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I. Introduction: Social Communication in  

Catholic Universities of Asia 

Franz-Josef Eilers, svd 

FABC-OSC Executive Secretary 

 

            The Pontifical Council for Social Communications has organized in May, 2008 an international 

congress for Catholic universities with social communication programs.  It was the first time that this theme 

was proposed and discussed on an international level. 

            In a follow-up initiative, the Office of Social Communication of the Federation of Asian Bishops' 

Conferences (FABC) developed the idea to organize a similar meeting for Asia.  This was realized as a 

"Bishops' Institute for Social Communication" (BISCOM VII) at Assumption University in Bangkok from 

May 11-16, 2009. 

            In the preparations for this assembly, the Office tried to collect data on: (1) How many and which of 

the Catholic universities in Asia offer social communication programs? (2) What is the main content and 

concern of these programs? (3) How are these programs addressed from a Christian perspective?  In other 

words, how are these programs different from programs of secular universities? (4) How are Church concerns, 

in the Christian understanding of social communication, integrated to these programs? (5) How should 

Catholic universities cooperate on these concerns? 

           All in all, some 34 Catholic universities of Asia were represented from 13 different countries.  The 

majority of the participants came from the Philippines, one of only two predominantly Christian countries in 

Asia beside East Timor. 

This FABC Paper reflects some of the inputs of BISCOM VII starting with a simple and more general 

overview about the situation of social communication teaching, as far as we could evaluate them while 

preparing for the meeting. 

Monsignor Paul Tighe, secretary of the Pontifical Council for Social Communications, then gave a 

consideration from the experience of the Council and the Vatican expectations.  This is followed by a study 

on the concept of social communication in Vatican II perspective, which should be the underlying basis for 

any planning and teaching in academic programs of Catholic universities. 

            Fr. Paul Soukup, sj then follows with theological considerations on teaching social 

communication in Catholic universities.  Interventions from a panel follow, as well as some points on social 

communication teaching in theological institutes.  A contribution from Korea on ethics in communication, 

especially ethics in Internet, follows.  This was presented in a similar way at BISCOM VI on modern 

communication technologies (2007). 

The final "Orientations and Recommendations" of BISCOM VII reflect the discussions and insights 

of the workshops.  Beside communication programs at Catholic universities, the document also discusses the 

question on the kind of students we have in such programs and the importance of research. 

            BISCOM VII at Assumption University was the beginning of a process and should be continued 

probably on national and regional levels.  The concerns should also be taken up by Catholic educational 

associations or educational agencies of the Church in Asia. 

 
II. The Identity  and Mission of a Faculty or School of Communication 

in a Catholic University 

Mons. Paul Tighe, Secretary, Pontifical Council for Social Communications 

 

It gives me great satisfaction to be with you for this meeting organized by the Office for Social 

Communication of the FABC, this is particularly due to the fact that the theme of your meeting is taking up 

some of the issues raised by a Congress organized by the Pontifical Council in May 2008 ï a Congress which 

a number of you attended.  In my input this morning, I would like to give you a report on that Congress and to 

attempt a summary of some of the key insights that emerged in that forum and that might serve to stimulate 

your thinking as you address the same fundamental theme but within your own very particular context.  

Before I do so, I would like to convey the best wishes of Archbishop Celli to all of you and to express 
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publicly his particular appreciation of the work of Father Eilers and his colleagues in promoting this event 

with which the Council is very pleased to be associated. 

The Pontifical Council for Social Communications has as one of its primary task the mandate to give 

timely and effective encouragement and support to the many social communication activities carried out by 

the Church and its members.  In 2007, the then newly appointed President of the Council, Archbishop Claudio 

Maria Celli, identified Faculties and Schools of Social Communications in Catholic Universities as significant 

contributors to the Churchôs mission in the area of communications and as potentially valuable partners for 

the Council in its efforts to advance its mandate. 

In order to allow the Council to meet with representatives of this important constituency and to 

facilitate their reflection on the ever relevant question of Catholic identity and mission, it was decided to 

convene a Congress in May 2008.  The theme for this Congress was the identity and mission of schools and 

faculties of communications in Catholic universities.   A particular objective of the Congress was to give the 

Council a fuller understanding of the range of activities taking place in these institutions and a greater 

appreciation of the qualifications, talents and skills of those who work within them. 

From the outset, it was a priority for the council that the congress would be as representative as 

possible of the global spread of Catholic.  The Council wrote to the Presidents of Episcopal Conferences 

inviting them to send representatives to the congress ï it was suggested that the Episcopal conference would 

send representatives of every faculty of social communications in their jurisdiction subject to a maximum of 

three.  Where there were more than three relevant faculties, the Episcopal Conference was asked to choose 

three who would be able to represent the concerns of all.   

The Congress program was designed to allow for the greatest possible degree of interaction among 

participants, enabling them to share information about the particular concentrations of their various activities 

and the specific challenges presented by the environments within which they operate.  The Council hoped, 

moreover, that these exchanges, and the informal encounters that the Congress would foster, would lead to the 

formation of ongoing networks of professional support and solidarity in a Catholic Christian framework.    

The keynote speakers at the Congress were invited to provide a general framework and background 

for the discussions, but the more general goal of the Council was for all participants to engage with the basic 

theme.  The Council appreciated that the self-understanding of a Catholic faculty or school of 

communications would differ greatly from country to country, depending on the social, economic, political 

and regulatory contexts within which the university operates.  Through panel discussions and smaller working 

groups, the Council sought to ensure that the different voices would be heard.  It sought to encourage 

discussions of such relevant considerations as the varying demographic presence of Catholics in different 

societies and the varying profiles of the student bodies and staff, in terms of religious affiliation or belief. 

Notwithstanding the different contextual factors which affect the configuration of university 

communication programs around the world, the Council was convinced that it would be important to 

articulate the core elements, in terms of identity and mission, of a faculty or school in a Catholic university.  It 

was the intention of the Council that a re-discovery and re-affirmation of these elements would strengthen the 

participants, and the institutions they represent, in their commitment to making the activities and ethos of their 

faculties and schools or radio stations fully reflective of that mission and identity. 

The Congress for Schools and Departments of Social Communications at Catholic Universities took 

place from the 22nd to the 24th of May at the Pontifical Urbaniana University, Rome.   The number of 

inscribed participants was 100; this was in addition to the staff of the Council, technical support staff, 

representatives of other Vatican departments and agencies and media personnel.  The participants came from 

44 different countries (North America ï 11, Central and South America ï 18, Europe ï 23, Asia ï 16, Africa ï 

20, Oceania ï 2) and represented 91 different Universities, Institutes of Higher Learning and analogous 

institutions. 

The opening speech of the Congress, given by Professor Farrel Corcoran of Dublin City University, 

outlined the changing world of communications and the challenges that face all those dedicated to the 

academic formation of future professional communicators.   Professor Corcoran, who, in addition to a 

distinguished academic career, has served as the Chairman of the Governing Authority of RTE (the Irish state 

TV and Radio broadcaster), highlighted the particular challenges for all institutions concerned with the 

formation of communicators, whatever their identity, posed by the increased political and commercial 
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pressures on media organizations. That presentation was followed by a response from Professor Pier Cesare 

Rivoltella of the Catholic University of Milan who emphasized the pedagogical challenges presented by 

changes in the technologies and the culture of communications to schools of communications. 

The opening speeches were followed by three thematic sessions that focused on the specific 

challenges that exist for Catholic university schools or faculties.  Each session began with a panel discussion 

(ñround-tableò), which was followed by group work and feedback to the panel.  The panels were selected to 

include representatives of the widest feasible range of institutions ï the aim was to ensure that the subsequent 

discussions in the groups would as wide-ranging as possible and that the congress proceedings would be 

shaped by a truly global perspective.  The first session had as its theme the question of what it means to be a 

Catholic faculty or school of communications in different geographical and ecclesial contexts.  The second 

session focused on the theme of ethics and communications; it sought to identify the primary values that all 

faculties and schools of communications should strive to present to their students and consider how best such 

values can be communicated.  It also examined the question of how Catholic social teaching and anthropology 

might contribute to ethical reflection.  The third session asked how the curriculum of a Catholic faculty or 

school of communications can best present a theory or philosophy of communications that reflects basic 

Christian teachings on the value and worth of the human person.  Consideration was given to the question of 

whether a communications program should include some formal presentation of basic theological insights and 

Church teaching and how the presentation of these materials necessarily reflect particular contextual 

parameters, such as academic freedom and the make-up of the student body.  The detailed themes for these 

sessions are attached to this reflection paper as an Appendix. 

The feedback from the discussion groups was particularly instructive ï it was clear that there was 

general agreement on the centrality of ethics both as an academic issue and as a formational concern.  This 

linked with an emphasis on the importance of anthropology and it was felt that an approach to ethics coming 

from an anthropological perspective would also allow for the raising of fundamental questions of a religious 

nature.  It was also generally agreed that a competent professional formation in the basic skills and 

technologies of communications was a sine qua non ï Catholic universities would have to be at least as 

competent as other institutions in this area, if they were to command respect in the public forum.  In what 

remains of this paper, I would like to develop some of these themes.  In doing so, I will be drawing on the 

inputs of various panelists and reporters from small groups although the selection and structuring of the 

materials represents a personal synthesis rather than an agreed statement from the Congress participants, time 

unfortunately did not allow for the formulation of such a statement, or indeed a defined position of the 

Council.  

Catholic Identity:  The initial intuition of the Council, and its advisers in the organization of the 

Congress, that it would be impossible, and perhaps counter-productive, to imagine that one could establish a 

generic (ñone size fits allò) identity into which all Catholic faculties or schools of communication could be 

shoehorned, was vindicated by the observations from the discussion groups.  Many were nervous of any 

definition that might be used to suggest, however unfairly, that Catholic faculties and schools were somehow 

less interested in providing the best possible education for their students, be they Catholic or not, and more 

interested in promoting denominational concerns.  It was made clear by others that there is no conflict 

between a commitment to excellence in terms of the professional formation of students and the values of a 

Catholic vision of education.   

In order to allow for schools and faculties to articulate their Catholic identity having regard for their 

own particular circumstances, it might be appropriate for them to articulate a mission statement.  There are 

undoubtedly risks involved if the drawing up of such a statement were to be seen as an end in itself and if the 

values identified are not embedded in the life of an institution: there are, however, significant benefits 

attaching to the proper use of these instruments.  The mission statement can serve as a type of constitution 

which would be used as a point of reference to guide the various activities of the school or faculty: it could 

function as an indicator of policy priorities in shaping the curriculum, in recruiting students and staff etc so 

that the all such decision would be made having regard for the fundamental identity and ethos of the 

institution.  The project of elaborating a mission statement, especially if it is fully inclusive of all the staff and 

representatives of the student body, can be an extremely valuable process in promoting an awareness of and 

sense of attachment to the core values of a school or faculty.  The availability of such a statement, moreover, 
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can perform a very useful task in alerting potential students to the core commitments of a faculty and enabling 

them to make an informed choice in their selection of schools. 

Such statements would normally include an explicit commitment to the providing the best possible 

education and formation to their students.  The pursuit of excellence ï a pursuit that is always contextually 

determined and that is dependent on the resources available ï will never be compromised by the Catholic 

identity of a school or faculty.  This involves a commitment to the highest possible standards of professional 

formation and personal attention being made available to all students irrespective of class, belief or race.   A 

mission statement should also seek to articulate the values of justice and respect that will guide its dealings 

with all its stakeholders ï students, faculty, ancillary employees and contractors.  This is fundamental if our 

schools and faculties are to vindicate the commitment of Pope Benedict that ñfirst and foremost every 

Catholic educational institution is a place to encounter the living God who in Jesus Christ reveals his 

transforming love and truth.ò  (Meeting with Catholic Educators, Washington, 17/04/2008)  

In the particular context of a school or faculty of communications, it would be appropriate to 

articulate a specific commitment to the pursuit of truth and objectivity.  This commitment is especially 

significant in the contemporary context where many academic institutions seem to have abandoned the notion 

of truth and are beset by concepts of relativism that seek to deny the existence of objective standards.  Pope 

Benedict has addressed this need:  These harmful developments point to the particular urgency of what we 

might call ñintellectual charityò. This aspect of charity calls the educator to recognize that the profound 

responsibility to lead the young to truth is nothing less than an act of love. Indeed, the dignity of education 

lies in fostering the true perfection and happiness of those to be educated. In practice ñintellectual charityò 

upholds the essential unity of knowledge against the fragmentation which ensues when reason is detached 

from the pursuit of truth. It guides the young towards the deep satisfaction of exercising freedom in relation to 

truth, and it strives to articulate the relationship between faith and all aspects of family and civic life. Once 

their passion for the fullness and unity of truth has been awakened, young people will surely relish the 

discovery that the question of what they can know opens up the vast adventure of what they ought to do. Here 

they will experience ñin whatò and ñin whomò it is possible to hope, and be inspired to contribute to society 

in a way that engenders hope in others. (Ibid). 

In the context of the debate about the Catholic identity, I would also suggest that my own professional 

discipline, moral theology, may have some pertinence.  In the post-conciliar period there was a very 

significant debate concerning the ñspecificityò or the distinctiveness of Christian ethics.  On the one hand, 

there was the view that Christian ethics would have to be distinctive if it were to be truly rooted in the 

teaching of Jesus Christ, as found in the scriptures and as specified by the teaching of the Church.  This so-

called Glaubensethik focussed on the newness of Christian ethics.  The alternative view argued that ethics or 

morality was fundamentally a human phenomenon and that good ethical norms could be determined by 

rational reflection on the nature of what it is to be human and that no explicit reference to Christ was 

necessary.  Ethics was autonomous and could be identified by human reflection.  In the course of the debate, a 

certain middle ground emerged.  It was conceded by the proponents of the first view that the determination of 

the ethical demands of the scriptures or of the Church required rational reflection.  It was also accepted by 

those arguing for the autonomy of ethics that the human nature itself is itself created by God and that our 

autonomy should be seen as theonomous.  Some commentators sought to reconcile the two positions by 

suggesting that the distinctiveness of Christian ethics was not to be found in its normative content but rather 

in the motivation or intentionality of the Christian.  They also suggested that any ethical theory that did not 

take into account issues of motivation and intention would be inadequate. I am conscious that this is a rather 

reductive account of a very complex debate but I would suggest that in looking for a distinctiveness for 

Catholic schools or faculties of communication we should not confine our examination to the content (the 

curriculum and materials taught) alone but should look to the guiding ethos and philosophies of the schools. 

Ethics:  All schools or faculties of communications will seek to promote ethical responsibility among 

their students.  This objective is not confined to Catholic programmes and we should be careful not to suggest 

that a concern for ethics is exclusive to our institutions.  However, in seeking to identify the requirements of 

best ethical practise and to inculcate these values in its students, the Catholic school or faculty will seek to 

draw on the rich ethical tradition of our faith.  A primary concern will inevitably be to promote a commitment 

truth.  As Pope Benedict stated to the participants at the Congress organized by the Pontifical Council, It is 
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self-evident that at the heart of any serious reflection on the nature and purpose of human communications 

there must be an engagement with questions of truth. A communicator can attempt to inform, to educate, to 

entertain, to convince, to comfort; but the final worth of any communication lies in its truthfulness. In one of 

the earliest reflections on the nature of communication, Plato highlighted the dangers of any type of 

communication that seeks to promote the aims and purposes of the communicator or those by whom he or she 

is employed without consideration for the truth of what is communicated. No less worth recalling is Cato the 

Elder's sober definition of the orator; vir bonus dicendi peritus a good or honest man skilled in 

communicating. The art of communication is by its nature linked to an ethical value, to the virtues that are the 

foundation of morality. In the light of that definition, I encourage you, as educators, to nourish and reward 

that passion for truth and goodness that is always strong in the young. Help them give themselves fully to the 

search for truth. Teach them as well, however, that their passion for truth, which can be well served by a 

certain methodological scepticism, particularly in matters affecting the public interest, must not be distorted 

to become a relativistic cynicism in which all claims to truth and beauty are routinely rejected or ignored. 

(23/05/2008).  This statement highlights the fundamental harmony between Catholic ethical reflection and the 

best human philosophical traditions. 

Other values that will be found in Catholic ethical reflection, albeit not exclusively to it, include the 

promotion of respect for the dignity and worth of every human being, the refusal to debase humans, the 

refusal of all words and gestures calculated to promote hatred and intolerance.  Catholic Social Teaching 

frequently alerts us to the importance of communication in the promotion of human solidarity, peace and 

reconciliation. 

If Catholic schools or faculties are to be effective promoters of the ethical formation of their students 

they will not be satisfied merely to teach professional codes of ethics or to articulate ethical norms and rules.  

