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In Thus Spoke Zarathrustra ,  Fr iedr ich Nietzsche remarked that in order for  h im to bel ieve
in Chr ist  as his Saviour Chr ist ians would need to look a whole lot  more redeemed.  He
also said that  they would need to s ing better songs.  In an ear l ier  work,  Human, Al l  Too
Human ,  he had wri t ten that i f  the joyful  message of  the Bible was actual ly wr i t ten on the
faces of  Chr ist ians,  they would not need to demand bel ief  in the author i ty of  the Bible in
such a st i f f -necked fashion.

Nietzsche lost  h is father in his chi ldhood and was brought up by his mother and
grandmother and two maiden aunts.   Some biographers blame the al legedly pur i tanical
maiden aunts for  Nietzsche’s adul t  aversion to al l  th ings Chr ist ian.   Whatever of  the just ice
of th is thesis,  and the academic author i t ies debate the point ,  the fact  is  that  Nietzsche’s
claim that Chr ist iani ty poisoned eros and deformed humanity and that Chr ist iani ty is
a mere ideology founded on the resentment of  the weak, leading to the repression
of ta lent ,  or ig inal i ty and al l  forms of  creat iv i ty,  was wel l  accepted by the generat ion
of 1968.  This generat ion was so histor ical ly s igni f icant French sociologists now use
the expression soixante-hui tards as a sociological  category.   I t  is  members of  th is
revolut ionary generat ion and their  chi ldren who have held what Antonio Gramsci  descr ibed
as the switch-points of  cul tural  inf luence for much of  the last  hal f  century.   This is
especial ly so in Europe and the Anglosphere.   Signi f icant ly Gramsci  argued that i f  one
wants to destroy a Chr ist ian cul ture,  the most ef fect ive means is not wi th guns and
mil i tary coups, but through a k ind of  evangel isat ion of  the intel l igentsia which he descr ibed
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as a war of  [cul tural ]  posi t ion.   The soixante-hui tards were easi ly “evangel ised” wi th
Nietzsche’s cocktai l  of  cr i t ic isms of  Chr ist ian moral  norms and within a generat ion they
took control  of  a lmost al l  of  the s igni f icant cul tural  inst i tut ions of  the hi therto Chr ist ian
West.

In the cr i t ical  year of  1968 and for much of  the next decade the Church hersel f  was too
weak to of fer  ef fect ive intel lectual  and spir i tual  opposi t ion to th is war of  posi t ion and what
we commonly cal l  the ideology of  secular ism and i ts cul ture of  death.   There was the
problem of internal  corrupt ion as wel l  as a rather high level  of  theological  conf l ic t  which
is not uncommonly the s ide ef fect  of  a Church Counci l .    Added to th is is the fact  that  in
Protestant cul tures Calv in ism was also in cr is is.   In the Anglosphere many of  the soixante-
hui tards were as much in fu l l  rebel l ion against  var iet ies of  Protestant ism as they were on
the run from pre-Conci l iar  Cathol ic ism.  In the space of  a short  paper i t  is  not  possible
to lay-out an extensive theo-pol i t ical  analysis of  the cul tural  revolut ion of  the 1960s and
beyond.  Suff ice to say for  our purposes today that Pope Francis c lear ly bel ieves that
Chr ist ians must bear at  least  some of the responsibi l i ty  for  the plausibi l i ty  of  Nietzsche’s
indictment.    In the f i rst  part  of  Evangel i i  Gaudium he ident i f ies some spir i tual  pathologies
which act  as barr iers to Chr ist ian bel ief  and evangel isat ion and in the later sect ions he
exhorts al l  the fa i thful ,  wi thout except ion,  to be ‘agents of  evangel isat ion’ .

The f i rst  part  of  th is paper wi l l  address the spir i tual  pathologies,  and then, having ident i f ied
what we should not be doing, the second part  wi l l  sketch an out l ine of  what we might cal l
‘ the humanism of the Incarnat ion’  as the posi t ive object ive of  evangel isat ion.

