vulnerable.

RIGHTS AND RESPONSIBILITIES

The Catholic tradition teaches that human dignity can be protected and a healthy
community can be achieved only if human rights are protected and responsibilities
are met. Therefore, every person has a fundamental right to life and a right to those
things required for human decency, Corresponding to these rights are duties and
responsikilities—to one another, to our families, and to the larger society.

OPTION FOR THE POOR AND VULNERABLE

A basic moral test is how our most vulnerable members are faring. In a society
marred by deepening divisions between rich and poor, our tradition recalls the story
of the Last Judgment (Mt 25:31-46) and instructs us to put the needs of the poor
and vulnerable first,




THE DIGRITY OF WORK AND THE RIGHTS OF WORKERS

The economy must serve people, not the other way around. Work is more than a way to
make a living; it is a form of continuing participation in God's creation. If the dignity of
work is to be protected, then the basic rights of workers must be respected—the right
to productive work, to decent and fair wages, to the organization and joining of unions,
to private property, and to economic initiative.

SOLIDARITY

We are one human family whatever ocur national, racial, ethnic, economic, and
ideological differences. We are our brothers’ and sisters’ keepers, wherever they may
be. Loving our neighbor has global dimensions in a shrinking world. At the core of the
virtue of solidarity is the pursuit of justice and peace. Blessed Pope Paul VI taught that
"if you want peace, work for justice.” The Gospel calls us to be peacemakers. Our love
for all our sisters and brothers demands that we promote peace in a world surrounded
by violence and conflict.

CARE FOR GOD'S CREATION

We show our respect for the Creator by our stewardship of creation. Care for the
earth is not just an Earth Day slogan, it is a requirement of our faith. We are called to
protect pecople and the planet, living cur faith in relationship with all of God's creation,
This environmental challenge has fundamental morai and ethical dimensions that
cannoet be ignored.

OO, Text is drawn from United States Conference of Catholic Bishops,
‘@m hﬁ‘% Sharing Cathelic Social Teachina: Challenges and Directions. © Copyright 2017,

] e United States Canference of Cathelic Bishops and Catholic Relief Services.
*n - .
“W ’{J All rights reserved. Photos courtesy of Brother Mickey McGrath, OSFS.
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%ﬂucaﬁ"‘ CATHOLIC RELIEF SERVICES 'Paul Vi, For the Celebration of the Day of Peace (Rome: January 1, 1972),
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Sisters of Mercy
CRITICAL CONCERNS

The Sisters of Mercy were founded out of a deep concern for persons
who are poor. Today, that commitment is focused in five “critical concerns”
that we address through prayer; attention to personal, communal and
institutional choices; education; advocacy with legislators and other
government leaders; and corporate engagement.

LEARN MORE ABOUT OUR JUSTICE WORK AT:
www.sistersofmercy.org

JOIN IN OUR ADVOCACY EFFORTS AND SIGN UP FOR EMAIL
ALERTS ON ANY OR ALL OF THESE CRITICAL CONCERNS.

www.sistersofmercy.org/advocacysignup




We believe in the need 1o work toward the sustainability of life and support movements and legislation
that secure the fundamental right to water for everyone, and that address climate change. That leads
us to examine our own behaviors and policies and to adopt more environmentally sustainable practices.
We also advocate against hydrofracking, against mining that impacts indigenous and impoverished
communities; for regulations that protect land, air and water; and for national and international agreements
that mitigate climate change and ensure support for those most vulnerable to its effects.

\ iy,

Immigration N%Q

We reverence the dignity of each person and believe everyone has the right to a decent home,
livelihood, education and healthcare. In the United States we work for just and humane immigration laws,
a reduction in deportations that tear families apart, and an end to the detention bed quota, We look
at the root causes of immigration, including U.S. policies that contribute to the economic and social conditions
that push people to flee their countries, and the global impact of migration through our reality as an
international community of women religious.

G Nonviolence

We work for peace through prayer, education, and personal and communal practices of nonviclence,
We support nuclear disarmament, reduction of arms, and the use of dialogue instead of armed conflict.
We work to prevent domestic viclence and abuse of women and children, stop human trafficking and reduce violence
in our communities. That leads us to advocate for commonsense gun violence prevention legislation, an end
10 the death penalty, an end to the U.S. military presence in Afghanistan, and dialogue with Syria and lran.

Racism @

We believe racism is an evil affecting us all. We work to mobilize sisters and associates in recognizing

and dismantling institutional racism in order to become an anti-racist multicuttural community. We advocate
for upholding the voting rights of marginalized Americans and for a fair criminal justice system,

and point out racism wherever it exists.

" Women

We believe that women's education, health and spirituality need special attention. We continue this mission
in our schoals, colleges, health-care institutions and spirituality centers. We advocate for equal pay, for services
for domestic violence victims, and for the rights of girls and women in especially repressive societies.

www.sistersofmercy.org







Catherine McAuley and the Characteristics of

Mercy Higher Education

Mary C. Sullivan, R.S.M., Ph.D.

cation as Catherine McAuley would have en-
visioned them in the context of the
educational institutions she created and promoted
in her day, and as she would, I believe, elaborate
and slightly adjust these characteristics in response
to the needs and circumstances of today deserve
the careful discernment you have begun. Creative
fidelity to the values in the Mercy heritage be-
queathed to us by God through Catherine McAuley
involves both knowing her contextualized philoso-
phy and theology of education, as revealed in her
instructions and practice, and interpreting her
views in the context of present realities.
Among Catherine’s enduring educational val-
ues are, I believe, the following:
» The dignity to be accorded each student and
educational coworker
» The fundamental necessity of Christian
learning and spiritual development
» A special concern, in learning and practice,
for those who suffer material poverty

'The characteristics of Mercy higher edu-

Creative fidelity to the values in

the Mercy heritage bequeathed

to us by God through Catherine

McAuley involves both knowing
her contextualized philosophy
and theology of education, as

revealed in her instructions and
practice, and interpreting her
views in the context of present

realities.

» A persistent effort to diminish all sorts of de-
bilitating ignorance

» The primacy to be always given to merciful-
ness and spiritual consolation

» The demanding effort to “practice what we
teach/preach,” i.e., to be ourselves, person-
ally and institutionally, insofar as humanly
possible, examples of the Mercy heritage we
claim to promote and transmit

In developing these Mercy values, I will be refer-
ring to Catherine McAuley’s writings, particularly
her Rule, her letters, and her “Spirit of the Insti-
tute” essay; her own practice as recorded in the
early annals and biographical manuscripts about
her; and the recent discussion document of the

CMHE, “Mercy Higher Education: Culture and

Characteristics” (Winter 2004). I will auempt to say.

in more concrete . language what Catherine
McAuley would now mean by the abstract words
“Mercy mission and values,” “Mercy heritage,”
“the tradition of the Sisters of Mercy,” and “the
prevailing values of the Mercy charism.”

