
commit to these secondary ends reinforce the primary 
security goal of our foreign policy, and as long as we 
employ non-coercive means that respect the integrity 
of the state in question. These limits on our behavior 
suggest an iiiiport~~nt distinction between develop- 
tnent and reform. We are on surer ground morally 
and politically when we quietly provide human and 
nintcrial resources cssentiril to development without 
insisting on fund311iental political reform. \Ire can 
rightfully encourage development by extending help- 
ful economic and military assistance. But we would 
lie wrong to pressure, threaten, or manipulate in order 
to achieve Ixisic reforms within the government to 
which w c ’  are diplomatically accredited, unless that 
governnient was about to launch an attack on a neigh- 
bor or otherwise breach the peace. 

Our attempt to stimutate or ignite bilsic political 
reform-by short-range tacts or long-range “civic” 
cducation-is morally arrogant and politically un- 
wise. Such efforts often backfire and play into the 
linnds of tlic= enemies of democracy and freedom. 

POLITICAL THEORY 

Such coercion-induced and uninvited reform efforts, 
however noble in intent, are almost as overbearing 
as those of the totalitarian revolutionaries of the Left 
or Right. Externally guided democracy is little better 
than u n ~ u i d e ~  dictatorship or c ~ m o u ~ ~ g e d  chaos. 
Each political community must find its OWR justice 
and, if necessary, make its own revolution. This says 
something about justifiable and unjustifiable activities 
of American Peace Corps volunteers. As Secretary of 
State Rogers put it on January 15: ‘We can be less 
intrusive and less domineering” and “can speak with 
a less strident voice.“ 

Americans concerned with the misuse of our power 
abroad can be grateful that Mr. Nixon is returning to 
the political sense and moral wisdom of Emerich de 
Vattel: “No sovereign state may inquire into the 
manner in which a sovereign” of another state rules, 
“nor set itself up as a judge of his conduct, nor force 
him to make and change in his administration . , . no 
foreign state is called on to mend his conduct and to 
force him to follow a wiser or juster course.” 

AND CLERICAL RADICALISM 
Robrrt A. Monsori 

\\‘Iicii viewed within tlic perspective of a possibly 
new American foreign policy, hvo sets of dramatic 
m d  apparently tlilreIiitct1 current emits  clisplay :i 
c1c:ir relationship. On the one hand are particular 
influences upon the thought of the radical left in 
.Amr.ric:t i1nd clsewlicrch, notably the rteo-lfi1rxist ideas 
of men like Herbert 3lnrcuse and the Third World 
re\dution idcils of men like Frantz Fanon. On the 
other hand t l i c w  are recurring references to differ- 
c*nces in the wny clerical defections are taking pIace 
in  the United Stiltcs and Europe. An interesting 
framework for unifying these apparently unrelated 
phenomena suggests itself froni the bro?der perspec- 
tive of ~ ~ t c ~ ~ ~ i o n ~ ~  \Yestcrn i ~ o l i ~ i c ~ ~  theory, 
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Western varieties of institutionalized Christianity 
niid >farxism have traditionally addressed themselves 
to finding a public solution to the problem of attain- 
ing human happiness. In the ancicnt world a public 
solution to that problem was relatively unquestioned 
until thc demise of the Greek city-state and the RP- 
pearance of the so-called philosophies of conduct or 
withdrawal. Relatively unquestioned, the solution 
also rcwinined equally unrealized. But since classical 
Greek political theory rcxgarded man as naturally 
socii11 and political, it fotlowcd logically that the solu- 
tion to the problem of hurnan happiness had to be a 
public solution. The Greeks and Romans typically 
had no way of separating their religious experience 
from their public, social, educational, or political ex- 
perience. 

Not stirprisingly, then, the problem of human hap- 



piness remained unresolved at the level of practice; 
the Greek theorists themselves realized clearly how 
impossible it was for the idealistic educational effort 
they prescribed for the State to embrace all men, 
since men are of unequal. intellectual abilities. Com- 
paratively few intellects could hope to aspire to the 
heights of the wisdom seen to be the key to human 
happiness. 