As far back as 1969, a year af ter  the explosive Summer of  1968, a young Professor
Ratzinger wrote:

The real  answer to atheism is the l i fe of  the Church, which must manifest  the face of  God
by showing i ts own face of  uni ty and love.  Conversely th is includes the admission that the
disuni ty of  Chr ist ians and their  consent to systems of  social  in just ice hide the face of  God.
  I t  a lso impl ies that  knowing the face of  God is not a quest ion of  pure reason alone, that
there is an obscurat ion of  God in the wor ld produced by gui l t ,  which can only be removed
by penance and conversion.[1]

In other words,  Ratzinger acknowledged that atheism is not something as s imple as an
intel lectual  defect  which can be remedied with c lever syl logisms and more courses in
apologet ics or s imply a symptom of a disordered wi l l ,  resistant to grace, though this might
sometimes be the case.  Some people f ind i t  d i f f icul t  to bel ieve because of  the persistence
of evi l .  They have not consciously exper ienced the face of  God and for th is we Christ ians
must take some responsibi l i ty .

Forty- three years later,  Ratzinger/Benedict  contrasted the joy to be found in the Chr ist ian
account of  the digni ty of  the human person with the rather bleak accounts on of fer  in
var ious al ternat ive cosmologies.   He remarked:

When we consider the wor ld ’s c luelessness before the great quest ions of  the present…
then we should break out in joy al l  over,  because God has shown us his Face and his Wi l l
a l though we are undeserving.  I f  th is joy re-surfaces in us,  then we can touch the hearts
even of  non-bel ievers.   Without such a joy,  we cannot convince others.   But where th is joy
is evident,  i t  has missionary power,  even i f  unintended.[2]

These two statements seem to be direct ly to the point  of  one of  the key insights of
Evangel i i  Gaudium – that  in seeking to br ing Chr ist  back into the cul tures of  the wor ld i t  is
counter-product ive to comport  ourselves l ike Nietzsche’s maiden aunts.   As Pope Francis
expresses the idea, we should not go about act ing as though i t  is  a lways Lent (#EG 6) or
looking as though we have just  returned from a funeral  (#EG 10).   When Cathol ic ism takes
on the trai ts of  a pur i tanical  Protestant ism i t  can seem as though one is being presented
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wi th the ‘ecclesial  version of  the ethos of  the Prussian state of f ic ia l ’  ( to borrow a phrase
from Fr Aidan Nichols) .   This is s imply not at t ract ive.

Cathol ic Chr ist iani ty is a form of l i fe,  a form of being, and intr insic to i t  is  the quest for
sanct i f icat ion,  or  as the Greek Fathers dared to say,  dei f icat ion.   I t  is  about part ic ipat ion
in the l i fe of  the Holy Tr in i ty i tsel f ,  and thus, a part ic ipat ion in al l  that  is  t rue,  beaut i fu l  and
good.  Contrary to what Nietzsche bel ieved, those who part ic ipate in th is l i fe do not end
up with deformed personal i t ies.   A v iew of  l i fe as a theo-dramat ic work of  ar t  does not lead
one into a c i rc le for  nerds and bor ing bourgeois conformists.   As Hans Urs von Bal thasar
expressed the idea in his work on St.  Thérèse of  L is ieux:

For each Christ ian,  God has an Idea which f ixes his place within the membership of  the
Church, th is Idea is unique and personal ,  embodying for each his appropr iate sanct i ty…
The Christ ian’s supreme aim is to t ransform his l i fe into th is Idea of  h imsel f  secreted in
God, th is ‘ indiv idual  law’ f reely promulgated for him by the pure grace of  God.[3]

Signi f icant ly,  th is Idea is unique for each indiv idual  person.  This means that there is
not one blue-pr int  for  hol iness,  not a one-size f i ts  a l l  approach to spir i tual i ty.   As St
Paul  asserted and Pope Francis has emphasised at  #EG 130 the Holy Spir i t  enr iches
the evangel is ing Church with di f ferent char isms.  The People of  God are blessed with
di f ferent gi f ts and entrusted with di f ferent missions and i f  these missions are authent ical ly
a response to the work of  Holy Spir i t  they wi l l  contr ibute to the work of  evangel isat ion in a
symphonic fashion.   This is an important point  to remember when deal ing wi th cr i t iques of
Chr ist iani ty which f low from the nihi l is t  wing of  19th century German Romant ic ism.  Whi le
i t  might be accurate to accuse var iet ies of  Calv in ism of host i l i ty  to what the Romant ics
cal led indiv idual i tät ,  th is is an unfair  cr i t ic ism of the Cathol ic form of Chr ist iani ty.   As Jean
Daniélou observed: [ for  a Cathol ic]  the ‘ real  measure of  h istory is not to be sought in the
level  of  technical  at ta inment,  but  in the more or less ef fect ive product ion of  personal i t ies,
which represent the highest th ings we know in the mundane realm’. [4]   The saints provide
us with numerous examples of  what can be made of  human nature when i t  is  sanct i f ied and
they are al l  very di f ferent.

