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Can Roman Catholic educational institutions in the United States today survive for much longer? Or are they doomed to go out of business in the not-too-distant future?
Those educational institutions must compete for students and for financial benefactors in a competitive marketplace for both. The tragic priest-sex-abuse-and-cover-up scandals complicate the survival of those educational institutions.
Against this dire background, the American Jesuit classicist Claude Pavur (born in 1952) advocates a remedy at least for American Jesuit educational institutions. If his proposed remedy were to work for American Jesuit educational institutions, then other American Catholic educational institutions might try a comparable remedy within their historical traditions and current circumstances.
But do readers care one way or the other whether Roman Catholic educational institutions in the United States survive or not? Are those educational institutions just breeding grounds for anti-abortion zealotry – and for Trump voters? If you do not care about the survival of those educational institutions, then you should probably stop reading this piece now. 
But the church’s social teachings might be of interest to many American liberals and progressives. Of course, the church’s social teachings are not Marxist, to spell out the obvious. Rather, the church’s social teachings are rooted in Roman Catholic theology. Consequently, perhaps the church’s social teachings would strike certain Americans as utopian.
In any event, Pope Francis’ 2015 eco-encyclical was widely read. However, it did not galvanize effective action to counter climate change.
Nevertheless, Pope Francis tends to be doctrinally conservative, as I discuss in my online article “Pope Francis on Evil and Stan” (dated March 24, 2019):
https://www.opednews.com/articles/Pope-Francis-on-Evil-and-S-by-Thomas-Farrell-Abortion_Catholic_God_Homosexuality-190324-51.html
In any event, if you think the survival of those American Catholic educational institutions would contribute positively to the diversity of American culture, then this piece may be worth your time to read.
Now, a word is in order here about the early history of the Jesuits. In some cultures, a myth of a supposed golden age emerged. Well, in 20/20 hindsight, the real history of the early Jesuits might seem like a golden age. For example, the success of the Jesuit educational system was truly remarkable at the time. Its effectiveness was due in large measure to the ability of St. Ignatius Loyola and the early Jesuits to organize and coordinate such a far-flung enterprise.
However, at the time, various cultural forces conspired together to help advance basic literacy and formal education. But are there comparable cultural forces at work today to help advance basic literacy and formal education in the United States?
For an accessible book about the remarkable early Jesuits, see the American Jesuit church historian John W. O’Malley’s The First Jesuits (Harvard University Press, 1993).

BACKGROUND INFORMATION

Almost all of my formal education was in Roman Catholic educational institutions in the United States and Canada, in which I had many dedicated nuns and priests as well as some lay Catholics as teachers. For example, in my years of study at Saint Louis University, the Jesuit university in St. Louis, Missouri, I knew many fine Jesuit teachers, including the Renaissance specialist and cultural historian Walter J. Ong (1912-2003; Ph.D. in English, Harvard University, 1955) in English at Saint Louis University (SLU), the Jesuit university in St. Louis, Missouri. No doubt Ong was one of the most prominent American Jesuit scholars of his generation.
When I was in the Jesuit order, known formally as the Society of Jesus (1979-1987), I did my theological studies at the Jesuit theologate at the University of Toronto, where I knew many fine Jesuit teachers. If the heart of Jesuit education is meeting and getting to know individual Jesuits – and thereby presumably being edified by the example of their dedicated lives and their zeal for their work – then I have certainly been abundantly blessed by getting to know all the estimable Jesuits I have known over the decades. 
Now, in the United States, Roman Catholic educational institutions are customarily referred to as private education, as distinct from public education. Obviously, American Catholic educational institutions depend on the support of Roman Catholics (and perhaps also of certain non-Catholics). In other words, they are not usually supported by the diocese in which they are located. However, the bishop of the local diocese has the formal church authority to give permission to those educational institutions to exist and operate within the diocese. Consequently, because of this church authority structure, those educational institutions are officially and formally church ministries (also known as apostolates).
Now, the Second Vatican Council (1962-1965) in the Roman Catholic Church took place roughly during my years of undergraduate studies (1962-1966) at Jesuit educational institutions. For most practicing Catholics around the world, the most obvious change instituted by Vatican II was the change from using Latin in the Mass to using the local vernacular languages.
