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“To seek wisdom and promote universal justice...

To work for a world that is harmonious, just and merciful.”

- Salve Regina University Mission Statement
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Mercy Leadership Colloquium
Office of Mission Integration

“The discharge of all these offices of mercy, spiritual and corporal,
constitute the business of our lives.” — The Spirit of the Institute

Overview:

Salve Regina University is a community rooted in the charism of mercy and committed to
forming 215t century leaders working to build a more harmonious, just, and merciful world.

The Mercy Leadership Colloquium is a four-part mission integration series for Salve
administrators and staff to engage resources from the Mercy, Catholic tradition,
vocationally reflect on our lived experiences, and cultivate practices of mercy leadership
across our campus community. Through a series of monthly gatherings with a small group
of interdepartmental colleagues over lunch, participants are invited to discuss shared
readings and develop or renew vocational and professional practices and priorities rooted
in Salve’s mission.

The Mercy Leadership Colloquium is facilitated by the Vice President for Mission

Integration and welcomes staff and administrators of any religious tradition or no
tradition.

"Schedule:
Session | Topic Practice Readings -
One: Catherine McAuley | Sharing Our | o Helen Marie Burns, R.S.M. and Sheila
and the Charism of | Stories Carney R.S.M.,, "Introduction,” Praying
Mercy with Catherine McAuley (Winona, MN:

St. Mary's Press, 1996), 14-33.

o “Chapter 5: Of the Perfection of
Ordinary Actions,” Rule and
Constitutions of the Religious Sisters of
Mercy in Mary Sullivan, R.S.M.,, ed,,
Catherine McAuley and the Tradition of
Mercy (Notre Dame: University of
Notre Dame Press, 1995), 300-302.

o Mary Angela Bolster, R.S.M. “Catherine
McAuley: From the Edges of History to
the Center of Meaning,” The MAST

Journal 6,no. 2 (Spring 1996): 1-5.
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< Introduction <

Catherine Elizabeth McAuley is a woman for our era as well
as her own. The Ireland of her day foreshadowed many ele-
ments of a twentieth-century socioeconomic reality. A con-
temporary journalist might have seen the headlines possible in
the events of Catherine’s life: “Heiress Turns Fortune to Foily,”
“Callaghan Family Challenges Caretaker’s Claim to Estate,”
“Prominent Surgeon Threatens House Guest,” “Dublin So-
cialite Evades Solicitors,” mb& “Baggot Street Ladies Criticized
by Local Clergy.”

However, in her own time, Catherine’s story was more
quietly noted and appreciated. Catherine McAuley is remark-
able for the manner in which she embodied the ordinary
virtues in her daily life. What was said of her shortly after her
death could be said of many faithful women and men: “She
was convinced that Almighty God required her to make some
lasting efforts for the relief of the suffering and instruction of
the ignorant” (Angela Bolster, Catherine McAuley in Her Own
Words, p. 31). She felt called, in other words, to make some
contribution to the well-being of the world in which she found
herself.

The beauty of her story and her @mamos grew, according to
an early biographer, as flowers in a mmuamﬁ mwmacmﬁ% and al-
most imperceptibly: ;

The ten short years of her own religious life were but the
seeding-time; it was only after her death that the full
fruitfulness of her life began to show itself. At the time of
her death there were Little more than 100 Sisters of Mercy;
" fifteen years later there were 3,000 . . . one hundred
years later there were 23,000. (Roland Burke Savage,
Catherine McAuley: The First Sister of Mercy, p. 393)
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This garden metaphor reflects Catherine’s own love for
growth and beauty. Her letters and writings contain many
passages in which the spiritual life is described in garden im-
ages and the dedicated soul as “an enclosed garden where all
the virtues flourish” (Angela Bolster, Positio, vol. 1, p. 841).
Garden imagery, then, seems a fitting metaphor by which to
unfold the story of her life.

Preparing the Soil

Rich Celtic soil nurtured the flower of Catherine McAuley’s
spirit and personality. Her family traced their lineage from
ancient princes, warriors, and nobility. Catherine, born on
29 September 1778, matured in the early decades of the nine-
teenth century. Unemployment was high in Treland, especially
in urban areas where poorhouses and workhouses multiplied
as fast as factories. Rapid industrialization as well as crop fail-
ure impelled hundred$ of farmers fo migrate toward urban
areas for assistance and employment. Social and religious prej-
udice was pervasive, fueled by years of legalized discrimi-
nation. Uneven educational opportunities, neighborhood
decay, and urban and rural tensions resulted from both dis-
crimination and migration.

Extreme wealth and extreme ﬁoqmaa\ marked the social
and economic reality of Ireland, straining the few welfare sys-
tems available. Modern progress eased life’s burdens for some,
while civil war, political unrest, and disease weakened the
support systems of many others, mainly women and chiidren.
Persons of means often viewed poor people with condescen-
sion and distaste. Unrest and suffering abounded in the streets
and homes of the disadvantaged, while the wealthy enjoyed
fashionable fcod, clothing, and entertainment.

In the decades before Catherine’s birth, the repeal of the
British Penal Laws had begun. Freed from these laws that
suppressed Catholicism and promoted the Church of England,
the Catholic church once again enjoyed legitimate standing
as an institution of faith and service. Its clergy, members,
and practices were no longer subject to legal sanctions, nor
barred from public expression. However, prejudicial attitudes



embedded in societal structures continue to mark the experi-
ence of Irish Catholics even today. Catholic Church leaders
seized the moment to revitalize and renew Catholic identity,
self-esteem, and influence. A significant piece of their plan for
revitalizing the faith centered on caring for basic needs of im-
poverished masses and providing educational opportunities
for children. According to Angela Bolster, author of the Positio
prepared for the canonization of Catherine McAuley:

This [1820-1830] was a decade of religious revival, spear-
headed by Dr. Daniel Murray [Archbishop of Dublin] . . .
[whose] remedy for the spiritual malnutrition in his dio-
cese was to revive the sacramental life of the people and
to increase the number of clergy, churches and schools in
his diocese. (P. 66)

-~

Into this Ireland and this church, Catherine McAuley was

born.

Planting the Seeds

Catherine’s early years refiected the careful seeding of
Catholic upbringing. Her father, James McAuley, was an ar-
dent practitioner of his faith and, it would appear, a shrewd
entrepreneur. Catholics, even under the restrictions of the Pe-
nal Laws, were allowed to engage in trade and in nonprofes-
sional activities. Within those parameters, James McAuley
provided comfortable, upper middle-class circumstances for
his wife, Elinor, and their three children, Catherine, Mary, and
James.

Catherine cherished memories of her father as a sensitive
and generous man who gathered, the children of the neighbor-
ing slums around the tree in his front yard to teach them the
mysteries of their faith. Her mother, thirty years younger than
her husband, was lovely, charming, and gracious. She was also
somewhat pampered by her husband and family, and quite
unprepared for the responsibility of single-parenting that
James’s death in 1783 thrust upon her.

The death of James McAuley and Elinor’s inability to
manage her financial matters occasioned a gradual descent

intc poverty for the McAuley family. Within the year after her
husband’s death, Elinor McAuley sold the Stormanstown
House and moved to a smaller place nearby. Three years later
she and the children moved into Dublin to Queen Street io be
near Elinor’s friend, a Mrs. 5t. George. Each successive resi-
dence was smaller than Stormanstown, but they were new
homes in bustling neighborhoods. Catherine and her siblings
seem to have adjusted to their new circumstances with the re-
silience natural to young people. For a few years, life returned
to the comfort of routine.

Although Elinor saw to the sacramental education of her
children (the Eucharist and confirmation), she neglected the
full practice of Catholicism and offered little resistance to the
sharp criticism of her faith offered by Anglican and Protestant
friends and relatives. Catherine alone seemed to have minded
the anti-Catholic attitudes and conversations of their Dublin
milieu. ,

When Elinor McAuley's health failed, her lengthy illness
threatened the family’s stability. Elinor had to sell the house on
Queen Street in 1796. She and her children moved into the
home of her brother, Dr. Owen Conway, where Catherine
cared for her mother and her siblings. The care of her mother
was particularly difficult for young Catherine, as Elinor’s re-
morseful conscience brought much anguish of soul in her last
months of life.

By the time of Elinor’s death in 1798, the eldest McAuley
daughter had become guardian to her siblings, nurse and con-
fidante for her mother, and an eligible young woman in
Dublin’s social circles. However, the McAuley family hung
precariously on the edge of destitution and dispersal. Cather-
ine herself moved intc an uncertain future with a twofold
legacy:

Her father’s religious fervor crossed with her mother’s in-

tellectual independence; her mother’s gentility and ability

to associate in society crossed with her father’s identifica-
tion and involvement with the poor, the outcast and the
downtrodden. (Joanna Regan and Isabelle Keiss, Tender

Courage: A Reflection on the Life and Spirit of Catherine

McAuley, First Sister of Mercy, p. 14)



Germination

The loss of their parents caused the dispersal of the McAuley
children. Catherine’s sister and brother moved into the home
of a distant Protestant relative, William Armstrong. Catherine
separated from her siblings in order to remain with the
Catholic family of Dr. Owen Conway. This separation left
great pain and, for Catherine, opened the way to a spiraling
decline in financial circumstances.

Catherine enjoyed the companionship of the Conway’s
daughter, Anne, with whom she entered the rounds of fash-
ionable parties and social events for teenagers among Dublin’s
upper class. Suitors and fond acquaintances surrounded the
two young women at these many stylish affairs. Later, in hef
letters to her colleagues in Mercy, Catherine would indicate
ample knowledge of the dance steps as well as the musieal airs
of her time. ,

Despite this galety, tension and suffering permeated the
Conway household. Dr. Conway gambled and drank. Before
he finally declared bankruptcy, his family often lacked ade-
quate food and experienced the embarrassment of irate credi-
tors and repossession of furnishings. Little more than a year
after her arrival at the Conways, Catherine found herself
forced to join her sister and brother in the Armstrong home.

At the Armstrongs’, well-meaning Anglican relatives
sought to convert the McAuley children to their faith and, con-
sequently, the social and eccnomic status associated with'it.
The financial and social elite of eighteenth-century Dublin
were Anglican, and many of them viewed Catholics as gener-
ally wallowing in poverty, superstition, and bad taste. The
Armstrongs shared these prejudices and wished better for
their orphaned relatives. -

Catherine, more than her siblings, seems to have resisted
such pressure. In the face of steady, often scornful proselytiz-
ing, Catherine regretted that her own lack of education pre-
vented her from effectively defending the faith she held with
such conviction.

When she was twenty-five, an opportunity presented it-
self that considerably altered Catherine’s spiritual develop-
ment and material status. William and Catherine Callaghan,

acquaintances of the Armstrongs, were attracted to Cather-
ine’s vivacity and graciousness. When they decided to move
their residence to Coolock House, a couniry estate, they asked
Catherine to join them. Envisioned in their invitation was the
expectation that she would be a companion to Mrs. Cailaghan,
who was chronically ill, and would assume scme responsibil-
ities for their household. Catherine saw in this position a
means of establishing a degree of independence for herself as
well as an opportunity to utilize skills Jearned in the care of
her mother. She most likely did not anticipate the twenty-year
commitment to the Callaghan household, nor the mutual love
that would lead William Callaghan and his wife to offer their
name as well as their wealih to Miss McAuley.

Growing

Life with the Callaghans, who were Protestant, continued the
pain of an unfamiliar religious context. However, unlike the
Armstrongs, the Callaghans eventually consented to Cather-
ine’s practice of the Catholic faith, providing that she brought
no signs of popery into their household. Catherine eagerly em-
braced this restriction in order to practice her faith openly
without ridicule. She also sought spiritual counsel from sever-
al priests who were instrumental in helping her to articulate
her Catholic belief. - o

. In the service of the poor, which began to cccupy Cather-
ine’s leisure time, she and the Callaghans found no tension or
disagreement. She was encouraged in her desire to offer her
free time to the poor school in the area and tc visit the homes
of poor families for whom the Callaghans provided food,
clothing, and medicine. The Callaghans also tolerated Cather-
ine’s generous outreach to orphaned relatives and her efforts
to support the children of her sister, Mary.

When a dear cousin, Anne Conway Byrn, died of tuber-
culosis, Catherine adopted her four children. The Callaghans
allowed Catherine to bring the children to Coolock House and
also agreed to the addition of two orphans whom Catherine
had befriended from the Coolock village. Catherine seems to
have had her father’s love for and natural rapport with young



people who, as one biographer observes, “revealed their tribu-
lations to her” (Carmel Bourke, A Woman Sings of Mercy: Re-
flections on the Life and Spirit of Mother Catherine McAuley,
Foundress of the Sisters of Mercy, p. 4).

Catherine created a network of services for poor people in
the neighborhood of Coolock House. She also gathered young
girls from the neighborhood, taught them needlework, and
then proceeded to open a shop on the Coolock estate to sell
their handiwork. Unobtrusively, the seeds planted in Cather-
ine’s childhood—seeds of generosity, practical faith, gracious
love of poor, sick, and uneducated persons—were germinat-
ing toward a full flowering.

During her twenty years as a companion in the Callaghan
household, Catherine was exposed tc Mrs. Callaghan’s Quak-
er faith and practice. A recent biographer suggests that the
Quaker respect and appreciation for the talents of women may
have been particularly important in shaping Catherine’s sense
of service. It seems probable that her awareness that the
Quaker “Women's Meetings” were charged with concern for

the poor of their own sex may have inspired Catherine’s oft-

quoted maxim: “Nothing is more productive of good to soci-
ety than the careful instruction of [poor] women” (Regan and
Keiss, Tender Courage, p. 16).

In addition to significant learnings from the Quaker tra-
dition of Mrs. Callaghan, Catherine developed her natural
skills for organization, financial management, and nursing.
Eventually the Caliaghans gave Catherine full responsibility
for managing the Coolock properties and, as their health grad-
ually deteriorated, she provided more and more practical
nursing care for them.

The deaths of Mrs. Callaghan in 1819 and Mr. Callaghan
in 1822 left Catherine once more bereft of those she deeply
loved. Her consolation in this instance, however, was to have
seen each of them baptized into the Catholic faith on their
deathbed. Her own steady faith had made a deep impression
on her benefactors and each had embraced its mysteries in
their final hours.

The inheritance she eventually received from the Callaghan
estate, approximately one million dollars by today’s standards,
enabled her to focus all her resources and energies on a min-
istry to the poor, previously the occupation of her leisure time.

Flowering and Fruit

With the Callaghan inheritance, Catherine, at the age of forty-
four, began this new phase of life by expanding her charitable
efforts in the area of Coolock House. Other women with simi-
lar interests joined her in these endeavors. Gradually the idea
of using the bulk of her inheritance to create a shelter for their
educational endeavors as well as their ministries to crphans
and homeless women took possession of Catherine. She was
determined te build a home on Baggot Street, bordering a
fashionable Dublin neighborhood. The home would serve as a
shelter and educational center for young women from poorer
neighborhoods of the city. She began supervision of the project
even as she continued work on the settlement of the Callaghan
estate. f -

Of immediate concern to Catherine was the failing health
of her sister, Mary, now married to a well-known Protestant
surgeon, William Macauley, and mother of five young chil-
dren. Between 1822 and 1827, Catherine divided her time be-
tween the care of Mary, the sale of the Coolock House,
supervision of her Baggot Street project known as “Kiity’s fol-
Iy” to her family, and volunteer work at Saint Mary’s School
for Poor Children on Liffey Street.

In the interest of this educational effort, Catherine and a
woman named Fanny Tighe traveled to France in 1825 to
study the educational system among slum dwellers of that
country. Catherine alsc made close observations of the well-
established Kildare Place Schools in Dublin, whose education-
al standards were excellent, but whose proselytizing
techniques were offensive tc Catholic families. All the while
she dealt with growing controversy about Baggot Street as
friends and neighbors became aware of her intent for this resi-
dence. To say the least, Catherine’s hands were full and her
days given over to a variety of tasks in a variety of sites.

When it became apparent that Mary was dying of tuber-
culosis, Catherine moved into the Macauley household and
once more brought her nursing and managerial skills to bear
on a situation of need. Her sister’s return to the faith of her
childhood was reward encugh to Catherine. Deference to her

husband’s strong anti-Catholic sentiments prevented Mary



from telling her husband, although she confided the secret to
her eldest daughter. After her sister’s death, Catherine contin-
ued to live for a time in the Macauley home in order to care
for her five nieces and nephews.