Cathol ic bel iefs include a cosmology, a soter io logy and an anthropology and there are
moral  norms which f low from this anthropology, but the norms exist  to promote f reedom and
human sel f -development,  not  to thwart  i t .   I f  people end up obsessed with the moral  norms
disconnected from the anthropology, soter io logy and cosmology, i f  they end up suffer ing
from what French psychiatr ists cal l  the ‘maladie cathol ique’ – a k ind of  neurot ic fear of
impuri ty -  the f law l ies not wi th Chr ist iani ty as such but wi th some piece of  the overal l  form
of l i fe which has been disconnected from the rest  and blown out of  proport ion.   

In th is context  i t  was one of  the central  insights of  von Bal thasar that  in the post-
Reformat ion era,  the t r in i tar ian relat ionship between the true, the good and the beaut i fu l
was severed, and each of  these transcendental  propert ies went of f  on a f ro l ic  of  i ts  own.
  The end resul t  was a mult i tude of  spir i tual  pathologies,  depending on which part icular
transcendental  came to dominate the spir i tual i ty of  an indiv idual  person, rel ig ious order
or indeed ent i re cul ture.    For example,  in the eighteenth century Immanuel Kant t r ied to
reduce Christ iani ty to a mere moral  code.  Truth ( in the sense of  Chr ist ian revelat ion) and
beauty were both marginal ised and pr ivat ised.   Kant was so ant i -Tr in i tar ian he claimed
that i t  d idn’ t  matter whether there were 3 persons in the Godhead or ten.   Whi le some
fol low Kant over the c l i f f  into moral ism, others commit  a more nineteenth century error of
being intoxicated with beauty for  i ts own sake and indi f ferent to t ruth and goodness.

The People of  God as agents of  evangel isat ion must resist  these temptat ions to lock
onto one transcendental  and pursue i t  in isolat ion f rom the others.   As Pope Francis
states at  #EG 167, ‘every form of Catechesis would do wel l  to at tend to the “way of
beauty” (via pulchr i tudinis ) ’ .   Al though he does not elaborate on this point ,  the catechet ical
v is ion of  Sof ia Caval let t i ,  the co-foundress of  the Catechesis of  the Good Shepherd, is
consistent wi th th is pr inciple.   The Missionar ies of  Char i ty have been using this approach
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wi th chi ldren al l  over the wor ld,  including many chi ldren in highly social ly disadvantageous
circumstances, and they are f inding that i t  is  a very ef fect ive way to form the chi ldren in
their  care wi th a Chr ist ian imaginat ion.   Perhaps even more wel l -known is the statement
of  the I r ish Dominican, Fr Vincent McNabb, to the ef fect  that  there are two gates into the
Church: the gate of  wisdom and the gate of  beauty and that he was incl ined to th ink that
the gate of  wisdom was the narrow gate and the gate of  beauty ‘ the wide gate,  through
which mi l l ions pass’ .   As he expressed himsel f :

She [ the Church] welcomes from t ime to t ime the few phi losophers and thinkers who cruci fy
themselves by thought,  but  she welcomes unceasingly the count less numbers who come
for her colour,  for  her song, for  her smi le – as they go af ie ld for  the warmth and l ight  of
the spr ing sun.