In The Fire in These Ashes, Joan Chittister ex-
plains the Irish practice of griosach: the domestic
practice in Ireland of “burying [the] warm coals (of
the hearth] in ashes at night in order to preserve
the fire for the cold morning to come” (Chittister
36).! Irish people have long had this tradition of
preserving live coals under beds of ashesat night in
order to start the new fire the next morning.

When the House of Mercy on Baggot
Street—the original convent of the Sisters of
Mercy—was first occupied, it was still in an unfin-
ished state. Catherine herself slept in a dormitory
room with seven others, including three children.
The Derry Manuscript tells us that

The sitting room and oratory was the room fronting
Herbert St. between the great Hall and the private
staircase, and was both plainly and scantily fur-
nished . . . Recreation was held on the great
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corridor [across the front of the house], where dur-
ing the winter months a fire was lighted.

From this hearth—at the center of the house
Catherine built for “the purposes of chariry”—
flowed warmth for all who entered or lived in the
house. But the great fire of the house came not from
this hearth, but from Christ. It was the zealous fire
that her friend Michael Blake recognized in the heart
of Catherine McAuley: “the charity of the Redeemer,
whose all consuming fire burn[ed] within her.”3
Deep inside each Mercy institution today are
the live coals of Catherine McAuley’s charity, her re-
alization that the Mercy of God both precedes and
supports, and is in some way dependent upon our
own mercifillness. We are the beneficiaries of God's
Merey as well as the instruments of that Mercy to
others. The Mercy of God, extended to us and to all
God’s people, is thus an extremely fundamental re-
ality for Sisters of Mercy and the institutions they
sponsor. Indeed, we recognize that the following of
God’s own mercifulness is the defining demand
placed upon our corporate and personal lives.

1. The original Rule of the Sisters of Mercy, which
Catherine herself composed, is preserved in Dublin
in 2 manuscriptin her own handwriting. In compos-
ing her Rule, Catherine used the Rule of the Presen-
tation Sisters (hereafter: PR) as her point of depar-
lure—sometimes copying it verbatim; sometimes
altering it by the addition or deletion of words,
phrases, sentences and even whole paragraphs; and
sometimes writing new chapters. When one com-
pares the wo Rules, word for word, one sees
Catherine’s mind and heart very deliberately en-
gaged. One sees the conscious editorial choices she
made abourt what to include, what to exclude, and
what to say to those who would follow her.

I'would like to focus initially on chapters 1 and
2 of the Rule, “Of the Object of the Institute” and
“Of the Schools.”* As I do so, you will need to men-
tally translate Catherine’s nineteenth-century
theological language into twentieth-century terms.
Chapter |1, article 1, says:

The Sisters admitted into this religious congregation
besides the principal and general end of all religious
orders . . . must also have in view what is peculiarly
characteristic of this Institute of the Sisters of Mercy,
that is, a most serious application to the Instruction of
poor Girls, Visitation of the Sick, and protection of
distressed women of good character, (1.1)

There is in our founding a persistent strand of spe-
cial concern for women and young girls that has
never been muted or weakened, even though we
recognize, as Catherine did on other occasions,
that debilitating ignorance, poverty and distress af-
flict both sexes. Catherine's keen awareness that
women and girls bear particularly acute and cen-
tral burdens in situations of poverty and suffering
is an enduring insight on her part, no doubt de-
rived from her own experience of walking the
streets, visiting the sick poor, tending the dying,
and answering knocks on the door. It was one of
her founding inspirations to perceive in a special
way the added depth in the poverty of women and
girls and to be moved to relieve it by establishing
schools for poor girls and employment training for
homeless women.

Here are two key themes in the
theology of Catherine McAuley:
first, the example of Jesus Christ
and the animating effect it
should have on the character of
one’s daily life; and, second,
Jesus Christ’'s own declaration
that he is identified with the

poor. o

Catherine recognized the “arduous” nature of
the work of Mercy education. In article 2 of the first
chapter, she states what she believed was the most
basic and sustaining motivation of those who teach.
She writes:

In undertaking the arduous, but very meritorious
duty of instructing the Poor, the Sisters . , , shall ani-
mate their zeal and fervor by the example of . . Je-
sus Christ, who testified on all occasions a tender
love for the Poor and declared that He would con-

sider as done to Himself whatever should be done
unto them. (1.2)

Here are two key themes in the theology of
Catherine McAuley: first, the example of Jesus

Christ and the animating effect it should have on
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the character of one’s daily life; and, second, Jesus
Christ’s own declaration that he is identified with
the poor, that what is done to or for them is done to
or for him. ,

It 1s not possible to overstress the decisive force
in Catherine McAuley's life of the words of Jesus in
Matthew 25:40: “*Whatever you do to the least of
these my brothers and sisters you do unto me.” She
deliberately inserts Matthew 25:40 twice in the
Rule; and this scriptural passage is the key to inter-
preting her understanding of the works of mercy,
including the work of education: that is, in teaching
others we are indeed teaching those with whom Je-
sus Christ 1s profoundly identified.

Catherine begins her major statement about
Mercy education—her chapter 2, “Of the Schools”—
with the following article, taken verbatim from the
Presentation Rule:

The Sisters appointed by the Mother Superior to

attend the Schools shall with all 2eal, charity and

humility, purity of intention and confidence in God
undertake the charge and cheerfully submit to ev-
ery labor and fatigue annexed thereto, mindful of

their vocation and of the glorious recompense at-
- tached to the faithful discharge of this duty. (2.1)

The Sisters are to pray to God
and to Mary, the model of faith
and service, before they enter
school, not when they enter; the

kind of prayer Catherine
advocated could be done only
privately.

Here we note five virtues to which Catherine refers
over and over in her Rule, letters, and other writ-
ings: zeal, charity, kumility, purity ofintention, and con-
fidence in God. In her view, it is these attitudes, born
of reflection on the example of Jesus Christ, which
make it possible to "undertake the charge and
cheerfully submit to every labor and fatigue” (2.1)
related to the work of Mercy education, Clare Au-
gustine Moore—an associate of Catherine’s on

Baggot Street—once wrote: “I cannot say that our

dear foundress had a talent for education: she
doated [sic] on children and invariably spoiled
them .. ."% I am more inclined to think that what
Clare Augustine saw was Catherine's immense love
for her students, her zeal for their development,
her humility and purity of heart before them, and
her absolute confidence in God's ultimate care of
them. In a harsh and destitute age, Catherine was
never above a little tenderness and doting.

She addresses the content of Mercy education
in the next three articles in the chapter “Of the
Schools.” In each case, she alters the texts in the PR
in ways true to her own spirit. Article 2 begins:

Before the Sisters enter School they shall raise their
hearts to God and to the Queen of Heaven, recom-
mending themselves and the children to their care
and protection, (2.2)

Catherine’s alteration of this sentence as it appears
in the PR (2.3) is noteworthy. The Sisters are to pray
to God and to Mary, the model of faith and service,
before they enter school, not when they enter; the
kind of prayer Catherine advocated could be done
only privately, in anticipation of the attitudes and
practice to which the example of Jesus Christ calls
and with deep remembrance of his presence in
those about to be served. She does not say, as did the
PR, that the Sisters are to “salute with all reverence
interiorly the Guardian Angels of the children” or
recommend “themselves, and the dear little ones to
[the Angels’] care and protection.” Her own kindly
Protestant associations, over the whole course of her
aduit life, would have made her reluctant to be too
elaborate about Guardian Angels.

