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THE VIEW FROM 219 
 

Thomas A. Stapleford 
February 2021 

 
I am still entertained by reading my opening letter to Programma written last January, in which I 
looked forward to a less eventful spring after the major changes in our office staff from the fall of 
2019. “Lord, what fools these mortals be!” Or at least how unable they are to foresee the future! 
 

This past year has been challenging for the Program, as it has for everyone. Simultaneously, 
it has also been an occasion for many graces, not the least of which has been a new appreciation for 
the community of PLS: its faculty, staff, students, and alumni. I could fill most of these pages with 
an account of the last eleven months. But I will limit myself to a few items. 
 

The disruption of the second half of the spring semester was hard on all students and 
faculty, but no group had a larger loss than our seniors, who were suddenly dispersed throughout 
the country and the world, unable to gather together again in person to mark the ending of their 
undergraduate life and their time in the Program. During those difficult months, I was routinely 
inspired by their commitment and creativity to do what they could to make the most of their 
remaining time together with each other and with the faculty. We held virtual coffee socials, a 
virtual Cronin Award dinner, and a virtual Senior Dinner (complete with a student skit of a faculty 
meeting held over Zoom!). But most of all we held classes: reading and discussing texts together as 
we always have, in a quiet but moving testimony to the continuing attraction of a liberal education. 
We have included in this issue an essay by PLS Professor Emma Planinc, written in early May and 
reflecting on her experience teaching the PLS Politics tutorial online. 
 

Students returned in the fall to a drastically altered campus life: mask-wearing, social 
distancing, cleaning protocols, reconfigured classrooms, daily health checks, surveillance testing, 
quarantining—no aspect of the student experience went unaltered. Our seminars and tutorials took 
place with students sitting in rows, spaced six feet apart, and wearing masks. Faculty adjusted to 
“dual-mode” teaching—i.e., teaching one group of students in person while others joined remotely, 
connected virtually by multiple cameras and microphones in the ceiling. Still, as a brief return to an 
all-virtual interaction in the beginning of the semester reminded us, it was good to be in person as 
much as we could while protecting the health of those faculty, staff, and students who were most 
vulnerable. Once again, the semester brought both weariness and gratitude. The compressed 
schedule (no Fall Break, no Thanksgiving break) and COVID constraints made it a slog at times, 
but the joy of teaching and studying in the Program remained, and those of us able to participate in 
person were grateful for the opportunity, much as we missed our colleagues and friends who could 
not always join us.  
 

Meanwhile, even as the pandemic swept across the world in the late spring, our country was 
pressed anew to grapple with the legacies of racism and ongoing racial injustice. For PLS, the 
global movement against racial injustice and the conversations that it sparked brought new urgency 
to difficult and probing discussions the faculty had already been having for the last several years. 
The canons of great books are necessarily shaped by the contexts in which they are formed; to what 
extent can our own curriculum be broadened and enriched by encompassing texts that may have 
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been overlooked in the past, which may not even have been part of the training of our faculty? And, 
given that we believe liberal education is an education appropriate for all human beings, how can 
we respond to the reality that the composition of both our student body and our faculty does not 
reflect the racial and ethnic diversity of Notre Dame, which itself is more homogenous than the 
United States (even the Catholic population of the United States)? I offered some preliminary 
reflections on these questions as part of my Opening Charge to our students and faculty this 
September, “Liberal Education in a Time of Crises” (printed in this issue). The last twelve months 
have indeed been a time of crises, and they offer all of us an opportunity to think deeply about the 
goals and value of liberal education in a time of political and social turmoil. We invite alumni to 
continue the conversation with us in our Summer Symposium, “Canons and Crisis: Contestation 
and Consolation in the Liberal Arts,” which will once again be held online due to university 
COVID protocols. 
   

As I noted above, many of the challenges that 2020 brought to the Program also became 
moments of grace. Though we missed holding our Summer Symposium on campus, the virtual 
version drew nearly three times as many participants, most of whom had never been able to attend 
in person. During the fall semester, our undergraduates brought energy and enthusiasm to the 
campus that had been sorely missed, and classroom discussions were a welcome break from a 
distorted year. As the grind of the semester reached its height in early November, students 
organized a week of prayer for the PLS community, with a prayer service at the Grotto and daily 
Scripture meditations written by PLS faculty, culminating in our annual All Souls Mass that was all 
the more powerful this year for its spartan character (held in a DeBartolo classroom) and its 
remembrance of those who had died from the pandemic. Once our community dispersed just before 
Thanksgiving on our altered semester calendar, students and faculty organized roughly fifteen 
informal reading and discussion groups held over Zoom during the long winter break. The spirit of 
PLS, it is clear, remains strong and vibrant! 
 

Finally, I am excited to share the news of another momentous change for our Program. 
Those with an eye for detail may have been wondering about the seeming typo in the title for this 
note, “View from 219,” not “215.” Indeed, in December the PLS department office moved down 
the hall to a new location in the old history department suite. However, this is not a permanent stop: 
thanks to the generosity of a small group of PLS and Notre Dame alumni, the Program will be 
moving this summer to a newly remodeled home on the third floor of O’Shaughnessy Hall. Our 
new space will feature a large student lounge overlooking the South Quad and (within a few years) 
a flexible library/classroom on the north end (in addition to our two classrooms that will remain on 
the second floor). Most importantly, however, PLS faculty offices will also move to the third floor 
of O’Shaughnessy, giving us a shared communal space for faculty and students for the first time in 
the history of the Program. We are thrilled about this opportunity, and we are excited to welcome 
our alumni back to visit us and to tour our new department home as soon as we can safely do so! 
 

Until we have the chance to meet again in person, please know that you and your loved ones 
are in our prayers. Please pray for us, and especially for our students. We remain grateful for your 
support and your passion for the goals of the Program.  
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ANNOUNCING THE TWENTY-THIRD ANNUAL 

PLS/GP SUMMER SYMPOSIUM  
 

June 6-11, 2021 

Canons and Crisis: Contestation and Consolation in the Liberal Arts 

Once again, the Program of Liberal Studies will offer a week of seminars for alumni/ae of the 
Program, their relatives and friends, and anyone else eager to read and discuss important texts and 
ideas as part of a welcoming and lively intellectual community. 
  
This year, our Symposium will be offered entirely online through Zoom.  Participants will be 
able to register for individual courses, not just the entire Symposium, and the cost will be 
significantly reduced. Although we will miss having everyone here on campus, we are excited to 
offer the Symposium to many people who ordinarily would not be able to join the conversation. 
Courses will run in two and three 90-minute blocks from 11 am EDT to 5:30 pm EDT (with a 90-
minute break for lunch), M-F. We will also have a social event for all participants on Sunday, June 
6, which will permit small group discussions, and we will open several virtual meeting rooms 
during the Symposium where participants can gather informally for conversation. 
 
The sessions will feature a multifaceted reflection on the ways in which the liberal arts 
become sites of contestation and sources of consolation in times of historical crisis. The sessions 
will be taught by current or emeritus/ae faculty of the Program of Liberal Studies. Please consider 
joining us for what promises to be once again an exhilarating week. 

Courses Offered: 

I. PLENARY SESSION 

Tom Stapleford 
 

General Reflections and Open Q&A on the 2020 Opening Charge, “Liberal Education in a Time of 
Crises” 

 

II. A Work from an Era of Crisis: Thomas Merton’s Seven Storey Mountain (3 days) 

(ISBN 978-0-15-60186, $11.95 Amazon, any edition OK)  

Prof. Phillip Sloan (Professor Emeritus) 

The phenomenal success of Thomas Merton’s autobiography, published in 1948 by a Trappist 
monk of 33, a year before his ordination, might be unexpected. But this work spoke to a generation 
that had been through unspeakable horrors and the radical destruction of all value systems by 
World War II.  It was an Augustinian journey of one young man who had not experienced the 
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events of World War II personally, but his work spoke to many who had done so—Catholic, 
Protestant and non-believer alike. More than a million copies of his autobiography have been sold, 
with translations into twenty languages. It also served as the beginning of Merton’s literary output 
of 49 subsequent books. 
 
In many ways, Merton’s is a story of how the “Canon” can be a response to a crisis.  It was 
Merton’s study of great classics— Dante’s Commedia, Augustine, Aquinas, St. John of the 
Cross, and William Blake—and his encounter with authors of the “Catholic Renaissance” of the 
1920s and 30s—Gilson, Waugh, Joyce, Eliot, Greene— that determined the trajectory of his 
personal journey. He lived through much of the same period as Dorothy Day and worked in 
Catholic Action in the Harlem of Ralph Ellison.  But his journey was to the austere life of a 
Trappist monastery and the contemplative rather than active life.  His final writings explored 
interconnections with the spiritual traditions of the East, particularly Buddhism. Any understanding 
of the intellectual life of the American Catholic Church before Vatican II would need to take 
account of the enormous influence of Merton. Pope Francis, on his visit to the United States, 
mentioned him along with Dorothy Day and Martin Luther King, Jr., and spoke of him as “a 
thinker who challenged the certitudes of his time and opened new horizons for souls and for the 
Church.” 