Dr. Macauley made use of every opportunity to ridicule
both her faith and her Baggot Street project. One evening, dur-
ing a particularly tense exchange on the subject of religion,
Catherine let slip the fact of Mary’s reconciliation with Ca-
tholicism. Enraged, Dr. Macauley stormed from the dining

room, apparently in search of his military sword. Catherine

fled to a friend’s home where Dr. Macauley, apologetic and
contrite, called for her the next morning.

Shortly thereafter the Baggot Street building was readied
enough for occupants. Catherine’s presence was still required
in her sister’s home, but an acquaintance, Anna Maria Doyle,
and Catherine’s young charge, Catherine Byrn, moved to the

Baggot Street residence and Catherine came daily to assist

with the activities there.

Mercy on Baggot Street

Eventually Catherine felt free to join her companions at Bag-
got Street. Within a short time a coterie of young socialites in-
terested in the education of young working women offered
their time, talents, and financial assistance to the works of
mercy cccurring in the confines of “Kitty’s folly.” Eventually,
this group of companions adopted similar dress and a style of
life that to outside observers seemed remarkably conventual.

In these circumstances, encouragement to found a reli-
gious order began to come from Daniel Murray, Archbishop of
Dublin, and other concerned friends. Catherine struggled
with this question over a three-year period, but accepted the
recommendation as a way of giving stability to her works. Ul-
timately she agreed to become the founder of the Sisters of
Mercy. Two years before her death, in 1839, Catherine records
quite simply the resolution and its impact on her life:

I would find it most difficult to write what you say Mr.
Clarke wishes [an account of the beginning of the Order],

for the circumstances which would make it interesting
could never be introduced in public discourse. It com-
menced with 2, Sister Doyle and 1. The plan from the be-
ginning was such as is now in practice. In "27 the House
was opened. In a year and a half we were joined so fast
that it became a matter of general wonder. . . . Seeing us
increase so rapidly, and all going on in the greatest order
almost of itself, great anxiety was expressed to give it sta-
bility. We who began were prepared to do whatever was
recommended and in September 1830 we went with Dear
Sister Harley to George’s Hill to serve a novitiate for the
purpose of firmly establishing it. In December "31 we
returned and the progress has gone on as you know.
(Ignatia Neumann, ed., Letters of Catherine McAuley,
pp. 154-155)

© New Seed and Flower

This beginning described by Catherine McAuley placed her in
select company. She joined a small list of persons in the Roman
Catholic tradition whose vision not only founded a religious
congregation, but also shaped a new form of religious life. In
eighteenth- and nineteenth-century Treland, three remembered
for such a contrjbution are Mary Aikenhead (Irish Sisters of
Charity), Nano Nagle (Presentation Sisters), and Catherine
McAuley.

In an era when cloistered life was the norm for women in
religious congregations, these women struggled, as Angela
Merici, Jane deChantal, Louise de Marillac, and Mary Ward
had struggled before them, to create apostolic religious life.
They hoped to create communities of women actively in-
volved in meeting the needs of God’s people. In such commu-
nities “vows and common life were ordered tc mission, rather
than mission being a simple overflow of monastic life” (San-
dra Schneiders, “Reflections on the History of Religious Life
and Contemporary Development,” in Turning Points in Reli-
gious Life, ed. Carcl Quigley, p. 35).

Catherine McAuley, Nano Nagle, and Mary Aikenhead
benefited from their circumstances within an Irish culture



possessing a rich history that recognized the gifts of women in
social and political life. Even so, Catherine’s hope to gather a
band of women who might serve the needs of the poor in the
name of the church was not easily realized. Social mores rela-
tive to women’s place in the world order as well as an ecclesial
atmosphere that favored cloister for women dedicating their
lives to the church occasioned subtle but effective resistance.
In addition, Catherine struggled with the biases of her own
heart, the destructive play of public opinion, and the censor-
ship of clerical colleagues.

Catherine shared the Protestant skepticism about and dis-
taste for the apparently privileged lifestyle of religious con-
gregations. She did not wish to become a member of such a
grouping, nor to create that expectation among those who
gathered with her to serve Dublin’s poor. Her original intent is
quite clearly stated in a letter written in September 1828:

With full approbation of His Grace the Archbishop, the in-
stitution in Baggot Street is to go according to the original
intention. Ladies who prefer a conventual life, and are
prevented embracing it from the nature of property or
connections, may retire to this house. It is expected a gra-
tuity will be given and an annual pension paid sufficient
to meet the expense a lady must incur. (Angela Bolster, ed.,
The Correspondence of Catherine McAuley, 1827-1841, p. 2)

She also experienced fierce opposition to women taking
on leadership in the church. Such opposition expressed in a
variety of ways began to suggest a possible value in official
approval. A recent biography of Catherine McAuley describes
one such instance recorded in a Dublin manuscript:

[Rev. Matthias Kelly] had no great idea that the unlearned
sex could do anything but mischief by trying to assist the
clergy. Furthermore, he was prejudiced against [Cather-
ine] whom he considered as parvenue. His opinions, per-
haps, influenced the curates by whom he was greatly
loved; for certainly they did not affect to be glad of the es-
tablishment [of the House of Mercy] either as a secular or
religious institute. (Bolster, In Her Own Words, p. 34)

Gradually, Catherine began to understand the importance
of ecclesial approval for the stabilization of her work con behalf
of poor persons. For the sake of this work, she yielded to the
advice of many friends and colleagues, especially Archbishop
Murray. Arrangements were made with the Presentation Sis-
ters in Dublin to provide a novitiate experience for the newly
organizing religious congregation.

Catherine McAuley, fifty-two-year-old heiress, foster
mother, and administrator, entered her novitiate at George's
Hill in September 1830. Two younger women, Anna Maria
Doyle and Elizabeth Harley, entered with her. Records indicate
that no special privileges were accorded the age or station of
Miss McAuley. In fact, she may well have been tested more se-
verely than her youthful companions. All of them suffered
great anxiety of heart as their novitiate year drew to a close
and the Presentation Sisters began to question the appropri-
ateness of their taking vows for a congregation not yet ap-
proved by the church. Archbishop Murray came to the rescue
in this instance, and, on 12 December 1831, the newly pre-
fessed religious returned to Baggot Street amid great rejoicing.

Baggot Street House was designated the first Convent of
Mercy the next day, and Catherine was installed as Mother Su-
perior. Still very reluctant to take on the trappings of religious
life as currently manmmwm& Catherine wished not to use the
title “Reverend Mother.” The Archbishop insisted. They com-
promised. Catherine would accept the title “Mother Cath-
erine,” and the title would be used when necessary. An early
companion observed that “what pleased us most in Reverend
Mother McAuley was the absence of a manner telling: ‘I am
the Foundress’” (Bertrand Degnan, Mercy Unto Thousands: Life
of Mother Mary Catherine McAuley, Foundress of the Sisters of
Mercy, p. 246).

Foundations

Whatever her manner may have conveyed, the reality of the
role of founder became more and more evident. Activities of
service multiplied as well as the number of volunteers seeking
to join the endeavors, permanently or temporarily.



Practical programs were established to prepare the resi-
dents of the House of Mercy on Baggot Street for employment
and self-sufficiency. An employment agency placed young
women trained in domestic skills in the homes of reputable
families. A laundry staffed by the residents provided much
needed income for the works of mercy. Messages delivered for
payment supported young orphan boys.

An annual bazaar featured handiwork of residents and
renowned personages. Princess Victoria, soon to be queen, do-
nated decorated boxes on one occasion, and the daughters of
the Liberator, Irish nationalist Daniel O’Connell, contributed
time and talent from the beginning. The Liberator himself
once carved the turkey for Christmas dinner at Baggot Street.
While some considered the ways of Catherine McAuley inap-
propriately forthright and assertive, many others eagerly
joined forces in her multiple efforts to address the needs of
Dublin’s slum dwellers. S

In 1832 a cholera epidemic spread suffering and death
throughout Dublin. The Sisters from Baggot Street spent long
hours in the Cholera Hospital. Catherine would recall for fu-
ture novices the memory of the Sisters returning shortly after
nine in the evening, loosening their cinctures on the stairs, and
stopping, overcome by sleep before reaching the next floor.
Because the great haste to be rid of diseased bodies often re-
sulted in premature burial, Catherine herself inspected those
thought dead to ensure that this was indeed the case.

The news of the Sisters’ labor and other works of the
“Baggot Street Ladies” soon spread to other sections of the
capital city and to points beyond. Requests began to arrive at
Baggot Street for the establishment of similar Houses of Mer-
cy in other places in Ireland, England, and eventually, the
New World. Between 1831 and her death in 1841, Catherine
McAuley’s fledgling congregation was responsible for four-
teen foundations: twelve in Ireland and two in England. The
request to establish a foundation in Newfoundland was de-
layed until after her death.

Death from tuberculosis and cholera as well as calls for
new foundations depleted the ranks of early Sisters at Baggot
Street and elsewhere, but Catherine seemed always ready “to
divide [whatever she had], be it ever so little” (Letters, p. 353).

Often, too, dwindling ranks seemed to attract new entrants al-
most in proportion te the increase in demands for service.
Catherine’s trust in a providential God was rarely challenged
in this regard, although the circumstances of many early foun-
dations strained both trust and courage on all sides.
Kingstown, the first foundation outside Dublin, was the
source of both humor and heartbreak. A misunderstanding
between Catherine and the parish priest concerning the pay-
ment of the bills for the construction of a school left Catherine
the focus of a lawsuit. “I am,” she wrote in a letter to her dear
friend, Sr. ML. Frances Warde, “hiding from some law person
who wants to serve a paper on me personally. . . . [ am
afraid to remain five minutes in the small parler. This has
caused more laughing than crying, for every man is suspected
of being the process man, and kept at an awful distance” (Let-

‘fers, p. 116).

. Travel to the Charleville foundation in 1836 in itself
proved trying. The trip from Dublin required canal packet
boat to Tullamore, where the pilgrims transferred to a con-
necting packet that was delayed until midnight. After twenty
hours on the canal, they transferred again in Limerick, this
time to stagecoach, reaching Charleville the next morning.
Once there, they found the house not quite ready for their ar-
rival and so damp that their clothes did not dry out overnight.

Anglo-Trish animosity and Catholic-Protestant prejudices
surrounded their foundations in England. English newspapers
decried the proposed establishment of the convent in
Bermondsey to such an extent that mob activity was feared.
Although no public demonstrations actually attended their ar-
rival, discomforts of culture and climate marked each step of
the journey. During the process of settling the young commu-
nity at Birmingham, the last of her foundations, Catherine be-

gan to show clear signs of the imminent approach of her
death.

The Bloom Fades

Catherine wrote from Birmingham to the infirmarian at Bag-
got Street requesting some preparations for her return there.



A week later, another letter to Mary Aloysius Scott in Birr be-
gan with the comment: “I have been very weak and sick for
the past twelve or fourteen days. . . . Endless visitors coming
in here and I cannot leave the one aired room without cough-
ing violently” (Letters, pp. 373-374).

On her return to Baggot Street, her sorrowing celleagues
perceived that she was in her last illness. Catherine inconspic-
uously settled her private affairs, saw to the ordering of com-
munity business, and calmly turned her attention to the
journey of death. To Elizabeth Moore, who had traveled from
Limerick when informed of Catherine’s condition, fell the task
of informing the community of her death. She wrote simply:

“*Of our dear Reverend Mother what shall I say? or what can -,

1say but that she died the death of the just’” (Savage, Cather-
ine McAuley, p. 376).

1o

Perennial Harvest

In her dying, Catherine generated an abundant harvest that
grafted to the ancient stock of the works of mercy a new shoot
that combined action and contemplation, common life and
vows shaped by service. Catherine’s petition to the Holy See
in 1833 clearly maintains her intent that the congregation she
founded be dedicated to service outside convent walls:

The principle aim of this Congregation is to educate poor
gitls, to lodge and maintain poor young women who are
indanger . . . and to visit the sick poor. (Correspondence,

p- 12}

The pricrity of that service in shaping common life and -

vows continued to be her clear intent in a letter Catherine
wrote to the Vicar-Apostolic in the Midlands District of Eng-
land on the occasion of the last foundation in her lifetime:

I give you a copy of our distribution of time . . . which
has been found well-adapted to the duties of our Order. It
is contained in our observances, not in our Rule, and
therefore subject to any alteration that place or circum-
stances might require. (Correspondence, p. 161)

The congregation founded by Catherine McAuley has
continued to bear fruit through years of service to God’s peo-

ple.

Catherine’s Spirituality

Perhaps Catherine’s greatest contribution to the church, how-
ever, is not the congregation itself as much as the spirituality
thatenlivened it—a fresh and fertile blending of the contem-
plative spirit and the compassionate heart. This blending of
contemplative spirit and compassionate heart unique o the
early Mercy community was a gift not equally prized nor un-
derstood. For instance, when Clare Agnew becarne superior in
Bermondsey her “extremes in piety” (Letters, p. 354), mani-

‘fested in part by her desire to establish perpetual adoration in

the convent, evoked from Catherine a clear articulation of the
essential interplay between prayer and ministry in the life of a
Sister of Mercy.

We should often reflect that our progress in Spiritual Life
consists in the faithful discharge of the duties belonging
to our state, as regards both ourselves and our neighbour;
we must consider the time and exertion which we em-
ploy for the relief and instruction of the poor and igno-
rant as most conducive fo our own advancement in
perfection, and the time given tc prayer and all other pi-
ous exercises, etc., we must consider as employed to ob-
tain the grace, strength and animation which alone could
enable us to persevere in the meritorious obligations of
our state. . . . We must try to be like those rivers which
enter into the sea, without losing any of the sweetness of
the water.” (Correspondence, pp. 242-243)

This spirituality which is both rooted in the practical con-
cerns of our needy world and growing faithfully toward
greater union with God is succinctly described in the Positio:

Her “spirituality was marked by her ability to create and
maintain inner spiritual space, to be constantly aware of
the mystery of God and to be able to find His touch



everywhere in the world of people, of their occupations
and of their miseries. . . . Her apostolic spirituality may
be said to have effectively translated the Gospel into the
idiom of her time and to have conveyed this ideal to oth-
ers.” (Pp. 830-831)

Catherine’s understanding that the authentic living of the
Gospel calls us deeply into relationship with God and into the
realities of our time has continued to flower among her Sisters
and among all those whose experience of God opens their
heart to the world's needs.

In particular, Catherine’s spirituality formed itself around
several key themes:

Nourishing Prayer

Catherine experienced the life of ﬁam%mm to which she felt her-
self cailed and to which she called her companions as both gift
and responsibility: “/Of all other gifts, [the gift of] prayer must
come from God; hence we must beg it continually’” (Bolster,
Positio, p. 782). She cautioned the sisters: “/Prayer is a plant,
the seed of which is sown in the heart of every Christian, but
its growth depends on the care we take to nourish it. If ne-
glected, it will die. If nourished by constant practice, it will
blossom and produce fruit in abundance’ (Bolster, Positio,
p. 782).

This life of prayer was firmly rooted in the Gospel and in
the traditional spirituality of her day. At the center of this spir-
ituality was the person of Jesus Christ. The Psalter of Jesus, the
Eucharist, the Passion, and the Sacred Heart were her favorite
devotions; the desire to imitate Jesus was her constant yearn-
ing.

Mercy

Just as Catherine fostered within the church a new expression
of religious life, she nurtured a spirituality suited to that new
expression. A ministry responsive to the suffering of the world
must be nourished by a prayer that not only strengthens our
union with God, but impels us te a practical outpouring of
love for God’s people:

ey

Prayer, retirement and recollection are not sufficient for
those who are called to labor for the salvation of souls.
They should be . . . as the compass that goes round its
circle without stirring from its center. Now, our center is
God from Whom all our actions should spring as from
their source. (Teresa Purcell, Retreat Instructions of Mother
Mary Catherine McAuley, p. 154)

For Catherine, prayer and ministry were not separate ex-
periences but two dimensions of the one vocation revealing
God’s mercy among the suffering people she met each day.
Prayer, “constant fervent prayer” (Angela Bolster, Catherine
McAuley: Venerable for Mercy, p. 40), was the source of the
“grace, strength and animation,” without which “all . . . ef-

. moim would be fruitless” (Letters, p. 385).

Catherine exhorted the sisters to “consider the time and
exertion [employed] for the relief and instruction of the poor
and ignorant as most conducive to [their] own advancement
in perfection” (Letters, p. 385). She promised that they could
expect to meet Jesus among the poor and encouraged them to
allow their hearts to be “animated with gratitude and love” as
persons whom Christ “has graciously permitted to assist him
in the person of his suffering poor” (Rule 3:15).

