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PART ONE:

CATHOLICISM AND SOCIAL CRITICISM



CHAPTER ONE

EMMANUEL MOUNIER
and the

TRADITION OF CHRISTIAN DEMOCRACY



Thesis

The Catholic Church in France has long been identified
with political reaction. Gradually, however, increasing
numbers of Catholics, hierarchy and laity alike, have ac-
cepted liberal democracy and the tradition of social reform
that later developed with it. This change in Catholic
political attitudes was due in part to the Christian Demo-
cratic movement which began in the early nineteenth century
with Lamennais and reached its greatest success in the post-

war Mouvement Républicain Populaire.

Christian Democratic thinkers were primarily concerhned
to separate the Church from its long alliance with monarchy.
They defended the position that the ideals of democratic
political life were entirely in harmony with Christian
values. The Church, they argued, should therefore indicate
its approval of the liberal democratic state. In addition,
Christian Democrats were convinced that the traditional
noblesse oblige approach to the problems of the poor was in-
sufficient to meet the needs of the new industrial proletari-
at. They favored a reformed capitalism which, by means of
social welfare legislation, would provide the necessities of
a decent and humane life for all.

Emmanuel Mounier represents an important turning point
in Christian Democracy. He shared the basic philosophical
values of the movement and its Catholic understanding of the
meaning of the political order. While accepting the Chris-

tian Democratic belief in democracy, Mounier also believed,



however, that contemporary liberal democracy was not a true
democracy. Modern capitalism, Mounier argued, failed to
benefit the working class and the poor and, through its un-
equal distribution of wealth, thoroughly undermined the basic
liberal principle of political equality.

According to Mounier, Christian Democracy could only
realize its goals of social justice and political equality
through a form of democratic socialism. Prior to Mounier no
twentieth-century Christian Democrat had made this argument;
no one had responded in this manner to the conditions of con-
temporary industrial society. Personalism, as Mounier's
ethical and social thought came to be known, was the first
real alternative for those left-wing Catholics who rejected
the union of democracy and capitalism but who also refused to
embrace authoritarian forms of socialism.

Mounier's thought was also precedent-setting for Catho-
lics because 1t was the first serious attempt to relate
Catholic values to the cultural critique associated with the
Left. The acquisitiveness, status-seeking and lack of social
concern that the Left rejected as bourgeois were also con-
demned by Mounier and he did so from essentially Christian
principles. His purpose was to show Catholics that the so-
cial vision of the Left, far from being incompatible with
Catholicism, was essentially in harmony with the perennial

values of Catholic social though‘c.1

1Mounier did not support all left-wing groups and es-
pecially objected to the authoritarianism that was charac-
teristic of some. This will be discussed at length in
chapters five and seven.



Finally, Mounier also argued for a new type of political
action. Christian Democratic parties had always been
Catholic efforts to influence politics. Although not offi-
cially sectarian they were accurately perceived as overwhelm-
ingly Catholic in membership and issue orientation. Mounier,
however, argued that those Catholics who understood the need
for radical change in social institutions and social values
should willingly work with non-Catholics who shared the
vision of a democratic and humanist socialism. In sum,
Mounier is important because of his historic attempt to
adapt Christian Democracy's institutional ideas, social
criticism, and forms of political action to the concerns of

the PFrench Left.

Emmanuel Mounier

The political ideas and action of Emmanuel Mounier were
very much the expression of his religious commitment. He saw
all of his work as an attempt to bear witness to his Chris-
tian principles. It is the purpose of the following pages to
describe the evolution of Mounier's Catholicism and, in par-
ticular, to trace those elements that were responsible for
its especially activist character.

The men and ideas who shaped Mounier's perspective gen-
erally represented an important change in the tradition of
French Catholic piety.2 It is worthwhile, therefore, to con-

sider this tradition itself because it was very different

2I am here referring primarily to Charles Péguy and
Jacques Maritain as opposed to Jacques Chevalier who was
more traditional.



than the Catholicism Mounier would later advocate. Four fac-
tors in the history of French Catholic piety will be briefly
considered: Cardinal B&rulle, Quietism, Jansenism, and later
Italian piety.

Founded by Bérulle, the "French School" of spirituality
has always been characterized by a strong emphasis on the in-
dividual's private prayer 1life. BErulle (1575-1629) was ex-
tremely influential in the French Church and at the Court,
and his ideas became the dominant ones in the seventeenth and
eighteenth centuries.3

Bérulle's understanding of man was imbued with "Augus-
tinian pessimism."u Man's sinful nature was incapable of any
good action without the intervention of Christ. The Christian
was to prepare for this intervention by studying the interior
life of Christ and conforming himself to it. Mental prayer,
particularly the discursive variety, should be practiced at
frequent intervals each day. A systematic program of
asceticism was held necessary to discipline a material nature
corrupted by sin. Only through constant mortification would
the Christian develop the capacity to receive Christ's inter-
vention through grace.

The Bérullian emphasis on the interior 1life was intensi-

fied by the Quietists whose popularity was especially great

3Bérulle's ideas were disseminated by other equally
famous churchmen: Bossuet and Fénelon. The standard refer-
ence on this subject is the multivolume work of Henri Bré&mond,
A Literary History of Religious Thought in France (New York:
Macmillan, 1928).

4Louis Cognet, Post-Reformation Spirituality (New York:
Hawthorne, 1959), p. 72.




during the second half of the seventeenth century. The
Quietists advocated the cessation of all activity in favor of
a contemplative opening of oneself to God. Traditional pray-
ers of petition, discursive mental prayer, and external good
works were held inferior to a state of non-thinking and non-
seeing. This would lead to a complete oblivion of the self
and thereby to illumination by God. Quietism was condemned
by the Papacy in 1687, but it had already exerted a strong
influence on French spirituality.