We must also seek to form the character of our students.  Ethics is never simply about what humans do, but 

about the kind of people they are.  Our tradition always insisted that actio segue esse: it is never enough that 

someone knows what he or she should do, we should consider how we can shape the character of our students 

so that they will be possessed of a willingness to live by the highest values. 

The greatest test of an individualôs ethical standards or values will often occur in the situation where 

adherence to his or her own standards is likely to be at a cost to his or her personal interests.  We must foster 

in our students an admiration for those communicators and journalists who, often at a great cost to 

themselves, have had the courage to resist the threats or bribes of those who would seek to corrupt or silence 

them.  In particular, we must not hesitate to point to the great example of the life, death and resurrection of 

Jesus Christ who refused to be intimidated by violence and death, and whose faithfulness was vindicated by 

the Father.  The Christian gospel offers us a reason to resist those who seek to deflect us from our highest 

commitments, moreover as believers we know that we are never alone when we are faithful to serving the 

good of others. 

Curriculum:  As we have seen, any serious engagement with questions about communication and the 

purposes it can serve will lead to an engagement with limit questions about the point and purpose of life.  

Why be truthful?  Why give attention to the plight of those who suffer poverty or are exploited?  Why seek to 

expose the lies or the injustices of those who are rich or powerful.  In our curriculums we should open up 

these questions.  This might be done by drawing on those who teach philosophy or theology in our 

Universities to allow for an interdisciplinary exploration of these ultimate questions.  Such questions can also 

be raised through the consideration of literature and cinema.  Such approaches can serve to encourage our 

students to reflect on the basic questions that are often squeezed out by the busyness of life, especially in our 

technological age where little space is left for that type of reflection that traditionally was said to be hallmark 

of a worthwhile life. 

In approaching the fundamental questions, an in attempting to respond to the most profound 

anthropological searching of our students, Catholic schools and faculties should not shy away from a 

respectful presentation of the most fundamental belief of our Church in the unlimited and gracious nature of 

Godôs love for all people revealed in Jesus Christ.  In trying to seek the balance between finding a way of 

speaking of Jesus, whose spirit gives life and meaning to our social teaching, and respecting the freedom of 

those of other religious traditions or none, we can turn with profit to the words of Pope Benedict XVI : 

Charity, furthermore, cannot be used as a means of engaging in what is nowadays considered proselytism. 
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Love is free; it is not practised as a way of achieving other ends. But this does not mean that charitable 

activity must somehow leave God and Christ aside. For it is always concerned with the whole man. Often the 

deepest cause of suffering is the very absence of God. Those who practise charity in the Church's name will 

never seek to impose the Church's faith upon others. They realize that a pure and generous love is the best 

witness to the God in whom we believe and by whom we are driven to love. A Christian knows when it is time 

to speak of God and when it is better to say nothing and to let love alone speak. (Deus Caritas Est, 31). 

 

The specific context of a school or faculty will also help to shape the requirements of a curriculum.  It 

is obvious that in Asia, Catholic faculties of communication are in a privileged position to promote the study 

of and research into the communicative aspects of inter-religious dialogue.  Such a curriculum commitment 

will serve not only the mission of a Catholic institution but the good of society.  Other obvious areas of 

particular relevance for Catholic schools of communications in Asia would seem to be the impact of 

globalization on Asian cultures and traditions; the influence of new media on patterns of communication 

among your students, who are increasingly likely to be products of the so-called digital generation ï this 

yearôs Message for World Communications Day could serve as a useful starting point for such a reflection; 

the contribution of communications to promoting conflict resolution and peace building in situations of 

communal strife. 

Finally, I would ask Catholic faculties in Asia to see if they can work together to ensure that it will be 

possible to provide for the professional formation of new generation of Church communicators.  Great work 

is already being done in this regard but a co-ordinated and strategic plan could serve to ensure that a pathway 

exists from local centres offering basic training; to national facilities providing a more specialist formation 

and finally to regional centres offering internationally recognized qualifications. 

Finally, I congratulate you on being the first region to realize the determination articulated by 

participants at the Congress in May of last year to reflect at the continental level on what it means to be a 

school or faculty of communications in a Catholic university.  I am very much looking forward to having 

these few days with you and to learning from you about the institutions you represent, the situations in which 

you work and how you understand your identity and mission in Asia.         

 
APPENDIX 

First Session 

The Mission and Identity of Schools and Departments of Communications in a Catholic University in 

Differing Geographical and Ecclesial Contexts 

 

Panel/Round-table:  Different realities: different voices. What does it mean to be a school or department of 

communications in a Catholic university in differing contexts: In the developed world, in the developing 

world, in a country where Catholics are a minority, in a country with strong secular traditions, when a 

significant number of the students or faculty are not Catholic? 

Work Groups:  The groups were asked to consider characteristics of Catholic identity that transcend 

contextual differences. The groups were tasked with identifying the core elements of the mission of a school 

or department of communications in a Catholic university. 

Second Session 

The Ethical Formation of the Communicator 

  

Panel/Round-table:  Is there an ñethics of communicationsò? Are there basic human values in the area of 

communications that transcend political, religious or ethnic contexts? Is communication an intrinsically 

ethical enterprise? Does Catholic teaching on the dignity of the human person, including Catholic social 

teaching, rooted as it is in the teaching of Jesus, lead to a distinctively Christian ethic of communications? 

How can an ethic of communications be taught? What should be the balance between professional formation 

and the human, intellectual and spiritual formation of the student? 
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Work Groups:  The groups were asked to identify the key values that should guide professional 

communicators and to consider how those values play a role in the education of students of communications. 

Is there a specific role for schools or departments of communications in the human and spiritual formation of 

students? How can students, in all the diversity of their belief traditions, be challenged and inspired to uphold 

the highest standards of ethical professional conduct? 

Third Session 

Shaping the Curriculum: How Should the Program of Studies of a School or Department of 

Communications in a Catholic University Reflect the Mission of the University Itself? 

  

Panel/Round-table:  Catholic universities profess a distinctive philosophy of education that is rooted in 

Christian theological anthropology: should schools and departments of  

communications seek to deepen the understanding of that philosophy with their students? How might 

Christian anthropology and Christian social teaching be presented in the context of the study of 

communications? Does serious inquiry into communications lead inevitably to an engagement with the 

ultimate questions concerning the meaning and purpose of human existence? Can there be a presentation of 

religious and theological truth in a way that accords with established understandings of academic freedom? 

How do schools and departments accommodate students and faculty members of differing religions, of no 

belief and of different levels of faith formation? Should schools and departments give consideration to 

characteristically Christian forms of communication such as proclamation, witness, liturgy and dialogue? 

Work Groups:  The groups were invited to identify core elements that might characterize the curriculum of a 

school or department of communications in a Catholic university. These could include not only elements of 

professional training but also elements of ethical and spiritual formation as realized within a university 

community that witnesses to the unity of the Catholic Church. 

 

  

III. ñSocial Communicationò as a Vatican II Concept 

Franz-Josef Eilers, svd 

  
  The expression Social Communication has been used over 4o years since the publication of the 

Council document Inter Mirifica but almost nowhere are further considerations what it really means and what 

it stands for. In fact the expression contains special challenges and definitions for Church activities, studies 

and teaching which are reflecting a vision which is especially challenging in modern times and which 

becomes more clear if one looks into the origin and development of this expression (Baragli 1969; Eilers 

1987). 

A detailed study of the history of the Vatican II document on social communication, Inter Mirifica , 

shows that the proposal for the new expression ñsocial communicationò for Church use was made already 

1960 very early in the process of studies and proposals by the Preparatory Commission for the Vatican II 

document.   

It will benefit to first attempt an historical overview how Inter Mirifica came about because it gives 

also the background to the development of the Social Communication concept: 

  

INTER MIRIFICA Timeline  

 

1957, September  8 Pope Pius XII: Miranda Prorsus, Encyclical Letter  

on Radio, TV and Cinema 

1959, January  25 Pope John XIII announces an Ecumenical Council  

I. First Steps   

1959, November Preparatory Commission: Modern Means for the  

Apostolate 

1959, November 25 First Session 
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1960, March 3 Second Session 

II.      Immediate Preparation 

1960, May 30 Motu Proprio ñSuperno Dei Mutuò: Preparatory  

Commissions, and (5/Jun)) a ñSecretariatò for the  

Modern Means of Communication  

(First for Press and Film) 

1960, Nov 13 First Session 

1961, March 31 Second Session 

1961, April 25-28 Third Session 

1962, April 22 Final proposal, followed by submission and  

inclusion in Council program  

III.    2nd
 Vatican Council 

1962, October  11 Opening of the Council 

1962, November  23-27 Opening of discussion on Communication document 

1963, December  4 ñInter Mirificaò approved by Vatican II Council 

1964, April 2 Motu Proprio: ñIn Fructibus Multisò:  

Pontifical Commission for Social Communication 

1971, May 23 Pastoral Instruction, ñCommunio et Progressioò 

  
Already the first draft of a proposal for the new document uses the expression "social 

communication" in talking about the Miranda Prorsus technicae artis inventa, (the remarkable, technical 

inventions) referring to Pope Pius XIIô Encyclical Letter Miranda Prorsus from 1957 on the electronic 

media.  In  listing  the different media, there is already the word of reliqua id generis hodierna communicatio 

socialis instrumenta quippe quae Ecclesiae salvificare missioni admodum interesse videntur, other 

instruments of social communication of this kind which appear of interest to the Church in her salvific 

mission.  The text further concludes that nobody questions the strong influence of these new ways (novae 

generis artis) on people and thus, influencing individuals and  human communities universae hominum 

communitates  in their thinking and actions.  In this way, they are considered as very important for the minds 

and ways of life of people and the salvation of their souls as well as the formation and the unity of the 

Church. (Baragli, 497; Table XIII) 

The preface for the third preparatory session (April 1961) under the heading "What the Media of 

Social Communication are" specifies the function as (1) multiplication of (communication) abilities of people, 

(2) to ameliorate the conditions of life, (3) to facilitate the exchange of messages of any kind which are to be 

shared."  Here the press, film, radio and television are mentioned and "others of this kind which serve by their 

nature more the multitudes themselves than individuals and thus, by their nature are called instruments of 

social communication." (Baragli, Table XIV) 

  

ñDeclaratioò 

  Already at the very first presentation of the document (Feb 23, 1962) was an explanatory note as 

ñdeclaratioò to the first paragraph proposing a new expression for all future Church considerations in 

communication under the name of ñinstrumenta communicationis socialis.ò  This declaratio was repeated in 

the second submission of the document to the Council Fathers in July 1962 where some corrections to the 114 

paragraph-text were inserted.( Baragli 1969,535)  The proposal was finally discussed at the Plenary in 

November 1962 and received  a total of 97 interventions.  Further it was proposed to reduce the documents 

114 paragraphs to the essentials for doctrinal and pastoral needs.  As such, it finally had only 24 paragraphs, 

and its status was moved from a ñConstitutionò to ñDecree.ò  This ñThird Schemaò was distributed in the 

Council assembly and finally put to a vote on December 4,1963 ñexpressivelyò directing the respective 

Pontifical Commission ñto publish a pastoral instruction, with the help of experts from various 

countrieséò(No. 23). 
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Also in the final version of the Decree Inter Mirifica  the original declaratio with the proposal to use 

in future the term ñsocial communicationò was maintained.  The reasons for this ñdeclarationò are based on 

the mandate of John XXIIIôs Apostolic Letter ñSuperno dei Nutuò where the mandate of the Preparatory 

Secretariat for the proposed document is described in the following way:  A secretariat should be established 

for all questions which are in one way or the other related to any modern public expressions 

(communications) like press, radio, television, film performances, etc.  This field, the declaratio continues, is 

called by different names which reflect different functions of these means.  Either they are based on the mode 

of transmission like in ñdiffusion techniquesò (ótechniques de diffusionô) or on the functions in society like in 

ñMass Mediaò or the German ñPublizistik.ò  Others refer to the images and sounds used like in ñAudio-Visual 

Means.ò  Also the word spectacula  (ñPublic Showsò) was considered as being less fitting to reflect Church 

concerns.  In the opinion of the commission Spectacula would not sufficiently express the communication of 

a spiritual content to nourish spiritual life and animating it.  Because of all this, the secretariat felt it would be 

necessary to propose a new expression ñinstrumenta communicationis socialisò which should also be used in 

future in all Ecclesiastical documents. 

In the understanding of the commission, the expression indicates better the origin and purpose of 

these technical means.  It also indicates the instrumentality of the media for transfer of spiritual content, of 

messages of a human author to others.  This new expression  also indicates the fact that the means of 

communication quickly exert power within society. It is interesting, however, in this relation that the 

Pontifical Commission (later ôCouncilô) which was proposed by the Council document (No. 19) and 

established in April 1964 right from its beginning apparently never used the word ñInstrumentsô in their name 

but was simply called ñPontifical Commission (Council) for Social Communicationsò 

  

In the light of Inter Mirifica  

  The  declaratio was part of the official document submitted to the Council fathers for deliberations 

(Cf. Acta Synodalia Sacrosacti Concilii oecumenici Vaticani II: Vol. I, Pars II. Vatcan 1971, p.375). It must 

further be seen with the background of the very first section of Inter Mirifica which was basically maintained 

through the whole conciliar process starting with a certain fascination about the ñmarvelous technical 

inventionsò (Inter Mirificaé) which open up ñnew avenues of easy communication of all kinds of news, of 

ideas and orientations.  Chief among them are those means of communication, which of their nature, can 

reach and influence not merely single individuals but the very masses even the whole of human society.  

These are the press, the cinema, radio and television and others of like nature.  These can rightly be called 

means of social communication.ò (IM, no. 1) 

In fact, this first paragraph of the Council document which was basically maintained through the 

whole process of preparations reflects again very much the approach and considerations of Pope Pius XIIôs 

Encyclical Letter Miranda Prorsus on Film, Radio and Television (1957), which was published  just one year 

before the announcement of the upcoming Council and was considered a milestone and also a basis for the 

new Council Decree.  The introduction of Miranda Prorsus presents reflections which are condensed and 

summarized in the first paragraph of Inter Mirifica. Analyzing the points given for the new expression social 

communication one can say: 

  

1.   The first reason for the proposal of a new expression was an attempt to find a common ground and  name 

for the different modern means of communication which would go beyond a division according to 

technical means (media), reflect the influence on people, or the use of human sources in the process. 

Looking back after 20 years Enrico Baragli, one of the main members of the preparatory committee 

confirms this in a special way: Because of the reduction of the original document with 114 paragraphs to 

the essentials in the final document with only 24 sections, the new name is even more justified since it 

comprises all ways of communicating instead of listing single media. (1983, 52f) 

2.   The new expression should also transcend the application of ópublic showsô, or superficial theatric 

presentations, which might not be fitted for a spiritual message and input. 

3.   The new expression refers also to the instruments of social communication and seems to underline their 

instrumentality without fully considering their role in human life and society. A German group 
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commented already during the preparations that these ómeansô should be ï following the Encyclical Mater 

et Magistra  - considered  as ñmeans of Socialization ñ. (Baragli 1969,206) 

4.   Positively, the new expression would, in the mind of the commission, see communication as an 

instrumental process (actionem instrumentalem) by which a spiritual content is created by human authors 

and communicated to others.  Through this, the power of the message is quickly apparent in the whole of 

human society because of the simultaneous transmission to big numbers of people. 

  

The first paragraph of Inter Mirifica ends with the listing of the means as the Press, Cinema, Radio, 

Television and others of like nature.  The very last words ñothers of like natureò seem to fully open the door 

for possible new developments in the technical field.   

With these developments, one may see three understandings for the concept ñsocial communicationò 

and how it relates to our times: 

  

1.    It is just considered as a common expression for all kinds of media, especially the so called óMass 

Mediaô; 

2.    It refers to interaction and instrumentality of the communication process especially in view of modern 
techniques and mass media (actionem instrumentalem) 

3.    It refers to all means and ways of communication in human society.  This way, the expression becomes 

open to the past as well as to the future in such a way that it includes all ways of communicating in 

history, with traditional communication from early non-verbal means to verbal, writing and actions.  

Social communication would include drama, theater, art, music, dance and all other communicative 

performances in human society and culture.  The concept also includes the newest developments in cyber, 

digital and converging communication. 

  

More than 40 years ago the members of the Preparatory Commission for Inter Mirifica could not 

foresee the technical developments in human communication of today.  But in adding the words et alia huius 

modi (óand others of like natureô)to the first paragraph of Inter Mirifica after listing the different mass media 

and the declaratio , the door was left open for further developments.  This underlines the fact that seen in the 

light of modern communication developments,  the expression ñsocial communicationò cannot  anymore be 

confined to or equated with modern ñmassò media only.  To fully understand the concept of ñSocial 

Communicationò, one has to go beyond, to include all ways and means of communication in and of human 

society.   

