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And because you are children, God has sent the Spiof his Son
into our hearts, crying “Abba! Father!”
So you are no longer a slave but a child, and iféhild then also an heir,

through God. . . . For freedom Christ has set us &e (Gal 4:6-7; 5:1).
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INTRODUCTION

In Washington in 1990, Joseph Ratzinger posed iwhainderstood to be a
fundamental question about the human condition:atvig freedom and where does man find
that road which doesn’t just go anywhere, but ldadsue freedom, to the real ‘promised
land’ for human existence®?Twenty years earlier, he voiced a similar conderrfreedom
and its full and proper flourishing: “[t]lhere iscay for liberation from the prison of
positivism, as there is too, for liberation fronfoam of faith that has allowed itself to become
a burden instead of a vehicle of freeddt all times, both in those years and up to the
present day, he has explored and promoted an ans\wer question that considers the
Church agRkaum der Freiheit as “locus” or “sphere” of freedom in terms ofide-human

relationality? the liturgy? reconciliation® faith ? hope’ theological endeavodrand society.

! Joseph Ratzinger, “God and Freedom: Jesus, the thayruth and the Life,Origins 19 (1990): 591.

2 Joseph RatzingeFaith and the FuturéSan Francisco: Ignatius Press, 2009), 29. On aneittasion he
observed that the Church and theology waste todrtioe on small background skirmishes, without Btirey
enough time in asking the basic questions. SegldRatzinger & Marcello Perayithout Roots: The West,
Relativism, Christianity, Islantrans. Michael F. Moore (New York: Basic Booksp8] 126-7.

% See Joseph Ratzing#&folk und Haus Gottes in Augustins Lehre von dech@(St. Ottilien: EOS, 1992), xiv;
Komm Heiliger Geist! Pfingstpredigtd®onauworth: Verlag Erich Wewel, 2005), 53; “Warich noch in der
Kirche bin,” in Auferstehung und Ewiges Lebeds. Rudolf Voderholzer et al., vol. 10Jufseph Ratzinger
Gesammelte Schrifteads. Gerhard Ludwig Mdller et al. (Freiburg im Bgau: Herder, 2012), 1182 (hereafter
GS:AELD; Dogma und Verkindigun@onauwérth: Erich Wewel, 2005), 217-1Bschatologie: Tod und ewiges
Leben(Regensburg: Friedrich Pustet, 2007), 185%f)auen auf den Durchbohrten: Versuche zu einer
spirituellen ChristologigEinsiedeln: Johannes, 1984), 3¥endezeit fur Europa? Diagnosen und Prognosen
zur Lage von Kirche und W¢Einsiedeln: Johannes, 1991), 18%tt und die Welt. Glauben und Leben in
unserer Zeit: Ein Gesprach mit Peter Seew@dldinchen: Deutsche Verlags-Anstalt, 20080, 311 Der Geist
Der Liturgiein Theologie der Liturgieeds. Rudolf Voderholzer et al., vol. 11Jafseph Ratzinger Gesammelte
Schriften,eds. Gerhard Ludwig Miller et al (Freiburg im Bggis: Herder, 2008), 42 (hereaf@s:TL); Weg
Gemeinschaft des Glaubens: Kirche als Comm(®amkt Ulrich Verlag GmbH: Augsburg, 2002R1, 250-51;
Joseph Ratzingedesus von Nazareth: Von der Taufe im Jordan bis/euklarung(Freiburg: Herder, 2007),
113

* See Joseph Ratzingétirche, Okumene und Politik: Neue Versuche zur &ilogie(Einsiedeln: Johannes,
1987), 232Ein neues Lied fir den Herrn: Christusglaube uiitdrgie in der GegenwaliFreiburg im

Breisgau: Herder, 2007), 108, 159

® See Joseph Ratzingém Anfang Schuf Gott. Vier Predigten iiber Schopfumg Fall: Konsequenzen des
Schopfungsglauberiginsiedeln, Freiburg: Johannes, 2005),Zi%; Gemeinschaft gerufen: Kirche heute
Versteher{Freiburg im Breisgau: Herder, 2005), 99, 13@sus von Nazareth: Von Einzug in Jerusalem lis zu
AuferstehundFreiburg: Herder, 2011), 261; Benedict XV¥Icht der Welt. Der Papst, die Kirche und die
Zeichen der Zeit: Ein Gesprach mit Peter Seew@itdiburg: Herder, 2011), 165.

® See Joseph Ratzinger, “Das Ende der ZeiEride der Zeit: Die Provokation der Rede von Gott.
Dokumentation einer Tagung mit Joseph Kardinal Rgtr, Johann Baptist Metz, Jirgen Moltmann, und
Eveline Goodmann-Thau in Ahaesl Tiemo Rainer Peters & Claus Urban (Mainz: MattHgsinewald,
1999),91; Weg Gemeinschaft des Glaubeb6;Gott und die Wel390.
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It is a rich and dynamic expression intended tmaokedge the nuanced and multifaceted
challenge existing today for ecclesiologists whetwiio reflect on the concept of freedom in

its relation to (modern) religious man.

The purpose of this dissertation is to consider bogently Ratzinger presents the
case for the Church’s presence in the world aseaxdiing force for humanity. It asks: how
does Ratzinger characterise the Church as a sphesdicial to humanity’s yearning for

liberation in a time when disgruntlement towardsas, arguably, increased exponentidfly?

" See Joseph Ratzingés meinem Leben: Erinnerungen 1927-1@Wdnchen: Deutsche Verlags-Anstalt,
1998), 47;Ein neues Lied fur den Herrn: Christusglaube ufitdrigie in der GegenwarFreiburg im Breisgau:
Herder, 2007), 72.

8 SeeJoseph Ratzinger, “Zum Begriff des SakramentB81TL, 231-32:Wesen und Auftrag der Theologie:
Versuche zu ihrer Ortbestimmung im Disput der Geget(Einsiedeln, Freiburg: Johannes, 1993), 92-93;
“Das Ende der Zeit,92.

° See RatzingeSalz der Erde. Christentum und katholische KireheiL. Jahrhundert: Ein Gesprach mit Peter
SeewaldMinchen: Deutsche Verlags-Anstalt, 1996), IKiéche, Okumene und Politik8,167, 175;
Christlicher Briderlichkeitn Kirche — Zeichen unter den Volkerds. Rudolf Voderholzer et al., vol. 8 of
Joseph Ratzinger Gesammelte Schrifégh,Rudolf Voderholzer (Freiburg im Breisgau: Her@910), 93
(hereafteiGS:2V.

%A disgruntlement and unease, it must be noted dibs not originate outside the Church. Theregming
realisation within the Church that, on the one haine most disaffected people can often be the €@fsiown
members while, on the other hand, some of the ggeavils perpetrated in the name of the Churchytdve
been done by some of its own members. In his Ti@ngctures of 1967, Ratzinger expressed thistyedior
many people today the Church has become the mataab to belief. They can no longer see in hethang
but the human struggle for power, the petty spéefaas kleinliche Theat¢of those who, with their claim to
administer official Christianity, seem to stand miosthe way of the true spirit of Christianity."i${analysis and
response to this internal danger would become aist@mt mark of this theology: “the Church is mossent
not where organising, reforming and governing aii@gon but in those who simply believe and recéioen
her the gift of faith that is life to them. Onlyraeone who has experienced how, regardless of chamder
ministry and form, the Church raises men up, gthhesn a home and a hope, a home that is hope -athaé®
eternal life — only someone who has experienceddkihdws what the Church is, both in days gone lolyreow”
(Joseph Ratzingemtroduction to Christianitytrans. J.R. Foster [San Francisco: Ignatius PR&¥31], 340,
344). With regard to the obstacles to faith that emanate from within the confines of the Churshlf a
series of five homilies and addresses by Benediitdring Spring 2010 are of note. He offered these
meditations on the nature of the Church when heumder scrutiny himself for his approach to child-
safeguarding during his tenure as Archbishop of iftuand Freising from 1977 t01982. The apocalyjiiee
of these homilies comes from the mind of someayiadrto make sense of a deep crisis in the Chi8eh.
Pope Benedict XVI, Homily for Celebration of thelfdg&Sunday of the Passion of the Lord (28 March 2010
AAS 102 (2010), 221-226; Homily for Eucharisticri@elebration with Members of the Pontifical Biblica
Commission (15 April 2010): AAS 102 (2010), 276-88pmily for Eucharistic Concelebration for Pastora
Visit to Turin, 2 May 2010http://www.vatican.va/holy_father/benedict_xvi/hdies/2010/documents/hf_ben-
xvi_hom_20100502_torino_en.htifdccessed 19 September 2011); Homily for the Saityrof Pentecost (23
May 2010), AAS 102 (2010), 331-335); Regina Caelilress for the Solemnity of Pentecost, 23 May 2010
http://www.vatican.va/holy_father/benedict_xvi/ahgg2010/documents/hf_ben-

xvi_reg_20100523 pentecoste_en.h(adcessed 19 September 2011). Luis Gonzales-@hrPapfessor of
Moral Theology at Comillas Pontifical University @drid) attempts to capture the problematic of cowpkerary
ecclesial membership by identifying three typedisénfranchised believers: Christians disappoibtethe
Church, those who believe without belonging (baediswvielding an expressive individualism), and thafo
belong without believing (i.e. cultural ChristianSee “Christians without a ChurctConcilium2011 (2): 95-

2



In doing so, it will be necessary to consider mderstanding of how the contemporary
cultural and philosophical attitude toward freedemerged, to research and present the
tenets of his anthropology of liberation, and fipaio study how his presentation of

ecclesiology may be fruitful in realising growthanthentic human freedom.

The nucleus of his approach is found in his desimeconcile the form of faith as a
statement of meaning with a scientific, technolabworldview which, at its heart, is a
positive development but incapable of impartinggspeit of selfless service that keeps
humanity true to itself:

[Die Menschheit] braucht einen SinnzusammenhanglideKraft des Dienens gibt,
der innere Freiheit von der Welt schafft und daduie Fahigkeit verleiht, in der
Absehung von sich selbst zu leben und zu wirkenl, die Hoffnung des Menschen
tiefer grindet, als die Hoffnungen seiner dulRerami&re reichen. All das kann aber
auf die Dauer nicht bestehen ohne die Méachtigkeésein sich selber zweckfrei
lebendigen Glaubens. Insofern ist Dienst am Glaaeh heute und gerade heute
eine Existenznotwendigkeit fir den Menschen. Daxhiéer, der um neue
Moglichkeiten materiellen Uberlebens ringt und @iubige, der im Dienst am
Glauben steht und neue Wege spirituellen Uberlebedist, arbeiten an den zwei
Seiten einer einzigen gemeinsamen Aufgabe. Sieesdich nicht gegeneinander
ausspitlallen lassen, sondern einander die Handeerexhdem einen Auftrag, dem sie
dienen.

100. A typical ecclesiological question that capsuthis membership-dilemma, so to speak, was fiated in

a German newspaper on 24 February 2011: “Is thedBlsiill experienced as a place where God is gpenl
effective — not only in the aesthetics of its ritgsa vague longing for transcendence, but inbesrating
power?”[translation mine] (Hans Kessler, Eberhacddgkenhoff and Peter Walter, “Die Kirche stehhsic
selbst im Weg, Frankfurter Rundschaw4 February 201 http://www.fr-online.de/kultur/debatte/die-kirche-
steht-sich-selbst-im-weg/-/1473340/7406240/-/indexl (accessed 19 September 2011).

1 RatzingerPogma und Verkiindigung@57 (“Mankind needs a framework of meaning thatarts the strength
to serve, which creates an interior freedom froetiorld and thereby gives individuals the abiliive and
work unselfishly, because a man’s hope is morelgigepted than his external career aspirations.aflghat
cannot last without the mighty force of living faithat is in itself disinterested. In this regeservice to the
faith is an existential need for man, even today @specially today. The technician who strivesnd fiew
possibilities of material survival and the beliewdro is at the service of the faith and seeks newsvof
spiritual survival are working at two different e&lof one and the same common task. They shotiallow
themselves to be played off against each otheréatiter, should extend to each other a helping hatidthe
one project to which they are committed” [JoseptzRger,Dogma and Preaching: Applying Christian
Doctrine to Daily Life.ed. Michael J. Miller, trans. Michael J. Miller & &tthew J. O’'Connell (San Francisco:
Ignatius Press, 2011), 227]).



0.1. Relevance of the Topic — A Cultural Perspgee with Ecclesial Ramifications

A shift in western culture over the past 500 yexacts a need to reengage with the
topic of human freedom. From an ecclesiologicaspective, the Church’s visible
institutional presence is destined to be probethbyhew cultural trends within western
society. Today, the West tends to pride itselff@nrhaintenance of a liberal democratic
polity with a value-system comprised of (at a minmj individual liberty, privacy, free
speech, due process of law and equality befortatherepresentative and transparent
government, and a regime of equal rights and entehts for all. And even if this set of

values is not always fully realisable, it servesheswestern world’s defining aspiration.

Anthony Clifford Grayling (b. 1949), former profegsof Philosophy at Birkbeck
College, University of London and long-time assteaf the neo-atheist movement in the
UK, says this aspiration has been the result @igutar process of “enfranchisement.To
his mind, the progress made in human “enfranchisé€himas necessitated the final breaking
of the hegemony of a single Church over the liviaadividuals, as well as the overriding of
absolute monarchy, replacing it with more represtére systems of government and citizen
participation. He says: “[b]oth processes were sictally revolutionary but mostly
evolutionary, plagued by setbacks, made slow affidult by the reluctance of both religious
and temporal powers to give anything away. Many diefurthering these processes — in fire

at the church’s stake, in chains in royal dungeonshe battlefield ** On the other hand,

12 Anthony Clifford Grayling,Towards the Light: The Story of the Struggles fibetty and Rights that Made
the Modern WegiLondon: Bloomsbury, 2007), 2. Grayling definesffanchisement” as consisting of “the
increasing liberty of the individual, the growthtbe idea that individuals have rights and claimd te
freedom to assert them even against the constitutdrity of the land” (ibid.). See also Aise Good Book: A
Secular BiblgLondon: Bloomsbury, 2011), where Grayling takesIbhoad outline structure of the Judeo-
Christian Bible but replaces the text with so-ahif®n-religious material from the history of thotigh
September 2010, Grayling joined fifty-five othemifia figures in opposing Benedict XVI's state visit
Scotland and England. See “Harsh Judgements dddpe and Religion.The Guardian15 September 2010,
http://www.guardian.co.uk/world/2010/sep/15/hamgtiggments-on-pope-religiofaccessed 15 March 2012).
13 Grayling, Towards the Light3. Grayling acknowledges the demonstrable pregmede whereby the twenty-
first century western citizen enjoys many freedamspite of the cost and sacrifice made in attajribem: “it
remains true that today’s ordinary western citirn sixteenth-century terms, a lord: a possestaghts,
entitlements, opportunities and resources that anlgristocrat of that earlier period could hop# (@). While

4



and patrticularly from the perspective of the twetiiticentury, the world has experienced an
unparalleled series of ideological and bloody mesusf freedom. Paradoxically, the same
century was marked by an unprecedented cry fodém@eto be definitively procured.
According to former professor of Moral TheologyMédynooth’s Pontifical University,
Vincent Twomey, by the time Pope Paul VI (1897-19F@lishedHumane Vitaen 1968
entire populations were motivated by the conditbfreedom’s possibility:
Freedom was the new catchword — freedom from thetcaints of the past, freedom
from alienating authorities (Church, State, anditranal families), freedom from the
limits imposed on us by our bodies, freedom of egpion, including sexual
expression. Anything goes. Within the Church, #ferms of the Second Vatican
Council were being implemented with haste, abolthedugh the introduction of the
new rite of Mass. They engendered a sense of fredédom what was perceived as
the shackles of tradition. Change was in the ait |east in the field of moral

theoll4og)/, which the Council had stressed was il mé@ radical rethink, which it
was:

In the intervening time, much has happened, wistohical causality increasingly
being blamed for the continuing vulnerability oétivestern way of life. Even someone like
Grayling muses on the present troubled state ofen@sulture: the phenomenon of
terrorism, the changing demographics of westerrmufadions in decline, and a general
malaise towards the price paid for freedom by aadpcessors. He believes that the gains of
previous generations are so precious and yet sapoesly at risk that only an affirmative

answer must be given to the last part of his qaestDo we record the fact that the age of

the struggle for freedom has, by no means, confitsetf to the modern democratic movement, there is
certainly no doubt that the struggle for freedora §eown in intensity to a point hitherto unknowncg the
twilight of the European feudal order and its hiehécal restrictions. From such a perspective, (Bngycan be
said to be representative of the perceived naga#is it were, of institutional revolution over ttwurse of the
preceding five hundred years of Western civilisatiBor an account of how European society hasaoted
with the concept of freedom from the earliest tingee Christian MeieKultur, um Freiheit willen.
Griechische Anfange — Anfang Europ@Minchen: Siedler, 2009); David Wengrowhat Makes Civilisation?
The Ancient Near East and the Future of the idstv York: Oxford University Press, 2010). For amsavhat
more polemical account of the role the Catholic i€huplayed in the roots of Western society from Erark
Ages onwards, see Thomas E. Woddisw the Catholic Church Built Western Civilisati@Washington D.C.:
Regnery Publishing, 2005). This latter book, alpeiemical in tone, is an example of some writarthe
United States at present who believe themselvesdtwurespond to an anti-Catholic bias which cozrsidhe
story of Catholicism to be solely one of enforcgddrance, repression and stagnation. Woods stovesrrect
the historical record through the lens of Cathslitls contribution to monasticism, education, soé&nc
architecture, law, economics, social works and ffitgra

14 D. Vincent TwomeyMoral Theology after Humane Vitae: Fundamental éssin Moral Theory and Sexual
Ethics(Dublin: Four Courts Press, 2010), 9.



liberty might have passed its best point, aftelbrsef a period of flourishing, or do we fight to

keep all that the struggle to win it gained for'ds?

There are others, however, who are not so undriticlhe modern concept of human
freedom. Writing in 1950, Romano Guardini (1885-8p& professor of philosophy and
theology at the University of Munich, felt thattime preceding thirty years, humanity had
come to distrust its own nature and, had beguedoch for liberation in opposition to the
Judaeo-Christian heritage that creation was cregied by God who is godd.Analogous to
the shift in the perception of nature, Guardinidnetd that the new sense of the finite would
bring a changed attitude to the understanding fqreand subjectivity, the outcome of
which would lead to “the not-human man” and thet“natural nature.” This would bring
humanity towards an existence consisting of thedoen to further their lordship of creation,
even to its last doomed consequences:

This mastery will be open to him because he hawmiptedd himself utter freedom: the

freedom to determine his own goals, to dissolvartimediate reality of things, to

employ its elements for the execution of his owdsenThese things he will do
without any consideration for what had been thouig¥blate or untouchable in

nature. He will ignore that strong sense of theeshmess of nature which had endured
within mankind’s earlier vision’

Canadian philosopher, Charles Taylor (b. 1931), i arguably produced the most
important recent study on subjective relationadityl culture, uses more contemporary
terminology to capture the shift in perspective eithinas taken place. He asks about the belief
structures of western society: “why was it virtyathpossible not to believe in God in say,

1500 in our western society, while in 2000 many®find this not only easy, but even

!5 Grayling, Towards the Light]1. See also Graylinglsiberty in the Age of Terror: A Defence of Civil
Liberties and Enlightenment Valu@dew York: Bloomsbury, 2009) where he re-examiresgrounds for the
western value of liberty in the face of governmérgaponses to the phenomenon of terrorism.
16 See Romano Guardinfhe End of the Modern Worlttans. Joseph Theman et al. (Delaware: 1SI Books,
2001). At one point he suggests that “[n]atureadamger experienced wondrously as a rich sourstoleéng
[17armony on all things, as wisely ordered of itsadf benevolent with its favours” (53).

Ibid., 74.



inescapable?® For him, the rise of the “secular age” is a unignpenomenon within the
history of western civilisation. Though notoriouslificult to define, for him “a secular age
is one in which the eclipse of all goals beyond harflourishing becomes conceivable; or
better, it falls within the range of an imaginalile for masses of peoplé?It is the result of

a societal principle which declares human flounghio be no longer a good, libe good,
beyond which no ultimate goal exists. For the firste in history, he says, a self-sufficient or
“self-sufficing humanism” has come to be widely ibsale which carries no allegiance to

anything else beyond this flourishifly.

18 Charles TaylorA Secular AgéCambridge, Massachusetts: The Belknap Press, 28877 aylor’s starting
point in this book is an investigation of how, @spect of the belief structures of western socigtpgelieving is
more problematic than believing in the year 1500ijevbelieving is more problematic than unbelievinghe
year 2000.

“1pid., 19-20.

% gee ibid., 14-22. As one would expect, there areous prognoses available in respect of the effent
impact of “modernity” upon the western mindset. R part, Taylor tends to be largely representatifza
scholarly consensus that believes “modernity bradgsut secularity” and “[it] is the fruit of newniantions,
newly constructed self-understandings and relatadtices, and can’t be explained in terms of paeg¢nn
features of human life” (21-22). Taylor is persiynabterested in the phenomenon of secularity ftbree
perspectives: secularised public spaces, the @eafibelief and practice, and the new conditionsedief.
Boston College Theology Professor, Michael J. Beigklas a similar approach to Taylor, in that theleno
secular milieu is of a new variety, not seen beforde history of humanity. His evidence beginthattime of
the 18" dynasty Pharaoh Akhenaten and his son Tutankhamui341- 1323BC). Sekt the Origins of Modern
Atheism(New Haven: Yale University Press, 1987), 1-Bénying and Disclosing God: The Ambiguous
Progress of Modern Atheis(Mew Haven: Yale University Press, 2004). Two hdlpnd significant
contributions towards understanding this phenomeridhe “secular” (which is derived from the Latin
saeculummeaning “generation” or “age” and has become shodtfor the ideology that shapes contemporary
society without reference to the divine) include Work of Eric Voegelin (1901-85), who reflectecbunphe
behavioural revolution in political science in pesxd post-World War 1l Europe and America; and [davi
Walsh, who produced a series of books in the 1980sh sought to recover the spiritual foundatiohs o
freedom. He observed that the reality of God aedvilidity of perennial philosophy and Christiaadhing are
dramatically reaffirmed in light of the spiritualkdrray wrought by the modern experiment of secular
humanism. See Eric Voegelikodernity without Constraint: The Political Religis, The New Science of
Politics, and Science, Politics and Gnosticisanfred Henningsen, edyol. 5 of The Collected Works of Eric
Voegelineds. Paul Caringellat al.[Columbia: The University of Missouri Pre2600]); David WalshAfter
Ideology: Recovering the Spiritual Foundations eéédom(New York: Harper Collins, 1990¥;he Growth of
the Liberal Sou{Columbia, Missouri: University of Missouri Pred997);The Modern Philosophical
Revolution: The Luminosity of Existeri®ew York: Cambridge University Press, 2008). lddaalso mention
James McAdams, edlhe Crisis of Modern Times: Perspectives fibine Review of Politics]1939-1962
(Indiana: University of Notre Dame Press, 2Q@/¢ollection of essays on the views of Americath Baropean
émigré intellectuals in the 1940s and 1950s wéiibecting on the emergence of the dictatorial reginm
Germany and Russia and the looming threat of evane ohevastating European warfare, believed in #eel o
rethink the reigning philosophical perspectivesheftime. They provide an important view of theiaiton
facing the West at the height of the twentieth sgns$ cultural crisis. For a positive appraisaketularism as
something born from and requiring Christianity, &@eme SmithA Short History of Secularisthondon: I.B.
Tauris, 2008).



Representative of those who are severely crititi@trajectory of the modern
understanding of freedom in the West is the Ortkdtieologian, David Bentley Hart (b.
1965). Responding to what he sees as the simateative of the anti-religious polemic of
neo-atheism, he argues that being entirely modevhieh few he concedes actually are — is
to believe in nothing:

Modernity’s highest ideal — its special understagdf personal autonomy —requires

us to place our trust in an original absence ugdwylall of reality, a fertile void in

which all things are possible, from which arisesmpediment to our wills. . . We
trust, that is to say, that there is no substantitg¢rion by which to judge our choices
that stands higher that the unquestioned goodeefdhoice itself, and that therefore,

all judgement, divine no less than human, is ineseense an infringement upon our
freedom?*

For Hart, the ethos of modernity has become nihilisot in the sense of a rejection of
various truths that can be identified within therlddout rather a rejection of the notion that
there is some total of eternal “Truth” beyond tharlek governing our reality. While most
people, believers and unbelievers (in God) alikknawledge the placing of desirable limits
upon the exercise of human free-will, Hart point that the chief value of the age remains
the “inviolable liberty of personal volition.” If & conform authentically to the age in which
we live, we place ourselves, not at the dispos&ad or gods or the Good, “but before an
abyss, over which presides the empty power of snlated wills, whose decisions are their
own moral index. This is what it means to have bezperfect consumers: the original
nothingness of the will gives itself shape by tee it makes of the nothingness of the world

— and thus we are freé®

Such a “shift,” or at least a version thereof,|dowot be ignored by the Church, as it

was bound to impact on the outlook of the believdogymunity. For the Roman Catholic

% David Bentley HartAtheist Delusions: The Christian Revolution andAéshionable Enemigdlew Haven:
Yale University Press, 2009), 21.

2 |bid., 22-3. Out of respect to Hart, it is imparto point out that he acknowledges that this ateris “a
wilfully extreme formulation of the matter, anddifs rarely lived at the extremes. For most othus forces of
conformity that surround and seduce us — politidigious, patriotic and popular — are necesshejtsrs
against the storm of infinite possibility” (23). dertheless, what he depicts assists us coming to an
understanding of the probabilities built into thedern notions of freedom and autonomy.
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Church, the twentieth century has been a periodtense reflection upon the theme of
freedom. Jesuit theologian, Avery Dulles (1918-20@&cently described as the “dean of
Roman Catholic ecclesiologist§®bbserves that a new stimulus to a theology ofivee

was provided by the Second Vatican Council (196R-B5trove to bring forms of ecclesial
life abreast of the cultural developments of thes¥nce the Enlightenment: “[tjhe Council,
through such approaches to the question of Chmistesedom, contributed to make this
subject a priority item on the agenda of the postediar Church.?* In light of this, Dulles
describes his own vision for the Church as that $iberating agency® To his mind, “[t]he
Church [being] par excellence the place where €lwiagt work through his Spirit, carrying
on his liberating task, [. . .] the Christian ietéfore both a person being liberated and one

taking part in the liberation of many othefé.”

However, Dulles equally acknowledges the contenmyarantext and is not blind to
“the situation of the Church as an institution giwause for concerrf"while the former
President of the Pontifical Council for PromotinfgriStian Unity, Walter Kasper (b. 1933),
says that‘[tlhe excess of regimentation and buneenyan the contemporary Church very

often buries the freedom of the children of God arakes the idea of creative love wither

% See Thomas P. Rausdlwards a Truly Catholic Church: An Ecclesiology tiee Third Millennium
(Collegeville, Minnesota: Liturgical Press, 200%),

“Avery Dulles,A Church to Believe In: Discipleship and the Dynesrf FreedoniNew York: Crossroads,
1982), 67.

% |bid., 71. The Council's perceptiveness is inseahin the declaratioBignitatis humana¢DH) and the form
of religious freedom which the State ought to eadar each person in socieYfaluable attention to human
freedom can also be found in the Pastoral Conistititn the Church in the Modern woihudium et spes
(GS), under the subheadings “The Situation of Man Tod&8,4-10), “The Excellence of FreedonG§,17),
“Communitarian Nature of Man'’s Vocation: Design@bd” (GS 24), “Rightful Autonomy of Earthly Affairs”
(GS 36), “Human Activity Infected by Sin'GS,37), “Mutual Relationship of Church and World3$,40-45).
Nevertheless, work remains to be done on studigieaked to the Church’s role in bringing about tiléness
of authentic freedom. The issue of Liberation Tibggp in the twentieth century also called the Magisim to
reflect on the contemporary Christian understandinigeedom. The initial magisterial reflection pipted by
this issue came from the Congregation for the Detof the Faith in its 1984 Instruction on CertAspects of
“Theology of LiberationLibertatis nuntiugLN). This was followed in 1986 with the Instruction ohrtian
Freedom and Liberationibertatis conscientigLC). These documents were designed to set out the frarkew
for a Christian understanding of freedom.

% pulles,A Church to Believe |ri71.

27 |bid., 2. At another point Dulles says “[t]he Cbhiis understood in terms of dogmas, laws, anditdbical
agencies which impose heavy demands of conformdybe a good Catholic, according to the populawyie
simply to adhere to the beliefs and practices delmamy the office-holders” (3).
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away.”®A commonly held perception today is that the CathGhurch itself is anything but
a place of freedom. Today, it is clear to both algtyr and devotee alike that the Church is
not immune from having questions asked of it reg@rthe attitudes towards liberation

which it evinces in its daily witness.

Conceivably, one could speculate in several divestias to why some have come to
recognise the Church as an oppressive instituEionhis part, Ratzinger begins his search for
an answer by interpreting the shifting cultural dymcs of western society at large. In his
analysis, the Catholic Church will very much betdithis story. In the past, a large part of
western theological history emphasised freedoreletion to the question of free-will and
the moral agent’s striving to carry out the presagtthe God of ChristendofiHowever, as
a consequence of the increasing emphasis on #wgriityt of the autonomous individual, the
modern secularising ethos has seen the emphasisastom gradually shift away from the
human “act” and towards the freedom of the humasquer se*° Ratzinger engages with

this emerging new emphasis on freedom at the vetrsonhood and works towards an

2 Walter KasperFaith and the Futuretrans. Robert Nowell (Burns and Oates: London, ).98%. See also his
Theology and Churchrans Margaret Kohl (New York: Crossroad, 1989), 19-108.

2 From a moral theology perspective, the encycligiér Veritatis splendo(VS)puts forward the “free-will”
guestion which today is expressed in terms of tleged conflict between freedom, the law, consaieacd
truth. It briefly recalls the essential charactirssof freedom in discerning obedience to the riara:

“freedom of conscience is never freedom ‘from’ theh but always and only freedom ‘in’ trutht/§,64). The
Belgian Dominican priest, Servais Pinckaers (19268}, has traced the history of moral theologyppinting
in particular the impact of the fourteenth centlirgnciscan School critique of Thomas Aquinas (122h-
Through the influence of William of Ockham (1288483, a “freedom of indifference” comes to superstae
longer established “freedom for excellence”. Thiela— the power to engage in excellent actiores fise
choice proceeding from both will and reason — wseshanged for freedom as the first faculty of thenan
person whose act does not originally depend orhamytbut one’s own choice. This new approach aptveer
to choose indifferently between contraries meaasriature is no longer the source of freedom kheranature
is now subordinated to freedom. In this view, laaedmes the source of morality, and human acticnsaw,
by nature, indifferent. Because law becomes whibdgendent on God with no prior basis in naturegason
exists other than the divine will itself. Were Gedlill to change, then so would the precepts ofntioeal law.
Therefore morality becomes a legal obligation tdddewed rather than the discovery of, and formatin,
happiness. See Servais Pincka®fstality: The Catholic Viewtrans. Michael Sherwin (South Bend, Indiana:
St. Augustine’s Press, 2001), 65-8he Sources of Christian Ethjdsans. Mary Thomas Noble (Edinburgh: T
& T Clark, 1995), 240-53; 327-468.

% See Karl RahneGnade als Freiheit: Kleine theologische Beitrggeeiburg: Herder, 1968); Eunan
McDonnell, The Concept of Freedom in the Writing of St FrangisSale¢Bern: Peter Lang, 2009); David B.
Burrell, Learning to Trust Freedom: Signs from Jewish, QGlaisand Muslim TraditiongScranton: University
of Scranton Press, 2010).
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“ontology of freedom.® While by no means disregarding the free actiothefmoral agent,
he prioritises the application of fundamental tlogglin his discussion of authentic freedom.
Only from this starting point, to his mind, can ti&ions of the free agent take on their full

significance.

0.2.  From a Philosophy of Freedom to a Liberation Eclesiology?

As a study of Ratzinger’s ecclesiology from thespective of his christocentric
anthropology, this dissertation may be viewed asettpansion of his philosophy of freedom
into a “liberation ecclesiologyWhile it is not the first time the latter attriboti has been
applied to Ratzinger, it is not a term he himsel kver usetf Therefore, a cautionary note
is required to preclude this dissertation itsedhirbeing misconstrued as a comparative study
with Latin American liberation theolog{.On the other hand, the term “liberation
ecclesiology” itself was used in 1996 by the Meridasuit and Professor of Ecclesiology at
the Theological Institute in Mexico city, Alvaro oz Magarfia (b. 1942), to describe the
Church as the sacrament of historical liberatiertha sign and servant of the Reign of God.
Magarfa also said it promoted the need to overcawigahs in the Church and the
importance of new forms of service and ministradeng with new forms of Church

structure>*What is of note from the Latin American experieie®agafia’s encounter with

31 Ratzinger uses this phrase when referring to meteedonian christology iBehold the Pierced One: An
Approach to a Spiritual Christologyrans. Graham Harrison (San Francisco: Ignatius1986), 92.

32 John Allen has explored the idea that Pope Beh&dit's preaching does incorporate a liberationdogyy.
See “The Pope’s lonely liberation theolog¥fie Irish Catholic24 November, 2011, 19.

% The liberation theology debate as it emerged iinLAmerica is an important one and has been doaotede
and researched by others. See James V. Schallileeration Theology in Latin Amerid&an Francisco:
Ignatius Press, 1982); Leonardo and Clodovis Boffpducing Liberation TheologgTunbridge Wells: Burns
& Oates, 1987); Rosino GibellinThe Liberation Theology Debateondon: SCM Press, 1987); lan Linden,
Liberation Theology: Coming of Agélondon: Catholic Institute for International Reteis, 1997). In recent
times, liberation theology has been invoked asrthgiration for other movements in theology suclblask,
feminist, praxis, environmental and political thegies. See Ivan Petrell@he Future of Liberation Theology
(Hampshire: Ashgate, 2004); Christopher Rowland, Bte Cambridge Companion to Liberation Theology,
2nd ed. (New York: Cambridge University Press, 2007

3 See “Ecclesiology in the Theology of Liberation"Readings in Church Authority: Gifts and Challenéms
Contemporary Catholicisneds. Gerard Mannion et al. (Aldershot: Ashgate 32008-86. Gerard Mannion is
one of the people most prominently advocating enfof Liberation Ecclesiology in the Anglophone webdt
the present time. See Gerard Mannion, “Liberatioal&siology,” inThe Routledge Companion to the Christian
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the oppression of the poor: “[w]e went to them timd¢p them the gospel of liberation, and we
discovered that we were being evangelised by tHém.”

Nonetheless, Magafa has an awareness of the waliagpect of the nature of
freedom when he says one of the tasks of an ecldgyiof liberation is “to continue to
demonstrate to the greater church the legitimadhisfway of being church. . . . A greater
openness on the part of the church in the diffitoies of this winter of faith may be decisive
if the people are to have lif€*Magafia’s acknowledgement of the universal ecdlesia
participation in the search for freedom can be ©@ned significant from a Western
perspective if one recognises that the paralygsessing people in western societies is
largely of a different order. It can therefore lpgueed that if Christ is the liberator of the
entire cosmos, then an ecclesiology of liberatimmnot be something confined to the
subjugated countries of the world who, by and lahgere been paralysed by the
pervasiveness of capitalisth.

To the extent, then, that “liberation ecclesiologg/tognisant of the western dilemma
of freedom and constraint, it provides an accepttdyim to describe the reflections which
Ratzinger makes on the Church as sphere of growftieédom. His primary motivation is the
understanding that therepsvertyin Western societies, albeit of a different ordber,
nonetheless an oppression of the human personredsnaa “winter of faith.” He sees the

western cry for additional freedom as both an dsdgrart of human nature and a symptom

Church,eds. Gerard Mannion and Lewis Mudge (New York: Ralge, 2008), 421-442. See also T. Howland
Sanks and Brian H. Smith, “Liberation EcclesioloByaxis, Theory, PraxisTheological Studie38 (1977): 3-
38.

% Alvaro Quiroz Magafia, “Ecclesiology in the Theotasf Liberation” in Mannion et alReadings in Church
Authority, 80.

% bid., 86.

3" The Radical Orthodoxy movement in contemporarplthgy, through Daniel M. Bell’s reflection on the
present state of liberation theology, points oat tfiobal capitalism has effectively triumphedtie torld
despite the resistance of Latin American Liberasitsnin the twentieth century. While both capitadiand its
Christian resistance are both movements built angrudesire, Bell is convinced that only the refiisalease
suffering liberates human desire from its capitalaptivity. Bell says this will be the future laxyeof the rise
and “failure” of Latin American liberationists. SBaniel M. Bell,Liberation Theology after the End of
History: The Refusal to Cease Suffer{hgndon: Routledge, 2001).
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of the denial of the truth about humanity’s destiimythis context, his motivation is precisely
that of an ecclesiological liberationist: to liberahe Church in the West from its Babylonian

Exile3®

0.3. Focus of Dissertation Research

Various scholars have compiled introductory studieRatzinger’s life and work but
research dedicated specifically to his ecclesiology the perspective of freedom remains to
be undertaken. In terms of the general topic @frtypin the Church, Ratzinger’s writings
have largely been assimilated by theologians frieenperspective of his (and his
Congregation’s) interface with the emergence ddriiion theologies, and the topic of
academic freedom within catholic theolotyOne of Ratzinger's own former students, and

now retired professor of fundamental theology &ilstirg University, Hansjurgen Verweyen,

% The exilic theme is one that attracts Ratzingethis dissertation will demonstrate below.

3 particularly during his tenure as Perfect at@d, there is a body of opinion critical of a perceiveeavy-
handedness in dealing with theological “dissent] aiith liberation theology. See Juan Luis Seguridegology
and the Church: A Response to Cardinal RatzingeralVarning to the Whole Churdinans. John W.
Diercksmeier (London: Geoffrey Chapman, 1985); legr€ox,The Silencing of Leonardo Boff: The Vatican
and the Future of World ChristianitfDak Park, lllinois: Meyer-Stone Books, 1988); ddilen, Pope
Benedict XV[London: Continuum, 2005); Michael Fahey, “Josepltzivhger as Ecclesiologist and Pastor,”
Concilium141 (1981): 76-83. With regard to the topic of flogccal “dissent,” for example, John Allen
suggests that Ratzinger jettisoned academic freddmmtheology: “By insisting so strongly on theedkefor
theologians to bind themselves to the Church, nieafigve Ratzinger has eclipsed the even more fuedtah
need for both to bind themselves to the gospeFridllen, Pope Benedict XYR94). Another has described
Ratzinger’s years as Curial Cardinal as an “erahiith many theologians were very discouraged” (lame
Corkery,Joseph Ratzinger: Wise Cautions & Legitimate Hdplesv York: Paulist Press, 2009], 80). See also
the following series of articles, James Corkerype8&k Freely — but Watch your Back,” John WilkinBjshops
or Branch Managers? Collegiality after the Couheihd Philip Cremin, “FroniPeritusto Pope: Benedict XVI
and the Council,” ilDoctrine and Life62 (December 2012): 10-46. In regard to the Libenidts in South
America, the charge is made that Ratzinger sougtiébate an “immanentism” in liberation theologatth
actually never existed. See Juan Luis Seguhbeplogy and the Chur¢ch52-56. Segundo also claims that
Ratzinger’s mind-set “seemed to come from a Eunopdao reads European phenomena and tendencies into
non-European context” (ibid., 3). Another chargedmagainst Ratzinger is that his personal thectbgiews
exercised an influence on the positions taken bythen) Congregation in Rome. Allen says manyebelthat
Ratzinger “functioned not as a neutral arbiterasfhodoxy’ . . . but as an advocate of the reactigainst the
post-conciliar period that took shape in journalshsasCommunid (John Allen,Pope Benedict XYR60). For
an account of the charge that Ratzinger used Hisi@o as Prefect in this way, see James Madsa,
Communion Theme in the Writings of Joseph Ratzitdygty in the Church and in the World through
Sacramental Encount¢PhD diss., Fordham University, 1996), 3-7. Wheatzihger himself was pressed on
this issue, his response was that the PerfecthenBribfessor are the same person but with differing
responsibilities — “in that sense then, thered#ffarence but no contradiction” (Joseph Ratzingéigrim
Fellowship of Faith: The Church as Communieds. Stephan Otto Horn and Vinzenz Pfnir, tranaryHe
Taylor [San Francisco: Ignatius Press, 2005], 22p-3
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is perhaps typical in this regaftiverweyen surveys the historical emergence of ditien
theology in Latin America in general, and in Chrigarticular. Then, while acknowledging
the correctness of Ratzinger’s analysis of thisagion in principle, Verweyen decries the
strangeness of the intervention of a Europeanl@ttelal perspective which is not only alien,
but perhaps even obscurantist to concrete indigeatiarts to tackle structural injustice in
South America. Verweyen points out that indicattd&atzinger’s approach is his call to
represent the “logic of faith” in terms that embadgeal response to lived experience, as
opposed to any notion that seeks to build the langdf God on earth solely through human
strength*! Inevitably, however, introductory studies like Meyen’s cannot be expected to
capture the theological rationale behind the acadpositions which Ratzinger has
articulated in his writings. The focus of this @igsition research will be to pinpoint and
analysis the core rationale that informs Ratzirgariderstanding of freedom.