In this paragraph, Catherine uses the verb in-
spire, as in the PR: "They shall endeavour to inspire
[their students} with a sincere Devotion to the Pas-
sion of jesus Christ, to His Real Presence in the
Most Holy Sacrament, [and] to the Immaculate
Mother of God .. ."” (2.2). In this sentence are three
key elements of her faith and catechesis: the Death
and Resurrection of Christ; the Eucharist; and the
special discipleship of Mary of Nazareth. To these
three themes she will devote two entire chapters
later in the Rule.

To Mercy educators of the twenty-first century,
this paragraph says a number of enduring things:
about the primacy of Christian religious education in
our ministry; about what ought to be the genuinely
inspiring—that is, the life-sustaining, and life-influ-

g,
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encing—character of the religious education we of-
fer our students; and about three essential theological
emphases in any Mercy institution that hopes to be
faithful to the tradition of the Sisters of Mercy:
namely, a realization of what the death and resur-
rection of Jesus means for those we serve and for
their brothers and sisters in this world; an apprecia-
tion of what the Eucharist can be for them and their
friends; and an understanding of what Christian
faith and hope really are, as seen in the life of Mary
of Nazareth. Catherine McAuley would, of course,
rejoice in modern biblical scholarship and modern
theology, which reveal the even greater richness of
these crucial mysteries.

Article 3 of this chapter on the Schools addresses
the teaching of prayer. Here Catherine writes:

The Sisters shall teach the children to offer their
hearts to God when they awake in the morning . . .
{and] return thanks for all His favors . . . They shall
instruct them how to direct all their thoughts,
words, and actions to God's glory, implore His
grace to know and love Him, and to fulfill His Com-
mandments, how to exarnine their conscience, and
to honor and respect Parents and Superiors. (2.8)

Catherine’s simplicity in her treatment of prayer
leads to a number of alterations in the PR text. For
example, she does not say: “teach the children to
offer themselves up to God from the first use of
Reason,” as in the PR (1.3). As the adoptive mother
of at least nine children before she ever thought of
founding 2 religious Congregation, her under-
standing of human development was much more
subtle, and her theological expressions were always
humanly sensible. She simply wishes us to teach oth-
ers how to pray in light of God’s present and future
gifts to them. Catherine does not propose teaching
students to examine their consciences “every night,”
as does the PR, but simply how to do so—implying
that, whether young or old, they will, on their own,
discover when such examination is needed.

What is most important about this article on
teaching others how to pray is the fact that
Catherine includes it in her Rule as one of only
three articles on the content of Mercy education,
thus giving to mstruction in prayer a priority that she
does not give to other topics.

In Article 4, she writes, in part:

They shall teach them the method of assisting de-
voully at the Holy Sacrifice of the Mass, how to

prepare for Confession, and be ever attentive to
dispose them for the Sacrament of Confirmation,
and for Holy Communion . .. The Angelus and Acts
of Faith, Hope and Charity being said, general in-
structions shall be given by an appointed Sister for
about half an hour, adapted to their state and ca-

pacity and rendered practically useful by
explanation. (2.4)

Three aspects of this article are significant: first,
Catherine asks the Sisters to teach “the method of
assisting devoutly at the Holy Sacrifice of the Mass,”
a detail entirely missing from the PR (1.4); she
changes the PR reference about disposing the chil-
dren for their “first Communion” to their recurring
need to dispose themselves for “Holy Communion”;
and finally she says that the instruction given should
be “adapted to their state and capacity and ren-
dered practically useful by explanation” (2.4).

Catherine does not propose
teaching students to examine
their consciences “every night,”
as does the PR, but simply how
to do so—implying that, whether
young or old, they will, on their
own, discover when such
examination is needed.

Catherine concludes her chapter, “Of the
Schools,” with a final paragraph that is entirely her
own composition. She writes:

The Sisters shall feel convinced that no work of
charity can be more produciive of good to sociery,
or more conducive to the happiness of the poor
than the careful instruction of women, since what-
ever be the station they are destined to fill, their ex-
ample and advice will always possess influence, and
wherever a religious woman presides, peace and
good order are generally to be found. {2.5)

Here, “religious woman” refers, not to a woman
with religious vows, but to any woman (and by ex-
tension any man) who has been so empowered by
“careful,” that is, by mature and life-giving, reli-
gious instruction that her or his influence is “pro-
ductive of good to society” and “conducive to the

i
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happiness of the Poor.” Where such a person pre-
sides "peace and good order are generally to be
found.” Like other articles in the chapter “Of the
Schools,” this paragraph is a great challenge to the
work of Mercy education. It calls for continual
re-imagining of the scope and outreach of this
work of mercy,

In Ireland in the eighteenth and early nine-
teenth centuries, much of the Roman Catholic
population generally suffered the illiteracy, deep
ignorance, poverty, and demoralization that were
the long-lasting, apartheid-like effects of the penal
laws against Catholics enacted by England between
1695 and 1720. The Anglo-Irish statesman
Edmund Burke (1729-1797) once called the penal
laws, “a system of wise and elaborate contrivance,
as well fitted for the oppression, impoverishment,
and degradation of a people, and the debasement
in them of human nature itself, as ever proceeded
from the perverted ingenuity of man.”8 The “relief
acts” between 1778 and 1829 repealed the various
penal laws, but by then enduring damage had

In Carlow, Cork, and Naas,
Catherine encouraged the
establishment of pension (i.e.,
tuition) schools for girls whose
parents could afford to pay for
their daughters’ education, poor
girls being already well served by
the Presentation Sisters in
Carlow and Cork.

already been done to the Irish Catholic population.

It was into such a world, with all its neglect of
poor children and poor families, that Catherine
McAuley deliberately took up the work of instruct-
ing poor girls and sheltering and training home-
less girls and women—first in Dublin and later in
other cities in freland and England.

She created a school for poor girls and an em-
ployment training shelter for homeless women at

Baggot Street. Of the education of the women in
the House of Mercy she wrote: they shall “be in-
structed in the principal mysteries of Religion,”
and prepared “to approach the Holy Sacraments,”
She noted further that “Suitable employment shall
be sought for and great care taken to place them in
situations for which they are adapted,” since “ Many
leave their situations not so much for want of merit
as incapacity to fulfill the duties they unwisely en-
gaged in."7 She also built a commercial laundry
where the women could train for employment
other than household service.

Catherine urged Mercy poor schools to affiliate
with the Board of National Education. Such affilia-
tion required teacher certification, school inspec-
tions, and observance of the board's regulations, but
it also made the schools eligible for national grants,
In her lifetime, the poor schools in Dublin, Limer-
ick, and Tullamore all achieved this affiliation.