The advent of Christianity brought the promise of 
a solution to the ancient problem. Christianity never 
pretended such finality as did the Greeks for man’s 
temporal existence, be he wise or foolish. For the 
Christian, man’s true happiness was not to be of this 
world, for his natural desire could never be satisfied 
in time. Rut the recognition of a supernatural end for 
nian taught by Christianity dovetailed with the social 
or public nature of like concerns in the ancient world; 
the new religion was  communi^ oriented by  reason 
of the still undoubted necessity of man’s social nature. 
The Christian Church did indeed claim a startling 
distinctiveness as a divinely instituted society author- 
ized to govern spiritual matters independently from 
the state; nevertheless, new as the concept of a 
Church was, the public function of religion could be 
seen to be an elaboration and perfection of the Greek 
ideal of community. 

This classical concept of the authoritative universal 
Christian conimunity was radically different from 
what the modern concept of religious experience has 
come to be. With the advent of modernity, the guid- 
ing role of a divinely established society for the na- 
tirral political society was rejected. In its place free- 
dom of individual conscience and the right of private 
judgment appeared to triumph over the public au- 
thority of the spiritual conini~lnity. Today some have 
argued that this trend would seem to have come full 
course in the growing rejection of institutionalized 
religion altogether. \VI10 can easily refute the often 
heard charge of hypocrisy levelled at the Christian 
churches today? Who has not felt the disquieting 
nausea that modern nian experiences at many seem- 
ingly irrelevant aspects of modern inst i~i t ioni t l i~e~ 
religion? 

The early radical Christian solution to the problem 
of human happiness has obviously not been defini- 
tively realized in modern times at the public level, 
and the Marxist attempt to solve that problem pub- 
licly has proved to be more attractive to many. Cer- 
tainly Marxism presented a more radical response to 
the problem of a social human happiness than modern 
Christianity’s preference for religion as a private phe- 
nomenon. hfarxism has been viewed as an attempt 
to restore what was lost when religion in the West 
was dethroned as a public experience and became a 

predoniinantly private one. For Marx’s public solution 
for happiness, the socialization of humanity, implied 
the humanization of society and therefore a qualified 
restitution of human spirituality as a public or social 
power. This goal was to be achieved not in another 
world but on this earth and in this time; it would 
merely be the repossession of a11 social power ex- 
ternalized in political institutions. The Church as 
well as the state in their present forms would have 
to go. 

Among the ranks of those who have found purpose 
in the hslarxist solutlon, one can often find the dcfect- 
ing European cleric, since the European priest who 
leaves the Church as a rule changes his views dccis- 
ively at the level of faith. For him his defection 
involves a “conversion,” and the Marxist framework, 
where socidized man is deified, can provide an at- 
tractive alternative for the critical problem of the 
happiness of man as a social animal. The defector can 
even minimize the philosophical and ideological divi- 
sions within a polycentric Marxist world when faced 
with the alternative of a seemingly more distressing 
institut~ona1 and doctrinal fragnicntation of the Chris- 
tian world. 

On the other hand the Aniericnn cleric who defects 
does not lose his faith. Nor does he become an authen- 
tic Marxist. Marxism is, on the whole, much less 
attractive to the American for many reasons which 
can be elaborated. At the sanie time one cannot deny 
that there is an obvious swing to the left on the part 
of defecting American clergy who wish to remake 
the religious experience as i1 menningful public force. 
At the risk of o~~ersimplication one can point to a 
significant difference between the American and the 
European style. The American defector’s chosen ac- 
tivity is usually not abandonnient and cynicism, but 
involvement and optimism. The crisis is not a renunci- 
ation of faith but the painful circumstnnces of rebirth 
--a renaissance of faith made meaningful in public, 
~ ~ ~ i m a n  concern and action. This is an ancient Chris- 
tian doctrine, unrealized and even lost sight of in 
organizcd modern life. 