A Playful and Grateful Spirit

While Catherine’s spirituality drew her into the midst of the
world’s suffering, her deep, abiding confidence in God's love
and protection engendered a playful spirit. Because she knew
that God would scon come “both hands filled with favors and
blessings” (Letters, p. 204), she was able to cast even difficult
experiences in a humorous light. This playfulness often ex-
pressed itself in verse. When Mary Ann Doyle developed an
inflammation of the knees from crawling from bed to bed
nursing cholera victims, Catherine penned this poem to lift
her spirits:

Dear Sister Doyle, accept from me
for your poor suffering martyrs,

a Laurel Wreath to crown each knee
in place of former garters.



Since fatal Cholera appeared,
you've scarce been seen to stand:
nor danger tc yourself e’er feared,
when death o’erspread the land.

While on your knees from bed to bed
you quickly moved about,

it did not enter in your head

that knees could e’er wear out!

You've hurt the marrow to the bone,
imploring aid and pity; ’
and every Cardinal in Rome

would say you saved the City.

Now that the story of your fame

in Annals may be seen:

we’ll give each wounded knee a name—
CHOLERA and CHOLERENE!

{(Correspondence, p. 10)

Catherine’s deep trust in God’s goodness strengthened her

-and helped her cope, with a playful and grateful spirit, with

the many trials that faced her.

Cordial Love

Perhaps the most tender and telling example of Catherine’s
spirit is the “comfortable cup ¢f tea” that she asked to have
prepared for the Sisters watching at her deathbed. This simple,
loving gesture has served, for generations of Sisters of Mercy,
as an illustration of the generous and hospitable manner in
which she opened herself to her God, her Sisters, and the suf-
fering poor who were so dear to her heart. In the meditations

that follow, the image of a comfortable cup of tea will serve as

~an invitation to enter a comfortable, centered space in which

to meet oneself and our gracious God.

Catherine for Today

In a world yearning for the touch of mercy, Catherine’s exam-
ple may be both encouraging and empowering. She had no
great design, only a desire to make some lasting effort for
God’s poor. This yearning engendered a response that was
practical and immediate, warm and cordial, enabling and re-
spectful. Through this personal and simple approach, she in-
vites us to walk in the path of mercy, the principal path
marked out for those who wish to follow Jesus.
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CHAPTER 5 : OF THE PERFECTION OF ORDINARY ACTIONS

Ist  The perfection of the religious soul depends, not so much ‘on doing
mxﬁmﬁaﬁq actions, as on doing [extraordinary] extraordinarily well the
ommﬁs 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 [Institute] 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."

ma.ﬁ 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
mEm 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 Mureay inserted “'suitable” and deleted “from a Priest or respectable Lady™ .

in the first sentence. In the next sentence he deleted “to any Lad, *
“beyond the humble circle of their Parents” home'" and “‘they mMo._E Ww::..wmwo _mn:amnwm_m_w_
17 MM_H.__“ann changes .“_E MMmQ Religious Community” to “in a religious community™ EL

‘common, and™" before “the same forall™. Dr. ] - i

well” to *‘extraordinarity well". I D ey ctnge bec extraordiozy
18 mm.h_n.:.:n ..un_mnnm “and functions of their Institute” afier *‘ordinary duties”, changes
: Their daily prayers” to “Prayer”, drops “their” before “‘Examen”, ..ummmmmnm.: and
*office””, omits *meals™ and “school duties”, and changes “all" to "each”. Archbishop
m(.?:.u« mcvmmn.uﬁn “Congregation™ for “Institute”, inserted “of their Institate”, added
meals” to the list of ordinary duties, andinserted “their” before “respective employments™.

. Rutaand Constisations < Religiou sarkaf

. austeritios, the most herole sctiony R i

, P jrien) litile vlye, haing’
divested of that mexil which flow e it upright int ntian, While-on
the contrary, actions the most trivial whn secompunied by it hecome valtuble
and meritorious of Everasting Life, nothing ig lost, every word and hetion
fructifies, the religious soul enriches herself overy moment and lays up rensires

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 essential duty of Religion. They
shall thesefore most studiously watch over themselves and guard aguninst the
insinuations of self love, lest they lose the merit of their labors and good works
by self complacency, vain glory, or by having io their actions any other motive
or end in view, than to please Almighty God. They are never to act from sneré
inclination, ‘whim or caprice, but all should be performed with regulurity andd
exactness, and be referred with the utmost fervor [be referred] 10 the Divine
Honor and Glory, in union ‘with the most holy actions and Infinite Merits ol Jesus
Chyist, They shall therefore not only make a general offering in the moraing 10
God of the works and actions of {each] the day, but also renew that offering,
frequently in the day, having always in mind and engraved in their hinrls, ths
important advice of the Apostle, “Whether you eat or whether you drink, or
whatever else you do, do 2ll for the Glory of God and in the name of our Lo
and Saviour Jesus Christ.”™ ! .

19 in Asticle 3 Catherine omits * doing them™ after “must” in the fiest sentenee, whes ol
“principal’ and “of pleasing God” inthe second sentence and changes “‘that chnraetez
the good work, and renders it valuable' to “that renders the good work valunble
the third sentence she shoriens “the most laborious fenctions of the Institute” W
iaborious application”, changes “gigtle value™ to “no value'" and “and are dlve 10
“peing divested”, leaves out “and indifferent in themselves” after “trivial”, doloten
styirtuous” before “valuable”, changes uatarnal” to “Bverlasting”, and changes “'wi k'
to “word”. Archbishop Murray re-inserted “‘principal” and ‘'of pleasing God
second sentence; in the third sentence he substituted “duties of the Institutc” for
ine's “application”, changed her *‘no value™ to “little value™, inserted “and™ in “'pu
upright”’, and added “‘when accompanied by it”". He also provided the end puncluslhon of -
the first two sentences.

20 In article 4, Catherine omits “this” before “purity” and omits *'in all their works’ aller
“intention” in the first sentence; in the second scalence she omits “subtle” before el
love', “or™ before “vain glory'’, and “in {heir actions” after “view”; in the third setence
she omits “much less from passion” after *caprice”, changes “theirevery action™ Lo “all™,
moves “be referred”, deletes “by them solely” afiter “referred”, and deletes “most hoty"
before “actions”; in the fourth sentence she deletes “not only™, “in the morning sl
“yi, also- at the commencement of every action in particular purify. their molive.”

- Archbishop Murray added vin-all their works” in the first sentence, and “in their actions”
in-the sccond sentence. In the: third senteace he moved Catherine’s “be refernid”
added “maost haly" before ““actions”. I the fourth sentence, he added “not only™ and
the miomning”, changed “‘eachday” to “the day”, andinserted “hntalso renew that nfforing

- frequeatly 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 themselves always in the
Presence of God, remembering that He sees them snd that on the manner in
which they perform these works depends the judgment He will pronounce on
them. Secondly, to do each work in particuiar 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



Charisms, Congregational Sponsors, and
Catholic Higher Education

Susan M. Sanders, R.8.M., Fh.D.

Abstraet

As gifts of the Holy Spirit, charisms serve as reference points and guiding forces
for women and men religious. Charisms can be agents of stability, as well as
vehieles for change within the Catholic Church itself This article explores how
‘the Church and religious congregations generally understand charisms and
why they both believe in their preservation and transmission within Oatholic
higher education. ‘The article concludes with the hope that both religions
congregations and the Church will plan for-and develop leaders who will un-
derstand, respect, and cherish the role that charisms play in Catholic hicher
sducation. ’

Introduction

Charisma. Charismatic. Charism. While similar in their etymolog-
ical origins from the Greek charisma meariing “gift,” “favor,” or “extraor-
dinary power,” these words portray very different realities.

Charisma is a word 'that often describes influential, atiractive,
commanding, and dynamic leaders. Pope John Paul IT, Mother Teresa,
and Barack Obama come to mind.

Charismatic is a term Max Weber used to explain a type of legitimate
authority to which the governed submit “because of their belief in the
extraordinary quality of the specific person.”* A person has charismatic
authority because he or she is gifted or dynamic. Charismatic alse
describes Christians, often within the Pentecostal movement, who

Busan Sanders is the Vice President for the Office of Mission and Heritage, Saint Xavier
University, Chicago, IL.

* Max Weber, “The Sociclogy of Charismatic Authority” in From Max Weber: Essays
in Supciology, ed. H.H. Gerth and C. Wright Mills (New York: Oxford University Press,
1948), 295,

JOURNAL OF CATHOLIC HIGHER EDUCATION - 251, 2010, 3-18.
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experience such gifts of the Holy Spirit as prophesying or speaking in
tongues.

Charisms are “graces of the Holy Spirit which directly or indirectly
benefit the Church, ordered as they are to her building up, to the good
of men, and to the needs of the world.” In the context of religious life, a
charism is a gift of the Holy Spirit given to congregations of women and
men religious. In general, charisms play the important roles of stabilizing
and renewing the Church and the religious congregations of those who
serve within the Church. In particular, charisms ground religious con-
gregations, provide them with distinctive “Aavors” or cultures, and act
as reference points and as guiding forces for their ministries. Since the
meeption of Catholic higher education in the US with the founding of
Georgetown University in 1789, religious congregations have drawn
upon their respective charisms to ground and to guide their higher edu-
cation ministries.

This article explores the roles that charisms play in the ministry of
Catholic higher education. It examines how the Church and réligious
congregations generally understand charisms and why their preserva-
tion and transmission is considered important. The article concludes
with an exploration of some of the challenges that religious congrega-
tions face when trying to preserve and transmit their charisms in the
ministry of higher education.

How the Church Understands Charism

In a 1986 speech to women and men religious of the Archdiocese of
Chicago, Joseph Cardinal Bernardin proposed that even though “ecclesial
documents use the word in several ways,”® the Church agrées that
tharism in the context of religious life is erucial to understanding the
fundamental identity of religious life. The particular charism of a religious
community determines its identity, way of life, spirit and spirituality,
structures, and mission.*

? Catechism of the Catholic Church, 2*° Bdition (Washington, DC: United States
Cathetic Conference, 2000), sec. 7589..

3 Joseph L. Bernardin, *Reflections on Religious Life, March 1986," in Selected Works
of Joseph Cardinal Bernardin, Yolume I: Homilies and Teaching Documents, ed.
Alf?g}';se F. Spilly, C.PP.8. {Collegeville, MN: The Liturgical Press, 2000), 158.

o



CHARISMS, CONGREGATIONAL SPONSORS, AND EDUCATION o

Drawing upon both Bernardin’s proposition and a set of post-Vatican
IT documents,® seven characieristics of charism can be identified. In
general, charisms: (1) are special gifts that equip-the faithful for a way
of life or a specific ministry in the Chureh: (2) originate with the Holy
Spirit; (8) are given to founders of religious congregations; (4) are sub-
sequently transmitted from founders to followers; (5) are authenticated
by the Church’s pastors, who share responsibility with religious congre-
gations for preserving them; (6} are distinctive; and (7) should be used
for the ongoing renewal of the Church §

For men and women religious, charisms are God-given gifts that
function multidimensionally: first, by grounding and focusing their
sponsored ministries; and second, by shaping the eulture, style, and
ethos of both their community and ministerial lives. As such, charisms
distinguish the work and character of religious cornmunities,

Charisms’ Complementary Responsibilities

Endowed with the multidimensional gifts of charisms, what re-
sponsibilities do religions congregations share bacause of therm? Accord-
ing to Bernardin, Evangelica testificatio identifies two. complementary,
but challenging, responsibilities for religious conpregations which are
trying to be faithful to their charisms: stability and change.”

¥ Hee documents such ag Zvangelice testificatin, Lumen genfium, Vila consesrata,
Mutuge reloviones, end Perfectne caritatis.

“ Bee Pope Paul VI, “Evangelica testificatio: On the Renewsl of the Religious Life
According to the Teaching of the Seeond Vatican Council,” http:/fwww.vatican.va/
hely_father/paul_vifapost_exhortations/documents/hf ~p-vi_exh_19710629_evangelica-
testificatio_en html; Pope Paul VI, “Lumean gentiom: Dogmatic Constitution on the
Church,” http://www.vatiean.va/archivefhist_eeuncilsliiﬂvaﬁcan_couﬁci]/documents:’vat—
11_const_19641 121_lumen-gentiam_en.himl; Pope John Paul T1, "Vita consecrata: Post-
Synodal Apostolic Exhortation on the Consecrated Lifs and lts Mission in the Church
and in the World,” htt:p'ﬂwww.vatican.va/holy_fat‘her/john_paui_ﬁfapoat._exhertaﬁons/
dncumantsmf_jp-ii_exhjﬁ%1996_vita-cnnsecraf:a__eﬁ.hi.m]; Sacred Congregation for
Religions and Secular Institutes, Saored Congregation for Bishkops, "Mutuae relationes:
Directives for the Mutual Relations Betwsen Bishops and Religious in the Church,”
hi:tp:f/www.va{;ican.va/‘romsn_cnﬁafcongregations/ccscrjife/decumentyrc_ucon_ccscrlife_
doe_1405 1878 muivae-relationes_enhitml; and Pope Paul VI, "Perfectae eariiatis: Decree
on the Adaptation and Renewal of Religious Life,” hitp:fwww.vatican.va/archive/
hist_councﬂ:—:fii_vatican_coundi/dacumentsfvat—ii_dem‘eemlgss1028_perfectae—caritatis__
en.hitml.

" Bornardin, “Reflections on Religious Life” 158,



In reality, the charism of religious life ... is the fruit of the Holy Spirit whe
is always at work within the Church® .. It is precizely here that the dy-
namism proper to each religions family finds its origin. For, while the call
of God renews and expresses itself in different weys sccording to chahging
cirenmstances of place and time, it nevertheless requires a certain constanocy
of orientation.?

As “constancy of orientation,” charisms are stabilizing forces for
religious congregations. They definé and shape each congregation’s mis-
sion, and they focus the mission oxi activities that become institutional-
ized in ministries.

For instance, the charism of the Sisters of Merey impels its mem-
bers toward the compassionate service of the poor, sick, and uneducated.
When institutionalized, the Mercy charism is expressed in ministries
such as health care, education, social service, and pastoral care. The
Dominican charism, by contrast, channels the congregation’s energies
into the “four pillars” of prayer, community, study, and the apostolate.
Typically, this charism is expressed in the ministries of preaching and
teaching and does not usually include extensive involvement in the
ministry of health care. In reality, howevex, no type of ministry is the
sole province of any single congregation, Rather, charisms direct or di-
vert a congregation’s works toward or away from various undertakings.
As stable and formative reference points for congregations” activities,
charisms establish a way of life that provides stability to religious con-
gregations and to the Church in which they serve.

As a fruit of the Holy Spirit that also provides dynamism “.. in dif-
ferent ways according to changing circumstances of time and place,”
charism not only stabilizes but also effects renewal and change. Such
change occurs as members of religious congregations discern the signs
of the times throngh personal and commiumal prayer, reflection, and dis-
cussion. The topics of such discernment are varied but often center on
quesiions about ministries. The questions may include, for example,
whether the Holy Spirit is calling the congregation to respond to a new
need, or'in contrast, whether it might be time to withdraw from a long
sponsored ministry because there is no longera need, because there are
other persons to maintain it, or because the congregation no longer has
the resources to continue the ministry.

8 Tope Paul VI, “Evangelica testificatio;” no. 11.
® Pope Paul VI, “Evangelica testificatio,” no, 12.
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and preserving ministries; and dynamism, chan ge, and renewal in ingtj-
tutional retrenchment, and ini the & unding of new ministries that respond
to the needs of the time,

The decision to withdraw from long-sponsored ministries i one of
the most painfn] charism-driven and discernment~based conclusions a
congregation can reach. Congregations involved in the ministry of edu-
cation have known thig pain often, especially since the late 1960s. In
Catholic higher education, for example, the Sisters of Charity of the
Blessed Virgin Mary made the decision to close Mundelein College in

Not only do charisms shape the mission and guide the ministerial
decisions of religious congregations, but also they achieve something
less tangible: charisms help {0 create a “family flavor2 gp style, within
the religious congregation, which is expressed in ministries undertaken
and in the life of the community. The family flaver of the Sisters of
Mercy, for example, emphasizes tompassion, hospitality, and gracious-

nass. The flavor or glan of other congregations may be somewhat different,

05 Day Center for Justice. “Mission Statement ? http://wwvmsmdaycentenorgiaboutus’
misgion htm],

M Mundelein College. “Mundelein College Archives? http:f'fwwmluc,edufw]a/mcarchives.
shtml.