Jansenism, another influential French heresy, developed
shortly after Quietism. Similar in many ways to Bérullian
spirituality, Jansenism professed an even greater skepticism
about human nature. The flesh was totally evil and redeemable
only through the works of the spirit. The Christian's tasks
were penitential rigor and liturgical prayer.

The Jansenists rejected the casuist approach in moral
theology and distrusted theological reasoning in the exposi-
tion of Christian dogma. They rejected the new humanism
which seemed to glorify man at God's expense. Although
Jansenism had died out by the beginning of the nineteenth
century, "it seemed to persist in the habit of mind that it
induced, a kind of Puritanism which prevailed."5

The emphasis on private, internal piety continued, al-
though in a different manner, during the nineteenth century.

After the Revolution the Papacy succeeded in destroying the

5Lancelot Sheppard, Spiritual Writers of Modern Times
(New York: Hawthorne, 1967), p. 17.




hationalist "Gallican Church" and reestablished the power of
Rome. The net effect was not merely administrative. Roman
jurisdictional power was accompanied by an Italian piety
which soon displaced traditional French spirituality.

The Italian school was "more indulgent, more superfi-
cial on occasion, but also more popular, giving more emphasis
to feeling...but based also on an increased frequentation of
the sacraments and the multiplication of exercises of de-
votion."6 More attractive than the rigors of BErullian
spirituality and Jansenism, this new approach prevailed with
the majority of French Catholics and became the first truly
mass spirituality in modern France.7

The ultimate triumph of the new piety was the canoniza-
tion of Teresa of Lisieux, a cloistered nun from Normandy who
died in 1897 at the age of 24. Her "little way" did not em-
phasize the mystical prayer and ascetical discipline that had
characterized earlier French saints. She emphasized fidelity
to the duties of one's station, mental calm, and frequent re-
ception of the sacraments. Her cult quickly became one of
the most popular in twentieth-century Catholicism.

It is important to note that the traditional French
spirituality and the more recent Italian piety were in com-
plete agreement on the meaning of the devout life: the

development of the "interior 1life." They differed on the

6Ibid., p. 47.

7During the Bérullian period formal spirituality was
generally an interest limited to the upper classes.



means but not on the end. Social concerns were of a strictly
secondary importance. While the individual Christian was ex-
pected to assist the poor, he was not to exhaust himself in
social and political work because these activities were fre-
quently obstacles to the inner life of prayer and meditation.8
It was this inner life, nourished especially by attendance at
mass and reception of the sacraments, that was the Catholic's
first concern. This was the Catholicism in which Mounier was
raised.

Emmanuel Mounier was born into a middle-class Catholic
family in Grenoble in 1905. The son of a pharmacist, he en-
tered the University of Grenoble to study medicine. During a
religious retreat at the end of his second year of studies,
he underwent an experience that he was able to explain only
in terms of an intense conversion. He left medicine and ex-
pressed a determination to study philosophy "in view of the

9

apostolate.” He remained at Grenoble to pursue his new goal
under Jacques Chevalier, a professor of philosophy there.
Chevalier was a Catholic who was especially interested
in the role of philosophy in ethical and religious formation.
He was less concerned with intellectual rigor than with the

quality of the student's religious values. Not surprisingly,

his approach reflected "a Jansenist's distrust of the role of

80bviously there are exceptions to this, e.g., St.
Vincent de Paul. However, they are always seen as exceptions
and not the rule.

9Qu0ted by Georges Izard in "Emmanuel Mounier," L'Express,
(March 29, 1960).



philosophical methodology in Christian speculation."10

Mounier was happy with this approach. Writing to Chevalier
about the latter's seminar he said, "At each new time I feel
that I penetrate more deeply into the interior 1life of our
group, it seems to me that I am more intimately yours. The
grandeur of the end to be attained calls me and stimulates
me....I count on you to form my intelligence."11

In 1927 Mounier left Grenoble for Paris to study for the

agrégation in philosophy at the Sorbonne. Not surprisingly,

he was completely alienated by the rationalist climate he
encountered there. To Mounier the Sorbonnhe ignored the real
heart of philosophy which was the eternal questions of how
shall we live and what shall we do. "Oh, the narrow minds,

the satisfied people, the intellectuals, the academicians....

You see, it is necessary at any price that we make something
of our lives. Not that which others see and admire but this
feat of strength which consists of communicating the Infi-

12

nite." To Chevalier he wrote that he was so disgusted

that he would have given up philosophy had it not been "for

10John William Hellman, "Emmanuel Mounier and Esprit:
Personalist Dialogue with Existentialism, Marxism and
Christianity" unpublished Ph.D. dissertation, Harvard Uni-
versity, 1969, pp. 5-6.

11Mou‘nier, "Letter to Jacques Chevalier, Dec. 8, 1925,"
0.M., IV, 419. Underlining is mine.

12Mounier, "Letter to Madelene Mounier, Jan. 12, 1928,"
0.M., IV, 430. Underlining is Mounier's.



you and my past and the true philosophy."13

When Mounier left Grenoble for Paris Chevalier referred
him to a Parisian friend, P&re Pouget, an elderly priest
whose main scholarly interest was biblical criticism.