This three-session discussion will be divided into discussion of the three main sections of Merton’s 
work. Registrants are urged to read the entire book.  The following are the essential sections, if this 
is not possible, with particular focus on Parts Two and Three: 

Session One. Part One: Ch. 1, secs. i-iii; Ch. 3:, secs. iii-viii; Ch. 4: secs. i-iv; Part Two: Ch. 1 

Session Two. Part Two: Ch. 2; Part Three: Chs. 1-2 

Session Three. Part Three: Chs. 3-4 and Epilogue 

 

III. The Liberal Arts and the Birds of Appetite: J.A. Baker’s The Peregrine (2 days) 

Required Text: J.A. Baker, The Peregrine [1967], NYRB Classics (2004). 

https://www.amazon.com/Peregrine-York-Review-Books-Classics/dp/1590171330 

Jennifer Newsome Martin 

A book that filmmaker Werner Herzog describes as having “prose of the caliber that we have not 
seen since Joseph Conrad,” and Robert Macfarlane says “sticks in the craw” and “rakes the mind,” 
J.A. Baker’s The Peregrine is a forceful text that is somewhat difficult to characterize. Part nature 
study, part self-discovery, part prophetic scourge, and wholly a classic of environmental literature, 
it witnesses to the story of one man’s obsessive fascination with tracking peregrine falcons through 
a period of several months in the English countryside. The way that Baker uses language is richly 
descriptive, precise, harrowing, ecstatic, sparse, and profoundly beautiful.  
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In many ways it is a traumatic book borne out of trauma, including Baker’s own adolescent 
experience of World War II, including the “Destruction of Peregrine Falcons Order” (according to 
which these birds were killed to safeguard carrier pigeons), environmental devastations, pesticides, 
the spectre of the Cold War, and threats of nuclear disaster. The text will serve as the occasion for 
us together to raise questions of how the human being integrally affects his or her environment, the 
place of violence and the strange human attraction to and repulsion from it, the function of 
language and narrativity, the nature of obsession, and so on. We will discuss roughly the first half 
of the text on the first day and the second half on day two. Try to give yourself time to get into the 
peculiar rhythms of a book that is in certain respects somewhat repetitive but which is profoundly 
attentive to even the smallest details of the natural world around us. 
 
 

IV. Confucius and Socrates Sources for a Tradition or Distinct Traditions? (2 days) 

Prof. Walter Nicgorski (Professor Emeritus) 

Through discussion of two primary documents, the similarities and differences of the Confucian 
and Western Philosophical traditions will be explored.  The texts are the Analects of Confucius and 
the Memorabilia by Xenophon.  There will be two seminar sessions, and the expectation is that 
both texts (each around150 pages) will have been read before the first session.  Xenophon through 
several of his writings is one major source for our knowledge of Socrates; the other and more 
familiar to us is Plato, Xenophon’s contemporary.  We will be especially interested in the form of 
each text, the procedure as teacher of the Confucian Master and Socrates, and the content of the 
teachings.  The overall guiding concern reflected in the subtitle above is how common is human 
experience and human nature in the face of traditions that might seem so distinct and unbridgeable. 
 
Both these texts are available online: the Analects at the sites of the Liberty Fund and The City of 
10,000 Buddhas; the Memorabilia at the Questia site.  A good book edition of this work of 
Confucius, among the very many available, is that of Vintage Books with the translation of Arthur 
Waley; it has been used in the PLS in recent years and also provides some helpful 
commentary.  The Memorabilia (sometimes published under the English title of Recollections of 
Socrates) is available in paperback from Cornell U. Press, trans. Amy Bonnette.  These texts are 
not to be read in a single or a few sittings; their nature, marked by many vignettes of encounters 
between teacher and student, calls for a slower reflective reading, perhaps a few pages at a time but 
always with your notepad close at hand to record your reflections and questions. 
 

V. The Book of Job (2 days) 

Required Text/Translation: The Wisdom Books: Job, Proverbs, and Ecclesiastes,trans. Robert Alter 
(New York: Norton, 2010) ISBN: 0393340538 

 
Katie Bugyis 

“Annul the day that I was born and the night that said, ‘A man is conceived.’ That day, let it be 
darkness. Let God above not seek it out, nor brightness shine upon it,” so Job speaks after his 
livestock, home, children, and his very body have been destroyed or debilitated by various disasters 
and diseases. For the reader, it is nearly impossible to bear the anguish of Job’s curse because we 
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are told at the very outset of the book that relates his story that he is “blameless and upright and 
feared God and shunned evil,” yet the four reprovers who confront him in his despondency insist 
that he must be a wicked man because God, in His justice, rewards the good with good and 
punishes the bad with bad. Job refuses to concede to their judgments, vehemently maintaining his 
innocence, but throughout his debates with his reprovers, he still cannot make sense of the why of 
the tragedies he has endured. Then, after the fourth reprover, Elihu, falls silent, the Lord finally 
answers Job from this whirlwind: “Who is this who darkens counsel in words without knowledge? 
Gird your loins like a man, that I may ask you, and you can inform Me. Where were you when I 
founded earth?” And so God relentlessly questions Job, reminding him of the unfathomable 
wonders of all that He has created, thus refuting any claim that prizes human beings as the pinnacle 
of creation. In the end, Job submits to God, humbly acknowledging: “I know You can do anything, 
and no devising is beyond you. ‘Who is this obscuring counsel without knowledge?’ Therefore I 
told but did not understand, wonders beyond me that I did not know.” By acknowledging God’s 
sovereignty and repenting of the hubris of his self-justifications, Job not only merits his fortunes to 
be restored, but multiplied. And so the story ends. 
 
In this two-session discussion, we will wrestle with the enduring questions of the why of suffering 
and the how of existence through the exquisite, arguably matchless, poetry of the Book of Job, a 
text that many scholars have rightly claimed to be “the most mysterious book of the Hebrew 
Bible.” Nearly all of the questions surrounding its authorship—who, where, when, and why—
remain unanswerable; however, its place within the canon of sacred scriptures in both the Jewish 
and Christian traditions was never questioned, despite—or perhaps because of—its enigmatic 
origins and the direct challenges it poses to conceptions of God’s justice and human beings’ place 
in creation found elsewhere in the scriptures. The Book of Job is forty-two chapters long, but the 
division of the text over the two-session discussion will not be equal. On the first day, we will 
cover chapters one to thirty-seven, which consist of the opening to the frame story (God’s wager 
with the adversary) and Job’s debates with the four reprovers. On the second day, we will be swept 
up in the whirlwind of God’s answer to Job, recounted in chapters thirty-eight to forty-one, and 
close with the ending to the frame story in chapter forty-two. We will use Robert Alter’s translation 
of the book because it hews closest to the original Hebrew and poetic form of the text. 
 

VI. The Long Loneliness and the Short Twentieth Century (2 days) 

Required Text: Dorothy Day, The Long Loneliness (New York: Harper One, 2009)  

ISBN: 0060617519; any edition will be fine. 

Eric Bugyis 

When Dorothy Day published her spiritual memoir, The Long Loneliness, in 1952 at the age of 55, 
it is safe to assume that she probably thought that the most significant events of what British 
historian Eric Hobsbawm called “the short twentieth century” were behind her. She had vivid 
memories of feeling the earth rumble and yawn under her feet during the 1906 San Francisco 
earthquake and the great fellowship that this disaster inspired across the city. She had logged arrests 
in Washington, D.C., protesting for women’s suffrage and in Chicago for crashing with I.W.W. 
labor organizers, who were disreputable in some quarters. She picketed for peace during two world 
wars that claimed an inestimable number of lives, inaugurated a new kind of industrialized 
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destruction that made no distinction between civilians and combatants, and birthed upon the earth a 
weapon seemingly conceived for no other reason than to make it uninhabitable. Between the wars, 
she drank with the Lost Generation in Greenwich Village, toasted the Russian Revolution at a rally 
in Madison Square Garden, nursed those stricken during the 1918-20 flu epidemic, travelled to 
Europe and across Mexico, had a child by a common law husband, converted to Catholicism, and 
started a newspaper and house of hospitality for those left unemployed and destitute by the Great 
Depression. It is these last two things—her conversion to Catholicism and founding of the Catholic 
Worker Movement—for  which Day is remembered by American Catholics and for which she will 
likely be canonized by the Church, having been named a Servant of God by Pope John Paul II in 
2000.  
 
In the early 1950s, though, Day had reason to feel lonely. Her great teacher and co-founder of the 
Catholic Worker, Peter Maurin, had died in 1949, leaving her alone to preach against militarism 
and consumerism to a nation puffed up with post-war pride and enough money, in some cases, to 
buy the good life to which they felt their victory had made them entitled. For many, of course, this 
American Dream was only that, a fleeting reverie, and Day would soon find herself, an old-guard 
veteran of one set of struggles, suddenly called into the vanguard of several new struggles—for 
civil rights, for workers’ rights, for the rights of immigrants, for prisoners, for lay participation in 
the Church, and for peace, always for peace. But in 1952, all of that was still to come, and Day was 
a middle-aged woman looking back on a life of crisis and contestation trying to remember the 
moments of consolation in which, like that other great spiritual memoirist, St. Augustine, God felt 
closer to her than she was to herself.  
 
In these two sessions on Dorothy Day’s The Long Loneliness, we will consider the sources of 
spiritual consolation in times of historical crisis that Day was able to find not only in the Church, 
but also in great literature both before and after her conversion, and how these sources fortified her 
for the struggles to come. And, of course, we will consider the sources of consolation to be found in 
and for our own troubled times, sources that may include Day herself. We will divide our 
discussion of The Long Loneliness as follows: Day 1, Parts One and Two; Day 2, Part Three.   
 