The qualifying word in the expression ñsocialò refers to society.  This goes over and beyond the mass 

media on the one hand and opens the possibility to include also all traditional means of communication in 

human society from non-verbal to verbal communication including theater and mime, dance and song, 

storytelling and humor, also as part of entertainment. This would also do more justice to the importance of 

oral cultures and thus also opens the door for modern developments, with Internet and converging 

communication, where the ñoldò media are joined together, complement and converge with each other in one 

device like the hand-held small computer.  

Giorgio Braga wrote already in 1969 a book titled ñLa Communicazione Socialeò with a second 

extended edition (1974) where he describes social communication as part of a study of the ñcommunicative 

processes in society.ò He sees under the perspective of sociology,   communication  at the center of human 

 society (1974, p. 17) and relates it also to Herbert Blumerôs concept of ñsymbolic interactionismò which sees 

meaning as arising in the process of interaction between people. (Watson 2007, 281)  In Theology Avery 

Dulles seems to present in his writings on ñTheology and Symbolic Communicationò (1992, 17-52) a similar 

view when he states that Divine self-communication has ña social and symbolic dimension.ò  (22)   

Without realizing, the Preparatory Commission of Inter Mirifica and the Council Fathers in accepting 

and promulgating the expression ñsocial communicationò have created a concept which is still valid even at a 

time where some communication scholars propose to remove the expression ñmassò from the media because ï 

they argue - several hundreds of TV channels available, can not be considered anymore as ñmass.ò  Rather, 

they are ñnicheò programs specializing on news, sports, lifestyle, film, history, religion and other interests or 

genres, which are watched by small groups and interested people but not by the masses. Also the Internet can 
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not really be called ñmassò anymore even though many people click themselves into the Net.  They do this as 

individuals or in social groups but not anymore as a ñmassò of people. (cf. Chaffee & Metzger, 2001, 365-

379).  Thus, one might rather talk about ómedia communicationô if one wants to describe the social 

communication process in view of the technical means. 

  
Social Communication in a New Culture 

  From all this follows that the different means of communication are to be considered in their relation 

to human society (ñmeans of socializationò). This should be the basis for any communication in modern 

perspective where we experience a New Culture with "new ways of communicating" as John Paul II calls it in 

Redemptoris Missio (37c).  In fact, John Paul II's vision of social communication as the ñfirst óAreopagusô of 

the modern ageò reflects such a social communication approach. He not only recognizes the means of social 

communication as "so important as to be for many the chief means of information and education, of guidance 

and inspiration in their behavior as individuals, families and within society at large."  He also talks about a 

"new culture created by modern communications" which "originates not just from whatever content is 

eventually expressed but from the very fact that there exist new ways of communicating, with new languages, 

new techniques and a new psychology." 

In his World Communication Day message 2002, the same Pope places the ñAreopagusò of Athens in 

view of the modern Internet on the ñForum Romanumò, which he describes in the following way as a place of 

communications in early days: "That public space where politics and business where transacted, where 

religious duties are fulfilled where much of the social life of the city took place, and where the best and worst 

of human nature was on display.  It was a crowded and bustling open space which both reflected the 

surrounding culture, and created a culture of its own." (no. 2)  Social communication starts from here! The 

communication of and in human society, is also reflected in the most modern technical developments like the 

communication in cyberspace. 

The new expression Social Communication has also theological dimensions which were developed 

further during the Council (Soukup 2003). The  first two documents of Vatican II  were the Constitution on 

the Liturgy (Sacrosanctum Concilium), and the Decree on Social Communication (Inter Mirifica). This means 

that the communication document and the proposed expression "means of social communication" could not 

reflect fully yet the later Theology of the Council. 

But considering especially the Constitutions on the Church  (Lumen Gentium),  on Revelation (Dei 

Verbum), and the Church in the Modern World  (Gaudium et Spes), one can see the theological dimension of 

the expression "social communication." Here Social Communication  relates  to the communication taking 

place between and among the "People of God" and thus, of the community of the faithful (cf. LG, chapter 2)  

Also, listening to and accepting the Word of God in Revelation is part of social communication.  In this 

process, "God manifests and communicates Himself and the eternal decrees of His will concerning the 

salvation of human kind." (DV, 6)  

The Constitution of the Church in the Modern World, Gaudium et Spes, takes up special elements of 

social communication when it talks about the role of different modern means of communication in the "spread 

of knowledge", the spreading of habits, thoughts and feelings but also developing interpersonal relationships 

(GS, nos. 6,23) up to opening  the riches of culture in the social communication process (no. 61). 

Avery Dulles (1988; cf. Eilers 2009, 60) has analyzed the documents of the Second Vatican Council 

and their communication approaches in Church and society with the following five models:  (1) hierarchical, 

(2) herald and proclaiming, (3) sacramental, (4) community, and (5) secular-dialogic models.  These are five 

different approaches within and for the process of social communication in Vatican II understanding and 

theological perspectives. 

All this shows how the new expression proposed in the declaratio  for  Inter Mirifica has the potential 

and depth to be applied also to theological thinking, which is far beyond mere sociological perspectives.  

Some of this is also reflected in the Pastoral Instruction Communio et Progressio which was published some 

six years after Vatican II. This Pastoral Instruction, which was demanded by the Council Fathers in Inter 

Mirifica  (no. 23) as an extension of their basic Council document begins with a reference to communication 

in human society (social communication) when it starts with the following words: "The unity and 

advancement of people living in society are the chief aims of social communication and all the means it 
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uses."  Later, the text states beside others that "the channels of communication even though they are addressed 

to individuals reach and affect the whole of society."  They "are indispensable for the smooth functioning of 

modern society..." and "have the high purpose of bringing people into closer contact with one another..." The 

Instruction says that a  Christian understanding of communication is  to be rooted in these fundamental 

principles. (no. 6)  The function of social communication is seen as "to multiply contacts within society and 

deepen social consciousness.  As a result, the individual is bound more closely to his fellow-people and can 

play his part in the unfolding of history as if led by the hand of God.  In the Christian faith, unity and 

brotherhood of man are the chief aims of all communication and these find their source and model in the 

central mystery of the eternal communion between the Father, Son and Holy Spirit who live in a single Divine 

life.ò (no. 8, cf. no. 12)  In the final analysis, communication is ñgiving of self in loveò (no. 11) which is at the 

center of Christôs life. 

  

Conclusion 

  In todayôs perspective, the expression ñsocial communicationò as introduced by Vatican IIôs Inter 

Mirifica  appears as a proposal with far reaching consequences for the Church and human society.  Social 

communication in a broad perspective is the communication of and in human society and includes all ways 

and means used in this process.  Or as Giorgio Braga as a scholar would say it is ñthe study of communicative 

processes in human society,ò or it can be seen as ñcommunicative relations of the members of a social system, 

their means, structures and processesò which includes all communicative acts of human beings which have a 

direct or indirect relation to human society.ò (Eilers 2002, 313) 

  

From all these considerations, one might realize the deeper and full meaning of the expression "social 

communication" which includes the media in different forms and techniques but is grounded in the basic 

communication experiences of any human group and society, be it in old and traditional ways of 

communicating, or the Media or in modern Cyberspace. 

How is this understanding of communication  reflected in our teachings and our communication 

programs?  Which message do they send into an environment where Christians are a very small minority?  

How can they help for a deeper understanding and practice of interreligious dialogue and contribute to the 

unity and understanding of people? 

  Such a communication perspective should have also consequences for study programs at universities 

responding to this perspective initiated by Vatican II. This could mean, for example, that mass 

communication or mass media might be only one  section in a study program which is broad enough to 

accommodate also other ways of human communication including the modern technical means like Internet, 

Cell-phones and other ways of communicating in cyberspace and even theological perspectivesé 

  It is very interesting to see that by now the original Vatican II expression ñsocial communicationò of 

the 1960s has been adopted also by many communication institutions outside the Church.  A Google.com test 

under this expression (April 2009) lists an amazing number of 75,400 entries.  A book published in England 

in 2007  with  the simple title ñSocial Communicationò is a publication in a series of ñFrontiers of Social 

Psychologyò and deals with topics like stereotypes, language and culture, persuasion, discussion in groups, 

non-verbal clues, communication situations and social distance, and the evaluation of verbal communication. 

(Fiedler, 2007) 

  Considering social communication in its theological and especially pastoral concerns is another 

important perspective in the spirit of Vatican II.  Our MA Theology program at the University of Santo 

Tomas in Manila with specialization on Pastoral Communication is based on this perspective.  We are not 

only talking about media and technology, but also about interpersonal communication in ministry and the 

communication dimension of different Church  ministries like preaching, catechesis, Liturgy and social 

services (Diakonia) or group communication and ethics of communication beyond the ñcodes of conduct.ò 

Our textbook for this program has the title Communicating in Ministry and Mission and is just published in a 

third extended edition in Manila. It is also available in Italian, Indonesian and Vietnamese translations, an 

Indian reprint with translations in Mandarin, Thai and Korean to follow. Here is apparently a need and 

perspective, which might also influence our ósecularô university programs. 
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IV. Social Communication in Catholic Universities in Asia ï An Overview 

Fr. Vu Tra, Pontifical University of Santo Tomas, Manila 

 
This overview is only a first attempt to summarize social communication at Catholic universities in Asia.  

Because of the lack of detailed information, it is only indicative but should help to stimulate discussions and 

thinking. 

 

1. The Universities and the Courses 

 

1.1 In the Philippines 

From the 60 Catholic universities in the Philippines, there are 32 in our list which offer 

communication programs. The oldest one seems to be the University of Santo Tomas which established its 

department of communication in 1965.  Its first effort can be traced back to the year 1936 with a course for 

Bachelor of Literature in Journalism.  The youngest one is probably De La Salle Lipa which started its 

communication program in the SY 2002-03. All in all, these universities offer 37 courses of Bachelor and 11 

MA programs related to Communication. Most of them are geared toward mass communication (93.75 %); 

two universities offer a program in Development Communication. One university runs an MA Program in 

Integrated Marketing Communication. The Graduate School of the University of Santo Tomas offers two MA 

courses, one in Communication and another in Theology major in Social/Pastoral Communication.  Students, 

with sufficient Theology background, can acquire two degrees MA and Licentiate in Sacred Theology (by 

finishing 24 additional units in the Ecclesiastical Faculty).  

Some of the universities inform in their websites about Communication Programs, but I cannot find 

on the website further curricula. 
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Most of the undergraduate programs in communication of the universities, which are listed in this 

report, are general communication programs. They basically intend to impart elements of human 

communication, especially their relation to social issues, as well as ethical concerns in modern 

communication. The practical part of these programs aims to train students in special fields such as 
broadcasting, radio, television, journalism, advertising, marketing, public relations, etc. Generally, students 

learn how to use the instruments of modern media. According to the content, students are educated in the arts 

of media in order to become media practitioners. During their studies, students have to complete internships 

in companies and media-related institutions. The students end up writing a thesis on subjects they themselves 

choose. Some programs are specialized, dealing mainly with a particular field: Journalism (Ateneo de Naga 

University, University of Santo Tomas), Broadcasting ï Radio and TV (Ateneo de Naga University, De La 

Salle Dasmariñas), Digital Filmmaking and Multimedia Arts (College of St. Benilde DLSU Manila), and 

Integrated Marketing Communication (Miriam College, University of Asia and the Pacific), to name a few. 

Some universities offer programs in Development Communication. Development Communication or 

DevComm began in the Philippines in 1970. DevComm in the Philippines recalls names like Nora C. Quebral 

who is known as the ñmotherò of DevComm.  She has notably contributed to the establishment and progress 

of DevComm in the state-run University of the Philippines in Los Baños (UPLB).  The course was eventually 

adopted by some Catholic universities. DevComm deals with the issues of developing countries, especially in 

rural areas, with the aim of alleviating poverty.  Students of DevComm are made aware of the problems and 

situations confronting local communities.  They are trained to devise communication strategies and means to 

promote and implement positive social change. Catholic universities which run DevComm courses include 

Ateneo de Naga and Ateneo de Cagayan. 

Most of the MA programs (with thesis or non-thesis) are provided to people who will work as 

educators, researchers or professionals in different areas of mass communication. To be mentioned here 

especially is an MA course in Journalism offered in Ateneo de Manila University. This is a distance-learning 

program for working journalists, journalism educators and members of allied media. Faculty members from 

Asia, Europe, and the United States cooperate with students in an online program with two periods of 

attendance on campus within two years (two weeks in August and a six-week summer semester from April to 

May). Students complete their studies with a semester-long Masterôs Project, a work or study in Asian 

Journalism. 

The MA course in Theology major in Social/Pastoral Communication at the University of Santo 

Tomas is unique. In this course, students learn communication theories, socio-cultural, anthropological, 

psychological and intercultural elements in relation to human communication. The course also leads and 

inspires students to a new theological perspective of communication, reflecting on the communication 

dimension of theology and consequently, on the Churchôs communication in pastoral ministry. Students with 

BTh or equivalent can, with additional 24 units in the Ecclesiastical Faculty, earn a Licentiate in Sacred 

Theology in addition to the MA degree. Students are a racial mix from Philippines, Thailand, Indonesia, 

India, Bangladesh, Taiwan, Vietnam, Germany, Australia, etc. They are religious, lay people, as well as 

priests, and communication professionals. The different backgrounds enrich discussion of social 

communication issues. 

 

1.2 In India 

From India, we have a long list of Christian Colleges/Universities. But I have gathered only four 

curricula ï from St. Aloysius College (Mangalore), Christ University (Bangalore), NISCORT (ñNational 

Institute of Social Communication, Research and Training,ò a national project of the Catholic Bishops of 

India), and from the Xavier Institute of Communications in Mumbai.  Hence, this view is very limited. 

All four institutions concentrate their programs on the mass media. St Aloysius College offers a 

Masterôs program in Science; Christ University has one BA program in Journalism, an MA course in English 

with Communication Studies, and one MS program in Communication. NISCORT runs three MA and one 

Post-graduate (PG) Diploma program in Mass Communication (Journalism, Broadcast Journalism, and Audio 

Visual Communication).  In addition, it offers two MA courses in Journalism and Mass Communication, one 

PG Diploma in the same field as affiliated programs to the University in Allahabad. The courses are Distance 

Education courses. 
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According to a 2003 report (i), by Director Myron Pereira, Xavier Institute of Communications (XIC) 

in Mumbai offers six Diploma courses in Journalism and Mass Communication, Advertising and Marketing, 

Public Relations and Corporate Communication, Television and Video Production, Digital Media. There are 

900 applicants for 300 seats. Besides the PG Diploma courses, the institute offers short-term certificate 

courses, open to all, not just graduates, as well as extension programs for corporate communication, with pre-

arranged in-service training in companies and media organizations.  In addition, it provides an on-line 

ñDistance Education in Media.ò  XIC attempts to carry out a multi-layered approach in order to reach out to 

different kinds of students. 

Interestingly, this institute provides vocational guidance and psychological counseling services to 

students in their media work, and in their socio-cultural situation e.g. competition, Western patterns of 

permissive aggressiveness, as well as indigenous patterns of authoritativeness, docility and the position of the 

women in society, to name a few. 

 

1.3 Other Catholic Universities in Asia 

In our list, there are only a few Catholic universities in other Asian countries that have 

communication courses in their program. There are St. Johnôs and Assumption Universities in Bangkok. In 

Taiwan, Fu Jen Catholic University and the Providence University offer communication programs. In Korea, 

there are the Catholic University of Daegu and Sogang University in Seoul. In Japan, we have Sophia 

University in Tokyo. Through the Internet, I found that Universitas Atma Jaya Yogyakarta runs a program in 

mass communication.  

Academic institutions offering English Studies and English Literature include the University of the 

Sacred Heart (Tokyo), Kagoshima Immaculate Heart University, Notre Dame Seishin University, Seisen 

University. Likewise, in Indonesia, the Soegijapranata Catholic University and the Universitas Sanata 

Dharma offer similar English courses. But the object of our consideration is ñsocial communicationò and not 

language or literature studies as such. 

The mass communication courses offered by these universities have the same purpose: to train 

students to become media professionals. Students are first confronted with theoretical issues in mass 

communication, then, they then choose subjects geared toward a particular field of modern communication. 

The academic degrees reach from AB (Assumption, Bangkok; Sogang University, Korea), to MS (Fu Jen 

University), and to a Doctorate (Providence University, Taiwan; Daegu, Korea, and Sophia University, 

Japan). 