In the first instance, Peter Hoffmann, professodajmatic and fundamental theology
at the Catholic Institute of Kloblenz-Landau Unisi¢y, makes the general observation that
there is a “mozartische Ton” (*mozart-like tone)Ratzinger’s work which appeals to
people who tend towards an ontological or univevisbn of the Christian mystefy.
Hoffmann suggests that Ratzinger develops hiswiicough the collective context of
objective statements of faith — one tenet of faimts to all others and therefore cannot be
understood in isolation from them. Hence therenig@ho of a symphonic perichoresis, so to
speak, whereby all doctrinal formulas are equdthge to the centre. Hence, faith is not
defined so much by individual concepts but remamsncomprehensible mystery. In effect,

Hoffman maintains, Ratzinger has confidence inptteenise that exploring the Christian faith

0 See Hansjiirgen Verweyelpseph Ratzinger-Benedikt XVI. Sie EntwicklungeseDenkengDarmstadit,
Primus, 2007), 117-25.

*!lbid., 121. Verweyen avoids mentioning that mahthe leading figures in Latin American liberation
theology either spent time living and studying arthern Europe or took some of their inspiraticonir
European intellectuals such as Jirgen MoltmannJahdnn Baptist Metz.

2 peter Hofmann, edJpseph Ratzinger: Ein theologisches Pr@fiaderborn: Ferdinand Schéningh, 2008), 9.
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does not lead toeductio in mysteriurbut that when “recognised as a whole, faith develop
is ownratio.”*® The overarching locus of Ratzinger's vision is imgstery of God. To carry
forward Hoffmann’s analogy, God is the “composéradiving symphony. Michael
Schneider, professor of dogma and liturgy at thek6@eorgen Graduate School of
Philosophy and Theology in Frankfurt am Main, neites this point in Ratzinger’s work:
“Everything in human existence is determined by Boseph Ratzinger stresses the question
of God.”* Given that Ratzinger’s frame of reference forthéstment of freedom over the
years has been precisely through this divine-huspaetrum, an in-depth study of the issue
represents a good example of how to penetrate @e$s his universal vision of the
Christian mystery. This dissertation is dedicateddming to terms with how Ratzinger links
his understanding of freedom with the overall Giais mystery.

Schneider’s also makes another key observationhwhforms virtually every strand
of Ratzinger's presentation of the Christian untderding of freedom: “The question of truth
and the question of freedom go together in hunfanBiut the question of truth, as well as
the reality of man, is based on the question of.Gb& reason for this is found in the early
Christian confession that Jesussabstantially equal with the Fathet*> The theme of the
inseparability of truth and freedom (cf. John 8:B2jey to understanding Ratzinger’s
proposal for an ecclesial understanding of humaadom. Other theologians, including
Laurence Paul Hemming, research fellow at Lancasterersity, and Robert Tilley, lecturer
in Biblical Studies at the Catholic Institute ofdsyey have, each in his own way, addressed
Ratzinger’'s search for truth but neither of therffisently discussed the challenge to the

Church’s mission posed by modern understandinggefiom. Nor did they sufficiently

43 i
Ibid., 10.
4 Michael Schneiders, “Primat des Logos vor dem &fom theologischen Diskurs bei Joseph Ratzinger” i
Hofmann,Joseph Ratzinger: Ein theologisches Prdib.
**bid., 21
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address the presuppositions upon which Ratzing&sbhis arguments® Hence, the first

task of this thesis will be to demonstrate tha¢di@m is a theme that emerges from
Ratzinger's examination of the philosophical crpssssures within western societies in
general, and the Church in particular. The dissertawill be particularly concerned with
identifying the nature of the suspicion with whitle Church is presently viewed. Reflection
upon the impasse that emerges here helps Ratadegeify a way forward.

The work of Irish-born theologian, Gerard Mannibas been very much concerned
with the present-day situation of postmoderfiitin the course of presenting his analysis of
the modern cultural narrative of western sociegyidentifies a form of neo-exclusivism
which is becoming increasingly problematical. Te mind, neo-exclusivism has grown up in

response to postmodernity’s shunning of absolated,a discourse that engages positively

“® See Laurence Paul Hemmirenedict XVI: “Fellow Worker for the Truth{London: Burns & Oates, 2005);
Robert Tilley,Benedict XVI and the Search for Triftleominister: Gracewing, 2007). A notable aspect of
Ratzinger’s analysis of cultural trends in moreergdimes has been his association with the idea of
“dictatorship of relativism” and, from his perspeget the “content” of truth is fundamental to adgliag it. This
was particularly evident in a homily delivered dhApril 2005. See Joseph Ratzinger, Homily for Maiss
eligendo romano pontificd,8 April 2005,http://www.vatican.va/gpll/documents/homily-progeindo-
pontifice_20050418_en.htnfdccessed 13 February 2012). On that occasioaiti¢he goal of true humanism
is friendship with Christ, which gives the critamiby which “to distinguish the true from the faksed deceit
from truth.” The proceedings of a symposium whigbkt place in America in response to this homilyever
subsequently published. See “A ‘Dictatorship ofdigism’? Symposium in Response to Cardinal Rataiisg
Last Homily,” Common Knowledg#3 (2007): 214- 455. Unfortunately, the issuereéflom rarely appeared in
any great detail, and no paper in ecclesiology dedisered. The contributions considered Ratzingealsfor
public discussion with secular intellectuals ontewat of significant general concern on personaliagd@and
political life. It was largely critical of Ratzings anti-relativistic position. Since then, GedimnT. Jankunas
has offered an in-depth study of how Ratzinger si#ive relativistic mentality and his proposalsdeercoming
it. While he comprehensively goes into the causeslativism, and Ratzinger's engagement with thérare is
little by way of presentation of how the Churclaisonstitutive part of growth in authentic humaeefiom
based on the truth of human nature. See GedimindankunasThe Dictatorship of Relativism: Pope Benedict
XVI's Respons@éNew York: St. Paul's, 2011). See also Thomas Rurka The Social and Political Thought of
Benedict XV(New York: Lexington Books, 2010). An interestidgctoral dissertation, undertaken by Pablo
Blanco Sarto in 2005, combined a thematic and aiomical approach to situate Ratzinger in the nailé¢ a
post-reformation Lutheran-Germanic context. Sanoé&n interest was to consider theology as Ratzidges —
as faith reasoned. Sarto finds that the modermasson of a dichotomy between truth and its peregiv
opposites of history, freedom and culture is restlthrough the proper understanding of the roleason in
theology. See Pablo Blanco Saff@ y razon en el pensamiento de Joseph Ratz{Rie diss., Universidad de
Navarra, 2005)http://search.proquest.com/docview/305361257?acbiP309(accessed 20 September
2011).

" See Gerard Mannio&cclesiology and Postmodernii@ollegeville, Minnesota: Liturgical Press, 2007).
Mannion’s chief thesis is the promotion of the pisiaspects of virtue ethics (personal and cominuna
motivation) in order to “empower” a pastoral andxyis-orientated ecclesiology and create a virtuous
community: “the key question in forming any visiohthe church should be how to enable the enhanceofe
justice, freedom and love within and outside theisEian community, but never one without the oth@72; cf.
206). See also Lieven Boeve and Gerard Mannion, Ede Ratzinger Reader: Mapping a Theological Journey
(London: T & T Clark, 2010).
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with relativist thought. From the perspective otl@dicism, he believes that the Vatican is
experiencing a rise in neo-exclusivism which, bouh of a fear of postmodernity,
endeavours to impose an ecclesiological unilatrathat stems from a universalist
communioecclesiolog?: “[w]hat Vatican Il intended to be guiding and iléative teaching

is turned into more rigid, fixed, and determinedaha.™°

With Ratzinger’s writings on
Vatican II's ecclesiology of communion to the farehis critique, Mannion says “a
pessimistic assessment of the state of contempoudtiyre and the contemporary world vis-
a-vis the Church has been one of the most consisiements of [Ratzinger's] writings™
Calling for resistance to this burgeoning neo-esioligm, Mannion suggests its popularity is
associated with an anti-pluralistic polemic thatllismately counterproductive in the post-
modern environment:

Despite his critique of Ratzinger however, it seeéonse that Mannion’s core
guestion is not one Ratzinger would dismiss. I, fas this dissertation demonstrates, itis
one which Ratzinger addresses: “What sort of emtegcal methodology might be

developed in light of such ‘postmodern critical solwusness,” and how could an

ecclesiology embrace and respect, indeed celethratatheras other, while remaining

“8See MannionEcclesiology and Postmoderni#4, 67-71.

*9|bid., 50; cf. 47-49, 58-63, 67-71, 109-124. Maimbelieves umen gentiunis read too narrowly and
Gaudium et speis not read at all by some of those interpretiogciar theology.

¥ Boeve and Manniorfhe Ratzinger Reade8?. In the end, however, it is difficult not tonkithat Mannion
writes almost with Ratzinger in the background ias'toil” against whose ecclesiology he proposesdwn.
Mannion’s energy is directed towards critiquing @tuleadership and down-playing the necessity tiaity.
Ratzinger is one of his moving targets through8eat MannionkEcclesiology and Postmodernity/18, 236.

1 Mannion,Ecclesiology and Postmodernity47, 162. An interesting contribution here is teent
dissertation by Sean Christopher Paul who resedritteework of Ratzinger and Walter Kasper in aaratit to
develop a theology of “ecclesial fruitfulness.” Paas seeking a more adequate way of defining “Ciilover
against the current impasse of Catholic ecumemicaksiology’s inability to attribute the term “Gieh” to
those communities traditionally understood to pssse invalid Eucharist and ministry. Essentidlgclesial
fruitfulness” is theologically rooted in the Holyfsit. He draws out the contribution to ecclesiolag both
theologians, proposing in the end, that the Chig¢he sign and icon of the Spirit of the Riseni§thmho is
the fruitfulness of God in and to the world. Theutffulness” of the Church is the Spirit effectiyekalizing the
mystery of God'’s salvation given in Jesus Chrisbaigh the preaching of the Word, the celebratiothef
sacraments (particularly the Eucharist), and thindiegtering communion among all local churches and
ecclesial communities. See Sean Christopher Bguheir Fruits you shall know them: Ecclesial Rfuiness
as a Standard of Protestant and Anglican Ecclesialrawing on the works of Joseph Ratzinger andéWal
Kasper(PhD diss., Boston College, 2011).
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comfortable in the celebration of fundamentalst®bivn tradition?

In terms of specific studies of Ratzinger’'s ecd&syy, attention can be drawn to a
number of studies, including James Massa’s resedrEbrdham University in 1998 Massa
shows how Ratzinger’s interpretationa@mmunias a fruitful instrument for addressing a
multiplicity of theological problems, particularlgcumenical issues of unity. However, while
there is an ecumenical urgency to Massa'’s worketlsea cultural imperative behind this
study. In a milieu where Ratzinger feels freedoms inadergone a remarkable metamorphosis
into a form of isolation and personal enslavemtns, thesis focuses on how Ratzinger
envisages ecclesiology responding to such cultieaélopments.

In 1998, Miroslav Volf (b. 1956) conducted a threay ecclesiological study of
catholic, orthodox and “free church” tradition ugiboseph Ratzinger to illustrate the
viewpoint of Roman Catholic theolog§Volf points out that the key to Ratzinger's appioa
is that ofChristus totusThis concern for the “whole” expresses itself ifspirituality of
divestment” that corresponds to Ratzinger’s basitenstanding of communalify.Christian
“divestment” — which could also be described atdispossession in the name of Christian
discipleship — is related to the “whole” of the hamperson’s reality. The goal of
ecclesiology, which Volf attributes to Ratzingex for the human being to becomeaanima

ecclesiastica“a person who has come to herself and who at time $eme stands as a free

2 Mannion,Ecclesiology and Postmodernity59.

%3 James Massdhe Communion Theme in the Writings of Joseph iRgzi Unity in the Church and in the
World through Sacramental Encount{@&hD diss., Fordham University, 1996).

¥ See Miroslav VolfAfter Our Likeness: The Church as the Image offtigity (Grand Rapids, Mich.:
William B. Eerdmans Publishing Company, 1998), 29-7

% |bid., 60-1. Ratzinger's focus on the “whole” higscounterpart in a principle of personal resploitisy that
answers on behalf of the whole. This is aboveradl in the case of the Bishop of Rome. A fundamenta
principle of Ratzinger's highlighted by Volf is thim the Church the law of totality and of persatyaboth hold
true: “As opposed to any individual or communaltigatarism, Ratzinger underscores the totality: Ari€tian,
a local Church, and also a bishop are always datetiin terms of the whole and are directed toviled
whole. It cannot be otherwise, since the primatggary of his ecclesiology Bhristus totuslt follows from
this that the totality is to be understood in teohthe principle ‘individual.” This principle hassoteriological
and christological basis. . . . An ecclesiologyniversal communion therefore calls for an ecclegiyp of the
responsible personality — not least of all on the2l of the individual who answers for the totdligMiroslav
Volf, Trinitdt und Gemeinschaft: Eine 6kumenische Ek&legie [Mainz: Matthias-Grinewald-Verlag, 1996],
55).
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being in communion with fellow human beings andhwite triune God>® A spirituality of
divestment is an important theme which Ratzingeetips in his ecclesiology through the
notion of the purification of man’s image into itse form. How Ratzinger develops what
Volf has highlighted in a cursory way as “divestrtidarms an important part of this thesis.
It will mean exploring more fully the theme of retaality and the safeguarding of personal
freedom in the midst of the Church’s social — dmetefore, institutional — setting.

Dennis M. Doyle, professor of Religious Studiethat University of Dayton, Ohio,
conducted an examination of communion ecclesiofogieich led him to the conclusion that
Ratzinger’s particular interest adommunidies in a just vision of the human person and
society. Doyle points out that for Ratzinger, tHeu€h is the “event” whereby human history
is drawn into the sphere of the divine and “asplaee where the transcendent enters the
world, [the Church] must warn the world about gnopretensions to wholeness, and must
urge the world to accept what is humanly possiliident looks beyond itself for its ultimate
fulfilment.”>” However, Doyle doesn’t explore how Ratzinger eages the Church assuming
this responsibility to be vigilant on behalf of,for the sake of human civilisation. Indeed,
from the perspective of authentic human freedore, reeds to ask why is it the case that the
Church finds itself in a position of needing to ‘W& What is the content of this “warning”?
And finally, how should it perform, if at all, thtask of “warning”? This dissertation will
look at how Ratzinger’s ecclesiology visualisesyhstoral need for vigilance on the part of
the Church when faced with the reality of the poitises and limitations of human nature.

Against the backdrop of the Constitution on the I€Chy_umen gentiunmCistercian
monk and Abbot of Heiligenkreuz Abbey in Austriaakimilian Heinrich Heim (b. 1961),

measures Ratzinger's work against the intentiath@iCouncif® Alongside dealing with the

%6 \/olf, After Our Likeness%6.

>’ Dennis Doyle Communion Ecclesiology: Vision and VersigNew York: Orbis, 2000), 114-15.

%8 Maximilian Heinrich Heim,Joseph Ratzinger — Kirchliche Existenz und existbefheologie(Frankfurt am
Main: Peter Lang, 2005).
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Church’s hierarchical constitution, Heim studiesZReger’s view of the Church as
sacrament, as the “Body of Christ” and as the “ReopGod.”° What emerges is a
“eucharisticcommunioecclesiology®® and a sophisticated view of Church as sacrament
which Heim suggests is a “synthesis of [Ratzingextxlesiology corresponding to the
theological axiontex orandi — lex credendlit is true, according to this rule, that the Chuyrch
which by her nature is constituted by the Euchanmstst recognise God’s primacy as her
extra nos on which she lives® In other words, the Church becomes itself throtingh
acceptance of its orientation from outside of ftSEhis seems to carry Volf's awareness of
Ratzinger’s spirituality of divestment onto the kaifly ecclesial level. Ratzinger himself
sheds light on the proper orientation of ecclegiglm theForewordto Heim’s work:
In der KonstitutionLumen Gentiumedet die Kirche letztlich nicht von sich selbst,
bespiegelt nicht sich selber, wie man bei einerftdhlichen Lektlire meinen
konnte. Der erste Satz des Textes lautet: “Christugas Licht der Volker.” Dieses
Licht spiegelt sich auf dem Antlitz der Kirche. $8&— wie die Vater sagen — der
Mond, der sein ganzes Licht von der Sonne, vonsiillginimmt. Die Kirche hat,
recht verstanden, ihr Wesen nicht in sich sellostdern im Verwiesensein und im
Verweisen Uber sich hinaus. Pater Heim zeigt dibsistologische Struktur der
Kirchenlehre des Konzils auf, die notwendigerweaise theo-logische Struktur ist: In
Christus ist der Mensch, die menschliche Natur,@oitt vereint. Das Menschsein ist
durch ihn hineingenommen in die trinitarische Dyilar®er Sohn fihrt zum Vater
im Heiligen Geist. Es geht um Gott, und nur so leémelvir recht vom Menschéfi.
Heim’s exhaustive work focused on Ratzingénsdamentakcclesiology. The task

of carrying such fundamental orientations forwauahf particular perspectives remains. For

example, Ratzinger's own comments make the cororebgtween ecclesiology and

*%bid., 231-397.

% bid., 480.

®! bid., 475-76.

%2 |bid., 7 (“In the Constitutio.umen gentiunthe Church does not speak of herself in the fimallysis, does
not reflect on herself, as one might conclude feosuperficial reading. The first sentence of theutieent
reads: “Christ the light of humanity.” This liglt feflected upon the face of the Church. She stha@Fathers
of the Church say — the moon that receives alisofght from the sun, from Christ. Correctly unsteiod, the
Church’s essence is found, not in the Church hietsat rather in her orientation [Verwiesenseinfl drer
referring [Verweisen] to one beyond herself. FatHeim shows this christological structure of theu@ail’s
teaching about the Church, which is necessarihea-togical structure: In Christ, man — human regtig
united with God. Through him, humanity has beertaltp into the Trinitarian dynamic: The Son leaxthe
Father in the Holy Spirit. It is about God, andyoinl this way do we treat the subject of man cdtyg¢ Joseph
Ratzinger: Life in the Church and Living Theologyndamentals of Ecclesiology with Reference to lume
Gentium trans. Michael J. Miller [San Francisco: IgnatRress, 2007], 1-2]).
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anthropology. This dissertation takes up one okiRger’'s ecclesiological perspectives —
namely from the point of view of human freedom. Wi&eim speaks of freedom in his
study, he only touches relatively briefly on issueating to conscience, truth, and liberation
theology®® At one point he alludes to the fact that Ratzirfgsteves the situation of
humanity cannot be resolved solely from withinhistorical setting:
Ratzinger’s own response to the distress of poverguided by a comprehensive
vision of man, which formulates what is distinctinehe Christian idea of freedom in
a perspective that is historical and yet also dg@g®nd history. He is convinced that
man’s freedom “can only exist in the correct mutildcation of these freedoms, and
this is possible only if they all take the freedofrGod and his truth as their

criterion.”®*

All the time, in the background to Ratzinger’s esablogy, Heim detects a mindfulness of

problematic is modernity’s perception of freedond &rwill be on this issue that this
dissertation begins its engagement with Ratzirf{g&rom this starting point, it will trace
Ratzinger’s search for a way of presenting the €linas a place of liberating meaning.
Emery de Gaal who, as a Catholic Priest of the &ef Eichstatt, Bavaria and
associate professor at the University of St MarthefLake, Archdiocese of Chicago, is
acquainted with both Anglophone and Germanic thgiol traditions"® He says that from
the perspective of Catholic theology, the newnéskeoanthropological shift that comes to a
climax in the twentieth century was in need of baitlection and substance. In this context,
de Gaal believes Ratzingertie “anti-Nietzsche®’ who plays a significant role in initiating

an epochal christological shift:

®1pid., 154-59, 202-03, 207-12.

% Ibid., 210, quoting Joseph RatzingarTurning Point for Europe? The Church in the Mad®vorld:
Assessment and Forecaadl. ed., trans. Brian McNeil (San Francisco: lgmafress, 2010), 79.

% See HeimJoseph Ratzinger— Kirchliche Existe#$7-75, where Heim says that the central issfies o
intellectual history influenced Ratzinger’s receptobf the Council and any one of them would be 0&sg of a
monograph of its own. Freedom is such an issud anitlpropose that it deeply impacts his appro&zh
ecclesiology.

% See Emery de Gadlhe Theology of Pope Benedict XVI: The Christoligihift(New York: Palgrave
MacMillian, 2010).

" De Gaal borrows this phrase from the German awbtno StrauR in the German daily newspaper
Frankfurter Allgemeine Zeitungn 20 October 1994.
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Benedict XVI is challenging modernity to a revisiohthe suppositions and
assumptions Nietzsche had instilled in such a mestaand lasting manner. A loss of
purpose and of values has become the norm for p@ogie. Nihilism has become
the practical worldview, altering all areas of lifdietzsche claimed, “Christianity is
the greatest misfortune that had befallen humankBehedict XVI's response is
“Jesus Christ is the greatest fortune imaginahiéémankind.”®

De Gaal backs up this view of Ratzinger’s contiitbuto personalist christology through the
prism of a freedom lived within the sacramenta bf the Church:
[Ratzinger’s] concern is not primarily an acadewmnicerebral one but is rather the
result of a personal encounter with Jesus Chriatladiever living the sacramental
life of the Catholic Church. For Ratzinger, Godhs reality of charity that constitutes
a human being in freedom. God'’s invitation to ceu@al relationality actuates full
freedom in the individual human being. . . . In @leristian Redeemer, the unity and
the whole of reality become tangible. God’s onlgdtgen Son, Jesus Christ,
demonstrates for every age again what genuinefjldédl human existence is.
Ratzinger perceives this as a predicatory figunatibthe central call of human
beings, namely, as beirglled to freedomlesus Christ points to the central reality
that every human being is called to consciouslyfaom himself or herself to and find
fulfilment in the acceptance of oneself as proexise, that is, as existence “for”
others. The proexistence of Jesus Christ’s cruoifixnakes concrete charity possible.
Thus, genuine and edifying change in this worlduos®ot by modifying structures
but by transforming human persons towards genugeslbm:®
From a sacramental starting point, De Gaal setsooexplore the nature of Christian
brotherhood, evangelisation and worship, demonsty&atzinger’s belief that Christ gives
the world identity and meaning. While sharing DealZamotivation to explain the positive
message of liberation to be found in Ratzinger'skiythe focus of this dissertation diverges
from De Gadl by examining the significant emphaé&ed on ecclesiology in Ratzinger’'s
treatment of freedom. Against the background afleucal context that has become
increasingly disillusioned, suspicious — and evestite — to the possibility that the Church
supports and fosters human freedom, this dissentadisearches Ratzinger’s presentation of
the Church as a liberating force for humanity today
One of the foremost Ratzingerian experts from freéland associate professor of

theology at Milltown Institute in Dublin, James Rery undertook graduate studies on the

% De GaalThe Theology of Pope Benedict Xiix.
*bid., 1.
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Bavarian in 1991° Highlighting two tenets in Ratzinger’s theology‘asmakable” salvation
and “receiving” anthropology, Corkery laments tlegdart from the principle of love, a
greater overall soteriological coherence was nbieazed by him — at least up to that point.
This dissertation, by studying Ratzinger’s eccliegjg from the perspective of human
freedom, seeks to determine to what extent hiswisf the Church can reduce this
soteriological deficit. In the context of the questmark that is said to hang over the
Church’s ability to be a positive force for huméreration today, the relevance of this
guestion for ecclesiology seems all the more pngs$n this task, we have the benefit of an
additional twenty years of maturation in Ratzingervn theological reflection. In light of his
numerous publications since 1991 — not least thrdusJesus of Nazaretkeried" — | will
deepen and update Ratzingerian research in thefatiea human person’s aspiration to the
fullness of freedom.

Interestingly, in a more recent publication, Corkeeems to have come to the view
that it will be through ecclesiology that the resjté@ coherence in Ratzinger’s anthropology
will emerge. He notes that Ratzinger’'s primary wation is to be a pastof the Church and
his writings are oriented towards that end: “[thasg focused on showing to the men and
women of his time that the Church’s faith is théhpay to genuine humanity®In other
words, the Christian Creed, in the broadest senskee metaphysical key to human
flourishing. In describing Ratzinger's approactaasecclesial hermeneutic of trust”
Corkery does sound a note of caution: “[flundamiembg@e in the Church will remain pivotal

for [Ratzinger’s] entire theological journey. .hi$ method is rooted in his history and leads

0 See James CorkefJhe Relationship between Human Existence and @wiSalvation in the Theology of
Joseph RatzinggPhD diss., The Catholic University of America, 199

" Joseph Ratzingedesus von Nazareth: Von der Taufe im Jordan bis/euklarung(Freiburg: Herder, 2007);
Von Einzug in Jerusalem bis zur Aufersteh(fFrgiburg: Herder, 2011} esus von Nazareth. Prolog: Die
Kindheitsgeschichte¢rreiburg: Herder, 2012).

2 James Corkeryloseph Ratzinger's Theological Ideas: Wise Caut&h®gitimate HopegNew York:

Paulist Press, 2009), 37. See Joseph RatziSgérof the Earth: Christianity and the Catholic @bh at the

End of the Millennium: An Interview with Peter Satdytrans. Adrian Walker (San Francisco: Ignatius Press
1997), 259.

3 See CorkeryJoseph Ratzinger: Wise Cautions & Legitimate Hoft88§, 139.
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him at times to too much scepticism regarding tlhedvand too much idealism regarding the
Church.”*However, despite Corkery’s cautionary note, he edes that “even today — long
after the dispute over liberation theology — [Radgmr] still, when writing about initiatives to
improvematerialwell-being, emphasises the soul, the whole peiistegral liberation.”

This dissertation seeks to come to terms with Rgeais overall approach to the pastoral
care of persons and their freedom, and how he tinikswith the mission of the Churéf.

The overarching orientation of Ratzinger’s approadhat the human person cannot survive

long without “truth” — without accepting the trutt their nature’’

" Ibid., 23.

®Ibid., 92.

® Mary A. Ehle undertook a comparative study ofahéhropologies of Joseph Ratzinger and LeonardéiBof
Marquette University, Wisconsin, in 2002 which slealhat both share a concept of the person asoredt
The two theologians represent what Ehle disceritbeasvo definable trajectories in missiology ie theriod
since the Second Vatican Council. The first is @amngelical, spiritualising mission that aims towdral people
into ecclesial communion (Ratzinger) while the setemphasizes the socio-political character oftharch’s
mission which works for liberation and justice (BoEhle contends that these are not inimical te another.
She introduces the Trinitarian theology of Berndh#m Hilberath who, working with an understandifthe
divine person aSelbstandor Autonomig¢in relation, provides a communicative concept of the person kvhic
sees the divine person in its proper distinctivemvesile maintaining the unity of the three in conmioative
relation. She maintains that the imbalance of segipiopposing missiologies is addressed when theopes
allowed to exist in freedom and in dynamic relatiSee Mary A. EhleA Trinitarian Ecclesiology of
Communion and the Mission of the Church: Beyondtbleate between Joseph Cardinal Ratzinger and
Leonardo Boff: The Contribution of Bernd Jocherblditath(PhD diss., Marquette University, 2002).

""We can note here the ecclesiologically orientéitlide of contemporary Popes to the issue of titl bout
the person and their liberation. It became an eitglart of papal teaching in the wake of the dradle which
Latin American liberationists directed towards thmversal Church, particularly in western capitalis
strongholds. After the Synods of Bishops in 197 justice in the world, and in 1974 on the relathips
between freedom from oppression and full freedansadvation of mankind, Paul VI issued the Apostoli
ExhortationEvangelii nuntiand{EN) to clarify the connection between the evangelicakion of the Church
and human liberation or advancement. Blessed JabhlPbased his address to the third general cenfe of
the Latin American Episcopate of 28 January 1978wemgelii nuntiands emphasis on the distinctive
character of the Gospel — a character of divingimiicf. EN 32). See John Paul Il, Address to the Third General
Conference of the Latin American Episcopate: AASTM79), 188-196. He insisted that the three llgron
which any authentic theology of liberation rests: dtruth about Jesus the Saviour” (1, 2), “trutfoat the
Church,” (1, 9; lll, 1) and “truth about mankindr, @). The key ecclesiological point of the address that
“[tlhanks to the Gospel, the Church has the triibua man. This truth is found in an anthropologat tine
Church never ceases to fathom more thoroughly @edrnmunicate to others” (lll, 1). In 1984, 6®F
recalled this teaching ioN, V, 8 and XI, 5. Overall, the debate on human free@mnd liberation in the world
caused the Pontiffs to re-evaluate the natureeoCthurch in relation to the liberation movementsrgpng up
everywhere. The direction Paul VI took at that ticam already be seen when he addressed the Uratashhl
in 1965 with the belief that the Church is the "&xpert in humanity.” See Paul \Address to the United
Nations 4 October 196%ttp://www.vatican.va/holy_father/paul_vi/speech&&5/documents/hf p-
Vvi_spe_19651004_united-nations_fr.htif@iccessed 17 December 2012). The phrase wasulssdquently in
the CDF Letter to the Bishops of the Catholic Church om @ollaboration of Men and Women in the Church
and in the World which was issued on 31 May 2004,
http://www.vatican.va/roman_curia/congregationstbfdocuments/rc_con_cfaith_doc 20040731 _collalhorat
n_en.html(accessed 17 December 2012). Pope Benedict XMired to this phrase in the Sunday Angelus
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In light of the foregoing interpretations and rea of Ratzinger’'s approach to
freedom by various scholars, | propose that thssettation proceed in a threefold manner. In
the first instance, it considers how Ratzinger si@ath the shifting cultural context that
challenges the Church’s mission. Second, it seelsaw out from Ratzinger’'s writings the
foundations upon which he builds a Christian un@ding of authentic freedom. Finally, it
elucidates the proposal for the Church as sphegeosith in authentic freedom that emanates

from his ecclesiology.

0.4. Methodology

In order to assist the reader with the materiai tollows, it is important to clarify
some points with regard to methodology. Due topifedific nature of his writings, Joseph
Ratzinger/Pope Benedict XVI presents the reseamtikra theological quandary: what
constitutes his personal, speculative writings@sosed to his magisterial pronouncements?
For the purposes of the present research, his badkdes, occasional speeches and lectures
up until his election as Pope in 2005 constitueeghmary research texts whereas all official
Church documents and pronouncements made in hie aarBishop of Rome constitute
secondary, albeit important sources for the purpdgeterpretatior® In what follows,
references to ‘Benedict XVI' or ‘Benedict’ will apponly to statements which he made in
the course of his pontificate.

| considered whether a chronological study of higimgs would be advantageous due

address of 12 July 2008ttp://www.vatican.va/holy_father/benedict_xvi/ahg#2009/documents/hf_ben-
Xvi_ang_20090712_en.htnd¢cessed 20 September 2011).

8 Others have made the same and, in my opinionseacgdistinction, even if on occasion it becomes
impossible to avoid some overlapping on certairstjors. See D. Vincent Twomeyope Benedict XVI: The
Conscience of our Age. A Theological Porti@an Francisco: Ignatius Press, 2007), 34-35; Hadseph
Ratzinger: Life in the Church and Living Theolot#;15. Indeed it is possible here to be guidedhiy t
distinction Ratzinger himself makes. In therewordto the first volume of Jesus of Nazareth, he sdtidjoes
without saying that this book is in no way an eisr©f the Magisterium, but is solely an expressibmy
personal search ‘for the face of the Lord’ (Ps827Everyone is free, then, to contradict me. | ldanly ask
my readers for that initial good will without whi¢here can be no understanding” (Benedict X3sus of
Nazareth: From the Baptism in the Jordan to thenBfgyuration,trans. Adrian J. Walker [London:
Bloomsbury, 2007], xxiii-xxiv).

25



to the length of his theological career, but, udtiety, | found myself concurring with the
consensus of other commentators who conclude tHahdamental continuity is noticeable”
in his work which demonstrates “a firm internal sistency throughout fifty years®
Therefore, | believe it is more beneficial to resbahe principal tenets underpinning his
approact?

The research is presented in three major sectfmesi@ out over eight chapters,
concluding with an overall evaluation of the finggSection Ilooks at the contemporary
issue of freedom in light of Ratzinger’s life ameblogy. From a biographical perspective,
Chapter 1 sets out how Ratzinger's theological vision coneelse marked by a discernible

sensitivity to the theme of human freedddapter 2 details how Ratzinger has paid close

¥ See Lieven Boeve and Gerard Mannion, €lise, Ratzinger Reader: Mapping a Theological Journey
(London: T&T Clark, 2010), 11-12, 83, 87. Boevermsiout that as early as 1978, Robert Tura wasestigg
the existence afin primo Ratzingeandun secondo Ratzingesee Robert Tura, “Joseph Ratzinger,” in P.
Vanzan and H.J. Schultz, edsessico dei Teologi del seculo XBrescia: Mysterium Salutis, 1978), 750-752.
Nevertheless, the majority view of both admirer detractor alike is that Ratzinger’s theology hermained
remarkably consistent. See also HofmalusephRatzinger Ein theologisches ProfiB; Volf, After Our
Likeness31; CorkeryJoseph Ratzinger’s Theological Ide28; Mannion Ecclesiology and Postmodernity
121. Most also acknowledge that there has been dereopment in him, in that “at the time of theu@oil
[he] took positions that he later no longer hol(Bbdeve and Manniorthe Ratzinger Readgetl). This seems
perfectly reasonable for a theologian in the coofdmalf a century of reflective engagement witbuiss of faith
and culture. His life demonstrates that consisteryopenness to change are not mutually excluShe.
pastoral and cultural issues have naturally evglietinot the heart of the Judeo-Christian anddabtradition
which he draws on to respond to them. In generaigeone might say that in the fifties, the isfarehim was
the fundamental nature of Christianity as a whimleéhe sixties, it was the nature, value and diogcof reform;
in the seventies and eighties, it was the undedsigrof the relationship between theology and tregigterium,
the global issues of clashing ideologies and tharéuof human existence; in the nineties, issuakailogical
dissent continued along with questions about Eyrepemenism and the moral dilemma of ever-increpsi
discoveries in bioethical sciences; in the newenitlium, issues of internal Church corruption anasab, as
well as religious freedom and increasing instamdeshristian persecution. Finally, one might sagttthe
exposition of the fundamental nature of Christiali$ a whole, and christology in particular, haarmeed and
accompanies Ratzinger’'s Petrine ministry.

8 Throughout the dissertation, when quoting subithportions of Ratzinger’s writings, | indent theasing
the original German, Italian or English texts whapplicable. In the corresponding footnote, | wittlude the
published English translation, where available,dultject to occasional and acknowledged correctiomy
part where necessary, for the sake of greater acguFor the sake of coherency for the readertshor
guotations in the main text will be in English ws8ethe point being made requires otherwise. Throuigthe
text that follows, in the vast majority of casebalve preferred to use short titles as opposedrtmams for
Ratzinger’'s works. However, where practicable,ueéhavailed of th&sesammelte Schriftanitiative which is
underway in Regensburg. It is a project begun BB2thder the patronage of Bishop Gerhard Ludwiglédit
the Institut Papst Benedikt X\Mih Regensburg. It is envisaged that a sixteen velset of his edited writings
will be published. Sebttp://www.institut-papst-benedikt.de/joseph-raggn-gesammelteschriften-jrgs.html
(accessed 17 December 2012). These will take tine &6 an abbreviated acronym in the dissertation’s
footnotes. With regard to inclusive language Ittrynaintain a consistent usage throughout the dtudlit is
not always possible when the materials used pretateurrent sensitivity to the inclusive form. Foe sake of
authenticity, | do not alter material which | qualieectly. Occasionally, “man” will be used in teense of
human civilisation as a whole. This form is usekblydbecause it furnishes more efficient syntax.
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attention to the evolving perception of the conadgdteedom in western society. This
informs his view of how the present cultural sitaathas come about in society in general
and in the Church in particular. He argues thate@amnot be isolated from the other because
every Church member lives in — and is influenced-ltlye societies with which they are
associated. When society at large is sufferingsasonf meaning in respect of freedom,
Christian believers are not impervious to the brspelctrum of cultural trends and
inclinations.

In this section we see that Ratzinger’s life, gitlea times in which he lived, led him
to a deep concern with the idea of freedom. Inalning, he undertakes a philosophical and
cultural analysis of the modern era, the roots loictv he attributes to a one-sided and
uninhibited form of “anarchic freedom” that hasmeasingly become dominant in society. In
practice, Ratzinger visualizes this in terms af@attite synthesis of belief in progress, the
canonisation of science and the promise of pededbr humanity within history. The
distrust towards authority and the imposition afgtoaints which are the fruits of this
synthesis convince him that anarchic freedom Hagdemark on Christianity, causing a
range of emotions from disappointment and resenttoeesnger and indignation with
hierarchical and authoritarian ecclesiologies.

Section Il examines Ratzinger’s presentation of a Christiateustanding of freedom
and the role of the Church as a sphere where ibeapalised in the human persGmapter
3 examines Ratzinger’s christology and its concéiotneaon the concept of authentic freedom
that reaches back into the story of God’s peopleriael, and forward through to the
Church’s ecumenical Councils and teachings. Ofqdar significance for Ratzinger, in this
regard, is neo-chalcedonian christology. By incoaging Ratzinger’s anthropological
outlook,Chapter 4 extends and completes the preparations for idemgjfiyue freedom.

What emerges is a christocentric anthropology, Withist as the centre of possibility for
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human freedonmChapter 5 sets out how Ratzinger’'s ecclesiology integratevision of
being human and the possibility of encounter whih liberating Christ. The Church, as the
sphere that renders this encounter possible, tedtie proposal of the existence of a
liberation ecclesiology in Ratzinger’s writings.i$embraces the four dimensions of
sacrament, faith, hope and love. This section cmled that authentic freedom consists of a
sincere human posture with regard to God, in wthehChurch, as the place of encounter
with the Crucified, empowers the human person talbdish and develop the authenticity of
their posture.

Section Il comprises three succinct chapters proposing thedBhas sphere of
growth in authentic human freedom. They are “mastéeons” for learning and practicing
the Christian understanding of authentic freedomvhiach Ratzinger devotes significant
reflection: the Church at worship as the schodiwhan freedomGhapter 6), the Church’s
role of oversightChapter 7) and the Church as witnesShapter 8). The themes coincide
with three key ecclesial relationships: the indiatibeliever and God; the communal
gathering of believers with Christ and with onetheo; the outreach of the believer to the
other. In the exposition of these relationships,dtoss-pressures of dealing with the
temporal and supernatural aspects of ecclesialityecinto focus. None of these
“manifestations” is enough on its own. Therefohe Church cannot afford to neglect any of
them. While each of them may present a distinasgect of ecclesial life, all three are
interrelated in a way that promotes a freedom grgrihe human person the opportunity to
live and grow in accordance with the truth of theature. The expectation is that, through the
Church, each person can come to trust the Chrigtiderstanding of the human person, and
can also come to accept the possibilities and canst of freedom that coincide with human
nature. The dissertation concludes with an apdrafdatzinger’s overall contribution to the

theology of human freedom, as well as indicatimrssbme future areas of research.
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SECTION I: CONTEXTS

The opening section of this dissertation shows ti@formative influences on Joseph
Ratzinger as a theologian and pastor feed intoelsjsonses and approaches to the issue of
freedom. While he is undeniably influenced by gmogvuip in twentieth-century Germany,
fraught as it was by harsh abuses of freedom, Alsissomeone persuaded by the intellectual
and spiritual riches of Europe, the liturgical tege of Roman Catholicism, and the security
of a stable family environment. As a result of ttasnbination of influences, Ratzinger
represents a significant voice in the study of@herch as it endeavours to respond to
humanity’s thirst for freedom. He is troubled by thne-sidedness of the contemporary
understanding of freedom and remains convincedatigtthe full expression of the truth
about authentic freedom such as is found in theodiattradition can remedy the deficiencies
that beset present understandings of liberatioonrder to dialogue comprehensively with

Ratzinger’s perspective, it is necessary to apatethe contexts which shaped it.
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CHAPTER 1: Discovering the Importance of Freedom: lBrmative Influences on Joseph
Ratzinger and his Theology

1.0. Introduction

Joseph Ratzinger and his generation were borrailioropean society compelled to
reflect deeply on the complexities associated withissue of human freedom. In large
measure, this was a consequence of the rise draf féhzi and Communist supremacy in the
twentieth-century. While a person or a generatemot be determined exclusively by the
circumstances of life-experience, these undoubtexiéyt a major influence on the
consciousness of one’s reality. The aim of thigptdrawill be to demonstrate how both
Ratzinger’'s personal circumstances and scholadga&vour evolved in a way that gave him
reason to be mindful of freedom as a theologicalésin the modern efdn order to show
that a legitimate case can be made for understgriRitzinger as a theologian responsive to
the theme of freedom, this chapter examines a nuoflageas — his formative years and his
attitude to ideology, the impact of his initial demic studies in university, his views on the

human person and the steady refinement of hisagexl method.