Mounier studied theology with him informally for two years
acquiring a solid, if traditional, formation in dogmatic
theology, Christian mysticism, and the history of religion,
as well as biblical criticism. In addition, Mounier was in-
fluenced by the particular spirituality practiced by Pouget,
who was a member of the religious congregation founded by St.
Vincent de Paul to assist the poor. Pouget emphasized the
necessity of social action in addition to belief and often
referred to Aquinas' understanding of charity as the perfec-
tion of the Christian life. The Christian was to bear wit-
ness to this highest of values by the manner in which he
related to all other persons. In this way each member of the
Church would carry out Christ's command to "teach" the
faith. ¥

Pouget's teaching did not bring a fundamental change in

Mounier. If he was more concerned than many Catholics with

13Mounier, "Letter to Jacques Chevalier, May 25, 1928,"
oM, IV, pp. 433-434. Not many years later Mounier saw the
shortcomings of his early training with Chevalier and re-
called his years at the Sorbonne as his first experience of
philosophy as a rigorous discipline. He then saw his period
with Chevalier as "three fertile years but all too undis-
turbed which hardly extended the geography of my mind." He

lamented having "read little and meditated much." Mounier,
"Letter to Jacques Lefrancqg, Aug. 25, 1933," oM, IV, p. 418.
14

Cf. Jean Guitton, Portrait de M. Pouget (Paris:
Gallimard, 1941).




the needs of others,15 he also accepted the conventional
Catholic spirituality that emphasized the inner life of
prayer and worship. Mounier wanted to do his major agréga—
tion research on St. John of God, a medieval Spanish mystic.
It was not until his encounter with the thought of Pééuy in
1929 that his religious ideas, and with them his social be-
liefs, began to change radically. This was an intensely
personal experience for Mounier but it also took place within
a larger ecclesiastical context that was responsible for it.

A few years earlier, in 1926, the Vatican had condemned the

Action—Frangaise, which profoundly changed the situation of
French Catholics.

The Vatican's pronouncement liberated the French Church
from a burden it had carried for centuries: the deeply held
belief that the union of Church and State was the only
acceptable relationship between the religious and political
realms. In one stroke Pope Pius IX forced French Catholics
to accept the secular state and democracy as Pope Leo XIII
had earlier urged them to do. For the first time since the
Revolution the Church was freed to give its complete atten-
tion to religious matters and its pastors and theologians

16

soon discovered that France was no longer a Catholic country.

15Wh3'.le a student at the Unhiversity of Grenoble, Mounier
had spent a considerable amount of time assisting the curf of
a very poor parish in his attempts to provide for thg,material
well-being of his parishioners. Ironically, the curé later
became a member of the French hierarchy and helped to prevent
the rumored condemnation of Esprit by Rome.

16‘I‘his phenomenon has been amptly documented in France.
See especially Adrien Dansette, Destin du Catholicisme
Francais, 1926-1956 (Paris: Flammarion, 1957).




The working class had left the church en masse and only in
certain regions was the middle class still strongly Catholic.
In sum, the majority of French Catholics neither attended
mass nor concerned themselves with the religious upbringing
of their children.

The effort to resolve this religious crisis led con-
cerned Catholics to a rediscovery of that small elite which
had created a Catholic literary revival at the turn of the
century. Péguy, Claudel, Bloy, Mauriac, Bernanos and,
slightly later, Maritain were among this group. They had de-
manded a Catholicism that would mean more than Sunday mass
and private devotions, a Catholicism that would require the
practitioner to determine consciously his personal, business
and economic relations according to Gospel values. In this
manner the whole of society would become more Christian.

Such a change could not come from the political power of the
institutional Church but only from the lives of the Chris-
tians within it.

In effect this literary elite, particularly Pééuy, Bloy
and Maritain, provided an alternative to traditional French
spirituality. For concerned Catholics in the 1930's it would
no longer be sufficient to occupy oneself with questions of
the interior 1life. Mounier, under the influence of P&guy,
left the pursuit of "philosophy in view of the apostolate"
and became an activist intellectual receiving in the process

a new understanding of the Christian message.



Péguy
Mounier had discovered Péguy while still a student of
Chevalier's at Grenoble. It was not until he arrived in
Paris, however, that Péguy's thought hecame influential.
During his first year at the Sorbonne Mounier's only close
friend, Georges Barthélemy, died. Mounier came close to des-
pair and began to reexamine his whole outlook on life.17 He

had found philosophy at the Sorbonne to be totally removed

from 1life and Paris seemed cold and impersonal, "la grande

ville indifférente."” It was in the middle of this crisis,
Mounhier said, that "Péguy saved me."18 He explained it this
way:

++«Then Péguy intervened. This was during
the Christmas vacation of 1928-1929. I
recall well that I was struck by his prose
work. I understood then why I was hesita-
ting so much at the edge of the well-regu-
%ated way which leads directly from the
cole Normale to the enseignement
'supérieur.' He crystallized all the
extra-University part of my life and, more
than that, thumbed his nose at the academ-
ic life. 19

Péguy's vision was based on an understanding of the ma-
terial order as an expression of the spiritual. He had been
strongly influenced by Bergson who saw in the physical uni-

verse a spiritual, creative force that was always evolving

7Mounler, "Letter to Jéromine Martinazzi, May 18, 1930,"
0.M., IV, 468.

18Ib1d. Out of this personal cr1s1s also came Mounier's
first book, La Pensfe de Charles Peguy hereafter abbreviated
as PCP.

9Moun1er, "Letter to Jéromine Martinazzi, April 1,
1941," 0.M., IV, 452.



and which gave life its meaning. Péguy expressed this signi-
ficance of the material as follows:

In the carnal order...in all the temporal
order, a body is necessary, a temporal
flesh which is the support, the material
(and) which by nature makes itself the
support, the material of an idea. The
political and social order, the histori-
cal order, are precisely this problem of
the relationship of the body to the
spirit....We cannot naturally understand
any political or social idea or, I would
dare to add, religious idea which is
realized or is able to appear without a
certain body. 20

The Unity of the spiritual and the physical is both sym-
bolized and intensified in the Incarnation in which God be-

21 Through the

comes man in the person of Jesus Christ.
Incarnation God reveals Himself not as some indeterminate
being locked in the solitude that is the "sterility of the
Absolute," but as a person who loves His creation intensely.
Christ is the embodiment of this love and also the symbol of
the presence of the eternal in all temporal beings. God is
"dependent" on creation for the communication of Himself; the
eternal is hidden in the temporal which is its expression.
Although the eternal or spiritual is always first and prior
to the material, the two are never separated in the natural

order. The contemplation of the universal is possible only

through the particular, the material.

“Otharies Péguy, A Nos Amis, X Nos Abonn8s, III, 365
(XTI, 42) as quoted in PCP, 0.M. I, 100.