No doubt fluency in Latin is today indispensable for scholars studying ancient, medieval, early modern, and later texts in Latin. However, during my secondary education (1958-1962), American Catholic high schools typically taught Latin, at least to the more scholastically advanced students. The young American Jesuit Robert J. Henle (1909-2001) published a series of Latin textbooks that were widely used not only in Jesuit high schools but also in many other Catholic high schools in the United States before Vatican II.
Henle’s later publications include Saint Thomas and Platonism (The Hague: M. Nijhoff, 1956). Saint Thomas Aquinas: The Treatise on Law (Being Summa Theologiae, I-II, QQ. 90 Through 97), edited with Introduction, Latin Text, Translation, and Commentary by R. J. Henle, S.J. (University of Notre Dame, 1993), The American Thomistic Revival: In the Philosophical Papers of R. J. Henle (St. Louis: Saint Louis University Press, 1999). No doubt Henle was one of the most prominent American Jesuit Thomistic philosophers and educators of his generation.
The Thomistic revival of which Henle was a part in the United States was a worldwide revival in Roman Catholic circles around the world. It was initiated by Pope Leo XIII’s encyclical Aeterni Patris (1879). However, Vatican II downsized the prestige and influence of St. Thomas Aquinas a wee bit.
Now, on a far less conspicuous level, Vatican II urged all religious order to revisit and study the original charisms (church parlance for the gifts given to the founders of the religious orders). In the case of the Jesuits, revisiting the original charism given to the founder, St. Ignatius Loyola (1491-1556), led to their rediscovery of so-called directed retreats, as distinct from preached retreats.
In addition to being the founder of the Jesuit order, St. Ignatius Loyola compiled an organized sequence of instructions for guided imagistic meditation and contemplation titled the Spiritual Exercises. As the title suggests, the terse instructions in the book are for people on retreats to follow as they engage in so-called Spiritual Exercises (i.e., guided imagistic meditations and contemplations in which the persons on retreat are instructed to apply each of their five senses as they imagine a given biblical scene, and in which they are instructed to carry on a two-way conversation with one of the imagined persons in the biblical scene – in which the person on retreat is to supply both sides of the two-way conversation).
After the post-Vatican II Jesuits rediscovered so-called directed retreats, they did not stop giving preached retreats, but they did start giving directed retreats, especially to Jesuits in training. For example, as part of my Jesuit training in the novitiate then in Denver, Colorado, I went on several short preached retreats in silence preached by the novice master, but then I made a 30-day in silence (except for the daily conferences with the novice master as the retreat director) following the Spiritual Exercises of St. Ignatius Loyola.
For a reliable translation, see The Spiritual Exercises of Saint Ignatius: A Translation and Commentary by George E. Ganss, S.J. (St. Louis: Institute of Jesuit Sources, 1992). Ganss is also the author of the short book The Jesuit Educational Tradition and Saint Louis University: Some Bearings for the University’s Sesquicentennial 1818-1968 (St. Louis: Institute of Jesuit Sources, 1969). No doubt Ganss (1905-2000) was one of the most prominent American Jesuit scholars of early Jesuit history of his generation.
In addition to writing the Spiritual Exercises, St. Ignatius Loyola wrote The Constitutions of the Society of Jesus, translated with an Introduction and a Commentary by George E. Ganss, S.J. (St. Louis: Institute of Jesuit Sources, 1970; approximately 420 pages). But a corrected, revised, and updated version of Ganss’ translation has been published as the book The Constitutions of the Society of Jesus and Their Complementary Norms: A Complete English Translation of the Official Latin Texts, edited by John W. Padberg, S.J. (St. Louis: Institute of Jesuit Sources, 1996).
Now, thus far, I have stressed only two aspects of Vatican II: (1) the change from Latin to the vernacular languages in the Mass and (2) the charge to religious orders to revisit their original charisms. However, Vatican II also precipitated an unprecedented exodus of men and women from religious orders, including the Jesuit order. No, Ganss, Henle, and Ong were not among the Jesuits who left the order. Suffice it to say that the Jesuit order in the United States today does not have nearly as many members as it had before Vatican II. Thus far, American Jesuit college and universities have not closed, despite the reduced number of Jesuits as teachers and administrators.
No doubt the aura of Jesuit education from its glorious past helps attract students and financial benefactors. Nevertheless, American Jesuit colleges and universities today must compete for students and for financial support with other Catholic and non-Catholic colleges and universities. The Jesuit aura from past glories may not be enough to give American Jesuits colleges and universities today a marketing edge in attracting students and benefactors in such a fiercely competitive marketplace. But would the formulation of a new plan of studies for Jesuit educational institutions today help them to survive? After all, arguably the Jesuit plan of studies of 1599 helped earlier Jesuit colleges and universities not only survive but to flourish.