VII. Plague, Love, and Stories: Boccaccio’s Decameron (2 days)Required Text: Boccaccio, 
Decameron (Penguin), tr. G. H. McWilliam 

ISBN 9780140449303 

Francesca Bordogna 

During the plague epidemic of 1348, seven young women and three young men meet in Santa 
Maria Novella in Florence and decide to move to the countryside in order to avoid the suffering and 
the moral dissolution reigning in the city. They will spend their time together walking, relaxing, 
and telling each other stories, on a theme chosen, each day, by the queen or king of the day. We 
will meet Ser Ciappelletto, Tancredi, Isabella, Calandrino, Sofronia, and other real or fake priests, 
nuns, angels, kings, merchants, married or unmarried men and women who survive the vicissitudes 
of their lives with bon mots, tricks, and vendettas, and explore how the narrators and listeners, in 
this meta-literary work, respond to the stories. 
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OPENING CHARGE 2020 
 

September 10, 2020 
 

Liberal Education in a Time of Crises 
 

Thomas A. Stapleford 

We don’t know exactly when Plato was born. Most scholars suggest 427 or 428 BCE, which 
would be just before the return of a devastating plague to Athens and a few years after death 
of the great Athenian leader Pericles (429 BCE) and the onset of the Peloponnesian War (431 
BCE). Plato lived his entire youth in the shadow of that war. In 413, when he was roughly 
fourteen years old, the Athenians were crushed in a calamitous defeat at Sicily. According to 
Thucydides, “They were beaten at all points and altogether; all that they suffered was great; 
they were destroyed…with a total destruction, their fleet, their army—everything was 
destroyed, and few out of the many returned home” (7.87).1 Undaunted, the Athenians 
continued to fight, though the next decade was a turbulent  mix of brilliant tactical victories 
undermined by political intrigue and civil strife. In 411 BCE, the Athenian democracy was 
briefly abolished in a short-lived coup. Finally, in 404 BCE, Athens was conquered by the 
Spartans, who demolished the city’s fortifications, destroyed its navy, and installed a new 
oligarchical government, the Thirty Tyrants. Quickly, the Tyrants then executed or exiled 
most of their opponents. But within eight months, the Tyrants themselves had been 
overthrown by another democratic rebellion, the second time in less than ten years that the 
Athenian democracy had been suppressed and then reborn. 

 It was during this decade of chaos and violence that Plato joined a number of young 
Athenian men to hold lengthy discussions with the elderly philosopher Socrates about justice, 
virtue, and the pursuit of the good life. Then, in 399, Plato stood in the agora at Athens as his 
fellow citizens sentenced Socrates to death. We do not know for sure what Plato did next—
many of the stories state that he became a voluntary exile, travelling throughout the 
Mediterranean for a number of years. At some point in the 380s, he returned to Athens to 
found his Academy. But these were  still not times of peace: from 395 until Plato’s death in 
roughly 348 BCE, Athens was routinely embroiled in bitter wars with its fellow city-states, 
including Sparta and Thebes. 

I mention these details of Plato’s life because they undermine a common misconception 
about liberal education. One often hears that liberal education is an education for the leisured 
class. That may be true, depending on what one means by “leisure.” For example, the political 
philosopher Hannah Arendt divided human activity into three categories: labor, work, and 
action, with labor comprised of everything aimed at biological necessity and survival.2 The 
life confined solely to labor  was the life of the slave under extreme conditions, like those that 
Frederick Douglass encountered when he was hired to the slave-breaker Edward Covey in 
1833: “Work, work, work was scarcely more than the order of the day for [Covey],” Douglass 

                                                 
1 Robert B. Strassler, ed., The Landmark Thucydides: A Comprehensive Guide to the Peloponnesian War, trans. 
Richard Crawley (New York: Free Press,  1996), 478. 
2 Hannah Arendt, The Human Condition, 2nd ed.. (Chicago: University of Chicago Press, 1998). 
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recalled. “The longest days were too short for him, and the shortest nights too long.” Under 
the  conditions of constant labor, a human has neither the time nor the capacity for serious 
thought and indeed is brute.”3 Liberal education—the education proper to a human being—is 
impossible under such conditions.  

 But if by “leisure” we mean mere idleness, free from care or want, then liberal education 
is by no means restricted to such persons. Quite to the contrary, as Plato’s life illustrates, the 
most severe crises can be a spur to liberal education, even as those crises themselves continue. 
The political turmoil and strife of his youth drove Plato’s relentless attention to the form and 
qualities of  a just political community. But he realized he could not properly consider that 
question without first grasping the nature of justice itself, and then, under the questioning of 
Socrates, without equally understanding virtue or knowledge or the good or the nature of 
poetry or even mathematics, until, as the persistent tugging on a thread unweaves the entire 
cloth, he found himself several decades later in the Timaeus deferring a consideration of the 
just polis until he had first grappled with the structure and creation of the entire cosmos. 

 Perhaps, then, the example of Plato shows us that liberal education is actually a distraction 
from crises rather than a means to resolve them, an intellectual Siren that captivates the curious 
and leaves them mired in endless tangles and inaction. Yet the great advocates of liberal 
education, from Cicero to St. John Henry Newman to W.E.B. Du Bois, tell us otherwise, 
insisting that though liberal education and action are two different activities, they are 
nonetheless related, and that the former can not only enrich and deepen the latter but might be 
necessary for it to have any ultimate value. If Newman is correct that no portion of knowledge 
can be fully understood without simultaneously grasping the whole of which it is a part—just as 
Plato found that he could not understand justice without grasping virtue or the good or 
mathematics or indeed the entire cosmos—then liberal education will surely never be complete 
this side of heaven.4 But that does not mean that the task is fruitless or that the “enlargement of 
mind” that accompanies liberal education (to borrow Newman’s phrase) cannot be valuable or 
perhaps necessary for good action, even if the final ends of liberal education itself might never 
be fulfilled.5 As Du Bois argued, although Black Americans at the  turn of the twentieth century 
were still struggling for basic economic security and political equality, they also needed the 
gifts of liberal education: “There must come a loftier respect for the sovereign  human soul that 
seeks to know itself and the world about it; that seeks a freedom for expansion and self-
development; that will love and labor in its own way, untrammeled alike by the old and new.”6 

                                                 
3 Douglass, “Narrative of the Life of Frederick Douglass, an American Slave,” in Douglass and Harriet Jacobs, 
Narrative of the  Life of Frederick Douglass, an American Slave, and  Incidents in the Life of a Slave Girl (New York: 
Modern Library, 2000), 71. 
4 John Henry Newman, The Idea of a University (Notre Dame, Ind.: University of Notre Dame Press, 1982), 33-39; 
William James makes a similar argument; see ch. 1 and the epilogue of Psychology (New York: Henry Holt, 1892). 
5 Newman describes the goal of liberal education as “enlargement of mind” throughout Discourse VI, The Idea of a 
University, e.g., 94. 
6 Du Bois, The Souls of Black Folk (New York: Norton, 1999), 73. 
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The pursuit of liberal education, therefore, is neither incompatible with crises nor 
irrelevant to them. On the contrary, to train the mind rigorously, to think deeply and broadly, is 
crucial to confronting those very challenges. 

* * * 

In the five months since we were last together as a community in person, our world has faced two    
major crises, both of which have hit the United States particularly hard and both of which are 
ongoing. The first, of course, is the COVID-19 pandemic. The second is the global movement for  
racial justice, a movement that has been simmering for years but which erupted dramatically in 
reaction to the killing of George Floyd and has continued over the summer, splintering into both 
peaceful protests and violence. 

The term “crisis” is perhaps overused, and certainly these two phenomena present distinct 
types. According to the Oxford English Dictionary, the earliest use of “crisis” came from 
medicine: “the turning-point of a disease for better or worse.” The term was then extended in a 
figurative sense both to characterize “times of difficulty, insecurity, and suspense” and also to 
denote “a vitally important or decisive stage in the progress of anything.”7 The pandemic 
embodies a crisis of the first of the figurative senses that I mentioned: it is indeed a time of 
difficulty, insecurity, and suspense. 

 We might hope that the movement for racial justice represents a crisis of the second type: 
“a vitally important or decisive stage,” especially for the United States and its continuing 
struggle with the tenacious legacy of slavery and white racism. Whether our country can realize 
that hope, or whether it will be derailed by violence, retrenchment, and resentment, remains to 
be seen. 

 Crises of different degrees occur routinely on various levels: global, national, local, 
personal.   If my only goal were to insist on the value of liberal education amidst crises in 
general, I could end my talk here. But the two salient crises we are confronting at the moment 
are also interwoven with the communal life of our Program. On the one hand, the pandemic is 
hindering our ability to engage in  the kinds of close discussions and personal interaction that 
characterize PLS. On the other, aside from its meaning on a national scale, the movement for 
racial justice is also calling us to decide if this will be “a vitally important or decisive stage” in 
recognizing and addressing the effects that racism and unjust discrimination of all kinds have 
had on the intellectual history that has shaped the  modern United States, a history whose core 
texts and great authors form the backbone of our Program. Let me take each of those crises in 
turn. 

 The effects of the pandemic on the Program are obvious; one need only glance around this 
room. Many of our standard activities have been cancelled or curtailed. Some faculty and 
students are unable to be physically present this fall due to medical concerns. Inevitably, some of 
us will be quarantined for two weeks or more. We pray that none will become seriously ill, or 

                                                 
7 "crisis, n." Oxford English Dictionary Online. Oxford University Press. https://www-oed- 
com.proxy.library.nd.edu/view/Entry/44539 (accessed September 1, 2020). 
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worse. All of our  courses are operating under less-than-ideal circumstances, whether running 
over Zoom or being held in person while wearing masks and seated in rows six feet apart. 

 Fortunately, PLS has rich resources that can sustain us during this time of difficulty and 
insecurity. We have an enthralling and powerful curriculum built on great books; we have 
excellent faculty who are committed and innovative teachers; and we have some of the best and 
most intellectually ambitious students at the university. The core of our pedagogy does not 
demand fancy  laboratory equipment, nor does it call for electrifying lectures with lots of 
entertaining multimedia. At its heart, our Program is built first on reading closely, deeply, and 
intensively—something that can be done in private and is often the better for that. (Despite all the 
disruptions and heartache of the second half of the spring semester, a number of students did 
confess to me that they had never  read their assignments quite so thoroughly or carefully. After 
all, quarantined at home, there wasn’t  that much else to do!) 