_ “lor. paul Archambault, review of PCP in Le Petit
Democrat, Aug. 2, 1931.




The real discoverer of truth will not remove himself

from the world around him. Only through the experience of

people and things is "meaning" provided and it is intuited
rather than reasoned to. In the religious realm this means
that grace is available only to him who is open to the per-
sons and events of his life. God, who is spiritual, is en-
countered only through a conscious involvement in his
material creation.

To Péguy, Bergson's vision was a call to a life of
action.22 The world must be remade to reflect better the
eternal order which is "behind" it. Man, who possesses the
power to reduce the evil in society, can contribute to this
goal. Thus Peguy speaks of "saving" the world and continuing
the work of the incarnate Christ. By his temporal action man
shares in the divine task of communicating the Absolute.

Thus Péguy, a Dreyfusard, could say: "Deep down we were men
concerned with eternal salvation and our adversaries with
temporal salvation. That is the true, real division of the
Dreyfus affair."23 And of military duty: "Happy are those
who die for a temporal land when a just war calls....Happy
are those who die for carnal cities, for they are the body of

the city of God."zu

22Peguy s 1lnterpretation of Bergson was accepted as a
valid one by Bergson hlmself. See Mounier, "Péguy, mddiatur
dg Bergson, " ,and Albert Beguln,"Note conjointe sur Bergson et
Pegux," in Beguln and Thevenay, eds., Henri Bergson: essais
et témoignages inédits. (Neuchatel, Switzerland, 1941),
pp. 91-96.

23Pé uy, Oeuvres, II, 648 as quoted in N. Jessum-Wilson,
Charles Péguy (London: Bowes and Bowes, 1965), p. 63.

24Peguy, Qeuvres, II, 800 as quoted in N. Jessum-Wilson,
pp. 44-45,




Among the targets of P&guy's activist zeal was the
French Church which, he believed, did not reflect genuine
Christian values and thus failed in its task of communicating
the Absolute to men. Using Bergsonian terms he argued that
the Church represented "static" rather than "dynamic" reli-
gion. Static religion was institutional religion and, no
matter how sacred its origins, it could not be equated with
genuine religion. By thelr very nature institutions betrayed
the enthusiasm that was at the heart of religion. The true
or "dynamic" Christianity was a disquieting, radical force
which accepted no compromises in demanding a complete break
with the conventional values of material acquisition, comfort
and security. It required a life of poverty which alone
could separate man from his possessions and open him finally
to other men and to God.

The institutional Church had betrayed this radical mes-
sage. Christianity was now equated with the little pieties
and petty regulations which were observed by conventional
French Catholics. Members of the bourgeoisie, they had never
rejected the materialist values of their class but instead
had created a cultural Christianity that accepted them. The
working class had left the Church rather than pay homage to
a bourgeois institution.

For the post Action-Frangaise generation of Catholics,

Péguy provided a compelling and fashionable explanation of
the de-christianization of France. His political thought
followed a similar pattern. Like Christianity, democracy was

the material expression of a great spiritual ideal. The



Republic had been founded on the honor and dignity of the
individual. "Liberty, equality and fraternity" effectively
symbolized the nobility of the democratic vision of man and
society. But these values had somehow been lost in the petty
party politics of the Third Republic. The political class,
basically bourgeois in origin, was committed only to wealth
and power. These values were encouraged by capitalism's em-
phasis on higher profits through ever-increasing production
and consumption. Thus the capitalist bourgeoisie had cor-
rupted demoéracy just as they had completely subverted
Christianity. The spiritual was no longer expressed in the
material that had come to dominate it. The crisis of modern

France was essentially metaphysical.

Maritain

Mounier's understanding of the relationship between re-
ligion and politics had been shaped by Péguy, but P&guy was
not available to explain the crises of the 1930's. This role
was to be filled by Jacques Maritain.

If the French Church experienced a period of conflict
and self-examination at the beginning of the 1930's, French
society underwent an even more profound period of instability
and even chaos at this time. The effects of the Wall Street
crash finally reached France in 1932 and 1933 after a period
of comfortable economic stability at the turn of the decade.
Having considered themselves immune from the depression, the
French were even more shaken in their faith in the liberal

economic order when the crisis hit France. Unemployment and



inflation rose steadily without significant relief from
government policies. The crisis of confidence in the eco-
nomic order was combined in France with severe doubts about
democratic institutions caused by the frequent change in
governments and the seeming inability of any of them to deal
effectively with these events.

Finding a solution to this crisis became the dominant
concern of many intellectuals, especially younger ones. The
latter, having been trained to remain aloof from events, now
took sides. Their positions were soon heard through the
numerous new reviews which they 1aunched.25 Despite their
ideological differences these reviews shared the same.enemies.
They rejected the materialism and individualism of modern life
and called for a reordering of Western values. Virtually all
of them rejected liberal democracy and had a special abhor-
rence for the conventional political partisanship of Third
Republic governments. These new reviews were also united in
rejecting capitalism and most were opposed to the communist
alternative offered by the Soviet Union.,

Mounier's own perspective, inherited from Péguy, coin-

cided with these positions. Mounier was, therefore, concerned

25The reviews included R€action, Les Cahiers of Jean
Pierre Maxence, and ILa Revue Francaise of Thiery Maulnier
which were particularly Rightist. In addition, there were a
variety of socialist reviews: Ordre Nouveau of Robert Aron,
Denis de Rougemont and Alexander Marc, Plans, L'Homme
Nouveau, Le Plan du 9 Juillet and eventually Esprit. There
were many others as well which are too numerous to list here.
Only Esprit was to survive the war and continue into the
present. For a more thorough description of these reviews,
their personnel, and ideologies, see Jean-Louis Loubet del
Bayle, Les non-conformistes, des annfes Trentes (Paris:
Seuil, 1969) 495 pages.




to relate his Christian values to the concerns of this new
Left, to demonstrate the relevance of the Christian under-
standing of man and society to the questions raised by the
new reviews. Esprit was founded in 1932 for this purpose.
Mounier, however, was as much concerned with the French
Church as he was with the secular Left. In this respect
Esprit was also an attempt to demonstrate the religious le-
gitimacy of the new politics, i.e., to indicate to Catholics
that left-wing thought and the Christian message were not
irreconcilable.