1.1. A Life Marked by the Theme of Freedom

Born on 16 April 1927 at Marktl am Inn in the Bangar region of Germany, Joseph
Aloisius Ratzinger was the son of a police offiadrose career was curtailed by his quiet
resistance to the anti-Catholicism of local Nati@tafficials. The Concordat signed
between the Vatican and the Nazi State in 1933)asgally to secure the Church’s freedom,

soon gave way to the severest political and soefaions’ Conscripted in 1943 with

! The intention therefore is not to produce a cormensive biography or to conduct an exhaustive supédis
published works. A helpful recent addition to Ragar studies, chronicling his published works ugh®point
of his election as Pope, is Vinzenz Pfnur, &ahs Werk: bibliographisches Hilfsmittel zur Ersefdung des
literarisch-theologischen Werkes von Joseph Ratzibis zur Papstwal{(Augsburg: Sankt Ulrich, 2009).

2 For Ratzinger's personal account of life in thé48ow of the ‘Third Reich™ seBlilestones:

Memoirs 1927-197,713-40. See also Georg Ratzingdein Bruder, der PapgMunchen: F.A. Herbig, 2011)
for autobiographical information on the Ratzingamfly. For further biographical details, in additito the
books on Ratzinger mentioned in the Introductionpuld draw attention to Heinz-Joachim Fischgenedikt
XVI — Das PortrafFreiburg: Herder, 2005); David Gibsdrhe Rule of Benedict: Pope Benedict XVI and His
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classmates, he served in an anti-aircraft corgsdéf@nded Munich, and dug trenches near
the Hungarian border. In April 1945, as his counkegcended into chaos, Ratzinger deserted,
only to find US troops billeted in his home. He veedd as a prisoner-of-war for about a
month? These years influenced Ratzinger's view of the mflthe Catholic Church in

society. Amid the turmoil generated by the risé&Nafional Socialism in Germany, the
Ratzinger family in the traditionally Catholic staaf Bavaria imparted to the young Joseph
what Heim calls aexistential ecclesiality- “the habit of life in the Church that is priar t

and indispensable for all ecclesiological refleatid

In his biography of Ratzinger, John Allen saysBawarian theologian would come to
understand the twelve years of the Third Reich ‘4sa by fire” for the Catholic Church.
However, Allen argues that Ratzinger’'s writteneeflons ordie Nazizeitend to be more
philosophical than personal. “One gets the impogsshe observes, “that the Third Reich
has meaning for Ratzinger today primarily as aratjesson about church and culture, and
only the details consistent with that argument haassed through the filter of his memofy.”
In any case, the years of growing up in this emrment would have a permanent impact
upon the theologian of later years. He recallsatineosphere in Germany at the end the war
and the collective consciousness of the time ti@atthurch was the place of resistance to an
ideology that brought such devastation:

Die folgenden Monate der wiedergewonnenen Freitigtyir nun erst so recht zu

schatzen lernten, gehdren zu den schonsten Erimgenuneines Lebens. . . .

Niemand zweifelte, daf3 die Kirche der Ort unsereffiingen war. Sie war trotz

mancher menschlicher Schwachheiten der Gegenpérzeerstérerischen ldeologie
der braunen Machthaber gewesen; sie war in demmimfeas die Machtigen

Battle with the Modern Worl®nd ed. (San Francisco: Harper Collins, 2007); Re¢ewaldBenedikt XVI: Ein
Portrat aus der NahéBerlin: Ullstein Buchverlage, 2007).

3 See Fergus Kerfwentieth-Century Catholic Theologians: From Negdasticism to Nuptial Mysticism
(Oxford: Blackwell Publishing, 2007), 183-187.

* Heim, Joseph Ratzinger: Life in the Church and Livingdibgy, 146.

® See AllenPope Benedict XYPR3. For a critical appraisal of the role of Gem@atholicism during the rise of
National Socialism and its impact on the young pbdRatzinger, see ibid., 9-33.

® Ibid., 17. See also Aidan NicholBhe Thought of Pope Benedict X®td ed. (London: Burns & Oates, 2007),
5-11; RauschPope Benedict XYI12-15.
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verschlungen hatte, stehengeblieben mit ihrer augdigkeit kommenden Kraft. Es
hatte sich bewahrt: Die Pforten der Holle werdenmscht Uberwaltigen. Wir wul3ten
nun aus eigener Anschauung, was das ist — “digdefaler Holle” —, und wir konnten
auch mit unseren Augen sehen, daR das Haus aufelsengrund gehalten hafte.

In November 1945, the 18-year-old Ratzinger beggaminary formation for the
Archdiocese of Munich and Freising and was ordatoetie priesthood on 29 June 1951. By
1957, he had researched and completed both hisrdbtitesis on St. Augustine (354-430),
and his professorial dissertation on St Bonaventl@221-74), in the department of
fundamental theology at the University of Munithie has since held academic positions at
the University of Bonn (1959-1963), the UniversifyMinster (1963-1966), the University

of Tubingen (1966-1969), and the University of Resjrirg (1969-19775.

" Ratzinger Aus meinem LebeA5-47(“The months that followed were full of a sensenefvly won freedom,
something we were only now learning really to tteasand this period belongs to the most beautifinaries
of my entire life. [. . .] No one doubted that tBhurch was the locus of all our hopes. Despite nfamgan
failings, the church was the alternative to themesive ideology of the brown rulers; in the inferthat had
swallowed up the powerful, she had stood firm waittorce coming to her from eternity. It had been
demonstrated: The gates of hell will not overpoter. From our own experience we now knew what was
meant by ‘the gates of hell,” and we could alsowike our own eyes that the house built on rock stadd
firm” [Ratzinger,Milestones40-42]). His assessment of the Nazi regime is milyneased on the logic of
Christian belief and the conviction of its adhesei@oth of these appealed to him. Two key factotthis were
firstly, the example of his parents, especiallyfather, who criticised the direction in which Natal Socialist
policies were headed and secondly, the Christisistemce to the unfolding events. “My father,” Rager
writes in his memoirs, “was one who with unfailiclgirvoyance saw that a victory of Hitler’'s wouldtrbe a
victory for Germany but rather a victory of the Atirist that would surely usher in apocalyptic tefer all
believers, and not only for them” (Ratzingktilestones 27). The major impact of those who bore witness t
Christ was characterised for him in the spirit @r@an Catholics in the immediate post-war peri@gspite
the extreme differences of our experiences angpetives, we were bound together by a great seénse o
gratitude for having been allowed to return honoarftthe abyss of those difficult years. This graiuow
created a common will to make up finally for evéigty we had neglected and to serve Christ in higr€hfor
new and better times, for a better Germany and fotter world” (ibid.).

8 Joseph RatzingeY,olk und Haus Gottes in Augustins Lehre von dechérrev. ed(St. Ottilien: EOS, 1992);
Die Geschichtstheologie des heiligen Bonaventiga, ed (St. Ottilien: EOS, 1992).

° One of the popularly highlighted events in the bf Ratzinger was his call to Tilbingen Universiigns
Kiing was the dean of the catholic faculty of thgglat Tubingen who proposed calling Ratzinger from
Minster to take up Tibingen’s second chair in dagntaeology. Kiing recalls the motivation for hioposal:
“[a]lthough he is only 37, he enjoys great respasthis career so far shows. He has his own directi
research and at the same time is very open to mpaery questions — the basis for a good collabmorat had
also found him personally congenial at the timéhef Council. So he seems to me an almost idealiatopent.
And this is the argument which, contrary to alltons, | present right at the beginning of the megpthmy
faculty. As dean and at the same time occupariteoparallel chair, | feel justified in doing so. #WWresounding
success. My proposal is accepted unanimously: BdRatringer — and this is very unusual — is to ieop the
list for the callunico loco(in other words, without mentioning a second ordluandidate)” (Hans Kindgjy
Struggle for Freedorn vol. 1 ofMemoirs,trans. John Bowden [London: Continuum, 2003], 483ng spoke
at that time of their “like-mindedness” as colleaguacknowledging that he was aware that Ratziwgermore
steeped in the neo-scholastic tradition than himgglile he also attached more importance to thbaity of
the Fathers. Before the chair was offered to Rg&rinkKiiug was asked by colleagues in July 1965 lvenet
these differences were a risk. He replied thatdiffit emphases and directions of research carberayn

32



In his thirties he attended the Second Vatican Cib(h962-65) as peritusto Josef
Cardinal Frings (1887-1978) of Cologne. In thosargdhe was representative of a younger
generation of scholars who were frustrated by winey called the roman school of theology
— a form of neo-scholasticism that did not allowcmuoom for the use of conceptual
frameworks other than scholastic categories tha¢ wiearacterised by an intense interest in
logical and linguistic analysis, and the systemptisentation of Christian beliefsHe was
created bishop and cardinal by Pope Paul VI in %7 appointed Prefect of tkdF by

Pope John Paul 1l'in 1981. On April 19 2005, indesenty-ninth year, Joseph Cardinal

advantage. Moreover, Ratzinger’s chair was “dogertattology and the history of dogma,” whereas ks o
was “dogmatic and ecumenical theology” (454). Reger spent only three years at Tiibingen which was
something that Kiing regretted for he felt he waiip “the best possible colleague.” Kiing maintaitired
“shaken by his negative experiences in the stuaalts, Ratzinger decides to leave Tibingen. Ehisade
easy for him since he has a call to RegensburgiraBa up his sleeve” (Hans Kirgisputed Truthn vol. 2 of
Memoirs,trans. John Bowden [London: Continuum, 2007], 132-2lthough he is careful not to intrusively
over-analyse Ratzinger’s actions in the restlesssyef the 1960s, Kiing considers it somethingtodgedy that
Ratzinger retreated from the turbulent atmosphéfi@ibingen. He thinks that Ratzinger was attradtethe
prospect that under the conservative Bishop GrabRegensburg he would have all that he needed for
peaceful, honest scholarly work: “The one thing thaertain is that Ratzinger retreated from Tgleim,
beyond doubt in the front line of scholarship, ittteologically well-behaved Regensburg and the ipoevof a
reactionary German bishop, representative of M&imarand curialism” (ibid., 127). Ratzinger and Kiarg
often pitted as rivals. However, Kiing#emoirsspeak of Ratzinger in generally respectful tonasd Ais
reasonable to conclude the feeling to be mutualRfdzinger speaks of Kiing’s “winning openness and
straightforwardness” although their paths wouldedie considerably in later years (cf. Ratzingfitestones,
135). Kiing's lament about Ratzinger’s “retreat’nfrérontline scholarship — often portrayed as aitgrioward
a position of conservatism — is contradicted sonswly his assertion that in fact there is littlauify difference
between the Ratzinger of 1958 who committed hirmselfriting a dogmatics (which never materialisady
the 80-year-old Pontiff who presents a spiritua areditative christological volumédesus of Nazaretim
2007. Kiing says that fundamentally, Ratzinger chalge written that volume in Tubingen (cf. Kiimgsputed
Truth, 134). It is of note that Ratzinger’s Tubingen catiees, Kiing and the Lutheran Jirgen Moltmann both
highlight a similar reaction on his part to theattionary demonstrations at Tibingen. Ratzingéraisically
frightened by the abyss of nihilism which the woiddes were it to continue on its present coursmgk
describes Ratzinger as harbouring “an almost apptialanxiety” (120), while Moltmann says that “for
[Ratzinger] the apocalyptic vision of the futureGfiristianity’s little flock in the great dangerktbe world
apparently remained” (Jurgen MoltmainBroad Place: An Autobiographrans. Margaret Kohl [London:
SCM Press, 2007], 162). For critical commentarytantheology of these Tibingen colleagues, see &@nm
Haring'sHans Kiing: Grenzen durchbrech@ainz: Matthias-Griinewald-Verlag, 1998) ankeologie und
Ideologie bei Joseph Ratzing@tisseldorf; Patmos Verlag, 2001). Ratzinger, fergart, has always disputed
the contention that he has changed, although he cw#irm that the “exhausting controversies” afst years
in Tibingen did “change his attitude” to the attiaeness of the call to the new Bavarian univergibjych had
been in the offing since its foundation in 1962 tiRager, Milestones140). He strongly emphasizes the
continuity of his vision irMilestones,132-151. An informative account of the charge tRatzinger changed
from a pre-Conciliar liberal thinker to the CatlroGhurch’s chief protagonist of conformism is paed by D.
Vincent TwomeypPope Benedict XVI: The Conscience of Our f&gn Francisco: Ignatius Press), 44-50.
9 For his own personal recollection of his formatiieological studies, see Ratzingdilestones46-60. For
an account of his frustration with the scholastiademic climate, see Tracey RowlaRa@tzinger’'s Faith: The
Theology of Pope Benedict Xew York: Oxford University Press, 2008), 5-10.
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Ratzinger was elected to succeed John Paul lisk®piof Rome, taking the name Benedict

XVI.

Ratzinger’s life story and temperament is such ithgitzes him a sense of the need to
reach out in dialogue based on truth, and partilyuthe truth of faith. His desire to dialogue
in this way was often overshadowed by the regwatole he held at thEDF. However, as
Pope his motives in this regard came to light akearer way. Ratzinger has always been
attracted and motivated by the scholarly life and from here that he has had the greatest
impact. When the literary agent John Thornton otfl®n Ratzinger’s way of life, he
describes it in terms of having “survived the hesrof Nazi Germany and the turbulence of
the Marxist revolution of the sixties, always sarythe Church he loves with unwavering
will, profound intelligence, and great heart andisin a life marked by joy and gratitud&"”
Thomas Rausch, professor of catholic theology gblaoMarymount University in Los
Angeles, expresses the distinctive form of Rataisg#esire for dialogue by contrasting it
with the “hegemony of the post-modernist ethosresgnt in the academy today.” He points
out that for Ratzinger, “dialogue must always ks2arch for the truth, not simplynaodus
vivendi”*? Without the common search for truth, Ratzingerevels intellectual life — and

ultimately human civilisation — will be enslavedarprocess of de-absolutisatith.

1 John F. Thornton and Susan B. Varenne, &tie Essential Pope Benedict XVI: His Central Wgsimnd
SpeechefNew York: Harper Collins Publishers, 2007), xveS®seph MurphyGhrist our Joy: The
Theological Vision of Pope Benedict X8an Francisco: Ignatius Press, 2008), who hasumed a study of
the theme of “joy” as &itwort acting as an entry point into Ratzinger’s thought.

12 RauschPope Benedict XYB7-38. Such an approach, Rausch points out, adld@enedict’s papacy gain a
significant level of respect from other religiogadlers in a rather unexpected way. Rausch gode@ay that
Benedict XVI wanted a dialogue with Islam, but, fika his predecessor, he calls for reciprocity in
relationships, that is, religious freedom for Ctigiss in Muslim countries (a mosque in Rome butanohurch
in Riyadh), not as a quid pro quo but as the hanguwf a basic human right. In an address to thex&oCuria
in December 2006, he said that the Muslim worl@héed with the same tasks that the Enlightenmepoged
on the Catholic Church and which it addressedfirlytat the Second Vatican Council, namely, thahust
welcome what he called ‘the true conquests of thlgggtenment, human rights and especially the foeedf
faith and its practice, and recognize these aldzea®y essential elements for the authenticityetfiion™ (38).
See Address of His Holiness Benedict XVI to the Ndens of the Roman Curia at the Traditional Exchasfge
Christmas Greetings (22 December 2006): AAS 99 72(084-35. Rausch continues by saying that Benedict
was a realist whom other religious leaders, pdeityin Islam, found credible in a world where teés a lot of
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A Pope’s platform is an international one and iswlaring his apostolic voyages that
Benedict XVI's desire to engage in dialogue wastmmosvidence. On these trips, he made a
conscious effort to reach out to representativas ftne various worlds of culture, politics
and education to speak with them about the relsiipnbetween reason and faith in society,
the dignity and freedom of nations and their pespdad the purpose and formation of just
laws. Among his more significant apostolic voyameterms of highlighting the issue of
freedom in a materially rich but often spirituailgpoverished world were those to France
(September 2008), the Czech Republic (Septembé&)2P0rtugal (May 2010), the United
Kingdom (September 2010), Germany (September 28dd Benin in West Africa

(November 2011§*

The convergence of scholarship and experience tziriRger’s life is highly
significant. George Weigel describes him as “a mhm@noughly convinced that ideas have

real-world consequences and that decent humantissabannot be built on a foundation of

scepticism shown towards westerners in leadersigs.rHence, Rausch concludes by saying that Bet'edi
“style is blunt, with a professorial instinct twlate real issues and address them directly. Withigsehas cost
him, it is not a bad thing. Even his controversidtiress at Regensburg in 2006 managed to liftegeth
guestions of reason and faith, and thus of hunginigiand religious authority in Islam, as well slaiin’s
attitude toward violence done in its name. In a motnin history when most Muslims perceive Europe as
completely secular, if not irreligious, Pope Bemgd perhaps the one world leader who can comrttaeid
respect, raising these issues, precisely becausgedads as a leader who is also a believer. Wisilstyle as
pope is far more pastoral and positive, he hasitemiion of compromising what he understands agrtitle of
the faith” (RauschPope Benedict XYB9).

13«De-absolutisation” is not a word used by Ratzinigienself but it has been used by the Irish jotistadlohn
Waters to describe the shift in culture which wenidgfied in § 0.1Waters believes it is a more accurate word
than “secularisation” to describe the cultural dmthat is taking place in Ireland and furtherldfié& denotes
that “our societies are being reconstructed to wtesfrom sight any possibility of a consciousnefsarinfinite,
eternal or absolute dimension. The idea of mysgebging abolished in the construction of a nevirggi
calculated to create the illusion that human begsgsfunction within a self-defined, even a sefated space”
(John WatersBeyond ConsolatiofLondon: Continuum, 2010], 152).

4 These talks and homilies are available from
http://www.vatican.va/holy_father/benedict_xvi/teds/2008/index_francia_en.htifaccessed 14 July 2010);
http://www.vatican.va/holy_father/benedict_xvi/teds/2009/index_repubblica-ceca_en.H{ancessed 14 July
2010);http://www.vatican.va/holy_father/benedict_xvi/teds/2010/index_portogallo_en.hffaccessed 15 July
2010);http://www.vatican.va/holy father/benedict_xvi/teds/2010/index_regno-unito_en.htaccessed 27
February 2012)http://www.vatican.va/holy_father/benedict_xvi/teds/2011/index_germania_en.htm
(accessed 27 February 2012p://www.vatican.va/holy_father/benedict xvi/teds/2011/index_benin_en.htm
(accessed 17 December 2012).
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falsehoods® The memory of the devastation of his homelandieatarries from his youth
motivates him to bring the fruits of his scholapsto the work of evangelisation and the
exposition of the Christian faith. Vincent Twomewgaluation of Benedict's papacy is that,
even in this office, his pastoral outreach remaimasdefore, motivated by the desire to teach
and to further the Church’s mission to liberatewlweld. In a sense, the Papacy has liberated
him for this mission:
[. . .] the customs officer is now at home, wheeechn take off his uniform and be
himself with his family. . . . His election as Popleerefore, will bring about one
important change. He can now speak on his own tésrtiee Church and to the world
as pastor and theologian — for him both terms lnest interchangeable, since

theology is about the ultimate truth of our existethat heals and sets us free, inner
liberation being the end of all pastoral activiy.

1.2. Theological Attitude towards ldeology

For Ratzinger, a very significant aspect of thesexice of the Church in society
stems from his belief that growth in authentic éfe® depends on the relative absence of
ideology, something which the experience of Nati@acialism and Marxist Communism
did not afford him or his fellow Germans. For hireligion has an important role in the
public space. He believes that the world of reasmhthe world of faith need each other and
must not be afraid of entering into a robust diakfpr the good of civilisation as a whole.
Benedict XVI's address to British civil society 2010 represents one of the most succinct
renderings of this issue that he has ever giveit.Ha describes “a two-way process” that
results from asking the question of where do lagiss find the ethical foundations for
political choices. On the one hand, it is beyoreldbmpetence of religion to provide
concrete political solutions but on the other hdftthe Catholic tradition maintains that the

objective norms governing right action are accdsgdireason, prescinding from the content

15 George WeigelGod's Choice: Pope Benedict and the Future of taehGlic Church(New York: Harper
Collins, 2005), 217.
8 D. Vincent Twomey, preface to Murph@hrist our Joy xi-xii.
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of revelation.*” In the two-way process envisaged by the Popejioelipurifies and
illuminates reason in the discovery of objectiverah@rinciples, while at the same time
reason purifies and restructures distorted formelajion such as sectarianism and
fundamentalism. He believes that such an orderinigeodynamics of the polity respects the
nature of being human, both individually and cdilesly, and represents the best chance
society has of precluding the malice of ideologing&nt going unchecke®.

Some believe that contact with suppressive idecdbgegimes has resulted in
Ratzinger's evaluation of modernity being “ambigsau best* There can be little doubt
that the memories of his youth, coupled with higdmenic studies, have influenced his view
of historical and social realities. This is perhaps/here more readily observable than in his
approach towards ideology. The destructive Naalmbgy attracted him to the logic of the
Augustinian tendency to contrast the wisdom ofviloeld with that of the Church, while the
student revolts of the principally Marxist-inspiredents of 1968 led him to a re-examination
of the limitations of all worldly progress. Corkesgys that Ratzinger has an Augustinian
heart which means he writes passionately, but avjphssion that countef$The historical

events in Europe provided him with much materialrédlection, making him very wary of

7 Benedict XVI, Meeting with the Representative®atish Society, including the Diplomatic Corps,
Politicians, Academics and Business Leaders (1TeSdger 2010): AAS 102 (2010), 637. The key passage
from the perspective of this dissertation is tHeofeing: “This ‘corrective’ role of religion vis-&is reason is
not always welcomed, though, partly because dedioiirms of religion, such as sectarianism and
fundamentalism, can be seen to create serioud goolalems themselves. And in their turn, thesgodi®ns of
religion arise when insufficient attention is givienthe purifying and structuring role of reasouhivi religion.
It is a two-way process. Without the correctiveiga by religion, though, reason too can fall prey
distortions, as when it is manipulated by ideolagyapplied in a partial way that fails to takd fadcount of the
dignity of the human person. Such misuse of reasfber, all, was what gave rise to the slave tradbe first
place and to many other social evils, not leastdteditarian ideologies of the twentieth centuFjis is why |
would suggest that the world of reason and thedwofrfaith — the world of secular rationality artworld of
religious belief — need one another and shouldedaifraid to enter into a profound and on-goindodjae, for
the good of our civilization.”

'8 To Ratzinger’s mind, human freedom is respecteenithe State does not attempt to regulate andatontr
everything. This is a point which Benedict XVI madéhis 2005 encyclicaDeus caritas edh the context of
the role of the Church: “[. . .] the formation off structures is not directly the duty of the @huibut belongs
to the world of politics, the sphere of the autonosiuse of reason. The Church has an indirectters;, in
that she is called to contribute to the purificatad reason and to the reawakening of those moraé$ without
which just structures are neither established noveeffective in the long run” (29).

19 RauschPope Benedict XVB6. See also Nichol$he Thought of Pope Benedict XVT-44; Corkery,Joseph
Ratzinger’'s Theological Ideag4-36.

2 Corkery,Joseph Ratzinger's Theological Ideas,
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any ideological tendencies in society.

To Ratzinger’'s mind, Christian faith is distincbifin the perversion of truth that is
ideology. In particular, he highlights the enslaesthunleashed upon a society when a
critical mass of its members succumbs to an idecddbgnindset. One of his most poignant
reflections on the fragility of the human way délivas his address in the Cathedral of
Bayeux to an ecumenical gathering that was remanmpB&-Day on 6 June, 2004

Damals — vor 60 Jahren — ging es darum, Europaliend@/elt von einer
menschenverachtenden Diktatur zu befreien: Der bfenairde zertreten, gebraucht
und missbraucht fir den Wahn einer Macht, die agwe Welt schaffen wollte. Von
Gott wurde zwar gesprochen, aber er war nur ekegtium dem eigenen Willen
Absolutheit zu verleihen. Nicht der Wille Gott zé#hlsondern allein der eigene Wille
zur Macht, und darum war im Menschen nicht mehrRBlasGottes zu erkennen, vor
dem wir in Ehrfurcht stehen missen, sondern nuh das “Menschenmaterial,” mit
dem man arbeitete, das man verachtete, wie marirklidkkeit Gott selbst
verachtete. Eine ungezahlte Schar von Menschenendafiir in den
Konzentrationslagern wie Material “verbraucht.” Ugide nicht weniger grof3e Zahl
junger Menschen ist auf den Schlachtfeldern gefatleren Graber wir heute ehrén.

Towards the end of the address, Ratzinger spokkeoquestion of humanity’s future and
how it is essential to constantly grapple with sthad responsibility even — and especially —
in the midst of the misuse of freedom. He juxtagdsgman freedom and openness to the
future as a tension which must remain, irrespeadfwehether or not one inhabits the most
unjust of all possible worlds:
Da ist dann uber diese Geschichte zum einen dieérsage, dass die menschliche
Freiheit immer wieder missbraucht werden wird uatler immer wieder das Unrecht
Macht erlangen wird in der Welt. . . . Obwohl Gatr Freiheit zum Bdsen viel Raum
lasst (allzu viel kommt uns immer wieder vor), t&ssdie Welt niemals ganz aus

seinen Handen fallen. . . . Es gibt nicht die Matge Fortschritts, die ein fur alle Mal
richtig eingerichtete Welt, die dann ja auch einelMdhne Freiheit ware. Gott halt die

2L Joseph Ratzingewerte in Zeiten des Umbruchs: Des Herausforderurtgerzukunft bestehdfreiburg im
Breisgau: Herder, 2005), 138 (“Sixty years agodteat task was to liberate Europe and the worlohfao
dictatorship that despised man: man was trampled,upsed, and misused in the service of a madhass t
wanted to create a new world. The ideology did étispeak of God, but his name was only a label tsed
confer absoluteness on its own will. It was notwlik of God that counted but only the party’s witir power.
This meant that the image of God, before which wstratand in reverence, was no longer recognisethim
All that existed was the ‘human material’ with whithe ideology worked, but which it despised — psstn
reality it despised God. An innumerable host offpeavere ‘used up’ as material in the concentratiamps,
and a no less numerous host of young men diedeobdtilefields; we honour their graves today” [{se
RatzingerValues in a Time of Upheavalans. Brian McNeil (New York: The Crossroad Putiligy Company,
2006), 117]).
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Welt, aber er halt sie wesentlich auch durch unBegtheit, die wir als Freiheit zum
Guten der Freiheit des Bdsen entgegenstellen mibBgerGlaube schafft nicht die
bessere Welt, aber er weckt und festigt die diticKrafte, die Damme gegen die
Flut des Bosen bauen; er weckt und starkt die Eiteites Guten gegen die
Versuchung, unsere Freiheit zum Bsen zu missbeaf¢h

For the most part, Ratzinger’'s writings on ideolagyg based on the western cultural
experience, or at least have their foundationsetidfor him Christianity in Europe is bound
to the fate of Europe itself.He sees the recovery of an authentic understarudifrgedom
as necessary for upholding Europe’s cultural idg@ind to avoid plummeting yet again into
the shadow of irrational ideology. One of the depehents of western culture which
Ratzinger resists in his opposition to contempordeplogies is the emergence of an
autonomous human reason that not only comprises@nstated confidence in its own ability
but becomes “inhumane and hostile to creation.telnmg for theethosof creation, as we
will come to see in this dissertation, is an impottelement of his rationale for determining
the parameters for authentic freedom:

Die Ambivalenz der Neuzeit beruht darauf, dal’ asehends die Wurzeln und den

Lebensgrund der Freiheitsidee verkannte und zu &manzipation der Vernunft

drangte, die dem Wesen der menschlichen Vernuni&iakr nicht-gottlichen

Vernunft von innen her widerspricht und darum delissrerntinftig werden muf3te.

Als Inbegriff der Neuzeit erscheint schliel3lich@arecht jene vollkommen

autonomisierte Vernunft, die nur noch sich sellestrit, damit aber blind geworden ist
und in der Zerstorung ihres Grundes inhuman undfadgsfeindlich wird. . . . So

%2 RatzingerWerte in Zeiten des UmbrucHst1-42 (“[. . .] we have the prediction about tistory of our
world, that human freedom will continually be misdsand that injustice will seize power again anagim{ the
world. . . . [But] although God allows the freedtmchoose evil considerable space in the world fhoeh
space, we are often inclined to think], he nevesr fiee world fall completely out of his hands. There is no
magic progress, no world correctly regulated omufar all, for that would be a world without fressd. God
holds the world in his hands, but he does so temall extent by means of our freedom, and we msssiitu- as
a freedom to choose the good — to oppose the fre@d@vil. Faith does not create a better worbdit [it
awakens and strengthens the moral forces that llsitds against the flood of dyitt does call forth and
strengthen the freedom of the good against thetttiop to misuse our freedom to do evil” [Ratzingéalues
in a Time of Upheaval,21]). The clause in italics does not appear is Bnglish translation. While it does not
materially change the point Ratzinger is makingave added my own translation of the missing werkish
are found in the original German text.

% Many of these are occasional writings that wetesequently compiled into anthologies. They inclddseph
RatzingerFaith and the FutureChurch, Ecumenism and Politics: New Essays indstalogy(trans. Michael
J. Miller et al.; San Francisco: Ignatius Pres@&0A Turning Point for Europe; Truth and Tolerance:
Christian Belief and World Religionsans. Henry Taylor (San Francisco: Ignatius Pr2884);Values in a
Time of Upheavalwith Godfried Cardinal Danneels, Franciszek QaatiMacharski and Archbishop Dermot J.
Ryan,Handing on the Faith in an Age of Disbeliggns. Michael J. Miller (San Francisco: Ignatiusd3,
2006);Europe: Today and Tomorrowrans. Michael J. Miller (San Francisco: Ignatiusd$3, 2007).

% See Ratzingehurch, Ecumenism and Politic2)9-222.
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mussen von der Neuzeit als wesentliche und unvebace Dimensionen des
Europaischen die relative Trennung von Staat umdhi€ die Gewissensfreiheit, die
Menschenrechte und die Eigenverantwortung der \fétrilbernommen, zugleich
aber gegenuber ihrer Radikalisierung die Grundwrgv@rnunft in der Ehrfurcht vor
Gott und vor den grundlegenden sittlichen Wertémads dem christlichen Glauben
kommen, festgehalten werd&h.

1.3.  Encounter with Augustinian Ecclesiology: SelSurrender in Love

In a 1992 foreword to a new edition of his doctahalsis, Ratzinger spoke about an
exegesis of the Church Fathers which consisted@fision between spirit and letter. To his
mind, this points the way towards a proces€lfistologisierungor “Christolification”?° by
which he means that talk of the People of Godeims of the Church in the economy of
salvation, can only occur in a “christological tsaosition or, as we may say, in a
pneumatological interpretatioR” The Church as a concrete gathering not of “sormefinite

community of all honest merf®but rather

% RatzingerKirche, Okumene und PolitiR07 (“The ambivalence of the modern era is basetth@fact that it
obviously failed to appreciate the roots and tla-liee basis of the idea of freedom and urged marcipation
of reason that intrinsically contradicts the nati@uman reason [which is not divine] and therefoecessarily
became unreasonable itself. The epitome of the maata appears — wrongly, in the final analysie bée that
completely autonomous reason which no longer reisegranything but itself and has thereby gone ldimd)
through the destruction of its own foundations,dmees inhumane and hostile to creation. . . . Tiwesnust
adopt from the modern era, as an essential angjpedsable dimension of what is European, the velati
separation of Church and state, freedom of conseidruman rights, and reason’s responsibility tkelf, while
resisting its radicalisation by holding fast to fbendations of reason in reverence to God anthfor
fundamental moral values that come from the Clamstaith” [RatzingerChurch, Ecumenism and Politica18-
19]). To understand further how providential Raginconsiders the encounter between faith and neasoe,
seeChurch, Ecumenism and Politick93-222;Truth and Tolerance85-109;Christianity and the Crisis of
Cultures trans. Brian McNeil (San Francisco: Ignatius PEa386), 47-53. In the context of liberation theolpgy
we can see how Ratzinger applies this theory intjme He sees the emergence of liberation thecdsdyy no
means a native or spontaneously home-grown pradugcitin America but that “[o]riginally at leastas the
creation of intellectuals, and intellectuals whaevieorn or educated in the rich West. . . . Htpart of that
‘export to the Third World of myths and utopias aeiihave been worked out in the developed West...".”
Ratzinger describes the potential of the Westflagénce the wider world as a modern-day form of éniglism:
“Itis as it were an attempt to test, in a concestenario, ideologies that have been inventedanahoratory by
European theoreticians. In a certain respect, thexgeit is a kind of cultural imperialism, evenitifis portrayed
as the spontaneous creation of the disenfranchisedes” The Ratzinger Report86-187). Some liberation
theologians were frustrated with Ratzinger’s themmythis. See AllerRPope Benedict XVI,37-141, for a
critical account of the liberationist’s view of Eyge’s theoretical interest in their work. For asédyon
Ratzinger’s reflections on the topic of Europe #me Christian heritage, see James V. Schak, Regensburg
Lecture(South Bend, Indiana: St. Augustine Press, 20-89% Dale T. Irvin, “Benedict XVI, the Ends of
European Christendom, and the Horizons of World<@ianity,” in William G. Rusch, edThe Pontificate of
Pope Benedict XVI: Its Premises and Prom{&snd Rapids, Mich.: William B Eerdmans, 2009P;-
Rowland,Ratzinger’s Faith105-122.

% RatzingerVolk und Haus Gottexvii.

2" Ibid., xiv.

2 Ibid., xvii.
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Volk Gottes wird Kirche, wenn es von Christus ummidnvHeiligen Geist neu
versammelt wird. Erst durch eine christologischtpnatologische Lektire und nicht
in seiner buchstablichen Direktheit wird Volk Gatteu einem Begriff fir Kirche. . . .
Kirche ist Volk Gottes nur im und durch den Leibrigti.?°

This view of the giving of the self over to ChrisBody as the concrete place of encounter
with God and his people is a discovery made byiRa¢z through his contact with the
writings of Augustine and has remained a constarhe. For him sacramental encounter is a
real encounter. He has consistently promoted theeqa of encounter throughout his lifetime
by vigorously representing it as a self-surrendgdhone’s person to the person of Christ —

surrender into true freedom.

In his ownMemoirs,Ratzinger expressed the deep impression which Henri
Lubac’s bookCatholicismehad upon hini? To his mind “De Lubac was leading his readers
out of a narrowly individualistic and moralistic n®of faith and into the freedom of an
essentially social faith, conceived and lived agea-a faith that, precisely as such and
according to its nature, was also hope, affectistphy as a whole and not only the promise
of a private blissfulness to individual¥. While, in the twentieth century, de Lubac’s
promotion of the social dimension of dogma courdexr@arrow-minded individualistic
Christianity, Ratzinger maintains that today, tis@ntage lies in offsetting the danger of a
sociological horizontalism which views the sacrateers merely celebrations of the

community, while discounting — to the point oficadle — a personal dialogue between God

2 |bid., xiv (“[P]eople of God are Church, when thange assembled by Christ and the Holy Spirit. Qnigugh
a christological and pneumatological reading, amidma direct immediacy, is the people of Godrantéor
Church. . . . Church is people of God only in am@tigh the Body of Christ” [own translation]).

30 See Henri de LubaGatholicisme: les aspects sociaux du dogRegis: Les Editions du Cerf, 1947).

31 RatzingerMilestones 98. In a 198&orewordto an English translation of de Luba€stholicism Ratzinger
acknowledged that he was very influenced by thadtreheologian’s trinitarian theology, saying ttthe idea
of the community and universality, rooted in thHaitarian concept of God, permeates and shapéeseall
individual elements of Faith’s content. The idedhaf Catholic, the all-embracing, the inner unity and Thou
and We does not constitute one chapter of thecdmgyng others. It is the key that opens the dotrdgroper
understanding of the whole” (Joseph Ratzinger viord toCatholicism: Christ and the Common Destiny of
Man by Henri de Lubac, trans. Lancelot C. Sheppard i&ableth Englund [San Francisco: Ignatius Press,
1988], 11). Furthermore, Ratzinger acknowledgesdbd ubac’s 1939 bookorpus Mysticunimparted to him
a new understanding of the unity of the Euchanist he Church. This opened up insights beyond thedsad
already received and prepared him for “the requitietbgue with Augustine, something | had alreadgrb
attempting for a long time in different ways” (Riaiger, Milestones 98).
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and the individual. Under the direction of his mdohed Professor, Gottlieb S6hngen (1892-
1971), Ratzinger undertook his doctoral studie&ugustine’s ecclesiology, which according
to his 1992 foreword, was a providential preparafar the central ecclesiological debates of
the post-Conciliar era:

Was die Beziehung zur heutigen theologischen Delaaijeht, so hat das Buch, wie
mir scheint, gerade im nachkonziliaren Disput umidirche eine unerwartete
Aktualitadt gewonnen. Das Konzil hat, wie man pyelem Begriff Volk Gottes neues
Gewicht gegeben und ihm ein ganzes Kapitel der Htoition tGiber die Kirche
gewidmet. Liest man dieses Kapitel im Kontext desagnten Textes, so sieht man,
daB die Volk-Gottes-Aussagen in einem untrennbarenargdnischen
Zusammenhang mit allen tbrigen geo Leitworten der ekklesiologischen
Uberlieferung stehen und mit ihnen zu einer Syrdhesschmolzen sind, in der ich
eine vollstandige Bestatigung der wesentlichen lngse meines Buches, eine
vollige innere Einheit der grundlegenden SehwegseKirche finde. Die Benennung
der Kirche als Sakrament, die das Zwiete Vatikamaus der vorangehenden
Theologie der Zwischenkriegszeit aufgenommen heteichnet klar die
christologisch-pneumatologische Transposition del-Gottes-Begriffs; auch fur
das Zweite Vatikanum ist Ekklesiologie unléslich@ristologie und Pneumatologie
gebunden, womit zugleich der trinitarische Chanakta Gottes Handeln in der
Geschichte angesprochen ist, den die Kirchenkaoitistit herausstellte und der dann
noch entschiedener und konsequenter im Dekretdibavliissionen (Ad gentes)
durchgefiihrt ist?

Ratzinger undertook his doctoral studies on Augestiom a historical theology

perspective. By taking Augustine’s life in threagds, Ratzinger situated the North African’s

%2 RatzingerVolk und Haus Gottexuviii-xix (“As for the relationship to contempanatheological debate, the
book has I think, precisely in the post-concilidnuech debates, gained the unexpected topicality.

The Council has, as we know, given new weight otétm People of God and devoted an entire chaptee
Constitution on the Church to it. If one reads tthiapter in the context of the entire text, ones $kat the
statements about the People of God have an ind#panad organic connection with all the other great
Leitwortenfrom the ecclesiological tradition. It fuses thano a synthesis, a complete interior unity that
expresses the fundamental mode of seeing of Churdhl find an acknowledgement of the main finglénof
my [own] book.The designation of the Church as sacrament, whaticah Il absorbed from the preceding
inter-war period in theology, refers clearly to teistological-pneumatological transposition of ®eople of
God concept. And the Second Vatican Council's sallegy linked indissolubly christology and pneuniagy,
while also addressing the Trinitarian nature of G@attion in history. This emerged in the Constitubn the
Church and then more decisively and consistentthenDecreeAd genteson the missions” [own translation]).
From the time of this research onwards, the indispble resource of the Fathers of the Church vesslgla
priority for Ratzinger. From the perspective ofles®logy, it allowed him to come to terms with tineaning
of the termexiAncia: “It was quite clear . . . that the main emphasithe study that | was assigned to write
would be on the People of God as a hew hermenéutigdor the purpose of clarifying the patristiew of
what the Church is. . . . It became evident thagustine (like the Fathers of the Church in genexal}
completely in line with the New Testament, in whtble expression ‘People of God’ appears mostly in
guotations from the Old Testament and almost ekalsdesignates the people of Israel and, thuga(f will),
the Church of the Old Covenant. The new commuratied together by Christ, in contrast, was named
Ecclesiawhich means assembly, a term having both an edolgatal and a cultic aspect” (xiii). For a more
recent discussion of this philological point, sedztger’'sCalled to Communiortyans. Adrian Walker (San
Francisco: Ignatius Press, 1996), 29-40.
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growing comprehension of the nature of the Chugdirest two historical situations:
dogmatically, against the Catholic sect of the Distsand, apologetically, against the
declining pagan culture of the Roman w&sthese two perspectives helped Ratzinger to see
that self-surrender in love is God’s will for therhan person’s response to the divine

invitation to communion in the Church.

The pagan response to the weakening supremacyméRas to call for the
restoration of the traditional sacrificial offerm¢p the gods which were necessary for the
blessednesdeéatitudg of the State. Augustine’s theological response tvashuman
beatitudoconsists precisely in loving union with the onedGbove @mo) is the power by
which man is thrust towardseatitudo And beatitudois possible only through self-surrender.