In Carlow, Cork, and Naas, Catherine encour-
aged the establishment of pension (i.e., tuition)
schools for girls whose parents could afford 1o pay
for their daughters’ education, poor girls being al-
ready well served by the Presentation Sisters in
Carlow and Cork. The Carlow pension school
opened in May 1839, and the Carlow Annals for
that year reports: "Although properly speaking the
education of the middle class is not a feature of our

-

Institute, yet our venerated Foundress gave her °
fullest sanction to its being undertaken by this
Community.”® Writing to the superior in Cork in '

October 1839, Catherine said:

The pension school in Carlow is making great
progress. You must get their regulations—it is quite
simple . .. The girls are obliged to acquire a perfect
knowledge of the lessons at home-—so that to hear
the classes is all—one the French class, another
Grammar & Geography, [and] so on, They have al-
ready commenced at Naas and have 18 pu-
pils—also a poor school.?

Some early Sisters of Mercy, notably the superiors in
Kinsale, Limerick, New York, San Francisco, and St.
Louis, were strenuously opposed to Mercy pension
schools, as incompatible with the emphasis on poor
students in the Rule. Mary Francis Bridgeman of
Kinsale argued this view in the Guide for the Religious
Called Sisters of Mercy, which she drafted and which
was approved by a gathering of some Mercy superi-
ors in Limerick in 1864 and published in 1866.
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However, the Customs and Minor Regulations of
the Religious Called Sisters of Mercy, i . . . Baggot
Street, and its Branch Houses, published in Dublin in
1869—apparently the long-delayed result of a
much earlier meeting planned for superiors in
Dublin in the late 1840s—states that:

Our Venerated Foundress, in naming the Works of
Mercy peculiar to the Congregation did not in any
way exclude such other good works as circum-
stances in various places might make desirable . . .

... Sisters of Mercy . . . are dedicated to the exercise of
the Works of Mexcy, and should nat, on principle, ex-
clude any one of them, unless . . . it practically inter-
tereswith those characteristic of the Congregation.

Over time and in various places, as “circurnstances”
made desirable, evolved not only tuition schools,
including our present Mercy colleges and universi-
ties, but also schools for boys, infant schools,
coeducational schools, and educational programs
for adults. In England, the convents in both Rir-
mingham and Bermondsey, London, developed
some of these Mercy endeavors very early in their
histories, while maintaining their commitment to
the instruction of poor girls and women.

II. But how did Catherine McAuley think Mercy
education occurs? And what in her view was the
overriding purpose of Mercy education?
Catherine’s response to the first question involvesa
“method” that requires a lifetime of human effort,
as well as God’s help. The method is good exam-
ple—that is, a Mercy educator’s own evident prac-
tice of what she or he teaches.

Throughout her Rule, her letters, and her
other writings, Catherine repeatedly urges the ne-
cessity of our being an example of what we propose
to teach. Her most fully developed statement on
this topic occursat the end of her handwritten essay
on the “Spirit of the Institute.” This essay is her
much abbreviated and frequently altered transcrip-
tion of a treatise in Alonso Rodriguez’s work, The
Pragtice of Christian and Religious Perfection, first pub-
lished in Spain in the early seventeenth century,

In her essay, Catherine makes Rodriguez’s
thoughts and convictions her own, often omitting
passages, altering words, and inserting phrases
and sentences that are her own composition. In her
two paragraphs on the benefit and necessity of giv-
ing good example, she says:

I shall now speak of the most effectual means of
rendering ourselves useful to our neighbour . .
The first means which the saints have recom-
mended to render us most useful to others is to give
good example and to live in sanctity. Saint Ignatius
says .. . “the good example which we give by lead-
ing a most holy and Christian life has the greatest
power over the minds of others . . . It was for this
reason that our Blessed Saviour marked the way to
Heaven by His example. “Jesus Christ,” says Saint
Luke, “beganto do and to teach” (Act. 1.1), thus sig-
nifying to us that we should do first what we would
induce otherstodo . .. the way to virtue and to piety
s shorter by example than by precept. Saint Ber-
nard speaking on this matter says, “Example is very
efficacious and a very proper lesson to persuade be-
cause it proves that what it teaches is practicable
and this is what has most influence on all.”

“Qur weakness is 5o great,” says Saint-Augustine,
“that we can hardly be moved to do what is right,
except we see others do it . . .1 '

The challenge these words
present to Mercy educators may
not have fully dawned upon us.

We are to be and do what we
teach. If we wish to teach
mercifulness, we must speak
and act mercifully towards
others.

The challenge these words present to Mercy educa-
tors may not have fully dawned upon us. We are to
be and do what we teach. ¥fwe wish to teach merciful-
ness, we must speak and act mercifully towards oth-
ers. [fwe wish to teach forgiveness, we must forgive
others and ask for their forgiveness. If we wish to
teach that the Eucharist is Christ's life-nourishing,
joyous gift to the whole community, the Eucharist
must be evidently nourishing and joyous in our
own lives and institutions. If we wish to teach others
to serve and respect those who are economically
poor, we must first serve and respect them our-
selves. This is the primary principle and method of
Mercy education as Catherine McAuley conceived
and practiced it.
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In Catherine's view, and in the view of the He-
brew scriptures and the New Testament writers, the
overriding purpose of every educational endeavor
which seeks to be faithful to the revelation of God, is
consolation; yes, consolation. The primary purpose
of all teaching that is born of God, the Supreme
Educator, is to console, to comfort. Thus, for
Catherine, the purpose of all Mercy education is not
primarily to develop students’ intellectual skills, or
to teach them information and formulas—however
necessary and valuable such learning may be in their
lives—but to comfort, encourage, and console them
in the most thorough and lasting way possible, To as-
sure them that the God of all Consolation has al-

ready visited them and uplifted them; that God has

embraced and loved them forever; that the Spirit of
God is always with them, encouraging, consoling,
and helping in whatever grief, affliction, or weak-
ness they may now or one day experience.

The primary purpose of all
teaching that is born of God, the
Supreme Educator, is to
console; to comfort. |

Catherine McAuley believed that the deepest
ignorance of those weinstruct is spiritual: their lack
of awareness of the reality of God’s Merciful Conso-
lation. Her understanding of what God has done
for us in Jesus Christ lay behind her understanding
and practice of mercy; it urged her, in her own
words, “to instruct and comjfort the sick and dying
poor” (Rule 3.1), to give herseif “to the instruction
and consolation of those who required . . . assis-
tance.”!* She also wished to console and encourage
Mercy teachers themselves, s0 she wrote:

We ought then have great confidence in God in the
discharge of all these offices of merey, spiritual and
corporal—which constitute the business of our
lives, and assure ourselves that God will particularly
concur with us to render them efficacious as by His
infinite mercy we daily experience.!?