In any event, the ordeal of forced down-sizing of the American Jesuit higher education apostolate is told by the lay American Catholic historian John T. McGreevy of the University of Notre Dame in his fast-paced book American Jesuits and the World: How an Embattled Religious Order Made Modern Catholicism Global (Princeton University Press, 2016).
Also see my online review essay “John T. McGreevy’s Account of Jesuit Globalization” (dated November 7, 2016):
https://opednews.com/articles/John-T-McGreevy-s-Account-by-Thomas-Farrell-America_Catholic_Catholicism_Culture-161107-609.html

CLAUDE PAVUR’S 2019 BOOK

Now, when I was in the Jesuits (1979-1987), I knew Claude Pavur, S.J. (born in 1952). Years after I left the Jesuits, I read his book Nietzsche Humanist (Marquette University Press, 1998), because of my long-standing interest in Renaissance humanism. Readers who are interested in Nietzsche might find this book interesting – as I myself did.
Years later, I bought a copy of Claude Pavur’s English translation of The Ratio Studiorum: The Official Plan for Jesuit Education (St. Louis, Missouri: Institute of Jesuit Sources, 2005), once again because of my long-standing interest in Renaissance humanism. Readers who have a keen interest in Renaissance humanism might find this translation interesting.
In light of my long-standing interest in Renaissance humanism, it seemed fitting that I should buy Claude Pavur’s book In the School of Ignatius: Studious Zeal and Devoted Learning (Chestnut Hill, Massachusetts: Institute of Jesuit Sources, 2019). The detailed table of contents (pages v-vi) provides the prospective reader with an overview of the themes Claude Pavur discusses in the book. The main chapters in this 2019 book are revised versions of previously published essays by Claude Pavur.
For the record, in Claude Pavur’s 2019 book, he does not mention Pope Francis, the first Jesuit pope – or the pope’s 2015 eco-encyclical. 
If I may be allowed to coin an expression, Claude Pavur’s 2019 book can be characterized as Jesuit-y (which I will here operationally define as by a Jesuit, about Jesuits, and for Jesuits [primarily]) – indeed TOO Jesuit-y, because of his laser-like focus on Jesuit historical information, Jesuit spirituality, Jesuit identity, and Jesuit issues and debates today. Perhaps this laser-like focus should characterize a book published by the Institute of Jesuit Sources. However, it seems to me that Claude Pavur cherry-picks which other Jesuit scholars he mentions as conversation partners in his 2019 book, as I will explain momentarily.
Readers who are not interested in how Jesuit training was structured in the past and how it might be structured in the future will probably not be interested in those parts of Claude Pavur’s 2019 book. I suspect that most lay collaborators at American Colleges and universities today will also not be interested in those parts of the book.
However, apart from those parts, the overall thrust of the book as a whole really does concern the future of Jesuit higher education. In plain English, can Jesuit higher education in the United States survive in such a competitive marketplace? More broadly, can Catholic higher education in the United States today survive?
Now, my interest in Renaissance humanism grows out of my interest in the work of the American Jesuit Renaissance specialist and cultural historian Walter J. Ong, mentioned above.
[bookmark: _GoBack]Over the years, I took five courses from Father Ong at SLU. Many years later, I published a book-length study of his life and work, Walter Ong’s Contributions to Cultural Studies: The Phenomenology of the Word and I-Thou Communication, 2nd ed. (New York: Hampton Press, 2015; 1st ed., 2000). My book contains a certain amount of material about the history of Saint Louis University, especially about the departments of philosophy and English.
No doubt my interest in Ong’s thought can be characterized as involving my “studious zeal [for] and devoted learning [about]” his work. No doubt my “studious zeal and devoted learning” are qualities influenced by my extensive Jesuit education both before and after I was in the Jesuits. No doubt Claude Pavur knew some of the now deceased Jesuits that I knew. However, in the cases of at least two deceased Jesuits that he discusses in his 2019 book, I suspect that I may have known them better than he did.
In any event, Claude Pavur quotes the American Jesuit John W. Donohue (1917-2010) as making the following statement in his article “Notes on Jesuit Education” in the Jesuit-sponsored magazine America, volume 153, number 11 (October 26, 1985): pages 252-258:
“Certainly Jesuit education cannot be defined in terms of the Ratio [Studiorum of 1599]. This was only one of many Renaissance school plans, Protestant as well as Catholic, all of which looked alike on paper” (quoted on page 63).