Of course, alongside deep reading, the second pillar of our Program is discussion, and 
here  we feel the COVID restrictions most keenly. Happily, the Program has some built-in 
advantages, thanks to the nature of our students. I’m tempted to adapt a Biblical saying, 
namely that wherever two or more PLS students are gathered, there will be a discussion, quite 
possibly an argument. If there are three PLS students, there will definitely be an argument. 

Still, the conditions of COVID mean we must make a more concerted effort to 
cultivate our  community and to continue our tradition of discussions that go well beyond 
classroom walls. I will be working with our faculty and the PLS Student Advisory 
Committee to brainstorm ways to keep that tradition going despite current restrictions. And 
of course, we will all look forward to the lifting  of those restrictions when doing so is safe. (I 
will note in passing that since students did not return  to campus after spring break, the 
faculty agreed that we won the PLS dodgeball tournament by forfeit. So the official PLS 
dodgeball standings are now Faculty, 1; Students, 0.) Until the pandemic has passed, 
however, our continued ability to gather as a community  depends on the willingness of each 
member to follow guidelines intended to maintain safety and prevent outbreaks. I am 
confident that all of us will do our part toward that end. The pandemic has indeed created 
“difficulty, insecurity, and suspense.” But we have the resources to withstand those 
challenges, and even thrive under them, and I look forward to meeting  them with you. 

 The crisis of the pandemic is visible and inescapable at the moment. But in many ways, 
the crisis of the movement for racial justice—the hope that this might be a “vitally important 
stage” in grappling with the effects of racism—will likely prove more important in the long run. 
Certainly, the challenges of racial injustice are deeply rooted, and the turning point we have 
now reached, if it indeed will be a turning point, is embedded in a much longer history whose 
effects cannot be easily  undone. Moreover, it is a history that is necessarily entangled with any 
program, such as PLS, that endeavors to pursue liberal education through reading and 
discussing core texts from the past. Let me explain. As St. John Henry Newman has argued, 
liberal education is the cultivation  of the intellect for the pursuit of knowledge, and perhaps 
indirectly, wisdom.8 By cultivating the intellect, humans are more readily able to realize our 

                                                 
8 Newman, The Idea of a University, Discourse V 
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natural potential. Liberal education is the education proper to human beings, and thus it is 
appropriate for all humanity. 

This, at least, is the understanding of liberal education that has emerged through the 
winding   paths of intellectual history that have shaped the modern United States and Europe, 
what is commonly though not unproblematically known as “Western intellectual history.” Yet 
if the ideal of  liberal education is “education for humanity,” the practice of that education has 
often looked very different. Up until the recent past, liberal education was not deemed 
appropriate or necessary for the half of the human population comprised of women. Different 
racial and ethnic groups were likewise routinely excluded, including Black men and women in 
the United States. The men in power—and they were almost always men—justified such 
exclusion by the alleged intellectual inferiority of those  left outside. It is to the credit of liberal 
education that the tradition of critical inquiry which it generated has helped to eviscerate those 
alleged justifications, an evisceration that owes even more to the tenacity and irrepressible 
brilliance of so many who had been cast aside but refused to accept their assigned place. But 
undoing the effects of racism and other unjust discrimination requires more than unbarring the 
gates of universities. Racism has shaped our perception of intellectual history; it has shaped 
the canons of great books; and it has shaped the communities of learners who gather beneath 
the banner of liberal education. If this moment is indeed to be a “vitally important stage” in  the 
movement for racial justice, those of us who are committed to liberal education must confront 
that legacy honestly and forthrightly. 

Such a task is too much for one evening’s talk. But I will make some preliminary 
suggestions  on each of these three points—perception, canons, and communities—by way of 
opening our conversation. 

Perception: Race is a protean term. For contemporary Americans, race typically 
combines two concepts. First, race implies the division of humanity into groups defined by 
hereditary, genetic ties that are manifest in physical characteristics. Such characteristics are 
understood to be distinct from traits shaped by culture or environment. Second, skin color is the 
primary demarcation of race, at times through a binary division between whiteness and 
blackness, or perhaps with a tertiary color like brown. It goes without saying that this 
understanding of race is deeply unstable and indeed has no substantive biological basis. But it 
nonetheless remains powerful. 

The union of those two concepts is a distinctly modern phenomenon, as are accompanying 
forms of racism such as white supremacy. To see the contrast, let’s return to Seminars I and II. 
Consider Herodotus, for example. Throughout the Histories, Herodotus talks extensively about 
various groups in the ancient Mediterranean—the Egyptians, the Phrygians, the Scythians, and 
so forth—sometimes using ethnos (from which we derive “ethnic”) and sometimes genos (the 
root of “genetic,” and often translated as “race”). But neither usage maps directly onto modern 
concepts.9 Instead, ancient Mediterranean accounts of human difference were constructed from 
mixtures of heredity, geography, culture, language, and political structure that cannot be readily 
disentangled and which were much more fluid than later ideas about biological race. 

                                                 
9 C. P. Jones, “Ἔ θνος and Γένος in Herodotus,” The Classical Quarterly 46, no. 2 (1996): 315-20. 
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 For Herodotus, the Egyptians were not just a group of people with a shared heredity or 
physical characteristics; they were a cultural group who possessed a specific language and 
political structure and lived in a particular place. The very complexity of these groups, woven 
from many distinct threads, meant that group identity could  be deconstructed or reconstructed in 
multiple ways, nor was it always binding on individual members. Both the Greeks and the 
Romans, for example, distinguished between themselves and barbarians, but individuals could 
pass from one group to the other, becoming barbarous or becoming Roman.10 It is only on these 
grounds that we can understand why early Christians described themselves as a new genos, a 
new race. This new Christian genos was both comparable to that of existing gene—such as 
Greeks, Romans, or Jews—but also superior to them because the Christian genos would 
ultimately transcend them through the universalism of the Gospel.11 The genos of the ancient 
world was not the modern, biological concept of race. 
 In a similar vein, ancient Greeks and Romans sometimes used skin color to differentiate 
between various groups, but that was by no means the primary criterion nor was there a simple 
hierarchy that placed “white” peoples at the top. For example, Herodotus and other Greek 
authors noted the darker skin of the Egyptians, Indians, and Ethiopians, and Herodotus has 
disparaging comments about all of them.12 But the Athenians and Spartans were equally 
disparaging toward their pale-skinned neighbors to the north, in part because they took light skin 
to indicate a lack of outdoor physical activity and thus a lack of manliness. Hence Aristophanes’ 
mocking comments in Clouds about the “pasty” philosophers in Socrates’ thinker, as well as the 
common association that Greek men drew between paleness and femininity. 

 In general, as James Dee has observed, “the most remarkable aspect of [Greek comments 
on skin color] … is the absence of the kind of obsessive and corrosive concern with ‘whiteness’ 
and ‘blackness’ that so disfigures our modern world.”13 This pattern continues through the rise 
and fall of the Roman empire, where skin color was often neither noted nor discussed. We have 
no idea of St. Augustine’s skin color, for example, any more than we know the skin color of the 
great Carthaginian general Hannibal, although there are plausible grounds to suspect that both 
might have qualified as “Black” under contemporary categories. Some scholars see signs of an 
early binary categorization between whiteness and blackness appearing in the central Middle 
Ages, from the twelfth to the fourteenth centuries, due in part to ongoing conflict with darker-
skinned Islamic peoples from both the modern-day Middle East and from sub-Saharan Africa.14 
Yet ambiguities abound throughout this period, and medieval discussions of skin color do not fit 
neatly with later racism. Most notably, the religious tribalism of medieval Christians came into 

                                                 
10 Rebecca Futo Kennedy, C. Sydnor Roy, and Max L. Goldman, eds., Race and Ethnicity in the Classical World: An 
Anthology of Primary Sources in Translation (Indianapolis: Hackett Publishing Company, 2013), xiii-xv; Denise 
Eileen McCoskey, Race: Antiquity and Its Legacy (New York: Oxford University Press, 2012). Cf. Heinrich von 
Staden, “Affinities and Elisions: Helen and Hellenocentrism,” Isis 83, no. 4 (1992): 580-82. 
11 Denise Kimber Buell, Why This New Race (New York: Columbia University Press, 2005). 
12 Tristan Samuels, “Herodotus and the Black Body: A Critical Race Theory Analysis,” Journal of Black Studies 46, 
no. 7 (2015): 723-41. 
13 James H. Dee, “Black Odysseus, White Caesar: When Did ‘White People’ Become ‘White’?,” The Classical 
Journal 99,  no. 2 (2003): 162. The close study of skin color in the ancient Mediterranean was pioneered by Frank 
Snowden, e.g., Before Color Prejudice: The Ancient View of Blacks (Cambridge, MA: Harvard University Press, 1983). 
14 This paragraph draws heavily on Geraldine Heng, Invention of Race in the European Middle Ages (Cambridge: 
Cambridge University Press, 2018), esp. ch. 4. 
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repeated conflict with the universalism of the Christian gospel, which made it impossible to 
maintain a strictly hereditary link between sanctity and physical characteristics. Indeed, the 
clearest parallels to twentieth-century racism in medieval Europe had nothing to do with skin 
color at all but were overtly religious: the horrific persecution of European Jews, who were 
driven from their homes, segregated, imprisoned, or massacred in bursts of violence and 
systematic oppression, abuses that were at times tragically encouraged or tacitly sanctioned by 
Church authorities.15  

 The coalescence of what we recognize as modern, Western racism—with its focus on 
biological heredity and white supremacy—occurred during the sixteenth to the nineteenth 
centuries. Racism became a convenient explanation for European technological superiority over 
native peoples of the Americas, the Pacific Islands, and large sections of Africa. But most 
importantly, it served to justify their exploitation. The links between this virulent form of 
racism and more scholarly debates about race during the same period are complex and need not 
detain us here.16 Suffice it to say that European voyages of discovery, colonization, and trade 
generated extensive speculation and arguments about human origins and history that involved 
biblical criticism, natural history, philology, and early forms of anthropology and archaeology, 
rarely with cleans lines or neat conclusions. 