1. In the discussion paper titled “Mercy Higher
Education: Culture and Characteristics,” prepared

as a draft for the Conference in Winter 2004, we
read the following:

While each Mercy institution of higher education

formative culture of every Mercy campus:

[1)
(2]
(3]

Regard for the dignity of the person
Academic excellence and life-long learning
Education of the whole person: body, mind,
and spirit

[4] Through action and education, promotion of
compassion and justice towards those with less,

especially women and children'

The Executive Summary of the paper calls these
four characteristics “the first attempt to name those
qualities which should be the hallmarks of Mercy
higher education,” and claims that “Anchored in
these four characteristics, the culture of a Mercy
college or university endeavors to witness its Cath-
olic identity and to honor its Mercy heritage.”!
With some modification, I accept these four
characteristics. However, in light of the founding

views of Catherine McAuley that 1 have discussed, |
and allowing for some slight extension of her views {

in accord with evolving theological, ecumenical,

and interfaith understandings as well as present]
economic and social circumstances, I would like to |-
suggest the addition of three more characteristics, |-

or at least the addition of more explicitlanguage to
the four characteristics already listed.

A fifth characteristic of Mercy higher educa-

tion I would propose is the following:

[5] Religious learning and spiritual development,
through frequent courses in Christian theol-
ogy and the Scriptures, courses in other reli-

gions, Catholic liturgical celebrations, and {

other religious events

I do not believe that the wording, “education of the

whole person: body, mind, and spirit,” is adequate |
to represent this central element in the Mercy heri- |;
tage coming to us from Catherine McAuley. While |.
Catherine herself would, I believe, have surely em- {
braced the ecumenical and interfaith respect, aspi--
rations, and understandings of the present time, she

would not wish such desirable collaboration and
co-learning to silence or diminish a courteous em-
phasis on and provision for explicitly Christian and,
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has its own mission statement and articulated core |
values, four characteristics unmistakably define the |
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where necessary, Catholic religious education and
experience. Such emphasis was the primary, though
not the only, characteristic of her practice of the
works of mercy, including the work of education.

There is a gracious way for a Mercy college or
university both to respect whatever interdenomina-
tional and interfaith profile its students, faculty,
and staff may have and to provide through its cur-
ricula and extracurricular programs explicit op-
portunities for sharing its heritage of Chris-
tian-Catholic learnings and practices, including
the sacraments. Excellent religion courses—Chris-
tian theology courses as well as courses in, for ex-
ample, Islam, Jewish theology, and philosophy of
religion—would seem to be a necessary hallmark of
a Mercy institution, as would frequent opportuni-
ties for well-celebrated liturgies, paraliturgies, spir-
itual retreats, and other Christian events and expe-
riences, If one reads the chapter “Of the Schools”
in Catherine’s Rule with some depth of analysis,
one can see that Christian religious education, in-
cluding instruction in the major Christian myster-
ies and sacraments, and care to promote experi-
ences of Christian prayer were very important
emphases in the educational practices she wished
to see in Mercy schools,

A sixth characteristic I would propose for
Mercy higher education is an explicit focus on
God’s Mercy and our call to mercifulness, as, for in-
stance, in the following wording:

(6] Education in and a commitment to merciful-
ness, as revealed in the Mercy of God made
manifest in Jesus Christ

It does not seem possible to me that a college or
university that is sponsored by the Sisters of Mercy
and wishes to consider itself “of Mercy” could so re-
gard itself without aiming to be explicitly attentive
to mercifulness in all the myriad ways an institution
of higher learning might do so. Mercifulness can
be defined as a set of qualities and actions: forgive-
ness, gentleness, sensitivity, empathy towards dis-
tress, charity of mind and heart, sympathy, self-sac-
rifice for the sake of another’s need, loving
kindness, humility—all the ways the charity of God
expresses itself for our sakes, Catherine McAuley
frequently said:

The Charity of God would not avatl us, if His Mercy
did not come to our assistance.

and

The mercy of God comes to our assistance and ren-
ders practical His charity in our regard; Mercy not
only bestows benefits, but receives and pardons
again and again, even theungrateful; how kind and
charitable and merciful, then, ought not Sisters of
Mercy to be.l”

In a Mercy-sponsored institution, this demanding
responsibility surely extends to all our coworkers
and partners in ministry!

Merciful behavior does not mean
that an institution has to lower
its academic or grading
standards, its dorm rules, or its
employee expectations or
requirements.

Merciful behavior does not mean that an insti-
tution has to lower its academic or grading stan-
dards, its dorm rules, or its employee expectations
or requirements. Rather, what is involved is the
manner of thinking and acting at all levels, the at-
mosphere of collegial life, the tenor of the campus,
the mutual relations, the willingness to listen to and
experience the “other side” of situations—the lan-

"guage, the look in the eyes, the presence of compas-

sion. Education in and an explicit commitment to
mercifulness will suffuse both the real and the per-
ceived character of the whole place, from the main-
tenance workers and history professors to the presi-
dent. Such attention to the Mercy of God and to
human mercifulness will even influence, where ap-
propriate, the curricula, the content of courses, and,
again where appropriate, their methods and objec-
tives. Such a characteristic of a Mercy college or uni-
versity will give concrete reality to the vague abstract
words we so easily use about ourselves: “Mercy val-
ues,” “Mercy heritage,” “the tradition of Mercy.”
My final recommendation is the addition of a
seventh characteristic—-a much more difficult char-
acteristic than all the rest. An educational institu-
tion cannot be faithful to the essential Mercy values

and practices coming from Catherine McAuley
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without seriously attempting to be faithful to her
primary pedagogical principle and method: her
belief that “the first means . . . to render us most
useful to others” is “to give good example.”18

Here the proverbial rubber will really hit the
road. For example, to aspire to be a culture where
there is “regard for the dignity of the person” will
make enormous personal and professional de-
mands on each teacher’s and administrator’s con-
duct and speech, if this characteristic is to be more
than simply boilerplate words in the college or uni-
versity’s mission statement or catalog. And, to bea
place of “academic excellence and lifelong learn-
ing,” it will not be enough to lecture students about
this goal; they will need to see in their teachers and
the staff, the same ardent and personal pursuit of
“academic excellence and lifelong learning.”

In a letter to Frances Warde, Catherine once
gave the following advice:

Sister Mary Teresa has delighted me telling of the
instructions you give-wshew thern in your actions as
much as you can .. . . and your Institution will outdo
us all.

Of her own personal efforts to practice what she
preached, Catherine once wrote: “she teaches me by
her example what genuine meekness and humility
are. The adage—'never too old to learn'—is a great
comfort to me.”20 If students do not see evidences of
the characteristics of a Mercy educadon in their
teachers’ example, as well as in their words, such
characteristics will be only half affirmed, if at all. The
personnel of a irue Mercy educational institution will
“never be too old” to learn to teach “by example
more than by precept . .. and chiefly by example.”