 

2. ñCatholicò Characteristics in the Program as Mission of Catholic University 

 
After this overview, we have to ask the question: ñWhat is Catholic in these programs?ò This is a 

question of the identity and the mission of a Catholic University. 

  

2.1 Essential Characteristics of a Catholic University 

Pope John Paul II lists some characteristics of a Catholic university in the Apostolic Constitution ñEx 

Corde Ecclesiaeò (ECE, Aug 15, 1990). (ii)  

  

In this document, the Pope underlines two important aspects: (1) a Catholic university shares with every other 

university the gaudium de veritate as it unceasingly searches for, discovers and communicates truth in every 

field of knowledge, and (2) it points to the fount of truth. (iii)   What a Catholic university should be searching 

for is the whole truth about nature, human being and God. (iv) The Pope explains: 

 

ñIn the world today, characterized by such rapid developments in science and technology, the 

tasks of a Catholic University assume an ever greater importance and urgency. Scientific and 

technological discoveries create an enormous economic and industrial growth, but they also 

inescapably require the correspondingly necessary search for meaning in order to guarantee 

that the new discoveries be used for the authentic good of individuals and of human society 

as a whole.ò (v) 
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A Catholic university, thus, is called to respond to this need in a particular way. The Christian 

inspiration gives criteria in the search for the moral, spiritual and religious dimension of life processes; 

allowing the evaluation of the advances in science and technology in the perspective of the human person. 
(vi) 

According to Pope John Paul, the nature of every Catholic University, as a university, ñis an academic 

community which assists in the protection and advancement of human dignity and of a cultural heritage 

through research, teaching and various services offered to the local, national and international communities.ò 

(vii)  

The Pope also points out that a Catholic University provides/shows: (viii)  

1. A Christian inspiration not only of individuals but of the university community as such; 

2. A continuing reflection in the light of the Catholic faith upon the growing treasury of human knowledge, 

to which it seeks to contribute by its own research; 

3. Fidelity to the Christian message as it comes to us through the Church; 

4. An institutional commitment to the service of the people of God and of the human family in their 

pilgrimage to the transcendent goal which gives meaning to life. 

In a Catholic university, research necessarily should include the search for integration of knowledge, a 

dialogue between faith and reason, an ethical concern, and a theological perspective. (ix) 

 

2.2 Mission of Catholic University 

 
In compliance with the Christian faith, a Catholic university carries out its mission in the search for 

truth, and in preserving and communicating knowledge for the good of society. It implements this mission 

with its own characteristics and purpose. Here are some missionary elements: (x) 

¶ A Catholic university imparts Christian principles so that people may live their Christian vocation in a 

matured and responsible manner. 

¶ It helps the Church, through research, to respond to the problems and needs of the time. 

¶ It serves as an effective instrument of the cultural progress for individuals as well as for society. 

¶ It seriously takes contemporary problems into account. 

¶ It examines and evaluates the predominant values and norms of modern society and culture in a Christian 

perspective. 

¶ It has the responsibility to try to communicate to society ethical and religious principles which give full 

meaning to human life. 

¶ It promotes social justice according to the Christian spirit. In our world today, this should be fulfilled in 

cooperation with non-Catholic academic institutions and organizations. 

¶ It offers members of the university community an opportunity to integrate religious and moral principles 

with their academic study and non-academic activities, thus integrating faith with life. 

¶ The university community should give a practical demonstration of its faith in its daily activity, with 

important moments of reflection and prayer. 

¶ A Catholic university develops culture through research; it helps transmit local culture to succeeding 

generations through teaching, and assists cultural activities through educational services. 

¶ In addition, a Catholic University is aware that human culture is open to Revelation and transcendence; it 

is a primary and privileged place for a fruitful dialogue between the Gospel and culture. In this way, it 

serves ñintercultural encounters.ò 

¶ It contributes to the dialogue between Christian thought and modern science. 

¶ A Catholic University takes part in the Churchôs mission as an institutional witness to Christ and His 

message. 

 

3. Reflection on the Catholic Identity Regarding Communication Programs in a Catholic University 
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The communication programs of the Catholic Universities in Asia seem to point to this direction.  

Most Catholic universities in the Philippines include ñChristian Educationò in their programs. Religious 

orders/congregations (Jesuits, La Salle Brothers, Dominicans and others) incorporate spiritual values in their 

academic programs. But in my view, Christian courses like those found for this survey serve as ñcatechesisò 

through which students are informed about Catholic teachings and Christian values.  They are, however, not 

geared towards and less specific about Church and ñsocial communication.ò 

In other universities from India, Thailand, Japan and Korea, I donôt see this kind of Christian 

Education, maybe because they have a large number of non-Christian students and teachers there.  It might be 

difficult to integrate the subject into the courses.  

All in all, it seems that there is an effort to provide ñMedia Educationò which concentrates on skills 

training and developing experts in the field of modern communication. ñMedia Ethicsò and ñLaws of the 

Mediaò are found to be important components of a communication program. The same subjects are also found 

in secular universities with communication courses.  

ñEx Corde Ecclesiae,ò however, stresses that a Catholic university has to examine, evaluate values 

and norms of modern society/culture in a Christian perspective.  This allows itself to communicate/share with 

the community/society ethical and religious principles based on the Catholic faith, beyond simple ñCodes of 

Conduct.ò 

Only one course was found to be concerned about social communication in theological perspective. 

This is the MA program in Theology of Social/Pastoral Communication offered in the Graduate School of the 

Pontifical University of Santo Tomas (Manila, Philippines).  

  In this context, here are some questions:  

¶ According to the universities surveyed their communication programs aim at training 

specialists in communication and modern media. Is this an attempt to merely respond to the demands 

of an expanding communications market seeking media professionals?  Or does it go beyond? 

¶ Pope John Paul II said that the modern Areopagus is the world of communications.  
According to him, modern communications have created a ñnew cultureò. Therefore, it is not enough 

to use the media simply to spread the Christian message and the Church's authentic teaching. It is also 

necessary to integrate this message into this ñnew cultureò in which there are new way of 

communicating, with new languages, new techniques and a new psychology. (xi) Do we really know 

this ñnew cultureò? How do we study modern social communication under a Christian perspective? 

Do we prepare our students well for this challenge? 

¶ How do we take Church teachings and documents on social communication into 

consideration in our discussions with students? 

¶ Which Christian principles do we apply in discussing ethical and moral obligations in modern 

communication? Do we have Christian principles for social communication? 

 

Father Lombardi SJ, director of the Vatican Press Office, addressed the communications commission 

of the Spanish Bishopsô Conference where he reflected on a Christian and Ecclesial View of Information. (xii)   

He maintains that the Church has not invented the content of communication, but she receives it, reads it in 

relation to the problems of the times, and the expectations of the audience ï translating, explaining and 

ñinculturatingò it.   In this process, human beings and their problems should be seen from the perspective of 

the Gospel.  

The whole life of humanity with its problems in development, justice, peace, moral and spiritual 

growth is to be taken into account. In addition, there are some criteria from a Christian view of 
communication: service to the truth and objectivity, placing ourselves in a Christian perspective, offering the 

facts of the problems, and trying to help listeners to reflect on their causes, and explaining the position of the 

Church. 

 These ñChristian criteriaò should shape the inner disposition of the Christian Communicator. 

Furthermore, credibility, simplicity and clarity are essential in communicating with others. 

 In a Christian view, communication leads to communion. (xiii)  How can this be realized in our world 

today with its global and ethnic issues, with multi-religious problems and challenges, with trends of 

individualism and liberalism, but at the same time with the desire for companionship and affinity? 
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xiii.  ñCommunio et Progressioò: Pastoral Instruction on the Means of Social Communication. Published by the 

Pontifical Council for Social Communication. No. 11. 

 

 

 

V. Catholic Communication? 

The Role of Catholic Universities in Social Communication 

ï A Theological Perspective 

Paul A. Soukup, S.J. Santa Clara University, California 

 
If we want to reflect on teaching communication in a Catholic setting, to ask about communication 

from a Catholic perspective, I suggest that we begin with this question: 

How does a communication course or curriculum at a Catholic university differ from a 

communication course or curriculum at a public university? Should such a course differ? 

On the face of it, no: the Catholic course does not differ. The Catholic course must cover the basic 

curriculum, however imagined. In our situation at Santa Clara University where I teach, we seek to be a 

comprehensive department, thus teaching both theory and practice, both human (interpersonal) 

communication and media studies, both professional (production) courses and research courses. In each of 

these, the academy itself defines the basic matter of the course. A student enrolled in a television production 

course, for example, needs particular skills and particular kinds of knowledge in order to participate as a 

competent professional, much as a doctor or a lawyer must have specific kinds of knowledge and experience 

in order to function professionally.  

The academic tradition of communication education in the United States (which is what I know) 

developed from several distinct strands: public expression, creative expression, and rhetoric; journalism and 

public service; and psychology and sociology. The professional track (journalism, television, radio, and so on) 

finds a home in the practice of communication: how journalists carry out their work, how film or television or 

music producers and directors create works of beauty (or profit!), etc. Usually, though, communication study 

has its primary home in the social sciences. As such it asks questions of the effects of the communication 

media and of the regularities of human interaction. These questions can lead to important and fruitful lines of 

inquiry. For example, we have learned a great deal about children and media, direct and indirect learning from 

communication media, the communicative practices of forgiveness, effective persuasion, the uses of new 

communication technologies, and son on. But these, like professional education, occur in more or less value-

neutral settings. Here, then, there seems little distinctive material that a Catholic education can offer, if it 

seeks to provide students with the skills and knowledge they need for a career in communication practice or 

research. 

http://www.vatican.va/holy_father/john_paul_ii/apost_constitutions/index.htm
http://www.zenit.org/article-25123?l=english
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But is there more? To stay with the analogy of medicine or law in professional education, one could 

argue that a Catholic university teaches medical ethics (or professional obligations) that go beyond the 

Hippocratic oath, that a Catholic university teaches legal ethics that go beyond the minimum state licensing 

requirements. One could well argue that a Catholic communication education should then include 

communication ethics. And it should. 

But, is that all? No, I propose more still.  

We might say that each of the curricular elements outlined above constitutes a part of tactical 

communicationða specific skill connected to a particular need. Just as every individual communication event 

or exchange involves both the expression of a given content and the assertion or reinforcement of a 

relationship (Watzlawick, Beavin, & Jackson, 1967), every communication involves both tactics and a 

strategic vision. We can discover more about what a Catholic approach to communication might entail in the 

strategic vision than in the tactics. This distinction mirrors Augustineôs approach to rhetoric in the De 

Doctrina Christiana where he asked whether those preaching the Gospel (the strategy) could make use of the 

communication tools of his dayðrhetoric (the tactics). Communication education typically remains at the 

level of tactics or, if it does embody a strategic approach to communication, that approach may well mirror 

the stance of the sophists of ancient Greece who could apply their skills to any issue in the same kind of 

value-neutral way. 

I think, then, that we can find some clues to a Catholic approach to communication studiesða 

Catholic strategy, if you willðin several places: the rhetorical tradition of Jesuit schools, the theology 

outlined in what the Church calls social communication (as seen in various documents, primarily of the 

Pontifical Council on Social Communication), a media ecology approach to communication (directing us to 

the strategy rather than the tactics), and the practice of communication exemplified by various Catholics. 

These places overlap somewhat, but I will begin with the broadestðmedia ecologyðand then consider social 

communication, rhetoric, and the practices of Catholics. 

 

1. Media Ecology 

The environment matters, no less in communication than in nature. The media ecology approach to 

communication study calls attention to that communication environment; moreover, it considers the 

communication environment in two ways. First, we can examine the concrete or physical environment made 

up by our communication technologies and toolsðthe books, magazines, telephones, televisions, computers, 

broadcast waves, billboards, and so on. Thatôs quite an environment and one that we can almost never escape. 

Second, linked to it and created by it, we see a social or symbolic environment made up of all the content and 

relational information provided by the physical communication environment. The interactions of people with 

these physical and symbolic worlds makes up its own ecology. Those communication environments affect us 

deeply, often in ways we do not consciously know. Think for example of the impact books have had on our 

cultures: easily portable, they preserve and spread knowledge; they have shaped entire education systems; the 

preparation and selling of books has created whole markets with huge economic consequences. And the 

knowledge held in books has arguably transformed human life (Eisenstein, 1979). Thatôs just one part of the 

media ecology. Another key ecological discovery teaches us that all elements within the environment interact 

with one anotherðthis communication world affects us just as much as we affect it. It has changed the way 

we think, for example. In Walter Ongôs apt phrase, ñwriting restructures consciousnessò (1982, p. 78); and if 

writing, so much more books and television and computers. This communication has, to borrow a title from 

Harold Innis, a bias: the kind of communication one culture or group favors in turn re-shapes the culture 

(1951). 

This ecology presents an opportunity for theology and especially for a Catholic theology because 

theology, too, dwells in this communication environment and creates an environment. In fact, Catholic 

theology early recognized the need to re-shape the communication environment of believersðdecorating 

churches, adding sculpture and mosaics, stained glass and music, Gospel books and rituals. Catholic theology 

takes the environment very seriously: the Incarnation guarantees this and Catholics intuitively understand it 

and reverence the physical of the physical world since Christ the Redeemer became flesh and dwelt among us. 

Theological reflection on communication, particularly that following the lead of the late Avery 

Cardinal Dulles, places communication as our environment. Though Dulles did not use the term ecology, he 
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did write that ñthe Church is communicationò (1972)ðan ecology. The Church, he argues, has a bias to 

communicationðsomething another theologian, Bernard Lonergan, also recognized, though he termed it a 

functional speciality of theology, a tactic within the larger communication strategy of understanding and 

handing on the faith (1979). The bias of the Churchôs communication (an imperative rooted in the evangelical 

commission in the Gospels) led it to translate the Scriptures into many languages, to send missionaries to 

every community, to copy manuscripts, to teach all nations, to embrace the printing press, to invest in radio 

and television, to continually express itself.  

Trying to describe this in more detail, Dulles (1989) identified the communication correlates to each 

of his five models of the Church (the Church as institution correlated to broadcasting; the Church as 

communion correlated to group communication; and so on). More simply, he could have written that the 

Church itself creates a communication environment. But embracing this kind of thinking fully requires an 

acknowledgment that the communication environment itself affects the Church and its self-consciousness. 

Each change in the communication environment has had a consequent effect on how the Church lives and 

thinks. A good deal of historical evidence supports this assertion: the shift from oral proclamation to written 

Scriptures; the interiorization of writing and the development of abstract theology; the rise of the printing 

press and the strategies of the Reformation and Counter-Reformation. 

Because we donôt think too much about our environment (much like the air we breathe remains 

invisible and non-sensible to us, unless we cannot breathe it), theological reflection tends to overlook 

communication, despite the role it has played in the history of the Church and her theology. But the various 

communication documents, at least since the Second Vatican Council (if not before) manifest a concern for 

the communication environment of the Church. Comunio et Progressio, for example, argues for a freedom of 

information (Nos. 24-47) in order to create the conditions for human communion and human progress. 

John Paul II acknowledges this communication ecology in Redemptoris Missio, where he calls for an 

evangelization that takes into account the areopagus of communication and the new languages: 

 

The first Areopagus of the modern age is the world of communications, which is unifying humanity 

and turning it into what is known as a ñglobal village.ò The means of social communication have 

become so important as to be for many the chief means of information and education, of guidance 

and inspiration in their behavior as individuals, families and within society at large. In particular, the 

younger generation is growing up in a world conditioned by the mass media. To some degree perhaps 

this Areopagus has been neglected. Generally, preference has been given to other means of preaching 

the Gospel and of Christian education, while the mass media are left to the initiative of individuals or 

small groups and enter into pastoral planning only in a secondary way. Involvement in the mass 

media, however, is not meant merely to strengthen the preaching of the Gospel. There is a deeper 

reality involved here: since the very evangelization of modern culture depends to a great extent on the 

influence of the media, it is not enough to use the media simply to spread the Christian message and 

the Churchôs authentic teaching. It is also necessary to integrate that message into the ñnew cultureò 

created by modern communications. This is a complex issue, since the ñnew cultureò originates not 

just from whatever content is eventually expressed, but from the very fact that there exist new ways of 

communicating, with new languages, new techniques and a new psychology. Pope Paul VI said that 

ñthe split between the Gospel and culture is undoubtedly the tragedy of our time,ò and the field of 

communications fully confirms this judgment. (John Paul II, 1990, No. 37)    

 

John Paul IIôs sense of a new culture provides a sense of the communication environment much as 

media ecology would describe it. 

This intuitive appreciation for communication ecology forms one aspect of a Catholic approach to 

communication. It has its roots in a sense of the creation and of Godôs continual working in creation. The 

Catholic perspective tends to synthesis, favoring what David Tracy called the analogical imagination (1981). 