12 Sister Doris Rauenhorst, quoted in Dawn Gibenu, “Where Have All the Chariamg
Gone? They're Alive and Being Adapted in Old and New Communities,” Nutiona Tatholic
Reporier, February 17, 1995,



According to theologian Sandra Schneiders, LHM,, a congrega-
tion’s family flavor or style arises from “deep narratives”™? or congrega-
tional histories and stories, that hold mythie importance for the
community members who tell and celebrate them.

Lsuggested tha the category of charism as it applies {0 a congregation is hest un-
derstood as the ongoing ‘deep narrative’ developed throughout the community’s
history with its attendant myths and symbols, outstanding events and persons,
struggles and triumphs, projects and challenges, psychology and spirituality that
the group has developed from its origins to the present and that has become the
inner heritsge of each member down through the years generating among them
a shared identity... This charism may derive in part from the personal influence
of some outstanding founder ke Benedict or Terasa of Avila, but that is very
often not the case. The issue of charismatic identity is not so much one of Who
founded ue? as ‘What heve we begome together by the graca of God[?77**

Transmitted from generation to generation of vowed religious,
charisms are, according to the Church and “by the grace of God,” spiri-
tual realities that make religious congregations “dis tinctive,”'® oven ag
they share what Schneiders calls the fundamental charism of religious
life: “the call to perpetual self-gift to Christ in consecrated celibacy for
the sake of the Reign of God "6

Thus, religious congregations do not regard charisms as artifacts of
an earlier age or things they should preserve out of nostalgia. Neither
do they cast charisms as strategic planning tools, although religious
congregations certainly plan and use words common to that craft. To
view charisms in these ways would be to reduce these powerful spiri-
tual forces to secular organizational realities, thereby ignoring their
essential dimension of self-gift for the reign of God. Instead, charisms
are core spiritual forces and reference points that the Holy Spirit pro-
vides t¢ stabilize and to change sponsored ministries such as Catholic

18 Margaret Susan Thompson, “Charism’ or ‘Deep Story’? Toward a Clearer Under-
standing of the Growth of Women's Religious Life in Nineteenth Century Amearica” Re-
lgious Life and Contemporary Culture, Thwological Education Process, cycle 2 (Monroe,
MI: Sisters, Servants of the Immacnlate Heart of Mary, 1998).

'* Sandra M. Schneiders, LH.M., Religious Life in o New Millennium, Volume II;
Selling All: Commitmans, Consecreted Celibacy, dnd Commurity in Cathollc Religious
Life (New York: Paulist Press, 2001), 74-5.

% Sacred Congregation for Religions and Seeular Institutes, Sacred Congregation for
Bishops, “Mutuae relationes.” nos. 11,145,721, 23, 25, 985, 47,49, 57.¢, 58, 59,4,

18 Sandra M. Schoeiders, LHM, Religicus Life in @ New M, illennium, Volume I ~Finding
the Treasure: Locuting Catholic Religions Life in a New Eeelesial and Cultiral Context
{New York: Paunlist Pregs, 2000), 285-86,



CHARISME, CONGREGATIONAL SPONSORS, AND EDUCATION )

colleges and universities, Furthey; as an action of God’s Spirit, charism
“connotes mystery™ To live faithfully with mystery is always challeng-
mg, but especially when men and women religious experience g con-
stant decrease both in the numbers of members and in their lack of
direct contrel over their institutions of higher education.

In the midst of God’s mystery, however, the Holy Spirit does not
leave religious congregations and the Church without hope or without
the potential ministerial resources necessary to bolster their efforts, Be-
cause the Holy Spirit confers charisms not only on religious congrega-
tions but also “among the faithful of every rank™® so they may be
preserved “for a way of life or specifie rninistry[...} both within and for
the Church,”® religious congregations will find both hope and resources
in their lay colleagues who currently serve or who will serve with them
inhigher education. What are religious congregations doing to help thege
“faithful of every rank” assume increasing responsibility for protecting
and transmitting charisms through the ministry of higher education?

Early Strategies to Protect and Transmit Charisms in
Catholic Higher Education

Efforts to protect charisms and the ministries that derive from
them have taken several forms in Catholic higher education, Earliest
strategies often relied on civil and canenical governance relationships.
For example, one strategy has been to require that all or 5 majority of
the trustees of a sponsored college or university, and/or the president,
the senior administration, and as many faculiy as possihle, be memberg
of the sponsoring congregation. This strategy was predicated on the a8
sumption—a relatively unfounded one in view of current congregational
demographics—that congregations would be able to provide their schoals
with a continuous supply of qualified women or mex religious who would
be capable of holding key leadership and teaching positions.

A second strategy has been the two-tier governance structure thag
many congregations adopted following the Second Vatican Council.
Here, the religions community, known as the “corporate member,” is the
first tier of governance and tries to maintain influence by resgrving cer-
tain governance powers. These “reserved powers,” usually specified in

' Bernardin, “Reflections on Religivus Life” 158,
18 Pope Paul VI, “Lumen gentium, no, 12,
% Bernardin, “Refloctions on Religious Life,” 158,
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the institution’s articles and bylaws, vary from school to school. Typi-
cally, however, they include vetaining key governance funetions: approving
(and sometimes appointing) key leaders such as trustees and presi-
dents; approving changes in identity-defining documents such as mis-
sion and philosaphy statements, articles of incorporation, and bylaws;
and approving actions that affect the assets of the school such as the
alienation of property, the encumbrance of debt, or the dissolution of the
corporation.

The second tier in this two-tier governance structure is the schools
board of trustees. The school’s bodrd of trustees holds overall fiduciary
responsibility for the well being of a school, while exercising the duties
of loyalty and care. Typically; these duties include safegnarding and ad-
vancing the scheol’s mission and purposes; preserving the institution’s
Catholic identity and the charism of the founding religious congrega-
tion; defining and assessing strategic directions; setting university pol-
icy; appointing, supporting, and evaluating the president; assessing the
board’s own performance; electing successor trustees {usually subject to
the approval of the corporate member); ensuring academic quality; and
protecting or growing institutional assets. As with the first strategy, the
school’s articles and bylaws may specify that a certain number or pro-
portion of trustees be members of the school’s sponsering religious con-
gregation.

As civil law structures relationships between these two tiers of
governance, canon law structures the relationships among the Church,
a sponsoring congregation, and its individual college or university. This
relationship can be described as one of “sponsorship.” What does congre-
gational sponsership of a Catholic collega or university mean? How does
it affect governance, and the resulting relationships among the hierar-
chical Church, the sponsoring congregation, and the administration and
board of trustees of an individually sponsored Catholic college or uni-
versity?

In general, a religious congresation’s sponsorship of a Catholic col-
lege or university is what links that ministry to the Catholic Church.
Indeed, it is what makes the ministry publicly Catholic. Canonist Sharon
Holland, L.H.M., describes the primary responsibilities of a sponsor:

We ean say that, in a general way, & sponsor; Preserves and fosters the ex-
pressed mission of the institution, system, or juridic person, thereby prometing
the internalization of the philosephy and mission at all levels; Administers
and safeguards the properties and funds intended for the furtherance of the
entity’s mission. These are known s “gcclesiastical goods” (c. 1257, sect. 1),
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goods ab the service of the mission of the Church—which must be handled ac-
cording tb canonical norms 27

In this passage, Holland identifies the organizational and struc-
tural key to congregational sponsorship and governance, that is, a ju-
ridic person. What is a juridic persen?

A juridic person typically, although not always, “refers first to a
religious institute, which in the Code of Canon Law is a public juridic
person once it has been erected by ecclesiastical authority (c. 6-34).7%1
When an ecclesiastical anthority designates a religious congregation as
a public juridic person, the ministry of that “persen” assumes a Catholic
identity and becomes a recognized ministry of the Church. According to
Holland, a sponsoring religious congregation is a juridic person when it
assumes & public identification with a ministry such as higher educa-
tion and provides some support for it in order to carry out the ministry
in the name of the Church.“*

Future Challenges for Congregations Seeking to
Transmit Charisms

Rehgious congregations will be challenged to recruit, prepare, and
support higher educational leaders from among the faithful of every
rank in the mission of preserving and transmitting congregational
charisms. In emphasizing the imaportance of charisms in the educa-
tion and support of these leaders, religious congregations wili have to
make sure that their efforts are not perceived as “trumping” Catholicism
with charism. Neither can the distinctiveness of their charisms be used
to justify any type of ministerial competitivenesa that defeats intercon-
gregational collaboration in ministries. Finally, insofar as they are
charged with the responsibility of protecting and transmitting charisms,
both the Church and religious congregations should want to know
whether their efforts have been success{ul, This concern raises the is-
sues of agsessment and accountability.

*® Sharon Holland, 1.H.M,, “Sponsorship and the Vatican” in Health Progress: Jour
nal of the Catholic Health Association of the United States (July/August, 2001), #o pages
given.

23 1hid,

29 Ihid,




Training and Supporting Leadership from “the Faithful
of Every Rank”

Focusing on the development of leadership to transmit such cul-
tural realities as congregational charisms finds significant support in
the literature of organizational behavior. Organizational theorist Fidgar
Schein, for example, posits that any attempt to shape organizational
culture necessarily depends on the organizational leader: what she or
he values and pays attention to; the messages that he or she gives; and,
especially during times of organizational stress or crisis, the consistency
with which he or she articulates and delivers these messages.”* In turn,
what the leader understands, accepts, articulates, and models is reflected
in and reinforced by an organization’s design and structure; its sys-
tems and procedures and the “rules of the game™ for becoming accepted
into and getting along within these systems; the design of its physical
space, facades, and buildings; its language, rituals, and demearior; ifs
stories, legends, myths, and parables about ixportant events and people;
and its formal statements of organizational values, philosophy, creeds,
and charters.?® Many Catholic colleges and universities, cognizant of
the power of such culture-creating forces, already emphasize these “sec-
ondary articulation and reinforcement mechanisms™ at campus celebra-
tions such as Founders’ Day or homecoming; at liturgy; in the choice and
placement of signs, artwork, and symbols; and in their core documents.

However, becanse organizational culture “will always be manifesied
first in what the leaders demonstrate, not in what is written down ar
inferred from designs and procedures””" religious congregations seek-
ing to preserve and fransmit their charisms would be well-advised to
commit a substantial part of their limited resources to the development
of college and university leaders at all levels. As a key component in
shaping organizational culture, the charisms of the sponeoring congre-
gations should be core content for leadership development programs,

Further, because “one of the most subtle yet most potent ways in
which culture gets embedded and perpetuated is in the initial selection

2223 Deleted in prool

24 Edgar H Schein, Organizational Culture and Leodership: 4 Dynamie View {(San
Franciseo: Jossey-Bass Publishers, 1985), 224-35.

izAEdgar H Schein, Organizationa! Culture and Leadership, 231.

2% Ihid,

2% Edgar H Schein, Organizationn? Culture and Leadership, 241,
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review of those being considered for membership in sponsorship and
governance structures, and of candidates being considered for appoint-
ments as eollege presidents or trustees. Moreover, each school should

especially those having long-term professional prospects such as ten-
ure-track faculty members,

Organizational theorists who espouse leadership theories of orga-
nizational change are not the only ones who believe leaders are keys to

sors 50 that, to the extent possible, those committed tg the witness of the
faith will constitute a majority of the faculty;”>* “to the extent possible,
the majority of the board should be Catholics committed tothe Church;™*
and “the university president should be a Catholic 38

Ensuring that Charism Does Not “Irump” Catholie

ing Merey, Jesuit, Dominican, Franciscan, Benedictine, or Vincentian as

fa Edgar H Schein, Orgenizational Culture and Leadershin, 994.25.

9 Yhid,

92 Bope John Paul IL,“Bxcorde Ecclesipe:On Catholic Universities,? bttp:twerwvatioan,
vafholy_father/john_paul_ii/a_post_constitutions/documentsfhf_jp-ii_,apc_l5081990_
ex~-corde-ecclesiae_en hitml,

2 1hid., Particular Norms, Article 4, Sec. d.a.

%2 Ibid., Article 4, Soc. 2, &,

* Thid., Article 4, Sec, 3.1,
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that many Catholic institutions may have lost sight of the Catholie
dimension of their identity and allowed charism to supersede.

Researchers Melanie Morey and John Piderit, S.J., for example,
believe this may be the case when a school's recruitment Literature and
branding leads

with words like Jesuit, Dominican, Mercy, Franciscan or Lasallian, instead of
Catholit; ... [or when] mission etatements refer to Merey or Jesuit insHtutions
inthe Catholic tradition. [Here] conpregational identity frumps Catholie identity.
This approach puts the cert before the horse; it is a strategy that undermines
vibrant Catholic institutional identity.®*

Morey and Piderit alse arrive at this conclusion, observing correct-
Iy that facnlty and staff are more likely to talk about—and even express
affection for—the charisms of the founding and sponsoring congrega-
trons than they are to talk positively, knowledgably, or even at all about
the Catholic identity of their colleges or universities,

There may be several reasons for this. Most have nothing to do
with any eonscious decision on the part of sponisering congregations to have
charism “tramp” Catholic. While it ig sadly true that some faculty ang
staff at Catholic colleges and universities have antipathy for Catholicism,
most simply do not have sufficient theological training to understand
Catholic theology, the Catholic Intellectual Tradition, or Catholic Social
Teaching.

Cherisms, on the other hand, while sometimes misconstrued as be-
ing “different” or apart from Catholicism, are generally more accessible
and more proximate than Cathelic theology or the Catholic Intellectual
Tradition. They have become part of an institution’s history and ethos,
and are perceived as palpable in the lives of men and women religious
who serve at the college or university, Because they are more accessible
and, thus, easier to understand, charisms can become the starting points
for discussions that lead the skeptical or uninformed into possibly sig-
nificant conversations about Catholic theclogy, the Catholic Intellectual
Tradition, Catholic Social Teaching, and the sacramental and moral life
of Catholicism. Perhaps by encountering and understanding the
chiarisms of Saint Francis or Catherine MeAuley, for example, members
of the campus community might be better able to access the Chureh’s
teachings on simplicity, stewardship, compassion, and service.

# Melanis Morey and John Pidertt, “Identily Crisis” Americq {Gctober 13, 2008),
http;f{wwv.americamagazine.crg/cnnt;enUartide.cﬁn?a:ﬁcle_id:l1l19&0=3335?.
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Serving as an introduction to Catholicism, charisms ean become
important avenues for conversations about Catholic teachings such as
human dignity, the common good, sacramentality, vocation, and social
Jjustice—conversations that can enhance a college or university’s Catholic

“identity. In these cases, charisms would not ‘trump Catholic. Rather,
they would be forces that college or university leaders could draw upon
to expose miembers of the campus community to new and valid ynder-
standings of what it means to be Catholic.

Drawing upon Charisms for Coilaboration, not Coempetition

Religious congregations are clearly proud of their distinctive
charisms. In fact, since the Second Vatican Council, the Chureh has en-
couraged congregations to discover that whivh is distinctive about their
charisms. However, according to Schneiders, in some cases this search
has led communitiss away from their shared tharism of religious life and
toward en intercongregational competitiveness and divisiveness. Spe-
ciically, Schnejders argues that the Second Vatican Councils exhortation
to religious congregations to return “o the charisth of their founder™®®
was “at least as divisive and disheartening as unifying™®® and oceasion-
ally resulted in “mutual disdain among orders,”7 sometimes to the
degree that it inhibited intercongregational collaborations or affiliations.

In higher education, for example, it has been more common to see
the complete takeover of one college or university by another than it is
to see mergers that maintain the charisms and identities of each col-
laborating partner, For this reason, some congregations would prefer to
“go it alone” rather than risk the loss of charism and identity that typi-
cally results from these types of partnerships. Still other congregations
refuse to consider partnerships on the grounds that their distinctive
charisms preclude collaboration with those having different charisms,
In each of these cases, it is diffieult to understand how the shared
charism of religious life and the distinctive congregational charisms that
guide many religious toward the ministry of higher education should
become the rationale for refusing to cooperate in efforts to strengthen a
common Catholic ministry. Perhaps by recalling what Schneiders deseribes

5 Pope Panl VI, “Perfectae caritatis,” 2; Pope Paul V1, “Evangelica testificatio,” 11,
f‘f Schneiders, LH.M., Finding tha Treasure, 287,
37 Schneiders, LE.M., Finding the Treasure, 298,
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as the fundamental and shared charism of religious life—“perpetual
self-gift ... for the Reign of Go&”ﬂTa—-religious congregations can avoid
the emphasis on distinctiveness that sometimes leads to divisiveness,
and find the common ground that leads to ministerial collaboration for
the sake of the Kingdom,

Assessing the Success of Preserving and
Transmitting Charisms

For all their efforts to preserve and tramamit their charisms
throughout tustitutions of Catholic higher education, how will religious
congregations and the Church know whether they have been suc-
cessful? This question raises the issues of assessment and aceount-
ability.