So, to the set of characteristics of a Mercy col-
lege or university, I would add the following:

[7] The strenuous effort to give good example, by
modeling, personally and corporately, all the
values it seeks to promote through its educa-
tional and other endeavors

Itis now morning in the world of Mercy higher edu-
cation. It is time to brush away the night's ashes and
expose more clearly the live coals that have long sus-
tained the life-giving fires of Mercy colleges and
universities. These coals are the essential character-
istics of a true Mercy education, the specific and en-
during educational values of Catherine McAuley

embedded in general references to the “Mercy

tradition” and the “Mercy heritage.” I can only wish
you profound fidelity and creativity in this demand-
ing endeavor. May you succeed with God’s and
Catherine’s help and inspiration. Thank you.
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Wisdom, Dignity, and Justice
Higher Education as a Work of Mercy

Margaret A. Farley, R.S.M., Ph.D.

y focus in this essay both is on the particu-
Mlarity of a Mercy charism in higher educa-

tion and also on the way in which this
charism belongs to the whole church. Since thisisan
abridged version of an original paper delivered at a
conference on Mercy Higher Education, some of
what I say will not be backed by the analysis that  inj-
tially tried to provide. Yet my analysis and argument
are contained elliptically in my title: “Wisdom, Dig-
nity, and Justice: Higher Education as a Work of
Mercy.” What I will try to show is the following: (1)
Wisdom involves many things, but central to it is a
recognition of the dignity of human persons and the
value of all creation. (2) Genuine recognition of the
dignity of all persons, along with insight into the
treasures of the rest of creation, yields imperatives
of justice. (3) Justice both calls for and makes possi-
ble relationships of compassion or mercy. (4) At its
best, higher education aims at wisdom. Along the
way, wisdom may be awakened and challenged by
the claims of mercy and justice. When wisdom, dig-
nity, justice, and mercy are held together, then
higher education can be a work of mercy.

Wisdom

The more skeptical among us might raise our eye-
brows at the statement that the central goal of
higher education is to grow in wisdom. In a time
and society marked by narrow specialization of dis-
ciplines, economic pressures, desires not only for
survival, but for upward mobility, what even counts
as “wisdom”? When trends in higher education
seek to accommodate not only new forms of learn-
ing but also new challenges to any learning that
aims at universal theorizing, what might “wisdom”
mean? When departments are more and more iso-
lated from one another in colleges and universities,
and scholars find it difficult to understand the

world through one another’s lenses, what kind of
“wisdom” might we search for or expect?

I take such questions seriously, but I do not think
they undermine a goal of wisdom in higher educa-
tion. Insofar as the questions reflect extreme forms of
deconstruction and distorted desires shaped by mul-
tiple culturally hidden forces, they do seem to be con-
versation stoppers.and to render moot any longing
for wisdom on which we might base our educational
goals. But questions like these may also be a starting
point in a search for understanding and wisdom. If,
for example, educating in a postmodern world allows
us to deconstruct inadequate theoretical idols and il-
lusions of isolated individuality, if it brings us to an
appreciation of diversity, engagement with the Other,
and humility in the face of the partiality of knowl-
edge, then it may still be education that begins in and
aims toward wisdom,

Whatever its ultimate goals, all higher educa-
tion has importantly to dowith the initiation of new
generations of persons into a civilization, a culture
in which or against which they must find their way.
The Greeks educated for virtue and for freedom of
intellectual inquiry; the humanists of the Renais-
sance educated for the reform of society and for in-
dividual self-fulfillment; Christians have educated
persons in the workings of the world and in the

Whatever its ultimate goals, all
higher education has
importantly to do with the
initiation of new generations of
persons into a civilization, a
culture in which or against which
they must find their way.
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relationship of the world to God. None of these ed-
ucational traditions, nor any combination of them,
has ever been divorced from preparing persons to
make a living, to enter a career, to advance the skills
and services that a society needs.! Both theoreti-
cally and practically, both individually and commu-
nally, higher education has sought to initiate per-
sons into a civilization and a culture through some
form of expansion of mind, social analysis, devel-
opment of skills, experience of relationships, and
capacity building for freedom of choice guided by

some form of wisdom.

Unlike other strands of
‘Christianity, the Catholic
_tradition has continued to .
believe in the basic intelligibility
of creation and in the basic
capacity of the human mind to
understand what is revealed in
creation.

The goals of higher education today, insofar as
they are adequate, take into account not only rela-
tivity in physics, but the culture-bound perspectives
of history, literature, psychology and sociology,
philosophy and theology. We have learned to value
pluralism when it does not mean that “anything
goes.” We have learned to welcome diversity (or at
least we have learned that we ought to welcome it)
and to see the possibilities of unity within it. We
have learned to value community and the freedom
it nurtures, We have experienced the necessity of
intérdisciplinary study, but also the humility it re-
quires as we realize that everyone knows something
that others do not know; and that we will all know
more only if we are willing to share our knowledge
and our methods.

Real wisdom in every respect comes from
learning—through whatever process or with what-
ever resources—about the interrelationships of all
beings and the dignity at the heart of every person.
Much of higher education through long centuries

of its development has been an attempt to learn
just this, but to learn it primarily by studying hu-

‘man achievements—in science, the arts, politics,

architecture, the winning of wars and the conquer-
ing of territories, the possession of land and the
fruits of human labor on the land. Yet as Michael
Buckley pointed out in the early 1980s, what was
missing from these studies, from this education,
was an encounter with human s,uﬂ"ta-ring.2 Learning
of human successes without learning of human
pain, or learning about conquerors without learn-
ing about the exploited and the conquered, learn-
ing about the leaders and their ideas without learn-
ing about the marginalized and the poor, led and
still may lead to the estrangement of an educated
elite from the lives of the desperate and from the

" worldwide phenomenon of human misery.

This has changed (to some extent) in higher
education generally since the early '80s, and cer-
tainly (again, to some extent) in Catholic higher
education. Most colleges and universities at least
offer possibilities of community service, urban im-
mersion, and travel that is not only to learn of the
glories of human achievement but the need for sol-
idarity between persons in diverse cultures with di-
verse hopes and needs. Moreover, renewed studies
of, for example, the classic content of the humani-
ties, empirical research by social sciences, and hu-
manitarian goals of many of the sciences, open the
eyes of students not only to human impdoverish-
ment and injustice but to the mystery of the human
person—to the dignity, the beauty, and the basic
needs of all persons.