A development of  th is theme of the evangel ical  s igni f icance of  the t ranscendental  of
beauty can be found in many of  the publ icat ions of  Pope Benedict ,  especial ly his Apostol ic
Exhortat ion,  Sacramentum Cari tat is ,  in which he argued that absolutely everything
associated with the Euchar ist  must be marked by beauty. [5]

Pope Benedict  a lso categor ised two contemporary spir i tual  pathologies which marginal ise
one or other of  the t ranscendentals as pious pelagianism and bourgeois pelagianism.  The
pious pelagians want a contractual  re lat ionship wi th God.  In return for  good behaviour
they want an entry t icket  to a good seat in heaven.  They have the same approach to
the Christ ian fa i th as they have to the development of  their  curr iculum vi tae.   They are
pragmatists.   They do care about moral i ty and truth but they miss the intr insic beauty in
the fai th i tsel f .   The bourgeois pelagians, in contrast ,  take the view that God real ly can’ t  be
as demanding as the Church’s moral  teaching suggests.   In any case, even i f  the Church
is r ight ,  they bel ieve that God’s mercy can f ix everything in such a way that i t  does not
real ly matter what they make of  His gi f t  of  l i fe.   I t  is  of  l i t t le or no consequence in eterni ty.

In #94 of  Evangel i i  Gaudium ,  Pope Francis uses the terms Gnost ic ism and Sel f -Absorbed
Promethean Neo-pelagianism to descr ibe s imi lar  pathologies.   He def ines gnost ic ism as
a ‘subject ive fa i th whose only interest  is  a certain exper ience or a set  of  ideas and bi ts
of  informat ion which are meant to console and enl ighten, but which ul t imately keep one
imprisoned in his or her own thoughts and feel ings’ .    The Gnost ics lose touch with the
deposi t  of  the fa i th.   They take bi ts and pieces from the fabr ic of  the whole and construct
their  own subject ive ideologies wi th scrapes from the greater Tradi t ion.    In contrast ,  the
Self-Absorbed Promethean Neo-pelagians:

…trust  only in their  own powers and feel  super ior  to others because they observe
certain rules or remain intransigent ly fa i thful  to a part icular Cathol ic sty le f rom the past.
  A supposed soundness of  doctr ine or discipl ine leads instead to a narcissist ic and
author i tar ian el i t ism, whereby instead of  evangel is ing,  one analyses and classi f ies others,
and instead of  opening the door to grace, one exhausts his or her energies in inspect ing
and ver i fy ing.

Whi le s imi lar  pathologies have been around in the Church before,  for  example,  the
Cathars and the Jansenists might be regarded as sub-species of  the genus Sel f -Absorbed
Promethean Neo-Pelagian, the strength of  these disposi t ions in our present t imes can
be tracked, at  least  in part ,  to what has been cal led the post-Conci l iar  ‘hermeneut ic of
rupture’ .    When there is l i t t le or no consensus among ecclesial  leaders and scholars about
the central  theological  quest ions of  the day, th is sociological  real i ty gives r ise to another
hermeneut ic,  a k ind of  ‘hermeneut ic of  suspic ion’  – a don’ t  t rust  the el i te at t i tude – wi th
the resul t  that  people band into smal l  groups and associat ions in which they feel  as though
they can trust  whoever their  chosen group leader is.   They form their  own al ternat ive el i te.
  Instead of  the magister ium being the arbi ter  of  sound bel ief  and pract ices,  d issent wi th in
the ranks of  the hierarchy and scholars give r ise to al ternat ive author i t ies of  soundness.
  Instead of  one’s bel ief  and pract ices being something as normal as breathing oxygen,
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being a Cathol ic becomes another l i festy le choice,  wi th indiv iduals deciding on which
part icular sty le of  Cathol ic ism they want to embrace. 

Thus, a f i rst  summary point  to be made about the People of  God as Agents of
evangel isat ion is that ,  as Marshal l  McLuhan expressed the pr inciple,  the medium is the
message.  Unless the People of  God actual ly look and act  redeemed, unless they display
at least  some of the f ru i ts of  the Holy Spir i t  ( joy,  love, k indness, pat ience etc)  they wi l l
not  have the capaci ty to evangel ise others.   To use the Lat in maxim favoured by equi ty
lawyers,  nemo dat quod non habet – you can’ t  g ive what you don’ t  have.

A secondary point  is  that  the People of  God themselves are agents of  evangel isat ion and
they should not assume that evangel isat ion is a job to be undertaken solely by some
Church agency.  Rather,  as Pope Francis says,  ‘mere administrat ion’  can no longer be
enough.  We must be in a “permanent state of  mission”.   (EG# 25).