What does matter for our story is how these trends shaped popular European and American   
perceptions of ancient history, creating a mythology in which ancient Greece and Rome not only 
provided core texts and ideas that shaped later European thought but were themselves 
fundamentally European, even white.17 For example, as the historian Frank Turner has observed 
about nineteenth-century Britain, “Greek subjects were made to conform to contemporary 
categories of thought, culture, and morality. … Victorian authors and readers were determined 
to find the Greeks as much as possible like themselves and to rationalize away fundamental 
differences.”18 Such assimilation extended to art as well: Greek and Roman statuary and façades 
were mistakenly lauded for their white purity (in fact, the colors had faded), thereby creating a 
common misconception both about the skin color of Greek and Roman citizens and about their 
aesthetics.19 

                                                 
15 Edward H. Flannery, The Anguish of the Jews; Twenty-Three Centuries of Anti-Semitism (New York: Macmillan, 
1965). 
16 Ivan Hannaford, Race: The History of an Idea in the West (Washington, D.C.: Woodrow Wilson Center Press, 
1996); Robert Bernasconi and Tommy Lee Lott, eds., The Idea of Race (Hackett, 2000); Adrian J. Desmond and James 
R. Moore,   Darwin’s Sacred Cause: How a Hatred of Slavery Shaped Darwin’s Views on Human Evolution (Boston: 
Houghton Mifflin Harcourt, 2009); Jon M. Mikkelsen, ed., Kant and the Concept of Race: Late Eighteenth-Century 
Writings (Albany: SUNY Press, 2012). 
17 How to reckon with this legacy has sparked major controversy among classicists, e.g., Rachel Poser, “He Wants to 
Save Classics from Whiteness. Can the Field Survive?” The New York Times, February 2, 2021, sec. Magazine, 
https://www.nytimes.com/2021/02/02/magazine/classics-greece-rome-whiteness.html. For an appropriately complex 
account of the intersections of racism and the intellectual history of classics, see Suzanne Marchand and Anthony 
Grafton, “Martin Bernal and His Critics,” Arion: A Journal of Humanities and the Classics 5, no. 2 (1997): 1-35. 
18 Frank M. Turner, The Greek Heritage in Victorian Britain (New Haven: Yale University Press, 1984), 8. 
19 Margaret Talbot, “The Myth of Whiteness in Classical Sculpture,” The New Yorker, October 29,  2018, 
https://www.newyorker.com/magazine/2018/10/29/the-myth-of-whiteness-in-classical-sculpture. 
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It is no surprise, in that respect, that the imagery of classical Greece and Rome has been 
adopted by white supremacists.20 Even scholars who reject racism have not been immune to 
such slippage: in the 1992 Jefferson Lecture of the National Endowment for the Humanities, for 
example, the venerable Anglo-American classicist Bernard Knox titled his defense of the study 
of ancient Greek culture “The Oldest Dead White European Males,” an appellation that would 
have bewildered and offended the ancient Greeks.21 As we have seen, Athenian males regarded 
whiteness as a mark of cowardice and effeminacy, and they would have been perplexed at being 
tied to the “barbarian alpine tribes” who populated most of modern-day Europe at the time.22  

For our Program, the pursuit of racial justice entails a more accurate and faithful view of 
the    past, one in which modern Europe is not projected backwards onto the ancient 
Mediterranean. Pace Knox, to characterize much of Seminars I and II as the work of “dead 
white Europeans” is to fall precisely into the kind of Eurocentric mythos that both contributed 
to, and was shaped by, racist assumptions. 

 Indeed, a parallel analysis applies to the rest of our Program. We know that medieval and 
Renaissance Europeans read and learned from Islamic and Arabic texts, that the encounters 
arising from expansion of trade and exploration during and after the fifteenth century upended 
European intellectual life just as much as they transformed the rest of the world, and that the 
kidnapping, sale,  and enslavement of Africans made them an inseparable part of American 
history. “Your country?”  wondered W. E. B. Du Bois, “How came it yours? Before the Pilgrims 
landed, we were Here…. Would America have been American without her Negro people?”23 
There is a vast difference  between understanding the curriculum of the Program of Liberal 
Studies as a genealogy of the texts and ideas that have shaped the modern United States and 
Europe and understanding it as the history of a mythical, unified cultural bloc—“the West”—
that has maintained a singular essence from ancient Greece up to the present.24  

Canons: When thinking about the effects of racism on canons—on the texts that constitute 
the core  of a traditional liberal education—it is helpful to expand our vision to other forms of 
unjust discrimination, notably sexism and misogyny. All such discrimination unduly limits the 

                                                 
20 The white supremacist group Identity Evropa used images of classical Greece on a series of posters that appeared 
across the US in the winter and spring of 2017, including on college campuses. The neo-Nazi website “Stormfront” 
likewise uses images of ancient Greece on its homepage. For one account of these intersections, see Denise Eileen 
McCoskey, “Beware of Greeks Bearing Gifts: How Neo-Nazis and Ancient Greeks Met in Charlottesville,” Origins: 
Current Events in Historical Perspective, August 2018, http://origins.osu.edu/article/beware-greeks-bearing-gifts-how-
neo- nazis-and-ancient-greeks-met-charlottesville. 
21 Bernard Knox, “The Oldest Dead White European Males,” The New Republic, May 25, 1992, 
https://newrepublic.com/article/77364/the-oldest-dead-white-european-males. 
22 Dee, “Black Odysseus, White Caesar,” 164. 
23 Du Bois, Souls of Black Folk, 160, 163. 
24 On “the West” and “Western culture” as a twentieth-century creation, see Alastair Bonnett, The Idea of the West: 
Culture,  Politics and History (New York: Palgrave Macmillan, 2004); Kwame Anthony Appiah, “There Is No Such 
Thing as Western Civilisation,” The Guardian, November 9, 2016, 
https://www.theguardian.com/world/2016/nov/09/western-civilisation-appiah-reith-lecture. The latter is a condensed  
version of one of Appiah’s Reith lectures for the BBC, which later formed the basis for The Lies That Bind: Rethinking 
Identity, Creed, Country, Color, Class, Culture, 1st ed. (New York: Norton, 2018). A similar argument from the Latin 
American philosopher and theologian Enrique Dussel appears in “Europe, Modernity, and Eurocentrism,” Nepantla: 
Views from South 1, no. 3 (November 1, 2000): 465-78. 
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scope of human experience that can be brought to bear within liberal education, and it thereby 
constricts the “enlargement of mind” that St. John Henry Newman so valued. First, 
discrimination can deprive its targets of the time and education needed to write the kind of great 
works that could become part of  a major canon. Second, even when such works are written, 
discrimination can bar them from inclusion, whether through overt bias or simply because they 
never rise to the attention of those in positions of power. 

 No one has more clearly or deftly analyzed the effects of discrimination on the canons of 
great literature than Virginia Woolf in A Room of One’s Own. Tasked to give a lecture on 
“Women and Fiction,” Woolf imagines a fictional alter-ego set to the same duty, standing 
amidst the desks of the library at the British Museum, weighed down with centuries of 
knowledge and wondering where to begin. Paradoxes abound. There is little written by women, 
yet endless volumes about them. They captivate the imagination of men and “[pervade] poetry 
from cover to cover,” yet they are “all but absent from history.” (Think of the Odyssey versus 
Thucydides.) With no economic or legal independence, the power of women comes only 
through their male lovers or sons. Literature testifies to a woman’s wit, but she is barred from 
education and in general “could hardly read, could  scarcely spell, and was the property of her 
husband.”25  

Under such conditions, Woolf reflects, it would indeed be impossible “for any woman to 
have written the plays of Shakespeare” or a similar great text.26 “To write a work of genius is 
almost always a feat of prodigious difficulty. Everything is against the likelihood that it will 
come from the writer’s mind whole and entire.”27 And, up until the late eighteenth century, a 
woman who was outside a religious order would lack even the most basic requirement for such 
work, namely “a room of her own,” much less the necessary time, education, and encouragement 
that could bring such a great work to completion.28 

Woolf imagines Shakespeare’s sister, Judith, equally gifted and equally in love with 
words, but granted no opportunity for education and betrothed to the local wool-stapler. She 
rebels, is beaten, and runs away to London, but is barred from the theater, mocked   by the 
manager, and left to wander the streets. She becomes pregnant, and “kill[s] herself one winter’s 
night” at a nameless crossroads.29  

Patriarchy, Woolf reminds us, has done immense damage to untold numbers of women 
through the centuries, who found themselves thwarted, boxed in, cramped, and crushed in ways 
that  their male counterparts escaped. But because one invariably writes from experience, this 
artificial narrowness also left its mark on the contents of the canon: 

But it is obvious that the values of women differ very often from the values which have 
been  made by the other sex…. Yet it is the masculine values that prevail. Speaking 
crudely, football  and sport are ‘important’; the worship of fashion, the buying of clothes 

                                                 
25 Woolf, A Room of One’s Own (Boston: Harvest Books, 1979), 43, 44. 
26 Woolf, A Room of One’s Own, 46. 
27 Woolf, A Room of One’s Own, 51. 
28 Woolf, A Room of One’s Own, 52. 
29 Woolf, A Room of One’s Own, 48. 
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‘trivial’. And these values are inevitably transmitted from life to fiction. This is an 
important book, the critic assumes, because it deals with war. This is an insignificant 
book because it deals with the feelings of women in a drawing-room. A scene in a 
battlefield is more important than a scene in a shop—everywhere and much more subtly 
the difference of value persists.30  

 In PLS, we encounter that same break in values when we shift abruptly from the Iliad and 
the Odyssey  to the poetic fragments of Sappho. Here, suddenly, is a new view of ancient Greece, 
as though a curtain had been drawn lightly aside to reveal a hidden life, with its own passions and 
insights: 
 

Some say cavalry and others claim   
Infantry or a fleet of long oars 
Is the supreme sight on the black earth. 