Love, in this way, becomes the foundational pritecipf the Church. Ratzinger points out

% Ratzinger finds that the early Augustine is ateddo the universally accessible claim which then@€h
makes, proposing to mediate to the many what wésetphilosophically minded of his day a comples=nef
salvation attainable only by very few (cf. Ratzingéolk und Haus Gotte2-12). Great emphasis is placed on
the “infirmity” which Augustine felt was man’s plig. Man himself could not sustain or re-create the
momentary vision of God which once came to him@dnf.VIIl. 10, 16). Although Augustine’s early writings
are largely philosophical, Augustine “snatcheshgBible again — and understands it anew” (Ratzingalk
und Haus Gotte9). Since man, on his own, is unable to beapthre form of divine “food,” the Word of God
mingles itself with flesh. In the Church, divinerhility has provided a medicine by its own examplethe
sickness from which no person is immune. Ratzicgerbe seen to be warming to a Christian Platofasre
cautions against presuming that Augustine’s netopla beliefs — that this world is @&bstrahlung(reflection)
of a more real and truly intelligible world beyoadr own — are incompatible with the Gospel (cftzRaer,
Volk und Haus Gotted6). The journey which Augustine made from Neat&hism to biblical faith was
fostered by contact with the thought of north Adiricecclesiology in the work of Tertullian, Cypriand
Optatus of Milevis. Ratzinger researches their ¢fimcf. 48-123) and from this begins to draw ougAstine’s
understanding of the meaning of the Church asgleegle” and “house” of God. Remarking that Augusgn
theology, like every great theology, grew out obfgmic against error” (against the Donatist corgrsy),
Ratzinger says that without error “movement ofvanty, spiritual kind is hardly thinkable” (124). @lshifting
of focus in Augustine’s writing, as Ratzinger urgtands it, is the movement from an intellectual leagis to a
concrete expression oéritas. Whereas previously, salvation may have been cakdiia terms of intellectual
insight, it now means that being in the Churchnsudtaneously a being-in-love. The Church is nowated
within themundus intelligibiliswhich had been heretofore the preserve of nonecegb realities. The Church
has a “revelation-character,” being the “factugdearing of the Invisible in this world” (153). Theature
Augustine’s theology is formed from the debate wiith last representatives of pagan culture. Wihle found
in his sermons on John’s Gospel and on the Psélfitgls its most detailed expressionDe civitate Dei.
Thomas Rausch captures, in summary, the approaicih Watzinger adopted in his dissertation: “Inét h
contrasted the ancient Roman ‘city of the gods’ imdult with the true City of God now revealedlie
Church where true worship takes place. True worstéans human life lived according to God'’s will and
God’s revelation. . . . But in a pagan state oukcsociety, when human activity is no longer goeel by a
proper relationship with God, the demonic takes owéhen God's law is not honoured, life is no longeld
sacred, materialism and consumerism rule, andutemamous self emerges with all its self-aggrandisi
tendencies” (RauscRope Benedict XYHK7). See also Lewis Ayres, “Ordered, transformeigerse, The
Tablet(24 July 2010): 10-11, for a discussion on the @aifiviewing Ratzinger as an Augustinian thinker.
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that it is along these lines that Augustine is ableppose to “the ancient Roman city of the
gods and theicultus,the City of God now revealed in the Church assiteof lawful and
saving worship. The fundamental constitution wHimms it from within is love ®* For
Augustine the principal meaning of sacrificial wagsis human life itself, lived according to
God’s will. It is through sin that human contactmwGod is no longer capable of governing
one’s being or behaviour. Union with a mediator vghares mortality with us, in addition to
beatitudowith God, becomes the way Christ is revealed irsttr@tures as the Saviour of the
world. Hence, as Aidan Nichols points out, it i oliChrist’s “ownmisericordig ‘mercy,’
[that he] will assume oumiserig ‘wretchedness,’ to withdraw us from subjectiordémons,
and replace us in relationship to GAdAugustine’s analysis of love as self-surrender, in
contrast with some form of self-sufficiency as &ethee mechanism, becomes a key feature

of Ratzinger’'s ecclesiology and the Church’s raesphere of growth in freedom.

From the ecclesiological perspective, the questiahemerges is how does the
mediator’s sacrifice become that of other humandgeivhose flesh he has assumed (Rom.
1:3), whose first-fruits he has become (1Cor 15:28)se voice he has made his own as the
head of the body, the Church (Col 1:18)? In corittynwith other apologetical and patristic
writers from the traditior’® Augustine says we are united to Christ throughSpieit that
dwells within us. Christ’s Spirit is thearitasof Christ which the Holy Spirit implants in the
human heart. With thisaritas,the autonomy of the individual is breached, andréam of
the community of Christ’'s body, the Church, is feanAlthough thecorpus Christiis not

directly accessible to us, we may seek and findrigsence in the sacrament of the Eucharist,

% RatzingerVolk und Haus Gotted90-191. See for exampl@iv. X, 1-7.

% Aidan Nichols, The Thought of Pope Benedict X®id ed. (London: Burns & Oates, 2007), 31.

% See RatzingeNolk und Haus Gotted97-205 where he surveys early Church apolotiigdrenaeus, Melito
of Sardis, Methodius of Olympus; the anti-Ariamtkers, Athanasius and Hilary of Poitiers; as wellahn
Chrysostom and Cyril of Alexandria.

44



its sign in space and tinf{éThe close connection which Ratzinger discovers/éen
Augustine’s christology and ecclesiology will cante to influence him throughout his life as
a theologian. The Church is the place where huraldsssfficiency is overturned in favour of
an environment where authentiemmuniccan be endorsed and supported. As the body of

Christ, the Church is the universal House of Gadugh which authentic freedom is realised.

With regard to the presence of @Bivitas Dei— or God'’s citizenry — in the world,
Ratzinger supports the value of the Roman legalpdiidsophical tradition. He says that
when historical theology speaks of the Fatheranmitlassical western antiquity and biblical
thought, it is generally understood as referrinth@ Christian reception of Hellenistic
philosophy. He suggests that this is a somewhsg fdichotomy which emphasises the genius
of Greek over Roman thought. To his mind, on theeohand, the Latin concern for law and
the State is extremely valuable but all too raradticed. For him, the contact which the
Church’s Latin-speaking apologists made with Romlaifosophy makes it an “inner factor
in Christian theology3® On this point, Aidan Nichols suggests that impljchere, Ratzinger

“is claiming that the historical theologian, andatdy the student of the Latin Fathers, is well

37 Ibid., 209-210. This is also an essential themRatringer's ecclesiology which will be foundedan
communigorinciple. In this area, the work of Henri de Lubsapioneering, for he was the first in modern tme
to systematically formulate what can be descritseacharistic ecclesiology.” See Henri de LubEtte
Splendor of the Churglirans. Michael Mason (San Francisco: Ignatius P386), esp. 15-50; 126-160;
Catholicism: Christ and the Common Destiny of M&7-81; 93-105. See also Paul McPartBacrament of
Salvation: An Introduction to Eucharistic Ecclesigy (Edinburgh: T&T Clark, 1995)For a comprehensive
account of the gradual evolution of eucharistidesiology, see Dennis M. Doyl€ommunion Ecclesiology
(New York: Orbis, 2000).

% Ratzinger says Augustine and the Fathers in gedenaot use the ter@ivitas Deito mean a theocracy but
rather a “Blrgerschaft Gottes,” or a citizenry afds(RatzingerYolk und Haus Gottesyi). What he
discovered in his study of Augustine was that thage of the Church as “house of God” acts as a kngnt
that offsets purely sociological interpretationdted Church understood as “people of God.” It aldmits of
several possible ecclesiological categories — famgpiritual and cultic: “Because ‘house’ mealis Sippdthe
clan, the family] in the language of the ancientd points back towards the basic form of theaiccipeople’
concept, ‘people’ is the extended family, the tritbehurch is called ‘house,’ it may be availablen before an
early form of the people of God concept, and allfavsan unfolding in different directions. . . . g&ding the
importance of family, alongside the word ‘housézafd,” the sanctuary or temple comes into view aitt iva
ritualistic or cultic view of church, which may albe a spiritualization of the cultic concept: Hotual temple
is for those who believe in Christ, the communityeople called by God. The idea of sacrifice, wHielongs
to the temple motif, is connected to the living Gsd that, from an examination of the concept, ameéd
expect the beginnings of a theology of the liturfgivn translation] (xiii).

% RatzingerVolk und Haus Gotted87.
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equipped to enter into debate about the relatipnskiween Church and State, politics and
the Gospel. In due course Ratzinger will make ks oontributions in this area, in the form

of a theology of political ethics*®

1.4. Coming to Terms with Salvation History throudn Bonaventure

Ratzinger’'s post-doctoral research into Bonaverge221-74) theology of history
had a major, almost providential influence on Hlisds a twentieth-century theologi&inin
the mid-twentieth century the idea of salvatiortdrgwas moving to the centre in catholic
theology. In Ratzinger's own words, “[r]levelatioow appeared no longer simply as a
communication of truths to the intellect but assadrical action of God in which truth
becomes gradually unveile”The issue to his mind was that of the connectistwben
salvation history and metaphysics. In other wohdsy could eternal “Being” or that which is
particular, be accessible in history and time? Anch the Christian perspective: in what
sense is it possible to reconcile the metaphysmatept of eternity with the temporal realm
of experience without enslaving either one or ldtthem? He presents the question which
critics of metaphysics ask:

Has not the “Hellenization” of Christianity, whigttempted to overcome the scandal

of the particular by a blending of faith and metggbs, led to a development in a

false direction? Has it not created a static stflinought which cannot do justice to
the dynamism of the biblical styl&?

When Bonaventure was Minister General of the Feragis in the thirteenth-century,

he was confronted with serious divisions within @meler. Some of this conflict arose

“0 Aidan Nichols,The Thought of Pope Benedict X80. | am indebted to Nichols’ research for afeytine to
this aspect of Ratzinger’s exploration of Augustine

1 See the foreword to the American edition in Jodeatzinger,The Theology of History in St. Bonaventure
trans. Zachary Hayes (Chicago: Franciscan Heradsd971), xi.

“2 RatzingerMilestones 104. HisDoktorvater,Gottlieb Séhngen had determined that because Retziad
concluded his work in patristic theology it madeseto turn to the Middle Ages. Ratzinger himskdb &new
of S6hngen’s interest in Bonaventure so for hira,Ehanciscan minister general of the thirteenthagn
seemed to present a logical development in hiddyeral endeavours: “since the [doctoral] disséstahad
dealt with an ecclesiological theme, | was nowutm to the other great thematic area of fundamehéallogy,
namely, the concept of revelation” (ibid.).

3 Ratzinger;The Theology of History in St. Bonaventudie
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through the influence of Joachim of Fiore (11352)2ff While Bonaventure found much
about the Joachimite doctrine problematic, nottldestensions which it created within the
Franciscan order, he nevertheless saw St. Fratit#d {1226) as a sign of the possibility that
a new age had indeed dawned. Ratzinger, for htsfpand himself unable to accept the
subtle dualism this set up between the time oflamd the final consummation of history.
Through hisHabilitationsschriftresearch of the thirteenth-century Franciscanrovatsies,
and theCollationes in Hexaemergmvhich was Bonaventure’s response to the probleseg
by Joachim, Ratzingeeproached forms of eschatology that were disptséal new inner-
worldly messianic hope,” “a new salvation of higtérand “an inner-historical

transformation of the Church.” Ratzinger says thath views reject “that with Christ the

highest degree of inner-historical fulfilment isealdy realised so that there is nothing left but

“4 Aidan Nichols views Ratzinger's encounter withrignth-century Franciscan controversies as a ptigph
preparation for the future circumstances of Raeiisggown theological engagements. The Joachimitérite
taught that “prior to history’s entry into God’setity there will be a ‘last age’ in which the potyeof the
Church’s Jerusalem beginnings will blossom agaia iaign of the poor on earth. Before the namerhition
theology’ was ever heard of, Ratzinger had to aratysome judgement about this uncanny thirteegriucy
anticipation of liberationist eschatology” (Nicholhe Thought of Pope Benedict X¥8). Heim takes a similar
position by saying that Bonaventure resisted efftotdivide Christ and the sacramentally orderedr€ifrom
the pneumatological and prophetic Church of therpble division was intended as a utopian pronusetfe
subjugated. Such issues would emerge again withubstion of liberation theology. See Heilnoseph
Ratzinger — Kirchliche Existent62-63. Bonaventure's theology of history was largeecipitated by the
Joachimite question which Bonaventure was cauglm after his election as Minister-General of the
Franciscan order in 1257. The trinitarian doctriokthe charismatic Cistercian abbot from Calaht@gchim of
Fiore (1135-1202) were, at the time, inspiring augr of Franciscans who came to be known as theitGguls.”
At the same time, Bonaventure found himself attéad of this relatively young religious order whighs
strained to breaking point by the claims of Joa¢hisgmpathisers. The “Spirituals,” already consédethe
most spiritual of the new mendicant orders, sawngeves as representing the beginning of a nevobite
Spirit arising out of the tribulation of the lastys. Joachim himself had claimed that the third-atfee age of
the Spirit introduced by St. Francis and his comityunwould dawn in the mid-thirteenth century. doian of
Fiore’s trinitarian doctrine was condemned by tberfh Lateran Council in 1215 although his repotafor
sanctity was safeguarded (cf. Norman Tanner,[@etrees of the Ecumenical Councils: Nicaea |- Latey
[vol. 1 of Decrees of the Ecumenical Coungisl. Norman Tanner; London: Sheed & Ward 1990]-233).
Joachim’s view that history could be divided intmsecutive epochs found its model in the Trinitasieew of
God. The Age of the Father would give way to the afthe Son and later the Spirit. This latter ags to be
lived in the liberty of thespiritualis intellectugproceeding from the Old and New Testaments anddvees the
rise of new religious orders to convert the whotelar and usher in the “Ecclesia Spiritualis.” Jdathever
advanced his doctrine of the third age to a pdimtnolangering ecclesiastical authority, but hisezxations
concerning history had a far-reaching influencthanfollowing centuries among groups who carrieditieas
to revolutionary conclusions, notably certain Fiacans and Fraticelli. S8ée Oxford Dictionary of the
Christian Church,eds. F.L. Cross and E.A. Livingstone, 3rd. rev.(dlw York: Oxford University Press,
2005), 883.
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an eschatological hope for that which lies beyaistbhy.” He believes that the vehicle
through which revelation is imparted to us is vistdry as time and space but that the content
of revelation itself can in no way be blurred. Téfere, he advocates a christocentric view of
reality which has a distinction but no dualism betw the content and mode of revelation, as
opposed to the competitive antagonism that onesfoedween inner-worldly progressivist,
and other-worldly metaphysical eschatologies. &tiire, Ratzinger found himself unable to
accept that the desire for progress could be satisblely from within history. Viewing the
potential of human dignity and freedom in that wdags not reflect the truth of human nature
nor is it in line with the pattern of eschatologythe New Testament because:

Denn hier ist in gewissem Sinn ein neues, zweitegemeben Christus aufgerichtet,

und wenn er auch noch immer als Mitte alle Dinggttund halt, so ist er doch nicht

mehr einfach das Telos, in dem alles miindet unidm die Welt beendet und
tberwunden ist®

A dualistic view of reality could never satisfy thaman desire for happiness and, as such,
according to Ratzinger, Bonaventur€sllationes in Hexaemeraepresented “a battle
against a self-sufficient philosophy standing cagainst faith.*” From his research,
Ratzinger concluded that “philosophy must be irdaes into the truth coming from

Revelation.?®

For his own part, the encounter with Bonaventueschatology would enable
Ratzinger to appropriate the christocentricity thas becoming a major theme of Catholic
dogma in the middle of the twentieth-cent{ityonaventure presses God’s revelation to the
point where Christ occupies the very centre ofiale and activity, even of all the sciences.

Christ is thanedium distantigeor defining centre, in his Crucifixion:

“5 RatzingerThe Theology of History in St. Bonaventur8-14.
“6 RatzingerDie Geschichtstheologie des heiligen Bonaventlid, (“For here, in a sense, a new, second end
adjacent Christ is erected, and although he &dr® and holds all things, he is no longer simipételosin
whom everything flows, and in whom the world is eddind overcome” [own translation]).
:; RatzingerThe Theology of History in St. Bonaventut60.
Ibid.
9 A particularly helpful handbook to Bonaventuretsistology is llia Delio Simply Bonaventure: An
Introduction to His Life, Thought, and Writing/dew York: New City Press, 2001).
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Die verlorene Mitte eines Kreises findet man wiedierch zwei rechtwinklig sich
schneidende Geraden, d.h. durch ein Kreuz. Dassagjen: Christus hat durch sein
Kreuz die Geometrie-Aufgabe der Weltgeschichte &hidpggelost, hat mit seinem
Kreuz die verlorene Mitte des Weltenkreises konsttwnd damit der Bewegung des
Einzellebens zunachst, aber dann auch der Mensghsthichte tberhaupt ihre
Richtung und ihren Sinn wiedergegel3en.

Captivated by this christocentric insight, Ratzingays “the theory of the cycle of time is
exposed as the primordial heresy” which is tantamhtareducing human freedom to
falsehood because it would, of necessity, be cgicind destined to mechanical repetition.
Christ as the defining centre, on the other haras a&ble to bring resolution to an
Aristotelianism which held to a philosophical daotr of the eternity of the world,

symbolised most frequently as an eternal cittle.

* RatzingerDie Geschichtstheologie des heiligen Bonaventisd, (“The lost centre of the circle can be found
again by means of two intersecting lines at rigiglaes, that is, by a cross. That is to say thatsghrough his
cross, solved the geometry object of the historthefworld. With his cross, Christ has finally coosted the
lost middle of the cyclical world, and thus rendeirgction and meaning, firstly, to the movementhef
individual life, but then also to the history of nkénd” [own translation]). By presenting Christthe centre —
themedium distantiae Ratzinger draws the conclusion that Bonaventegards the doctrine of the eternally
cyclical character of the world to be a philosophierror. See ibid., 144-48 for a full discussiontbe circular
and linear concept of time in Bonaventure. Fromelmgagement with the medieval theologian, Ratzinger
understands that the concepts of time and histodyrésolution in the message of Christianity, eifém
Bonaventure it may be expressed in a way that seemswhat primitive for the modern mindset: “Actyait
is not a question of a returning movement, but ofified, progressive, ascending movement. Buadwnt of
this movement is realised in such a way that tséch&tructural law of the earlier level is repeabedthe higher
level. So we might be justified in speaking of @apand here we would find an indication of thenection
between the idea of a circle with the idea of ggpessive line. Bonaventure always remains cons@btise
unique and unrepeatable character of that whiakstakace in history” (RatzingeFhe Theology of History in
St. Bonaventurel47).

*1 SeeRatzingerThe Theology of History in St. Bonaven{urd8. The greater part of the final chapter of
Ratzinger’s Habilitation, entitled “Aristotelianism and the Theology of Histd is a discussion of the
influence of Christian revelation upon Aristoteliaretaphysics. Latin Averroism, the mid-thirteengmiury
introduction into Europe of the thought of Aristothat changed the predominantly Platonic undedsigrof
theology, promulgated that it was possible to aravtwin truths, namely one reached through reasdrthe
other through faith. In Ratzinger’s view, Bonavests endeavour to work out the relationship betwistory
and metaphysics by viewing theology as “nothingeothan the understanding of Scripture,” (67) was a
attempt to halt the influence of Aristotelian ideBhilosophy was becoming increasingly self-sudfitias an
autonomous discipline based on natural reasonalFtite positive insights, Ratzinger concludes that
Bonaventure’s thought not only developed in an-Anistotelian direction, but developed “into a geadeanti-
philosophical attitude” (160). See Rik Van Nieuwewd, “Catholic Theology in the Thirteenth Centunddhe
Origins of Secularism,lrish Theological Quarterly’5 (2010): 339-354, which amends the view that enedi
Catholic theology was uniform in its response tistatelianism. Nor is it the case that the intraéhre of
Aristotle’s works, per se, caused the separatidaitf and reason, theology and philosophy. In,fdein
Nieuwenhove suggests it was Bonaventure’s lackust in reason that indirectly contributed to teparations.
The thomistic response, on the other hand, plaggéater trust in reason. Ultimately, Van Nieuweréo
concludes, the ability to recognise the untenabtene of autonomous reason, together with the dgypac
acknowledge the integrity of philosophy are impottalements to be kept in balance in any moderoldlécal
response to secularism.
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In subsequent years Ratzinger continued to warmsighe tendency to measure
history, without qualification, by the progress radcbm within it. In thePrefaceto a
compilation of writings which were first publish@d1982, he restated the importance of
understanding the value of history for the pres&afrequently recurring problem in the
intellectual climate of our age is that of recomgjlhistory with the present — of transforming
the events and words of a time now past into théties and needs of the presetftlh a
passage where he interprets the human consciousieissory as the immediate form of all
religious experience, he claims there is an immoiganse in which salvation comes to
humanity through history. It is incumbent thereforeevery new generation to struggle with
establishing the right societal form for humankystory ensures “the individual is no longer
exposed alone to the abyss of his own existencedas himself as the member of a race, a
nation, a culture that bestows directly upon himfttrm and direction of that existence, that
guarantees him safety, freedom, life — that is/s@bn’.”>® Ratzinger claims that people are
interested in the faith of the Church to the exthat it transmits an explanation for the
meaning of existence. This faith proves its trustiiaess by demonstrating within history
the credibility of the truths it promulgates:

Der Mensch vertraut sich unmittelbar nicht deswedgm Glauben der Kirche an,

weil er durch historische Beweise zu der Uberzeggiekommen ist, dal3 die im

Neuen Testament berichteten Ereignisse das unegletie Zentrum aller

Geschichte sind, sondern deswegen, weil er in dier @lauben geformten und

geflllten Welt den tragenden Boden seines Lebewetj der ihm Sinn und Heil und

Heimat gibt. . . . [D]ies alles gewéhrt ihm die igd Sicherheit, die ihn sein Dasein

erfullen 1&R3t und die er auch mit dem Preis manbhdnsal zu bezahlen bereit ist; die

konkret anwesende christliche Geschichte gibt itommFund Freiheit seines Lebens
und wird deswegen als Heil hingenomnién.

*2 Joseph RatzingePrinciples of Catholic Theology: Building Storfesa Fundamental Theologgrans. Mary
Frances McCarthy (San Francisco: Ignatius Pres/)19.

*% bid., 153.

> Joseph RatzingeTheologische Prinzipienlehre: Bausteine zur Fundataléheologie(Donauwdrth: Eric
Wewel, 2005), 160-61 (“Man directly entrusts hinfigelthe faith of the Church, not because he cdiye,
historical evidence, to the conclusion that thenévén the New Testament are the irrefutable ceofted! of
history, but because he finds the sustaining leddiss life in a world shaped and completed bytfaitne that
gives him meaning and salvation and a home.A]ll.this allows him the quiet assurance that leits fulfil his
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Nevertheless, theory cannot guarantee success. IN@&hurch fails to give
expression to the meaning of existence, doubtstahewcapacity of religious history to
uphold human salvation precipitates a humanitasresis and an absence of freedom:

Erst wo diese Geschichte anfangt, in Widerspructuadamentalen Erfahrungen

seines Lebens zu treten, wo sie, statt den Mensaheergen, ihn zerteilt und

zerreildt, wo sie, statt einen Weg zu geben, danidila der Existenz ins

Unertragliche steigert, wo sie endlich in ihrerezign Gestalt zu schwanken beginnt

und sich selbst fraglich macht, da wird solche Getite zum Problem. Es entsteht

der Verdacht, daf3 die Geschichte nicht zum Wesgdiilit, sondern es betaubt, dai3
sie nicht Heilung, sondern Opium ist, nicht Weg Ztigentlichen, sondern die Form
der Entfremdung. Wo solchermal3en das Geschichtdglisain erschiittert ist, geréat

der geschichtlich seiende Mensch selbst in diegKes mul3 fragend und handelnd
sich einen neuen Weg bahmén.

In such a scenario, an impulsive desire to rejstbty portrays “progress” as the
norm and goal of human behaviour and as its highesal qualification. Ratzinger is
distinctly uncomfortable with a vision of historyhweh views progress — namely, the dealings
of humanity with the material world — as the waytmng forth a new humanity or a new
society. The human person, born in history, cabeateduced to an evolutionary process

whose only measure is found in its contributiom toiture as yet unknown.

Progress is no doubt a positive part of integrahéin development but Ratzinger says
that every person is a reminder of the boundarysito progress, closing the door to a false
escape into the future. The danger with an ovedtahilosophy of secular history, with its
faith in progress, is that human freedom becomgggilele. Rather than the creation of a

unique person of possibility, each individual mgfeins a process of securing progress. On

existence, and for which he is ready to pay theepof many hardships. The concrete presence otzhri
history gives shape and freedom to his life artiésefore accepted as salvation” [own translation])

%5 |bid., 161 (“But when this history begins to enter intmfiiat with the fundamental experiences of his,life
when it cuts and tears him rather than shelters Winen instead of offering a way it makes the diiearof
existence increasingly unbearable, [and] when]lfing& begins to falter in its own form and makieself
guestionable, then such history become a problérereTis then the suspicion that history does raat te
being, but is deafens, that it is not healing tpitim, not a way to the essential, but a form afradtion. When
historical consciousness is shaken in such a kayhistorically existent man gets himself into igisf and he
must question and struggle to carve a new pathh[tanslation]).
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the other hand, a philosophy of salvation histegpects human freedom and humanity’s

guest for liberation, now no longer seen as theytof “ideal” historical conditions:
Der Mensch als Mensch bleibt sich in primitiven wigechnisch entwickelten
Situationen gleich und steht nicht einfach deshaélter, weil er mit besser
entwickelten Geraten umzugehen gelernt hat. Dassthesein beginnt in allen
Menschen neu. Deswegen kann es die endglltig fertgeschrittene und heile
Gesellschaft nicht geben, auf die nicht blol3 def3gn Ideologien gehofft haben,
sondern die — nachdem die Hoffung auf das Jersegisbaut wurde — immer mehr
zum allgemeinen Hoffnungsziel wird. Eine endguti@le Gesellschaft wirde das
Ende der Freiheit voraussetzen. Weil aber der Memsmer frei bleibt, in jeder

Generation neu beginnt, darum muss auch die rédnta der Gesellschaft immer
neu in den je neuen Bedingungen errungen wetden.

1.5. Exploring the Truth of Being Human

Ratzinger’s ideas on the human person cannot $iritled satisfactorily merely as an
anthropology. For him what is at issue is the Giamsvision of the person taken as a whole,
encompassing the individual person’s creation atationship with their creator, their
presence in the world and relationship with othéirsir destiny and religious identity. His
own participation in the deliberations of the Calirand his observations regarding the
reception of the Council’s teachings on being hund@monstrate his striving to understand

“the totality of the self” which marks his approath

During the course of the debates®chema Xllthat led to the drafting and
promulgation of the Conciliar Constituti@g@audium et spefatzinger says the Council

Fathers began debating the idea a new way of spgeakiich, for authoritative decrees,

*% RatzingerWerte in Zeiten des Umbrucl®8-24 (“Man, precisely as man, remains the samk ingprimitive
and in technologically developed situations. Hesdoet stand on a higher level merely because hiehased
to use more highly developed tools. Mankind begimsw in every single individual. This is why itriet
possible for the definitively new, ideal societyexist — that society built on progress, which owlyy was the
hope of the great ideologies, but increasingly brexthe general object of human hope once hopéifim after
death had been dismantled. A definitively idealstycpresupposes the end of freedom. But sinceneraains
free and begins anew in every generation, we hag&uggle in each new situation to establish idpet r
societal form” [RatzingeValues in a Time of Upheavab-26]).

°" See RatzingeRrinciples of Catholic Theolog®93.
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might substitute a missionary orientation focuseg@mclamatiorr® However, he detected in
the Scheman structural problem, namely, the dichotomy betwabficism and modernity,
whereby biblical citations were little more thamamental, while theological statements
were largely divorced from their own origins. Evough the draft text began with the
honourable motive of avoiding a systematic and sided neo-scholasticism in order to
speak to modern man, Ratzinger believed the resadtthat “the Bible is pushed back even
more than it was by [the drafters] scholastic peedsors> In the urgency “to replace
authoritarian disposition with dialogu€®’an impression was given which led one to ask,

“what does it all mean for people, when everythsag be described perfectly well without

~H1

theology?”” The dichotomy prompted Ratzinger to stress thiethat

Es gibt da aul3er dieser doch recht einleuchtenaest®lung vom Menschen als
einem Wesen, das zur Herrschaft Uber die Welt barist und das sich frei Uber sein
Schicksal zu entscheiden vermag, auch noch diesOlogie, die besagt, dass der
Mensch nur von Christus erldst werden k&hn.

The impression which the drafters of the text gaas that

[. . . ] die Verfasser selbst das Christologische,zentralen christlichen und durchaus
nur im Glauben anzunehmenden Aussagen, fur eingezWelt ansahen, die neben
der ersten des ordentlichen, gewdhnlichen Lebergedauft und mit der man die
Menschheit nicht vorzeitig und nicht unnétig beigelh sollte®®

To Ratzinger’'s mind, the danger of faith becomingdeology looms large here. If
faith had only to do with a “second world,” therotle who seek refuge there would be

seeking asylum from reality. Ratzinger says thidtegifaith in Christ really concerns the

%8 See Joseph Ratzinger,“Die letzte Sitzungsperiedekodnzils”in Rudolf Voderholzer et al., edgur Lehre
des Zweiten Vatikanischen Konzisl. 7 ofJoseph Ratzinger Gesammelte Schrjfesh Gerhard Ludwig
Mdiller (Freiburg im Breisgau: Herder, 2012), 5472585ereafteGS:LVK).Translations from this text are my
own.

%9 |bid., 544. Ratzinger says the French draftethefdocument wanted to speak to contemporary mamby
beginning immediately with ultimate theological saterations. They were motivated by the need teel¢he
theological ghetto and avoid scholarly jargon.

% bid., 540.

®! bid., 545.

%2 |bid. (“Besides this rather obvious idea of mamdmeing who is called upon to rule the world abig &
decide freely about his fate, there is also stitistology, which says that man may only be redethye
Christ.”)

83 Ibid. (“[. . .] that christological, and centrah@stian statements are anticipated only in faitt that this is a
second world running next to the first and immesliaorid of regular, common life, and people need®o
prematurely and unnecessarily bothered with it.”)
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centre of human existence in such a way that teendo accepts it is the one in a position to
begin describing the human mode of existence tealily, or else the world of faith is a
world separate from the ordinary world of expergrRatzinger tries to liberate theology
from the error of proposing that the human persaverses two separate worlds. He
describes this issue of contact between faith headvorld of today as “the dilemma between
the claim of faith and the claim of freedom in digtie.® On the one hand, there is an
obvious need for dialogue but this ought not t@abtihe expense of the person of faith
holding to the true content of their beliefs. Indelee said, to proceed on the basis of the
Schema- that faith is “a conversational search into eipsenatters” — would be dishonest,
for it would be to suggest that for a person affaihe act of sifting through the experience
of modernity is enough to unearth the meaning ohdiu existence. To portray the faith
community as a parallel stream of consciousness$jtatid not equally consist of frail

human beings as much as the general populationf, tles ‘People of God’ were one
sociological group, among others, which then séek® combined with other groups,” is
equivalent to a situation whereby “the spirituainis of faith [are] scaled so large as to be
profoundly over-reached” As Benedict XVI said in 2012 about the nature iafafjue:

“[w]e do not possess the truth, the truth possesse€hrist, who is the truth, has taken us by
the hand, and we know that his hand is holdingegsirely on the path of our quest for
knowledge.®® Therefore the person of faith is not so much diagnio make a contribution to
the anomalies outstanding in society, as they @reessing to the very meaning which
upholds the human person and society in the fitaince. Only this can underpin the true

nature of the dialogue between faith and the woflday. Hence, Ratzinger says

** Ibid., 546.

®®pid., 547.

% See Benedict XVI, Address to the Members of thenRo Curia at the Traditional Exchange of Christmas
Greetings, 21 December 2012,
http://lwww.vatican.va/holy_father/benedict_xvi/spees/2012/december/documents/hf_ben-
xvi_spe_20121221_auguri-curia_en.hi@tcessed 21 December 2012).
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Aber der Partner weil3 ja in Wirklichkeit doch, ddes Glaubende die Sache gar nicht
fur so dunkel halt und halten kann, wenn er wahjlaubt. Er fuhlt sich leicht durch
den Anschein des Suchens und Fragens hintergawgen,er bedenkt, dass der
Glaube den Zweifel nicht zum Inhalt, sondern zung@eatz hat’

Ratzinger believes that ttgchemayhile motivated by the desire for dialogue, was
driven by “an almost naive progressivist optimisvhjch was hardly aware of the
ambivalence of all external progre$8 And progress, as we saw from his study of
Bonaventure, is something Ratzinger views as hat@anglmost eerie two-facedness” — as
having the capacity to make possible both humdrdsskruction and genuine
humanisatiorf? Here one meets the Rubicon of the Christian vieth@one anavhole
human person as both a mateaat spiritual being. To Ratzinger's mind, the dignaty
creaturehood implies belonging to the universe ahthe same time, being in relation to
God. In an interview given in 2000, Ratzinger spealk‘the double nature of man” which
refers to the “something” more which does not cdrom the earth and which has not simply
been developed, but rather is completely new — &od/n breath (cf. Gen 2:7):

Der christliche Glaube sagt, daf das, was hier déerrersten Menschen mitgeteilt
wird, von jedem Menschen gilt. Dal3 jeder einzelrenbth einerseits biologisch
entstanden ist, andererseits aber mehr ist alsinl®rodukt vorhandener Gene und
einer DNA, sondern etwas, was direct von Gott henkd. Der Mensch hat den Atem
Gottes. Er ist gottfahig, er kann das Materielles Geschaffene tUberschreiten. Er ist
einmalig. Er steht in Gottes Augen und ist in einesonderen Weise auf ihn
zugeordnet. In ihm ist tatsachlich ein neuer Atdas gottliche Element, in die
Schopfung hereingetragen. Dieses besondere Gesebaiifi von Gott zu sehen ist sehr
wichtig, um die Einzigkeit und Wirde des Menschad damit den Grund aller
Menschenrechte zu erkennen. Es gibt dem Menscledahifurcht vor sich selber und

vor dem anderen. In ihm ist Gottes Atem da. Ertsiddi? er nicht nur eine
Kombination von Bausteinen ist, sondern eine pdicimIdee Gottes

87 GS:LVK,546 (“However, the partner in dialogue knows tirateality, the believer does not hold to things so
obscurely. The believer could not if he truly beéise. The partner feels slightly cheated by the apee of
6ssearching and disputing, when he considers thattdsunot the content, but the opposite of faith.”)

Ibid., 549.
% |bid., 556. See this dissertation § 1.4.
"0 RatzingerGott und die Wel66-67 (“The Christian faith says that what we |elaene about the first man is
true of every man. That each and every human besgon the one hand, a biological origin and giethe
other, is more than just a product of the availgig@iees and DNA, but comes directly from God. Mas \uihin
him the breath of God. He is capable of relatin@tml. He can pass beyond material creation. Heigue. He
stands in the sight of God and is in a specialesédiected toward God. There is indeed a new breaktin
him, the divine factor that has been introduced areation. It is most important to see this sdexwiation by
God in order to perceive the uniqueness and vdluagao and thereby, the basis of all human riglitgjiyes the
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Ratzinger approaches his study of the human peéns@tational terms between Creator and
creature. To his mind, respecting God’s will foeation safeguards against misunderstanding
the truth about human nature. In his vision, thati@nality present between Creator and
creature respects the truth that “[e]very persaneg) of himself, out of the freedom of God

and stands in that freedom as of his own right.”

The essential tension in human existence, as Rgizaxpresses it, is that with the
greatness of humanity comes the danger of falliognfgreatness. This tension, however,
ought not to lead to a dualistic anthropology destyto neutralise the truth about being
human by splitting up the material and spirituguna of creaturehood. For Ratzinger, such a
move would mean not merely capitulating to a falsderstanding of humanity but would
undermine human freedom, which is, being createe dnd being free to be creative.
Corkery says that Ratzinger’s view of the persatuitles a hormedfreedom™:

So our true situation is as follows: we have aoesbility to shape our lives, always

in fidelity to what we have received as createchgpei This means that our dialogue
with our Creator is genuinedialogue in which we are neither cut loose in higto
without a compass to guide us nor so rigidly pretsed that we have no freedom of
our own. Our freedom isrormedfreedom — not blind and directionless, but guided b
the light of what is given to us with our creatidmd ourhistoryis a struggle between
living in line with the “pull” of this created, rational freedom or else rejecting this
“pull” and striking out, in an attempted independef all relationships, towards a
relationless existence that is, ultimately, a rafts love’

people reverence for themselves and for oth&sd's breath is within him. He sees that he isjost a
combination of biological building blocks, but arpenal conception of God” [Ratzing€®pd and the World:
Believing and Living in Our Timérans. Henry Taylor (San Francisco: Ignatius Rr2882), 76-77]). The
clause in italics does not appear in this Engliahdlation. | have added my own translation oféh@sssing
words which are found in the original German text.

" RatzingerGod and the World137.

2 See Benedict XVI, Address to the Members of theRo Curia at the Traditional Exchange of Christmas
Greetings, 21 December 2012,
http://www.vatican.va/holy_father/benedict_xvi/spees/2012/december/documents/hf_ben-

Xvi_spe_ 20121221 auguri-curia_en.h{atcessed 21 December 2012).

'3 Corkery,Joseph Ratzinger's Theological Ided4-42. One of Ratzinger’s key lines of enquiryhis
connection he draws between freedom and love. Hesdais argument on an anthropology — which, tarlisi
is inadequate — that maintains that dependenceeasvarsion of love because it leads to an untenabl
infringement on one’s autonomy: “God did not creatgod of evil; he did not make an alternative ¢etigod.
What he did create was freedom and the state aifsithat our judgement is often unable to holchfinder the
pressure of that freedom. . . . And the threat gbndevelops in this way: the greater a being isntlore it
wants to determine its own life. It wants to beslaad less dependent and, thus, more and morfesitsield of
god, needing no one else at all. This is how tlsrearises to become free of all need, what wepcile.

56



A patrticularly significant insight into Ratzingensew of the human person came in a
1985 response to questions about Jean-JacqueseRoissEl 712-1778) Enlightenment view
that the human person is good by nature and isanrtyipted by false education and by
social structures in need of reform (i.e. a chasfgsystem” would allow a person to live
peaceably with oneself and others). Ratzinger thatif he was ever freed from his curial
responsibilities, he would devote himself to thentie of original sin and the rediscovery of
its authentic reality, for this is critical to tihristian understanding of the human person:

[. . .] wenn man nicht mehr versteht, dal3 sichMensch in einem Zustand der (nicht

nur 6konomischen und sozialen und folglich in eimérseiner eigenen Anstrengungen

allein nicht I6sbaren) Entfremdung befindet, verstaan nicht mehr die

Notwendigkeit des Erlosers Christus. Die ganzekBindes Glaubens ist somit

bedroht. Die Unfahigkeit, die “Erbstinde” zu vergelund verstandlich zu machen, ist

wirklich eines der schwerwiegendsten Probleme dgegwartigen Theologie und
Pastoral’

In all of this, a criticism sometimes levied ag&iRatzinger's understanding of the
Church-world binary is that it contains a disprdmorately negative view of the human
person inspired by a neo-platonic-Augustinian regtimh of worldly experience in favour of
a petrified and secure otherworldliné3#s we saw previously, Augustine’s vision of a
weak human countenance does influence Ratzingapt®ach to ecclesiology and the need
for a mediator to heal humanity of itfirmitatem aspectu§frailty of face/being)® Indeed,
one commentator writes that “Ratzinger’s thoughtais deeply influenced by the

pessimism about the human evident in Augustine.ciméidence one finds in Aquinas

There is always a certain temptation intrinsicllrsgiritual being. It consists in a kind of pers&m by which
love is seen as dependence and no longer as thgifirthat can truly bring me alive. So that omes this
relationship no longer as life-giving, but as aitation of one’s own independence” (Ratzingéod and the
World, 125). See this dissertation § 5.3.

" Joseph RatzingeFur Lage des Glaubens: Ein Gesprach mit Vittoricsbi (Miinchen: Neue Stadt, 1985),
79-80 (“[I]f it is in fact no longer understood thaan is in a state of alienation [that is not oetpnomic and
social and, consequently, one that is not resodvhiplhis efforts alone], one no longer understahdsecessity
of Christ the Redeemer. The whole structure offdite is threatened by this. The inability to urstand
‘original sin’ and to make it understandable islleane of the most difficult problems of presertydtheology
and pastoral ministry” [Ratzingefhe Ratzinger Report9]).

5 See CorkeryJoseph Ratzinger's Theological Ided8-51; Rausch?ope Benedict XY#9-52; GibsonThe
Rule of Benedi¢tl56-62; AllenPope Benedict XVB5-6.