Creation bears an analogous relationship with God and we Catholics look for Godôs presence and action in 

the world. In fact, communication itself provides a powerful analogy to God and Godôs plan of salvation 

(Soukup, 2006). Literally, the Word becomes flesh; figuratively, God restores the communication broken by 

sin. Godôs communication creates the environment for all communication. 
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2. Social communication 

From the name of the Pontifical Council charged with responsibility for communication to the regular 

usage in Church documents, we know that the Church has a concern for ñsocial communication.ò Here, too, 

we can find a hint to a Catholic approach rooted in an implicit theological principle. The usage matters 

enough to indicate that the Church finds it an important distinction and not just a Latinate tautology. Baragli 

(1969) and Eilers (1994) note that the terminology begins with the preparatory commission that drafted Inter 

Mirifica for the Second Vatican Council (see Soukup, 2003, for a detailed discussion). Intended as a 

comprehensive term for public communication (the press, film, radio, television, etc.), social communication 

ñwould also indicate that these instruments would be efficient factors of socialization as they would be a 

typical communication for groups of people that are already strongly socializedò (Eilers, 1994, p. 274). The 

means of social communication have a public quality: in Eilersô example, even something like the Sacrament 

of Reconciliation, though celebrated between two people, is social communication insofar as it represents a 

public act of the Church. The ñsocialò in ñsocial communicationò encompasses media, activity, and contextð

namely community and communion. 

 ñSocial communicationò implies that communication is not just a process, not an instrumental 

approach to the world, but a relational reality. The same thing emerges in the writings of James Carey (a 

Catholic, by the way, whose faith implicitly influences his writings). Carey (1975) argued that 

communication appears either as transportation (physically moving a message from one point to another) or 

as ritual (reinforcing identity, community, etc., through repeated actionsðhis example is the Mass). Carey 

prefers the ritual aspect of communication as the more genuine and momentous one for human society, 

though it does act in concert with the transmission of messages.  

Careyôs work helps to place the Churchôs concern for the social. Communio et Progressio (1971) 

takes up the theme of social communication and makes the theological significance of social communication 

more evident: 

 

Christ is ñthe perfect communicatorò (no. 11, p. 297) who through the Incarnation communicates 

from within human history and human experience. At the same time, Christ manifests the 

communication of God in Godôs Trinitarian existenceða perfect communion and community (no. 8, 

p. 296). Thus, ñcommunionò becomes the measure for human communication, and the divine 

initiative of communicating with the human race becomes the theological rationale for any human 

communication, which will in turn imitate the divine activity. (Soukup, 2003, p. 11) 

 

Rooted in the Conciliar theology of the ñPeople of God,ò Communio et Progressio stresses the 

importance of communion/community, rooted in the nature of the Church. Lumen Gentium begins, ñthe 

Church, in Christ, is in the nature of sacramentða sign and instrument, that is, of communion with God and 

of unity among all menò (1975, no. 1, p. 350). A sacrament, of course, brings about what it signifies. In this 

view, the Church brings about both a communion of its members and a union with all peopleðvery much the 

theological attitude that Communio et Progressio applies to the means of social communication. For the 

Catholic Church, communication is social communication: 

 

Communication, then, is social communication because it connects. Communication is social 

communication because it can lead to solidarity among people. Communication is social 

communication because it symbolizes the social desire of people. And communication is social 

communication because it binds the public in various personal ways, that is, it leads to communion. 

(Soukup, 2003, p. 14) 

 

This insistence on social communication reveals a second distinctively Catholic approach to 

communication, again drawn from a key theological insight. It highlights the idea of community as part of 

communication while it also reflects a Catholic theological commitment to the Trinity as intercommunication, 

the idea of Godôs self-communication giving birth to human communication. Moreover, communication has a 

sacramental aspect: It brings about what it signifies and it signifies the unity and progress of peoples; it 



23 

 

 

signifies the possibility of communion with God; and it signifies a particular possibility for human living 

according to the model of the Trinity. We see more clearly how these possibilities play out in considering 

communication as a ritual and cultural process as did Carey. Catholic communication presumes community 

and a goal of communion and progress. 

 

3. Rhetorical education in Jesuit schools 

Born in the 16th century, missioned as a force of the Counter-Reformation, and influenced by the 

Humanists of the Renaissance, Jesuit schools soon developed a curriculum and an approach to education that 

spread across Europe. Eloquentia perfecta describes what today we might call the communication part of that 

curriculum. Eloquentia perfecta has its roots in a classical rhetoric filtered through the Renaissance and in 

Jesuit humanismða humanism dedicated to the glory of God. ñóEloquentia Perfectaô means felicity with 

written and spoken expression and the ability to make sound argumentsò (Toulouse, 2009). The early Jesuits 

included rhetoric at the heart of their education for both the professional success of their students and for their 

appreciation of the word and of human expression.  

The rhetorical tradition has a long history in western culture, stemming as far back as the Greek 

sophistsô debating with Socrates about its role. In the pre-print age, rhetoric defined knowledge and became 

the chief technology for knowledge (Ong, 1958). The ñmaking of sound argumentsò included the skill of 

finding arguments, marshaling evidence, arranging material, and expressing that knowledge in memorable 

ways. Augustine, with his training in rhetoric and his place among the Church fathers, added importance to 

the place of rhetoric, even if he did not particularly influence how the later schools taught it. What Augustine 

did accomplish, though, comes through in his De Doctrina Christiana, in which he sets out an exegetical 

method for theology rooted in allegory, a particular understanding of symbolism and its role in human 

cognition (OôDonnell, n.d., Æ 2 and passim), and a renewal of rhetoric, in which he places clarity above 

elegance of expression (¶ 79). All of this has a theological foundation:  

 

Christianity does not merely depend on faith in God, it is that faith. Christianity asserts that there is 

another way to knowledge besides the ones sense and fallen reason discover for themselves. 

Moreover, Christianity claims that this other way is inaccessible to mankind's unaided efforts. But 

finally, Christianity asserts that, beyond all expectation, the eternal living Godðthe only being not 

affected by sin and the fallðhas intervened in human affairs to make the better way accessible. (¶ 65) 

 

Rhetoric, then, connects a Christian way of knowing with a particular kind of expression. That, 

ultimately but indirectly influences the Jesuit schools. Rhetoric forms the core of the curriculum to promote a 

kind of knowing and an attitude to the world that sees it as redeemed and as a place in which humans can 

ñfind God in all thingsò and ñseek the greater glory of God.ò 

In practical terms this rhetoric rests of imitation of classical models, a pattern of critique, and a habit 

of thought. But one cannot take in so much without learning the attitudes and outlook that ground this 

material. Jesuit rhetoric connected with the human liberal arts tradition, the role of voice, and the expectation 

that the graduate would play a public role in the community. Coupled with the habits of living, modeled on 

the habits of the imitation of Christ (and at times the habits of prayer drawn from the Spiritual Exercises of 

Ignatius Loyola, the school rhetoric incorporated a communication education that had a respect, if not 

reverence, for the word, for its interpretation, and for the process and practice of communication.  

This, too, presents an implicit theological perspective. Just as the Word of God mediates all 

knowledge of the Father, so too should humans expect that all creation (all created through the Word) will 

mediate experience of God. This theology reverences creation because creation reveals God, an action more 

or less guaranteed by the Incarnation of the Word. The rhetorical tradition indirectly reinforces that 

theologically influenced attitude: the very structure of human expression (and subsequently of human 

thought) has its foundation in the expression of the Word. (Remember that for Augustine, the great analogue 

of the Trinity lies in the speaking of the wordðdescribed in Book 9 of the De Trinitate). 

 

4. Communication practices of Catholics 
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Examining the communication practices of Catholics provides another way to understand the strategic 

vision of a Catholic approach to communication. Blake (2000) articulates this approach in his study of 

American Catholic film makers. In developing the idea of what he terms an ñindelible Catholic imagination,ò 

he cautions that an indirect approach best reveals it. Few successful film makers (his area of study, though the 

general conclusion probably applies to all popular artists) create explicitly religious content. The language and 

approach of cinema does not easily lend itself to didactic content; instead the theological or the religious 

reveals itself in themes and attitudes and camera work, in a general ecology. In taking this approach, he 

follows Greeleyôs (1996) exploration of the Catholic imagination. Greeley, a sociologist, had assembled data 

from believers that allowed him to distinguish different theological understandings based on how people 

imagined the world. Blake expands this, noting that ñthe imagination refers to the total resources in us which 

go into the making of our images of the worldò (Lynch, 1973, qtd. Blake, 2000, p. 5). These images obviously 

include theological ideas drawn from the religious backgrounds of the individuals. Greeleyôs research and 

Blakeôs investigations showed that different religious groups use different symbols or use the same symbols 

in different ways, whether these present images of God or of salvation or of good and evil or of the world. 

Following Tracy (1981), Greeley and Blake describe the ñCatholic imaginationò as one which finds 

God present in world (versus a more Protestant presupposition that God is absent from world). In their more 

formal language the Catholic imagination takes an analogical approach whereas a Protestant one, a dialectical 

stance. In many ways this analysis fits comfortably with that of an art historian like Goethals (1990) who 

traces the movement back and forth from iconic to aniconic art. The analogical imagination moves to images 

and representing God in the world, following a via positiva whereas the dialectical imagination stresses the 

difference of God and creation, more comfortable with a via negativa. The former embraces representations 

and images, while the latter rejects themðthe history of iconoclasm reappears in art and film. Some 

correlates to this division appear in other areas of life, too: Those with an analogical imagination seem more 

likely to stress the role of community (over individualism), of social engagement, and of political action. 

They also prefer different ways of telling stories. 

For Blake, films provide the ideal venue to see the Catholic imagination at work. He reminds us that 

films express general themes or approaches to faith, not doctrines, and he identifies a number of particularly 

Catholic themes. What does such a Catholic world look like, at least in the eyes of film makers? Not 

surprising, we see what we already have seen about the Catholic theological world: it stresses the sacramental, 

the idea of community, and the reality of mediation. God works in and through the world. Symbolic reality is 

true reality and symbols have effects. People form a community, if not of believers, then of family or friends 

or co-workers. Mediation also marks this world; just as symbols act effectively, people also represent one 

another and intercede for one another. The created world faithfully mirrors the action of the Creator.  

To help understand his approach and analysis Blake highlights some of the Catholics attributes that 

emerge in the work of Catholic film artists. Not surprisingly for those who find God in creation, Catholics 

love the physical, the sacramental, and the devotional. Consistent with a world of mediation, Catholics love 

mentoring, the saints, the ordinary places that reveal them, and the narratives of moral growth that make them 

known. Finally, the Catholic world maintains a hierarchy but individuals also bear a responsibility for 

ensuring justiceðthe demands of conscience move people to the love of neighbor. 

Here, then, as in the other areas of consideration, an implicit theological perspective emerges. Much 

like those other places reveal a distinctive Catholic bias in communication, the work of Catholic artists reveals 

an emphasis on the sacramental presence of God, on the importance of community and peopleôs place in that 

community, and on a plan of mediation. The Catholic artist indirectly reveals these themes. Where Blake 

addresses the cinema, others could do the same for other kinds of communication media. The Catholic bias in 

communication may emerge unconsciously, but it emerges nonetheless. 

 

5. Theological and cultural underpinnings  

A Catholic approach to communication studies will involve the theological approaches described 

hereðeach of them fairly central to Catholicism and Catholic practice, though largely unconscious in the 

lives of individuals. But together these aspectsða consistent ecology of a world and a communication 

environment created by God; a sense of interaction of people in a community of believers, a people united in 
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the Body of Christ; an understanding of the unique role of Christ, the mediation of the Word in the lives of 

believers; and a felt sense of the sacramentalðcreate a recognizable theology. 

The Protestant theologian H. Richard Niebuhr attempted to describe the differences among Christian 

theologies based on their attitudes to culture. First presented over 50 years ago, his comparative descriptions 

of how different Christian churches view the relationship between Christ and culture (1952) still rings true. 

For him, the analogical versus dialectical views of the world further divide into five types. First, he describes 

an opposition. ñChrist against cultureò takes its lead from the first Letter of John that opposes the world to the 

followers of Christ. Here anything to do with human culture meets a challenge from Christ, its judge. The 

ñChrist of cultureò describes those Christians who ñfeel no great tension between the church and the world, . . 

. the workings of divine grace and human effortò (p. 94). Niebuhr applies these two categories to more 

Protestant theologies, either of cultural judgment or of the social gospel. The third, ñChrist above culture,ò he 

regards as particularly Roman Catholic; it affirms the value of both Christ and of human culture and seeks a 

synthesis, though keeping each separate. This view leads to what I have already described above in the first 

four sections. The Catholic bias or strategy of communication affirms the goodness of the world redeemed 

and the goodness of its Redeemer. The one connects to the other. The fourth grouping, ñChrist and culture in 

paradox,ò emphasizes a dualism more than a synthesisðit manifests the sense of dialectic between God and 

the world. Finally, ñChrist the transformer of cultureò takes a more positive attitude toward culture, seeing it 

as capable of receiving Godôs grace. Augustineôs The City of God fits into this category. 

The Catholic perspective that I have tried to describe takes an optimistic view of culture and hence of 

communication. Catholic communication exists in a world created by God, a creation redeemed and restored 

to goodness by Christ, a creation where people find the obligation (and expectation) of community, of service. 

The model of the self-emptying Christ serves both as a model of divine communion/communication and of 

human communication. 

 

6. Ethics 

Earlier I mentioned that ethics has a role in Catholic communication education. By now the place and 

the rationale for that ethics has become clearer. Communio et Progressio and later documents of the Pontifical 

Council for Social Communications (Ethics in Communication, 2000; Ethics in Advertising, 1997; Ethics in 

Internet, 2002) build on the same model of the public role of communication. The means of social 

communication, of whatever kind, foster public opinion, the right to information, and the right to 

communication (Communio et Progressio, Nos. 24-47, pp. 303-309). Communication should lead to 

cooperation at every social level: between citizens and civil authorities (Nos. 84-91, pp. 321-323); among 

nations (Nos. 92-95, pp. 323-324); and among Christians, believers, and people of good will (Nos 96-99, pp. 

324-325). Communio et Progressio applies the same reasoning to the Church itself, calling for a recognition 

of the role of public opinion and dialogue within the Church (Nos. 114-121, pp. 330-332). All of this rests on 

the ideal of community/unity/communion and human progress that grounds a Catholic understanding of 

communication.  

Even if the later documents do not insist on a particular ethics, they do insist on a voice for the 

Church. They do so from a theological vision, one clearly described in Ethics in Communication:  

 

The Church also knows herself to be a communio, a communion of persons and Eucharistic 

communities, ñrooted in and mirroring the intimate communion of the Trinityò (Aetatis Novae, 10; cf. 

Congregation for the Doctrine of the Faith, Some Aspects of the Church Understood as Communion). 

Indeed, all human communication is grounded in the communication among Father, Son, and Spirit. 

But more than that, Trinitarian communion reaches out to humankind: The Son is the Word, eternally 

ñspokenò by the Father; and in and through Jesus Christ, Son and Word made flesh, God 

communicates himself and his salvation to women and men. ñIn many and various ways God spoke 

of old to our fathers by the prophets; but in these last days he has spoken to us by a Sonò (Heb 1:1-2). 

Communication in and by the Church finds its starting point in the communion of love among the 

divine Persons and their communication with us. (Pontifical Council for Social Communications, 

2000, No. 3) 
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That theological starting point well describes Catholic communication. 

Clearly, then, a Catholic communication education will include ethics and some kind of method for 

ethical analysis. The individual problems and issues will differ from region to region and time to time, but the 

graduate of a Catholic communication program should expect to be able to understand the issues, to critique 

communication content as well as create it, to promote a voice for others; to allow communication, and even 

to stand up to civil or religious leaders as necessary. 

  

7. Conclusions: How does one teach this?  

These six somewhat overlapping descriptions of the theology implicit in a Catholic approach to 

communication map out the communication ecology characteristic of Catholic communication education. But 

describing the environment seems much easier than creating it. Can Catholic universities teach these things? 

Those of us engaged in communication education in Catholic colleges and universities must first live the 

vision, reinforce a Catholic environment, and call attention to the strategy as well as the tactics. 

 

Each of the areas discussed above provides a hint as to our doing this. First, ecology: we begin by 

calling attention to the communication environment, to the media ecology itself. Once students begin to think 

about communication from this perspective, it becomes easier for them to see how it also applies to faith. 