Organizational best practices suggest that the ideal way to mea-
gure success is to set goals and objectives that have measurable out-
comes. But how effectively can one measure the construct of charism?
Further, how might sponsoring bodies measure the suecess of their
efforts: whether their charisms have been fransmitted; by what vehi-
cles; to whai degree; and at what cost?

While it will be relatively easy to catalog what sponsoring bodias
and individual colleges and universities have done to promote the pres-
ervation and transmission of charisms, it will be more difffcult—if not
impossible—to determine whether their efforts have actually had the
desired effect. Documenting financial resources spent on efforts and
programs to preserve and transmit chacisms and counting how many
people participated in them would be fairly straightforward. Neither of
these is an outcome; rather, both are inputs. Yet, while it is possible to
survey people about their aftitudes and behaviors, determining wheth-
er real attitudinal or behavioral change has actually taken place is more
difficolt. Thus, atternpts to engage in best practices that measure the
success of preserving and transmitting charisms are fraught with daunt-
ing methodological complexities.

Nevertheless, the difficulties of measurement and assessment do
not preclude a sponsoring congregation’s legitimate expectations for
accountability at all levels of sponsorship, governance, and coliege or
university practice. Given the reality that charism is ethos and mystery;,

378 Thid,
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school, even as the methog sencrates useful information that could be
shared among those charged with charism- ang mission-related Tespon-

Charisins, Congregations, and Catholic Higher Edueation;
A Challenge to the Church and the “Faithful of Every Rank”

vehicles such as reserved powers, They will need to plan for and develop
the types of leadership at al] levels of sponsorship, governance, and
administration that will help the laity understand, respect, and evep
savor the role that charisms could and should play in institutions of
Catholic higher education. Once substantial efforts have been undertaken
Yo recruit and train dedicated lay leaders at a] levels of sponsorship,

governance, and higher education administration, both congregational
and Church authorities will then need tq acknowledge and respect the
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competence of these lay leaders, Thus, the beneficiaries of charism will
become the carriers and promoters of charism, creating a future for
Catholic higher education that is guided with faithfulness, character-
ized by self-gift, and renewed by the informed and courageous actions of
lay men and women committed to establishing the reign of God.



At the Intersection of Catholic and Mercy:
There’s an Elephant in the Room

Mary Hembrow Snyder, Ph.D,, Alice Edwards, Ph D,
and Richard W. MeCarthy, Ph.D.

Abgstract

community Al ave grappling with the tension generaled by the university’s
efforts fo diseover, communicate. nd embody what it mesans to he both Catha.
liv and Merey at this uncertain juncture in the post-Vatican IT Church in the
United States.

Maxy Hembrow Soyd T, Voice One

And the elephant’s name is “impasse.”

Anyone familiar with the profonnd meaning of this term, as offered
by Constance Fitzgerald, will recognize that, in our day, we are involved
i a plethora of impasses, “relational, scclesial, socistal, political, ethi-
cal, scientific, economic, environmental and cultnral™ In an earlier ex-
plication of the meaning of the term, Fitzgerald wrote, “By impasse T
mean that there is no way out of, no way around, no rational escape
from what imprisons One, 10 possibilities in the situation . -every logical
solution ramaing unsatisfying, at the very least.. -and the most dangerons

Mary Hembrow Snyder is Director, Center for Mercy and Gathalic Sindies, Meveyhuyst
University: Alice BEdwards is Professor of Jpanish and Assoriate Dean, School of Artg

of Religious Studies, Marevhurst University, Eris, Pennsylvania,
! Constance Fitagerald, OCD. *From Impasse to Prophetie Hinpe: Crisis of Memoryin

The Proceedings of the Cazholia Theological Socizty of Amerieg 64, ed. Jonathan ¥, Tap
‘Macon, GA: Mareer University Press, 2008), 21,
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temptation is to give up, to quit, to surrender o cynicism and despair™
Moreover, Fitzgerald states that the inability o trust anyone or
anything, accompanied by a pervasive sense of powerlessness, is an
additional hallmark of impasse, no matter the specific type being
sxperienced.

At the intersection of Catholic and Mercy, I suggest that our cur-
rentimpasse is both relational and ecclesial. Tt is particularly agonizing
for those whose historically conscious worldview differs significanily
irom the classical worldview seemingly upheld by many members of the
magisterium. At the same time, such differences ave surely shared
among university and college presidents, members of our boards of
trustees, administrators, faculty, staff, alums, and students. f one is a
Catholic theologian, however, or member of a department of religions
studies, this difference, unfortunately, makes the impasse more neural-
gic. As John C. Haughey, 8J, has observed: :

The tension that sometimes exists between tha meagisterium and the academie
comnunity 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
acadersic community is rarely peopled by professionals who have matriculated
in a classical enlture. And the hierarchy is rarely psopled by professionals who
have been formed in a modern academic culture...most members of the hier
archy have not dong thefr studies in secular mmiversity;, and most often their
degrees are in canon law or in theology of 2 more dlassical character. The lay
theclogians in their schools have seldom been irained where and how their

bishops have been. Both populations are, of eonrse, on the same sesrch for
meaning...while being besieged by the same mass culture.?

Haughey suggests a further insight: “They have the same extremes to
avoid and the same center to inhabit,” and getting to that center will
require incredible patience, openness, and understanding, all guided by
the central principle of [ove, “love of one anothey, love of the truth, love
of the church, and love of Christ™® N onetheless, as Terrence Tilley,
former president of the Catholic Theological Society of America, has

# Constance Fitzgerald, OCD, “Impasse and Dark Night,” in Women's Spirifuality:
Resources for Clristion Development, ed. Joann Wolski Conn (New York: Paulist Press.
19867, 288.

3 John C. Haughey, SJ, Where Is Enowing Going: The Horizons of the Knowing Subject
{Washington, DC: Georgetown University Press, 2000), 146-147.
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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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rrevocable passags into & new DIace, & new way of “being” in the universe,
these prophets of hape stand open io receive the unimaginable future to which
God is aﬂm‘ing us, and mezre: they actually serveas a doorway to it.9

Bngagement with prayer like this leads 1o metanoia, transformation
what Fitzgerald refers fo as “s dispossession of selfhood.” She writes,
“What this Prayer predicts as DOssibility for what the human person
and the human tommunity 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 intg

a dangerous space where language fails me and impasse confronts
me. 10 Henes, if guy Christology fails 0 lead us intg communio, if we
refuse to behold the other with merciful eyes, if we run from the disci-
pline required to entey mto the prayer of no experiencs, thus avoiding
the cost such dispossession demands, how will we ever transecend the
turrent Impasses we face as members of the Body of Ghrist®

Furthermore, a5 Catholic Institutions rooted in Merey, don’t we
BmMpPLy our mission statements of any authenticity if we il 10 pursue
the mereiful behavior sq characteristic of Catherine MeAuley?™ Awash
in impasse, we must, nevertheless, begin anew. As M. Shawn Copeland
has reminded ug, “discipleship costs® Thus, trustees, university and col-
lege presidents, upperleve] adminisirators, and g0 forth, along with
their theologians ang religious studies faculty, must communicaie hum.
bly, honestly, and oiten with their iocal bishops. And bishops must re-
spond in kind. As James Hanvey, 85 Proposes:

We need to discover or TECOVET 2 new relationship between the eeclasial chavism
of theslogy 2nd thar of the magisteriun loea! as well a5 Roman. sbove 23]
there is need for o clearer and effective iheology of the sensus fidelium, which
is not just a Passive assent tg Christian fruth but an active wisdom manifest
in the faithfal prasis of Christian J#e ang wiiness. Without this the church wil)
never have a matyye theology of the laity or vealize the £l effactiveness of its

Fitzgerald, “From Impasce 10 Prophetic Hope,” 89. She explains tha “prayer of no
experience”: “Very ofien after years of irying to pray and live fatthfully, after receiving
precious graces, consolations angd insight, persons eXperience not presence, but nothing,
silenee, in thejr prayer...they report that there is absolutely nothing discernible going
on when they pray and yet they do need prayew; they are faithful to it ang actualiy
spend considerable tima in silent zhere-ness, But the only experience is 120 experience,
the silent place® {3G.

i, 38.

U Mary Sullivan, RSM, Ph.D., “Catherine MeAuley and the Chsracteristics of Merey
Higher Education,” Conference for Mercy Higher Education, http://mvw_mercybjghered
orgfdentity himi,
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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.



88 SOURNAL OF CATHOLIC HIGHER EDUCATION — 32:1

Perhaps staff benefits, merii evaluation, and tenure portfolios are
very workaday ezamples, but they arve how the university’s central
values are communicated to faculty and administrators, in a way more
meeaningful than symposia or mission statement bookmarks. These
examples are also where it becomes clear whother or not the univer-
gity has articulated its values to its academic administrators, whether
ite mission is understood and carried out, defended and passed on, by
its members. When a new faculty member asks if it is OK for a student
in his class to pursue a certain research topic, because he thinks it
might not be appropriste 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 hired at my institution, they are
asked if they feel that they can support the Catholic mission of the umni-
versity. I have never heard of a candidate saying no. First, of course, the
job market is tight, but perhaps anocther reason is thet the guestion is so
amorphous. I feel sure that, if the candidate asked the interviewer, the
potential department chair, or thair 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
administrators say that they prefer to focus on the Mercy part of our
identity, implying that somehow they can separate the Merey from the
Catholic, But perhaps they are recognizing the fact that the Mercy values
of hospitality, justice, and compassion are seeded deeply in our comznu-
nity, and serve as a way to bridge the distance between our Catholiciden-
tity and the diverse traditions, beliefs, and positions that our comrmumnity
members hold.

Even with a nuanced view of the moral and political geography of
this moment in Catholic higher sducation, our goal is & moving target.
Our desire to reconcile Ex corde Bcclesiae’s vision of the Catholic uni-
versity with our heritage as a progressive Mercy school will undoubt-
adly never be neatly resolved, but will challenge us again and again 0
discern carefully, to communicate well and thoroughly, and to act justly
as each situation presents itselfin 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-
demic freedom and commitment to a Catholic mission, we were pointing
out that we can no longer take for granted that everyone atf our growing
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ingtitution shares the same understanding of what these terms mean
L 14

and how we live them out.

Now more than ever, administrafors 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 sehools 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, Veice Thiee

Merey 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 ave rigorously pursued, service is
encouraged, and religious practice is accepted for those who elect to
pursue it. Students have access to scholars who take their fields seri-
ously and who econtribute scholarship nationally and internationally. To
attend 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 multidirectionsl intersection of our Catholic and Mercy 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 its infringe-
ment. Much of this has to do with how we understand the Catholic iden-
tity of a Mercy college or university.

While there are many active discussions abowt what Catholic identity
means (beth in the churches and in our academic institutions), we can

¥ Our statement—still & work in progress—says: “Mereyhurst University is a2 Catho-
Yc institution of higher learning In the Mercy tradition. It aims to embody the timeless
values of the Catholic intellecfual tradition and the values of a classic university, in-
cluding rigorous, constructive scholarship and artistic expression. These valnes require
an authentic presentation of Gathelic docirine 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 that is
grounded in the mission and values of the Sisters of Mercy. When we
emphasize the Mercy valuas 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 disagree
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 campuses, we must first look at the academie structure of the
college or university itself. Namely, in any atterapt to compete with the
best academic centers domestically and abroad, Mercy colleges and uni-
varsities 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. Mex-
cy colleges and universities know this, and thus are recruiting faculty
from major research universities (regardless of the faculty member’s
religious affilistion). Mercy 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 orthodozy. 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 (.e., where the Mercy values
promote academic freedom, dialogue, and understanding) and Catholic
(when this term is used to mean “orthodoxy”) may very well be a site of
frequent collision in 21st-century academia. The Vatican’s recent reap-
plication of Ex corde Ecclesige has only heightened the concern. What ic
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 USCCE and a litany or

15 Richard McCarty, “Objects of the Inguisition,” Academe (January/February 201<-
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 scrutiny of “orthodoxy” One need only con-
sider the recent cases of Salzman and Lawler, O'Brien, Tadlock, Farley,
and Johnsor to understand the growing problem.

Al the same time, Mercy colleges and universities need not wait
around for crises to hit. I suggest that the call for communio between
Catholic colleges and universities with Church officials is a good place
to start. Indeed, communio itself appears to raly on the Merey values—
valiues 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 o 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 exzcel-
lence requires freedom of inquiry and scholarly discourse, even if that
scholarly discourse “transgresses” tradition. Even so, the Mercy values
are particular instantiations of 4 Catholic worldview, and thus our col-
leges and universities are certainly connected o the larger body of the
Church. Thus, we do need 4o be in respectivl dialogue with Church of
ficials. But dialogue means that both bodies are respected and allowed
to speak from their perspectives. Authoritarian demands from the
Church, 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, looking to our recent past is helpful,

In particular, it would do ue well to remember the American social
istory out of which Mercy colleges and universities Gf not all Catholic
colleges and universities) worked so hard to establish their credibility
and veputation for excellence. In particular, Catholic colleges and uni-
versities had to demonstrate that the terms “college” and “university”
gualified their “Catholic identity” as much as thel 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 Amesican 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 Dizon’s, but between patriotism and
intelligence on the one side, and superstition, ambition, and ignorance

18 Thid,
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on the other™” Garfield wounld say that «(iatholicism remained Thostile
to every fundamental principle of the Unpited States constitution and of

modern civilization.”

Tn response to such hostility and prejudice toward Catholic church-
os and schools, American Catholies (religious and lay) had no choice but
o demonstrate that Catholic institutions were not antithetical to free-
dom. Indeed, any and all that were Cathelic had o work through the
skepticisms that so many non-Catholic Americans held aboui and
against a strong *Catholic identity” They faced a monumental task. As
2 1997 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, uniformity and sntellectual subservience, and a culture

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

opposed to conclusions about it P

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-
Hes respect academic freedom in their function as centers of higher
leaxning. But there is hope. For example, many Catholic colleges and
aniversities came out on the winning end of nineteenth-century anti-
Catholic prejudices. The intentional decision by Catholies (religious and
lay) to make the best colleges and umiversities available yielded a plen-
siful harvest of educational centers that have been sought after by
Catholics and non-Catholies alike. These colleges and universities—
many of them Mercy institutions—climbed the chaxts of national school
rankings and levels of public respect, producing excellent students and
supporting faculty whose seholarship has touched (and shaped) nearly
avery field.

The existing problem, howeves, ;s that the intersection of Mercy
and Catholic (where “Catholic” is taken to mean the imposition of “or-
thodoxy”) now threatens to reignite the flames of those old fears about
a church that “is based on shsolutism” and “intellectual subservience.”
In our Hime, the fear is that the definition of Catholic identity is tanta-
mount to an inguisition of orthodoxy—and that such an inquisition will

17 John T McGreevy, Cotholicism and Americen Freedom MNew York: W.W. Norton &
Company, 2008). 91

* Thid., 98.
18 1hid., 170.



AT THE INTERSECTION OF CATHOLIC AND MERCY 73

only compromise our academic freedom; something that requires explo-
ration and “experimentism.” Indeed, the fact that we can point to a st
of scholars (at Catholic colleges and universities) who have been inter-
rogated or whose teaching has been condemmed by the Vatican or US-
CCB provides the perceprion 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 eolleges 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 o believe that
academic freedom will only be selectively protected at our colleges and
universities—so long as our work does not ezcite 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 selfdmposed or ecelesiastieally-
ordered, Taises important guestions about the future of younger theologians
and scholars at Catholie universities, What is the impagct on academice integrity
when new faculty members fear that they might be denied tenure, or get their
university in treuble with a bishop, if they publish ideas or spealk 1o the media
about controversial topies?™®

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

leges and universities are truly places where faith and resson can flour
ish fogeiher.