The effort undertaken, therefore, is to re-legitimize 
the public nature of religion, to make the public re- 
ligious expression more meaningful by making it more 
human. Here is where some of the neo-Marxist or 
Third World revolution theories become adaptable 
to the religious attitude of the American cleric and 
where classical hfarxism in its true form cannot be 
so adapted, Religion becomes a social force for the 
humanization of society without the Marxist deifica- 
tion of man. But to accomplish that end, religion must 



he de-bourgeoisified. Christianity teaches that no man 
can serve two masters with the same kind of loyalty. 
For the radical defecting cleric, God, as always, is 
on the side of the poor, the oppressed, the miserable, 
the starving, the victims of man’s inhumanity to man. 
The radical cleric adopts religiously but not fanati- 
cally the revolutionary theories directed against 
white colonialism with d l  its social, economic, poli- 
ticnl, religious, cultural, and racist supports. 

Increasing numbers of defecting American clergy 
find God not so much in the churches of white middle- 
class society as in the ghetto, in careful and serious 
attempts at radical social reconstruction, in “com- 
munity organization for power” schemes, in anti-war 
demonstrations, in concrete efforts to eradicate the 
inhuman apathy of a rich nation toward the poor 
underdeveloped nations it holds in economic bond- 
age, in rejection of an uncritical acceptance of ma- 
teriidism and technological consumerism. 

It is worth speculating on the potential that this 
sometimes quiet, sometimes not so quiet revolution 
might have for becoming the foundation for that 
wished-for metanoia necessary to re-invigorate the 
American commitment at home and abroad. The con- 
clusions of Daniel hlaguire in his “Religious Experi- 
ence and a New Foreign Policy” (tcorldoiero, Septem- 
ber, 1969) may not therefore be totally a dream, as 
he confesses. He was questioning whether the Church 
could do in thc nation and in the world what it could 
not do in the local community. But,the experience of 
many of the defecting clergy, in opting for a radical 
commitment to concrete projects at the level of the 
locd community, is beginning to disturb the “quiet 
American” whose quietism is bound up with the pro- 
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tectionist halo that envelops private institutionalized 
religion. The radical is tired of the myth of separation 
of politics from ethics, of the sacred from the profane, 
which he finds mistakenly symbolized by the Ameri- 
can veneration of church-state separation. The defect- 
ing radical would break down those unnecessary 
walls of privacy which have not only served to trans- 
fer religious experience exclusively to the private 
sphere, but also to shelter Christian man from a con- 
frontation with the problems of real man in society, 
from a confrontation with the Christian doctrine that 
all men are brothers, national and race boundaries 
notwithstanding. 

Religious experience is being redefined as essen- 
tially public as it is private. The implications of this 
development for national and foreign policy can be 
profound, if it grows. John Bennett has suggested a 
like theme in his Foreign Policy in Christian Per- 
spectioe: ‘What the churches do officially is less 
important than the many unofficial initiatives within 
the Christian community that relate the gospel to 
the revolutionary struggles for justice and peace 
among the nations.” Such attempts to re-establish 
the authority of morality by removing it from the 
private to the public level in concrete community- 
oriented projects could well contribute to a solution 
to the moral crisis of American foreign policy la- 
mented by Hans Morgenthau. Certainly one of the 
problems of Christianity in the West is the extent to 
which modem man has allowed himself to remain 
aloof, uninvolved, untouched, and even uncritical 
of such moral crises. In answer to the crisis, the de- 
fecting radical clerics are demonstrating effectively 
that the Church should be properly understood as 
the people of God-an idea that may in time prove 
to be a more dynamic and exact reference point than 
that derived from identification with a denominational 
structure. 

There is no prophecy set forth here. What is sug- 
gested is the real possibility that the radicals’ concrete 
efforts could become the foundation for a modern 
and realistic restoration of the ancient public nature 
of religion. Thus the hope of the churches throughout 
their history, for the triumph of intemational solidar- 
ity over a narrow concept of national interest that 
excludes concern for man as man, might see the 
beginning of fulfillment in our day. There is increas- 
ing evidence, for example, that this development is 
already arousing “the sleeping ecclesiastical giant.” 
Whether that awakening will be achieved or have a 
beneficial effect, whether it will be the end of the 
process, or whether it will prove to be just a stage in 
a larger evolvement remains unforeseen. But the fer- 
ment is there. That much is no dream. 