® RatzingerVolk und Haus Gotte$, SeeConf.VII. 10.16: “. . . et reverberasti infirmitatempestus

mei, radians in me vehementer. . .” (“. . . youtlimsck the infirmity of my being, radiating yougtit forcibly
upon me . .."). See this dissertation § 1.3.
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concerning the integrity of human knowing and wifliis absent in Ratzingef”James

Corkery, too, identifies a pessimistic outlook iatEnger, describing his approach to the
person as being built on a “spirituality of disaonity” where “the Christian is the human
turned around.” Thus Ratzinger has a “stark, rengrsadically self-emptying (and rather

Balthasarian) anthropology®

While he may be accused in this way of an outmausgimism, it is precisely
Ratzinger's unsentimental approach to the humasopehat leads him to focus on the issue
of human freedom in an ecclesiological contextl9@5, some years after his first
commentary on the Council, he acknowledged thalev@@audium et spewas entirely in
keeping with the Church’s tradition by forming “enét of summaof Christian
anthropology,*® he was nevertheless uneasy about its conceptarfdiv(particularly in the
document'sPrefaceand despite many attempts to clarify it in subisectwo) which, to his
mind, was pre-theological and which precisely iat tiorm had exercised a marked influence

on contemporary ecclesiology:

" RauschPope Benedict XYBO. In Rausch’s view, Ratzinger’s instincts ifatien to the accomplishments of
modernity draw him towards the somewhat more passaview of the human person in Calvin and Luther
rather than the confident view of human nature ébimAquinas and many modern commentators. Hence,
Ratzinger “frequently quotes Luther, and, like lethhe emphasisegtzeologia crucisa theology of the cross
that stresses the priority of grace over humaneagiment, philosophical reason, or ecclesial po\{). This
dissertation will contest the notion that the imiggof knowing and willing are absent in Ratzing8ee this
dissertation 8§ 2.2.4.,4.2. and 9.1.4.

8 Corkery,Joseph Ratzinger's Theological Ide&§-51. Corkery gives an accessible and inforreagiscount
of Ratzinger’s basic anthropological stance in aptér entitled “On Being Human.” See ibid., 37-8thile his
judgement is characteristically respectful, it nibeéess considers Ratzinger’s outlook on the hupegison to
be deficient: “Overall, | incline away from the dtaess of the Ratzinger anthropological approatiis Mmay
reflect a failure in spiritual insight on my pamgt least about the seriousness of human sinfubnesshe depth
of our need for repentance. Yet, an excessive carat®n on the need to be changed can miss diiveys —
and can even cause the stimulus to repentancedhss with seeing other things to be missed. Famgie,
what of the ordinary goodness encountered in ewsriite — not only those who will one day be saints
(Ratzinger's ‘simple, humble’ believers) — but alsdhose who live the drudgery of existence witme
grumbling, to be sure, but mostly with graciousresd, if not quite with that, certainly with humaamd
generosity” (50). There is a remarkable consistdratyween Corkery’s current position on this and the
standpoint he took on the issue in his doctoralattation in 1991. See Corkeihe Relationship between
Human Existence and Christian Salvatidi0-493.

9 Joseph RatzingePrinciples of Catholic Theolog®79.
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Mit “Welt” ist im Grunde der Geist der Neuzeit gaemte dem gegentber sich das
kirchliche Gruppebewul3tsein als ein getrenntesekulgjrfuhr, das nun nach heil3em
und kaltem Krieg auf Dialog und Kooperation drartte

His concern is that the weakening of ecclesialtithewhich this document leaves itself
liable to in its attempt to dialogue with the wonthradoxically manages to isolate the
Church in the very place in which it does not wanfind itself:

Die Konstitution versteht unter “Welt” ein Gegeniizar Kirche. Der Text soll dazu
dienen, beide in ein positives Verhaltnis der Kaapien zu bringen, dessen Ziel der
Aufbau der “Welt” ist. Die Kirche kooperiert mit dévelt, um die Welt aufzubauen —
so koénnte man die pragende Vision des Textes ctaaisikren. Undeutlich bleibt
dabei, ob die kooperierende Welt und die aufgeb@lek ein und dasselbe sind;
undeutlich bleibt, was in jedem Einzelfall mit Wgkmeint ist. Jedenfalls aber kann
man feststellen, dal3 die Verfasser, die sich salbstie Sprecher der Kirche wissen,
von dem Gefiihl ausgehen, selber nicht Welt, sonidergegentber und bisher auch in
einem unbefriedigenden Verhaltnis oder noch inkgamem Verhaltnis zu ihr zu
stehen. Demgemal kénnte man eine Art von Getto-Kkenkonstatieren: Die Kirche
wird als geschlossene GroR3e erfahren, drangt azer, diese Situation zu Gberwinden.
Unter Welt sind anscheinend die gesamte wissentichakechnische Realitat der
Gegenwart und alle Menschen verstanden, die gerirbzw. in ihrer Mentalitat
beheimatet sinf

Ratzinger is distinctly uncomfortable with the sagtjon that the Christian has nothing
in common with “modern” man unless both believe hi®mind, belief does not exclude the
believer from the modern world which, ultimately,the only world into which mortals are
born. Therefore, the Christian is bound to preffemintrinsic authority of God’s truth by

proclamation of the Gospel without directly impeglibut rather enhancing the good that is

8 RatzingerTheologische Prinzipienlehrdp0 (“World’ is basically the spirit of the modeaye, over against
the Church’s group consciousness of being a sepauafect, which now, after a hot and cold wauarged to
dialogue and cooperation [own translation]).

8 |bid., 397 (“The Constitution defines ‘world’ as a coumtnt to the Church. The text is intended to brinthb
into a positive relationship of cooperation, whahs to build the ‘world.” The Church cooperateivthe
world, to build up the world — one might characterthus the defining vision of the text. It remaimglear
whether the world that cooperates and the worltighiaeing constructed are one and the samejntlistinct as
to what is meant by the world in each case. In@se, however, one can find that the authors, wiloavk
themselves as the spokespersons for the Churchategeom the feeling of not being the world, bsitséanding
in opposition to it, and that even up to now theyrevin an unsatisfactory relation or even in natreh to her.
Accordingly, one could find a form of ghetto compld@he Church is experienced as an enclosed rehlityis
pushing to overcome this situation. Under the tevorld,” the document appears to mean the entirensitic
and technological reality of the present and algbople who are located in such a mentality” [own
translation]). The sense of the German wgedenubers difficult to convey here. It could also be triated as
something akin to “counterpart.” Ultimately, Ratgér conveys the idea that the logic behind thetidgbf GS
is that a world-Church dichotomy be acknowledged asgative presumption that has dogged intellectua
history. Therefore the time forrapprochemenhas come. Ratzinger takes issue with both thethiszahe
Church and the world be perceived as parallel usas and the idea that they become subsumedrieto o
another until all definition of the supra-histofigaal of creation is lost.

59



within modern culture. Faith ought not to obstrwtiat is good in the world but rather to
inform each human person of the possibilities amdd of their God-given nature. For
Ratzinger, on-going personal and internal convartadruth is the dialogue which brings

about improved relationships with God and amortystiuman family.

Ratzinger’'s discomfort with naive optimism towatts “world” is something that will
come to dominate his thought more and more as lvesfioom the university setting to
Rome. While on the one hand, he couldn’t be accasedving an overly optimistic view of
human nature, on the other hand, with regard tasthee of whether his anthropology merits
designation as a form of Augustinian pessimismimrese Christian realism, the overriding
factor is his pastoral concern for humanity. As daiGorkery says, there is a “pastoral
concern that marks his writing — particularly higtimgs on the human being. These are
focused on showing to the men and women of his tiraethe Church'’s faith is the pathway
to genuine humanity®® Tracey Rowland is even pithier in her medicinalgsis:

For Ratzinger, the whole point Gaudium et spesorrectly interpreted, is that a

“daring new” Christocentric theological anthropoydg the medicine that the world

needs, and that it is the responsibility of the i€huo administer it. He is critical of

interpretations which would transform Christianityo what he provocatively calls a
“poorly managed haberdashery that is always triarigre more customer§®

82 Corkery,Joseph Ratzinger's Theological |de&s.

8 Rowland Ratzinger’s Faith46. The extended quotation from Ratzinger helgsréaden out the context of
Rowland’s words: “[w]hat Christian renewal shouléan in the concrete depends on how we answer the
guestion: ‘What does “Christian” really mean?’ -t tlee question: ‘What does contemporary societyateifd’
Unfortunately, although Christianity is not a ddp@nt store that must anxiously gear its advedisinthe
tastes and desires of its clientele because irfeshandise to sell off that it neither wants needs, it is all too
often compelled to act as though it were. But i there its nature, we could confidently predistithminent
bankruptcy. Actually, however, the Christian faghather (to use the admittedly one-sided and vimakje)
the divine medicine that would never adapt itselftte wishes of its clientele and to what pleakemt for that
would be to destroy them utterly. Its role mustdeequire them to turn away from imaginary neebiciv is in
reality their sickness, and to entrust themselgehe guidance of the faith. In terms of this imgygee can
distinguish true from false reform by saying: treéorm is that which is concerned with the hiddeality of
Christianity, which allows itself to be challengaad formed by it; false reform, on the contrarythist which
does not lead but trails behind and so transforhrgstianity into a poorly managed haberdasheryithatways
trying to lure more customers. It should be noteat this is by no means a criticism of what we taday ‘on-
going pastoral care™ (Joseph Ratzingeas neue Volk Gottes: Entwiirfe zur Ekklesiold§igsseldorf:
Patmos-Verlag, 1969], 95-96; repr.@o-Workers of the Truth: Meditations for Every OHythe YeafSan
Francisco: Ignatius Press, 1992], 340-41).
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While the issue of pessimism or realism in Ratzingay remain a matter of debate
amongst scholars, his theology is impossible topretmend without acknowledging the
direction in which it lies — namely, a pastoral cem calling for a close connection between
anthropology and ecclesiology. His experiencesiefGouncil and its reception, coupled
with his own studies, make him cautious of thegliéfassociated with the promise of inner-
worldly perfection without personal conversion. s shall see in the following chapters,
further examination of his anthropology and ecdlegjy from the perspective of human

freedom confirms the close link between these tveasiof Ratzinger’s theology.

1.6. Emergence of aChristological Hermeneutic

In the final subdivision of this survey of Ratzants formative influences, | want to
draw attention to a selection of lectures and céifi@s that date from 1967 to 20%1They
track the development of his theological method stmalv a maturing and a refinement of the
rationale behind his theology. It can be identifésdthe “christological hermeneutic” of

Ratzinger’s theology.

Firstly, it is significant that Ratzinger periodilyare-examines his approach to
theology in tandem with his observations on conteragy biblical and hermeneutical
scholarship. The scenario of a widening gap betwesegesis and dogma has exercised
Ratzinger for years. This impasse, the corollarwbich is an increasing polarity between

history and faith, has led to a situation of “igethbiblicism,” on the one hand, and

8 This important set of texts includes Ratzinge®671 commentary oBei verbun‘Dogmatische Konstitution
Uber die Géttliche Offenbarung” Das Zweite Vatikanische Konzil. Konstitutionen, @&k und Erklarungen:
KommentargFreiburg: Herder, 1967), 498-528, 571- 583; hig8 &cture at the catholic theology faculty of
the University of Eichstatt, “Zum Begriff des Sakrants” inGS:TL,215-32;his 1989 lecture at the Lutheran
Centre for Religion and Society in New York, “Bitdil Interpretation in Conflict” iftod’s Word: Scripture-
Tradition-Office eds. Peter Hinermann and Thomas Séding, tramsy Haylor (San Francisco: Ignatius Press,
2008), 91-126; his 1990 presentation “On the ‘ndion concerning the Ecclesial Vocation of the dibgian™

in Wesen und Auftrag der Theologie: Versuche zu i@révestimmung im Disput der GegenwgEtnsiedeln,
Freiburg: Johannes, 1993), 89-@bd theForewordsto the two volumes of hidesus of Nazaretberies,Jesus

von Nazareth: Von der Tayfe0-23;Jesus von Narareth: Von Einzug in Jerusaléfr14.
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“ecclesio-monism” on the othér. His particular approach matures as a consequdribe o
need to liberate exegesis and dogma from suspafione another and bring them into a
renewed relationship of complementarity. For himwery future of catholic theology
depends on overcoming this dialectical oppositidwcty, explicit from the time of the
Reformation, has been exacerbated by epistemoldbmaries since the advent of the
Enlightenment® Investigating the causes of the suspicion betvesegesis and dogma is
beyond the scope of this study. What | want toetiadhow Ratzinger, over the course of
many years, refines his vision for “doing” theolagya way that overcomes a dilemma

which, to his mind, is a crisis in the meaning aframent.

For Ratzinger, grasping the nature of sacrameiilsra certain relationship to
scripture as the referential context for ChristisTequires that scriptural texts be read not
merelyrtickwarts[backwards] in order to fix them in their respeetiwoldest sense
(important as this process is), “but that we leatrthe same time, to read theorwarts
[forwards] from the dimension of the future pergpaextowards their wholeness and unity —
in the difference and unity between promise anfilfiugnt.”®” Ultimately, Ratzinger says,
“the decision as to whether catholic theology isgiole is based on the idea of the unity of

Scripture.®®

8 See Ratzinger, “Dogmatische Konstitution tUiber@ligtliche Offenbarung,” 575, 511 (respectively).
8see ibid., 506-28; “Zum Begriff des Sakraments,Gi#: TL,231; “Biblical Interpretation in Conflict,"111-14.
87 Ratzinger, “Zum Begriff des Sakraments, GiS: TL 231.

8 |bid. Ratzinger's belief in the unity of the biblical tedlows him to say that the “christological” and
“typological” in theology can be interpreted in theme way whemysterium, typuandsacramentunare
viewed as equivalents. For him, this way of apphirag Scripture brings out the new that occurs inistand
gives guidance for understanding tBleristusgehalfchristological content] of the biblical text. This
sacramental approach keeps the unity of the Sceptn view. Indeed “[w]hoever holds that such axmex of
dealing with the Bible is illicit, might perhapsigan literal understanding of the Old Testament ith that,
the New Testament and his understanding of thea@dpurned from its roots” (225). Ratzinger refeéss
readers to Henri de Lubakistoire et esprit: L’Intelligence de L’Ecritur¢’aprés OrigéngParis: Editions
Montaigne, 1950); Jean Daniéldacramentum futuri: Etudes sur les origins de fmtggie biblique(Paris:
Beauchesne 1950); Maximino Arias-ReyeFbpmas von Aquin als Exeget: Die Prinzipien seiner
Schriftdeutung und seine Lehre von den SchriftsifRasiedeln: Johannes Verlag, 1971).
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While the historical critical method’s reading ablical texts backwards, without
recourse to the event to which they ultimately pginesents difficulties for theology,
Ratzinger holds that the solution does not lieenydng or banning it. Rather, “the method
should be set within the context of the faith af @hurch.? For Ratzinger, sacrament is a
reality that renders to history its truest meanifigp sacrament the whole continuum of
history is existent: past, present and future.usthextend down into the roots of timemoria
of overall salvation history, so that the people¢oafay, whose nature it is to be open to a
future beyond death, meet in the present the peesefrsalvation® This broad sacramental
view of historical realities continuously informsheflections on the challenges facing

theological methodology in light of the discoverfycatical biblical interpretation.

In 1967, while speaking of Article 24 Bfei Verbumwhich is devoted to the role of
Scripture in theology, Ratzinger says the Counmilstiously avoided an “isolated biblicism”
fascinated with a literal immediacy of the worda fascination that cannot avoid
enslavement to the interpreter's own particulagllattual tradition. To prevent isolated
biblicism, Ratzinger says it must be recognized 8wipture “is the word of God only as and
in the human word; it also includes an element edliation and cannot be dissolved into a
direct immediacy of the divine.” Hence, Scriptursfgecial importance “is ultimately based
on the fact that it is as a whole, the word of fatien, because it is inspired, which cannot be
said of any other document of the Christian pasl,thus proves Scripture to be the

fundamental form of ‘tradition’

In 1978, Ratzinger further elaborated on his didoconwith an exegesis which

subordinated or even dismissed the concept of tgwahile relying upon the “words” of

8 Ratzinger, “Dogmatische Konstitution tiber die Gette Offenbarung,” 576. For example, one finds
Ratzinger using phrases such as the “ecclesiatsafiexegesis” and the “inner tension of Churchgesis,” to
describe this view (cf. ibid., 575-76). For hinfaéth perspective cannot be removed and must becadkdged
as a tension within the work of exegesis.

% Ratzinger, “Zum Begriff des Sakraments, GiS: TL, 232.

! Ratzinger, “Dogmatische Konstitution tiber die Ggite Offenbarung,” 578-79.
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Scripture as the sole category for interpretatité@ also articulated the need to uphold the
inner unity of scripture. In the early Church, $ture was understood as a unity, whose
words, by means dypologisch-sakramentalvere not merely open to the past, but
transparent to the futur&.To his mind, the possibility of a catholic theojodepends on
overcoming the dialectic of word and event, in favof ananalogia scriptura€? In other
words, a discontinuity which dismisses the evemttiach the words point must be countered
by a teleological principle, which holds to theeinor claim of the biblical text itself.
Ratzinger’s principle is, as we have seen him esgite ‘Die Schrift ist im ganzen

Sacramentut[“Scripture is throughouSacramentuti. *

In 1989, Ratzinger further clarified the importanas he saw it, of the unity of
“word” and “event.” When separated in a dualisthema, “the biblical word [is cut] off
from creation and abolishes the interrelationshimeaning between the Old and New
Testaments in favour of a principle of disconneoess.®> On the other hand, from
Ratzinger’s perspective, revelation must ultimatedygreater than the news about it: "The
biblical word bears witness to the revelation begsinot contain it in such a way that the
revelation is completely absorbed in it and cowd ibe put in your pocket like an object.
The Bible bears witness to the revelation and hyetcbncept of revelation goes beyond
that.”®® It follows from this that, "[tlhere is a surplu§meaning in an individual text, going
beyond its immediate historical setting, and teatiny there was the possibility of taking it

up in a new historical context and setting it withi wider matrix of signification the right

92 See Ratzinger, “Zum Begriff des SakramentsGB: TL, 230.

9 Ratzinger, “Biblical Interpretation in Conflictl'21.

% See Ratzinger, “Zum Begriff des SakramentsGB:TL, 223.

% Ratzinger, “Biblical Interpretation in Conflict21. One of clearest examples of the unity of $erepin
practice in Ratzinger’'s theology is his exegesithefbiblical texts relating to Mary. See JosepizRger,
Daughter Zion: Meditations on the Church’s Mariaeligf, trans. John M. McDermott (San Francisco: Ignatius
Press, 1983), 9-29, 7Mary: God’s Yes to Man: John Paul's Encyclié@demptoris Mater, trans. Lothar
Krauth (San Francisco: Ignatius Press, 1988), 11d@keph Ratzinger and Hans Urs von Balthagary: The
Church at the Sourcésans. Adrian Walker (San Francisco: Ignatius Br2865), 84-93. See

% Ratzinger, “Biblical Interpretation in Conflict?22-23.
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of ‘rereading’ it[emphasis addedf” At the same time, Scripture as a whole has its own
status: "[i]t is more than a text pieced togetlment what the individual authors may have
intended to say, each in his own historical settifig@ his “right of rereading” does not
diminish Ratzinger’s regard for Scripture, butfant, substantiates the “typological-
sacramental” approach: “[t]he text as a whole ig fmaster.’ In its entirety, it expresses a
purpose that goes beyond what we may suppose hereténtions of the individual

sources

As important and necessary as historical methoglsRatzinger has always been
consistent in maintaining they are not able to drestruct” or create faith. To attempt to do
so would involve “the absurdity of making faith thumction of historical research and expose
it to scientific criteria, the certainty of whiclaenot go beyond a very moderate form of
probability and is on quite another level from th&faith.”:°° Something more is required to
liberate Christ from the immediate historical canssness. He says two processes of
interpretation are required for a legitimate sanipt exegesis:

[c]ertainly, texts have to be referred back tortikstorical setting and interpreted in

their historical context. Then, however, in a secprocess of interpretation, they

must also be seen from the perspective of the mereof history as a whole and of

Christ as the central event. Only harmony betwlerntwo methods results in

understanding the Bible. . . . One of the taskamnyfappropriate interpretation is that

of recognising the inner self-transcendence ohiktrical word in question and
thereby the inner correctness of rereadings in kvttie Bible event and meaning are

progressively intertwined with one another. Methods and must be found that
correspond to this task*

Between 2007 and 2011, thoughts distilled over maays reach their culmination
for Ratzinger when he introduces the methodologidahtion of hislesus of Nazareth

series. Finally, he says, he is able to class#yalpiproach as equivalent to a “christological

9 bid., 123.

% bid.

¥ bid., 124.

190 Ratzinger, “Dogmatische Konstitution tiber die Geite Offenbarung,” 525.
101 Ratzinger, “Biblical Interpretation in Conflict’21-22.
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hermeneutic.” In line with previous remarks, Ratggnholds to the concept of the inner unity
of the Scriptures which point to Christ as the te@yhe whole, and as the centre of history.
With this hermeneutic, a sacramental understanalirf@¢ripture resolves, without dissolving,
the tension between promise and fulfilment, betw@ihand New Covenant. Through a
christological hermeneutic, the words of scriptare not merelgacramenta futuri sketchy
or figurative drafts of the future, but rather d#ns or illustrations of the present, the
expression and fruit of the Christ event. In Chtisépvetmprov of God in person (Col 1:27),
the difference between word and event is overcamle€‘the right of ‘rereading’ Scripture is
acknowledged as a concrete form of theology irptiesent tens¥? Furthermore, Ratzinger
says that while the unity of Scripture cannot kedbnclusion of a purely historical process,
neither can it be inimical to historical reasonisTimity, unfolded in light of Jesus Christ,
introduces us to the God of revelation who coingidéh the God who is reason: “[t]his
Christological hermeneutic which sees Jesus Casishe key to the whole and learns from
him how to understand the Bible as a unity, presgpp a prior act of faith. It cannot be the

conclusion of a purely historical proce¥%”

192 Ratzinger believes a revelatory religion is aatiadal religion. It elicits a response on the mdrthe one
receiving the revelatory gift: “[T]he dialogue WiGod is always carried on in the present; his eskimo
longer do | call you servants . . . but . . . fdeh(John 15:15) is given here and now with thentibn of forcing
us to reply. Thus we can see how the idea of régelalso outlines a conception of man: man asthature of
dialogue who, in listening to the word of God, b@es contemporaneous with the presentness of Gohand
the fellowship of the word receives the reality e¥his indivisibly one with this word: fellowship thi God
himself’ (Ratzinger, “Dogmatische Konstitution lUlmke Goéttliche Offenbarung,” 525). In tl@rewordto
volume one oflesus of Nazaretlme develops his rationale for an exegesis basedspecting the unity of
Scripture — a technique known as canonical exegEsr him, canonical exegesis — the reading afiddal
texts of the Bible in the context of the whole -0&3 not contradict historical-critical interpretetj but carries it
forward in an organic way toward becoming theologthe proper sense” (Ratzingdgsus of Nazareth: From
the Baptism in the Jordamix).

103 Ratzinger,Jesus of Nazareth: From the Baptism in the Jordé@n In theForewordto this book Ratzinger
reveals in further detail his methodology for ipteting the figure of Jesus. What he says of thep@ls could
also be applied to his view of Revelation as thee® for theology: “The main implication of [a cételogical
hermeneutic] for my portrayal of Jesus is thatustithe Gospels. Of course, | take for grantedygiizrg that
the Council and modern exegesis tell us abouglijegenres, about authorial intention, and abaafdbt that
the Gospels were written in the context, and spé#kn the living milieu, of communities. | havaed, to the
best of my ability, to incorporate all of this, apet | wanted to try to portray the Jesus of theiats as the
real, ‘historical’ Jesus in the strict sense ofwmd. . . . | believe that this Jesus — the Je$tse Gospels —is a
historically plausible and convincing figure” (xxiii). See also an address he gave to German-speaki
bishops on the eve of the solemn inauguration®f&bcond Vatican Council regarding the sch@mahe
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He took the opportunity in tHéorewordto the second volume désus of Nazareth
to clarify this. Confirming his task as an attertgpbe faithful to the methodological
principles of exegesis called forrei verbumil2, Ratzinger is guided by a “hermeneutic of
faith,” while at the same time adopting a respdesdftitude towards historical reason, which
is a necessary component of that faith. “Scholexlggesis,” he says, “must recognise that a
properly developed faith-hermeneutic is appropriatéhe text and can be combined with a
historical hermeneutic, aware of its limitations,as to form a methodological whol&*
Hence, in his “christological hermeneutic,” Rat@n@dvances a new synthesis of faith and

history, predicated on a broad sacramental undefistg of reality*®

Ratzinger has long held that faith is a gift whadturs in the Church or not at all.
Just as a person cannot believe on their own, ereiin one believe through one’s own
power but “only when there is an authorisatione@tdve that is not within my power and
does not come from me but rather goes before'ffi@he act of “collective listening,” found
in the “christological hermeneutic,” not only séte parameters for theology, it avoids the

danger of “ecclesio-monism” and makes of theolaggeclesial action:

Sources of Revelation, De fontibus revelatigoisActa Synodalid/3, 14-26). Ratzinger’s address can be found
in Jared Wicks, ed., “Six Texts by Prof. JoseplzRaer agperitusbefore and during the Vatican Council,”
GregorianumB9 (2008): 269-275, 295-30%his lecture highlights some of Ratzinger’s eatltesughts on the
relationship between Scripture and tradition, thestion of biblical inspiration and inerrancy whicdkludes
the question oécriptura in ecclesiathe relationship between the Old and New Testésnand the correct way
to integrate both into the whole of salvation aeaduar history.

104 Ratzinger,Jesus of Nazareth. Holy Week: From the EntranaeJetusalem to the Resurrectjow.

195 see Joseph Ratzinger, “Biblical Interpretatio€omflict,” 114-26, where Ratzinger sets out theibas
elements of the biblical hermeneutics he propdBghis own admission, the work of another generatib
critical scholarship will be required to fully wodut the correct relationship between the hermércgof faith
and history (cf. ibid., 113-4). Nevertheless hdines, in skeletal format, five basis elementshef hew
synthesis. These include treating the text onvits terms — as theological in the strict sense —raridy the
standards of the natural sciences; allowing forpibesibility that God can enter into history in aywthat
respects the radicalism of the Bible; seeking a redationship between event and word which recsmmthe
inner self-transcendence of the historical wordglialg by a concept of revelation which transcerws t
historical word; and finally, a reappraisal of thiat has occurred in the methods of exegesis tredast
hundred years, in particular the realisation tixagetes do not stand on neutral ground outsiderlgist the
Church. See also Luis Sanchez-Navarro and Joséa@ranedsEscritura e interpretacion. Los fundamentos
de la interpretacion biblicMadrid: Ediciones Palabra, 2003) for a seriesfiections by Scripture scholars
occasioned by Ratzinger’s 1989 lecture in New Ydrkeflects on the way forward for theology in tlight of a
situation whereby the historical-critical interggon of Scripture has made its contribution bug &thbut run
its course in both Protestant and Catholic exegesis

1% Ratzinger, “Warum ich noch in der Kirche bin,”@8:2V,1180
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In der Verbindung der zwei Hermeneutiken . . . habeversucht, ein Hinschauen
und Hinhoéren auf den Jesus der Evangelien zu ekélmcdas zur Begegnung werden
kann undsich im Mithéren mit den Jingern Jesus aller Zeitdoch gerade der
wirklich historischen Gestalt vergewissggmphasis addedf’

In 1990, Ratzinger had already outlined the corgatfithis new synthesis of faith and
history in his commentary on the magisterial docanD®num veritatisBy means of two
observations, Ratzinger insists on the ecclesiadpaetive of theological method. At the
heart ofDonum veritatiss the insight that faith precedes theology. dalogy were to
abandon the ground of what God has said and thduggbte us, it would annul its own
constitution. For the people of God — as recipadrihe gift of faith — theology remains a task
which is never completely fulfilled in history, nthrough the private ideas of a theologian:

Die Wahrheit des Glaubens ist nicht dem isoliegierzelnen gegeben, sondern Gott

hat mit ihr Geschichte und Gemeinschaft bauen wolige hat ihren Ort in dem

gemeinschaftlichen Subjekt des Volkes Gottes, dexhi. . . . [Die Kirche] ist als

gemeinsames, die Enge der einzelnen Uberschrestéhdgekt die Bedingung der

Méglichkeit, daR Theologie tiberhaupt wirksam werkiann®

A second important presupposition is the ecclegiold frame used to deal with the
theologian’s mission. Rather than opting for a distig magisterium-theology dualism,
Ratzinger sayBonum Veritatipresented “the framework of the triangular relagioip

defined by the people of God, understood as theebeéthesensus fideand the common

197 Benedict XVI,Jesus von Narareth: Von Einzug in Jerusalg(“In the combination of the two
hermeneutics . . . | have attempted to developyaofabserving and listening to the Jesus of thep@ts that
can indeed lead to personal encounter and timatugh collective listening with Jesus’s diseiphlcross the
agescan indeed attain sure knowledge of the real histdifigure of Jesufemphasis mine]” [Ratzingedesus
of Nazareth. Holy Weekvi-xvii]). It is interesting the note, particulg in light of the ecclesiology of
communion, that the concept of encounter as a stborek concept in christology is inadequate for icgnto
understand the sacramental life of the Church. Emew with Christ in the Church leads to communigtin
Christ and with one another. “Encounter” and “comion” are mutually inclusive dynamics in the lifé o
believers. The encounter with Christ leads to comiotuin his Body, the Church. One highly commendabl
study of the ecclesial implications of Christ as #acrament of God and as the primordial sacraimé&udward
SchillebeeckxChrist the Sacrament of the Encounter with Goah)s. Paul Barrett (New York: Sheed and
Ward, 1963). This book has lost none of its proftyndiespite the relative lapse in time since prdtlon.

198 RatzingerWesen und Auftrag der Theolog®-93 (“The truth of faith, in fact, is not bestesdvupon the
isolated individual, for God has willed insteadotaild history and community with it. It has its p&in a
common subject: the people of God, the Churchlnsofar as the Church is a corporate subjecthvhic
transcends the narrowness of individuals, sheeigtimdition which makes theological activity potesib
[Ratzinger,The Nature and Mission of Theology: Essays to @fémeology in Today’'s Debatdsans. Adrian
Walker, (San Francisco: Ignatius Press, 19964-5]).
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locus of all faith, the Magisterium and theolody?This living environment, as it were,
means that “the Church, as a living subject whiothuees amidst the changes of history, is
the vital milieu of the theologian'™® It follows that theology remains historically rest

only by acknowledging this triangular matrix. Bysérting oneself into it, and participating in
the organic structure of it, the “Church is notomganisation which the theologian must
regard as alien and extrinsic to thought.Understanding the Church as #wnkreten Ort
[concrete location] or subject of theology is araamental reality and only within the living

community does theology fulfil its task of contering the things of Goti?

In essence, the act of being bound to the faith@Church liberates the individual
theological ego because “the subject who pursuesddpy is not the individual scholar but
the Catholic community as a whole, the entire Chrit&® This is how Ratzinger sees his

work and the authority under which theologiansli@mensed to operate. Abiding in the “we”

199 Ratzinger;The Nature and Mission of Theolody)4-5. Ratzinger says that the development of doigrthe
course of the last two centuries is an exampleoef tlosely this triangular relationship works. Tdegmas that
were solemnly proclaimed in this period became iptssbecause theensus fidailiscerned them, whereas “the
Magisterium and theology followed its lead anddrowly to catch up with them” (105). In 1967, Rager
had previously stressed the importance of undetstgrihat the progress of the “word” in the timettod
Church is not simply a function of the hierarchyt s anchored in the whole life of the Church.lésus for
theology, the Church is capable of bringing faitid &istory into necessary dialogue: “The wholeigpt
experience of the Church, its believing, prayind lving intercourse with the Lord and his wordyses our
understanding of the original truth to grow andha today of faith extracts anew from the yestermfays
historical origin what was meant for all time aret gan be understood only in the changing age $nating
particular way of each. In this process of undeditag, which is the concrete way in which traditimmoceeds
in the Church, the work of the teaching office ie@omponent (and, because of its nature, nota@uptiwe
one), but it is not the whole” (Ratzinger, “Dognea@onstitution on Divine Revelation,” in vol. 3 of
Commentary on the Documents of Vaticamrdl, Herbert Vorgrimler; trans. William Glen-Doep&ew York:
Crossroads, 1989], 186). When he says the teacfiicg is not a “productive” element in the growing
understanding of the words and realities that Heeen handed down to us in the Church, he is rafgtd the
fact that the Magisterium does not necessarilymatl cases, take the pneumatological initiativéhe life of
the Church. Insofar as it operates at the colledtivel of the discernment of spirits in purifyiagd discerning
authentic pneumatological action, the Magisteriuostly operates retrospectively, confirming, sopeak, the
authentic work of the Holy Spirit.
i‘i Ratzinger;The Nature and Mission of Theolody5.

Ibid.
112y 1978, his focus on bringing faith and histamtoi fruitful dialogue was already touching upon tider of
a sacramental, and consequently, ecclesial viewpdihe understanding of sacrament therefore regutine
historical continuity of God’s action and kenkreten Or{concrete location] as the living community of the
Church which is the sacrament in the sacramentsthier words: the biblical word can only bear aepbesent
if it is not only word, but has a living subjectdaifi it belongs to a living context which will beedendent on it
and, in turn, borne by it” (Ratzinger, “Zum Begrifés Sakraments,” iBS:TL, 231-32).
13 Ratzinger;The Ratzinger Reporf1.
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of the Church ensures that its dogmas are “notsviia#lt prevent us from seeing. On the
contrary, they are windows that open upon the ititt** For him, it is the Church as
“Theologian” rooted in the Scriptures that guarastthe legitimacy of theology’s scientific
enquiry because “she will not be turned into atrument of destruction for the Word of
God, but remains the mother, the living agent, imithhom the Word is alive™° This can
only remain the case under certain conditions dintti@se in positions of responsibility in
the Church are subject to those conditions: “[t]aeg not allowed to impose their own
opinions on the Church as doctrines, but mustissmgselves within the great community of
faith, and at its service, and must learn to ligtethe Word of God. They must allow
themselves to be judged and purified by this Wordyder that they may be able to convey

it correctly.”™

In short, Scripture has a major formative influenoeRatzinger’s theological outlook.
A remark that indicated his approach to theologytiae prior act of faith, and the listening to
“history” in the broadest understanding of “thehtigo reread” it, came in 1997 when he
emphasised a scriptural starting point not depenolemdividual subjective interpretation
but rather grounded in the faith of the Church @ndialogue with contemporary thought. He
is convinced that such an approach liberates tigidual theologian from being overly
subjective and protects the Church from false goiphies:

Ich habe nie versucht, ein eigenes System, eindedthreologie zu schaffen.

Spezifisch ist, wenn man es so nennen will, dalgicfach mit dem Glauben der

Kirche mitdenken will, und das heif3t vor allem nem¢ten mit den grof3en Denkern

des Glaubens. Das ist keine isolierte, aus mirssdlerausgezogene Theologie,

sondern eine, die moglichst breit sich 6ffnet in demeinsamen Denkweg des

Glaubens hinein. Deshalb war fur mich die Exegesaer sehr wichtig. Ich konnte
mir keine rein philosophische Theologie denken. Besgangspunkt ist zunachst

" pid., 72.

115 RatzingerGod and the World356.

118 bid., 356-57. One of Ratzinger's ways of living to this criterion for theologians is the sentimnehich he
regularly expresses at the beginning of many ofvoiks. He commonly says that his writings “are eren
sketch, more question than answer. But perhapgitacisely the incomplete character of thesdghat.may
provide a spur to further thinking on these sulsie(RatzingerValues in a Time of Upheaval-8).

70



einmal das Wort. Dal3 wir das Wort Gottes glaubef, wir versuchen, es wirklich
kennenzulernen und zu verstehen und dann ebennkédenit den grof3en Meistern
des Glaubens. Von daher hat meine Theologie emasdtiblische Pragung und eine
Pragung von den Vatern, besonders von Augustiniber &h versuche naturlich,
nicht Halt zu machen in der alten Kirche, sondeengdol3en H6hepunkte des
Denkens festzuhalten und zugleich das zeitgend®siBenken mit ins Gesprach
hereinzuziehef’

1.7. Conclusion

This chapter has shown how the theme of freedonksrRatzinger in a personal and
professional way. Witness to the terror and destrnanflicted upon society by unchecked
perversions of truth, he has reflected over mamysyen the delicate balance between the
ideal and the real in human nature. His experiefdgeology produces a tension in his
writing between the potential for good and the aargf wickedness accompanying the
endowment of the human person with freedom. THhigshexplain why he has such a strong
sense of theology’s role in the search for trutth iums equally the reason why he points out
that theology is not a self-governing academic @gerof autonomous reason. In fact,
theology gains its legitimacy from within the caltve subject of Christ in his Church. This
insight, in itself, liberates theology from the fatiation to override the “christological
hermeneutic” — that collective listenimgth the Church which dialogues not only with the
Scriptures, but also with historical reason. Thehoé of “listening” which Ratzinger
advocates in his own work, allows him to take tagere, a panoramic view of a theological

issue without ignoring present-day challenges erftimdamental truths that must inform

17 Joseph RatzingeBalz der Erde70 (“I have never tried to create a system ofawy, an individual
theology. What is specific, if you want to caltliat, is that | simply want to think in communioitimthe faith
of the Church, and that means above all to thinkoimmunion with the great thinkers of the faitheTdim is
not an isolated theology that | draw out of my&eif one that opens as widely as possible into dinenaon
intellectual pathway of the faith. For this reasoegesis was always very important. | couldn’t imag
purely philosophical theology. The point of depestis first of all the word. That we believe therdi@f God,
that we try really to get to know and understarghid then, as | said, to think it together with gheat masters
of the faith. This gives my theology a somewhatib# character and also bears the stamp of theeFat
especially Augustine. But it goes without sayingtthtry not to stop with the ancient Church buldhiast to the
great high points of thought and at the same tortaring contemporary thought into the discussial@sgph
Ratzinger Salt of the Earth, Christianity and the Catholicu@bh at the End of the Millennium: An Interview
with Peter Seewaldrans. Adrian Walker (San Francisco: Ignatius Pr&897), 66]).
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future illumination. His scholarly encounters wiligustine and Bonaventure prepared him,
on the one hand, for the intense twentieth-cergarytiny of the place of the Church in the
modern world while, on the other, it made him cawsi of inner worldly promises of
liberation. His contact with these two theologiareuld cement in his mind the challenge for
the catholic theologian to present a credible bekwveen ecclesiology and anthropology. For
Ratzinger, the modern understanding of freedomhisrerthis link has been severely tested.
Now that we can see why Ratzinger has cause tersttive to the issue of the Church and
human freedom, Chapter 2 will look at his analgdithe theoretical understandings of

freedom as they emerge in the modern era.
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CHAPTER 2: Reading the Contemporary Cultural and Ecclesial Dynamics
of Freedom

2.0.  Introduction

Ratzinger’s point of departure regarding the reteesof discussing the theme of
freedom is that the issue “gets its specific corgdrom the modern era, which begins with
the EnlightenmentIn fact, he maintains this historical period “di&i to be in a special way
the history of freedom, in which the nature of ttem comes to light for the very first tim@.”
To his mind, one must study “the question of wihaédlom is and what it cannot be within
the panorama of this history” because in it, ‘thog first time, [man] no longer has to accept
history as an unalterable fate but can guide his d@stinies and thus shape history as a
process of liberation®At the same time, Ratzinger is under no illusiabsut the
complexities of the topic. Something of its “prailatic and inscrutable nature” rapidly
surfaces, he says, when one considers how remarkaslthat the experience of freedom
and constraint applies even to Western societi¢sclwwith good reason can call themselves

‘free’.”* The outcome of the contemporary (western) wayfef ie says, has been that an

! RatzingerChurch, Ecumenism and Politjck76.

2 |bid. See also hi€hristianity and the Crisis of Culture25-38, where he looks at the foundations of the
Enlightenment as being substantially defined byritjet to liberty above all else. In the coursenhisf writings,
he specifically dedicated two reflections to thedexm intellectual history of freedom. See JoseptziRger,
“Freiheit und Bindung in der KircheYerein der Freunde der Univeristat Regensbri@981): 5-21 (repr. in
Kirche, Okumene und Politit,65-82; and “Freiheit und Wahrheitriternationale katholische Zeitschrift
Communid24 (1995): 562-42 (repr. iBlaube — Wahrheit — Toleranz: Das Christentum ured\tleltreligionen
(Freiburg im Breisgau: Herder, 2004), 187-208. fdrener first appeared at the pinnacle of Ratzirger’
professorial career armkfore his appointment in the Vatican, while thiéelacame after fifteen years in the
high-profile posting as Cardinal Prefect at @i2F.