A third point  which f lows from this is that  evangel isat ion is not some kind of  ecclesial
market ing programme.  Cathol ic ism is not another ideology to be promoted with f ive year
plans, mission statements and posters wi th intr iguing slogans.  Being an evangel ist  is
s imply being authent ical ly Cathol ic.   As Pope Francis wrote (#EG 12):

In every act iv i ty of  evangel isat ion,  the pr imacy always belongs to God, who has cal led us to
co-operate wi th him and who leads us on by the power of  the Holy Spir i t .  The real  newness
is the newness which God himsel f  myster iously br ings about and inspires,  provokes, guides
and accompanies in a thousand ways.

One especial ly large problem with t reat ing evangel isat ion as a market ing project  is  the
temptat ion to water down the kerygma so that i t  is  not  qui te so chal lenging.  A part icular
version of  th is temptat ion is to of fer  the wor ld a package of  “Chr ist ian values” somehow
dist i l led f rom Revelat ion,  especial ly f rom the Person of  Chr ist .   To borrow an expression
from Wil l iam T Cavanaugh, the temptat ion is for  people to th ink that  Chr ist ian symbols
need to be ‘ run through the sausage-gr inder of  social  ethics before coming out at  the other
end as publ ic ly digest ib le pol icy’ . [6]   The idea is that  s ince many people desire the social
s ide-benef i ts of  Chr ist iani ty,  but  they don' t  want to buy the whole package, for  example,
the sacramental i ty or the moral i ty,  the best way forward is for  some intel lectual  "sausage
gr inder" to extract  the Chr ist ian values from the Christ ian cosmology and anthropology
before of fer ing the sani t ised values to the post-Chr ist ian wor ld.   Such pract ices have a
sel f -secular is ing ef fect  on Cathol ic inst i tut ions and are a new kind of  Kant ianism, a new
attempt to separate Chr ist ian moral i ty f rom the much larger kerygma.  

John Henry Newman al luded to th is problem when he wrote that  ' in every age of
Chr ist iani ty,  s ince i t  was f i rst  preached, there has been what may be cal led a rel ig ion of  the
world,  which so far imitates the one true rel ig ion,  as to deceive the unstable and unwary' .
  Newman went on to explain that  d i f ferent generat ions have a tendency to fasten on to
some one aspect of  Chr ist iani ty,  profess to embody this in i ts pract ice,  whi le neglect ing
al l  other parts of  the Church's teaching.  He concluded that those who cul t ivate 'only one
precept of  the Gospel  to the exclusion of  the rest ,  in real i ty at tend to no part  at  a l l ' . [7]

Against  th is tendency to highl ight  only those aspects of  the kerygma that are l ikely to be
popular or pol i t ical ly correct ,  in his recent ly publ ished book New Evangel isat ion:  Pastoral
Strategy for the Church as the Beginning of  the Third Mi l lennium ,  Archbishop Jul ian
Porteous noted:

The Church is not a phi lanthropic inst i tut ion.   I t  is  not  a humanitar ian organisat ion.   I t
is  not  a social  service agency. I t  is  not  focused on professional  excel lence as an end in
i tsel f .  The Church does what [she] does because knowing Jesus Christ  has so al tered [her]
approach to human l i fe that  [she] is inspired to sel f -sacr i f ic ing love and to an or ientat ion
towards the poor and needy. I t  is  the example of  Chr ist  who came not to be served, but
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to serve that inspires the generous dedicat ion and service to the suffer ing,  the s ick and
the impover ished.[8]

Contrary to the var ious sel f -secular is ing dist i l lat ion projects,  in Evangel i i  Gaudium # 164
Pope Francis emphasises that the kerygma is Tr in i tar ian.   This means that i f  any of
the three Persons of  the Tr in i ty is occluded in the work of  evangel isat ion,  there are
catastrophic consequences.  Indeed my col league Michael  Hanby has argued that ‘at  issue
within the cul ture of  moderni ty is the Tr in i ty i tsel f  and speci f ical ly whether the meaning
of human nature and human agency are understood to occur wi th in Chr ist ’s mediat ion of
the love and del ight  shared as donum between the Father and the Son, or beyond i t ’ . [9]
  He observes that Pelagianism inst i tuted a rupture in the Chr istological  and Tr in i tar ian
economy, creat ing possibi l i t ies for  human nature ‘outs ide’  the Tr in i ty and the mediat ion of
Chr ist .   This is perhaps the tap root of  secular ism.  As Michael  Schmaus put the matter
more posi t ively,  ‘nature cannot come to i ts fu l f i lment in the antechambers of  God’s love
and glory,  but  only in the inner chamber of  h is Tr in i tar ian div ine l i fe ’ . [10]  This is because
‘Man exists,  not  in himsel f ,  but  for  God…Only when God draws him into his own tr iune
l i fe does man f ind his own deepest being; his ont ic determinat ion is a copy of  God’s t r i -
personal  l i fe ’ . [11]