In Ganss’ short 1969 book The Jesuit Educational Tradition and Saint Louis University, mentioned above, he says, “Rationes studiorum or plans of studies were produced in great numbers by Renaissance humanist educators from Erasmus on” (page 25). But Ganss does not go so far as to say that “many Renaissance school plans, Protestant as well as Catholic, all of which looked alike on paper,” as Donohue says.
In any event, contrary to the plan of studies produced by Erasmus, the Jesuit Ratio Studiorum of 1599 was a plan of studies that emerged after earlier plans of studies had been formulated and then later revised based on bottom-up input by Jesuit educators, as Claude Pavur notes (page 2).
Now, with the financial assistance of two Guggenheim Fellowships, Ong devoted roughly four full years on his life researching the French Renaissance logician and educational reformer and Protestant martyr Peter Ramus (1515-1572) of the University of Paris. Ramus was roughly a contemporary of St. Ignatius Loyola (1491-1556). Ramus’ works were influential textbooks in Protestant educational institutions in Europe about the same time as Jesuit colleges were being founded in various places in Europe.
Ong tracked down more than 750 volumes by Ramus, his allies, and his critics in over 100 libraries in the British Isles and Continental Europe that he (Ong) lists in his 550-page book Ramus and Talon Inventory (Harvard University Press, 1958b).
Ramus’ dialectic (also known as logic) dominated the curriculum not only at Harvard College (founded in 1636), but also at Cambridge University in East Anglia. Ong’s ancestors left East Anglia on the same ship that brought Roger Williams to the Massachusetts Bay Colony in 1631. In Perry Miller’s massively researched book The New England Mind: The Seventeenth Century (Harvard University Press, 1939), he reports that he found only one college-educated person in seventeenth-century New England who claimed to be an Aristotelian – every other college-educated person he found claimed to be a Ramist. (Miller served as the director of Ong’s massively researched doctoral dissertation at Harvard.)
Now, if Donohue is correct, then the Protestant plan of studies for the curriculum at Harvard College supposedly looked on paper like the Jesuits’ plan of studies in 1599 – except that the Jesuit plan of studies of 1599 did not make Aristotelian logic or Ramist logic as central as Ramist logic was in the curriculum at Harvard College. Consequently, I suspect that Father Donohue was making a hyperbolic statement.
But does it make any difference that Ramist logic dominated the curriculum at seventeenth-century Harvard College? In the book Varieties of Transcendence: A Study in Constructive Postmodernism (Collegeville, Minnesota: A Michael Glazer Book/ Liturgical Press, 2000), the American Jesuit philosopher and theologian Donald L. Gelpi (1934-2011) repeatedly refers to what he terms the American Protestant dialectical imagination (pages 82, 132, 164, 172, 174, 192, 193, 206, 223, 224, 280(?), 281, and 282), which he distinguishes from the Roman Catholic analogical imagination.
Had Father Gelpi been familiar with Miller’s massively researched 1939 book about the seventeenth-century New England mind, mentioned above, or with Ong’s massively researched book Ramus, Method, and the Decay of Dialogue: From the Art of Discourse to the Art of Reason (Harvard University Press, 1958a), then Gelpi would have recognized that what he refers to as the American Protestant dialectical imagination is the Ramist dialectical imagination. Because Gelpi touts the Roman Catholic analogical imagination, I would say that the 1599 Jesuit plan of studies helped Jesuit educational institutions foster the development of the Catholic analogical imagination.
Now, of Ong’s 400 or so publications, I might characterize only two of them as Jesuit-y, but I would not characterize either as TOO Jesuit-y:
(1) “‘A.M.D.G.’ [Abbreviation for the Latin expression Ad majorem Dei gloriam, For the greater glory of God]: Dedication or Directive?” in the now-defunct Jesuit-sponsored journal Review for Religious, volume 11, number 5 (September 15, 1952): pages 257-264; reprinted in Review for Religious, volume 50, number 1 (1991): pages 35-42; also reprinted in volume three of Ong’s Faith and Contexts, edited by Thomas J. Farrell and Paul A. Soukup (Atlanta: Scholars Press, 1995, pages 1-8).