% RatzingerChurch, Ecumenism and Politick76.

* Ibid., 175. Referring to the predominantly Westascination with non-stop modernisation, he feleds
western societies have, to a great extent, relghepa the ties of custom and tradition that formbdiped
determine the shape of the polity: “[o]nly now, lwhis emancipation from the constraints of natune a
superstition, does man himself begin to becomeadtiag subject of history” (176). Indeed, whilehitherto
almost unimaginable freedom of movement” has redulto has “a centralisation of services and andgyoh
ordinances” entered into the daily lives of pedplsuch an extent that “one may have doubts abbather the
modern history of freedom has really produced aregiable increase in freedom and whether the@rea
freedom and the area of compulsion have not juiedh (175). Paradoxically, the centralising ofsees and
the faceless, impersonal nature of so many of tescpiptions of modern civil authorities are cagsipeople to
experience their daily lives as far more constrajrand restricted than they feel necessary: “frioen t
determination of the slope of the roof to ruleswhgravestones, from traffic regulations to anl@s&hment for

73



“abundance of regulations, reaching into everyday produces an odd sense of restriction,
boredom with institutionally organised freedom ancty for a better, radical, anarchic
freedom.® He maintains that the sensation has increasesetnf) hemmed in by an excess
of institutionally organised freedom. This cry foeedom anticipates — consciously or
subconsciously — the revolutionary abolition oftitagional forms because they are believed

to be what inhibits progress in history.

This chapter has a three-fold intention. Firstlyyxamines Ratzinger’s etiology of
freedom in modern intellectual history. This idaailitate, secondly, an analysis of how
Ratzinger’'s understanding of freedom has contribtehis interpretation of the broad
cultural dynamics present in contemporary westeanesies. The prevailing societal
mentality, in turn, cannot but in some way impgubm believers’ perception of
contemporary ecclesial dynamics. Thirdly, thereftines chapter investigates Ratzinger’s
evaluation of the impact of the modern expressidneedom upon the Church’s self-
understanding, part of which will involve brieflummarising Ratzinger’s basic orientations

regarding the question of freedom in contemporacjesiology.

universal education that harnesses teachers ateinttuto a network of legal prescriptions resulfiogn —
what else? — efforts to safeguard the citizensitago freedom” (ibid.).

® Ibid., 175. Simon Oliver, in his essay “What isdal Orthodoxy?” irfThe Radical Orthodoxy Readed.
John Milbank and Simon Oliver (London: Routledg@0®) 6-12, shows the change which has taken pface i
modernity regarding views of the social, politieald, indeed, the whole cosmic body. The governimgiple
of modern thought tends to pewer,with all the forces of nature and society goverbgadompeting claims to,
or expressions of, power. The medieval world knewer struggles also, but these were considered to b
intrusions into a created order in which peace &fithe ontological norm. Dionysius the Pseudo-Aagyite (c.
500AD) and Nicholas of Cusa (1401-64) were advacatea world view where hierarchy was crucial beeait
embodied the different talents, skills, charactets, which make up a body whose parts are mutually
enhancing. In a view that is alien to the moderndsét, a hierarchically instituted society wasacelof
security for its adherents whereas the weakeninbeoinstitution increases the potential for abufgmower:
“the more complex a hierarchy the more it contaiitkin itself checks and balances in relation tevpn
Different parts of the political, ecclesial or casrody balance each other and ensure a measerpiafity. To
the extent that hierarchies become simple and’‘fla¢ opportunity for the accumulation and abuspawer in
just one part of the hierarchy duly emerges” (8).
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2.1. Freedom as a “One-Sided” Idea in Modern Intébctual History: From Luther
to Sartre

Ratzinger’s prioritisation of the issue of freedsetems from his belief that “the crisis
in the history of freedom in which we find oursedarises from an unclarified and one-sided
conception of freedom®Because of his belief that the modern conceptagfdom owes
much of its genesis to the European Enlightenmenthe poses the question: “Are the
foundations of the European Enlightenment, uporciwbur path to freedom is built, false —
or at least, defective?In the background of Ratzinger’s considerationshésepersonal
memories of totalitarian ideologies: “[w]e recatiia many opinions and systems have
already laid claim to the concept of truth; howeafthe claim of truth in that way has been
the means of limiting freedonf. This experience convinces him that the concepfeetiom
and of truth are intimately bound to one anothers@&arch for truth in an unsceptical manner
— almost to the point of being dispassionate ferdghke of truth itself — is true freedom. Only
then can the prospect of ideological intolerancenbe@mized. From this perspective,
Ratzinger says that coming to an authentic undsistg of freedom obliges us to put these
two questions “what is freedom?” and “what is tRitAnew, and also to renew our search for

the relation between the two.

Ratzinger holds that “people have narrowed dowrctmeept of freedom to
individual rights and freedoms and have thus rokibetlits human verity X This is the
broad general context for Ratzinger’s presentatiaihe theoretical foundations of the

present situation and one can discern that hisoapprtakes the form of a “timeline” from

® RatzingerTruth and Tolerance245.

"bid., 235. In fact, he feels so strongly that thea of freedom has evolved into a position of stieminance
in our day that it is the very reason which jussficalling the present age “modern” in the firstamce.
Ratzinger’s belief that freedom is the issue tleings the modern era is significant: “[T]he erattive call
modern times has been determined from the begirbyrtge theme of freedom,; the striving for new ferorf
freedom is the only basis upon which to justifytsacdivision into periods” (236).

®Ibid., 231.

° See ibid., 235-36.

1% 1pid., 245.
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Martin Luther (1483-1546) in the sixteenth centtimough to Jean-Paul Sartre (1905-80) in

the twentieth.

Ratzinger believes that the publication of Luth&tn der Freiheit eines
Christenmenschein 1520 marks a decisive moment in the shiftingtrehship between
authority and individual conscienéelt was a document that struck up a cry for freecdom
precipitated a mass movement which transformedaite of the medieval world. By
advocating salvation by means of personal faitGhnist rather than via the order of the
community, the professed irrelevance of the whotleeed system of the medieval Church
became the stimulus for greater freedom. Hencedém of conscience was set against the
authority of the Church, and the order which haidtexl to support and save was called into
guestion as a burden devoid of redemptive value:

Dal’ plétzlich das ganze Ordnungssystem der mikeliahen Kirche letzlich nicht

mehr zahlte, wurde als ein ungeheurer Befreiungdsempfunden. Die Ordnungen,

die eigentlich tragen und retten sollten erschiaaisrLast; sie binden nicht mehr, das

heil3t sie haben keine Erldsungsbedeutung mehEisung ist Befreiung,
Befreiung vom Joch der iiberindividuellen Ordnuntfen.

Ratzinger stresses that while it would be wrontatk of an ethos of individualism at the
time of the Reformation, the new significance a thdividual and the transposition of the
relationship between individual conscience andaitihwas “a characteristic trait*In a
second phase of modern history, Ratzinger belithissiew understanding took concrete

shape.

Immanuel Kant (1724-1804), corresponding to tlengng emphasis on personal,

individualistic faith, brought forth hisapere aude- dare to use your reason — which urged

1 See Martin LuthefThe Freedom of a Christiatrans. Mark D. Tranvik (Minneapolis: Fortress Pr&08).
12 Ratzinger Glaube — Wahrheit — Toleranz91 (“The fact that, suddenly, the whole institntibsystem of the
medieval Church no longer ultimately counted foytaing was felt to be an enormous liberating thriisie
institutions that were actually supposed to suppod save people appeared to be a burden; theynmdomger
obligatory, which meant they no longer had any ificgmce for redemption. Redemption is liberatibaing
liberated from the yoke of supra-individual instiibms” [Ratzinger,Truth and Tolerancef36-7]).

13 Ratzinger;Truth and Tolerance237.
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individual reason to break free from the bondsrafuestioned authoritl/. People should no
longer be satisfied with a juvenile standing inWeld but should seek a fully developed
status as is their entittement. The time for bsathmission to authority and tradition is
exposed as incompatible with the ability of pedplenake use of their own reason:
Freiheit zeigt sich hier als Befreiung von der nativen Kraft der Uberlieferung:
Nicht Wille und Einsicht eines anderen kénnen nighden, sondern nur die eigene

Einsicht weist dem Willen den Weg. Vernunftigkeit zugleich Selbstbestimmung,
die die von den Autoritaten her kommende Fremdimesting ablésen wift®

All authority must be under scrutiny and only wisateasonably verifiable is allowed
validity. Kant’'s philosophical program is also dipoal one for if reason is to reign, no other
authority is admitted other than that of reasonhatws not accessible to reason cannot be
binding. Nevertheless, Ratzinger makes the poattittwas never Kant’s intention to simply
replace constraint with a lack of constraint. Rgthiee aim was to release people from the
shackles of “external determination and replacggrthwith reasonable constraint, namely,
with the constraint that follows from insigh Therefore the spirit of the Enlightenment has
nothing to do with arbitrariness because ratiopa#elf constrains; irrationality does not
represent a realistic alternative to that. CledRlgtzinger says, it is seen that “freedom is

constraint’in that it leads to the binding force of the trttat has been understodfl.

Ratzinger notes the friction that arises when & dissatisfaction with authority and
tradition encounters the challenge of coping wihid $ocial dimension of freedom —

something which it must do if it is to stand upstoutiny. Up to then, the traditions which

14 See Immanuel Kant, “Beantwortung der Frage: Wa&usklarung?,"Berlinische Monatschrif¢ (1784):
481-94. Kant says that the “Enlightenment is mam'&rgence from his self-incurred immaturity. Imnnigus
the inability to use one’s own understanding withine guidance of another. The immaturitg&f-incurredif
its cause is not lack of understanding, but lackegblution and courage to use it without the guigeof
another. The motto of enlightenment is theref@a&pere audeHave courage to use your own understanding!”
(quoted in Hugh Barr Nisbet, “An Answer to the Qs ‘What is Enlightenment?” ilmmanuel Kant's
Political Writings,ed. Hans Reiss [Cambridge: Cambridge Universigs®r1991], 54).

15 RatzingerKirche, Okumene und Politik67 (“Freedom manifests itself here as liberatiom¥the normative
force of tradition: the will and insight of anothean no longer constrain; only one’s own insiglives the
individual will the way. Rationality is at the sarime self-determination, which intends to takerdvem
external determination by the authorities” [Ratanghurch, Ecumenism and Politics/7]).

16 RatzingerChurch, Ecumenism and Politjck77.

" See ibid.
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reason desired to emancipate itself from had beeitried and tested means of regulating
human coexistence. Indeed, peaceful co-existenteléended on observing those
traditions. However, the result of the new confickem reason was a watershed moment in
human self-understanding:
[Autoritat und Uberlieferung] gaben die Rollen viordenen Menschsein ausgelegt
war und sich sinnvoll leben lie3. Der GrundgedamdseAufklarung war

demgegentber ganz einfach: An die Stelle ererlmziaBegeln muld die Einsicht
treten; die verniinftige Gesellschaft wird eine ®sskaft der Verniinftigen sefff.

As a result, a heretofore unknown clarity is braugithe question of human self-

understanding by an innovative and concentratéedatedn upon the issue of freedom:
Erst die Aufklarung hat die alten Freiheiten deirste, die vielfaltigen
Gliederungsgestalten der alten Gesellschaft manilireiheitsrdumen beseitigt und

sich bei dieser Zerstoérung gewachsener FreiheiseBxaekutor der héheren Freiheit
gewult, die die hohere Einsicht verleifit.

Ratzinger maintains that the “strange ambiguitglbthe liberation processes that
would repeatedly manifest themselves over the eooiristory becomes unmistakably clear

here for the first time® Within this will to emancipation, he discerns tdiverse, even

18 RatzingerKirche, Okumene und Politik67 (“[Authority and tradition] provided the rol@swhich human
existence was interpreted and could be lived medmiy. The fundamental idea of the Enlightenmeiatsvin
contrast, quite simple: insight must step in tdaee inherited social rules; the reasonable soewdtye a
society of reasonable persons” [Ratzing&gturch, Ecumenism and Politick/ 7]).

19 RatzingerKirche, Okumene und Politik67 (“The Enlightenment was the first social movatrie do away
with the old freedoms of the various states of kifie manifold and diversified forms of old societih their
respective spheres of freedom, and in destroyiegethvell-developed freedoms, it considered itbelf t
executor of the higher freedom that higher inslgggtows” [RatzingetChurch, Ecumenism and Politick/7]).
2 RatzingerChurch, Ecumenism and Politick7 7. Debates in the sixteenth and seventeenth-ryeinaol
centred on the issue of whether grace destroys mfirmadom. For example, the Jesuits and Dominieagsed
about the right approach. The balance — neverfaetiigily resolved — rests in respecting and afiirgrboth
God’s absolute omnipotence and the freedom of timeam will. When challenged by this dilemma, the
Protestant Reformers and Jansenists tried to reddby denying the freedom of the human will. lati®lic
theology there has been no agreement on what naakastual grace efficacious. This is exemplifiethie
dispute between the Dominican, Dominic Bafiez (15@84) and the Jesuit, Luis de Molina (1525-1600). |
Bafezian theory, the efficacy of a grace dependb@iharacter of the grace itself. In the Molitigory,
grace is given to each individual under circumstaribat God foresees to be congruous with the siismas of
the one receiving the grace itself. Given thatetiera difference between efficacious and sufficggace, the
issue is whether the difference is found in thegrsself or in human freedom. If the differencénishe grace,
it means that grace is efficacious by its own irgti¢ power. If it is found in human freedom, theaag
becomes efficacious by the extrinsic activity asgemt of the will. Despite the dilemma, in everyhoc
theory, theologians agree that efficacious gra@samt force the will, nor destroy human freedamfakt it is
defined Catholic teaching from the Council of Trérdt the human will remains free under the infheenf
efficacious grace and therefore, efficacious giagmt irresistible. SeBS,1554. In 1653, Pope Innocent X
condemned the proposition of Bishop Jansenius {thalhe condition of fallen nature interior graisenever
resisted”) as anathema. 928,2002. In 1748, Pope Benedict XIV stated that tiesvei of the Dominican,
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antithetical, social philosophies and political gn@ms. On the one hand, an Anglo-Saxon
current which consists of a predominantly natuigiis orientation and a tendency towards
constitutional democracy as the only realistic sysof freedom. And secondly, at the other

end of the spectrum, the radical approach of Rawssdich aims ultimately at autarcfy.

“Natural Rights Thinking” holds that from creatidrethuman person has rights
which must be enforced if there is to be justideeedom is not granted to man from
without; he has rights because he was created ¥fdeatzinger says that such thinking gives
rise to the idea of human rights for it pointsitgghts that are naturally present in man himself
prior to all legal constructs. As well as beingeaalutionary idea that opposes the absolutism
of the State and the caprice of positive legistgtibis also a metaphysical idea that exerts an
ethical and legal claim updeingitself. Thus within human nature itself, theraidignity
that bestows not only a juridical claim on our ld#on but also its measure. This is in line
with the Stoic concept of nature, as found in Rasranwhich, when placed within the
context of the theology of creation, suggests tiaiGentiles know the law “by nature” and,
as such, are a law unto themselves (Rom. 2:14)emleless, Ratzinger highlights the

specific element that changes when this idea mimtesnodernity: the juridical claim of

Jesuit and some other schools can safely be heldwkile not explaining the problem completely
satisfactorily. Se®S,2564-2565. It was an exercise in the Pope’s désirthe freedom of theological schools.
Other schools of thought which were not explicitigntioned by Benedict XIV’s decree are voluntariam
school of thought that regards the will as supenahe intellect and emotion, and determinism,clvhin broad
terms, believes everything that happens is pretsbor caused by antecedent conditions. Ultimatiéytruth
that the human will remains free under the inflleea€grace must be retained for it is also theygpssition

for the meritoriousness of good works.

2L autarchy is not to be mixed up with autocracy. Tvard "autarchy" is from the Greekbdtapkewa, which
means "self-sufficiency" (derived frombto-, "self," andipkio, "to suffice"). Most commonly it implies
economic independence, but Ratzinger seems tadiating some form of radical self-governances|t i
sometimes confused with autocraey{okparic), namely, a system of government by one persom atisolute
power.

#2 RatzingerTruth and Tolerance238. For a recent and very thorough survey of huriggnis in the modern
era of moral reasoning which looks at three théorigich are representative of different traditiosee Michael
Shortall,Human Rights and Moral Reasoning. A comparativestigation by way of three theorists and their
respective traditions of enquiry: John Finnis, RishBworkin and Jirgen HabermdPhD diss., Editrice
Pontificia Universita Gregoriana, 2009). The thireglitions studied by Shortall are the natural teadition
(Finnis); the liberal tradition (Dworkin); and tleetical tradition (Habermas).
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nature vis-a-vis the existing forms of governmesrndnds, above all, that the State and other
institutions respect the rights of the individual:
Als Natur des Menschen wird es vor allem angesatad®h er Rechte gegen die
Gemeinschaft hat, Rechte, die vor der Gemeinsehadthtitzen sind: Die Institution

erscheint als der Gegenpol zur Freiheit; als Tr&garFreiheit erscheint das
Individuum und als ihr Ziel die volle Emanzipatidas Individuums?

The complexities and constrains inherent in theatwatic embodiment of freedom
led to a second development in intellectual cirahesnely a basis for an autarchy of freedom.
Ratzinger, in this regard, mentions two philosoptliesm the modern era. Firstly, Jean-
Jacques Rousseau (1712-1778) whose influencepglthmore radical than modern natural-
rights thinking, finds a point of contact with litecause they both contend that the human
person’s nature means that he has rights agaicigtgorights that have to be protected from
society. And secondly, Georg Wilhelm Friedrich He@g70-1831), whose intellectual
conception of freedom took practical historicalhaRatzinger says, in Karl Marx (1818-
1883) and Marxism. Ratzinger suggests that botheHsnd Rousseau influenced Marxist
ideas because they altered the anthropologicaliseiérstanding of humanity. Thus their
contributions are important for the way freedom ¢@se to be perceived today.

Rousseau’s concept of nature is anti-metaphyaiudicorrelative to his dream of

total, absolutely unregimented freedom. For hinrgng created by reason and will is a
corruption and contradiction of natufeAs such, the concept of nature is not itself sHape
the idea of justice, so that the law of nature gdes all our institutions. In its place, the order
of society which has evolved over time, and whiatharity and tradition have placed upon

society, is deemed to go against humanity’s nataphcities. Ratzinger see this radical line

% RatzingerGlaube — Wahrheit — Toleran¥93 (“It is seen as being the nature of man, alafly¢hat he has
rights against society, rights that have to bequtetd from society: the institution appears asofbgosite pole to
freedom; the individual appears as supporting feednd as its goal, the emancipation of the indiaid
[Ratzinger,Truth and Tolerance239]).

% See Kimmo Kontio, “The Idea of Autarchy in RoussseaNatural Education: Recovering the Natural
Harmony?” inScandinavian Journal of Educational Reseaddh(2003): 3-19.
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of thought, “which ultimately aims at complete fieen from any rule®® as continued by
Nietzsche, who sets a beguiling Dionysian dynamigpposition to an ordered Apollonian
one. The ordered activity of reason that Apollomdtfor spoils the free and unimpeded
intoxication of naturé® In Ratzinger's own expressiorDér Schrei nach Freiheinow

begins to exert itself in an extreme fofMm.

Hegel’'s approach was an understanding of histoeywekole as the history of
freedom. History makes its way dialectically evierotigh things that are opposed to
freedom. In such an analysis, Ratzinger says, houst say that anyone who sides with the
logic of history serves freedom. Actions taken camnt to this logic are detrimental to
freedom, because they are opposed to the procéseddm.?® While Ratzinger says this
understanding of freedom remains somewhat sketchiegel, it becomes fully operative in
the writings of Karl Marx:

[. . .] da freiheitsgemal handelt, wer sich derféllzeder Geschichte anschliel3t, das

auf die klassenlose Gesellschaft mit innerer Notligikeit zutreibt. Das Einstimmen
in diese Notwendigkeit ist Handeln firr die Freilféit

Ratzinger Truth and Tolerance238.

% Nietzsche’s first workThe Birth of Tragedy from the Spirit of Mu$k872), sets out his theory that Greek
tragedy is built upon a wedding of two principleligh he associates with the deities Apollo and Psuis. See
Bernd Magnus and Kathleen M. Higgins, edfie Cambridge Companion to Nietzs¢Gambridge:
Cambridge University Press, 1996): “The Apollongimnciple, in keeping with the characteristics lod sun
god Apollo, is the principle of order, static beguwtnd clear boundaries. The Dionysian principiesantrast, is
the principle of frenzy, excess, and the collagdsoondaries. . . . Greek tragedy, as he saw iifrooted the
issue of life’s meaning by merging the perspectiviethe two principles’ (22). Ratzinger himself negk
references to P. Kostdder sterbende Gott, Nietzsches Entwurf UbermergdeliGro3(Meisenheim: Hein,
1972) and R. LowNietzsche Sophist und Erziel{@veinheim: Acta humaniora, 1984).

27 See RatzingeKirche, Okumene und Politik65.

2 RatzingerChurch, Ecumenism and Politick30.

# RatzingerKirche, Okumene und Politig 70 (“[T]he person who acts in freedom is the o aligns
himself with the momentum of history, which is drivby an inner necessity toward the classlesstgocie
Joining in with this necessity is acting on beludlfreedom” [RatzingerChurch, Ecumenism and Politics,
180]). Ratzinger offers two examples of the pesl@ascination of this viewpoint for humanity. IneXander
Solzhenitsyn’s novelThe First Circle the old communist, Lev Rubin, even in prison bedigthe organs of the
party were “the positive forces of history” and ‘@dver undermined it stood objectively in the waypuafgress.
And had to be swept awayTlie First Circle trans. Thomas P. Whitney [New York, Harper and R6968],
193-198, citation on 196). Ratzinger also highlgghp. 32-37; 378-86; 408-15. The second exampéeg¢d
Ernesto Cardenal’s boolg Cuba,trans. Donald D. Walsh (New York: New Directionsbitshing, 1974),
which contains the conviction that anyone who wamise a true Christian today must also be a Marxis
Cardenal even believed that the kingdom of Godaided with the Castro regime. Ratzinger says that, 978,
Cardenal “self-critically noted that he had gratiueecome ‘partisan’: partisanship is the decigeespective,
and only someone who is conditionally ‘partisahtliates” (RatzingeChurch, Ecumenism and Politick81).
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Because he holds that Marx sets out Hegel's visimery practical terms, Ratzinger
identifies a Marxist vision in which the proletdria the bearer of future history.
Consequently, the bearer of the logic of historthesproletariat party — the Communist
party. Accordingly, “the history of freedom beconmgsntical to the history of the party; it is
partisan history® Ratzinger believes such logic has an impact onrapology:
Praktisch ausgedriickt: Wer im Sinne der Parteilbgikdelt, und nur wer dies tut,
handelt freiheitsgemal. Wenn die Logik der Parahdftungen und Terror verlangt,

ist selbstverstandlich auch dies freiheitsgemalsewieln, weil es ja in der auf die
Freiheit zufiihrenden Logik stefit.

The Marxist partisan interpretation of freedomR@&tzinger’'s mind, is accompanied
by a specific anthropology which is penetratingatoever greater extent, the present day
significance of human education. It is so, he lvele because even if comprehensive
vigilance against partisanship is difficult to rége, its concomitant anthropology, promising
unrestrained freedoms, can be very attractive. ¢fieves it amounts to a “pedagogy of
freedom,” which brings Enlightenment thinking te itrational yet logical conclusion:

Den Menschen zu konkreten Werthaltungen zu erzjedrsnheint als eine

Versklavung seines Wesens, ja, Erziehung Uberhstigergewaltigung unter die

Herrschaft von Autoritat und Uberlieferung. Nureiginzige Padagogik scheint

angemessen und scheint wirklich Padagogik der €itetie Erziehung zur Rebellion

gegen alle vorgegebenen Werte, die unbegrenztm&ecbung des Menschen, der sich
“kreativ” erst selber entwirft?

In summary, Ratzinger’s contention is that, in @@rancreasing way over the last two
hundred years, various forms of the Enlightenmesriysfor freedom have repeatedly erupted
againsta democratically constituted form of freedom. Rajer suggests that the

paradigmatic example of this is the after-effecthaf French Revolution: although it began

% RatzingerChurch, Ecumenism and Politjck81.

31 RatzingerKirche, Okumene und Politit 70 (“In practical terms, those who act accordmgarty logic, and
only those, act in keeping with freedom. When pértic demands arrests and terror, then it godsowit
saying that such action is in keeping with freedmuoause, after all, it is consistent with the Idpat leads to
freedom” [RatzingerChurch, Ecumenism and Politick81]).

% RatzingerKirche, Okumene und Politik 71 (“Educating a human being to cherish speciiices seems to
be an enslavement of his nature; indeed, educatiganeral is violence under the rule of authoaityl
tradition. Only one pedagogical method seems ap@atep a real pedagogy of freedom: education telreb
against all preconceived values, the unlimitedritien of the human being, who is himself the ftstlesign
himself ‘creatively” [RatzingerChurch, Ecumenism and Politjck81]).
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with the idea of a constitutional democracy, itrs@ast off these fetters and set out on the

path of Rousseau’s conception of autarchy, inelitabcoming a bloody dictatorship.

To Ratzinger’'s mind, Marxism in particular contiua this radical vein, deriving its
fascination from the premise that it promises andea and bolder freedom than can be
realised in democratic society. In his estimatiarg aspects of Marxism are relevant to the
concept of freedom in the modern period and tajthestion of freedom’s relationship with
truth. First and foremost, the existence of freedequires the establishment of equality.
Once tied to equality, freedom is indivisible, ¢xig, as such, only when freedom has been
achieved for all. The solidarity of those struggliior the freedom of all comes before the
vindication of individual liberties: “[that meanbkat in pursuit of the goal of complete
freedom, some renunciation of freedom is requifddience, while the future promise of
unbounded freedom is made, the present strugglam#srthe temporary subordination of

freedom to equality and the rights of the individieethose of the community.

Secondly, and consequently, the freedom of theviddal depends upon the structure
of the whole. Therefore the struggle for freedoquiees the changing of the world’s
structure rather than primarily securing the righftthe person. For Ratzinger, Marxism is an
intellectual construct which cannot honour its pises but ends up taking refuge in
mythology. He says that “a blind man could see tiwaie of the structures that have been
constructed, for the sake of which the renunciatibfieedom is demanded, truly renders
freedom possible®® The myth is that a new structure would yield a fesmanity and that
these structures will only work with new people ware entirely different from what they are

now. There is a lie in Marxism that exposes thediabods within it:

¥ See Ratzingeffruth and Tolerance239-41.
*bid., 241.
% Ibid.
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Wenn in der Forderung der Solidaritat und in deelder Unteilbarkeit der Freiheit
der moralische Charakter der Marxismus liegt, salwi seiner Ankiindigung des
neuen Menschen eine Luge deutlich, die auch dealimcnen Ansatz paralysiert.
Teilwahrheiten sind einer Liige zugeordnet, undmacheitert das Ganze: Die
Freiheitsliige hebt auch die wahren Elemente aefh&it ohne Wahrheit ist keine
Freiheit®
The final consequence of the priority of partisapgitomoted under the guise of human
solidarity is that the promise of human freedonunegs a rebellion on the part of the human
person against preconceived authority and traditidavour of innovatively designing new
structures that at some indeterminate future ppotld guarantee freedom. Ratzinger’s
portrayal of the modern intellectual context offlem brings to light a fundamental irony: a
belief that freedom is best served by the orderlycsures of authority and tradition in

society is exchanged for a promise that structunesw and different ones — will bring about

the definitive but, also, elusive, emancipatiomomanity.

However much the values of autarchy and self-isteaiee advanced by Marxist
philosophy, they are even more to the fore, acogrth Ratzinger, in the work of the
twentieth-century existentialist philosopher JeanHFSartre (1905-1980). Because Sartre
views the human person in terms of pure existemitbput a predetermined essence, what
one is and what one ought to be are not pre-deteanRatzinger's understanding of this
philosophical approach is that humanity must béndefanew “out of the nothingness of an

empty freedom 3’

Sartre’s philosophy epitomises for Ratzinger thespnt-day cultural milieu. Sartre
says that in contrast to animals, man has no nadmienals live out their existence according

to the laws they are born with, not being requiedeliberate on the meaning of their life.

% RatzingerGlaube — Wahrheit — Toleran¥95 (“If the moral character of Marxism lies in proting
solidarity and in the idea of the indivisibility éfeedom, in its heralding of a new man a lie cchddseen that
also paralyzed the initial moral effort. Partialttrs are made subordinate to a lie, and thus tlodevthing
comes to grief: the lies about freedom cancel loaiefements of truth. Freedom without truth ismeedom”
[Ratzinger,Truth and Tolerance242]).

3" RatzingerChurch, Ecumenism and Politick32.
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Man’s essence, on the other hand, is undeterminédsa such, is an open question. Man
must set about discerning what he understands toydhity,” what he wants to do with it
and how he wants to fashion it. Ratzinger obsetivaisSartre regards man as condemned to
freedom and as such “man has no nature, but idwingedom. He has to live his life in
some direction or other, yet it runs out into nogmess even so. His meaningless freedom is
man’s hell.®® What Ratzinger finds most disturbing about thithis separation of freedom
from truth and the way Sartre brings it to its mm@stical conclusion: truth has no measure.
Ratzinger defines this extreme version of a oneesithderstanding of freedom — which is
untethered and groundless — as anarchic freedom:

Die Freiheit hat keine Richtung und kein Mal3. Abiesse vollige Abwesenheit von

Wabhrheit, die vollige Abwesenheit jeder auch sitiin und metaphysischen Bindung,

die absolut anarchische Freiheit als Wesensbestimgrdas Menschen enthllt sich

fur den, der sie zu leben versucht, nicht als higcBteigerung der Existenz, sondern
als Nichtigkeit des Lebens, als absolute Leeregial®efinition von Verdammni¥.

The anthropological presupposition underpinninghsaidefinition, Ratzinger believes, must
be anathema for a Christian world-view. The humenrs@n is not a meaningless thing
launched out into the world in order to constrinet ineaning of life: “being freed from truth
does not engender pure freedom; rather it abolish€se anarchistic freedom, taken to a
radical conclusion, does not redeem man; ratharakes him into a faulty creation, living

without meaning#

With the thought of Sartre, Ratzinger presentsctiimination of the transformation
which the issue of freedom underwent over theflasthundred years. From a belief that

authority and tradition, personified, so to spealsocietal institutions, best understood and

¥ RatzingerTruth and Tolerance244. Ratzinger refers to “Kreatiirlichkeit und merishe Natur:
Anmerkungen zum philosophischen Ansatz von JeahSatre,” in Josef Pieperdber die Schwierigkeit
heute zu glaubefMunich: Késel, 1974), 304-21.

% RatzingerGlaube — Wahrheit — Toleran¥97 (“Freedom is without direction or measure. ¥ complete
absence of truth, the complete absence also okiadyof moral or metaphysical restraint, the absohnarchic
freedom of man constituted by his self-determinatie revealed, for anyone who tries to live it,ondt as the
most sublime exaltation of existence, but as adifaothingness, as absolute emptiness, as theititafi of
damnation” [RatzingefMruth and Tolerance244]).

“0 Ratzinger;Truth and Tolerance245.
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protected the freedom of citizens, an extremignfof freedom has emerged which is not
merely emancipation from tradition and authority mancipation from one’s very nature. A
metamorphosis in anthropology has taken place: evbiece people trusted that their
emancipation came through trusting in civilisat®mistitutions, there now stands distrust,
even towards human nature itself. Logically, hurhaseems destined to release itself even
from the truth of its own essence. For Ratzindes, &mounts to a severance of truth from
human freedom which can never satisfy or bring hreggs and purpose to humanity:
Die Idee der Freiheit ist hier bis zu ihrer letZedikalitat vorangetrieben, nicht mehr
bloR Emanzipation aus Uberlieferung und Autorgandern Emanzipation auch aus
der Schopfungsidee “Mensch,” Emanzipation vom eagefWesen, vollige
Indeterminiertheit, die fur alles offensteht. Algerrade diese Freiheit erscheint
zugleich als die Hoélle; frei sein heil3t verdammns8&o schlagt die radikale

Freiheitsidee um in die Parteilichkeit, die an 8telle des verlorenen Wesens tritt und
dem Menschen Halt und Richtung geben %boll.

From an overall perspective, Ratzinger concludas‘the political, the philosophical
and the religious problems of freedom have becamadissoluble whole” and “anyone
looking for ways forward into the future must kebp whole of this in view and cannot
make do with superficial pragmatic actiofi.Ratzinger’s “timeline” of freedom “from
Luther to Sartre” is premised by his sensitivitythe anarchic potential accompanying the
debasement of institution and tradition within Ilgetual history. He perceives a shift in the
understanding of man’s essence and nature, asasvallthe expectations associated with
human freedom in the course of this period. Altle$ impacts upon contemporary cultural

and ecclesial dynamics. To these we now turn.

! RatzingerKirche, Okumene und Politid 71-72 (“The idea of freedom here has been t&kés most radical
extreme: no longer mere emancipation from traditiod authority, but now emancipation from the idéa
“man” as a creature, emancipation from one’s owmnea complete indeterminacy that is open to ewémgt
But this very freedom appears simultaneously tbdik to be free means to be damned. Thus theahidiea of
freedom abruptly turns into partisanship, whichaeps the lost essence and is supposed to givestalaitity
and a sense of direction” [Ratzing€hurch, Ecumenism and Politick32]).

2 Ratzinger;Truth and Tolerance243-44.
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2.2.  Contemporary Cultural Dynamics of Freedom

The dilemma which Ratzinger believes the issueuofidn freedom faces today is that
it has become “a magical word”; the yearning faings out throughout the world which has
had the taste of freedom but which has also expeztkthe feeling that it is threatened and
restricted on every sid€ This uneasy tension forms the background for ptgrasm, as well
as his suspicion, towards the contemporary cultlyaamics of freedom. Three broad lines
of exploration feature in his writings and thesediénto what he terms the “modern
synthesis.” They can be described as the limitatairscientific reason; a growth in
scepticism in the aftermath of the Enlightenmeatitulfilled promises of progress and
freedom; and an increasing sense of wearinessundlded reason and the majority

principle.

2.2.1. The Limitations of Scientific Reason

Today, technological culture affects the religigessibilities of human beings in a
manner different from that of previous cultural eps. In the past, direct encounters with the
natural world were important starting points fdigieus experience because God is known
through the things he makes (Rom 1:20). Howevea, world that appreciably bears the
mark of human work and organisation, this sourcggrfificant religious experience in
nature is declining. Ratzinger does not demonisen@ogy, since God gave the earth to
humanity to be subdued (Gen 2:15, 1:28); nevertiselghile “science can serve humanity . .
. it can also become an instrument of evil. Indéed,science that has the potential to make
evil truly terrible.** Hence, while technology is not the only hazardaetvity of humanity
— for one can say that every human initiative beatisin itself a certain risk and the potential
for destruction — Ratzinger still suggests thahtetogy can lead to worship of the human

itself because the progress made feels like thguemmg of the uncultivated forces of nature.

3 See Ratzingehurch, Ecumenism and Politickf5. See als®ruth and Tolerance231-36.
“ RatzingerValues in a Time of Upheava5, 32.
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With such confidence in human ability, “the worldshbecome irreversibly profane and
humans appear worthy of homage for bringing abeagness.*> An enormously high
expectation has emerged, Ratzinger says, thatcgcigill solve the questions of deep human
need and heal the woes of suffering. Many hopeade ethical struggles. From the
Renaissance onward, and in a fully-fledged wayesthe age of the Enlightenment, Europe
has developed a scientific rationality as a typeultfural colonialism. Ratzinger believes
that, thanks to the technological culture whiclesce has made possible, scientific
rationality is imposing uniformity on the world:
E sulla scia di questa forma di razionalita, I'Bumda sviluppato una cultura che, in
un modo sconosciuto prima d’ora all'umanita, eseldb dalla coscienza pubblica,
sia che venga negato del tutto, sia che la Suteezesvenga giudicata non
dimostrabile, incerta, e dunque appartenente dtliemdelle scelte soggettive, un
gualcosa comunque irrilevante per la vita pubbl@aesta razionalita puramente
funzionale, per cosi dire, ha comportato uno sclyw@nto della coscienza morale

altrettanto nuovo per le culture finora esistit@iché sostiene che razionale é soltanto
cid che si pud provare con degli esperiméhti.

However, the positivist and pragmatic nature of eradscientific-minded persons is
not the final word even though “man seems to bggled by the narrow topicality, capable

of perceiving only the tattered rags of realityat®nger believes that “[modern man] is

4> Wicks, “Six Texts,” 258. This is a quotation frdetture notes Ratzinger prepared for Cardinal Jesafjs
for a lecture delievered in Genoa on 20 Novembéil1Fhe full text is published as “Kardinal Fringiser das
Konzil und die modernen Gedankenwelt,'Herder Korrespondent6 (1961/62): 168-74. Another text which
Ratzinger prepared in October 1965 contributedref@mulation of no. 9 of Schema XIMe ecclesia in
mundo huius temporat the Second Vatican Coundfatzinger’s text, worked on with Pierre Haubtmathe,
lead redactor for the whole schema, became astepds the creation of a new paragraph — no. 1Beofinal
documentGaudium et spedt aims to speak from faith about the human praaient and deeper human
guestions. People know, Ratzinger claims, that taeyt bring the forces of the world under full tah and
that the ancient human questions remain and pesestilves: “[Human beings] know obscurely that thain
good will lacks the ability to direct rightly therces that they themselves cause to emerge anth wéiclater
either oppress or help them. By these forces thpgar to be gradually coming to rule over all thing . Thus,
in the midst of all the inventions and externalgress, the ancient questions of the human raceimeand pose
themselves: What is the meaning of pain, evil, death, which in spite of such great progressestiét? What
follows after this life? To what purpose is allght (Wicks, Six Texts, 292). See also Wicks, “Sex®s,” 246-
249, for the background to the formulation of tigist which was furnished to Wicks from the papdrs o
Haubtmann by the Archives of thestitut Catholiquede Paris

“6 Joseph Ratzingek,Europa di Benedetto nella crisi delle cultui®iena: Cantagalli, 2005), 35-36 (“In the
wake of this form of rationality, Europe has dey&ld a culture that, in a manner hitherto unknowmamkind,
excludes God from public awareness. His existereg e denied altogether or considered unprovalie an
uncertain and, hence, as something belonging teghere of subjective choices. In either case, i§od
irrelevant to public life. This is a purely funatial rationality that has shaken the moral consciesss in a way
completely unknown to the cultures that existedrorgsly, since it maintains that only that whichhdze
demonstrated experimentally is ‘rational™ [RatzamgChristianity and the Crisis of Culturg30]).

88



insecure most of all at the point where exact sgeabandons him, and it is the measure of
his abandonment that first makes him aware of hamomv the slice of reality is in which

science gives him security”

Ratzinger argues that the implication of an incedasonfidence in, or even
dependence upon, scientific reason is that celdam established structures that supported
human living — namely the family, the Church, milyaland God — become the antithesis of
freedom. Suspicion materialises in relation todbeventional structure of created existence
that “God obliges man; [that] morality is a basierh in which the obligation to him is
expressed”; and that “[tlhe Church and family ageres in which this obligation assumes a
concrete social form®® This presents a major challenge to the entire Inuraee. Ratzinger
fears that humanity is tempted more and more igmatself to recognising science and
technology as the sole barometers of progressrmahureedom. Faced with such a situation,
Benedict XVI in the Encyclicabpe salv(SS acknowledged the need for Christianity to
make a more coherent attempt to balance the Inckiaf the scientific age with the broad
vision of hope that accompanies the Christian ngessa

Science can contribute greatly to making the warld mankind more human. Yet it

can also destroy mankind and the world unlesssitaered by forces that lie outside

it. On the other hand, we must acknowledge thateamo@hristianity, faced with the
successes of science in progressively structuniegvorld, has to a large extent
restricted its attention to the individual and $édvation. In so doing it has limited the
horizon of its hope and has failed to recogniséi@geantly the greatness of its task —

even if it has continued to achieve great thingh@formation of man and in care for
the weak and the sufferifig.