I t  is  perhaps for th is reason that St John Paul  I I  devoted his f i rst  sui te of  encycl icals
to an analysis of  the human person’s relat ionship to each of  the Persons of  the Tr in i ty:
Redemptor Hominis (1979),  Dives in Miser icordia (1980) and Dominum et Viv i f icantem
(1986).

A presentat ion of  the kerygma in al l  i ts  Tr in i tar ian depth also has the side ef fect
of  ampl i fy ing the speci f ical ly Cathol ic understanding of  sacramental i ty and of  sexual
di f ference.  This is extremely important for  d ist inguishing between Cathol ic and Calvinist
understandings of  how God relates to the wor ld and dist inguishing between Cathol ic and
non-Christ ian (especial ly Is lamic) understandings of  how the sexes stand in relat ion to one
another.   The f i rst  d ist inct ion may not be of  much evangel ist ic s igni f icance in countr ies l ike
Spain and former Spanish colonies where Calv in ism never took root,  but  i t  is  very important
in countr ies where people’s understanding of  what Chr ist iani ty is,  is  part ia l ly  formed by
their  exper ience of  Calv in ism.

In his mid-twent ieth century work The Pr imacy of  Peter Cardinal  Char les Journet
dist inguished the Cathol ic f rom the typical ly Calv in ist  forms of  Chr ist iani ty by their  d i f ferent
understandings of  the way in which the presence of  Chr ist  const i tutes Chr ist iani ty.   The
f i rst  he descr ibed as the Protestant mnemic concept,  the second, the Cathol ic ontological
concept.    In the Protestant account,  Chr ist  is  only present in t ime by way of  s igns,  tokens,
and promises.  Journet suggests that  f rom a Cathol ic point  of  v iew this is a k ind of  nostalgic
return to the Old Testament.   In stark contrast ,  in the Cathol ic account,  Chr ist  is  actual ly
present in t ime under the guise of  s igns,  tokens and promises.[12] This di f ference is of
enormous importance in the work of  evangel isat ion.   The Cathol ic di f ference, let ’s cal l  i t  a
sacramental  v is ion of  real i ty,  wi l l  not  be understood by those we seek to evangel ise unless
we explain the work of  the economic Tr in i ty in indiv idual  human l ives.   I f  we side step this
because of  i ts  catechet ical  complexi ty we should not be surpr ised i f  surveys reveal  that
a high proport ion of  bapt ised Cathol ics regard themselves as gener ic no-brand Christ ians
who rarely go to Mass or the sacrament of  Reconci l iat ion.   How could they be otherwise
i f  they have never understood sacramental i ty?  Simi lar ly,  when deal ing wi th contemporary
hot button issues l ike sexual  d i f ference, the Tr in i ty is a major help in explaining concepts
l ike equal i ty wi th in di f ference and i t  is  a lmost impossible to explain the teachings of  the
Church on marr iage and on the reservat ion of  the pr iesthood to men without i t .

A deep appreciat ion of  the di f ference that a speci f ical ly Tr in i tar ian understanding of  the
meaning of  human l i fe and history can make may be found in Mart in D’Arcy’s work The
Sense of  History:  Secular and Sacred.  Fr D’Arcy (1888-1978) was an Engl ish Jesui t
renowned for convert ing a rather large number of  Oxford undergraduates,  including Evelyn
Waugh.  In The Sense of  History he endorsed the idea of  Abbot Chr istopher But ler  of
Downside Abbey that ‘ the per iod between the two comings – the Incarnat ion and the
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Last Day – has a special  mark l ike that  on the doorpost of  the Israel i tes on the night
the Egypt ians were smit ten’ .   Fol lowing But ler ,  he descr ibes the change ef fected by the
Incarnat ion as a ‘prevenient grace, which prepares nature and dresses i t  for  the t ime when
al l  th ings shal l  be made new’.

