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body, but in the relationships of pope and bishops, bishops and 
clergy, universal and local churches) may be included. May it not 
be possible that the sacro-secular relationship can also be included 
in this unified Christian vision of reality? 

Having said this about the value of applying Christological 
terminology to the relationship of the secular and the sacred, we 
must immediately point out the limitations of such a procedure, un-
less it is supplemented by something else. The achievement of 
Chalcedon was that it not only affirmed distinction in unity in 
Christ, but indicated on what level distinction and unity were to be 
found—unity on the level of hypostasis or person, distinction on the 
level of natures. Merely asserting that the secular is somehow distinct 
from the sacred, yet somehow united with it, is not enough. Some 
further understanding is required which will enable us to see and say 
how the secular retains its value and autonomy, while being sig-
nificantly related to and united with the sacred. It is not the intent 
of this paper to undertake such a major task. A few observations 
must suffice. First, it should be said that when we speak of the 
secular and sacred we are speaking not of two things or two natures 
but of two orders of reality, each of which is a complexus of rela-
tionships between things having unity in the order of finality. Simi-
larly, the unity of secular and sacred will not be, in any proper 
sense, a hypostatic unity but a unity of order. Secular and sacred 
orders will be related to one another and finalized towards the one 
integral goal of creation. Secondly, further understanding of the rela-
tionship of secular and sacred will need to draw upon philosophy. 
There is more than one possibility here. Maritain's True Humanism 
employs the Aristotelian categories of teleology: the temporal or 
secular has its own finality, and is not a pure instrument of the 
sacral, but an end in itself. Yet it is not an ultimate but a proximate 
or intermediate end. Thus there would be a relative autonomy of the 
secular order. 2 5 A second possibility would be to examine according 
to what concept in the system of Teilhard de Chardin this distinction 
in unity is understood. Still another possibility is suggested by Karl 
Rahner's application of a dialectical metaphysics to unity and dis-

ss See Maritain, op. cit. (note 1), pp. 142-144, 169-171, 249-2S0. 
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tinction in Christ, as well as by his understanding of reality express-
ing itself necessarily in symbol.2 6 

These are some of the questions which must, in my opinion, be 
further explored before we are in a position to say what Christian 
secularity is and what are its consequences for the life of the church. 
We need to refine our understanding of the basic concepts of secular 
and sacred; we need to relate them to other pairs, natural and 
supernatural, spiritual and temporal, and so on. And if we accept as 
the fundamental paradigm of relationships the Chalcedonian distinc-
tion in unity, the Christological perichoresis, then we need to bring 
to bear on the secular-sacral relationship a metaphysics which will 
help us to say in what sense secular and sacred are one, and in what 
sense they are distinct. 

There are, in addition, several related questions which need to be 
examined, for example, the status and role of laity, clergy and reli-
gious in the Church with reference to the secular-sacral relationship. 
If the layman is characterized by the secular character of his life, 
what are the implications of this for clerics and religious as well as 
for the layman himself? 2 7 To what degree, if any, has the secular 
priest withdrawn from the purely secular and entered into the realm 
of the sacred? Is the traditional image of the religious as one who 
has left the world still valid and fruitful today? 

There is also a very important ecumenical contribution to be 
made to our understanding of Christian secularity. Catholics need to 
know better, for example, how the Reformation is looked upon by 
many Protestants as a movement of secularization. We need to be 
informed on the differences between the Reformed and the Lutheran 
tradition in this regard. We are almost complete strangers, perhaps, 
to the way in which Orthodox leaders and theologians look upon the 
modern secularization of the world and of the church. 2 8 In the 

2 6 See K. Rahner, Theological Investigations, volume 1, Baltimore, 1961, 
pp. 180-183; Schriften tur Theologie, Band IV. Einsiedeln, 1961, pp. 275-312. 

2 T "A secular quality is proper and special to laymen." Vatican II, Dogmatic 
Constitution on the Church, n. 31. "Secular duties belong properly although 
not exclusively to laymen." Pastoral Constitution on the Church in the Modern 
World., n. 43. 