" RatzingerFaith and the Futurg28.
“8 Ratzinger Church, Ecumenism and Politjc343.
9SS 25.
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2.2.2. The Aftermath of Enlightenment Confidence in Progres and Freedom

In the aftermath of the great confidence placeithénepistemic power of universal
reasoning at the time of the Enlightenment, Rataimgflects upon the meaning of freedom
for the average person today:

Unter Freiheit versteht man heute im allgemeinen\Midglichkeit, alles zu tun, was

man will und nur das zu tun, was man selber modéfregheit — so verstanden — ist

Beliebigkeit™®
In its extreme form, this view of freedom can benptete only if there is no governance in
the State and no obligation to other people omghifror Ratzinger this is symptomatic of an
ethic of resignation whereby the human personattr@to the self and avoids the possibility
of communal forms of society. The idea to be strifa is the unrestricted ability of every
individual to do what he or she wants and to hassyhing at their disposal. Hence, “[i]n
the scale of values with which each man is conekraelive a life worthy of humanity,
freedom seems to be the truly fundamental value@be the really basic human right of
them all.®* In more precise terms, Ratzinger says freedorit,i@sommonly understood
today, “would mean that our own will was the onthiterion for our action and that this will

would be able to want to do anything and also e tbput into practice anything it

wanted.® If the ethic of resignation and loss of hope inistl institutions is to be tolerated,

* RatzingerKirche, Okumene und Politi230 (“[b]y freedom one generally understands yatie possibility
of doing everything one wants and of doing only tdr@e would like. Thus understood, freedom is
arbitrariness” [RatzingeChurch, Ecumenism and Politicz42]).
®1 Ratzinger;Truth and Tolerance231. Ratzinger gives four contemporary examplestare one may find the
presupposition that freedom exists as the highsstl gto which all other goods are subordinateegidlation,
political activity, religious proclamation and thatural sciences: “In legislation, artistic freedand freedom
of speech take precedence over every other molia Vealues that conflict with freedom, that colddd to its
being restricted, appear as shackles, as ‘tabthag,Is to say, as relics of archaic prohibitiond anxieties.
Political action has to demonstrate that it furshieeedom. Even religion can make an impression oyl
depicting itself as a force for freedom for man &vmankind. . . . In addition there is the sceiptnh fostered
by natural science regarding anything that caneqirecisely explained or demonstrated: that alnseia the
final analysis to be just subjective judgement,aligannot claim to be obligatory for people in geiigibid.).
From here, Ratzinger goes on to compare the comtempacceptance of freedom as the primordial velitie
the sceptical attitude towards truth as it is founmBilate’s question to Christ, “what is truth@ofin 18:38),
drawing the conclusion that “[a]Jnyone who claim$#&serving the truth with his life, and with hisnds and
actions, must be prepared to be regarded as ans@shor a fanatic. For ‘Our line of sight toaltlove is
E)zlocked’; this quotation from GoetheFaustsums up the way we all feel about it” (232).

Ibid., 232.
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and one is, nevertheless, to make progress indregdne cannot admit of any obligations
within one’s social network: “[i]n this view libetian consists in throwing off all obligations.
Every obligation appears as a fetter that restfieesdom; every obligation one eliminates

means progress in freedort.”

It is Ratzinger’s belief, however, that in the stadf the extremist Enlightenment
appeal for the protection of individual freedonipam of scepticism is emerging, because the
rich promises made to people have not materialiséukeir experience. Hence a key
implication of the modern intellectual history eé&€dom is not the critical appraisal of this or
that structural mechanism within society itselfttia, it is to question the very possibility of
attributing meaning to the human way of life in gea:

Gerade angesichts der Grenzen der Demokratie wir&df nach einer totalen
Freiheit lauter. Nach wie vor, ja zusehends géi@esetz und Ordnung” als
Gegensatz zu Freiheit. Nach wie vor erscheineituitish, Uberlieferung, Autoritat

an sich als Gegenpole von Freiheit. Der anarchiZcigedes Freiheitsverlangens
verstarkt sich, weil die geordneten Formen gemaéiaisiccher Freiheit nicht
befriedigen. Die grof3en Verheil3ungen der aufbredéemNeuzeit wurden nicht
eingelost, aber ihre Faszination ist ungebrochém dbmokratisch geordnete Form
von Freiheit kann man heute nicht mehr blo3 durebedoder jene Gesetzesreform
verteidigen. Die Frage geht an die Grundlagen &dHissgeht darum, was der Mensch
ist und wie er als einzelner und im ganzen ricteigen kanr?

On the other handhe believes that the radical current of the Enéghtent has not
lost its appeal even if various strands of it hagebeen able to realise the promises of
freedom which they made. Consequently, a commorydaday is that “perhaps there is no

such thing as truth? Perhaps there is no such #sifping right or the right thing to dé?”

%3 RatzingerChurch, Ecumenism and Politjc343.

** RatzingerGlaube — Wahrheit — Toleran¥96-97 (“Precisely in view of the limitations ofrdecracy, the call
for total freedom is growing louder. Now as evéndeed, quite noticeably — ‘law and order’ is sasrihe
opposite of freedom. Now as ever, institutionsditian, authority as such appear as the opposit fpom
freedom. The anarchistic trait in the demand feedtom is growing stronger, because people areatistisd
with the ordered forms of social freedom. The gpramises of the dawn of the modern era were rigamed,
yet their fascination is unbroken. Nowadays the agnatically ordered form of freedom can no longer b
defended just by this or that reform of the laweThundations are being called into question. & matter of
what man is and of how he, as an individual and @a$ole, can live the right life” [Joseph Ratzingemuth and
Tolerance 243)).

% RatzingerTruth and Tolerance242.
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The transformation in the understanding of freedh@® resulted in considerable complexity
for intellectual thought, in general, and for thep) in particular: “Scepticism is growing,
and the reasons for it are becoming stronger hgetlésire for the absolute is not to be set
aside.® The issue for humanity at the end of the twentietiitury, as Ratzinger sees it, is
the challenge to not be overcome by wearinesstiélemptiness and meaninglessness of
life as it has been experienced through ever-dipigdlevels of human brutality in the form of
self-inflicted wounds. Here, above all, we can Reézinger’'s anxiety to see the proper
pattern of freedom reinstated:
Sich von den grof3en sittlichen und religiosen Knditler eigenen Geschichte
abzuschneiden ist Selbstmord einer Kultur und diaron. Die wesentlichen
moralischen Einsichten zu pflegen, sie als ein gesaenes Gut zu wahren und zu
schitzen, ohne sie zwanghatft aufzuerlegen, schefiine Bedingung fur das
Bleiben der Freiheit gegentber allen Nihilismen unén totalitaren Folgen zu
sein®’
In Ratzinger’s estimation, the phenomenon of growtbcepticism is a consequence of
flagrant inequalities in liberal capitalism comiog the heels of the material failures of

Marxism in the economic and social realm. To hiadnit actually gives notice of a new,

albeit subtle turning towards morality and religion

%% |bid. While Ratzinger is better known for his igite of Marxist ideas, he also criticizes the pracof
democracy in western societies. In fact, he sagplp&s uneasiness with their experience of demgceaa be
seen in the intensification of the impression thenocracy is still not the right form of freedom.this regard,
the Marxist critique of democracy is not completelisplaced and one can see how the present climate
increases distrust towards institutions and thehinacy of the State. He asks are elections fremiara where
the outcome can be manipulated by advertising grad$mall number of commentators who dominate publi
discourse to great effect. He believes it is noealistic to say that a new oligarchy is at workakhdetermines
what passes for modern and progressive. The cruélywhich public intimidation campaigns and claes
assassinations are pursued is testament to théhigieanyone who gets in the way of the prevaitiggnda is a
“foe to freedom” and an enemy to freedom of expogsdHe also questions the motivation behind thesien-
making process of representative bodies. The iityewith which special-interest lobbies have been
increasingly exposed as interfering with the deraticrepresentative process causes suspicion altather
the welfare of the community as a whole truly gsitlee decision-making process. This raises thetipnes
whether the system of majority determination isciarive to freedom. The overall issue is one ofsiesy of
governance in which trust rather than despair mmkgioverned: “In this confusion of forces thelpeon of
society becoming ungovernable is an ever greateaththe desire of opposing groups for dominatilmeks
the freedom of the whole” (243).

°" RatzingerWert in Zeiten des Umbruché7 (“A culture and a nation that cuts itself offrin the great ethical
and religious forces of its own history commitscge. The cultivation of essential moral insigipteserving
and protecting these as a common possession thdwvitnposing them by force, seems to be the ondition
for the continued existence of freedom in the fafcall the nihilisms and their totalitarian conseques”
[Ratzinger,Values in a Time of Upheav&i?]).
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Liberalismus und Marxismus hatten darin Ubereingest, daf3 sie der Religion
sowohl das Recht wie die Fahigkeit zur Gestaltusrgadfentlichen Dinge und der
gemeinsamen Zukunft der Menschheit absprachen.dmr@sprozel’ der zweiten
Jahrhunderthélfte ist Religion als eine nicht atigygnde Kraft des individuellen wie
des sozialen Lebens neu entdeckt worden; es wigldibar, dal’ die Zukunft der
Menschheit nicht an ihr vorbei geplant und gestaverden kann®

This new interest in religion may give comfort toth, but the inherent danger here, to
Ratzinger's mind, is a temptation which ought taobeious to all sides — to view religion as
an instrument to serve political ideas. Howeves,fghsitive power of religion is that another
perspective on life opens up again: “[r]eligion,igéhhad been seen only a short time before
as the embodiment of superstition and oppressppeared as an agent of freedom; it
emerged again as a public force that relativizeddtiminant power® A technological
civilisation, albeit a positive development, canadequately do justice to the grandeur of
human nature and dignity. Therefore, a culturalashyit operative in the evolution of the
modern understanding of freedom is that humanityRatzinger’s opinion, finds itself at a
major crossroads:
Der Mensch, der sich auf das exakt Wissbare beskanawill, gerat in die Krise der
Wirklichkeit, gerat gerade so in den Entzug der Ydel. Es gibt den Schrei nach dem
Glauben in ihm, den unsere Weltenstunde nicht dtflsendern nur noch dramatischer
werden lasst. Es gibt den Ruf nach Befreiung auslderker des Positiven, freilich

auch den Ruf nach Befreiung von einer Gestalt dasliéns, die ihn selbst zur Last
statt zur Form der Freiheit werden 189st.

*8 Joseph RatzingeWendezeit fiir Europ& (“Liberalism and Marxism were in agreementéfusing religion
both the right and the capacity to shape publigieffand the common future of mankind. In the natan
process of the second half of the twentieth centefigion has been discovered anew as an inefaldiéarce
both of individual and social living. It has becoulear that one cannot plan and shape the futuneaokind
while prescinding from religion” (Ratzingeh, Turning Point for Europes; cf. ibid., 31, 96-100, 106-7).

%9 RatzingerA Turning Point for Europed8. Ratzinger says that “enlightened” Europe theeh predicated on
the insight that religion would disappear of itsroaccord if those societal affiliations inspireddrganised
religion were to change. Finally, however, duehi® slow progress of this assumption, the possihilds
increasingly left open that religion would neventaetely cease to exist altogether. Therefore tfhestion of
God arose precisely within the intelligentsia of tlatural sciences. A science that was becomingeaw¥ats
limitations recognised that the real answers lagide what it in itself could offer. At the sammé as the
guestion about God flared up in the midst of thietstst rationality, the thirst for the eternal —alhclearly is
imprinted in the depths of our soul — made itselitd anew out of the depths of human existence’8§97

% Joseph RatzingeGlaube und ZukunfiMiinchen: Késel, 2007), 33-34 (“The man who waatbrit himself
to what is knowable in exact terms is caught uthéncrisis of reality: he beholds the withdrawatroth.
Within himself he hears the cry of faith, which smrit of the hour has not been able to stiflelimg only made
all the more dramatic. There is a cry for liberatfom the prison of positivism, as there is, tfw,liberation
from a form of faith that has allowed itself to bewe a burden instead of the vehicle of freedom'tZRager,
Faith and the Future?28-29]) .
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2.2.3. Unaided Reason and the Majority Principle

Throughout the course of the twentieth-centurgh&consciousness of many nations,
the State has gradually moved from being somethasitive to being viewed as something
unreasonably restrictive. Having once been sedéneasustodian of the law shared by the
community and as providing the community and tlividual with protection against
arbitrary and hostile action, “the law appears [hasva means of maintaining obligations
and thus unfreedon?”When “law and order” become negative conceptsnéteesult in the
consciousness of many is that “[tlhe use of forcthe service of law is thus a power of
oppression, whereas the use of force against ¢jaé¢ deder of the state is a struggle for
liberation and freedom and, thus, positi¥&The moral life is viewed in the same way,
breaking free from conventional morality being adesed real morality: “[e]verything that
serves the destruction of obligations and thustheygle for freedom is good; everything
that preserves obligations is b&d Ratzinger identifies the programme that lies betitis
modern turning-round of perspective as ultimatbBological:

Gott wird nicht mehr als eine dem Menschen gegensigdeende Wirklichkeit

anerkannt, aber der Mensch selbst mdchte so wenderr sich vorstellt, dafd eine
Gottheit ware, wenn es sie gabe: schrankenlosvivei keiner Grenze eingeerfgt.

While Ratzinger acknowledges that there can indeednjust laws and evil State rule
which calls for resistance, he says there are elesyé truth to be found in the basic point of
departure and in the particulars of uninhibitee@litp. This is despite the fact that “the vision
as a whole is a distortion of truth and hence aldstortion of freedom® The point of
departure, “becoming like God” (cf. Gen 3:5) — wivemrectly understood — is of the very

essence of being human. But ultimately, Ratzingdiees the hidden theological core of the

®1 RatzingerChurch, Ecumenism and Politic43. See also A.C. Graylingiberty in the Age of Terror: A
Defence of Civil Liberties and Enlightenment Val(lasndon: Bloomsbury, 2009).
22 RatzingerChurch, Ecumenism and Politjc243.

Ibid.
% RatzingerKirche, Okumene und Politi231 (“God is no longer recognised as a realiyding over against
man; rather man himself would like to become wleirhagines a deity would be if one existed: bousslie
free and unrestricted by any limit” [Ratzing@hurch, Ecumenism and Politic343]).
% RatzingerChurch, Ecumenism and Politjca44.
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radical will to freedom is based on the projectidran extreme egoism that is alien to both
Creator and creature. Were it to prevail, Ratziisgeig concern — the prophecy of Sartre —
would be fulfilled:

Ganz frei sein, ohne die Konkurrenz anderer Freibéine ein Von und ein Fur —
dahinter steht nicht ein Gottes-, sondern ein Giitité. Der Urirrtum solch
radikalisierten Freiheitswillens liegt in der Idei@er Goéttlichkeit, die rein egoistisch
konzipiert ist. Der so gedachte Gott ist nicht@mtt, sondern ein Gotze, ja, das Bild
dessen, was die christliche Uberlieferung den Teufelen Gegengott — nennen
wuirde, weil darin eben der radikale Gegensatz zinklighen Gott liegt: Der
wirkliche Gott ist seinem Wesen nach ganz Sein(Wéter), Sein-Von (Sohn) und
Sein-Mit (Heiliger Geist). Der Mensch aber ist @stEbenbild eben dadurch, dal’ das
Von, Mit und Fur die anthropologische Grundfiguldiet. Wo man sich von ihr zu
befreien versucht, bewegt man sich nicht auf Gibiieit zu, sondern auf
Entmenschlichung, auf Zerstérung des Seins selbsshdZerstérung der Wahrheit.
Die jakobinische Variante der Befreiungsidee (nenne die neuzeitlichen
Radikalismen einmal so) ist Rebellion gegen dasddesein selbst, Rebellion gegen
die Wahrheit, und darum fuhrt sie den Menschen -e-Sartre scharfsichtig gesehen
hat — in eine Existenz des Selbstwiderspruchswiti¢i6lle nennerf®

Hence, an understanding of freedom which defirsedfiagainstthe State and
communal forms of society is a major challenge yo&@r Ratzinger, this implies that
freedom is an anthropological issue, insofar asduires into the authentic form of freedom
which accords with the truth of human nature. Hisison to one-sided, anarchic forms of
freedom, which he defines as “the rule of caprfédiés in proposing a realistic anthropology

— one other than what masquerades as humane esgMifg in the present era: “Anarchy . .

% RatzingerGlaube — Wahrheit — Toleran2Q0 (“Being completely free, without the competitiof any other
freedom, without any ‘from’ or ‘for’ — behind thatands, not an image of God, but the image of ah i@lhe
primeval error of such a radically developed defirdreedom lies in the idea of a divinity thattisnceived as
being purely egotistical. The god thus conceivesofiot God, but an idol, indeed, the image of wtha
Christian tradition would call the devil, the agtid, because therein lies the radical oppositeedrue God:
the true God is, of his own nature, being-for [[Eathbeing-from [Son], and being-with [Holy Spiritfet man
is in the image of God precisely because the bendrom and with constitute the basic anthropaagshape.
Whenever people try to free themselves from thisy fare moving, not towards divinity, but towards
dehumanising, towards the destruction of beindfiteeough the destruction of truth. The Jacobinast of the
idea of liberation [let us just use that term favdarn forms of radicalism] is a rebellion againsing human in
itself, rebellion against truth, and that is whietds people — as Sartre percipiently obseniatb-a self-
contradictory existence that we call hell” [Ratzingrruth and Tolerance?48]). The Jacobin Club, along with
its most famous member, Maximilien de Robespieli®8-94), was a notorious political influence uploa
development of the French Revolution. Their subsatassociation with the French Government of 1993-
and the “Reign of Terror” means that to this dag, terms Jacobin and Jacobinism are used as pegsr&dr
radical, left-wing revolutionary politics.

%7 RatzingerChurch, Ecumenism and Politjca44.
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. is not appropriate to man because he is ordemdp isolation, but to relationshif®When
society understands itself as continually orientadards ever greater freedoms,
accompanied with the interminable pursuit of evesii forms of democratic structures, a
fundamental question arises in Ratzinger’'s minduréigg the “majority” principle: can and
may the majority accomplish everything? Can it declhatsoever it desires to be law
which then constrains everyone “or does reasongrilv@ majority, so that something
contrary to reason cannot really become |&4/Phe question arises as to who has authority
to say what is reasonable, since it must be askethsr a majority decision also bears
within itself the measure of reason. Ratzingerostrying to provoke a revolutionary attitude
toward democracy but rather attempts to underpifoitndational presuppositions and
limitations. He says that democracy cannot be vakudral:

Im letzten kann das demokratische System nur fanidren, wenn bestimmte

Grundwerte — nennen wir sie die Menschenrechten-allen als giiltig anerkannt

werden und dem Zugriff der Mehrheit entzogen bleibe . Das blol3 formale

demokratische System der Machtbegrenzung und Mextbtung funktioniert aus
sich allein nicht?

In other words, the democratic rule of society ppggses an ethos with specific
contents that is commonly accepted and commonlgradito in practice, even if compelling
arguments for it cannot be as easily adduced atheasrgument for the simple majority.
Here the State comes up against a moral conswaich it must presuppose but cannot itself
establish, and therefore, cannot itself guaraieeRatzinger, “the formal structure of

[democratic] institutions is bound up with the nratespecificity of an ethos that belongs to

%8 bid.

®bid., 179.

"0 RatzingerKirche, Okumene und Politid69 (“Ultimately the democratic system can fumstonly when
certain fundamental values — let us call them hurighits — are recognised by everyone as valid anthin
exempt from the reach of the majority. . . . [Tiherely formal democratic system of limited powed dime
separation of powers does not function in andsaflfit [Ratzinger,Church, Ecumenism and Politick79]).
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the Socratic and Christian traditioh- The question one is left with today is: what auityo

determines ethical legitimacy?

In relation to the operation of formal democratiwstures, Ratzinger points out that
what had for so long been the self-evident requémrenof the institutions of State to look
“beyond themselves” for ethical legitimacy is nader the case. He says that even in the
aftermath of the bloodshed of the Religious wargunope (c. 1524-1646), “the essential
fundamental moral convictions that Christianity agrinted on people’s souls were still
certainties taken for granted and it seemed thaided reason could perceive the pure
evidential character of these convictioA$Mowever, by the time the twentieth-century had
run its course, “unaided reason” had collaboratid ideological movements to produce
intense violent destruction of individuals and whsbcieties:

Die Entwicklungen dieses Jahrhunderts haben urhgetiass es diese Evidenz als

in sich ruhende und verlassige Grundlage alletiérenicht gibt. Der Blick auf die

wesentlichen Werte kann der Vernunft sehr wohlareri gehen. . . . Freiheit kann
sich selbst aufheben, ihrer selbst tiberdriissigevendenn sie leer geworden 8t.

The resolve to alert people to the vulnerabilityacfociety predicated on, and
governed by an unaided reason fused with majaulty, tead Ratzinger to pose a two-fold
guestion — namely, what is essential and whatmsessential for growing in freedom today:
“What must be protected in order to have freedontifalghould be freed from control

because constraint is inappropriatdRatzinger calls for a new appreciation of the it

" RatzingerChurch, Ecumenism and Politick79.

2 RatzingerValues in a Time of Upheaya9-50.

3 RatzingerWert in Zeiten des Umbruché5 (“The developments of the twentieth centuryeh@mught us that
this evidential character — as a subsistent amabtelbasis of all freedom — no longer existss perfectly
possible for reason to lose sight of essentialealu. . Freedom can abolish itself. Freedom czaryvof itself
when it has become empty” [Ratzing€glues in a Time of Upheav&]). The implications of Ratzinger’'s
reflections on modern democracy, which are strooghbrshadowed by memories of twentieth-century
ideological abuses, come from his awareness dfaigdity inherent in the delicate balancing ofddoams
required to ensure that a democratic State opeaateentically. The institutions of freedom canilydse
perceived as institutions of restriction, runnihg tisk of contradicting their own reason for beiBgctions are
the means of empowering citizens and the electdpeent emerges as the indispensable way of ldigtithe
public will.

4 Ratzinger Church, Ecumenism and Politjck80. As a contemporary example, Ratzinger paintee
phenomenon of venting all of a society’s discounsine media. This is increasingly perceived asasgnting
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“the modern State issocietas imperfecta imperfect not only in the sense that its
institutions always remain as imperfect as its itaants, but also in the sense that it needs

forces from outside of itself in order to contirming itself.”>

Hence, Ratzinger believes
that the existence of imperfections within the nradgtate and its failure to fulfil the promise
of total freedom for its citizens rekindles in péothe idea that “the existence of the state

points beyond itself. It becomes a question of le@osort of community™

It can be said that for Ratzinger, a secure sgpilaére negates an ethic of scepticism
because it augments the virtue of hope. As Pogmbeontinued this theme. Hence locating
a sphere where the human person feels secure bobmstrained is an immense challenge,
but upon the attempt to do so rests the futureuafdnity itself because if there is no goal or
certainty in which humanity can hope and truswiit lose its hunger to live in the present —
the time which every generation is obliged to live“[t]he present, even if it is arduous, can
be lived and accepted if it leads towards a gbalgican be sure of this goal, and if this goal
is great enough to justify the effort of the jourié” This is a key point of connection for
Ratzinger between anthropology and ecclesiologgtlifihowever, we must comment on his
analysis of how modern-day cultural dynamics faattswhat he calls the “modern

synthesis.”

the truly liberated society. However, because suphactice seems to have accelerated a corretaftietion in
the values of the received moral tradition, he agksther this trend is more the favouring of tlghts of a
small group over the rights and dignity of the matg asks “[d]oes this not create a monopoly aw, fwith a
momentum that carries it further and further in divection and thereby restricts freedom of opirasnwell,
because one position increasingly claims to beltie correct one and prevails?”(ibid).

> Ibid., 199-200. As Pope, he has set out the ahgdidacing politicians involved in democratic démis
making: “For most of the matters that need to lgrileted by law, the support of the majority carveeas a
sufficient criterion. Yet it is evident that foraHundamental issues of law, in which the dignitynan and of
humanity is at stake, the majority principle is eabugh: everyone in a position of responsibilitysin
personally seek out the criteria to be followed whaming laws. . . . In terms of the underlying
anthropological issues, what is right and may emihe force of law is in no way simply self-ewvitiéoday.
The question of how to recognize what is truly tighd thus to serve justice when framing laws leag&nbeen
simple, and today in view of the vast extent of kmowledge and our capacity, it has become stilliéid
(Benedict XVI, Address to the Members of the Fed&erman Parliament in Berlin [22 September 20A8S
103 [2011], 664-65).

® RatzingerChurch, Ecumenism and Politjck79.

7ss1.
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2.2.4. Cultural Diagnosis: The Modern Synthesis

Ratzinger gathers the three dynamics discusseceabtiva “modern synthesis.” This
is comprised of the temptation to unite the preskyytassumptions of “belief in progress, the
absolutization of the scientific-technical civiliga and the promise of the new humanity, of
the messianic kingdonT®He sees it as a temptation arising from a worekivhereby
morality loses its evidential character, and fowuas instead towards the exclusiveness of
technical reason and the destruction of ethos.Bdmaventurian influence on Ratzinger’'s
understanding of history, which was observed ingfdral, informs his presentation of the

philosophical dynamics underpinning these attitudes

In the first place, Ratzinger believes the idearofgress is tied to the post-Hegelian
philosophy of history, which proposes a mechanistierpretation of history. In socialism,
progress was regarded as whatever served the eoinstrof socialism, whereas for
superficial liberalism, in a no less partisan wayerything that removes constraint appears as
progress and consequently freedom is equated athlisence of ties:

Wo immer Fortschritt als ein notwendiger Prozeletgisher Entwicklung der

Geschichte angesehen wird, ist er unterhalb desitich Menschlichen angesiedelt

und im tiefsten gegen den Menschen konzipiert.dhale Freiheit und ethische

Eigenverantwortung kdnnen dann nur als Storfaktsmdcher Gesetzlichkeiten
angesehen werdén.

Secondly, the canonisation of the scientific-techhcivilisation logically feeds into
progressivism. Science, in the contemporary sehgederm, refers to the realm of the
necessary, as that which can be reduced to site and admits only objectively-verifiable
certainties. In practice, science “cannot deal withrealm of what is free, that is, with the

genuinely human dimension of man and his sociatled¥ The attempt to treat the human

8 RatzingerA Turning Point for Europel 29.

"9 RatzingerWendezeit fiir Europ®4-65 (“Whenever progress is seen as a necessarggy of the legitimate
development of history, it is located below thedleaf what is genuinely human and in its depths @donceived
against man. Personal freedom and ethical respbitysibr oneself can then be seen only as factbas
interfere with such legitimacy” [RatzingeX, Turning Point for Europe95]).

8 RatzingerA Turning Point for Europe92.
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person “scientifically,” in a narrow sense, incladedeterminism which means nothing
“human” is possible outside of the strict natueal$ of necessity:
Eine Wissenschaftsidee, die sich am Unfreien hildet! auf den Bereich der Freien,
des Menschlichen Ubertragen, um eine “Physik desskteen” zu ermdglichen, in der

es notwendige Gesetze und exakte VoraussagerDggbtheorie fordert hier —
konsequent genommen — ihrem Wesen nach die Ausscbales Faktors Freihéft.

The final part of this temptation — the promisdha perfection of the kingdom within
history — is, to Ratzinger’'s mind, the logical riégd progressivist-determinism: “in the face
of growing social distress and inescapable Chriggsponsibility . . . it is characteristic that
one now speaks simply of the ‘kingdom’ — withoutntiening God — and that this is
understood as the ideal human sociéfytHowever, if the aim of faith and the task of all
theology isto worktowards bringing about the “kingdom,” then thetcanword of faith
becomes a purely political concept: “Faith itsakrteby becomes political ideology. Politics

has absorbed faith into itsef®”

The idea that, by entering the laws of history, onght construct an earthly paradise
is inimical to freedom and is therefore inhumanit@resupposes that history will, at some
point, be based on definitive structures rathen tha freedom. Ratzinger, however, says,

Die Zukunft bleibt immer offen, weil menschlichessammenleben immer unter dem

Zeichen menschlicher Freiheit steht und daher imameh in der Méglichkeit des

Versagens. Das aber bedeutet: Das Feld des plditigdandelns ist nicht die
Zukunft, sondern die Gegenwétt.

Ratzinger believes that the future, even the hystbthe future, so to speak, is best served by
being good today and thereby shaping a spirit gfoasibility for what is good both today

and tomorrow. To his mind, the paradox of the noftinner-worldly eschatologies “consists

81 RatzingerWendezeit fiir Europ®3 (“An idea of science that is formed on the ba$ishat is not free is
transposed to the realm of what is free, nameb/htman realm, in order to make possible a ‘physficsan’

in which there exists necessary laws and exacigireds. If this theory is taken consistently, &dands by its
very nature the exclusion of the factor of freeddRétzinger A Turning Point for Europed3-94]).

82 RatzingerA Turning Point for Europg7s.

% |pid.

8 RatzingerWendezeit fiir Europ&8 (“[tJhe future always remains open, because mulifelived in common
always revolves around human freedom and therefarays has the possibility of failure. But this meahat
the field of political activity is not the futuraibthe present” [Ratzingef Turning Point for Europel40-41]).

100



in the fact that one does not wish to free marfreedom but from freedom; that one wishes
to achieve the absolute — the definitive sociepyecisely by excluding the absolute criterion

— God."®®

This synthesis is the systematic exclusion of ikimé from the shaping of history
and human life because it necessarily neglectadioff in freedom — both human and divine.
The “genuinely new” and remarkable thing aboutsthirange trinity is . . . that this structure
now replaces the concept of God, and necessarly@ss it, since it takes its plac®.While
there may be a growth in a more discerning attitodeards aspects of science, progress, and

historical interpretation today, Ratzinger beliettes temptation to combine them remains.

Technology and science look set to continue dewedppwith an immanent necessity
into the future. Ratzinger says we cannot turn haackeams of pre-technological paradises
and expect future generations of live without #ehhical advancements we ourselves enjoy.
Belief in technology’s ability to construct a nevosd on its own terms must leave God out
of what happens in history and consign the questidns existence to the private, arbitrary
realm. However, to do so — to give no rights to Gogublic life — means the “export [of]
technical skills without ethos, and ultimately agsiethos; . . . the spirit of having and
making things, along with the escape into the emppbdynise of a ‘tomorrow’ [that] will fill
the whole world.®” A way forward, therefore, can only be found thriowegbroader

affirmation.

8 RatzingerA Turning Point for Europel45. Ratzinger refers here to the German poetlfich Holderlin's
(1770-1843) observation on this type of mytholagizi“Still it is man’s desire to make the state liesaven that
has made the state hell” (quoted in Helmut Kubex, StaafMunich: Kdsel, 1967], 38).

8 RatzingerA Turning Point for Europel 30.

8 |bid., 132. If one were looking for an even moomdensed summary of the consequences of Ratzinger's
analysis of contemporary cultural dynamics, itdesiin the idea of modern rationalism which “dezdathe
irrational to be the origin of the rational. Thigams that it must declare the basis of freedone tihét which is
not free, that is, freedom, like reason, is a bgdpict of the self-construction of the world” (115, ibid., 112).
Marcello Pera, lecturer in political philosophytla¢ Pontifical Lateran University in Rome, and dimee
president of the Italian Senate (2001-2006), r&flea Pascal's wager to live “as if God existeddking a very
penetrating prediction on the outcome of the exctusf the Christian God from western culture: ‘iive as if
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Ratzinger is convinced that only the idea of theaimlitional, the idea of God, can
prevent the formation of an artificial unity of hamity that extinguishes at the same time the
forces that truly unite it — i.e. the great ethicahvictions that humanity has in common. In
opposition to the potential “destruction of allditgonal cultures through the universalization
of the scientific objectification of the world atite goal-oriented rational organisation of
life,”®® Ratzinger puts forward a “Christian synthesis.isT$ynthesis, lived out by the
members of the Church, proposes to society an atitheuman freedom in harmony with the
will of God. However, to develop this point furtherthis stage of our study would be

premature.

Ratzinger has an awareness that one-sided viefmseafom “are at work also in the
ecclesiastical crisis and have left their marklmgtruggle within Church toda§>This
means that an important preparatory task for stuglliis ecclesiology is to consider how the
modern notion of freedom has marked the ChurcfésTihe final part of this chapter now

turns to this consideration.

2.3. Contemporary Ecclesial Dynamics of Freedom
In light of all that Ratzinger has said in termgloé evolution of the understanding of
freedom in intellectual history, there is no susprin the fact that he believes the Church is

compelled to answer the criticism that its own miife can often be anything but a place

God existed means to deny man that giddy feelingnarfiipotence and absolute freedom which at filstes!
him and then depresses and degrades him. It meaognising our finite condition and becoming awairthe
ethical limitations of our actions. This amountestablishing our rights and acknowledging ourehuti . .
Without the Christian vision of the human persau, jpolitical life is doomed to become the mere eiser of
power and our science to divorce itself from mevesdom; our technology to become indifferent taettand
our material well-being blind to our exploitatiohathers and our environment. Without that visioat
encounter with ‘the other’ — the poor, the sicle tlying, the needy or outcast of any gender, i@cage — can
only deteriorate into violence and manipulatiord anr civilisation will cut itself off from the pmiciples that
first baptised and nurtured it. Yeglut si Deus daretus the moral condition necessary in order for us to
cultivate hope” (Marcello Per&yhy We Should Call Ourselves Christians: The RaligiRoots of Free
Societiestrans. L.B. Lappin [New York: Encounter Books, 20180).

8 Robert Spaemann, “Universalismus oder Eurozenas&hin Krzysztof Michalski, edEuropa und die
Folgen(Stuttgart: Keltt-Cotta, 1988), 320.

8 RatzingerChurch, Ecumenism and Politjck82.
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where people feel fre8.0n account of the present-day conception of freedmming to
terms with the tension between individuals andtusbns is of fundamental importance.
Such a discussion is especially important in coptaary ecclesiology. This subdivision is
divided into three parts. Firstly, there is a dsgian of the growing feeling of bitterness
towards a Church that appears as a barrier todreedther than anything else. This is
followed by looking at the Church from the specpierspective of freedom in the aftermath
of the Second Vatican Council. And finally, it lagst the basic orientations of Ratzinger’'s
ecclesiology as he seeks a way forward in undetstgrthe Church as sphere of growth in

authentic human freedom.

2.3.1. The Church as a Barrier to Freedom? The Experiencef Bitterkeit™

Ratzinger has an awareness of the complexity ofliggain with which the Church
can be viewed: “Why does the Church incur the kisstif so many men, even of believers,
even of those who yesterday could be reckoned artti@ignost faithful and who despite
their pain, probably still are today?” Broaching an answer, he suggests that whilediores
it is the case that the Church has become too Walt for others she is not worldly
enough, “most people have trouble with the Chumtabse she is an institution like many

others, which as such restricts my freeddr.”

Ratzinger points out that the modern critiquehaf €hurch which is often the source

of the bitterness is especially complex and dobhbigensome because the obstacles which it

% See Joseph Ratzinger, “Warum ich noch in der Kitzin,” inGS:ZV,1182-85;Called to CommunigriL33-
40; “The End of Time,” 95-6God and the World92-3;What It Means to Be a Christian: Three Sermaras)s.
Henry Taylor (San Francisco: Ignatius Press, 2008%9.

L The strong wordBitterkeit(“bitterness”) is used by Ratzinger in a lecturigioally prepared for the annual
“Meeting for Friendship among the Peoples,” orgedis Rimini by the&Comunione e Liberaziorecclesial
movement. The lecture, originally entitled “A Comgan Need of Reform,” specifically reflected upon
dissatisfaction with the Church and is a good exarmapRatzinger's intellectual honesty in openlgmtifying
the discontent felt by people with the Catholic @it The text is reprinted i@alled to Communignl33-156,
at 135. See alsbeus caritas effDCE), 3.

92 Ratzinger Called to CommuniqriL34.

% |bid.
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erects reach into a person’s most personal andimtostte depths. This is principally
because Church rules for ordering life make a clguon the entire life of the human person
and are thus about more than merely supportingsdeaiporal welfare. Ultimately, the
Church’sraison d'étrerests in its claim to offer a more vital suppartiumanity than the
services and ministrations of State regulationpbBli@ts out that the Church’s rules purport to
“inwardly affect my course in life, telling me havam supposed to understand and shape my
freedom . . . demand[ing] of me decisions that calme made without painful
renunciation.®® Ratzinger tries to capture the contemporary aritigf the Church through a
series of questions:
Will man uns nicht die schonsten Frichte im Gades Lebens verweigern? Wird
uns nicht der Weg ins Weite versperrt durch dieeEsmvieler Gebote und Verbote?
Wird das Denken nicht ebenso an seiner Grol3e getimie das Wollen? Muss

Befreiung nicht notwendig der Ausbruch aus solgeestiger Bevormundung sein?
Und ware nicht die einzige wirkliche Reform, didlesiabzuschiittelPr

Alongside anti-institutional sentiment, Ratzingetibves “bitterness” with the
Church has a second specific cause, akin to teenmmiable search for meaning that takes
place in the human person. Because of the harsinenatt life and the pressures of daily
living, “a secret hope still looks to the Churchyieh, it is felt, ought to be a kind of island of
the good life, a tiny oasis of freedom into whiateaan withdraw now and theff’Because
of the inexorable human search for meaning, thepgisintment with the Church has a
particular quality. In one way or another, peopledpes of liberty seem to be even more
severely crushed by the Church, given that, gblaltes, there is an understood expectation

that it will surely provide a zone that heraldsedtér world:

*pid., 135.

% RatzingerZur Gemeinschaft gerufeh31 (“Is this not intended to deny us the swedteits in the garden of
life? Is not the way into the wide open closedtwy ttestrictive confines of so many commandments and
prohibitions? Is not thought kept from reachingfitl stature just as much as the will is? Must lite¢ration
consist in breaking out of such immature dependemayd would not the only real reform be to rid @lves of
the whole business?” [Ratzing&alled to Communiori,35]). The contemporary critique of the Churchesyw
often summed up in the so-called “Canon of Criti¢isvhich includes the topics of women'’s ordination,
contraception, abortion, homosexuality, celibanfaliibility, and the remarriage of divorced persoBee
Ratzinger Salt of the Earth181-213.

% RatzingerCalled to Communiqri.35.
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[. . .] weil man sich im Stillen von ihr mehr erdetrals von allen weltlichen
Institutionen. In ihr sollte sich der Traum von desseren Welt erfillen. In ihr
wenigstens mochte man den Geschmack der Freihkisten, der Erlostseins — das
Heraustreten aus der Hohle, wie Gregor der GroR&risthluss an Plato formuliett.

When viewing the Church, therefore, modern sensésltend to become even more
sensitive to the constraining nature of instituéibarrangements. On the other hand, while the
dream of a better world emanating from the Chuednss extinguished because the
empirical evidence suggests it has settled fortutgin and everything human, the bitterness
cannot cause the idea of the Church to disappéardieam of something better cannot be

extinguished from the human heatrt.

When Ratzinger analyses, from a theological petsgeche prevalence of anti-
institutional sentiment in conjunction with the hamsearch for meaning, he describes the
phenomenon of thirst for freedomlt is “the form in which the yearning for redenaggt and
the feeling of unredemption and alienation makér theices heard today’® A bitterness
arises because on the one hand “the call for freedlemands an existence uncramped by
prior givens that keep me from fully realising miysand throw up external obstacles to my
chosen path” while, on the other hand in the Chuiah all sides we run into such
roadblocks that hold us at a standstill and preusrftom continuing on our way>As a
result, when this “thirst” has cause to encountexseggnation not dissimilar from that which
people generally have experienced in the postdiistrand post-marxist miliet?° it is
composed of the temptation to disillusionment,dakd by an irrational attempt at

constructing a “space” that satisfies the yearnofgsur will:

" RatzingerZur Gemeinschaft gerufeh31-32 (‘[. . .] because in their heart of heagtsgie expect more of
her that of all worldly institutions. It is in ti@hurch that the dream of a better world shoulddadised. There,
at least, one would hope to know the taste of meedf redeemed existence — to emerge from the, eave
Gregory the Great expresses it in language borrdrmeead Plato” [RatzingerCalled to Communiori35]). See
Gregory the Greatlom. in Ezechielenil, 1, 17: PL 76, 948 A; Platd,he RepubliBk. VII: 514a-520a.

% RatzingerCalled to Communiori,34.

% |bid.

19 see this dissertation § 2.2.2.
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Weil [die Kirche] nicht so ist, wie die TrAume zerg versucht man verzweifelt, sie
so zu machen, wie man sie wiinscht: zu einem Qut Bleiheiten einem Raum der

Entschrdnkung unserer Grenzen, zum Experiment ¥opi&) das es doch irgendwo
geben mus$?

This call for adaptation — akin to that of a pachti promise to create a better world —
subscribes to the premise that we must establgitar Church “as a first step towards a
political goal: a Church full of humanity, pervadeyla spirit of brotherhood and large-
minded creativity, a place of reconciliation of afid for all.*°? Rousseau’s philosophy, as
representative of an ethic of autarchy and a rémollagainst institutionalism, bolsters the
disillusionment felt by people with the ecclesieatistructure they see about them. Strong
echoes here also of the belief in progress to aetaarthly perfection. Because fraternity is
not a permanent or universal reality in the comryyine institution is viewed as wrongly
configured. In Ratzinger’s view this can partidy accounted for by the fact that “[i]n
today’s world-view, the ideas of autonomy and df-anthoritarianism, if we can put it like
that, have become extremely dominafit Taking these ideas to their logical conclusion,
Ratzinger says they imply that “if the autonomouisjsct has the last word, then its desires

are simply unlimited ***

Ratzinger believes the dissatisfaction with evanghmot in harmony with the
radically autonomous subject is a major cultural acclesial problem today. However, to
offset this Ratzinger says the Church of the tvethtcentury has acted as a counter pole, as a
force against repression, as that other form aespavhich he spoke about previously: “The
twentieth century has made it plain in a hither&nown way that precisely the bond of

communion that is the Church is a counterforceragaill worldly, political, and economic

101 Ratzinger Zur Gemeinschaft gerufeh32 (“Because the Church is not as our dreamsrgitter to be, a
desperate attempt is undertaken to bring her imtdocmity with our wishes: to make her a placedweery
freedom, a space where we can move freed of oifs|ian experiment in utopia, which, after all, mesist
somewhere” [Ratzingealled to Communiori,36]).