Dignity

The Catholic tradition stands out among the multi-
ple traditions of Christianity in that it has sustained
a kind of optimism about learning. Unlike other
strands of Christianity, it has continued to believe
in the basic intelligibility of creation and in the ba-
sic capacity of the human mind to understand what
is revealed in creation. Although the Catholic tra-
dition, like others, has taken seriously the “human
condition” limited by human nature and damaged
by human sin, it has never thought that humans are
either so limited or so injured and incapacitated
that they cannot learn (however partiaily) about the
universe and about humanity itself. Not only the
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Bible, but creation itself has been considered a re-
velatory text.
This learning, the study of this text, is not sim-

ple, however. Think of the ways we try to understand -

the cosmos, the universe, the planet Earth. Think of
the academic disciplines we have developed in order
to understand the worth of every creature—not only
their instrumental worth but their worth in them-
selves. The motivations for such study may be muld-
ple, but in Catholic education they can include the
sort of inquiry that once motivated St. Augustine.
Searching for God, Augustine described his ques-
tioning of the earth: “What is this God whom I
love?” and “Tell me about God, you who are not
God."” All things on the earth answered him, he said,
from the “sea and the deeps and the creeping things
with living souls,” to the “blowing breezes and the
universal air with all its inhabitants,” to the “sun, the
moon, the stars.” “They cried out in a loud voice:
'God made us.”™ My question, Augustine said, “was
in my contemplation of them, and their answer was
in their beauty.”

But if study of the world is complex and ongo-
ing, think of the study of ourselves. Discipline after
discipline seeks to probe the meaning of the hu-
man species and of each human person. The con-
crete reality of human persons includes multiple el-
ements and dimensions.? At least sometimes in our
own experience and in our academic explorations,
we have glimpsed a core value at the heart of each
person, a value that grounds a claim that all of us
are ends in ourselves. In this recognition rises the
further claim that we are to-be treated as ends, not
only as means. There are multiple warrants for
these claims. One of them is our capacity for free
choice. By our freedom, we possess ourselves; our
selves and our actions are in an important sense our
own. By our freedom, we can determine the mean-
ing of our own lives and, within limits, our destiny.

We are also terminal centers, ends in ourselves,
because of what today we call our relationality. We
possess ourselves and transcend ourselves not only
by our freedom but by our capacities to know and
be known, love and be loved. We belong to our-
selves yet we belong to others; we are centered both
within and without. Each of us is a whole world in
herself, yet our world is in what we love.

Freedom and relationality, moreover, do not
compete; they are intimately connected. Relation-

ships make freedom of self-determination possi-
ble (for without them we cannot grow in freedomy);
but freedom is ultimately for the sake of choosing
relationships—of choosing what and how to love.
Herein lies the basis of human dignity and the re-
quirement to grow in wisdom regarding what hu-
mans need. Out of wisdom about all the creatures
of the world, and especially about human dignity,
arise imperatives of human justice.

Freedom and relationality,
moreover, do not compete; they
are intimately connected.
Relationships make freedom of
self-determination possible.

Justice .

The threads of ideas that I have been trying to
identify may now be ready for weaving into a fabric
whose background is Catholic and Mercy higher
education and whose central design is justice and
mercy. Let me come now to the threads of justice.

Justice of course can mean many things. One
of the tasks of higher education in initiating per-
sons into civilization and culture is to test the multi-
ple theories of justice that have been proposed
through many centuries and in many different cul-
tures. Some of these will prove to have been inade-
quate, and some of them simply wrong. Some will
be more adequate than others.

Examples of theories of justice that cannot be
adequate for our society or our church today are
theories that accommodate human slavery (a seem-
ingly obvious example), or theories that assume a
basic inequality among persons on the basis of race
or gender {(an example apparently not yet so obvi-
ous to everyone).” Indeed, we judge such theories
to be not only inadequate but wrong. In the past,
there were no doubt cultural reasons why such the-
ories were not questioned, but today we (or at least
most of Us) condemn them as distortions of justice,
as theories that actually support and reinforce sys-
temic injustice. When we ask how such views of jus-
tice could have held sway for so many centuries and
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Institutions of higher learning are
vulnerable like all institutions to
the culture blindness that is
endemic to any given society.

in so many cultures, the only answer can be that the
dominant culture found reasons to avert its eyes
from the dignity of some humanu individuals and
groups, thereby not recognizing them as human, or
at least not fully human. And despite long struggles
for a better recognition of this dignity, we, too, still
fail in practice if not in theory to oppose and rem-
edy attitudes of racism, sexism, heterosexism, and
cultural imperialism—attitudes that continue to
exist in societies and in the hearts of countless peo-
ple, including ourselves.

No one expects higher education to be the sole
solution to failures in wisdom and justice. It has not
been so in the past, nor is it in the present. Indeed,
institutions of higher learning are vulnerable like
all institutions to the culture blindness that is en-
demic to any given society. Yet, higher education is
surcly that realm of society where primary chal-
lenges to failures and distortions of thought ought
to be taken seriously. It may even be that realm of
society where critical challenges can be formulated
for the moral failures that abet distortions of
thought (moral failures such as greed, compla-
cency, or the desire for power). Higher education
functions, after all, not only to initiate persons into
a culture that is already made, but thereby to influ-
ence the culture for better or for worse.

Wisdom, human dignity, and justice, therefore,
remain not only relevant but crucial to the shaping
of higher education. Lest this stand as a platitudi-
nous assertion, let me try a quick thought experi-
ment. Suppose we here today were in a position to
found a new college or university; and suppose we
knew that our own children or some particular in-
dividuals close to us would be the first students in
this institution of higher education. What would we
want to provide for these students, from their first
day of matriculation to their last day before gradua-
tion? I will speak for myself, readers can test the

plausibility and desirability of what I propose.

I would want these students, my children or my
friends, to find first of all an institution that is itself
marked by justice. I would want a community of
learning in which students could trust the compe-
tence of teachers, the care and commitment of
teachers, and the extraordinary wisdom of at least
some teachers. I would want a college or university
in which members of the administration and the
staff work together for the same goals and are com-
mitted to adjudicating disagreements in ways
marked by fairness and due process. I would want
an institution in which just wages are paid to every-
one, so that faculty, administration, and staff can be
free and happy to work for more than their mone-
tary wages. I would want an institution where inter-
disciplinary and cross-disciplinary teaching and
learning are rewarded, so that junior faculty will
not be penalized for it nor will any student who ap-
preciates its value be deprived of it. Iwould want an
institution in which the students experience har-
mony, though not necessarily always agreement,
among faculty and between faculty and administra-
tion; where faculty can recognize administrators as
their advocates, not their adversaries; and where
administrators can trust faculty, even when they are
frustrated by them.

Above all, I would want this institution to be
just toward its students. It would give them the
education they need and deserve. It would respect
and even reverence them—in their diversity, their
uniqueness, their plurality of gifts and possibilities.
It would therefore aim in its policies, its actions,
and its ethos, to nurture the capacities in the stu-
dents for freedom and for relationship. It would
not fear, but rather cultivate, students’ possibilities
for self-determination and for discerning their re-
sponsibilities. It would awaken their desires for un-
ion, through knowledge and love, with more and
more of what can be learned about the vast reaches
of the universe, the microscopic smallness of the ti-
niest of creatures, the diversity of human cultures
and occupations, and human persons as embodied
spirits. Each student would be able to encounter at
least one teacher who might change their lives, not
through indoctrination, but inspiration.