Coneclusion

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

B ramieT.. Meansen, “As Culture War Rages, What's the Status of LOBT Rights on Cath-
olic Campuses?’ Religion Dispatches, March 30, 2012, httpiwerwreligiondispatches
.org/ archivelsexandgender!ﬁ?30las_culture_war_;ages,,what%E.‘Z%BD%Qgs_the_status_
of igbt_rights con_cathelic_campuses.
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and engaged. We call upon all committed to the fourishing of our Cath-
olic and Mercy identities to act. Leadership in our institutions must
facilitate open and honest dialogue within our respeciive 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 US. Conference of Catholic Bishops. The status guo is unacceptable.
We have an obligation to those who have gone before us in Mercy to
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 intellectusl and spiritual depth within our college and
university communities prevail—at the intersection of Catholic and
Mercy.
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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”

76



MERCY ILLUMINATES

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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THEMES FROM

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.
7, IS
%ﬂucaﬁ"‘ CATHOLIC RELIEF SERVICES 'Paul Vi, For the Celebration of the Day of Peace (Rome: January 1, 1972),
17105495
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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
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Catherine McAuley

Mercy Higher Education

Mary C, Sullivan, RS M., Ph.D.

The characteristics of Mercy higher edu-
cation as Catherine McAuley would have en-
visioned them in the context of the
cducational 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 throu gh 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

Creative fidelity to the valyes 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,
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in more concrete . language what Catherine
“Mercy mission and values,”

“the tradition of the Sisters of
prevailing values of the Mercy charism.”

practice in Ireland of “burying [the] warm coals [of

and the Characteristics of

» A persistent effort to diminish af] 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.
tte” essay; her own
early annals and biographical manuscripts about
her; and the recent

CMHE, “Mercy Higher

practice as recorded in the

discussion document of the

Education: Culture and ‘
Characteristics” (Winter 2004). Iwill auempt to say,

MeAuley would now mean by the abstract words
“Mercy heritage,”
Mercy,” and “the

In The Fire in These Ashes, Joan Chittister ex-
plains the Irish practice of griosach: the domestic

the hearth] in ashes at night in order to preserve
the fire for the cold morning to come” (Chittister
36).! Irish people have lohg had this tradition of
Preserving live coals under beds of ashes atnightin
order (o 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 thar

Thesitting roomand 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.



o4 Sullivan: Catherine McAuley and the Characteristics of Merey Higher Bldycation

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,

|
|
%

has its own mission statement and articulated core |
values, four characteristics unmistakably define the |

imd S ey 41 Tt £
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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.



Farley: Wisdom, Dignity, and Justice

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



Farley: Wisdom, Dignity, and Justice

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?
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LET YOUR LIFE
SPEAK

(. LISTENING
FOR I'HFE VOICE
OF VOCATION

CRA CHAPTER I

Dw?:%% to h@@

Some lime when the river is ice ask me
mistakes [ have made. Ask me whether

what I have doac is my life, Others

have come in their slow way inlo

my thought, and soime have tried (o help

or to hurl: ask me what difference /
their strongest love or hate has made.

T will Tisten Lo whal you say.
You and 1 can turn and leok
at the silent river and wail. We know
the current is there, hidden; and there
are comings and goings from miles away
that hold the stillness exactly before us.
What the river says, Ehat is what [ say.

— Willian Staffore, “Asx N

“Ask me whether what Fhave done is my life.” liorsonie, those
words will be nonsense, nothing more than a poet’s loose way



with language and logic. Of course what T have done is my
tife! To what an T supposed to compare it?

But for others, and I am one, the poet’s words will be pre-
cise, piercing, and disquieting. They remind me of moments
when itis clear—if [ have eyes to sec—that the life [ am living
is not the same as the life that wants to live in ne. In those
nmoments I sometimes catch a glimpse of my true life, a life
hidden like the river beneath the ice. And in the spirit of
the poet, I wonder: What am 1 meant to do? Who am | meant
to be?

Pwas in my carly thirties when I hegan, literally, fo wake
up to questions about my vocation, By all appearances, things
were going well, but the soul does not put much stock in
appearances. Seeking a path more purposeful than accumu-
lating wealth, holding power, winning at competition, or
securing a career, [ had started to understand that it is indeed
possible to live a life other than one’s own. Iearful that T was
doing just that—but uncertain about the deeper, truer life 1
sensed hidden inside me, uncertain whether it was real or
trustworthy or within reach—T would snap awake in the mid-
dle of the night and stare for long hours at the ceiling.

Then I ran across the old Quaker saying, “Let your life
speak.” [ found those words encouraging, and I thought [
understood what they meant: “Let the highest truths and val-
ues guide you. Live up to these demanding standards in every-
thing you do.” Beeause I had heroes at the time who seemed
to be doing exactly that, this exhortation had incarnate mean-
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ing for me—it meant living a life like that of Martin Luther
King Jr. or Rosa Parks or Mahatma Gandhi or Dorothy Day, a
life of high purpose.

So I tined up the Joftiest ideals T could ind and set out lo
achicve them., The results were rarely admirable, often langh-

able, and sometimes grolesque. But always they weie unreal,

a distortion of my true self—as must be the cuase when one
lives from the outside i, not the inside out. | had simply
found a “noble” way to live a life that was not my own, a life

oy : , .
spent imitating heroes instead of listening to iy heart.

‘oday, some thirty years later, “Let your life speak” means
something else to me, a meaning faithful both to the ambigu-
ity of those words and to the complexily of my own experi-
ence: “Before you fell your life what you intend to do with it,
listen for what it intends to do with you. Before you tell
your life what truths and values you have decided to live up to,
fet your life tell you what truths you embody, what values you
represent.”

My youthful understanding of “Let your life speak” led
me o conjure up the highest values [ could inagine and then
try to conform my life to them whether they were mine or not.
If that sounds like what we are supposed to do with values, itis
because that is whal we are loo often tavght. There is a sim-
plistic brand of moralisnt among us that wants to reduce the
ethical life to making a list, checking it twice—against the

index in some bestselling book of virtues, perliaps—and then

trying very hard to be not nanghty but nice.

Listening to Life 3




There may be moments in Tife when we are 5o unformed
that we need to use values like an exoskeleton to keep us from
collapsing, But something is very wrong if such moments
recur often in adulthood, Trying to live someonc else’s life, or
to live by an abstract norm, wil invariably fail —and may even
do great damage.

<mnu.:os,_ the way I was seeking it, becomes an act of will,

a grim .n__ﬂn:i_ ation that one’s life wil] mo_.__{:mm_fﬁ or ‘that
whether it wants to or not. If the selfis sin-ridden and will bow
to truth and goodness only under duress, that approach to
vocation mukes sense. But if the self seeks not pathology but
wholeness, as I believe jt does, then the willful pursitit of voca-
tion is an act of violence toward ourselves—violence in the
name of a vision that, howeyer lofty, is forced on the self from
without rather than grown from within, * tue self, when vio-
lated, will always resist us, sontetimes at great cost, holding our
lives in chieck until we honor its truth,

Vocation does not come from willfulness. It comes from
:ﬁm_:wm_. I st listen to my life and try to understand what it
is _.._..,._J,.. about—quite apart from what | would like il to be
about—or my bife will never represent anything real in the
warld, no matter how carnest my intentions.

That insight is hidden jn the word vocation itself, which
is rooted in the Lakin for “voice.” Vocation does not mean a
goal that I pursie. [t means a calling that T hear. Before 1 can
tell my life what { want to do with i, Imust listen to my life
telling me who T am. I must listen for the truths and values at
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the heat of my own identity, nol the standurds by which 1
must live —but the standards by which I cannot help but Tive
H Lam living my own Jife.,

Behind this understanding of vocation is a truth that the
ego docs not want {o hear because it threatens the ego’s turf:
everyone has a fife that is different from e “1” of daily con-
sciousness, a life that is rying to live througl the “I" who is ils
vessel. This is what the poct knows and wiat every wisdom (-
dition teaches: Hiere
wanils lo idenlify me, with jts profeclive musks and ..,.c_wzc_i:m

a great guif between the way my Cgo

fictions, and my true self, .

It takes time and hard esperience to sense the difference
between the bvo--to sense that running beneath the surfyce
of the experience | eall my life, there is a1 deeper and trner life
talone makes “listen 1o

waiting 1o be acknowledged. ‘Uhat
your Hiie” diffieult counsel to follow. 1he difficulty is com-

potnded by the faet thal from our f

il clavs in school, we are

tainght lo listen evergllring and everyone but oursely 5, lo

¢ from people i powers

tuke all our chines about liv

around ny,

Esometimes Jead rel d frome lime o time parlici-

pants show me the notes they are taking 115 the retreat unfolds,
The pattern is nearly aniversal: peeple tiake copious noles on
what the retreat leader says, and ey sometimes take noles o

the words of cortain wise people i the gronp, but rarely, if
ever, do they take notes on what they themsetves say, We fis-

ten for guidance everywhere except from within,
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I wge retreatants to twn their note-taking around,
because :Séo_n_f&m speak often contain counsel we are try-
ing to give ourselyes. We have a stratige conceit in our culture
that simply because we have said something, we understand
what it means!| But often we do not—especially when we
speak from a deeper place than intellect or ego, speak the kind
of words that axise when the inmer teacher feels safe enough to
tell its truth, At those moments, we need to listen to what our
lives are saying and take notes on it, lest we forget our own
truth or deny that we ever heard it.

Verbalizing is not the only way our lives speak, of course.
They speak through our actions and reactions, our intuitions
and instincts, our feclings and bodily states of being, perhaps
mwore profoundly than through our werds, We are like plants,
full of tropisms thal draw us toward certain experiences and
repel us from others. If we can learn to read our own responses
to our own experience —a text we are writing unconsciously
every day we spend on earth—we will receive the guidance we
need to live more authentic lives.

But if [ am to let my life speak things [ want to hear,
things I would gladly tell others, T must also let it speak things
I do not want to hear and would never tell anyone elsel My
life is not only about my strengths and virtues; it is aiso about
my liabilities and.my limits, my trespasses and my shadow.
An inevitable though often ignored dimension of the guest
for “wholeness” is that we must embrace what we dislike or
find shameful about ourselves as well as what we are confident
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and proud of. That is why the poet says, “ask me mistakes [
have made.”

In the chapters to come, I speak often of my own
mistakes — of wrong turns [ have taken, of Ewmqmmm:mmm of my
own reality—for hidden in these moments are inportant
clues to my own vocation. | do not feel despondent about my

mistakes, any more than the poet does, though 1 grieve ZE;

o o g - .
pain they have sometimes caused others. Our livesare “exper-
. - 5
iments with truth” (to borrow the subtitle of Gandhi’s autobi-

ography), and in an experiment negative results are at least: as,
important as successes? I have no idea how I ,,.,.o:E have
Jearned the truth about myself and my calling without the
mistakes T have made, though by that measure | should have
written a much longer book!

How we are fo listen to our lives is a question worth explor-
ing. In our culture, we tend to ga ther information in ways that
do not wark very well when the source is the huran ..x.,,:_” the
soul is not responsive Lo subpoenas or cross-examinations. At
best it will stand in the dock only long enough to plead the
Fifth Amendment, At worst it will jump bail and never be
heard from again, The soul speaks its truth only under quict,
inviting, and trustworthy conditions, .

The soul is like a wild anirnal —tough, resilient, savvy,
selfsufficient, and yet exceedingly shy. I we wantlo seca wild
animal, the last thing we should do is to go crashing through :
e ,»&.cn_w., .m_,_c:::m for the creature to come out. Butif we are
E:w:w._? walk quietly into the woods and sit silently for an

Listening to Life 7




_5_:.375.1;_.“5_58&5r.co“_,__O Qcﬁ,ﬂ,:‘c:ﬁ..:.c ss:.m:m
m::ra well emerge, and out of the cﬁw.q.l.jm.__ of an eye we will
nm.d_.mn_ a glimpse of the precions wildiess we seck. )

That is why the poem at the head of this chapter ends in
silence —and why Find it a bit embarassing that as this chap-
ter ends, T am diawing the reader not toward silence but
toward speceh, page after page of speechl T hope that iy
speceh is faithful to what Thave heard, in the silence, frommy
soul. And I hope that the reader whe sits with this book can
hear the silence that always surrounds as in the writing and
reading of words. Ttis a silenree that fovever invites us to Eathom
the meaning of our lives—and foreverreminds nis of depths of
mcaning that words will never touch.

“Your Lire Serak

C® CHAPTER II

Now I Become Myself

A VISION OF VOCATION .

With twenty-one words, carefully chosen and artfully woven,
May Sarton evokes the quest for vocation—at least, my quest
for vocation—with candor and precision:

Now T hecome myself,
It's taken iime, nny years and places,
I have been dissolved and shetken,

Worn other people's fices. !

What a long time it can take to become the person one
has always been! How often in the process we mask ourselves
in faces that are not our own. How muech dissolving and
shaking of ego we must endure before we discover our deep
identity— the true self within every human being that is the

seed of authentic vocation.



1 first learned about vocation growing up in the chureh,
Ivalue much about the religious tradition in which I was
raised: its humility aboul its own convictions, ils respect for
the world’s diversity, its concern for justice. But the idea of
“vocation” T picked up in those circles created distortion unti
I grew strong enough lo discard it. | mean the idea that voca-
tion, or calling, comes from a voice external to ourselves, a

voice of moral demand that asks us to become someone we are
not yet—someone differen!t, someone better, sonteone just
beyond our reach,

That concept of vocation is rooked in 2 deep distrust of
selfhood, in the belief that the sinful self will always be “self-
ish” unless corrected by external forces of virtue. It is 4 notion
that made me feel inadequale to the tisk of living my own life,
creating guilt about the distance between who 1 was and who
I was supposed to be, leaving me exhausted as I labored to
close the gap.

Today T understand vocation quite differently—not as a
goal to be achieved but as a gift to be received. Discovering
vocation does not mean .ac_.,._.:__u_:‘ww.,5,5:.”_‘ some prize just
beyond my reach but accepting the treasure of true self |
already possess. Vocalion daes not come from 1 voice “out
there” calling me to become something I am not, It comes
from a voice “in here” calling me to be the person I was born
to be, to fulfill the original selfheod given me at birth by God.

Itis u strange gilt, this birthright gift of self, Accepting it
twrns out to be even more demanding than atlempling to

10 I
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become someone elsel 1 have sometimes responded to that
demand by ignoring the gift, or hiding it, or fleeing from it, or
squandering it—and I think 1 arn not alone. Thereis a Hasidic
tale that reveals, with amazing brevity, both the univessal ten-
dency to want to be someone else and the ultimate impor-
tance of becoming one’s self: Rabbi Zusya, when he was an
old man, said, “In the coming world, they will not ask me:
‘Why were you not Moses?” They will ask me: “Why were you
ok Zusya? ™

If you doubt that we all arrive in this world with gifis and
as & gift, pay attention to an infant or a very young child. A few
years ago, my daughter and her newborn baby caine o live
with me for o while, Watching my granddanghter from her
carliest days on carth, | was able, in my early hltics, lo sce
something that had cluded me as a twentysomething parent:
my granddaughter arrived in the world as this kind of person
rather than that, or that, or that.

She did not show up as raw material to be shaped into
whatever image the world might want her to take. Shearrived
with her own gifted form, with the shape of her own sacred
soul. Biblical faith calls it the iinage of God in which we are
all created. Thowas Merton calls it true self. Quakers call it
the inner light, or “that of God” in every person. The hunan-
ist traclition calls it identity and integrity. No matter what you
all it, it is a pearl of great price.

In those early days of my granddanghter’s life, I began
observing the inclinations and proclivities that were planted in
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her at birth, [ noticed, and I still riotice, what she likes and dis-
likes, what she is drawn toward and repelled by, how she
moves, what she does, what she says.

Lam gathering my observations in a letter. When my graric-
daughter reaches her late teens or early twenties, | will ake
sure that my letier finds its way to her, with a preface something
hike this: “Here is a sketch of who you were from your earliest
days in this world. It is not a definitive picture —only you can
draw that, But it was sketched by a person who loves you very
much, Perhaps these notes will help you do sooner something
your grandfather did only later: remeimber who you were when
you fust arrived and reclaim the gift of true self?”

We arrive in this world with birthright gifts—then we
spend the first half of our lives a bandoning them or letting oth-
crs disabuse us of them. As young people, we are surrounded
by expectations that may have little to do with who we really
are, expectations held by people who are not trying to discern
owr selfhood but to At us into slots. In families, schools, work-
places, and religious communitics, we wre trained away from
true self toward images of acceplabilily; ynder social pressures
ke racism and sexism our original shape is deformed beyond
recognition; and we ourselves, driven by fear, too oflen betray
true self to gain the approval of others.