(2) “St. Ignatius’ Prison-Cage and the Existential Situation” in the Jesuit-sponsored journal Theological Studies, volume 15, number 1 (March 1954): pages 34-51; reprinted in Ong’s book The Barbarian Within: And Other Fugitive Essays and Studies (New York: Macmillan, 1962, pages 35-51; also reprinted in volume two of Ong’s Faith and Contexts, edited by Thomas J. Farrell and Paul A. Soukup (Atlanta: Scholars Press, 1992b, pages 52-67).
Ong’s most sustained discussion of Jesuit training and Jesuit spirituality can be found in his book Hopkins, the Self, and God (University of Toronto Press, 1986), the published version of Ong’s 1981 Alexander Lectures at the University of Toronto – which I definitely would not characterize as Jesuit-y.
Ong also discusses Jesuit training a bit in his book Fighting for Life: Contest, Sexuality, and Consciousness (Cornell University Press, 1981), the published version of his 1979 Messenger Lectures at Cornell University – which I also would not characterize as Jesuit-y.
In any event, in an email message dated January 26, 2008, I once asked Claude Pavur about something Ong had said Jesuit education in the course I took from him in 1971 out of which he eventually developed his 1981 book on contest (from the context, it was clear that he was referring to early Jesuit education, not more recent Jesuit education in the United States). In a prompt reply, Claude Pavur referred me to the following specific passage in the 1599 Ratio Studiorum: numbers 346, 347, 349, 355, 359, 386, 401, 408, 414, 418, 424, 428, and 433.
Now, in Claude Pavur’s 2019 book, he writes about Latin frequently enough that he includes “Latin” as a main heading in the index (page 169), with the following subheadings: and Catholicism (page 57, note 52), courses in, support for (pages 54-55 and 57), in education of Jesuits (page 47, note 11), Ignatius’ emphasis on (page 85), Ignatius’ study of (page 36), importance of, Renaissance (page 36), instruction in, end of (page 154), John XXIII’s support for (pages 153-154), and RS (pages 37 and 39).
Now, Ong wrote about Renaissance Latin language study in his article “Latin Language Study as a Renaissance Puberty Rite” in the journal Studies in Philology, volume 56, number 2 (April 1959): pages 103-124; which is reprinted in his book Rhetoric, Romance, and Technology: Studies in the Interaction of Expression and Culture (Cornell University Press, 1971, pages 113-141).
Ong also thematizes Latin in his article “Latin and the Social Fabric” in the Yale Review, volume 50, number 1 (1960) pages 18-31; which is reprinted in his book The Barbarian Within: And Other Fugitive Essays and Studies (New York: Macmillan, 1962, pages 206-219; also reprinted in volume three of Ong’s Faith and Contexts, edited by Thomas J. Farrell and Paul A. Soukup (Atlanta: Scholars, 1995, pages 43-56).
In addition, Ong thematizes Latin in his essay “The Vernacular Matrix of the New Criticism: in the book The Critical Matrix, edited by Paul R. Sullivan (Georgetown University Press, 1961, pages 3-35); Ong reprinted his essay in his book The Barbarian Within: And Other Fugitive Essays and Studies (New York: Macmillan, 1962, pages 177-205). See the index in his book for other references to Latin.
Now, because Claude Pavur’s 2019 book is focused at least in part on Jesuit higher education today (and in part on Jesuit secondary education today), I want to mention Ong’s article “Yeast: A Parable for Catholic Higher Education” in the Jesuit-sponsored magazine America, volume 162, number 13 (April 7, 1990): pages 347-349 and 362-363; reprinted in volume four of Ong’s Faith and Contexts, edited by Thomas J. Farrell and Paul A. Soukup (Atlanta: Scholars Press, 1999, pages 169-176).
The parable of the yeast (leaven) is reported in Matthew 13:33 and echoed in Luke 13:21. If this admittedly modest parable were to be taken as a parable for Catholic higher education, including Jesuit higher education, as Ong suggests, how would this parable compare with the five approaches to reading and interpreting the 1599 Jesuit plan of studies with regard to the questions of justice that Jesuits today claim to be dedicated to advancing that Claude Pavur briefly characterizes and discusses (pages 9-10)? He labels these five alternative major interpretive approaches as (1) Modernist; (2) Formalist; (3) Postmodernist; (4) Restorationist; and (5) Traditional-Adaptive. In addition to providing a thumbnail descriptionist of each, he sets forth objections to each.