I say it is 
The one you love. 
… 
These tales 
remind me now of Anaktoria  

who is gone. 
And I would rather see her supple step  
and motion of light on her face 
than chariots of the Lydians or ranks 

of foot soldiers in bronze.31  

But of Sappho, of course, we have only fragments. 

There are, Woolf believes, great artists who can transcend their limits and see the world 
fully  through the eyes of others. Shakespeare is one. But they are rare, even among the greatest of 
minds.   And thus the systematic exclusion of specific groups of people from the conditions that 
make the writing of great works possible has marred not just individual lives but the canons of 
liberal education as a whole, given them a slight twist, a certain narrowness, that make liberal 
education less  than we would ideally wish it to be. 

In one of the more remarkable passages in The Idea of a University, Newman declares that if 
he  had to choose between a so-called University, which dispensed with residential and 
tutorial     superintendence, and gave its degrees to any person who passed an examination 
in a  widerange of subjects, and a University which had no professors or examinations at all, 
but   merely brought a number of young men together for three or four years and then sent 
them                        away…, I have no hesitation in giving the preference to that University which did 
nothing.32  

                                                 
30 Woolf, A Room of One’s Own, 74. 
31 Willis Barnstone, trans., The Complete Poems of Sappho (Boston: Shambhala, 2009). 
32 Newman, The Idea of a University, 109-10. 



 

18  

The reason, Newman explains, is that “when a multitude of young men…come together and 
freely  mix with each other, they are sure to learn from another, even if there be no one to teach 
them; the  conversation of all is a series of lectures to each, and they gain for themselves new 
ideas and views, fresh matter of thought, and distinct principles for judging and acting, day by 
day.” The result, he insists, is an “enlargement of mind.”33 Critically, though, and I cannot stress 
this enough, such enlargement depends precisely on diversity and breadth of the group’s 
constitutive members: 

It is seeing the world on a small field with little trouble; for the pupils or students 
come from very different places, and with widely different notions, and there is much 
to generalize, much to adjust, much to eliminate, there are inter-relations to be 
defined, and  conventional rules to be established, in the process, by which the whole 
assemblage is moulded together, and gains one tone and character.34  

The link that Newman implies here between students “com[ing] from very different 
places” and having “widely different notions,” is not accidental, I think. In his 1870 book A 
Grammar of Assent, Newman argues that making inferences from evidence requires a form of 
judgment he calls the Illative Sense, “illative” being a now-archaic term for “inferential.” For 
Newman, the Illative Sense is akin to Aristotle’s phronesis (practical wisdom) but applied to the 
process of reasoning toward truth as well as moral judgment.35 Logic, naturally, is part of 
inferential reasoning but “its chain of conclusions hangs loose at both ends; both the point from 
which the proof should start, and the points at which it should arrive, are beyond its reach; it 
comes short both of first principles and of concrete issues.”36 Logic deals with abstract terms 
and concepts; making contact with the complex particulars of the real world requires judgment, 
namely the Illative Sense, just as a sage needs phronesis to determine what constitutes the 
morally virtuous action here and now. And even as our moral judgment is shaped by both our 
character and our experience of the world, so too is our Illative Sense. Hence those students 
who come from “very different places” are bound to have had  different experiences and thus 
“widely different notions,” though they might be equally logical. 

 Of course Newman is talking here of people not books, and true to his day, the diversity 
he envisions for his “University that does nothing” remains that of young British or Irish men. 
Yet the principle underlying his comments fits our discussion of canons. If the conversation of 
students “from very different places, and with widely different notions” can contribute to an 
“enlargement of mind,” so too can the books written by those of a similarly diverse 
background. For if the goal of liberal education is to reach for the unity of knowledge, however 
unattainable that goal might be, then surely it is equally necessary to grapple with diverse 
perspectives arising from “very different places” and experiences, though there may be “much 
to generalize, much to adjust, [and] much to eliminate,” with many “inter-relations to be 
defined.”

                                                 
33 Newman, 110, 111. 
34 Newman, 111, emph. added. 
35 John Henry Newman, An Essay in Aid of a Grammar of Assent (Monee, Ill.: Assumption Press, 2013), 231-35. 
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 Certainly diversity is not the only criterion or component for liberal education. Newman 
adds that the young men in question must be “keen, open-hearted, sympathetic, and 
observant.”37 We might likewise demand that the books of our canon be insightful, 
challenging, compelling, thought-provoking, profound, and that above all, they open new 
vistas for us. And like all virtues, that of diversity also has its own proper mean. We are finite 
creatures, and there is value to reading texts that are in dialogue with one another and which 
share overlapping referents and concerns, just  as there is value in gathering together a diverse 
group of students who nonetheless can speak a common language. Yet I think Newman would 
agree that racism, sexism, and all unjust discrimination have damaged liberal education by 
narrowing its scope. We cannot, of course, undo     the past or resurrect Judith Shakespeare; she 
remains buried in her unmarked grave, her works unwritten. But we absolutely can work to 
ensure that valuable texts from those who have been marginalized are included in our 
curriculum when and where they enhance the cultivation of the intellect that is at the core of 
PLS. 

 That brings me to my second point: how racism and other unjust discrimination can 
affect liberal education long after personal bigotry has disappeared. Programs like PLS that 
pursue liberal  education through reading core, classic texts of the past necessarily take a small 
“c” conservative approach to intellectual history. We recognize the dangers of faddishness; we 
value texts that have  survived the winnowing of time; we seek works that have been the 
catalyst for debate, discussion, and inspiration for centuries, or even millennia. We also know 
that a conservative approach to intellectual history does not translate to political, religious, or 
social conservatism: Euripedes was castigated as an atheist; Socrates executed for corrupting 
the youth. Lucretius mocked the gods; More was skeptical of private property; and Montaigne 
was skeptical of everything. We need not continue the analysis further with Bacon, Rousseau, 
Hume, Marx, Nietzsche, Freud, and so many others. Only the ignorant assume that the great 
texts of the past speak with a single voice. 

 Nonetheless, though a conservative orientation to intellectual history can protect education  
from the tyranny of the present, it can also unduly preserve the narrowness of the past. All of us as  
faculty tend to teach what we have been taught, the books and authors that have been most 
influential in our own intellectual journeys. Yet that tendency will perpetuate the narrowness of 
canons unless it is consciously and deliberately addressed.  

 
 For the faculty of the Program, therefore, this crisis moment around racial justice is calling 
us to push beyond our own training, to ask questions about what we haven’t read, and to ensure 
that great books written by authors from historically marginalized groups are not missing from our 
curriculum merely because they were not part of our own education. The faculty have been 
pursuing  that goal over the last two years, and it will remain a focal point for the next two, leading 
up to a conference from the Association of Core Texts and Courses, the international society of 
great books  programs, that will be held here at Notre Dame in spring 2022 on the theme of “Power 
and Canons.” We will be inviting all of you to join us for some of these discussions, to think hard 
about the ideals of liberal education, about the strengths of our curriculum, and about how we can 
continue to make it even better. 

                                                 
37 Newman, The Idea of a University, 110. 
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Communities: So far, I have talked about how racism has shaped the perception of 
intellectual history and how it has shaped the substance of canons. Now we turn to the third, and 
perhaps most  difficult topic, how the legacy of racism has affected the communities of those 
engaged in liberal education, especially liberal education grounded in reading the great texts that 
form the intellectual genealogy of the modern United States and Europe. 

 We have said that liberal education is education for humanity, but one need only 
look around a PLS classroom to realize that the PLS community, both faculty and 
students, does not look like humanity. It doesn’t even look like Notre Dame. We have, of 
course, had numerous stellar students and alumni of color. Just last week, James 
Goodwin (PLS 1961, and likely one of the first Black graduates of the Program) spoke on 
the 1921 Tulsa Race Massacre for the lecture series “Building an Anti-Racist 
Vocabulary” sponsored by Notre Dame's Klau Center for Civil and Human Rights. 
Nonetheless, given the claims of liberal education, PLS is less diverse than it should be. 
And surely that lack of diversity is connected with the legacies of racism, including those 
I have already discussed tonight. Those legacies damage students who, under other 
circumstances, would have majored in PLS. And they damage current PLS students 
because those legacies make our community less than what it could be, hindering the 
breadth of background and experience that Newman hailed as central to liberal    education. 