102 Ratzinger Called to Communiori,36.

103 Ratzinger Salt of the Earth167.

194 |bid.
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mechanisms of oppression and uniformizatiiii Ratzinger acknowledges that there has
been a growing misunderstanding of the Church’areadue to one-sided notions of freedom
ungrounded in truth and devoid of content, whicloleagainst the inevitable obligations and
constraints that accompany an authentic, well-aggliseedom. In response to this, he will
argue that, in fact, the Church “gives men a ptafdeeedom and sets a sort of ultimate limit

to oppression’®

2.3.2. The Church in the Aftermath of Vatican Il

The question of the Church in the aftermath of 8dddatican Council is a multi-
faceted one, but from the perspective of freedoatziRger focused on two themes in
particular — the image of the Church as “peopl&odl,” and liberation theology. Of major
concern in ecclesiology was the fact that confusibout the Church’s nature and identity
became particularly acute during this era. Aslift two years after the Council, Ratzinger
sensed in people a feeling of disappointment vighviork which amounted to an anti-climax
or an atmosphere of unfulfilled expectations. 188,%he began questioning the viability of
some of that expectation in the first place:

Die Welt, die fur einen Moment erstaunt aufgehoteid sich mit freudiger
Zustimmung dem Konzil zugewandt hatte, geht lamgstier ihnren Geschéaften nach,
und zu guter Letzt ist die Kirche doch Kirche geb&n und der Glaube eher noch
muhseliger, weil ausgesetzter , schutzloser gewoi8ei es, dal3 in dem Beifall von
1962 wirklich etwas aufgeklungen war von einer gale® Sehnsucht, das Hohere
und Ewige, das sich uns so sehr verbirgt, mochtefaidbarer und ndher werden,
weniger verzaunt durch tausend Vorschriften undigesrverdeckt durch die Last der
Vergangenheit, die auf dem liegt, was sich als €o@dffenbarung uns anbietet — sei
es, dald man sich in seiner eigenen Weltlichkeiigtigs fuhlte und von solchen

Empfindungen her auf eine Verweltlichung der Kéediofftel®’

1% |pid., 165.

198 g,

97 RatzingerDas neue Volk Gotte803 (“The world, which had for a moment been turtesards the Council
to give it a joyous approval, has long since retdrto its business, and in the end the Churchretithined the
Church, and faith rather more arduous than eveauszcof being exposed and more vulnerable: coble ihat
the applause of 1962 had touched upon a secrahtpfgy something higher and eternal — which hidiesf so
much from us — that would now be closer and mormeprehensible, less fenced off by a thousand reigukat
and less obscured by the weight of the past whogkrs over that which offers itself to us as Gad\selation?

107



He further contends that the Council’'s immediaterafath contributed to further
disagreement and divided opinions amongst groupisedfaithful. For some the Council had
been “nothing but a conglomerate of cautious comges, a victory of diplomatic caution
over the power of the Holy Spirit who wants not ghicated syntheses, but the simplicity of
the Gospel *® For others it manifested a scandal that, in gsifetion with popularity in the
world and with material things, amounted to a “gereed, reductive Christianity®® For
Ratzinger himself, it was the designation of then€h as “people of God” in the document
Lumen gentiunpn the one hant® and the emergence of liberation theoldfyon the other,

which epitomise the prevailing atmosphere.

For those who felt the Council provided a majoraxtBrough in ecclesiology, the
second chapter dfumen gentiunbrought to the fore the designation of the Chuarglthe
“people of God,” a biblical term comprehensive egioto foster the ecumenical movement
and retain the eschatological nature of the hisadralbeit mystical Body of Chridt?
However, Ratzinger says, the designation was qugkbmped by an “enthusiasm over the
discovery [that] far exceeded what the biblicalrfdations themselves could suppdrft’A
reductionist tendency, which relegated a great oeabnciliar ecclesiology, turned “people”
into a sociological and political term detachedirits biblical roots: “[tlhus ‘People of God’

becomes the vehicle of an anti-hierarchical andsadral idea of Church, indeed, a

Or could it be that one felt the Church was abowtdme to terms with the world and thereby confir@ople in
their own worldliness?” [own translation]).

1% |pid., 303-4.

199 1pid., 304.

10 Ratzinger deals with the reception of the ternpfge of God” after the Vatican Council in a numbér
places. Some of the more key writings have recdmgfn gathered i8S:ZV,205-332. See also Ratzinger,
Church, Ecumenism, Politic23-35, 182-85;“Communio ein Prografmiternationale katholische Zeitschriften
Communia21 (1992): 454-63Veg Gemeinschaft des Glaubeh$0-12; a lecture delivered in Benevento in
June 2002, “Eucharist, Communion and Solidarity,”
http://www.doctrinafidei.va/documents/rc_con_cfaifloc_20020602_ratzinger-eucharistic-congress_eh.htm
(accessed 24 May 2011). See also Heim’'s commeatahpw Ratzinger deals with thisdoseph Ratzinger-
Kircheliche Existen310-397.

1 Ratzinger's key writings on the theology of libéma have recently been gathered3s:AEL 489-641. See
also this dissertation §80.2., 0.3., and 1.2.

12 g5ee RatzingeGhurch, Ecumenism and Politicz3-35.

3 pid., 29.
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revolutionary category suitable for developing amencept of Church®* Ideas such as
“the grass-roots Church, ‘Church from below,” Chuof the people, the congregation as the
entity responsible for all actions, both religiarsd socio-political**® were bolstered by this.
Ratzinger notes that
“Volk Gottes” wurde immer mehr im Sinn von Volkss@uanitat aufgefalit, als Recht
zur gemeinsamen, demokratischen Bestimmung alléibda was Kirche sein und
was sie tun solle. Gott, der durch den Genitiv ‘t€stals der eigentliche Schopfer

und Souveran dieses Volkes angesprochen ist, inlishichen Uberlegungen aus dem
Spiel; er war eingeschmolzen in das sich selbstipeignde und gestaltende Voft®

It became a veritable slogan for the ideas of fneedmanating from Europe — east
and west — at the time. The western push for meneogratisation, with its concomitant
majority principle, and the call from the east loe proletariat to seize power from
aristocratic élites, were cross pressures in thergé cultural environment encouraging anti-
institutional understandings of the Church. Howetlegse political struggles led the
“horizontal” to dominate this scriptural term, digarding the theological foundation which
ought to have been its ground. Ratzinger says;tdikices the Church to the level of a party.
Parties may, after some time, discard an old prograd replace it with a new one, which
they see for now as better, until yet another tétisgslace.™*’ The application of “people” to
a general political interpretation was predicatedle hope that popular sovereignty was at
long last being applied to the Church. Ratzingerctades that this shift in approach — so
fundamentally anti-theological — is a key elementhie growing disillusionment and
bitterness facing the Church. It was a situatiat th

[. . .] gab Anlal3 zu ausgiebigen Strukturdebatitedenen je nach Lage

“Demokratisierung” mehr westlich oder mehr im Sduer 6stlichen
“Volksdemokratien” ausgelegt wurde. Allméhlich dgts “Wortfeuerwerk” (N.

" bid.

" 1bid., 34.

116 Joseph Ratzinger, “Communio ein Programtérnationale Katholische Zeitschrift Commuisig1992): 458
(“People of God’ was more and more understoodh@édense of popular sovereignty, as a right tadmemon,
democratic determination of all as to what the €hwught to be and what it should do. God, wheaken
about by the genitive ‘of God’ as the real creaod sovereign of this People, remained out of plaguch
considerations; he had melted into the self-causaind creative People” [own translation]).

17 bid., 458-59 [own translation].
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Lohfink) um den Volk-Gottes-Begriff heruntergebrarrum einen und hauptsachlich
weil diese Herrschaftsspiele sich selbst entlaaegm und der niichternen Arbeit im
kirchlichen Alltag Platz machen mufdten, zum andetssr auch, weil solide
theologische Arbeit unwidersprechlich das Umhaktsoicher Politisierungen eines
in sich ganz anders gelagerten Begriffs zum Voischebracht hat. . . . Genau den
Gottesbegriff hatte man bei dem “Feuerwerk” um esed/ort weggelassen und es
damit ganzlich seines Sinnes beraubt. Denn einghKjrdie nur fur sich selber da ist,
ist Uberflissig. Und die Menschen merken das dts Bae Kirchenkrise, wie sie sich
in der Krise des Volk-Gottes-Begriffs spiegelt,“@ttes-krise”; sie resultiert aus
dem Weglassen des Wesentlichen. Was bleibt, istoch ein Streit um Macht. Den
gibt es anderwarts in der Welt schon genug, daaudbien wir die Kirche nicht?

In the background here is Ratzinger’s sensitivatphilosophies which lead in the
direction of “the claim of the absolute subordioatbf the individual to the collective™®
For him, while on the one hand, “community” is galand relevant part of the Christian
economy, on the other, he believes that detachiingm the universal and sacramental
Church is not in keeping with its ecclesial essehtsuch a case, the “official Church,” like
all major political and commercial structures, wibbke simply perceived as a power-base that
hampers personal freedom, whereas the local faitinaunity would be seen as a place

where everyone participates in everything and treesdom is realised:

18 RatzingerWeg Gemeinschaft des Glaubeh)-12 (“[. . .] gave rise to extensive debates steictures, in
which — depending on the situation — “democratmr@tiwas interpreted more in the Western sense @e 1imo
the sense of the Eastern ‘people’s democraciead@ly the ‘verbal fireworks’ (N. Lohfink) surrodimg the
concept of “People of God” burned away, in thetfpisice (and mainly) because each of these poweega
unmasked the others and had to give way to dowasttir work in the everyday Church, yet also, onatiher
hand, because solid theological work made quiteifestnin a way that was beyond contradiction, fsmeh
politicizing of a concept which was in itself eely different was untenable. . . . The idea of Gotthe very
thing that had been left aside in the “fireworkafreunding this term, and it had thereby been degrbf its
entire meaning. For a Church that is there onlyhfrown sake is superfluous. And people notice it
straightaway. The crisis concerning the Churchit isgeflected in the crisis concerning the conagfgPeople
of God,’ is a ‘crisis about God’: it is the resaftleaving out what is essential. What then rema@maerely a
dispute about power. There is already enough afetlsewhere in the world — we do not need the Ghioc
that” [RatzingerPilgrim Fellowship of Faith,127-29]). In regard to the careful exegetical weakried out on
the “people of God” concept, Ratzinger refers talon University exegete, Werner Berg: “[d]espite th
paucity of passages in which the turn of phrasepieof God'’ is to be found — and to that exteRgdple of
God' is a fairly rare biblical concept — we can atireless hold fast to some elements in commomhhese
‘People of God’ expresses the ‘being related to,Gbé ‘relationship established by God,’ the cles@nection
between God and those people referred to as tlepl®ef God,’ that is to say, in a ‘vertical dirieet.” The turn
of phrase is less suitable for describing the hédriaal structure of this community, above allhiét'People of
God'’ is described ‘as opposed to’ the officeholders Nor, on the basis of the biblical underdiag of it, is
this turn of phrase appropriate as a cry of pragainst those in office: ‘We are the People of G@t/olk
Gottes’ — Ein biblischer Begriff?,” in W.Geerlingsnd M. Seckler, edsKirche sein: Nachkonziliare Theologie
im Dienst der Kirchenreform: Festschrift fir H.JotBmeyel{Freiberg: Herder, 1994], 20 [quotedmigrim
Fellowship of Faith]128).

19 RatzingerChurch, Ecumenism and Politjc33.
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Der UberdruR an den anonymen GroRgesellschaftghdas Seinige dazu bei, um
den Gedanken der sich selbst bestimmenden Gemalmdeisweg erscheinen zu
lassen und von ihm her Kirche als Oase der Freéimaitibieten. . . . Aber wo das
Element Gemeinde isoliert und vom gro3en Stronsdkramentalen Gemeinschaft
der ganzen Kirche abgegrenzt wird, verfliichtighsiee Freiheit der Gemeinde ins
Spielerische und wird leer. Die autonome Gemeinrald gur reinen Sozialpflege und
zur Freizeitgemeinschatft ab; das kultische Tun whational oder zum blof3en Ritus
der Gemeinschaftlichkeit, die sich selbst feiertetlér zeigt sich, dal die
Eigenstandigkeit als solche noch nicht Freiheit3st

Consequently, Ratzinger believes it is an err@ttempt to locate a comprehensive human

freedom solely in the political arena because mgels the essence of the human person to fit

into the realm of popular politics. This would leecurtail the ontological dignity of the
person and destroy freedom. But because polititaingts at creating complete freedom
inevitably fail, Ratzinger believes many in the @uturn to a radical idea of freedom and
its promise of progress. This is expressed theo#digithrough the conduit of prophetic

promise. This was most clearly exemplified for himliberation theology.

It is Ratzinger’s view that the emergence of liberatheology had the potential to
confirm the theological importation of an anarction of freedom into ecclesial lifé* He
is instinctively wary of any anthropological attiieithat exalts progress within history to a

point where “the whole of history appears as agse®f progressive liberations whose

120 RatzingerKirche, Okumene und Politil 74-75 (“Discontent with large, impersonal asatiohs plays its
part in making the idea of the self-determiningifaiommunity seem to be a way out that can turrCinerch
into an oasis of freedom. . . . But when the eletnoé local community is isolated and set apanrfithe
mainstream of the sacramental communion of the ev@blurch, the community’s freedom is reduced to
triviality and becomes empty. The autonomous comtpusireduced to a group for purely social conseaind
leisure activities; its act of worship becomestioaal or a mere rite of fellowship that celebratsslf. Again, it
is evident that autonomy as such is not yet freéd®atzinger,Church, Ecumenism and Politick34-85]).
121\we have previously treated the topic of liberatiseology in this dissertation in §80.2., 0.3. a2l At this
point, however, we arrive at Ratzinger’'s primarggiving about the direction in which its earliesbponents
were taking it — i.e. the potential repercussioithe politicization of ecclesial life. Speakingi a personal
perspective, he admits that his main struggle Wwasit was painfully difficult to enter into dialag with the
early waves of liberationists because they clugigtly “to that illusory myth which blocks the patfithe
reforms and intensifies misery and injustices, rgnmbe myth of the class struggle as an instrunmenteating
a classless society” (Ratzing@he Ratzinger Repqri89). Ratzinger is convinced that some liberasisn
borrowed Marxist thought in an insufficiently ccéil manner that risks damaging Christian faith @hdstian
living. This is also borne out by the thrustLdd, which was issued under his leadership alGB&. For a more
thorough account of Ratzinger’s underlying approaeleThe Ratzinger Repqri69-90;Church, Ecumenism
and Politics,239-47;A Turning Point for Europe38-101.
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mechanism we are gradually able to explain andwieadre thus able to steer ourselvis.”
A fascinating promise seems to open up for humanmitich, Ratzinger says, “over-
exaggerates the real meaning of human nature irmagudetrimental a way as previous
generations under-estimatedd Echoing his concern with the modern synthesisziRger
insists that “[w]herever progress is seen as assarg process of the legitimate development
of history, it is located below the level of whatgenuinely human and in its depths it is
conceived against man® To his mind, what is theologically unacceptabld aacially
dangerous is an inadequate anthropology that war#édhe sacralising of revolution — the
mixing up of the Bible, christology, politics, sotagy and economics. This would be to
absolutize and sacralise a theory concerning tbe-gmwlitical order, which would merely
succeed in “producing a dreamy fanaticism thatlead to even worse injustices and
oppression, ruining in the praxis what the theay proposed*® In fact, the sacralising of
an incomplete picture of human nature is preciggigit condemns to slavery the poorest who
genuinely need to be liberated:
Wenn man anhand von Bibel und Tradition in bridbedr Weise versucht, die
Abweichungen [der Mythos vom Klassenkampf als lmsent zur Schaffung einer
klassenlosen Gesellschaft] aufzuzeigen, erhéaltsobanell das Etikett von “Dienern,”
“Lakaien,” der herrschenden Klassen, die sich daddre Macht sichern wollen, dai3
sie sich auch auf die Kirche stltzen. . . . VorseieSeite wird jede unserer
Stellungnahmen, mag sie noch so tberdacht undkiesfieerfolgen,a priori
zuruickgewiesen, weil man sich auf die Seite denféte stellen wirde. Dabei wird

die Sache der Untersten gerade von jenen Ideolagigaten, die sich fur das Volk
stets als Quelle von Leiden erwiesen halén.

122 Ratzinger Church, Ecumenism and Politjca40.

123 5ee RatzingeGhurch, Ecumenism and Politic241: “[M]an himself can become the engineer of his
history. He need no longer wager on the alwaysngnand fragile character of his good will and &f hioral
decisions. He now sees into the inner texture ®pttocess of freedom and can create the conditiomkich
the will is good in itself, just as we have hitleelived in conditions in which it is bad in itsélf.

124 Ratzinger A Turning Point for Europe9s.

125 Ratzinger;The Ratzinger Report90.

126 Ratzinger Zur Lage des Glauben®01 (“If one tries in a fraternal way to indicatetaberration [that a class
struggle is an instrument that creates a classtassty] by referencing the Bible and traditioneajuickly
obtains the label of ‘servants,’ or ‘lackeys’ oéttuling classes, who hope to secure the powertighvthe
Church itself is buttressed. . . . Our opiniongreif they be considered and respectful, are regeatpriori,
because it would be to side with the ‘Master classt¢ence, the neediest in this matter are betrayethe very
ideologies that have always proved to be the sonfrpeople’s suffering” [own translation]).
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Ratzinger’s point in all this is that the overthrofva regime by means of
revolutionary violence against societal structyregpetuating violence is nigiso factothe
beginning of a just regime. The paradox of form$hsration theology which
indiscriminately assume materialist anthropolotfieis that they relativise the truth and
sanction, unwittingly, a major fact in our worldtiat] millions of our own contemporaries
legitimately yearn to recover those basic freedomshich they were deprived by
totalitarian and atheistic regimes which came tagradby violent and revolutionary means,

precisely in the name of the liberation of the pedp’®

At stake here is the matter of how theology camolgbthe truth about freedom,
without falling into aberrations of the truth ab@@hristian freedom. In a somewhat personal
remark, Ratzinger highlights the high stakes whighdebate about the nature of authentic
freedom raises for theology:

Schmerzlich betrifft einen sodann auch diese Phieistern und Theologen
vorhandene — so unchristliche lllusion, dald maereimeuen Menschen und eine neue
Welt schaffen kdnne, nicht indem man jeden einzeine Bekehrung ruft, sondern
indem man nur auf die sozialen und 6konomischeauk&tren einwirkt. Es ist gerade
die personliche Siinde, die in Wirklichkeit den urgéaten sozialen Strukturen
zugrunde liegt. An der Wurzel und nicht am Stamrerah den Asten des Baumes
der Ungerechtigkeit mif3te man ansetzen, wenn mikticki eine menschlichere
Gesellschaft will. Es handelt sich hier um grundlede christliche Wahrheiten, und
doch werden sie mit Geringschatzung als “entfrerdtland “spiritualistisch”
zuriickgewieser?

In light of developments in the post-Conciliar eRatzinger has sometimes said the

Church finds itself in a situation of “Babyloniarile” today!*° It languishes in an exilic

?7SeelN, XI, 8.

28 See ibid., XI, 10.

129 RatzingerZur Lage des Glauben202-3 (“It is painful to meet so unchristian amsiion - among priests and
theologians - that one can create a new man aeevavorld, not by each individual being called taveersion,
but by acting only on the social and economic stmas. For, in reality, it is precisely on persosial that unjust
social structures are based. If one really wamt®ee humane society, then one must begin at thear@bnot
with the trunk or the branches of the tree of itipgs This is about basic Christian truths, andtley are
dismissed with contempt as ‘alienating’ and ‘spaitst”™ [own translation]).

130 see Joseph Ratzinger, “Ist die Eucharistie eire€¥fin GS:ZV,259-70; “Warum ich noch in der Kirche
bin” in GS:ZV,1169-85;The Yes of Jesus Christ: Spiritual Exercises irttdilope and Lovdrans. Robert
Nowell (New York: Crossroads Publishing, 1991),58n the Beginning . . .": A Catholic Understandiog
Creation and the Fallirans. Boniface Ramsey (London: T & T Clark, 199%);11, 31-32Called to
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situation of captivity as the result of internalidion, mistrust and insecurity: “Amid a world
that strives for unity, the Church is divided im@ationalist resentment in the denunciation of
the unfamiliar, in the glorification of the seff** But how, he wonders, has the Church found
itself in this Babylonian captivity at the momenten a new Pentecost was being hoped for?
How is it that, as the Council seemed to be poisedap a rich harvest, disintegration
emerges from so great a surge towards unity? Enmgldkie use of metaphor, Ratzinger
believes that the great post-conciliar effort toerstand the Church was motivated by the
same increment in exactitude to which the natuwignees submit:

Es scheint wir sind bei unserem Bemihen um dastdfetsis der Kirche, das

schlie3lich auf dem Konzil zu einem aktiven Ringen sie, zu einem konkreten

Arbeit an der Kirche geworden ist, so nahe an ebese Kirche herangekommen,

dass nun eine Wahrnehmung des Ganzen nicht mehgigelass wir vor Hausern
nicht mehr die Stadt, vor Baumen nicht mehr dendal sehen vermogétf

A scientific-technological rationalism conditions 10 see each detail with such precision that
we come to pass more easily over the whole of whishpart. Ratzinger says that “an

increment in exactitude represents loss in tritfitlence, he affirms, the intense effort at

Communion3l, 43;The Spirit of the Liturgyrans. John Saward (San Francisco: Ignatius P268§), 19-23;
Pilgrim Fellowship of Faith296-98. Ratzinger employs this biblical compamiso capture the phenomenon
felt within the Church of abandonment by God, omdine hand, and forgetfulness of God, on the other.
biblical tones, it conveys his worries about theecliion in which the Church finds itself post-Vaiticll and it is
a theme he has returned to many times. Graduallgtbadily distancing itself from its homeland dtsdhature,
Ratzinger says the Church has found itself in & sthexilic turmoil. Preoccupation with its owrténnal
history and operations has caused the Churcheonimably question its heretofore secure self-ustdeding.
The excesses of time spent wrangling over pariiggnests has caused the loss of the inward retiograf
God’s presence in the Church. In time this hagdettie breakdown of its external structure anévsntual
“exile” — that is, the collapse of its freedom ahd expansion of a situation of slavery. A unityitowithout
God, or even, against him, ends in confusion atad testruction, in hatred and in chaos of all ageall (cf.
Gen 11:1-9): . . . ] Ratzinger displays dismayaatl, indeed, disdain for those whom he perceivbet
allowing the Church itself, and theology alike b led astray by secular ideas and trends. . o many, he
continues, have become obsessed with changinglektmectures, patterns of ministry and the liketted the
Church itself becomes of secondary importance.€samlogy becomes bogged down in a ‘battle about
machinery.’ The ‘real problem,” however, is theiscs of faith.” . . . His conclusion is that unteflhas taken a
firm foothold in the Church, thanks to this blugiof distinctions” (Mannion and Boevéhe Ratzinger Reader,
94-95). See also ibid., 82; Mannidegclesiology and Postmoderni§9; Volf, After Our Likeness39.

131 Ratzinger, “Warum ich noch in der Kirche bin,"@82ZV, 1170 [own translation].

1321bid., 1171 (“It seems that in our efforts to urgtand the Church, which, at the time of the Cayfically
became an active struggle for Church, and conevetk upon the Church, we have come so close taitwe
can no longer perceive it as a whole, not thefoitthe houses, or the wood for the trees” [owndtation]).

133 |bid. Ratzinger’s point here is that individuakisacannot exist independently of the whole fromichtthey
come. Like one of the early Fathers of the Churelexplains the truth in metaphor: “Indisputablyqise as is
all that the microscope shows when we look thratigha section from a tree, it may obscure trlithrmakes
us forget that the individual is not just an indwal, but has life within the whole, which is nagilele under the
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reform has caused everything else to be forgotteritze Church becomes “only a structure
that can be changed, and which constantly causesask what can be altered, in order to
make the Church more efficient for the functioret ttomeone or other thinks
appropriate.** Hence, the “almost unparalleled over-emphasiserofficial elements in the
Church,™** aimed at liberating the Church from rigidity ahe inauguration of a simpler
ministry in the spirit of the Gospel, has cultivédin alienation in people who find that the
Church today seems to consist of little more thamversations about institutional and
ministerial regulations. Ecclesiology, Ratzingeyssédhas let “questions about the Church

exhaust themselves in a battle about machingfy.”

Ratzinger observes that the strategic narrative@soding the Church in the West
does not exhibit signs that arose in faith but semstead to display the main obstacles to
accepting it Because of the disillusionment and alienation éxists vis-a-vis the official
Church, he believes that the acceptable catchphessbecome “trust is good, but control is
better.*8 If we cannot trust the nature of the Church tilfits promise to liberate, then we
have to retake power and control the outcome matreedy. This mentality coincides
considerably with the development of democracyhasost appropriate guarantor of

freedom in the modern era. The temptation is taddpom the Church’s true nature because

microscope and yet is true — truer indeed, tharnsiblation of the individual” (ibid.). On anotheoipt
consistent with the Church Fathers, a rhetoricdlmelodic manipulation of language — somethingipalarly
evident in Augustine — can regularly be observeRatringer’s writing. A typical example of it isefyuotation
from the main text to which this footnote referp:."“.] Gewinn an Exaktheit Verlust an Wahrheitiio
translations].

134 bid., 1171-72 [own translations used until the ef this subdivision].

%% bid., 1172.

130 bid.

7 See ibid., 1175.

138 |bid.
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“[t]he sacramental principle is no longer self-eandt the only reliable thing is democratic

control.”3°

The key “myth” which Ratzinger observed in thisiaiion was something he was
already worried about during the Council itselfinady, the misguided attempt in the
twentieth-century to find an unrealistic commontgrd between faith and unbel®f.in the
first place, Ratzinger says, this is an internedrdma for the Church because alienation and
unbelief amongst its own members has become askeg. There are Church members today
who have long since given up on the Church’s Crbatiwho nevertheless regard
themselves, in good conscience, as genuinely msiyee Christians. The standard by which
these people rate the Church is the “efficiencywihich it operates*** In a similar fashion,
the public at large saw the Council as a triumpttiie world, believing that the Church was
poised to give it its endorsement:

Der Beifall fir das Konzil kam zum Teil auch vomgimigen, die selbst gar nicht

vorhatten, Glaubige im Sinn der christlichen Ulefdrung zu werden, aber einen

“Fortschritt” der Kirche in Richtung auf ihren eigm Entscheid als Bestéatigung ihres
Weges begriiteli?

For Ratzinger, on the other hand, faith or bebafiot an authenticator of current practice. He
thinks that certain attempts at accommodating faitth unbelief are not helpful to anybody.
In fact, he says, the blurring of the lines of deration between faith and unbelief is a
situation intolerable to both believer and unbediealike:

Nur anfangs schien das Ergebnis dieser VerwiscBafigeiung zu sein. Heute ist
klar, dass trotz aller Zeichen der Hoffnung, dié¢Ke] gibt, aus diesem Vorgang

139bid. The viewpoint regarding the democratic systen the Church which are compatible with the
sacramentally determined form of Church governamee=xplored along with their necessary distinaiion
Joseph Ratzinger & Hans Mai&emokratie in der KirchéLimburg: Lahn-Verlag, 1970).

190 5ee this dissertation §1.5.

141 Ratzinger, “Warum ich noch in der Kirche bin,"@82V, 1173.

142 |pid. (“The applause for the Council came in geotn those who had no intention themselves in being
believers in the sense of the Christian traditirt,welcomed the ‘progress’ of the Church in thection of
their own views as a confirmation of their way iéé'1 [own translation]).
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nicht eine moderne, sondern eine rundum fragwigdigordene und tief zerrissene
Kirche hervorgekommen ist?

Ratzinger is of the view that the compromise thas wromoted between the Church
and the secular world overwhelmed ecclesial lifeals the end of the twentieth-century
and has turned out to be a conciliation that alloeigher party to function according to its
area of competence for the good of the whole irctvkiiey are part. The blurring of the lines
leads in the direction of a questionable solutidmciv ultimately entails “taking theological
predicates and considering them as wholly politié&l If the Church is no longer a reality of
faith, it becomes an accidental organisation offétbful which permits urgent remodelling
in accordance with prevailing sociological theoridence, the Church would languish in
exile from its own essence and reality. For hineréhs a vulnerability associated with a
secular society predicated on, and governed bydadaeason fused with majority rule. To
his mind secular society points to a different tgpeommunity beyond itself — to a faith

community that must not collapse, nor be subsumtedthe operations of civil governance.

2.3.3. Basic Orientations of an Ecclesiology of Liberation

In light of the cultural and ecclesial dynamicsvairk today in the understanding of
freedom, five basic orientations mark Ratzingen&imngs in coming to terms with the
tension between human freedom as a “new” individgateality requiring unqualified
preservation and protection, on the one hand, aatial good that is never a commodity
within purely private ownership, on the oth€hese orientations can be summarised as: the

human thirst for freedom, the response to moddronaism, the reawakening of the reality

143 1bid., 1174 (“Only at first did this blurring seeim be a liberation. Today it is clear that despitehe signs
of hope that there are, the Church that has cormefdhis process is not a modern, but a roundgstjonable,
and deeply torn apart Church” [own translationjatZnger is keen to point out here that this isthetwhole
story, for many positive things have happened iiclgl a new accessibility of the liturgy, a greatemareness
of social problems, a better understanding betwgeparated Christians, the removal of much anghisthhad
arisen from a false and liberalistic faith. Howewarch advances were not the distinguishing festoi¢he
general climate of the Church which Ratzinger eigpeed in the late sixties and seventies.

% Ibid., 1175.
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of God, the challenge of ecclesial life in a “d¢’senvironment, and the recovery of a sense

of interiority.

In terms of a positive ecclesiological discoursatzihger’s point of departure is the
human thirst for freedom which resonates in the dnuperson. He views this as a process
full of inadequate, albeit necessary, stages dwecourse of one’s lifetime:

[E]very stage along this road . . . brings witthi¢ realisation that it is only a stage,

that nothing of what [man] has attained really esponds to his longing The desire

for freedom is the voice of God’s image in ussithe desire to “sit at God’s right
hand,” to be “like God.” A liberator who would beovihy of the name has to push

open this door, and all empirical forms of freedwith have to be judged
accordingly**®

Secondly, in respect of what we have seen in tepter, it can be said that coming
to terms with the Church as sphere of growth ithantic freedom entails a specific question:
how can Christianity respond to the modern ratignalwhich enslaves the truth about the
human person through a synthesis of belief in @egrthe canonisation of technological-
scientific thought and the promise of the perfattid humanity within history?® The
positivistic outlook which the modern synthesisabiishes in the modern psyche becomes
acutely problematic in coming to terms with thausef human freedom. Today, this
expresses itself, by and large, through the désilige unhindered. From the perspective of
human freedom, Ratzinger identifies positivism’smise by saying that “life should give
itself to humans without their giving [of] themses/:

Nach allen Genussen, nach allen Befreiungen ued &lbffnungen, die man daran

knupfte, bleibt ein Viel-zu-Wenig. Leben als Mihgalbestehen und so anzunehmen,

wird unertraglich. Es sollte sich selbst unerschépigebende, grenzenlos stromende
Lust sein. Zweierlei ist also wirksam: zum einea @iier nach Flle, nach

145 Joseph Ratzinger, “God and Freedom,” 592.

146 See this dissertation § 2.2.4. Ratzinger deliletyalls this triad of ideas a “synthesis” becansee of
these lines of reasoning can be identified as simyuresponsible for present day cultural dynamicy does
any one of them necessarily outweigh the othemmjortance or influence. However, to Ratzinger'sidpi
these philosophical perspectives have the potewotiantribute to the modern narrative that undesrpi
intellectual discourse, and shapes behaviouralidés.
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Unendlichkeit, die mit den Begrenzungen unserehslkontrastiert; zum anderen
der Wille, dies Ganze ohne Schmerz, ohne Anstremginfach zu habelf’

In addition to the theological categorising of piesm as “a denial of love which leads to
the flight into lies,” Ratzinger identifies it with false image of God — as
[. . .] die Leugnung Gottes und die Anbetung eildess. . . . Gott wird so in der

Weise des Arius verstanden, fur den Gott keine AbBeiehung haben kann, weil er
nur ganz er selber ist?

Thirdly, and consequently, in terms of the co-ease of God and humanity,
Ratzinger links the human consequences of the maarthesis with an erroneous
manifestation of the biblical datum that the hurparson is made in the image of God (cf.
Gen 1:27). In this mistaken amalgam, the true Gambines the real enemy of the human
person, whereby humanity falsely comes to beliee¢ accepting God would be to live a lie.
If God is perceived as a rival, there comes abdutrang-away from love, from trinitarian
love as unconditional self-giving. Ratzinger bedis\such a scenario reveals how “serious the
sickness of our civilisation is-* He seeks a reawakening of the reality of God, auith
whom, he says, all human effort remains incomplEtelay, discovering this insight anew is
a primary pastoral concern:

Wir vermdgen heute im Allgemeinen nicht mehr eirehen, dass die Sache mit Gott

etwas hochst Reales, ja der eigentliche SchlUgselnfsere tiefsten Note ist. . . . In

der Tat wird es keine Heilung geben, wenn Gotttnidbder als der

Konstruktionspunkt unserer ganzen Existenz erkeamat Nur im Miteinender mit

Gott wird menschliches Leben eigentliches Lebemelhn bleibt es unterhalb der

Schwelle seiner selbst und zerstort sich selbs.rBdende Miteinander mit Gott aber

wird nur méglich in dem, den er gesandt hat, duleh er selbst ein Gott-mit-uns ist.
Wir kbnnen dieses Miteinander nicht “herstellentiriStus ist deshalb das Leben,

147 RatzingerEin Neues Lied fiir Den HerreA5-46 (“After all the pleasures, all the emancipasi, all the
hopes they have pinned to [life], there remainsmach-too-little.” To cope with life as trial andiulation and
to accept it as that becomes unbearable. Life drmaila delight that gives of itself inexhaustibhgastreams
boundlessly. Two emotions are operative here: erotie hand, the greed for completeness, for igfimhich
contrasts with the limitations of our life; on tbther hand, the desire simply to have all this auithpain,
without effort” [Joseph RatzingeA New Song for the Lord: Faith in Christ and Lityrjoday trans. Martha
M. Matesich (New York: Crossroad, 1996), 30]).

148 Ratzinger Ein Neues Lied fiir Den Herred6 (“[the denial of God and the worship of an idal. God is
thus understood in the manner of Arius who thodlgéit God cannot have any relationship outside roskif
because only he is completely himself. Humans wabe such a god, one to whom everything flows\shd
gives nothing himself’ [RatzingeA New Song for the Lor@0-1]).

149 Ratzinger A New Song for the Lor@1.

119



weil er uns ins Miteinander mit Gott bringt. Alleron dorther kommt der Quell des
lebendigen Wassets?

Fourthly, then, in Ratzinger’s mind, the questidmak becomes a task for
ecclesiology is: “[h]as not the world with all kapabilities and powers become a desert in
which we can no longer find the living font?" The context for any ecclesiology is the
challenging environment which the Church is calipdn to occupy today. His particular
perspective rests on the fact that he has neverdme/inced by the post-conciliar desire to
adjust more appropriately to worldly matters thaneliofore. For him, “an orientation of the

Church towards the world which would be its turragnfrom the cross, could not lead to a

renewal of the Church, but only to its erd®”

Finally then, he is convinced that the way to owete the allurement of modern
rationalism is for each person to reclaim a reakeeof interiority. In 1973, his rationale for
this was already at a mature stage, triggered éygébate over Church structures:

There has been some renewal, but we have to debjsed still to discover just what
the Council really intended. The council wanteg&we the way for the full flowering
of the church’s life; instead we have confusion. The difficulties are due more to
the failure to understand the underlying reasorsftiarctures in the first place and thus
the need for reform. Obsession with structuralmafe however good and necessary
in itself — has distracted us from the radical vealethe council called for: inner or
interior renewal. The council called for the trarsfiation of the world through a
church intensely conscious of her divine missioth aewly awake to the
responsibilities arising from the saviMysterionwhich she is: in other words, the
council called for a church made up of men and woogen to the transforming
activity of God’s grace and united, not by demdcrebnsent, but by the one
objective, in the one Spirit, and within the oneimkly-given structuré®

1%0 RatzingerEin Neues Lied fiir Den HerreAg-47 (“Today we are generally no longer capablseging that
the matter of God is something real, indeed, the key to our deepest human needs. . . . Indeex till be
no cure if God is not recognised as the structuoe of our whole existence. Only in togetherneiss @od,
being with God, does human life become real liféethédlt him it remains below its threshold and deysr
itself. Redemptive togetherness or union with Gamlyever, is possible only in the one whom he sadt a
through whom he himself is a God-with-us. We caromtstruct’ this togetherness. Christ is the bgcause he
leads us into this union with God. It is only frahere that the wellspring of living water comes'afgnger A
New Song for the Lor@1]).

151 Ratzinger A New Song for the Lor@®2.

152 RatzingerDas neue Volk Gotte817 [own translation].

153 Desmond O Grady, “The Ratzinger Rounitlie Monthg (1973): 409.
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In the same interview, Ratzinger spoke about tmefis, even the necessity, of “interior

liberty” as the proper way of engaging society vattcommitted detachment” worthy of the

Christian life:
For me, the priority must be given to the urgergsiion of how to discover God in
our life. . . . I'm talking about what may awkwaydle described as coming into
contact with God, finding him as the basis of oeinlg and all our acts — discovering
that real sense of interiority which gives us atejpendence from the things of this
world and a new relationship to them. . . . Thigarwith God is, ultimately, the only
real basis on which community with others can 1@st. interior liberty enables us to
live in community, and to see and serve the neédl,@specially the poor. The type
of committed detachment which is the byproduchdd interior liberty destroys the

roots of all forms of exploitation including theskufor power inherent in political
activity; and it opens the eyes to the injustites re concealed in every systeth.

With this emphasis on the interior, which correafients external human activity,
the direction of Ratzinger’s approach to the coqterary question of freedom is fully
disclosed. Beginning from the self-evident truthttbvery person desires freedom, which is
the premise for both Judeo-Christian and post-Btgigment hypotheses, Ratzinger indicates
that the latter involves something that one createsprotects, while the former is something
one accepts and ascends towards. He is troubldtelyne-sidedness of the positivist
mentality, and remains convinced that only the éxlbression of the truth about authentic

freedom can remedy the deficiencies that mark otxiews on the subject.

2.4. Conclusion

This chapter makes it clear that one cannot uralgilsRatzinger’s treatment of the
issue of freedom apart from his understanding efntlodern history of ideas. From an
ecclesiological perspective, he says the challémgine Church is two-fold: the need to
define its identity in a changing world, and thektaf orienting itself authentically in the
aftermath of the Second Vatican Council, a timemie Church has been confronted by
both the positive and negative cultural and intdllal influences of the age. The question of

what constitutes authentic human freedom, botheory and in practice, lies at the heart of

154 bid., 411.
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Ratzinger’s ecclesiology. He tries to measure ffexts of the shift towards human self-
sufficiency by weighing it against the inextinguadlie human yearning for meaning. This is a
very difficult challenge for ecclesiology becauke Church is necessarily an institutional

entity.

What Ratzinger concludes is that, in recent tirttess Church has found itself
entangled in exilic moments of confusion and mgtrirhe consequences of this, to his mind,
are varying degrees of anti-institutional sentimeappeals for alteration based on feelings of
disillusionment, and, in some cases, a debilitatesggnation towards the status quo.
Ratzinger is of the view that, in light of the idegical calamities of the twentieth-century,
the challenge from an ecclesiological perspecsue ibring people to an awareness of the
need for a renewed exploration of the human pelamh the need to acknowledge another
sort of community beyond civic society. In otherrd® Ratzinger will approach the subject
of authentic freedom through a two-fold exploratadranthropology and ecclesiology.

Hence, Section Il will be a foundational treatmehthe christological, anthropological and

ecclesiological contours of Ratzinger's arguments.
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SECTION II: FOUNDATIONS

Following on from the contextual study of Sectigthis section undertakes a foundational
treatment of the christological, anthropologicadl @cclesiological contours of Ratzinger’s
arguments and demonstrates the interrelated natttinese three fields of theology in his
treatment of the topic. Chapter 3 looks at howfitnere of Christ the liberator is evident in
Ratzinger’s narrative, neo-chalcedonian and pawmistology, his intention being to avoid
interpreting Christ solely in terms of a histofaturistic or fashionable figure. Chapter 4
continues by examining Ratzinger’s argument froemahthropological perspective. His