Within that perspective, we can begin a discussion of the Catholic strategy. We can also begin to reflect with 

the students on the kind of communication environment we have created and the one we envision. Communio 

et Progressio proves very helpful here, particularly in its vision for freedom of expression, the right to 

information, the right to communicate, mutual respect, and so on. In addition, communication faculty can 

coordinate their efforts with a theological faculty as it examines attitudes to creation and Godôs ongoing work 

in creation. We can develop the idea of analogy, especially communication as an analogue to Godôs creative 

Word. 

Second, social communication: Many students will find the Churchôs emphasis on social 

communication relatively easy to grasp, particularly in an environment where new communication 

technologies reinforce the idea of the socialðin fact, most new devices move us to make all communication 

community devices. The current fascination with mobile phones, higher functioning phones (texting, etc.), 

and social networking comes from the community aspect. From here, we can encourage reflection on the 

meaning and origin of community in the Trinity and perhaps highlight the sense of origin and imitation of 

divine model. We might also draw parallels to a sacramental understanding of the world and to Communio et 

Progressioôs dual goal of communion and progress.  

Third, eloquentia perfecta: What does this education look like today? It certainly goes beyond 

rhetoric to all manner of expression. In an environment of art, music, film, radio, television, journalism, 

Internet sites, community, even worship, one should develop a care for the philosophical valuesðthe good, 

the true, the beautifulðprecisely because they reveal something of God. They in turn invite the students and 

all communication professional to a sense of reverence and an understanding of mediation in a deeper sense, 

as an analogue for the divine action. 

Fourth, the Catholic imagination: As Blake and others have pointed out, the imagination develops 

from a wide range of sources. Our duty as Catholic educators includes nourishing the imaginations of our 

students. We can contribute to those indirect things that create a context of the sacramental and of community. 

The imagination may well not work when we over-thematize it; rather, it works indirectly and unconsciously. 

But it works on events and experiences and the data of the world. Those we can help to provide. 

Fifth, Christ and culture: The Catholic Church does have a recognizable attitude to culture and as 

communication teachers, we can not only highlight it but defend it. One somewhat distressing phenomenon 

that occurs more frequently in the United States is the somewhat unconscious endorsement of a more 

Protestant approach to culture by some Catholic leaders and bishops. Encouraged by a residual Protestantism 

in U.S. culture, by a rejection of objectionable communication products, and by an alliance with evangelical 

Protestant churches, these Catholics seem to forget key Catholic values of culture and of the already 

accomplished work of Christ in the redemption. Our duty as Catholic communication educators includes not 

only nourishing the Catholic imagination but also valuing culture and human achievement. We educate both 

our students and the Church. 
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Sixth, ethics: Here we return to the values of community and the two-fold responsibility of voice. We 

must work to give voice, to guarantee the right to communication; but we must also teach our students to 

serve as a voice for others, for those who have no voice. The grounding of communication ethics in 

community also brings us back to the communication environment. The ecology matters and the 

communication ecology matters more than we think. 

 

Can we do this? My presupposition in all this is that we have an intuitive sense of a Catholic environment. If 

we do, then we can find a way to recreate it for future generations. Their tactical communication skills will 

develop in this environment and we can have confidence in these, our students. 
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VI. Teaching Social Communication at Catholic Universities ï Experiences 

Michael Calmano, svd Nanzan University, Nagoya 

 
A) Basic Stance  

Michael's Homepage "Since 1995"  

The famous saying "Après nous le déluge" was based on the assumption that one could achieve a 

lifetime of misbehavior before the inevitable punishment would fall upon us as suddenly as the notorious 

biblical flood. Times have changed.  

Our Lord can sit back and relax: no need anymore to deplete precious water reserves for punishing 

unrepenting sinners. Humankind is providing its own punishment by putting out a FLOOD OF 

INFORMATION that will relegate the biblical flood to the minor leagues.  

Very obviously, Michael Calmano's Homepage is but another trickle ... or, perhaps, the desperate 

attempt to ride a wave that will, sooner or later, make all of us into mere cogwheels of the Information 

Society. 

So, go ahead and chose your own form of punishment: http://www.nanzanu.ac.jp/~calmano/  

The skills I "unlearned" since the advent of the personal computer and the Internet include writing 

config.sys, autoexec.bat, and html texts. I still use print-outs for my lecture (!) classes, though I do use a 

computer and printer. I did not have a course in Homiletics. I do not have a teacherôs license but I have taught 

a course on Methods of Religious Education, a requirement for getting a teacher's license.  

 

B) Defining "Catholic"  

"A Catholic education is catholic" - A View From the Inside 

Bishop Mori - Catholic Bishopsô Conference of Japan & the Committee on School Education. A nice 

way to portray the self-understanding of Catholic education from the "inside" - does this imply co-opting all 

that is good? Is this another attempt at creating "anonymous Christians?" 

"Ceremonies" - A View From the Outside 

Teachers and administrators from public institution often comment favorably (and with some envy) on the 

religious aspect of our entrance and graduation ceremonies, especially the prayers as an expression of a firm 

conviction guiding educational policy and practice. It surely expresses what we want to project as our image, 

but this view from outside might be focusing on a small segment of our values education. 

"Inter Mirifica"  

As Catholic institutions of (higher) education, we have a "Mission" from the Church - it will be impossible to 

define ourselves outside the 2000 years of history of the Catholic Church. 

It is quite unbecoming for the Church's children idly to permit the message of salvation to be thwarted 

or impeded by the technical delays or expenses, however vast, which are encountered by the very nature of 

these media. Therefore, this sacred Synod advises them of the obligation they have to maintain and assist 

Catholic newspapers, periodicals and film projects, radio and television programs and stations, whose 

principal objective is to spread and defend the truth and foster Christian influence in human society. At the 

same time, the Synod earnestly invites those organizations and individuals who possess financial and 

http://www.nanzanu.ac.jp/~calmano/
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technical ability to support these media freely and generously with their resources and their skills, inasmuch 

as they contribute to genuine culture and the apostolate.  

It will be the task of the Bishops, however, to watch over such works and undertakings in their own 

dioceses, to promote them and, as far as the public apostolate is concerned, to guide them, not excluding those 

that are under the direction of exempt religious.  

Yet, having said so much, I still have the impression that it is easier to define what Catholic education 

is not than to say precisely what it is. 

 

C) "Catholic": Content vs. Way of Doing - Uses and Abuses of Dichotomies 

Printing the Word of God 

A contentious question: faced with a new technology (printing press) and forced to acknowledged 

that this new technology provides a very good reason for the population at large to learn how to read (it 

allows individual access to information): what was the Catholic Church to do? The Bible (the Word of God), 

a content distributed by the Church, becomes a way of learning for oneself and for others. There was a time 

when it was prohibited to teach reading and writing to slaves in the USA - as I said, this is a very contentious 

question. However, the answer has already been given by the very fact that there are Catholic schools and 

universities. We are training people to read and think for themselves. 

What is sometimes called "media literacy" is not just a technical problem. Since the invention of the 

printing press, "literacy" always meant much more than the ability to decipher letters. 

Citizenship Education & the Internet - Skills as the New Content 

The social impact of new techology demands more than just the acquisition of new (technical) skills - 

"citizenship education" is a good example. Teaching technical skills as a new "content" is not enough. 
 

Joseph E. O'Brien, Preparing Future E-Citizens to Research Public Policy Issues Online. Old Skills in New Electronic 

Clothing or Truly Something Different? In: Philip J. VanFossen & Michael J. Berson (edts.), Electronic Republic: The 

Impact of Technology on Education for Citizenship. Purdue University Press, 2008, pp.77-109 

 

Is the Internet becoming a monolithic place, that is, one dominated by business interests as Coleman 

suggests? Or is the Internet a multiplicity of places, akin to any other community? I lean toward the latter, 

realizing though that the identity of the Internet as a place still is in flux and that what Coleman (2004) and 

Lessig (2004) suggest is a possible future. When I think of the Internet, I think of sites such as Amazon.com 

representing the marketplace, education sites as representing "schools," certain chat rooms and blogs as 

symbolic of the town center and the accompanying Hyde Park soapbox, FaceBook and Myspace as social 

settings geared toward particular ages, porn sites and hate group sites as the red light district and 

netherworld... and the list goes on. As with any community there are certain norms and values underlying it, 

though what they are still is in doubt and this is a reason for the lack of clarity about defining the Internet as a 

place. 

 

One Laptop Per Child - OLCP & The Digital Divide 

Just as at the time of Gutenberg, technical innovation brings out new aspects of social inequalities. 

 

The Fascination of New Methods 

Educators tend to be divided in pro and contra camps. A voice from the contra (cautious) side of the 

camp: getting fixated on a new technology may lead to the crowding out of proven methods. New machines 

obstruct the view on traditional and effective methods. According to a famous story in Plato's Paidros, King 

Thamos wasn't really convinced that the invention of letters would promote real and valuable learning. 

 

D) Context of the Debate 

So what is "Catholic" about a social communication program?  

I am trying to get to the point, but there are still a few caveats I want to cover. The first is a favorite point of 

mine, referring to "The Kind of World We Are Working In," the cultural and social context of our Catholic 

schools. 

 The Context of a Catholic Education 
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Though we all call ourselves "Catholic education," a good percentage of the character of this 

"Catholic" education will depend on the social/cultural context and environment of such an educational 

institution. A Catholic university serves different purposes in a country like Japan and the Philippines, and 

that applies to programs of social communication. Besides giving profile to the Church, what service should 

the social communication program of a Catholic university provide - to the local society and to the Church? 

The Dominance of Technology and The Rise of "Spirituality" 

This is another context for our social communication programs, again presented in a "dichotomy" I 

see in present day society (though restricted to Europe, USA, and Japan). 

 
Clayton M. Christensen; Curtis Johnson; & Michael Horn, Disrupting Class: How Disruptive Innovation Will Change 

the Way the World Learns. McGraw-Hill, 2008 

 

As the title of the book indicates, new technologies are disrupting the way we go about education. 

This is a pro technology argument and I have to admit that much of it is true. Students disrupt my classes with 

cell phone texting. My challenge is to integrate the disruption into something new. 

But there is one more context becoming more and more prominent: a rising interest in what may be 

conveniently called "spirituality." Why else would we have a substantial number of publications coming out 

in the last 4,5 years? 

 
Elizabeth M. Dowling (ImagineNations Group) & W. George Scarlett (Tufts University), editors. Encyclopedia of 

Spiritual Development in Childhood and Adolescence. SAGE Publications, 2005 

Eugene C. Roehlkepartain et al. editors. The Handbook of Spiritual Development in Childhood and Adolescence. The 

Sage Program on Applied Developmental Science. Consulting Editor: Richard M. Lerner. SAGE Publications, 2006 

Marian de Souza; Kathleen Engebretson; & Gloria Durka, editors. International Handbook of the Religious, Spiritual 

and Moral Dimensions of Education (International Handbooks of Religion and Education). Springer, 2007 

 

Teaching Practice 

This context is an old one - how to connect theory to practice - but it is gaining more of an urgency 

lately. It will also be problem in social communication programs: how are we going to teach a responsible 

practice to our students? How do we get that kind of "practice" into our curricula? 

 
Pamela Grossman, Christa Compton, Danielle Igra, Matthew Ronfeldt, Emily Shahan & Peter Williamson. "Teaching 

Practice: A Cross-Professional Perspective." Teachers College Record Volume 111 Number 9, 2009, p. - [ID Number: 

15018] 

 

E) Thoughts for a Conclusion 

 

Basically, three points I think are important when trying to say what does the "Catholic" means in our 

curricula. 

 

Excellence 

If we don't have programs that are up to the standard of the discipline, there's no point in calling it "Catholic." 

In Japan, for example, this means coming up with a curriculum that appeals to a non-Christian society and a 

student population that isn't really interested in religion. 

 

Deeper (Theological) Dimensions of Social Communication 

The contribution of a Catholic program should be more than just offering ethical guidelines in addition to 

critical skills. Integrating a basic humanistic (even theological) dimension into the overall idea of social 

communication is the service to be rendered by a Catholic university: this is the area where our strengths are. 

However, this is very much a local problem - I'm not calling for a church-wide solution. 

 

Catholic Education: A Critical Voice To Be Heard 
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Specifically, this means providing a critical view of new trends - notwithstanding the council document, new 

technologies aren't that wonderful anymore. Our Catholic faith, religion should be a disrupting force that 

helps us to constantly evaluate what social communication is all about. This, in sum, is the critical voice we 

should make heard as Catholic institutions - a critical voice calling for, and offering, real dialogue on what is 

important for human society. 

 

 

 

VII  Teaching and Training in Social Communications 

in Catholic Colleges and Universities ï An Interreligious Perspective 

 Bishop Thomas Dabre 

 Member of Pontifical Council for Interreligious Dialogue 
 

Introduction  

 

 The technocratic - scientific revolution and the growing process of globalization give promise of 

progress and prosperity  for all the people of the world. But all this can be undermined if we fail to establish 

authentic spirit of interreligious dialogue in the world. Because like in India, there are, barring a few 

countries, only about  2%  Catholics in Asia. Evangelization per se demands that we reach out to the people of 

other religions. This need of the interreligious dialogue is further compounded by the growing intolerance, 

fundamentalism,  fanaticism, violence and terrorism in different parts of Asia. In the name of religion violent 

and terrorist acts are committed. Today fundamentalism and fanaticism are raising their ugly heads in  the 

Asian countries like India, Pakistan, Sri Lanka, Indonesia, the Philippines etc.The media have become an 

integral and important part of life . And so there is urgent need of underlining interreligious spirit in the 

teaching of social communication. 

 Religious freedom  is denied in totalitarian and  theocratic states and  even in democratic states 

where there are religious minorities. In most Asian countries Christians are  minorities. In India The 

Christians were asked by some fundamentalist and fanatical elements to abandon their Christian faith  or else 

they would be killed. In Islamic societies conversions are banned. This is suppression of the most basic right 

and freedom of people. 

 Also the other grave problems of poverty, diseases, illiteracy, discrimination against women, 

marginalization of peoples, cultural degradation etc. can all  be  managed only with the collaboration of the 

adherents  of various religions because billions of people follow various  religions. Vast resources are 

possessed by the followers of religions . The means of social communications can play a very important role 

for the promotion of interreligious dialogue, harmony and collaboration. Their efficiency, reach and speed 

present us with  a wonderful opportunity to harness the resources of religions for dealing with the problems 

we are facing. 

Problems of Present-day Communication Courses 

 The media have to    function in a world where the mentality  of materialism, hedonism, careerism 

and  relativistic morality  is growing .  Students taking courses in social communications can be inclined to be 

mainly   interested in  careerism and professionalism , self- promotion, wealth, position  power and   name.  

There is  a growing attraction towards Western culture which needs to be viewed with a critical discernment.  

There is a certain  elitism in the digital world of  social communications. The trend of secularization   which 

removes religion  from  the public domain and relegates it into the private is  steadily creeping into the 

educational institutions of the traditionally religious societies of Asia. Scientific and intra-mundane truths are 

projected  to the exclusion of   transcendent  and spiritual truths.  In the  present-day progressively 

materialistic society  the public seem to be  overly concerned with  transitory goods and gains to the neglect 

of the spiritual. Understandably for the media in the secular society  it is difficult for not to be affected by 

such trends. The operators of  social communications can be preoccupied with technical skills and  production 
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not paying sufficient attention to authentic  and noble  human  values,  social responsibility and other  higher 

and transcendent values. 

 According to   Pope Benedict XVI, it is important that this formation is never considered as a 

simple technical exercise, or a mere wish to give information. Primarily it should be more like an invitation to 

promote the truth in information and to help our contemporaries reflect on events in order to be educators of 

humankind  and to build a better world.  (Address of His Holiness Benedict XVI "Identity And Mission Of A 

Communications' Faculty In a  Catholic University" Friday, 23 May 2008) 

 In social communications the purpose and content is of decisive significance. Some emphatically 

speak of the aspect of information. But  information for what? Some media operators proclaim the need of 

publishing the  truth. But truth for what ? It should build and help human beings and society. Because just the 

giving of  information  or disclosures of truth can destroy a person, or cater to the prurient tendencies , foment 

retaliatory and destructive tendencies ,e.g. sex  related narratives, stories,  incendiary speeches, comments  

etc. Liberating, fulfilling and perfective truth should be at the  heart of all social communications. 

 In the name of truth people are exposed in what pertains to their private lives and wounded leading 

to distress and unhappiness. There should be  sensitivity and concern for the building up of  the person as St. 