 Addressing this lack of diversity is more challenging than recognizing it. PLS already has a 
cult reputation, and I don’t want to send you all out to accost minority students at Notre Dame, 
handing them flyers about the Program, asking if they’ve had a personal encounter with Aristotle, 
and inviting them to come with you to Seminar. More seriously, recruiting students based on 
racial or ethnic identity creates the danger of tokenism, the kind of invisibility that Ralph Ellison 
describes  when a person is submerged into a group identity and thus no longer truly seen.38 That is 
the paradoxical challenge of diversity: people of color bring unique value to our community 
because of their experiences as people of color, but their value as individuals and their value to 
our collective education goes well beyond those experiences per se, just as it goes well beyond the 
color of their skin. (For anyone who wants to think further about this, I highly recommend Kwame 
Anthony Appiah’s Lies that Bind.39 It’s rare for a book on identity to get favorable reviews in both 
the New York Times and the National Review, so that suggests it may be worth your time!) 

 The lack of diversity in the Program is better addressed by understanding the conditions 
that have created the weakness and working to correct those flaws. For starters, we can tackle the 
issues I  raised earlier in order to ensure that our curriculum is both rightly reflective of, and rightly 
recognized as, education for humanity, not education appropriate for one particular group of 
humans. Likewise we can ensure that we are not unintentionally and unconsciously acting in ways 
that would make our peers feel that they do not belong, that they are not equally valued members 
of the community. 

Since those in a majority group often fail to recognize how they might be alienating others, 
PLS is  creating an Inclusion Advisory Council, comprised primarily of alumni falling outside 
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the typical Notre Dame demographics, to help the department identify any problems and to 
advise the chair  about ways to strengthen the experience of the Program for all students.  

Lest one think this is a mere distraction from liberal education, let me return again to 
Newman. When American students encounter Newman’s Idea of a University, they are 
invariably puzzled by his statement that the product of liberal education is a “gentleman.”40  

 Initially, students assume this is just Newman’s quaint term for an educated citizen, perhaps 
an unconscious reflection  of the class-prejudices of his age. But Newman returns to this point 
repeatedly, and gradually we understand why. For Newman, genuine liberal education does more 
than sharpen the wit or hone the intellect; by “enlargement of mind,” it builds empathy, humility, 
and a broad understanding that in turn create grace and sympathy in human conduct. These are the 
marks of an ideal Victorian gentleman. When Elizabeth Bennet accuses Mr. Darcy in Pride and 
Prejudice of failing to behave in a “gentlemanlike manner” due to his “arrogance,…conceit, 
and…selfish disdain of the feelings of others,” she is matching Newman’s conception precisely.41  

“Hence it is almost a definition of a gentleman,” writes Newman, “to say he is one who 
never inflicts pain.” The full passage that follows  this claim is remarkable: 

The true gentleman … carefully avoids whatever may cause a jar or a jolt in the minds of 
those with whom he is cast;—all clashing of opinion, or collision of feeling, all restraint, 
or suspicion, or gloom, or resentment; his great concern being to make every one at their 
ease and at home. He has his eyes on all his company; he is tender towards the bashful, 
gentle towards the distant, and merciful towards the absurd; he can recollect to whom he 
is speaking; he guards against unseasonable allusions, or topics which may irritate; he is 
seldom  prominent in conversation, and never wearisome.…. He never speaks of himself 
except when compelled, never defends himself by a mere retort, he has no ears for 
slander or gossip, is scrupulous in imputing motives to those who interfere with him, and 
interprets every thing for the best. He is never mean or little in his disputes, never takes 
unfair advantage, never mistakes personalities or sharp sayings for arguments, or 
insinuates evil which he dare not say out.… He has too much good sense to be affronted 
at insults, he is too well employed to remember injuries, and too indolent to bear 
malice… He may be right or wrong in his opinion, but he is too clear-headed to be 
unjust…Nowhere shall we find greater candour, consideration, indulgence: he throws  
himself into the minds of his opponents, he accounts for their mistakes. He knows the 
weakness of human reason as well  as its strength, its province and its limits.42  

We can see the connection between this assessment and Newman’s claim that gathering students 
“from very different places, and with widely different notions” could accomplish the basics of 
liberal education. The broad understanding, intellectual humility, and intellectual empathy of the 
gentleman  is fostered by such encounters, provided at least that the students in question are 
“keen, open-hearted, sympathetic, and observant.” Here lies a critical qualifier. We might say 
that if a gentleman in Newman’s sense is the product of liberal education, the aspiration to be 
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22  

such a person is also a requirement for liberal education. For only someone who seeks 
understanding and is open to humility can profit from encounters with those “from very different 
places, and with widely different notions.” 

Of course, the term “gentleman” can no longer serve us well as a label for the outcome of 
liberal education. We might consider “humanist,” a word that harkens back to Cicero’s concept 
of humanitas, reborn as the studia humanitatis of the Renaissance, and that also connects to the 
Brazilian educator Paulo Freire’s use of “humanism” to denote a radical education that embraces 
the full humanity of all people, thereby forming the basis for a truly democratic society.43 Liberal 
education, as we said in the beginning, is education for humanity, and as such, it both demands 
and fosters empathy, intellectual humility, and openness. Free from fear and cognizant of her 
own weaknesses and limits, the humanist cultivates what Woolf called an “incandescent” mind 
and can therefore welcome those “from very different places, and with widely different notions,” 
make them feel at home, and learn from them.44 With such universalism, we can see why 
Newman saw an ultimate compatibility—though not an identity—between liberal education and 
Christianity, with the latter conceived not as a particular religious tribe nor reduced to a single 
cultural manifestation, but understood in the deepest sense of the Gospel—all humans created in 
the imago dei, fallen, redeemed, and brought back into unity as children of God: “And behold, a 
great multitude which  no one could count, from every nation, from all tribes and peoples and 
tongues” (Revelation 7:9). 

Properly understood, therefore, liberal education is fundamentally anti-racist. It rejects 
any ravenous Eurocentrism or white supremacy that tries to claim as its own the breadth and 
diversity of lands surrounding the ancient Mediterranean, or that ignores how people of color 
from across the globe have shaped so-called “Western” thought. It calls us into dialogue with 
others, to read broadly and deeply, and it rejects any false pride, tribalism, or prejudice that 
would unduly narrow those encounters and block our enlargement of mind. Simultaneously, it 
cultivates habits of thought and action that enable us to truly listen to others, that disabuse us of 
our unfounded assumptions, and that reveal the limits of our own perspective. 

Such reflections bring us back to consider the role of liberal education in times of crises. I started 
this talk by reflecting on Plato’s experience in the turmoil of Athenian democracy under the stress 
of the Peloponnesian War. It will not have escaped your notice that the two crises I discussed this 
evening—the COVID-19 pandemic and the struggle for racial justice—are increasingly 
inseparable from a broader political crisis in the United States. I do not just mean the upcoming 
election: I mean a rending of our political and social fabric, and the crumbling of an ideal of 
deliberative democracy, before a vision of political life that knows nothing but power and that 
sees its opponents not as interlocutors but as enemies, to be defeated by any means necessary.

 In my imaginative reconstruction of Plato’s youth—of which, of course, we know very 
little—I suggested that his pursuit of Socrates arose from his desire to understand justice in order 
to respond to the upheaval around him. And it is true, of course, that insofar as liberal education 
can give us a better and more accurate understanding of the world, it can also guide our response 
to crises. But we can now see an additional dimension. For the qualities that Newman attributed 
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to liberal education are those we need to hold a political community together during a time of 
crisis—amidst the stress, amidst the fear, amidst the danger, amidst the unknown. Newman was 
under no illusions that liberal education would produce consensus, whether political or 
intellectual. But it could produce the humanist, who “may be right or wrong in [her] opinion, 
but…is too clear-headed to be unjust,” who “knows the weakness of human reason as well as its 
strength,” and who can therefore deliberate without rancor, listen as well as speak, admit wrongs 
and recognize the right, and never lose sight of the humanity of all people. If that is a correct 
account of the goals of liberal education, then to pursue such education during a time of crises is 
certainly not a distraction. Instead, it may be essential to the future of our democratic life. 
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ALL SOULS MASS 
 

November 5, 2020 
 

Fr. Frank Murphy, C.S.C. 
 
 
As a priest, I often hear people say after the death of a loved one, “I know that they are at peace 
with God in heaven.”  Many people also say that they pray for and to their deceased loved ones, 
and even talk to them.  Deep down we really believe they are in heaven with God and that we, 
too, hope to see them again in heaven one day.  But my experience as a priest also tells me 
through conversation, confession, spiritual direction, and my own life, that we fear we are not 
worthy of heaven, that we are not holy enough, good enough, or that God does not love us that 
much.  In other words, we often doubt God’s love and mercy.   
 

When my own mother was in the hospital for the last time, she received word that there 
was nothing more that could be done for her cancer, and that we needed to call hospice care.  She 
could no longer either eat or drink. This was it.  We immediately put out the word to family and 
friends.  Family, and her many friends, began to call in and visit her in the hospital.   They were 
telling her how wonderful she was, how much they admired her, and that they loved her. She still 
had her full faculties and an amazing spirit and energy. My four siblings and I, who were all 
present, pointed out to her all that her friends were saying, and told her, “Look, you’re going 
straight to heaven.” But she looked at us and said, “I’m not going there on my own merits but on 
all the prayers of you and my friends.  Pray for me.”  We responded, “We’re counting on you 
praying for us, to get us in.”  With a glint in her eye she responded, “What! You’re giving me 
more work?  I thought my job was finished!”  And the next day, after more goodbyes and 
gratitude from her friends for her example and friendship, we said again, “Look how everyone 
admires and looks up to you—you’re going straight to heaven.” She then repeated her need of 
our prayers.  And we again, in unison, said that we were counting on her to speak into Jesus’ ear 
and put in a good word for us. She paused for a thoughtful moment, then quipped, “That may 
take an eternity.” 
 