For Mounier, Maritain was the model of the liberated
Catholic intellectual genuinely concerned with society's
problems and not simply with those of the Church. Maritain

had severed his connection with Action—Fraggaise and pub-

lished his Primauté du Spirituel to counter the "politique

d'abord" attitude of Maurras' organization. His prestige as
a philosopher was constantly growing as he led the revival of
Thomistic thought at the Institut Catholique.

Mounier was a frequent visitor at the home of Maritain
in the Paris suburb of Meudon in the early 1930's. There he
participated in the informal discussions Maritain held with
Gabriel Marcel, ftienne Gilson, Jean Danielou, Georges
Rouault, and others. It was at these gatherings that Mounier
actually developed the idea of Esprit and Maritain became its
most important early advisor. Maritain, together with the
Russian existentialist Berdyaev, contributed important ar-
ticles to the first issues of Esprit, immediately bringing

prestige to the fledgling journal.



Maritain's articles dealt with social and political
themes, and correspondence between him and Mounier indicates
that Maritain's perspective was especially influential in
shaping the general orientation of the review in these
areas.26 Maritain believed that the Western democracies and
Communism both suffered from the same basic malady. Both
failed to recoghize the primarily spiritual character of man.
Communism refused to consider man's basic need for freedom
whereas the West had gradually ignored his need for community
and a sense of purpose beyond production and consumption.
What was necessary, argued Maritain, was the establishment of
a public set of values based on man's highest spiritual ca-
pacities, i.e., a "certain common philosophical structure, a
certain metaphysical and moral attitude, a certain common
scale of values, in a word, a certain common conception of
the universe, of man, and of human life."27 Social, politi-
cal, and economic structures would then be the embodiment of
these values. It was precisely this goal of establishing a
new set of values that Mounier would set for himself in cre-
ating Personalism.

Maritain's goals were not substantially different from
Péguy's regarding the relationship between religion and poli-

tics. Maritain especially served Mounier by helping him to

26Mme. Paulette Mounier, ed., "Naissance et début de la
revue Esprit &voquds & travers les rapports de Maritain et de
Mounier Eletters, notes, articles)," Bulletin Des Amis
d'Emmanuel Mounier, XXXIV-XXXV, November, 1969.

27Jacques Maritain, The Angelic Doctor (New York: Dial
Press, 1931), pp. 81-82.




clarify further the values he had received from Péguy and to
relate them more systematically to the political and economic
crises of the 1930's.28 Later, however, Maritain and Mounier
separated over the latter's relationship to the Left.

The differences that developed between Mounier and
Maritain were not simply political; they extended to the na-
ture of the intellectual enterprise itself. Mounier studied
Thomism with Maritain and rejected it. He found it to be an
exceedingly abstract system which invited the subject to rea-
son and intellectualize only. Mounier adhered to the Berg-
sonian approach he had received from Péguy and which requires
the inquirer to involve himself actively in the object in
order to know it.

Mounier was also skeptical about the influence of
Thomism on Christianity. He shared Péguy's preference for
the "dynamic" element in religion, the radical vision of life
that inspired. Thomism, in its effort to define and distin-
guish, impressed its own logic on this vision. The result
was a reductionism that left religion with nothing but ab-
stract concepts. The impact of the Christian message was
lost.

In refusing Maritain's method of philosophy and his ap-
proach to religion, Mounier also refused systematic philoso-
phy and theology as professional pursuits. Instead he chose
the life of the activist intellectual. He was less concerned

with analytical scholarly pursuit than with the propagation

28This is the subject of a subsequent chapter.



of his ideas in religious and political forums. 1In this re-
spect he was identical to those thinkers who had shaped the

Christian Democratic tradition in France.

Christian Democracy

The preceding pages have attempted to sketch the Catho-
lic ideas and attitudes that helped to form Mounier's reli-
gious consciousness. It is now hecessary to consider the
tradition of Christian Democracy which first formulated the
political problems that Mounier later made his own and which
provided a series of solutions to which Mounier's thought is
essentially a response.

It has been customary to view Catholicism and republi-
canism as the two major political forces in France. Prior to
1789 the Church had long identified itself with the monarchy,
seeing in it an institution providentially ordained by God
for man's temporal welfare. Concomitantly the church had
associated itself with the aristocratic class whose fortunes
were also linked to the throne. Rooted out by the Revolution
along with the monarchy and aristocracy, the Church entered
the nineteenth century ready to align itself with the reac-
tionary forces that sought a restoration of legitimist rule.

With the Concordat of 1801 the Church supported the
reign of Napoleon and, with the Emperor's final defeat, en-
thusiastically rallied to the new union of throne and altar
under Louis XVIII who proclaimed Catholicism to be again the
official religion of the State. The French Church continued

its support of monarchist institutions by backing Louis



Philippe despite his regime's indifference to religion.29
With the collapse of the July Monarchy in the turbulence of
1848, most Catholics, far from supporting the new revolution,
looked for a new monarch to save them from republicanism.

Led by the eloquent Montalembert, Catholics overwhelmingly
supported the electoral candidacy of Louis Napoleon as
President.

In 1864 Pope Pius IX promulgated his Syllabus of Errors.

This encyclical condemned many of the institutions considered
essential to republican political life: freedom of conscience
and religion, freedom of the press, popular sovereignty, and
the separation of Church and State. The opposition of the
French Church to democracy was thus given official support
from Rome.BO When in 1905 Church and State were officially
separated in France, the French Church reacted bitterly.