2 8 For an example see A. Schmemann, "Problems of Orthodoxy in America. 
III. The Spiritual Problem," St. Vladimir's Seminary Quarterly 9 (1965) 171-
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dialogue with Judaism that is now opening up, the importance of the 
Old Testament understanding of the secular and the sacred is 
emerging, and the history of Judaism after Christ will undoubtedly 
be studied for its possible contribution.2 9 

Finally, in our analysis of the documents of Vatican II, we 
might ask to what extent the Church has endorsed the process of 
secularization, not only in the sense of acknowledging a relative 
autonomy of culture and the sciences, but in the sense of fostering 
a relative desacralization of her own institutions, especially with 
respect to the liturgy and the priesthood:30 

I said at the beginning that this paper would not propose any 
theology of Christian secularity, but would seek to raise and to some 
extent explore some of the preliminary questions which needed at-
tention. I cannot resist, however, by way of conclusion, a few 
enunciations which could possibly be incorporated into a theology 
of Christian secularity. If nothing else, they might stimulate fruitful 
reflection on the part of others: 

1) The experience of the sacred is the experience of divine 
mystery and hence possible only in a supernatural economy. 

2) The distinction of two orders, secular and sacred, within the 
one supernatural order, will no longer obtain in heaven. 

3) Moreover, it seems likely that the distinction of secular and 
sacred would not obtain in a supernatural economy independently 
of sin; or at least would not obtain to the same degree as in the 
present economy. Original sin, with its effects of mortality, con-
cupiscence and ignorance, made it impossible for man to find God 
pacifically through the world as he had in paradise. The healing of 
sin through Christ leaves, in this world, the effects of original sin, 
mortality, concupiscence and ignorance; while these remain, there 
193. Here secularism is viewed as the great obstacle to Orthodoxy's retaining its 
identity in America. See also 8 (1964) 172-185. 

2 9 For the importance of Judaism in the discussion of secularity see the 
symposium "Religious Education in the Secular City," in: Religious Education 
61 (1966) 83-113. 

3 0 For the council's striking recognition of the autonomy of the secular, see 
Pastoral Constitution on the Church in the Modern World, nn. 36, 43, 56, 
59, 62. 
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remains the necessity in human life of a realm of the sacred and the 
sacramental, and the necessity of a self-denying consecration which 
involves at times a relative distancing of man from the sphere of the 
secular; there remains likewise, against the twin dangers of either 
idolizing the secular or despising it, the necessity of assigning it a 
distinct and relatively autonomous role in human life, along with a 
certain necessary and painful tension between the order of the secular 
and of the sacred. 

4) The tendency in some today to dissolve the tension and dis-
tinction between the two orders represents the distortion of a funda-
mentally healthy instinct and realization: that the painful tension 
between secular and sacred was not God's original plan for humanity, 
that man's ultimate destiny is to triumph over every dichotomy be-
tween life in God and life in the world. This tendency becomes a 
deviation when it seeks, this side of death and the parousia, a perfect 
resolution of the dichotomy, or when it is unwilling to apply to its 
resolution the law of the cross. In our contemporary discussion of 
Christian secularity, it is essential that death and life after death be 
prominent. 3 1 

5) Liturgy is the principal area of Christian life where the im-
manence and transcendence of the sacred with respect to the secular 
finds expression. In the ever-changing rhythm of the church's life, it 
would appear that we are entering a period when, liturgically, the 
immanence of the secular in the sacred, rather than the transcendence 
of the sacred, will and should be accented. 

6) The double distinction of clergy-laity and religious-secular is 
justified by the necessity of distinction and tension between secular 
and sacred in the pilgrim phase of the present supernatural and 
redemptional economy. The priest and the religious, in different ways, 
are called to a special consecration beyond the common consecra-
tion of baptism, and thus stand in a special way within the realm 
of the sacred, without, however, being obliged or permitted to divorce 
themselves from the attitude of Christian secularity, to which the 
Spirit is calling the whole church today. 

3 1 For this new importance of eschatology see G. Schurr, "Why Bother 
About Life Beyond Death," Christian Century, April 6, 1966, 424-426. 
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7) While the distinction in unity between the secular and the 

sacred is an essential part of God's plan for the church on pilgrimage, 
the degree and forms of distinction will vary in different ages and 
cultures, as well as in individual vocations. The second Vatican 
Council and the currents surrounding it would seem to be moving 
the church, guided by the Spirit, to a more secular style of life, that 
is, not only to an acceptance of the progressive secularization of 
temporal institutions, but to a certain relative secularization of the 
life of the church herself. Though fraught with great risks, which 
must be met with the firm re-affirmation of the indispensable role of 
the sacred in human life, this contemporary movement of seculariza-
tion would appear to deserve the support of all Christians, and what-
ever enlightenment theologians might be able to bring. 
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