In all honesty, I really do not understand the five interpretive approaches that Claude Pavur describes well enough to be able to figure out if the view suggested by Ong in his 1990 article would fold into one of the five approaches, or if the parable suggested by Ong would represent a sixth interpretive approach. I am willing to admit that I just may not be bright enough to understand each of the five thumbnail descriptions well enough to be able to figure out where the view suggested by Ong would fit into the discussion.
However, without making any allusions to Catholic higher education, Ong also published the article “Hermeneutic Forever: Voice, Test, Digitization, and the ‘I’” in the journal Oral Tradition, volume 10, number 1 (March 1995): pages 3-36; which is reprinted in volume four of Ong’s Faith and Contexts, edited by Thomas J. Farrell and Paul A. Soukup (Atlanta: Scholars Press, 1999, pages 177-182).
However, in my estimate, Ong’s 1995 article “Hermeneutic Forever” does not suggest to me at least how the parable of the yeast (leaven) could be turned into a sixth interpretive approach to reading and interpreting the 1599 Jesuit plan of studies today with regard to questions of social justice. Ong’s 1995 article reinforces the basic idea that Claude Pavur advances about the importance of an interpretive approach for the Jesuits to use with regard to questions of social justice.
In any event, I also cannot imagine how each of those five interpretive approaches could be operationalized as curriculum requirements. When I was an undergraduate, we were required to take four semesters of English course in our first two years. In addition, we were required to study a foreign language. Those requirements strike me as fitting under the rubric that Claude Pavur refers to as Letters (a term he regularly capitalizes). At the time, those requirements were common in American colleges and universities, public and private.
In my undergraduate years, American Jesuit colleges and universities, and many other American Catholic colleges and universities, had a core curriculum of courses in philosophy – usually starting with logic in the first year and metaphysics in the second year. Saint Louis University required a total of five core courses in philosophy. If we took an elective upper-division course in philosophy, as I did, then we could declare philosophy as a minor.
I should say here that most of the required core courses in philosophy were in Aristotelian-Thomistic philosophy, which at the time meant that they usually would not transfer for credit to non-Catholic colleges and universities because they were considered to be courses in religion.
If I am not mistaken, Saint Louis University required students to take three courses in theology and biblical studies.
But I want to make a further comment on the five required philosophy courses as the core curriculum. I do not know exactly when this core curriculum was established. Nevertheless, it strikes me as the culmination of the American Thomistic revival of which Henle was a part, as mentioned above.
Now, in each of the five views that Claude Pavur sketches, I cannot imagine what kinds of courses would be required in each one.
Now, if we imagine American Jesuit colleges and universities as having a four-year undergraduate course of studies, then we could take the pattern that Claud Pavur never tires of repeating (Letters-philosophy-theology) and divide the three components up in terms of years. For example, the students would study certain required courses in Letters in the first two years, along with other non-Letters courses; certain required courses in philosophy in their junior year; and certain required courses in theology and biblical studies in their senior year.
Alternatively, the students could take required courses in Letters, philosophy, and theology and biblical studies during each of their four undergraduate years.
Now, on Saturday, February 22, 1969, Ong gave an informal talk at the Conference of Academic Administrators of the Missouri Province of the Society of Jesus that was held on the campus of Saint Louis University. His talk was tape-recorded. Subsequently, he edited and revised his remarks for publication. He published the edited and revised remarks as his 1976 essay “Communications as a Field of Study” in a Jesuit-sponsored publication in Rome (pages 7-25).
With all due respect for the Society of Jesus and its Rome-based publication in which Ong’s 1976 essay was published, the editing of his essay is idiosyncratic, to say the least. For example, Ong would have capitalized all proper names of persons, places, and things (e.g., the United States, not the united states).
In Ong’s 1976 essay, he uses generic masculine terms that were still commonly used in 1976. He says that “the study of the communications media . . . is as deep as you can make it. Seen in its actuality, it is not the study of an incidental packaging process for thought-stuff but rather a metaphysical study of the core of human existence, of man’s being at its greatest depth, opened to others from within although in mysterious ways also closed off and threatened with still greater closure” (page 20).
For further reading about this theme in Ong’s thought, see Thomas D. Zlatic’s article “Metaphysics and media: Walter J. Ong’s philosophical milieu” in the online and print journal Review of Communication, volume 17, number 4 (2017): pages 357-376:
http://dx.doi.org/10.1080/15358593.2017.1367827
In Ong’s 1976 article, he says, “For a talented person, communications can be a subject of inexhaustible depth. For the less talented or the obtuse, it can be an utterly vacuous subject and a subject that actually condemns a person to being always a little bit behind, a trend follower” (page 20).