In addition to its rejection of political democracy, the
Church gave little support to the drive toward economic re-
form, including the long and difficult effort to achieve
better salaries and conditions for the new industrial working
class that developed in the nineteenth century. During this
period the Church was completely occupied with establishing
ties with the wvarious regimes that followed the Revolution.
Totally concerned with "the reconstruction of the ecclesi-

astical edifice," the Church failed to notice the conflict

29Adrien Dansette, Religious History of Modern France
(New York: Herder & Herder, 1961) I, 208-210.

3OThis position was reversed by an encyclical of Pope
Leo XIII in 1891, as will be discussed later in this
chapter.




between its own doctrine of social justice and the new
poverty.

Despite the early attempts of some Catholic laymen to
introduce legislation on behalf of workers, the Church gen-
erally looked upon these efforts as threats to the tradition-
al social hierarchy which it understood as the "natural" form
of society.31 It was the duty of the aristocratic class to
maintain the poor in adequate circumstances. The efforts of
Count Albert de Mun, along with other nobility such as Ia
Tour du Pin, Villeneuve-Bargemont, and Le Play, represented
the type of work on behalf of the poor that the church
approved.

Du Mun saw his work "as an attempt to revive and apply
the kindly medieval Christian doctrines enforcing the duty of
charity, the sinfulness of avarice, the dignity of human
labor, and the social responsibility of property as substi-
tutes for the individualistic counsels of the classical
Liberal economists."32 He wanted to recreate the old guild
system 1in which the workers, owners, and manager-technicians
of a particular industry would jointly direct its operation.
The State's only role would be to correct abuses within a
guild's operation.

Clearly, De Mun's program failed to recognize how the

new economic relationships of capitalism served to effectively

31The traditional Catholic doctrine regarding the struc-
ture of society will be discussed at length in chapters three
and four.

32Parker Moon, The Labor Problem and the Social Catholic
Movement in France (New York: Macmillan, 1921), p. 5.




work against the guild system. Given the power of owners
over labor, any such joint system would have been paternalis-
tic at best. De Mun's own activities were carried out through

his Qeuvre des Cercles, "workers' groups clustered around the

chapel," where laborers were trained in his ideas by aristo-
cratic army officers like himself, employers, and priests.
The clearly paternalistic character of the QOeuvre drove away
the most vigorous members of the working class. It was De
Mun's intention, and that of the Church by its support of
this type of effort, to create an alliance between the aris-~
tocracy and the workers. The labor movement, however, had
progressed too far to find this acceptable.

Thus the Church responded in a similar way to the growth
of political democracy and to the demand by workers for eco-
nomic justice. In both cases the Church chose to ignore im-
portant, indeed, decisive new realities. Instead it identi-
fied itself with an order that was passing away. In sum, the
Church ignored and then condemned the birth of modern social
institutions.

Despite the reactionary character of the Church, a more
progressive, counter-tradition, referred to as Christian
Democracy, has always existed within modern French Catholi-
cism. Throughout the nineteenth and twentieth centuries an
influential minority of Catholic intellectuals argued that
Catholicism and liberal democracy were reconcilable and that,
in fact, the interests of Catholicism were best served under

democratic institutions. Many of these same Catholic leaders
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were also active in the movement to secure economic rights
for the new industrial proletariat.

These earlier progressives were the first to enunciate
the positions on political democracy and social justice that
would later be adopted by the mid-twentieth century Church.
Moreover, these intellectuals and the movements they founded
succeeded, especially in the early decades of this century,
in training a substantial number of laymen and clergy in the
principles of this counter-tradition. Gradually, therefore,
their progressive ideas came to enjoy a respectability within
French Catholicism that made a new Catholic politics possible.
Historically, this Christian Democratic tradition has had two
distinet strains: ILiberal Catholicism and Social Catholicism.

Liberal Catholic thinkers were "liberals" in that they
supported the formal political procedures of the democratic
state, e.g., representative structures, the formation of
political parties, regularly held elections, and especially
the civil rights and liberties generally associated with a
democratic society. Liberal Catholics argued that the Church
could best further its interests by making use of these insti-
tutions. Pope Leo XIII endorsed the Liberal Catholic posi-

tion in 1891 in his encyclical, Au milieu des sollicitudes,

in which he called on French Catholics to cease the political
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arguments among them and support the Republic.

331t should be noted that Leo XIII's encyclical was not
a doctrinal endorsement of democracy, particularly of the
principles of liberal democracy. The Pope merely recoghized
that the Republic was likely to be the dominant political
form in France. Numerous authors have also indicated that
the Pope hoped that Catholics would form the nucleus of a
ma jor conservative party under the Republic.



For the most part Liberal Catholics were not concerned
with questions of economic justice. On the contrary, they
were concerned with strictly Catholic interests in the new
democratic order. They were especially aware that non-Catho-
lics in the Assembly looked upon them with suspicion because
of the reactionary politics of their Church. They were es-
pecially concerned to avoid alienating their middle-class
colleagues with legislative proposals designed to directly
assist the working class. Inh addition, most Liberal Catho-
lics were themselves members of the middle class and shared
their colleagues' antipathy toward the lower classes.

The term "Social Catholicism" refers to the efforts of
Catholics to organize on behalf of the poor and especially
the indigent industrial workers. The term has been used to
refer to all Catholics who, regardless of political position,
were concerned with the plight of the lower strata of society.
However, as Duroselle has shown, the phrase was linked to
conservative aristocratic Catholics who, believing in
noblesse oblige, felt it their duty to assist the poor.34
Rejecting modern capitalism and the social changes it cre-
ated, these aristocrats took special pleasure in assisting
the new industrial poor whose very existence seemed to clear-
ly demonstrate the inability of capitalism and liberal democ-

racy to create a just society. Most noted of the Social

34Jean-Baptiste Duroselle, Les d&buts du catholicisme
social en France (Paris: P.U.F., 1950).