The students would not be living in a paradise,
isolated from human misery and pain. No matter
how just the institution in which they studied, they
would have opportunities to learn to accept human
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frailty, and to learn about forgiveness and patience.
They would learn, and co-learn, about human suf-
ferings that are a part of embodied life—such as
natural disasters, illness, limitations great and
small. They would be given the tools to recognize
that the future of all of creation is in some way de-
pendent on them—whether in terms of Earth’s en-
vironment, the intrinsic worth of every being, or
the survival of the human species. They would have
at least encouragement to learn to see the gem of
dignity in each human person, no matter how dif-
ferent from themselves, no matter how challenged
in abilities, no matter even how wicked. They would
begin to understand that some sufferings do not
have to be; that some sufferings ought not end in
either dominance or death, but in change. They
would have possibilities to discern whether and
what actions they may and must take to make the
world more just, and to make their countries, fami-
lies, churches, sexual partnerships, and future oc-
cupations and professions more just. They would
have ample opportunity to discover their own limi-
tations, frailties, and powerlessness; but they would
also learn of their own dignity.

These students would alse have lives outside
of their community of learning. They would, like
students everywhere, have to engage in their own
cducation in spite of economic constraints and
pressures. They would have to make decisions in
terms of their relationships with the ordinary po-
litical, social, ecclesiastical spheres of the wider
world. They would bring all of their experiences
to their learning—with no questions ruled out, no
methods dismissed as not worth a try, no voices si-
Ienced because of their backgrounds.

And since this institution that I am imagining
for my children and my friends would be Catholic
and Mercy, it would foster an ethos, and have at
least some participants, to witness to students that
their freedom is ultimately a capacity to decide for
or against whar they believe is ultimate; that their
capacity for relation stretches even to the infinite;
that they may dare to hope in an unlimited future.

I have seen colleges and at least parts of uni-
versities where this kind of wisdom and justice is
possible and even present. Yes, of course, there are
serious obstacles and genuine limitations on what
any form of higher education can provide. Not all
students are ready to take advantage of the possibil-

ities I describe. And despite their own preferences,
there are many students who cannot take the time
for a full college experience, who must therefore
learn piecemeal and against great odds (though all
the while meshing their learning with their every-
day experience). Institutions, too, have fiscal limits,
the kind of limits that threaten to turn decisions
about faculty, programs, and equipment into sheer
business matters. I have known colleges, universi-
ties, and students with all of these difficulties. No
matter what, however, Iwould want to argue thatno
institution of higher education can be justified if its
structures, its internal relationships, and its provi-

“ sions for its students are unjust—which is to say, if

they are unsuited to the pursuit of wisdom or re-
spect for human dignity.

Mercy, like love, can be helpful
or harmful, wise or foolish,
inaccurate or true, creative or
destructive. Mercy, like love,
must therefore have standards,
criteria, measures, whereby it is
good or wise or true.

Mercy

Mercy both requires justice and makes it possible.
How does it require justice? Mercy, like love (of
which it is a form), can be helpful or harmful, wise
or foolish, inaccurate or true, creative or destruc-
tive. Mercy, like love, must therefore have stan-
dards, criteria, measures, whereby it is good orwise
or true. At the risk of being too brief and hence too
blunt, let me simply say that the fundamental norm
{measure, standard) for a right and good love, and
a right and %ood mercy, is the concrete reality of
the beloved.® If this is missed, mercy will miss its
mark; it will harm rather than help. As examples: If
Ilove and am “merciful” toward persons as if they
are things, or things as if they are persons, I love
them both unjustly. If T love and care for my stu-
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If education leads anyone to
judge persons from a false bias,
to interpret situations naively, it
will not lead to genuine mercy.

This, then, is how mercy
requires justice.

dents only as supporters of my reputation or fulfill-
ers of my (or my institution’s) ambitions, they will
be right to say that I do not really love them but
only myself. Or if I do in fact love them for them-
selves, but I am obtuse when it comes to under-
standing their genuine needs, I may injure them
when I offer them what I have imagined they need
or wanted them to need. If education leads anyone
to judge persons from a false bias, to interpret situ-
ations naively, it will not lead to genuine mercy.
This, then, is how mercy requires justice, Or better,
the requirement for true mercy is, therefore, the
wisdom to understand well—insofar as we can—
concrete realities, contexts, relationships, and the
claims they make on us in justice.

But mercy also makes justice possible. Mercy
enhances the knowledge that is needed for justice,
and it motivates actions that respond to the claims
of justice. Mercy (or compassion) adds to love an ¢l-
ement of stronger affective response and an as-
sumption of more acute access to knowledge of the
concrete reality of others. Love is a response to per-
sons as lovable, as valuable; mercy is this same re-
sponse with the added notion of “suffering with.””
Precisely because mercy involves beholding the
value of others and suffering with them in their

need, it opens reality to the beholder; it offers away
of “seeing” that evokes a moral response—to allevi-
ate pain, provide assistance in need, support in
wellbeing. Mercy therefore illuminates justice and
propels it to action.

To appeal to a Christian theological perspec-
tive: It is our belief that the mercy of God is

intended to flow not only into and upon us but
through us, one to the other. By God'’s grace, we are
to understand one another’s and the whole world’s
need for beauty as well as for bread, for compan-
ionship as well as for peace, for mutual respect and
mutual strengthening of our loves, our justice, and
our hopes. This is why we participate in higher ed-
ucation (whatever our role or position) as co-learn-
ers. Do we not grow in wisdom through the mutuai-
ity of our efforts—administrators, staff, students,
faculty? Do we not gain clarity about the demands
of justice through the challenges of one another? Is
not this kind of receiving and giving a whole work
of mercy whereby we at least try to advance human
knowledge and wisdom, affirm freedom and dig-
nity in a cherished universe, make choices about
our loves, and strive to mend the world with justice?

Notes

I See Christopher F. Mooney, Boundaries Dimly Per-
cetved: Law, Religion, Education, and the Common
Good (Notre Dame: University of Notre Dame
Press, 1990), part 3.

2 Michael Buckley, “The Universiry and the Con-
cern for Justice: The Search for a New Human-
1sm,” Thought 57 (June, 1982): 219-33.

3 Augustine, Confessions, trans. R. Warner (New
York: New American Library, 1963), 10.6.

4 I have treated these elements of human reality in
a number of other writings, most recently in Just
Love: A Framework for Christian Sexual Ethies (New
York: Continuum, 2006), chapter 6.

5 For a remarkable study of the long centuries in
which Christians accepted slavery, see John T.
Noonan, A Church Which Can and Cannot Change
{Notre Dame:-University of Notre Dame Press,
2005). For the failure of church and society to rec-
ognize the equality of women and man, sce Farley,
Just Love, passim.

6 In the original version of this paper, I provided
more extended examples of this. Here 1 only refer
the reader to my Compassionate Respect: A Feminist
Approach to Medical Ethics and Other Questions (New
York: Paulist Press, 2002), esp. 3-20. See also Just
Love, 196-206.

7 See Compassionate Respect, 39-43, 72-79.
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