Paul teaches us. People get discouraged, desperate or commit suicide because of the way scams and scandals, 

failings are exposed in some  media. Our students should taught that criticism, exposing of scandals, sting 

operation and investigative journalism should never be out malice, to destroy a person but for the good of 

society.  For every person has a right not to be wounded in what concerns his private life.  (Benedict XVI) 

 It is self-evident that at the heart of any serious reflection on the nature and purpose of human 

communication there must be a concern for  truth. A communicator can attempt to inform, to educate, to 

entertain, to convince, to comfort; but the final worth of any communication lies in its truthfulness. (Benedict 

XVI)  

 And truth is not only scientific, secular and exclusively this worldly. There is ultimate, transcendent 

and spiritual truth. Catholic institutions for social communications must ensure  a comprehensive concept of 

truth which is in danger of being  passed over. 

 The instructors of social communication should prepare their students to address these problems 

and concerns.  The challenge before Catholic educators is to ensure proper spiritual and ethical formation, 

which is in danger of being ignored in the progressively materialistic, hedonistic and profit-making society. 

Catholic communications should   emphasize the aspect of a properly integrated moral and spiritual content 

consistent with the Christian vision of life. For the purpose of realizing such a holistic vision we can surely 

receive collaboration from the leaders of religions judging from the response to such initiatives that we 

receive in various places. 

 It is communication that creates authentic and community relationships, and which permits human 

beings to mature in knowledge, wisdom and love. In the light of the biblical message, it reflects, rather, our 

participation in the creative, communicative and unifying Trinitarian Love, which is the Father, the Son and 

the Holy Spirit. God has given us the gift and the duty of communication, because he wants us to obtain this 

union, not alone, but through our knowledge, our love and our service to Him and to our brothers and sisters 

in a communicative and loving relationship. Thus communication must form and build persons and 

communities and unite them with one another and with God. 

 The social communications are thus to be utilized for promoting such human, family and 

communitarian values. But sad to say, the he means of social communications have unfortunately become   

obstructions and distractions with regard to noble human values   like rest, relaxation, play, family ties, 

friendships and ordinary human relations and interactions. Our students must be taught about the importance 

of these values in the enterprise of social communications. 

Be sure to announce the Gospel to your contemporaries with enthusiasm. You know their fears and their 

hopes, their aspirations and their disappointments: the greatest gift you can give to them is to share with them 

the Good News of a God who became man, who suffered , died and rose again to save all people. (Message of 

John Paul II for the   2000  World Day of Communications.)  Catholic identity concerns truly believing that 

only in the mystery of the Word made flesh does the mystery of man becomes clear.  The consequence is that 

the Catholic identity lies, in the first place, in the decision to entrust oneself, intellect and will, mind and 

heart, to God. As experts in the theory and in the practice of communication and as educators who are 
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forming a new generation of communicators, you have a privileged role to make the Good News of God's 

love known to all peoples. (Benedict XVI) Catholic communication must emphasize the need for faith in God 

because a Godless society is dangerous to all as the history of the last 200 years shows. 

 The Church-related institutes of social communication are expected to carry out   the mission of 

Christ. This demands that care be taken to impart the Christian vision and values through these institutes. The 

person of Christ and His unique salvific role is central in our mission. We should be courageous enough   to 

project what we believe. Understandably not in all circumstances can we declare all the truths of the faith or 

even its essential aspects. Social communications course should not be like the theology classes. But under no 

circumstances can we water down the faith. This is particularly relevant with regard to priests and the 

religious who are social communication educators.  For their lifelong dedication to the vocation is based on 

faith in Jesus Christ. For the Church social communication is part of her pastoral apostolate in the spirit of 

new evangelization pioneered by Pope John Paul II.  

 Most of the students studying social communications in our institutions can be non-Catholic so also 

most of the people. But that does not mean that we do not communicate our vision of the faith through our 

institutions or that we have to steer clear of all religions. We can have the teachings of   religions explained 

even as we express our vision and mission. This should be done in the authentic religious spirit give and take, 

mutual learning, respect, interaction and cooperation. 

 The teaching of social communications should face the challenge of the practice of religion in a 

religiously pluralistic society.  Currently there are about 36 Catholic colleges and academic faculties in India 

which offer university approved communication and journalism courses. But this is a pittance in a country of 

over a billion people. There are about 3 percent Christians in Asia.  Most of the students, therefore are non-

Christians in the Catholic institutions in Asia. That is why the syllabus has to be acceptable to all the students 

of various faiths. The study programme cannot be faith-specific; it has to be non-denominational. 

 We cannot impose our Catholic vision to the non-Christians but we can insist , that different 

religions should feel that a fair and objective picture is presented through  the various instruments of social 

communications.  However, the faith-demands of the Catholic students should not be neglected. At least in 

our educational   institutions we should be able to put across our teaching on religion and Christ. 

 There is misunderstanding and disagreement among many non-Christians about evangelization, 

conversion, the unique mediatory role of Jesus Christ and the Church. As a result the Church has suffered a 

lot in places like Orissa, Gujrat, Mangalore, Pakistan, Indonesia etc. on account of fundamentalism, and 

fanaticism. Thus the trainers of social communications should prepare students to prevent a prejudiced, 

negative and one-sided  understanding of religions in media and society. 

 In the contemporary multi-religious and multi-cultural society  it is not easy to carry out the integral 

mission of the Church. The circumstances are not conducive to evangelization. However, in such a situation 

Catholic communication must avoid the danger and temptation of reductionism in an overwhelmingly non-

Christian milieu as also in a progressively secularized society. Connected with it is also the fast growing anti-

metaphysical mentality of relativism. The equality of all religions has become a sort of an unwritten dogma. 

Our future social communicators must be taught not to fall prey to such a trend despite pressure. 

 

Concrete suggestions 

 

We could design a book presenting a sort of directive syllabus for social  communication training for Asia  as 

the Church sees it. This should include a section on educating the entire staff and student body on how to use 

the present day media for which a sustained discernment on the part of all media users is badly needed. 

 There is a growing decline of universal and objective truths of morality.  Today morality is 

becoming increasingly subjective and relativistic. Harmful and dangerous positions are taken in relation to 

marriage, family happiness, prosperity bio-medical ethics, religion, God, etc.  As a result of a such subjective, 

relativistic and situational morality citizens, the law-makers and authorities feel that they are promoting 

liberty and that people feel satisfied. This is dangerous to the family and society. There may be a superficial 

sense of right order in society. But it is not so. Peopleôs problems have not been solved but on the contrary 

exacerbated. 
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 I would suggest that the papal encyclicals like Humanae Vitae, Evangelium  Vitae and Splendor 

Veritatis    should be explained to all the students. The teachers of social communication must warn the 

students against the dangers of subjectivism and emphasize objective truth and morality as clearly enunciated 

in Pope John Paulôs encyclical Splendor Veritatis. 

 Social communication classes must insist on programmes of religious leaders and scholars to 

explain teachings and values of religions so that people know the faith and religions of one another. This 

evidently is not to be done in a polemic sense. Sometimes T.V. channels organize vociferous, acrimonious 

debates, war of words, the big fight  etc. Such programmes do not help interreligious harmony. The proposed 

discussions among experts are meant to promote understanding of the teaching and appreciation of acceptable 

points.  The denial of religious freedom is a great impediment to evangelization and  to the human dignity as 

well. Therefore,  respect for religious liberty should be inculcated in the future social communicators. The 

mission of the Church can flourish and the dignity of the human person remains intact in an environment of 

religious liberty. At the basis of the growing fundamentalism and fanaticism is the lack of respect for the right 

to religious liberty. In truth people of all religions will benefit by the protection of religious liberty. 

 

Social Responsibility 

 

 Jesus said, ñI have come that they may have life in all fullness.ò That is why social communication 

must help in the process of the enhancement of life and amelioration of social conditions.  Social 

communication must take up life-degrading problems like poverty, gender discrimination, inequality, caste 

system, the hegemony of Western culture and the elimination of local indigenous cultures. This is the painful 

situation of vast populations of Asia. A truly evangelical and humanitarian social communication cannot limit 

itself to entertainment, topical news, satisfaction of curiosity and superficial analysis of issues. 

 The thought of values of life is not always prominent in the minds of some students. By giving an 

integral vision of life acceptable to students of all religions Catholic communicators must inculcate right 

motivations in the students desiring to be social communicators. Such a vision is spiritual, moral and cosmic.  

A sense of commitment to morality, beauty of the creation and dignity of human beings should be given 

through social communications. The Catholic social communication should go beyond catering to the 

superficial passing needs of people. They should address the deeper and more fundamental needs of human 

beings; for example, pain and evil, life and death, love and betrayal. Catholic media should give serious 

answers to the issues and problems of life. It should take up the questions of the ultimate meaning of 

existence and life, the inner needs of the spirit, the question of God etc. Such a disposition needs to be evoked 

in the students. Such a vision considered in the spirit of religious dialogue and harmony would appeal to all. 

 With this perspective the Catholic social communicators are called to be prophetic, i.e., to 

challenge the false and destructive messages that are currently spreading in the society. This should be done 

not in a negative manner but proactively promoting positive and constructive values of life. 

It would be no exaggeration to say that the phenomenon of social communication has come to occupy centre 

stage in the contemporary world. Both personal and social mentality is shaped by social communication. 

Unfortunately values that are harmful to human beings, to the family, social institutions and civilization are 

spreading in society. That is why our Catholic institutions must ensure that the harmful trends are corrected 

and our life-giving and life-enhancing Catholic vision and values are conveyed  through  our social 

communications. 

ñIt is likewise necessary to promote justice and solidarity, and to respect in whatever circumstance the value 

and dignity of every person.ò (Benedict XVI) 

 There is also a ertain elitism in social communication. We cannot, however, forget that hundreds of 

million   people of Asia are living in degrading poverty. They are excluded from the reach of modern means 

of social communications. The Churchôs preferential option for the poor must urge our social communicators 

to make the wonders of the present-day media available to the poor. Like the new degree holders in medical 

sciences, our emerging social communicators must be encouraged to go to the poorer, rural and backward 

areas of society. We should also encourage the setting up of community-based radio, and television. 
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 In this spirit of solidarity with the poor and the marginalized the very infra-structural resources  of 

the digital networks should be intently made available to them. ñIt would be a tragedy for the future of 

humanity if the new instruments of communication, which permit the sharing of knowledge and information 

in a more rapid and effective manner, were not made accessible to those who are already economically and 

socially marginalized, or if it would contribute only to increasing the gap that separates those people from the 

new network that is developing at the service of human socialization, of information and of understanding.ò  

(Benedict XVI) The digital divide is a sad fact, which is hopelessly out of place in the process of globalization 

and violates the gospel spirit of solidarity. 

 Because of the unchecked influence of the Western culture, cultural distinctiveness and identity is 

undermined. Fidelity to what is best and noblest in age-old cultures is necessary for a wholesome society. 

That is why social communication must ensure a critical respect for and acceptance of the various cultures. ñIt 

would be equally grave if the tendency toward globalization in the world of communications were to weaken 

or eliminate the traditional customs and the local cultures, particularly those which are able to strengthen 

family and social values: love, solidarity, and respect for life.ò (Benedict XVI) 

  ñI encourage you to give more attention to academic programmes in the area of the means of 

social communication, in particular to the ethical dimensions of communication between people, in a period 

in which the phenomenon of communication is occupying an ever greater place in all social contexts.ò 

 Thus in the Catholic social communication these points are important, namelyò morality, promotion 

of truth, justice, solidarity, dignity of the human person.  The social communication must not be  limited to 

technical aspect and mere supply of information  which by itself would not serve any constructive social 

purpose.  As students are taught how to use instruments of communication they must also be made aware of 

the ethical, spiritual and evangelical purpose which the various forms of social communication must help to 

achieve. 

Conclusion 

 

ñHuman hearts are yearning for a world  where love endures, where  gifts are shared, where unity is built, 

where freedom finds meaning in truth, and where identity is found  in respectful communion.ò (John Paul II, 

Message for the   2000 World Day of Communications) 

 In our Catholic education for social communication we must make sure that our students are not 

preoccupied with technical skills only. Also that they do not leave our institutions with a this- worldly 

truncated vision of life. 

 In this spirit the social communicators must become   prophetic and counter-cultural. The future 

communicators must carry with them a holistic vision of life, imbued with proper motives and values. 

 In particular, the Catholic students should pattern their work on the Gospel vision of life as clarified 

by the Church. With this perspective the Catholic social communication has a great historic opportunity to 

offer immensely precious service to the people of Asia and indeed to all mankind ever in need of and crying 

for the fullness of life made present in Jesus Christ. 

 The Catholic social communication training programme as is proposed herein is to prepare the 

students to project the values of religious liberty, morality, authentic human and social life  and commitment 

to and solidarity with the poor, the marginalized and the deprived. In this endeavour, we can network and 

collaborate with various religions  because on the basic elements of these unquestionable values there can be 

an agreement among them. Such an approach imbued with the spirit of authentic and integral interreligious 

dialogue  in social communication programme is a pastoral imperative for the Church in Asia. 

 

 

VIII.  The Role of Catholic Universities in Social Communication: 

An Asian Perspective ï A Reaction 

Tamerlane Lana, op - Colegio de San Juan de Letran, Manila 
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First of all, I wish to thank Dr. Chainarong Monthienvichienchai for the clear and enlightening talk. It 

is good to remind us once again of the evangelical dimension of Social Communication when he stressed that 

communication media can be used to ñto proclaim the Gospel or to reduce it to silence within menôs hearts.ò 

Certainly social communication is an important mission of the Church which in our case could be appreciated 

if we understand its role in the context of the peculiarities of our Asian region.      

In regard to their evangelical task, the Catholic Universities in Asia are challenged to draw out and 

integrate the Christian inspiration in its task of promoting Social Communication among its students. This, I 

believe, must be reflected in its threefold function of instruction, research and service to the society. 

I wish then to focus particularly my reaction on the three options cited by Dr. Chainarong from one of 

the addresses of Pope John Paul II with regard to Social Communication ï options we are faced with in the 

light of the challenges brought about by the instruments of social communication such as mass media and 

others. These are formation, participation and dialogue.      

As regards formation, there is no doubt that Catholic Universities could respond to the challenge of 

the Holy Father. In their function of instruction, Catholic Universitiesô role is not only informative (imparting 

knowledge and skills) but also formative.  Concretely, they do this role by forming their students as 

ñrecipientsò of the instruments of social communication and in particular those aspiring to make 

communication as their profession, the so-called communicators.  

On the part of the recipients of social communication, I wish to reiterate here what the document 

ñCommunio and Progressioò has stressed: ñtraining must aim at developing among our students artistic taste, 

a keen critical faculty and a sense of responsibility based on sound morality.ò Accordingly, this must have a 

regular place in the school curricula and must be given systematically at every stage of education so that 

ñyoung people can be helped to develop new perception in their interpretation of what is offered to them by 

the media and other instruments of social communication. The training is not merely for their personal 

advantage but it should help them to make their contribution to the constructive work of the community. 

Certainly aspiring communicators need a serious and systematized training. Dr. Chainarong 

emphasized that one of the challenges to the Church of Asia include the development of Christian 

communicators who possess a deep spirituality rooted in prayer, yet are attuned to being ñperfect 

communicatorò. Catholic Universities must take this challenge.   In the training they provide to aspiring 

communicators, they must strive to develop among them not only professional competence but human 

qualities as well that would make them, in the words of Dr. Chainarong, ñperfect Christian communicatorsò. 

Dr. Chanarong described them as having a profound understanding of various issues, adequate analytical 

skills, great concern for the poor and the marginalized and special concern for the promotion of human 

dignity, human rights and the promotion of Christian values. Since Asia is yet a continent of many developing 

nations, the emphasis of the training must indeed aimed at developing among the aspiring communicators a 

consuming desire to serve man and they can only achieve this if they really know and love their fellowmen.  

Challenged by the plurality of cultures and religions, the Catholic Universities in Asia are called to 

instill the vocation of aspiring communicators to promote the purpose of social communication, that is to 

accelerate every sort of human progress and in a more ardent manner, to increase cooperation among men 

until there exists a genuine communication among men. In the regard, emphasis must be placed on promoting 

communication through dialogue. The Catholic universities could contribute in the conduct of dialogue on the 

level of life, culture and religions transformed, animated and inspired by the Spirit. Dr. Chainarong has added 

the dimension of dialogue on the level of action when he said: ñDeeply rooted in our Christian faith and 

conscious of our call to live out its value of love of God and neighbor, our dialogue must have an attitude of 

openness and respect for the believers of faith so that we can create a culture of dialogue in action, caring for 

the poor and the oppressed, and seeking to assure justice for all everywhere.    