Catholics were those already referred to above: De Mun,
ILa Tour de Pin, and Villeneuve-Bargemont.

Liberal Catholicism and Social Catholicism represent,
respectively, the two characteristics of the Christian Demo-
cratic tradition described above: 1) the desire to demon-
strate the harmony between democracy and Christian principles,
and 2) the strong concern for the welfare of the working
class. Gradually these two efforts were united--minus the
reactionary element from Social Catholicism--at the very end
of the nineteenth century and during the first decades of the
twentieth. This new entity represented the birth of Chris-
tian Democracy as a modern political movement.

René Rémond has pointed out that Christian Democracy has

35

three fundamental principles, and all of these are also
central to Mounier's thought. Rémond recognizes the politi-
cal principle, i.e., the Catholic support of democracy, and
the economic element: +the concern for the welfare of the
poor. In addition, Christian Democracy has another charac-
teristic which is particularly religious: the intent to dis-
sociate Christianity from a compromising alliance with estab-
lished political institutions. Ré&mond actually considers
this to be the first principle of the movement since the

major thinkers within this tradition were motivated espe-

cially by religious values. In Rémond's view, therefore,

35René Rémond, Le monde se fait tous les jours (Paris:
Editions du Cerf, 1953), p. 176.




Christian Democracy must be understood as having religious,
political, and economic bases.36 These three themes will be
developed in the following pages through a consideration of

the more important thinkers in the tradition.

Lamennais

Félicité de Lamennais was the first Catholic leader in
France to attempt the reconciliation of the Catholic Church
and modern democracy. He, more than other churchmen in the
first half of the nineteenth century, understood that the
Church could no longer maintain its influence by relying on
the support of Catholic princes. Lamennais recognhized the
increasing influence of democratic thought and institutions
throughout Europe. If it were not to become a cultural relic
the Church would have to adjust itself to this new force.

Iamennais' first step corresponded to R&mond's first
principle of Christian Democracy: separate the Church from
established political institutions. This meant a severing
of the ties that bound the Catholic Church to the Bourbon
Restoration and an advocacy of the general principle that
Church and State ought always to be separated. ILamennais re-
jected legitimacy as a political doctrine because the Restora-

tion had succeeded in keeping the Church in a subsidiary and

36This position is supported by other students of the
tradition as well, e.g., Frangois Goguel and Mario Einaudi,
Christian Democracy in Italy and France (Notre Dame, Ind.:
University of Notre Dame Press, 1952); Michael Fogarty,
Christian Democracy in EBurope: 1820-1953 (Notre Dame, Ind.:
University of Notre Dame Press, 1957); Louis Biton, la
démocratie chrétienne dans la politique francaise (Auyers:
Siraudeau, 1955). g




compromising position which prevented it from permeating
society with authentic Christian values. "Did the Son of God
die upon the cross 1800 years ago to reestablish the Bourbons
on the throne?" Such was the situation as it appeared to
Lamennais.

Having rejected the monarchy because of its proven un-
worthiness, Lamennais turned to democracy as the Church's new
parther in Christianizing the social order. Although he sup-
ported representative political institutions, Lamennais
equated democracy with the concept of liberty and the mast-
head of L'Avenir, the journal he founded in 1831, carried the
words "God and Liberty." Invoking the revolutionary spirit
of liberty, he argued for a program that in point after point
anticipated those of the European Christian Democratic par-
ties in the twentieth century. Through his journal and
activist organization he and his collaborators at L'Avenir
propagandized for freedom of the press, freedom of education
against the state monopoly in schooling, freedom of associa-
tion especially for religious congregations, universal man-
hood suffrage, and especially for freedom of religion through
separation of Church and State.

Lamennais' advocacy of the separation of Church and
State and of the civil liberties associated with democracy
was not the expression of a belief in the independence of
politics. Although he rejected monarchy, Lamennais retained
the goal of a spiritual-political unity, an organic linking
of religion and political society. 1In his own words, his

efforts were designed to reconstruct the political order with



the aid of religion.37 This implies a clear dependence of
the political upon the religious. "Lamennais' philosophy
of authority, therefore, does not start in the political
sphere nor is it, in contrast to early traditionalism, one-
sidedly royalist, nor, by the same token, is it one-sidedly

democratic. It is theocratic and its theocratic content can

be allied with a Catholic democracy as easily as with a
'monarchy by the grace of God.'"38
The significance of Lamennais' position for Catholic
thought is the argument that a spiritual-political unity can

exist without official ties between Church and State. A
Church that is no longer linked to the State will not be cor-
rupted by political considerations. As such it will be able
to form the populace according to values of a pure, uncom-
promised Christianity. Democracy will then succeed because
of the inherent virtue of its citizens. The liberty of the
Church is thus the ultimate basis of democracy's success.

It should be emphasized that unlike other advocates of
democracy, Lamennais based his argument on religious rather
than political liberty. His principal concern was the free-
dom of the Church, not the freedom of the individual. Never-
theless, he was unswerving in his adherence to the institu-
tions of liberal democracy.

What separated Lamennais from other Liberal Catholiés,

such as Montalembert, was his concern for the economic

37These words appear at the beginning of the second
volume of his Essal sur 1'indifférence en matidre de religion.

38Hans Maier, Revolution and the Church (Notre Dame,
Indiana: University of Notre Dame Press, 1969), p. 187.




position of the working class. As early as 1823 Lamennais
wrote that while the Revolution had pronounced the people
sovereign, it had also allowed them to be subjected to an
economic servitude that was as degrading as anything they had
heretofore experienced.39 The workers, said Lamennais, were
being exploited by the merchants of labor who concentrated
riches in their own hands while ignoring the plight of the
poor. Invoking traditional Catholic principles, he stated
that society should be founded on the family, the commune,
and the trade association rather than upon the laissez-faire

institutions of modern capitalism.