Ong says, “I am all for contemporary studies. . . . But unless they are enriched by constant reference to something at a distance, contemporary studies can be the opposite of liberating or liberal, degenerating into nothing more than elongated platitudes or prejudices, strings of ceremonial clichés” (page 21).
For further discussion of this theme in Ong’s thought, see his essay “Synchronic Present: The Academic Future of Modern Literature in America” in the journal the American Quarterly, volume 14, number 2 (Summer 1962): pages 239-259; reprinted as “Synchronic Present: Modernity in Literary Study” in Ong’s book In the Human Grain: Further Explorations of Contemporary Culture (New York: Macmillan, 1967a, pages 17-41).
In Ong’s 1976 article, he says, “It is difficult to find . . . scholars who combine real learning with live, imaginative interest in the communication process. . . . In order to study communications well you need a circumstantial understanding of at least some of the past on its own grounds (as far as we can establish its own grounds), joined to an inside understanding of the present, plus some way of projecting the two into the future. That’s a pretty big program” (page 22).
Ong says, “The media, which evolve in history, reorganize man’s sense of conscious presence in the universe and his unconscious sense of presence as well. Consciousness is a larger component of life than it used to be, for knowledge has grown as media technologies – writing, print, electronics – have made possible new modes of thinking. The universe is present to us, and we are present to one another, in much more conscious detail than was ever realizable in the past. We live today with a continued awareness, partly conscious and partly unconscious, of events going on all over the surface of the globe. This state of mind was utterly unknown a few generations ago” (page 24).
For further discussion of the theme of presence in Ong’s thought, see his book The Presence of the Word: Some Prolegomena for Cultural and Religious History (Yale University Press, 1967b), the expanded version of his 1964 Terry Lectures at Yale University.
Also see my online article “The Roman Catholic Doctrine of the Real Presence” (dated February 3, 2020):
https://www.opednews.com/articles/The-Roman-Catholic-Doctrin-by-Thomas-Farrell-Bible_Catholic_Catholic-Church_God-200203-840.html
Finally, I want to turn to the formal address that Ong delivered at the end of his term in 1978 as the elected-president of the Modern Language Association of America: “Presidential Address 1978: The Human Nature of Professionalism” in PMLA: Publications of the Modern Language Association, volume 94, number 3 (May 1979): pages 385-394. (Disclosure: I was in the audience to hear Ong deliver this address at the 93rd MLA Annual Convention in New York City on December 28, 1978.)
In it, Ong says, “For understanding, we need two things: proximity [or closeness] and distance. It is quite impossible to understand the present without knowledge of the past. When we make a statement about the present as present, we inevitably imply one about the past” (page 391).
Ong also says, “The only way to find out about the past is through study and research. . . . Without the help of such demanding and detailed knowledge, we are slaves to our own projections of the past. Contact, direct or indirect, with such knowledge cannot redeem us, to be sure, but it can liberate us from enslavement to our ignorant imaginings. ‘The truth will make you free’ [John 8:31-32]. ‘Nescire autem quid ante quam natus sis occiderit, id est semper esse puerim’ ‘Not to know what has happened before you were born is to remain forever a child,’ Cicero writes in his Orator (120)” (page 392).

CONCLUSION

In conclusion, if American Jesuit colleges and universities have a future, I suspect that it will be because of the influence of Claude Pavur’s 2019 book. Of course, I could be mistaken about that. His 2019 book could influence American Jesuits and their lay collaborators to work out a new plan of studies for American Jesuit colleges and universities. We’ll see.
For a bibliography of Ong’s 400 or so publications that includes bibliographic information about translations and reprintings, see Thomas M. Walsh’s “Walter J. Ong, S.J.: A Bibliography 1929-2006” in the book Language, Culture, and Identity: The Legacy of Walter J. Ong, S.J., edited by Sara van den Berg and Thomas M. Walsh (New York: Hampton Press, 2011, pages 185-245).
For further reading about Ramus and Ramism, here are some relevant references:
Feingold, Mordechai and Joseph S. Freedman and Wolfgang Rother, editors. The Influence of Petrus Ramus: Studies in Sixteenth and Seventeenth Century Philosophy and Science (Basel: Schwabe, 2001).
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