It could not be argued anymore that research is an essential function of a University and differentiates 

it from other educational institutions. It is research that an authentic University could generate new 

knowledge. It is also through research that Catholic Universities could significantly contribute to the 

prophetic mission of the Church. With regard to their research function, Catholic Universities and educational 

institutions are expected to be more assiduous in the promotion of scientific studies and research on social 

communication in the service of Catholic education in which ñsocial communicationò is an integral part.  
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In our Catholic universities, social communication should be made as an integral part of its function 

of service to the society by emphasizing the importance of communication in catalyzing development for 

marginalized sectors of society. In the Asian continent where many nations are yet in the developing stage, 

development communication bears greater relevance. As a response to this challenge, Letran College where I 

presently belong    offers ñDevelopment Communicationò as part of the curriculum in Communication Arts.  

Development Communication involves Information, Education and Community (IEC) planning which 

involves a careful data/information gathering through research on the assigned community to identify major 

issues and concerns that can be addressed by communication. The study aims at conceptualizing development 

programs/projects for the community highlighting its communication component. From this data, the students 

formulate core messages and identify innovative strategies to reach its audience.  The effective 

communication of the message seeks to motivate the members of the poor communities to take the initiatives 

that would enable them to rise from the mire of poverty. It could not be denied that it in this venue of 

application that communication strongly draws out its social dimension.    

Again I thank Dr. Chainarong for bringing to our awareness the opportunities and challenges that 

Catholic Universities are facing today in regard to social communication. It is my wish that we would be able 

to take the challenge with ardent hearts so that we could have an impact in our mission of evangelical and 

make a difference in this Asian region.                  

 

 

IX  The Identity of a Catholic University 

Lilian J. Sison - Pontifical University of Santo Tomas, Manila 
 

My task this morning is to share with you some ideas on the Catholic identity of a School or Faculty 

of Social Communication. However, we cannot talk about the catholic identity of a school or faculty of social 

communication unless we have a clear understanding of what makes a catholic school or University Catholic. 

This question has been expounded by some of our speakers yesterday and today. To revisit this question we 

have to inevitably look again at some church documents on Catholic Education and Catholi9c Universities 

such as Gravissimum Educationes and Ex Corde Ecclesiae. 

However, since I come from a Pontifical University,  I will attempt to give interpretation by some 

Catholic Thinkers on the Supreme Pontiffôs  Apostolic Constitution of Catholic Universities. The Ex Corde 

provides us guideposts on our Catholic Identity as Catholic Universities. Each Catholic U may have its own 

way of interpreting some of the provisions of the Apostolic Constitution based on their Mission and the 

Charism of the Religious Order running it. I will not attempt to give an interpretation of the whole 

Constitution, I will only highlight some important principles given the time allotted me and try to synthesize 

these with the Catholic Intelectual Tradition..  

ñEx Corde Ecclesiaeò ï means that the Catholic University is born ñfrom the heart of the Church.ò  It 

tells us that  

¶ the primary role of a Catholic University is to unceasingly search for, discover and communicate 

Truth in every field of knowledge. 

¶ The Catholic identity of a University should not be manifested only on its  ceremonial rites, but it has 

to be the heart of what an institution does. 

 

The Ex Corde also tells us that a Catholic University must 

¶ éòhave a Christian inspiration not only of individuals but of the University community as such.ò 

This means that the burden of identity is shared by each and every member of the university 

community - the owners, administrators, faculty, non-academic staff, and the personnel whose 

services we outsource. 

 

Generally, Catholic educators possess inherent special qualities  ï compassion, kindness, gentility, a 

genuine love for what they do. If these qualities are expressed and permeate the entire institution as it does its 

business, then the students will inevitably espouse these qualities and catch the values associated with them in 
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what we call the ñHidden Curriculumò. This Hidden Curriculum a very potent vehicle in communicating 

values to our students. 

  

¶ òA Catholic University must be engaged in a continuing reflection in the light of the Catholic Faith 

upon the growing treasury of human knowledge to which it seeks to contribute by its own research.ò 

 

In interpreting this provision, some Catholic thinkers believe that basic to a Catholic University is its 

respect and care for the Catholic Intellectual Tradition that should permeate the institution in a comprehensive 

way- an intellectual tradition which cuts across the whole spectrum of human knowledge e.g. theology, 

philosophy, arts, science, technology, politics, social communications, etc. 

Dr.William Cahoyôs discourse on the nature of Catholic Intellectual Tradition offers the following 

guiding principles: 

1. Harmony of Faith and Reason 

2. Sacramental 

3. Steeped in Tradition 

A constant theme in the Catholic Intellectual Tradition is that faith and reason are both necessary. 

John Paul IIôs encyclical ñFides et Ratioò  talks about the dialogue between Faith and Reason and states that 

ñIn a College that is really catholic, this dialogue needs to take place not just in philosophy and theology 

classes but needs to occur throughout the institution.ò 

 

These principles were epitomized by the famous and prototypical Catholic Intellectual ï Thomas 

Aquinas. Thomas had enormous Faith in our Creator, in the sacramental world and in the harmony of faith 

and reason. His writings characterize a deep reverence for the Faith as made known by tradition. He was 

fearless in wrestling with the best ideas and arguments he could find. He had a questioning intellect. The 

synthesis of Aristotelian philosophy and Christian teachings achieved by Thomas Aquinas marks one of the 

highest points of this Catholic intellectual tradition.  

Current Catholic thinkers Margaret Steinfels and Monica Hellwig add the following principles in the 

Catholic Intellectual Tradition in order to adopt to the new and emerging cultures engulfing the world today.. 

These principles are: 

1. Integration ï This principle seeks to connect the various pieces of what one knows into a coherent 

whole. It pushes for cross-disciplinary connections in the formation of the integral or whole person. 

Catholic Universities will have to teach and demonstrate to our students not only how to earn a living 

but how to live a life. 

2. Catholic affirmation of the Communal Dimension of Life. This principle calls us to think about the 

requirement of the universal common good  - the principles of social justice and respecting the 

preferential option for the poor. It also calls us to see the inter-relatedness of everything that we do. 

This means that the education of the individual is not confined only in imparting knowledge or 

information to produce a competent or excellent professional. It raises ethical questions and offers 

principles by which to answer these questions guided by a Christian perspective. 

 

This principle of Catholic intellectual tradition reconciles with the tenet of the Ex Corde, where the 

Catholic University has the institutional commitment to the service of the people of God and the human 

family in their pilgrimage to the transcendent goal which gives meaning to life. As Catholic, a university 

needs real courage to speak uncomfortable truths. We need to be the voice in behalf of social justice, of peace, 

of the marginalized in society. This is especially true of social communicators. This voice however, must be 

confirmed by the whole tradition of social teaching of the Church. 

3. Tolerance and Inclusiveness. The Catholic intellectual tradition must be enriched by other ideas. This 

means that we need to be open to those who are not like us. We need to think about the culture in 

which we live and we need to listen to those outside the Church to hear what God might be speaking 

through them. This principle is essential in the inter-religious dimension of social communication. 
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Finally, let me end this presentation by quoting Pope Benedict XVI in his exhortation before the 

community of the University of Madaba in Amman, Jordan during his recent visit to the Middle East wherein 

he beautifully summed up the identity of a Catholic university. 

 ñThe primary role of a Catholic University is to seek what is true and good and that the professional 

and moral formation of individuals must be guided by ethical wisdom. The professionals indispensable 

service to Society must promote a just and peaceful society. His service must no lead to divisiveness but to 

unity and mutual enrichment.ò  

  

 

X.  Social Communication in Higher Theological Institutes and Seminaries 

Sebastian Periannan, St. Peterôs Pontifical Institute, Bangalore 
 

OUTLINE  

1. Introduction 

2.  Principles 

2.1 Theological 

2.2 Social 

 

3.  Facts 

3.1 Push Factor 

3.2 Pull Factor 

 

4.  Experiences-Overview 

4.1 Reality as ñalreadyò 

4.2 Rhetoric asò not yetò 

 

5.  Challenges 

5.1 Care-Considerations 

5.2 Concern ï Recommendations 

6. Conclusion 

 

 

1. INTRODUCTION  

 

Communication consciousness, experience and study are a worldwide phenomenon today.  In todayôs 

world the presence of various models, methods, and techniques of communication and their influence on 

humanity are an undeniable reality and a fact indeed.  Modern methods and means of communication are 

moulding, shaping and forming the people rightly or wrongly, positively or negatively and constructively or 

destructively. Communication has become an essential element in the active functioning of any social body.  

The media are occupying more time than any other single activity in the life of average persons all 

over the world. 

The interest in communication education and formation today is obviously the outcome of the 

massive and ubiquitous activity of the media and its influence and impact in our culture and life.  

Therefore, the goal of social communication which the church undertakes is the proclamation of the 

Word of God and the presence of Christian reality and the kingdom of God in the world.  The involvement of 

the Church in the social and political life of the people is social communication concerning the gospel, 

Kingdom and the Church.  In other words, the Churchôs diaconic activity, salvific response and social-ethical 

engagement are relevant activities of communicating the gospel to the world. How to communicate the 

Gospel, kingdom values, message of the Bible, teaching of the Church for the sake of the kingdom and for a 

better world effectively and as gently as Jesus Our Lord communicated is the crux of the matter here? In order 

to communicate that performative ñmessageò of the Gospel, how the theological institutes and seminaries 

must integrate the social communication in their education and formation is the thrust of this paper?    
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2. PRINCIPLES 

Thus the purpose of theological education and formation is to make it possible for the Gospel to be 

heard in our time.  For this reason, we believe that the study of communication in theological Institutes and 

seminaries must begin to play a much larger role in theological education.  Critical communication theory 

today challenges many of the ways we do theology.  It illuminates and affects our understanding of church, 

divine revelation, the knowledge of God, community, Holy Spirit, and scripture.  It provides us with the tools 

to understand the power of the mass media, with both its dangers and potential. How are we guided by the 

principles of Social communication?  

 

2.1 Theological Principles of Social Communication: 

o Creativity, communication creates community  

o Prophetic therefore impartial, and objective 

o Liberative inclusive of neutrality and humanity 

o Participatory embracing equality and solidarity 

o Dialogical leading to understanding and communion 

o Interactive and transformative resulting in enlightenment. 

 

2.2 Social Foundation of Communication Functioning Theologically 

o Listening to one another, listening is communication 

o Conversation about God, ideas, and society 

o Interpretation of events, and actions; market and military, flu and terrorism, 

o Dialectic of vision and mission 

o Enquiry of nature, culture, and media  

o Research about the human experiences and the divine explanations 

o Becoming systematic in doctrines or dogmas 

 

3.  FACTS 

 

Facts form and become the body of the factors. 

 

3.1  Push Factors 

Á From Scripture and Traditions 

Á From Philosophy and Theology 

Á From Evolution and Revolution 

Á From Science and Technology 

Á Impact of Secularization and globalization 

Á Issues of faith and moral formation 

Á Influence of media and materialist values  

 

Demands from the Church Documents  

In the preparations for the Second Vatican Council document on social communication this encyclical 

together with Piusô XII teaching on the ideal film was a special source.  In fact the first proposal for the 

Vatican II document reiterates in its first sentence of the proposal introduction the words ñMiranda prorsusò: 

ñSummo cum gaudio Catholicae Ecclesiae cunctas explicit mirandas prorsus technicae artis inventionséò the 

catholic Church accepts with great joy all the remarkable technical inventionséò 

In 1986 the Congregation for Catholic Education produced the Guide to the Training of Future 

Priests concerning the Instruments of Social Communications.  The document states: 

The social communications trainingé.which is specifically pastoral, is to be given to all students without 

distinction during their philosophy and theology courses.  It has three aims: (a) to train those concerned in 

the correct use of the instruments of social communication (and in general, of every technique of 

expression and communication) in their pastoral activities, when the circumstances permit it; (b) to train 
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them to be masters and guides of others (receivers in general, educators, all those who work in the mass 

media), through instruction, catechesis, preaching, etc., and as consultants, confessors, spiritual directors; 

(c) and above all, to get them into a state of mind in which they will be permanently ready to make the 

necessary adjustments in their pastoral activity, including those demanded by the inculturation of the 

Christian faith and life in the different particular cultures, in a world psychologically and socially 

conditioned by the mass media and even already by telematics and informatics. 

Training should include a practical consideration of the special nature of each medium and of its 

status in the local community and how it can best be utilized. (No. 123). 

 

Inter Mirifica 3 ï To Preach the Gospel          

Aetatis Novae 17 ï Pastoral plan 

Guide To the training of Future Priests 11 ï Pastoral care 

GTFP 8 ï Exposure and Training 

Communio et Progressio 12 ï Role of Media 

 

Problems become crisis or an opportunity for a change 

Lack of Interest and motivation in the field of communication 

Lack of awareness and Knowledge of the superiors and students regarding the subject 

Lack of Co-ordination and collaboration among the concerned parties 

Lack of Accountability and transparency at the decision making level 

 

3.2 Pull Factors 

 

Peopleôs expectation from our formation: 

ü A solemn liturgy 

ü Faithful Priest 

ü Effective preacher ï word / life style 

ü Teacher of the Bible 

ü Animator of the Christian Community 

ü A guide to the youth / children 

ü Initiating the faith instruction 

ü A friend / father who ñvisitsò family 

ü A man of wisdom to enter into dialogue and reconciliation 

ü A small and charity bound man to carry out social apostolate 

ü A leader of the local faith community 

ü A professional to handle media 

ü Ministry is a process of interactive communication, demanding an openness to 

others and an openness to the revelation of the presence of Christ in others. 

ü Communication is pastoral studies such as Homily, Liturgy, Ecclesiology, Missiology, Moral 

theology, and Sacraments etc., are not conceived of as preparation for activities after students 

are out of the seminary, but as emerging from the pattern of life and communication within 

the seminary or other forms of pastoral studies.  The seminary in itself is a ministering 

Christian community; its corporate worship, prayer life, peopleôs involvement in the life of 

the community both inside as well as outside, interaction between staff and students, teaching 

methods, initiation into pastoral activities such as teaching mission, jail ministry, parish 

ministries through the theological institute, seminary and even the physical layout and 

architecture of the seminary establish a model of church and pastoral communication which 

speak louder than any formal instruction. 

 

4. EXPERIENCES 

 

4.1 Reality as óalreadyô 
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Bangladesh, India, Philippines, 

 

A study done with the people in India: 

A purposive random sampling of 447 respondents, were selected by the author in Kerala and Tamil Nadu. 

 

Communication Sphere 

Among the 447 respondents 47% of them felt that the Church is communicating the Word of God effectively 

and the Liturgy is celebrated meaningfully. 

 

Media Sphere 

73% of them said we need to use more (mass) media for our Evangelization.  54% felt they are not ready to 

accept the traditional way of communicating the Gospel, though they are not against traditional media like 

folk songs and dramas. 

 

81% voiced out that modern media has changed their faith practices.  In this situation 38% felt that Church 

has failed in using the mass media. 

 

Study done with Seminaries and Seminarians 

The question might arise Why ñIndia alone for an empirical study?ò  The answer is nearly 10,000 seminarians 

out of 25,000 seminarians in Asia, are undergoing training in over 90 major seminaries in India.  Today India 

has more seminarians than any other country, including the Catholic countries. 

 

In Formation  

The primary sample consisting of 2,824 respondents was drawn from seminarians and from sisters who were 

still in formation or just completed in India.  (Parathazham 1999).  The evaluation of formators in the study 

showed that nearly 45% of the formators were not competent in one area or the other to be formators.  If that 

is the case how are they going to communicate effectively? 

 

Communication Courses in Formation Centers 

There are some seminaries with communication courses, but most of them are special courses of one or two 

weeks during the school year or during vacation time.  The communications department of the Indian Bishops 

Conference has annual courses jointly for seminarians of different seminaries of certain regions.  In Malaysia 

and Bangladesh such courses are given as a special training in individual seminaries as done in the 

Philippines, Divine Word Seminary starting from 1985.  ñA study of the status of formation in 

communications in the schools of Theology Luzonò North province in the Philippines showed, 76% of the 

seminaries have some course or the other in communication, ranging to 2 or 3 credits or units in the entire 

curriculum.  Most of the respondents felt that more importance should be given to the theological and pastoral 

communication.  Most of the professors handling communication courses merely attended seminars and are 

involved in communication works.  In some seminaries, courses in communications are not yet offered due to 

loaded academic curriculum and lack of trained personnel.  This state of affairs is incongruent with the 

importance given to communications by the Church magisterium and by the seminarians themselves. 

 

Unfortunately, very little attempt has been made in this field in theological institutions in Asia and apart from 

an occasional course, regular or block, and seminar arranged in some institutions, nothing much achieved so 

far.  Just let us have a brief look at, which are the formation centers offer courses? 

 

Curriculum Institution Communication 

YES 

Course Offered 

NO 

Only Philosophy 3 2 1 

Philo & Theol 23 16 7 

Only Theology 2 1 1 