We are disabused of original giftedness in the first half of
ourlives. Then —if we are awake, aware, and able to admit our
loss—we spend the second half ttying to recover and reclaim
the gift we once possessed,

12 Litr YOur Livw Sprak

When we lose track of truc self, how cann we pick up the
il? One way is o seck clues in stories from our younger
years, years when we lived closer to our birthright gifts. .\:cé
years ago, [ found some chies to myself in a e machine of
sorts. A friend sent me a kattered copy of my high school news-
paper from May 1957 in which | had been interviewed about
what 1 intended to do with my life. With the certainty to be
expected of a high school senior, 1 told the interviewer m._:___ i
would become a naval aviator anrd then take up a carcer in
advertising,

}was indeed “wearing other people’s faces,” and 1 ean tell
you exactly whose they were, My [ather worked with @ man
ic,

who had onee been a navy pilot. He was hrish, charisn
romantic, full of the wild blue yonder and a fair shave of the
blarney, and 1 wanted lo be like hin. The father c.m onc of my
boyhood friends was in advertising, and though 1 did notycarn
lo take on hiis persona, which was too bultoned-down for my
taste, | did yearn for the fast car and other large toys that
seemed to be the aceossories of his selfhood!

These sell-prophecics, now over forty years old, scer

wildly misguided for a person who cvertually becae . ]
Ouaker, a would-be pacifst, o writer, and an activist, 'taken lit
m.ﬂ..a___v: they illustrate low carly in life we cin lose track of ES
we are. But inspected through the lens of paradex, my desire
to hecome an avialor and an advertiser contain clues to the
core of true self that would take many years to emerge: clues,

by definition, are coded and must be deciphered.
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Hidden in my desire to become an “ad man” was a life-
long fascination with language and its power to persu ade, the
same fascination that has kept me writing incessantly for
decades. Hidden in my desire to become a naval aviator was
something more complex: a personal engagement with the
problem of violence that expressed itself at first in military Fan-
tasies and then, over a period of many years, resolved itself in
the pacifism [ aspire to today. When [ flip the coin of identily
I held to so tightly in high scheol, 1 find the paradoxical
“opposite” that emerged as the years went by.

If I go farther back, to an ea tier stage of my life, the clues
need less deciphering to yield insight iuto my birthright gifts
and callings. In grade school, 1 became fascinated with the
mysteries of flight. As many boys did in those days, [ spent e
less hours, after school and on weckends, designing, cralling,
fiyimng, and (usually) crashing model airplanes made of frugile
halsa wood.

Untike most boys, however, 1 also spent long hours creat-
ing cight- and twelve-page books about avialion. 1 would turm
a sheet of paper sideways; draw a vertical line down the mid-
die; make diagrams of, say, the cross-section of a1 wing; roll the
shect into a lypewriter; and peck outa caption explaining how
air moving across an airfoil creates a vacuum that lifts the
plane. Then T would fold that sheet in half along with several
others | had made, staple the collection together down the

spine, and painstakingly illustrate the cover.
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I had always thought that the meaning of this paperwork
was obvious: fascinated with flight, 1 wanted 1o be # pilol, or
at least an acrongutical engineer. But recently, when 1 found
a couple of these literary artifacts i an old cardboard box, |
suddenly saw the trath, and it was more obvious than 1 lad
imiagined. T didn’t want o be a pilot or an acronantical engi-
neer or anything clse related o aviation. 1 wanted to be an
author, to wuke books—a task 1 have been altempling from
the third grade to this very maoment! |

trons the beginning, our Tives Iy down clues to selflood
and vocation, thongly the clues nway be hard 1o decode. But
trying to inlerpret them s profoimdly worlhwhile — especially
when we are i our (wenties or thirties or forties, feeling pro-
foundly lost, having wandered, or heen dragged, far ,Eﬁv\. from
our birthright gifls.

Those clues are helpful in counleracting the conven-

st be

lional coneept of vocation, which insists thal our liv

0

E " 0 " " " ) [
driven by “ongliis.” As noble as that may sonnd, we do not find
our eallings by conforming ourselves to sore abstract moral
gidle W I veallimes Byl i

c.go. We find our callings by claiming authentic scllioad, by
heing who we are, by dwelling in the world as Znsya vallier
than straining to be Moscs. 'I'he deepest vocational question is
not “What ought 1o do with wny life?” Itis the more clemen-
. " - 5 t o e . L
tul and demanding “Who am 12 What is my nature?

Tvervthi 3 e seasces [ee . 2
liverything in the universe lrms a mture, which icans

linits as well as patentials, a truth well known by people who
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work daily with the things of the world. Making potlery, for
example, nvolves more than tefling the ¢lay what to become.
Ihe clay presses back on the polter’s [rands, tetling herwhat it
i and cannol do-—and if she fails to listen, the ouleanie will
be both frail and ungainly. Engineering wvolves more than
redling maleriuls what they wust do. If the engineer does not
honor the nature of Hhe steel or the wood or the ston, his Ltk
ure will go well beyoud acsthetics: the bridge or the building
will collapse and pul human life in peril.

"I humian self also has a salure, Taits as well as poten-
tials. 1 you seek vocation without understanding the malerial
you are working with, what you build with your life will be
ungainly end may well put lives in peril, your own and some
of those around you, “Faking it” in the service of higlh vatues
is 110 virtue and has nothing o do with vocation. [t is an igno-
ranlk, somelimes arcogant, attempt 1o override one's nalbure,
and it will always fail.

Our deepest ealling is 1o grow into our own authenlic self-
hood, whether or not it conforms to some inuge of who we
ought o be. As we do so, we will ot only find the joy that every
T being seeks—we will also find our path of authentic
cerviee in Hhe world, ‘Hrue voeation joins self and service, us
Predericl Bucchner asserts when he defines vocation is “the
place where your deep gladness incets the world's deep need.”

Bucclmer's dehnition starts with the self and moves

toward the needs of the world: it begins, wisely, where voca-

fion begins—nol in what the world needs (which is every-
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thing), butin the nature of the human self, in what brings the
self joy, the deep joy of knowing that we are lere on cartl to
be the gifts that Cod created,

Coutrary to the conventions of our thinly maoralistic cul-
ture, this emphasis on glacn

md selfhoud is not selfish, The
Quaker teacher Douglas Steere was fond of saying that
the ancient human guestion “Who am 177 leads inevitabl
to the equally important question “Whaose am 17" —for :::M
is no selfhood outside of relationship. We must ask the ques-
tion of selfiood and unswer ik as honestly as we can, no :.ET
ter where it fakes us. Only as we do so can we discover the
communtily of our lives,

As | learn more about the seed of lrue self tha! was
planted when | was born, [ also Tearn smore about the ccc&;..
_.c_s i which 1 was planted —the netwaork of communal rela-
tioms in which fane called 1o Tive responsively, acconntably
and joyfully with beings of every sort, Only when 1 _n::s;u::_,
seed and systent, self and commanity, cun I embody the great
conmandiment to love both my neighbor and myself.

IOUIRNEY INTO DARKNESS
Muost of us arrive al o sense of self and voeation only afler a

Lo jonrney through alien fands. But this journey hears no
veemblinee to the ouble-free “travel packages” sold by the
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tourism industry. It is more akin to the ancient tradition of
pilgrimage —“a transformative journey to a sacred cenler” fuall
of hardships, darkness, and peril.!

[n the tradition of pilgrimage, those hardships are seen not
as accidental but as integral fo the joumey itself. ‘Treacherous
terrain, bad weather, taking « fall, getting lost—challenges of
that sort, largely beyond our control, can strip the cgo of the
illusion that it is in charge and make space for tue self to
emerge, If that happens, the pilgrim has a better n_z_:nw to
find the sacred center he or she seeks. Disabused of onr illu-
sions by much travel and travail, we awaken one day to fnd
that the sacred center is here and now—in every momient of
the journey, everywhere in the world around us, and deep
within our own hearts.

But before we come to Hiat center, full of light, we must
travel in the dark, Darkness is nol the whoie of the story—
every pilgrimage hos passages of loveliness and joy—hut it is
the part of the story most ofteu left untold. Er.c:. we m_.:._:v\
eseape the darkness and stwnble into the light, it is kempting
to tell others that our hope never flagged, to deny those long
nights we spent cowering in fear. |

"T'he experience of darkness has been essential o iny com-
ing inlo selfhood, snd telling the truth about that fact helps
me stay in the light. But [ want to telt that truth for another
reason as well: many young people today journey in the dark,
as the young always have, and we clders do them a disservice
when we withhold the shadowy parts of owr lives. When I was
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young, there were very few elders willing 1o talk about the
darkness, mostof them pretended that success was all they had
ever known. As the darkness began to descend on me in iy
curly lwenties, | thought I had developed a unigue and termi-
nal casc of failure. [ did not realize that [ lud mercly embarked
on 2 joumcey toward joining e iman race,

The story of my jotmey is no more or less important
than anyone clse’s. Ttis simiply the best source of data 1 have
on a subject where gencealizations often fail but truth may he
found in the details. Twant to rehearse o few details of my tray-
els, and travails, extracting some insights about vocation as 1
go. I do so partly as an offering of honesty 1o the young and
partly as a reminder to anyone who needs it that Hic nances
of personal experience contain much guickinee loward self-
hood wind vocation,

My journey into darkness began in sunlit places. 1 grew
up in a Chicago suburb and went Lo Carleton College in
Minnesola, a splendid place where 1 fornd new fices to
weat — faces more like my own FHian the ones Y donmed in high
ichool, but still the faces of other people. Wearing one of
e, Twend from college neither to ihe navy nov to Madison
Avenme hut to Union Theological Seininary in New York Cily,
- certain that the ministry was now my calling as { had been
1 bow years eanli

e about advertising and aviation,
So it came as a great shock when, at the end of iy first

r, God spoke 1o ime—in the form of mediocre grades and

wive misery—and informed me that under no condilions
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was 1 to become an ordained leader in His or Her church.
Always responsive to authorily, 4s ane was if raised in the mm_:cf
f Teft Union and went west, to the University of California at
Berkeley. There I spent much of the E..cm. working ona w:._u.
in sociology and leaming to he not quite o responsive o
autlority. . |

Berkeley in the sixhies was, of course, an astounding mix
of shadow and light. But conbiary to the current myth, many
of us were less seduced by the shadow than drawn by the
light, coming away from that time and place E.:.r a _._?_o_.ﬁ
sense of hope, a fecling for compunity, a passion for social
chunge. .

Though | tauglt for bwo years in the middle Cmm,.‘,:_:.._q.c
school, discovering that 1 loved teaching and was good al .__.v
my Berkeley expericnee left me convineed that u university
carcer would be a cop-out. | felt called instead to work on “the
urban crisis” So when | lef Berkeley in the late sixtics—
a friend kept asking me, “Why do you want to go back ._,c
America?” —1 also left academic life. Indeed, | left o a white
horse (some might say a high horse), full of rightcous indig-
nation about the academy’s corruption, holding aloft the flam-
ing sword of truth. 1 jmoved 1o Washington, H,u.C., where |
became nota professor but 4 conumunily organzet.

What 1 leaned aboul the world from that work was the
subject of an carlier book. What T leamed about vocation
s how one’s values can do battle with one’s heart. 1 felt

morally compelled to work on the arban erisis, but doing so
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went against o growing scuse Hhat teaching mighl be iy ven-
lion. My hicart wanted to keep teaching, but my ethics —kead
liberally with cgo—lold me I was supposed Lo save the v
[How could 1 reconeile the contradiction belween the two?

Alter lwo years of community organizing, with all its fin -

cial wmeer

ilies, Georgetown University offered wie @ fac vy
post—aone that did not require me to get off my white hoe
altogether: “We don’twant you o e on campus all week loay”

i

suid the dean. “We wantl you o get onr sludents involved in e
commmmity, Tlere’s o tenure-tack position involving a mi-
mnn of elasses and 1o E:::E:E: lo serve on conmnilte.
Keep working i the comnmunily and ake owr sludents et
here witl you”

The parl about no connitiees scemed Tike a gifl (ra
Sud, so b aceepted CGeorgetown's affer and began invol v
undergraduales in commmunity organizing, Bub Isoon foud

an even bigger gift hidden he this arrangement. By Tookyg

anew al iy commmity work tiough the lens of edueationt
sonw that as an organizer § had wever stopped being a leacher-
I was sitnply teaching ina classroom without walls,

Ih fact, 1 could have done no olher; keaching, [ was ca-
my to understand, is my native way of being in e wel.
Nlake mie o eleric ora GRO, apoctor apolitico, and teackyg
vowhat Twill do, ‘teaching is at the heart of my vocation «d
wilb nanifest

el in amy role | play. Georgetown’s invilatn
allowed me to take iy list step toward embracing tis e,

fosanl a1 Tifddong exploration of “education iphigged.”
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But even this way of reframing my work could not alter the
fact that there was a fundarmental misfit between the rough-
and-umble of organizing annd my own overly sensitive nature.
After five years of conflictan d competition, { burned out. I was
too thin-skinned to make a good coxnmunity organizer—ny
vocational reach had exceeded my grasp. | had been driven
more by the “oughts” of the urban crisis than by a sense of true
self. Lacking insight into my own firuits and potentials, I had
allowed ego and ethics to lead me ke a situation that my soul
could not abide.

1 was disappointed in ysclf for not being tough enough
to take the flak, disappoin tedd and ashamed. But as pilgrims
must discover if they are to complete their quest, we aic led to
truth by our weaknesses as well as aur strengths. [ needed fo
leave communily organizivg for a reason | might never lhave

acknowledged had Inot been dinskinned and bumed-out: as
an organizer, | was teying to take people toa place where 1 had
never been myself—a place called comnmmity. 1F wanted to
do community-related wotk with mfegrity, | needed 2 deeper
nmersion in community that 1 had experienced to that puint.

[ am white, middie-class, and male —not exactly a leading
candidate for a communal life. People like me are sised to
live antonomously, not imterdependently. 1 had been trained
lo compete and win, aud Thad developed a taste for the prizes.
But something in me ye med to experience communion, not
competition, aund that sornething ight never have made itself

lnown had burnout not forced me to seek another way.
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So 1 took a yearlong sabbaticul frow my work in
Washington and went to a place cailed Perdle Hill oulsicle
of Philadelphia. Founded in 1930, Pendle Hiltis o Quaker
living-and-learning comuunity of some sevenly people whose
Imission is 1o offer cducation about the inner jotmey, nonvie-
Tent social change, and the connection helween the two, B3
a real-time experiment in Qualker faith and prictice where res
idents move through a daily round of commmal lifes wor

shiping in silence cach morning; sharing three meals a day;
* . " ’ ) —
engaging in study, physical work, decision naking, and social
outreach, Tt is o conmane, an aslivam, @ mouaslery, it zenclo

) H)
2 kibhutz— whatever once calls it, Pendle | il was a bife vnedi ke
gaything [ ad ever known.” .

Moving there was like moving o Mears —utlerly alien Taul
profoundly compelling. i thought | woukd sty for just a year
and then go hack to Washinglon and resume my work. 130t
,_v_n_wu_r w:_w abbatical ended, §was invited te beeotne Penellc
{ilY’s dean of studics. I slaye o i iving |

i of studiics. 1 slayed on Formother deeade, fiving
communily and continuing my experinienl with alternative
madels of cducation.

Lt was o tansfornmative p:

| sagre for me, personally, probes-
sionally, and spirinaally; in relrospect, | know how inpover-
hed | would have been without it But carly on in that
pissage | began ko have deep and painful donbtsabout the: tra-

jectory of my vocation. Though | felt abled lo stay at Penvdle

(3], 1 also feared Mhat T had stepped off the edge of the known

antldd and was at sk of disappearing professionally.
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From high school on, | had been surrounded by expecta-
Hons that 1 would ascend to some sort of major leadership.
When | was twenty-ning, the president of a prestigious college
visited me in Berkeley to recruit e for his board of trustees. | e
was doing it, he joked, because no one on that board was nnder
sixly, let alone thirty; worse still, not one of them had a heard,
which | could supply as part of the Berkeley uniform. ‘Then he
added, “In Fact, P doing this because some day you'll beacal-
lege president—ol that 'm sure—and serving as a J._._._J_cm ;...,_:
important part of your apprenticeship.” | accepled his inviti-
tion heeanse | felt certain thal he was right.