According to But ler ,  for  a Chr ist ian,  the purpose of  l i fe should not be to ‘pass through i t ,  get
i t  over,  and arr ive,  wi thout baggage but personal ly safe’ ,  rather the Chr ist ian should arr ive
‘at  the f inal  customs house’  ‘wi th al l  that  he acquires along the road’  and i t  is  precisely
what he has to declare that  wi l l  ‘determine forever his enjoyment of  the father land’ . [13]   In
D’Arcy’s words,  ‘ toys in themselves are of  no account,  but  to chi ldren they are so dear that
they take them to bed with them; and when we go to s leep and awake to ever last ing joy the
toys of  th is l i fe may wel l  be part  of  our t ransf igured humanity…What we do now pref igures
what we shal l  do wi th complete happiness, even as the dol l  cher ished by the chi ld is the
f i rst  love of  the future mother ’ . [14]

This is a very di f ferent account of  the ul t imate meaning of  human existence from that found
in Kant or Calv in or the contemporary radical  mater ia l is ts who bel ieve that even love can
be explained biological ly,  that  is ,  by chemicals.   For the radical  mater ia l is ts there is no
customs house, no redemption, no resurrect ion,  no renewal of  the cosmos, no immortal
love, no sacraments,  only the drama of  the survival  of  the f i t test .

In th is histor ical  moment,  guided by the Holy Spir i t  and Sacred Scr ipture,  Pope Francis
exhorts his fe l low Cathol ics to br ing th is joyful  v is ion of  the meaning of  human l i fe and
salvat ion to those who have only exper ienced an incomplete or warped version of  i t .   He
emphasises that th is work of  evangel isat ion requires a process of  mystagogic in i tat ion
#(EG 166) and spir i tual  accompaniment (#169 and 170).  In other words,  we have to do
more than throw books at  people or refer them to a Cathol ic enquiry l ine.   We have to
enter into a spir i tual  re lat ionship wi th others and accompany them in their  search for
their  own sel f -understanding.  We have to help them to understand what sanct i f icat ion
is.   Unl ike Nietzsche’s exper ience, i t  has nothing to do with being a nerd or placat ing
some dei ty wi th displays of  v i r tue and the performance of  dut ies.   Being a Cathol ic is
something very di f ferent f rom Prussian mi l i tary service.   I t  is  a lso something very di f ferent
from what Nietzsche cal led being a ‘member of  the herd’  – just  one of  the masses with
low mater ia l is t ic hor izons and ambit ions.   I t  is  u l t imately about a part ic ipat ion in the l i fe
and love of  the Tr in i ty and the sacraments and the l i turgy are absolutely central  to th is.
  I f  we ignore the power of  the sacraments and treat the l i turgy in a Protestant way, as a
mere memorial  of  something that took place in the past,  then we are not let t ing God be God
and the work of  the Holy Spir i t ,  who is the pr imary evangel iser,  is  thwarted.  I f  the People
of God detach themselves from sacramental  part ic ipat ion,  then they are not so much the
People of  God as the People of  the people.

In conclusion, much of  the above posi t ive v is ion of  an Incarnat ional  Humanism as the art-
work of  grace and the object ive of  evangel isat ion,  can be summarised in the fo l lowing
paragraph from Mart in D’Arcy who shares wi th the author of  Evangel i i  Gaudium a common
Ignat ian spir i tual i ty:

The New Adam, l ike the old,  g ives a name to creatures,  a new name, and His re-creat ive
act has become part  of  the texture of  h istory.   I t  does not abol ish but t ransf igures histor ical
values.  The harvest to be reaped at  the end of  t ime is homogeneous with the histor ical
seed, and in i ts growth that seed exercises i ts myster ious,  b io logical  a lchemy on the
inanimate matter wherein i t  has been placed…In this hope the Chr ist ian looks on the
kingdom of God as sacramental ly present and as subject  to the v ic issi tudes of  h istory,
though tr iumphant over them.  I t  is  the object  of  v io lent  struggle,  the pear l  of  great pr ice,
the hidden treasure,  and also i t  establ ishes and renews on an eternal  basis every human
value.[15]
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