Buchez

Lamennais had only briefly considered the question of
social justice. This concern was strongly emphasized, how-
ever, by Pierre-Joseph Buchez (1796-1865). Indeed Buchez's
thought was a socilalist alternative to Liberal Catholicism.uo

Buchez argued that the French Revolution remaineda un-
finished. It had established political equality and would be
completed only when it achieved economic equality as well.
Toward this end he proposed the abolition of laissez-faire

capitalism and the establishment of workers' associations

that would own and regulate all aspects of production. This

39On this aspect of Lamennais' thought, see Dansette, I,

p. 255.

40As noted earlier, I am using the term "Liberal Catho-
lic" to refer to those Catholic supporters of the Republic
who did not demonstrate an interest in the economic conditions
of the working class. Montalembert is the best example.
Buchez' thought 1s a "socialist alternative" to this type of
Liberal. Iamennais' economic views, however, were much closer
to Buchez' than to Montalembert's.



would end the exploitive use of labor by ownership and there-
by do away with the inequality of modern class society.

The associations depended on an attitude of total com-
mitment by the workers.41 According to Buchez this value
could be inculcated through Christian principles. The Chris-
tian opposition to egoism and materialism could overcome
bourgeois individualism and replace it with a dedication to
communal ends, i.e., those of the associations. Like
TLamennais' politics Buchez's institutions were an effort to
"reconstruct the political order with the help of religion."

Buchez's Christianity was a secularized version based on

Saint-Simon's Nouveau Christianisme. Christianity was pure

love, without fixed ecclesiastical forms and regulations.

It was an inner commitment which nevertheless expressed it-
self in every aspect of life. The Revolution, for example,
with its emphasis on "liberty, fraternity and equality," was
simply "'the last and most progressive consegquence of modern
culture and has originated wholly in the Gospels.'"“’3 The
revolutionaries were really Christians because of the values

they espoused and their activist dedication to them. 1In

41Accordi‘ng to French law there was no way to prevent a
member of the association from leaving it and claiming a cer-
tain portion of its economic resources. Buchez expected that
Christian values would successfully motivate against such de-
partures. See Jean-Baptiste Duroselle, Les DEbuts du
Ccatholicisme Social en France: 1822-1870 (Paris: P.U.F.,

1951), p. 91.

42Buchez opposed the power of the institutional Church
and especially the support given by the Church to the monar-
chical institutions of the old regime.

43Buchez, Histoire parlementaire de la Révolution
frangaise, I, as quoted in Hans Maier, Revolution and Church
(Notre Dame, Indiana: University of Notre Dame Press, 1969),
p. 203.




Buchez's thought "pratique" and "réalisation" dominated the
more contemplative understanding of the Gospels.

Buchez's movement expired in the events of 1848 when
Catholics, fearing the possible excesses of the new revolu-
tion, abandoned all thought of an alliance between the Church
and workers' groups.uu Although unable to develop a social-
ist movement, Buchez helped shape the future of Catholic

ks

thought through his influence on Lacordaire and Ozanam.

Lacordaire and Ozanam
Lacordaire was a Dominican priest and former member of

the staff of L'Avenir. In 1848 he founded 1'Ere Nouvelle

with Frederick Ozanam, a specialist in medieval history who
had become increasingly interested in "le probl&me ouvrier."

I,'Ere Nouvelle was the first Catholic publication to

argue that charitable organizations, the Church's traditional
solution to the problem of poverty, were no longer sufficient
to meet the needs of the new industrial proletariat. Appalled
at the social effects of unregulated capitalism Lacordaire and
Ozanam spoke in terms of a "Christian economy." More speci-
fically, they argued for a broad program of social legisla-
tion including the protection of children in work, governmen-

tal support in sickness and old age, compulsory arbitration

uuBuchez had become influential through the two journals
which he founded, Européen and Atelier, and through those
working-class assocliations he was able to establish. See
Maier, pp. 210-211.

45See Maier, p. 216, on the influence of Buchez on
Ozanam and Lacordaire.



in industrial disputes, and the principle of the right to
work.

Ozanam placed great faith in the guild system arguing
that industries should be organized in co-partnership struc-
tures providing for profit sharing between factory owners and
workers. He rejected the Liberal economic teaching and ar-
gued, as Lamennais had, for various intermediate level
organizations including family, commune, and trade associa-

Lé

tion. He wanted a system in which "voluntary community
takes the place of forced taxes and loans; that love creates
what Justice alone cannot create."47 Basically his economic
program was a statement of the social imperatives that Ozanam

derived from Christianity.

The religious impulse behind 1'Ere Nouvelle's economic

program became even more manifest in its treatment of democ-
racy. Lacordaire and Ozanam considered the coming of the
Republic to be a providential event and urged all Catholics
to support it.48 However, they did not conceive of democracy
as a system of political procedures. It was rather "the
state of a just social constitution, i.e., a sketch for a
future new ordering of society...The republican-political
component is still present but no longer forms the main in-

gredient of the wor'd."u'9

46The traditional economic teachings of the Church will
be discussed at length in a subsequent chapter.

47Maier, p. 244,

48As was pointed out earlier, Lamennais also shared in
this willingness to invest a political form with theological
significance.

49Maier, p. 295.



The basis for this approach was Ozanam's vision of a
society animated by spiritual values. His ideal was that of
the Christian community of the primitive church at Jerusalem
with its norm of fraternal love. Ozanam and Lacordaire were
motivated more by an ideal, a form of radical religion, than
by any clearly understood political theory. This becomes es-
pecially apparent in the reliance that both place on the
necessity of educating the citizens of a democracy in Chris-
tian values. Ultimately democracy is the living out of these
values.5o

Although Liberal Catholics enthusiastically supported

1'Ere Nouvelle's advocacy of democracy, they vehemently re-

jected its economic program. The Jjournal's clear questioning
of the economic status quo and its references to "christian
socialism” horrified the majority of Liberal Catholics. The
latter had always looked to Catholicism for a defense of the