So half a dozen years later, whatwas | doing at Pendle [ill,
4 “commune” known to few, run by an offbeat religions coni-
nunity that niost people can ideutify only by Hieir oatmel —
which, 1 hasten to add, is ot r ally made by Quakers?

P telt you what | svas doing: | was in e craft shop mak-
 than the clay

ing mugs that weighed more and looked wor: .
ashtrays L nade in grade school, and | was sending these mon-
strositics homie as gifls to my fanitly. My Fatlier, rest his soud,
was in the fine clinawire bustiess, and [ was sending him
nags so heavy you could {1l them with coffee and nat feel any
difference in weightt
Family and friends we |
mysel{—""Why did you get« Pl il this is whab you dee mnw__:m
to do? Arerl you squandering your opparlunitics and gills?
Under that sort of seruting, my vocational decision felt waske-
whats more, it was temifying to an ego

asking me—and 1 was asking

ful and ridicutot
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like mine that had no desire to disappear and every desire lo
succeed and become well known.

Did { want to go to Pendle Hill, to be at Pendle 11§, 1o
stay at Pendle Hill? [ cannot say that I did. Bt 1 can say with
cerbainty that Pendle Hill was something that L eouldi't neit do.

Vocation al its deepest level is not, “Oh, boy, do | want
to go to this strange place where | have to learn a new way to
live and where no one, including me, understands what I'm
doing” Vocation at its decpest fevel is, “Phis is something |
can’l nol do, for reasons P unable to explain b anyone che
and don’t Rully understand snysell but that are nencthieless
compelling.”

And yet, cven with this level of motivation, my doubls

mulliplicd. One day 1 walked {rem Pendle 111 trough the
woods ko o newhy college campus, ond for a stimple stroll Hut
carrying 1y anxicly with me. Ow some lorgotlen whing, | wenl

into the college's main administration building. "Phere, iy the
loyer, g several stem _u:_._._.m._zz of past presidents of Fhat
institution. Oue of thern was Hie scune i wla, as president
of another institution, had come out to Berkeley o reeruil me

lor his bourd of tmstees —a nan who, in my imagivation, was

now staring down at ine with a deeply disapproving look on b

fce: “What do you think you're up to? Why are you wasting
vour Hme? Gel back on track before it is too lale!”
Fran from that building back inte the woods and wept for

i long time. Pahaps this moment precipitated the descent

wiley darkness that has been

o central to my vocational
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journcy, a descentthat

depression that

whether that is the case or 1

1 will write about later in this 1

Jit bottom in the struggle with clinical

yook., Bui

ot, the moment was large with

things I needed to learn—and could learn only by going into

the dark.

in that morment, all the false by

avado about why T had left

academic life coliapsed around me, and 1 was left with noth-

ing more than the r

sality of my own fear. 1 had i

myself as well as others, that T wanted oul of the

hecausc it was unfit for human laabita

place of corruplion and asrogance,

who evaded their social responsibilitics and yet clai

riorily over ordinary folks —the very folks whose |

and privilege compelled them o slyoulder the responsibilitics

that kept our society intact.
If those complaints sound unoriginal, it is ou
were the aceepted picties of Berkeley in the

they are. T'hey

sixties, which—for ¥

cmbraced as 1y own. Whatever half-truths about

sity my complainks may have cont

nsisted, o
university

tom. It was, argued, a
Alled with intellectuals

med supe-

ack of power

ly because

easons 1 now understand —1 e.._me_.__w

the univer-

sined, they served me pri-

maily as a misleading and selfserving explanation of why 1

fled academic ife.
The truth is that | fled because { was afraid —afraid thatl

could never succeed as 2 seholar, afraid that ¢

measure up to the university's standards for res

:.m,z.r.v:..,.?x_ 1
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was right—though it took muny ye
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ould never

weh and pub-

ars before |

could admit that to myself. Ty as T may, try as Tmight, | have
never had the gifts that make lor a good scholar —and mn_‘:N:.:-
ing in the university would have beenr a distorting denial of
that fact.

A scholar is commilied lo building on knowledge that
others have gathercd, conrecting it, confirming it, enlarging it.
But 1 have always wanted tothink my own thoughls about a
subject without being overlyinfluenced by what others have
cz.uzm:_, _E.mo_.c me. IFyou calch me reading a book in private,
it is most Tikely to he a novd, some poclry, 2 myslevy, or an
essay that defies classification, vather than a text directly
related ko whatever | any wriling at the time.

[here is some virtae inmy proclivities, Think: they help
e keep my hinking freshy and bring e the stimulation that
contes from looking at Tife through multiple lenses. There s

nonevirtue 1o e s well: bziness of a sorl, 1 certain kind of

unpatience, and peraps even a lack of due respect for othe

whio have worked these fields,

liuk be they virtues or Bults, these are [he simple facty

Liny nature, about my linits and iy gifts, Famles gifled
i Luilding on other people’ discoveries than ab Hnkering in
e own grage; less gifled at slipping slowly into a subject

Cal jumping into the deep end to sec iF can swiny; less

. . ; less
il msaking oullines than at writing myself into a comer
et g o find @ way ok less gifted at tracking a light chain

T b aping fr
w i at leaping frowmone metaphor b the sext!
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thaps there is a lesson here about the no:.:u_ax_.? oésu
ty, we must embrace on the road to vo ..n:mozi 2_,,.08 we
mes Bnd ourselves needing to do the right ﬂ:._:m .m:.
ight for me to leave the ::QE.E.Q.
Jeeded Lo do it for the wrong reason— “the :JZQEQ
npt” —becanse the right reason—"1 lack the .m_mm ofa
¢ —was too frightening for me to face at the time.

ly fear of failing as a scholar contained the a:n._.ﬂ _M.
d to catapult myself out of the academy and frec myse
other kind of educational mission. But because I could
kuowledge my fear, 1 had to disguise that energy as the
horse of jndgment aid self-righteousness. Itis an awk-
fact, but it is true-—and onee 1 could _,_ow:ai&mc. that
and understand its role 10 the dynamics of my life, 1
| myself no longer cmbarrassed by it . o
iventualy, 1 was able to get off that while _J...E.v und take
Iblinking look at mysclf and my liabilitics, This was a n_w,
Jarkness that § had been trying to avoid —the darkness ©
g nyself more honestly than T really s_»aﬂ”__on_ to. But :_:,._.
ful for the grace that allowed me to dismount, for ﬁ..:‘
then could never have carried

Mg redasan. Tewasy

¢ Lorse 1 was tiding back
o the place where [ amiod

[ once left in fear and loathing. o
ation from outside the instituitien—

53 likely to get triggered —vather thatn
[ waste energy on #nger mstead ol

ay: seiving, with love, the acad-

‘Today I serve edu
te ny pathology is le
1 the inside, where
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investing it in hope. This pathology, which took me years to
recognize, s my tendency to get so conflicled with the way
people use power in institutions that L spend miore time being
angry at them than I'spend on my real work.

Onee Tunderstood that the problem was “in here” as well
as “out there” the solution seemed clear: 1 needed to work
independently, outside of institutions, detached from the stim-
wli that trigger my knee-jerk response. Having done just that
for aver a decade now, my pathology no longer troubles ae:
| have no one lo blame but myself for whatever the trouble
may be and am compelled to devote my energies to the work
I am called to do!

Here, I think, is ancther elue to Anding true selfand voca-
lint: we must withdraw the negative projections we make on
people and situations—projections that serve mainly o mask
i fears about otirselves—and acknowledge and embrace our
own Hiabilities and Linnits,

Once | came to tenms with my fears, 1 was able to look
facd snd trace an unconscious pattern. For years, 1 had been

wing ey from large institutions [ike Berkeley and George-

Lo Lo small plac abuas and

like Pendle Hill, places of less

Jity on the nuap of social reality. But [ moved like a crab,
rhwais, loo fearful to look head-on at the fact that T was tak-

wolt fronn the center to the fringes of institutional life—
vl nltmately to o place where all that was left was to move
at el ol instilutions altogether,
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I rationalized 1y movement with the notion that smal|
istitutions are more moral than large ones. But that i
patently untrue—both abouyt whal was animating me and

about ingtittions! In fact, 1 wag animated by a soul, o “brue
self)” that knew me better than my ego did, knew that |
needed to work outside of institutional crosscurrents and

conskraints,

T'his is not an indictment of institutions; it is u statement

of my limilations. Among my admired friends are people who
do not have my limits, whose gifts allow then to work fajth
fully within institutions and, through those institutions, to
serve the world well. But fheir gift s not mine, us 1 leamed
after much Sturm und Drang—and that is not an indictment
of me. Tt is simply a truth about who Ium and how I am right-
Fully related to the world, an ccological truth of fhe sort that
a0 point toward truce voey tion.

SELFHOOD, SOCIETY, AND SERVICE

By surviving passages of doubt apd depression on the vocy-

tonal joumey, I have become clear about at least one thing:

self-care is never a selfish act—itissimply good stewardship of
_..._E,c:? gift  have, the gift 1 was put on carth to offer to of);-

ers. Anytime we

30

an listen to true self and give it the care it
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requires, we o so not only for ourselves hut for the many oth-
ers whose lives we touch,

"Phere arc atleast two ways to understand the link belween
selthood and service. One is offered by the poet Rumi in hig
piercing observation: “If you are here unfaithfully with us,

7 ,

ouwre causing terrible damage.” I we are unfaithful to true
self, we will extracta price from others. We will make promises
we camot keep, build houses from Bimsy stulf, conjure dreams
that devolve into nightmares, and other people will suffer —if
we are unfaithful to true self,

L will examine that sl of wifaithfulness, and its conse-
quences, later in this book. Buta more mspiring way of under-
standing the link between selfood and service is 1o study the
iives of people wha have been here Jaithfully with us. 1 ook,
for example, at the great liberation movements that have

served hunamity so well — iy castern Murope, Latin Americ: ,
and South Africa, among women, African Americans, and our
gay and leshian brothers and sisters. What we see is simple but
often ignored: the movements that trangfon, us, our relationss,
and our world emerge from the lives of people who decide o
care for their authentic selMiood.

The social systems in which these peaple must survive
often try to foree them to live in g waty inliee to wha they are,
If you are poor, you are supposed o aecept, with gratitude,
half u loaf or less; if you are black, you arc supposed to suffer

racisi withont protest; if you are gay, vou are supposed t
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pretend that you are not. You and [ may not know, but we can
at Jeast imagine, how tempting it would be to mask one’s truth
in situations of this sort—because the system threatens pun-
ishment if one does not.

But in spite of that threat, or because of it, the people who
plant the seeds of movements make a critical decision: they
decide to live “divided no more.” They decide no longer to act
on the outside in @ way that contradicts some truth about them-
selves that they hold deeply on the inside. I'hey decide to claim
authentic selfhood and act it out—and their decisions ripple
out to transform the society in which they live, serving the self-
hood of millions of others.

1 call this the “Rosa Parks decision” hecause that remark-
able woman is so emblematic of what the undivided life
can mean. Most of us know her story, the story of an African
American woman who, at the time she made her decision, was
a scaiustress in her early forties. On December 1, 1955, in
Monlgomery, Alabama, Rosa Parks did something she was not
supposed to do: she sat down al the front of a bus in one ofthe
seats reserved for whites—a dangerous, daring, and provoca-

ive uct in a racist society.

Legend has it that years laler a graduate student came to
Rosa Parks and asked, “Why did you sit down at the front of the
bus that day?” Rosa Parks did not say that she sat down fo
launch a movement, beeause her motives were more elemen-
tal than that. She said, “Isat down because I was tired” But she
did not mean that her feet were tired. She meant that her soul
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was tired, her heart was tired, her Eric_ucwsmé.a :q&o_..
pliying by racist rules, of denying her soul’s claim to selfhood”

Of course, there were many forces aiding and abclting
Rosa Parkss decision to live divided no more. She Tad studied
the theory and tactics of nonviolence at the Highlander Folk
School, where Martin Luther King Jr. was also a student. She
was secretary of the Montgormery chapter of the National
Association for the Advancement of Colored People, whose
members had been discussing civil disobedience.

Butin the moment she sat down at the font ofthe bus on
that December day, she had no guaraniee lhat the theory of
nonviolence would work or that her conuunity would back
her up. It was a moment of existential truth, of claiming
authentic selfhood, of reclaiming bivthright giftedness—and
i1y that moment she set in motion a process that changed both
the lay and the law of the land.

Rosa Parks sat down because she had reached a point
where it was essential to embrace her lrue vocation —not as
someone who would reshape our society but as someone who
would live out her full self in the world. She decided, “1 will
no longer act on the ollside it a way that contradlicts the truth
that 1 hold deeply on the inside. 1 will no longer actas ifl were
loss than the whole person | know miyself ivwardly to be.”

Where does one get the courage to “sit down at the front
of the bus” in a society that punishes anyone who decides to
live divided no mare? After all, conventional wisdom reconi-

mends the divided lifc as the safe and sane way To go: “Dan't
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wear your heart on your sleeve.” “Don’t make a federal case

EE A

out of it.” “Don’t show them the whites of your eyes.” These

are all the clichéd ways we tell cach other to keep personal
truth apart from public life, lest we make ourselves vulnerable
in that rough-and-tumble realm.

Where do people ind the courage fo live divided o more
when they know they will be punished for it? The answer |
have seen in the lives of people like Rosa Parks is simiple: these
people have transformed the notion of punishiment itself. They
have come lo understand that ne punishment anyone mright in-
flict on them could possibly be worse than the punishment they
inflict on themselves by conspiring tn their own diminishment.

In the Rosa Parks story, that insight emerges in a wonder-
ful way. After she had sat at the front of the bus for a while, the
police came aboard and said, “You know, if you continue to sit
there, we're going to have to throw you in jail.”

¥

Rosa Parks replied, “You may do that. .. whicl is a very
polite way of saying, “What could your jail of stone and steel
possibly mean Lo me, compared o the sel-mposed imprison-
ment Pve suffered for forty years—the prison Pve just walked
out of by rchuising to conspire any longer with this racist
system?”

"The punishment imposed on us for claiming true sclf can
never be worse than the punishinent we impose on owrselves
by Failing to make that claim, And the converse is true as well:
no reward auyone might give us could possibly be greater than
the reward that comes from living by our own best lights,

P SPEAK
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You and I may not have Rosa Parks’s particular battle to
fight, the batile with institutional rcism. The universal ele-
ment in her story is not the substance of her fight but the sclf-
hood in which she stood while she fought it—for each of us
holds the challenge and the promise of naming and chiming
true self,

But if the Rosa Parks story is to help us discern our own
vocations, we must see her as the ordinary person she is. That
will be difficult to do because we have made her into super-
wotnan—and we have done it fo protect ourselves. H we can
keep Rosa Parks ina musewnn asan untouchable icon of truth,
we will remain untouchable as well: we ean puther up on a
pedestat and praise her, world without end, never finding ous-
sclves challenged by her life,

Since my own life runs no risk of being displayed in a
muscum case, | want to return briefly to the story 1 know
best—my own. Unlike Rosa Parks, I never took a singular, dra-
matic action that might create the energy of lransformalion
around the institutions [ care about. Instead, [ tried to aban-
don those institukions through an evasive, ¢rablike movement
that I did not want to acknowledge, even to myself.

But a funny thing happened on the way to my vocation.
Today, twenty-five years after 1left education in anger and
fear, my work is deeply related to the renewal of educational
institutions. I believe that this is possible only because my e

nature and needs, forcing me to find my rightful place in the
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ccosystem of life, to find a right relation to instimtions with
which 1 have a lifelong lover's quarrel. Had [ denied my true
self, remaining “at my post” simply because 1 was pa ralyzed
with fear, | would almast certainly be lost in bitterness today
instead of serving a cause I care about.

Rosa Parks took her stand with clarity and courage. ook
mine by diversion and default. Some journeys are direct, and
some are creuitous; some are heroie, and some arc fearful and
muddled. But every journey, honestly undertaken, stands
chance of taking us loward the place where cur deep gladness
meets the world’s deep need.

As May Sarton reminds us, the pilgrimage fov rard true
self will tke “time, many years and places.” The world needs
people with the patience and the passion to make that pil-
grimage ot only for their own sake but also as a social and
political act. The world still waits for the teuth that will set us
free—my truth, your truth, our truth—the truath that was
seeded in the carth when cach of vs arived heve formed in
the image of God. Cultivaling that truth, 1 believe, is the
anthentic vocation of every human being.
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