 My mother was a faith-filled woman who trusted God and tried to imitate Jesus in her 
life.  She would not have thought of herself as holy, and certainly not a saint, and doubted her 
worthiness for heaven.  Life wasn’t always easy.  She and my father had their share of struggles 
in raising children, making a living, and learning to accommodate one another.  But I have no 
doubt she is in heaven, and that gives me great comfort.  She, I think, represents the majority of 
us.  Although we try to live good faithful lives, we doubt our worthiness to reach heaven, and we 
fear for our friends and loved ones.  
 
 That is what this Feast of All Souls is about.  It reminds us that we have a loving and 
merciful God who wants us all to be with Him in heaven.  God doesn’t want us to fear for our 
eternal salvation, but to hope and trust in Him.   
 

This day follows the Feast of All Saints for a reason (though we are celebrating a few 
days late). On Sunday, All Saints, we remembered all those anonymous souls we believe are 
already saints of God in heaven.  They have not been canonized by the church and so do not have 
individual feast days.  That is why we celebrate All Saints’ Day--it is their feast day.   Today, 
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however, the focus is on the loving, merciful, God who wants all souls—all those souls he has 
lovingly created and brought to life—to be with him in heaven.  The focus is on God, not us.  
But, just as my mother worried and doubted when she was facing the reality of death, I think 
most of the rest of us do as well. 
 

Listen, however, to what God says through Jesus:  “Everything that the father gives me 
will come to me, and I will not reject anyone who comes to me. . . .  And this is the will of the 
one who sent me, that I should not lose anything of what he gave me, but that I should raise it on 
the last day” (John 6: 37, 39). 
 

Those are powerful words.  They are spoken to us, to you and to me today.  They were 
spoken to our deceased loved ones, friends, and colleagues.  This is God’s will for us.  And when 
we doubt that will, that desire of God for us, it is in reality a temptation away from trust in the 
love and mercy that God offers to us.   
 
 Paul, in his letter to the Romans, reminds us that as we have been baptized in Christ we 
already share his death, and, therefore, we shall also live with him. 
 
 These are meant to be words of comfort.  What they tell us is that at the center of the 
universe is love not loneliness, mercy not rejection, and life not darkness.  God wants us to look 
forward to his loving embrace, not fear a harsh judgement.  We need not fear the next life. 
 
 The holiest saints in the Church never felt certain of getting into heaven.  They were 
painfully aware of their sinfulness, failings and unworthiness.  So when we feel uncertain 
ourselves, we are in good company, for none of us, including the saints, is worthy of heaven.  It 
is a total gift from God.  They knew this, and, when they prayed, they trusted deeply in God’s 
love and mercy.  They didn’t fear rejection.  They felt sad that they weren’t more perfect in faith 
and love, yet they knew they were not less in God’s love for their sins or failings.  The medieval 
mystic Julian of Norwich says this well: 
 

It is necessary for us to fall and it is necessary for us to see it.  For if we did not fall we 
should not know how feeble and wretched we are on our own, nor should we know so 
fully the marvelous love of our Maker.  For, in truth, we shall see in heaven for all 
eternity that though we have sinned grievously in this life, we were never hurt in God’s 
love nor were we ever of less value in God’s sight.  This falling is a test by which we 
shall have a high and marvelous knowing of love in God forever.  That love [of God] is 
hard and marvelous that cannot and will not be broken for [our] trespasses. 

 
We pray today for our departed loved ones, friends, and colleagues, knowing they 

weren’t perfect, yet they have gone to a loving and merciful God whose love for them is not 
diminished.  We, too, seek to trust that the same is true for each one of us.  
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FACULTY NEWS 
 
Nicholas Ayo has moved into the newly constructed Corby Hall and out of his office in Flanner 
Hall. He remarks that it is amazing how one can move a mountain if you take a little bit every 
day for a long time. It feels like losing fifty pounds of body weight.  
 
Michael Crowe says, “I continue to read and write. “ He also provides a list of PLS alumni 
known to him who are currently at, or have retired from, Notre Dame as faculty or staff: Fr. 
David Burrell, C.S.C. (Theology); Michael Crowe (PLS); Fr. Lou DelFra, C.S.C. (ACE 
Program); Patrick Gaffney (Anthropology); Fr. Dan Groody, C.S.C. (Theology);  Robert Jones 
(Law); William Leahy (Economics); Fr. Frank Murphy, C.S.C (Chaplaincy); Lou Nanni 
(University Relations); James Otteson (Business); and Jeff Speaks (Philosophy). 
 
Tarek Dika has recently finished his book Descartes’ Method: The Formation of the Subject of 
Science. He has begun working on his second book, on Heidegger. He published a number of 
articles on both Descartes and Heidegger last year, including an article in the Journal of the 
American Philosophical Association and an entry in the Stanford Encyclopedia of Philosophy.      
Jenny Martin had a number of essays and articles accepted this year in various theological 
venues: ''Rethinking the Rethinking of Origen: The Spirit of Hans Urs von Balthasar’s 
Theodramatic Hermeneutics,” Rethinking Origen, special edition of Modern Theology; “Memory 
Matters: Ressourcement Theology’s Debt to Henri Bergson,” International Journal of 
Systematic Theology; "Balthasar avec Kristeva: On the Recovery of a Baroque Teresa of Avila,” 
Modern Theology; “The Composition of Glory: Olivier Messiaen and Hans Urs von Balthasar, 
Olivier Messiaen in Context, ed. Robert Sholl (Cambridge University Press); “The Reciprocity of 
Faith and Sacraments in Christian Initiation: A Critical Commentary,” International Theological 
Commission, Sub-commission, “Faith and Sacraments,” ed. Fr. Thomas Weinandy, OFM, Cap 
(Washington, D.C.: Catholic University of America Press); “Poetry and the Exculpation of 
Flesh,” in Exorcising Philosophical Modernity, ed. Phillip Gonzales (Wipf & Stock/Cascade, 
2020); and “Charles Péguy and the Precarious Mediation of Flesh,” Communio: International 
Catholic Review. She is also currently co-editing a second edition of The Blackwell Companion 
to Catholicism, attempting to launch a new monograph series on Theology and Aesthetics with 
Bloomsbury Press, and working with representatives from the USCCB to support a “Eucharist 
Revival Project” at the local, diocesan, and national levels. In the midst of writing and teaching 
PLS courses and a new graduate course in Ecclesiology for the Department of Theology, she has 
been homeschooling her three children (James, 13; John, 11; and Mary Frances, 9), baking lots 
of bread with varying degrees of success, and taking long walks with a very energetic yellow lab 
named Evie. 
 
Julia Marvin writes, “When the University sent the students home in March, I was in London 
on a spring break research trip with a group of Medieval Institute graduate students. We flew 
back into O’Hare on the last day before the European travel ban began and stood for hours in the 
airport crowds you may have seen in the news—my first, and so far only, superspreading event. 
It was an unnerving experience, but fortunately, no one in our group got sick. Like all of us, I’ve 
been adjusting to online teaching and learning. Penelope the dog heartily approves of everyone 
being home all this time and of getting several good walks every day. The conference on 
medieval chronicles that I going to host in London in June 2020 will now be an online 
conference in June 2021, and I will be teaching in the London Program in spring 2022 instead of 
this spring as originally planned.” 
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Walter Nicgorski writes, “I pen these few words in mid-February. In another month my wife 
and I will have served a full year of ‘house arrest.’  It has not been unpleasant, though we realize 
with renewed force the truth of an observation twice made by my old friend Cicero: should all 
the needs of a human being be granted to her in isolation, she would seek to break out in search 
of interaction with other human beings.  We should not, however, make light of our situation in 
any way.  Loss is much around in the lost lives of loved ones, lost jobs and businesses, lost 
educational opportunities and more.  It was good to connect with many of you online last June.  I 
look forward to another encounter as we examine the seminal moral teachers of two traditions, 
Confucius and Socrates." 
 
Emma Planinc writes, “As have we all, I have been doing my best to maintain some stability 
and calm this year. While he is not always a warm companion, I have spent most of quarantine 
with Rousseau, working on my manuscript and some articles. A new piece of mine is out in 
the History of European Ideas (January 2021) that might be of interest to PLS alums and those 
who did a summer symposium with me on Rousseau’s Second Discourse: on Rousseau’s 
orangutans and the ‘hypothetical history’ of our natural development. You may not know that 
Rousseau had a dog, named Sultan, on whom he was apparently grossly dependent. David Hume 
commented that Rousseau’s attachment to, and affection for, his dog was ‘above all expression 
and conception.’ Life imitates art in this respect, it seems—my dog, Tex, has been a loyal 
companion throughout our quarantined year, forcing me to venture outside and keeping me 
company as I work. I fear we, too, have become grossly co-dependent.”  
 
Clark Power is expanding his work in socio-moral education in youth sports through a national 
initiative, “A Team for Every Child,” with demonstration projects in Chicago and South Bend.  
The pandemic is having devastating effects on children, particularly those of color, from low-
income neighborhoods.  It has also presented enormous challenges for all involved in child 
services. Courageous and indefatigable coaches and counselors are reaching out to vulnerable 
children and their families, providing food, computers, tutoring, and virtual workouts and 
gatherings. Clark’s projects are opening up new opportunities for students and alums to work 
alongside these youth leaders to give the most vulnerable children in our country the same 
opportunity to flourish as any other child.  This will involve building more equitable and 
inclusive systems to educate and care for children after school as well as in school. Clark hopes 
that you will check out the “Team for Every Child” website at www.ateamforeverychild.org and 
get in touch.   
 
Denis Robichaud and his wife Viveca have been having a very productive year while at the 
Villa I Tatti outside Florence, Italy, on a Jean-François Malle Fellowship for the book project 
Controversies over God and Being in the Italian Renaissance. On January 28 they welcomed a 
baby daughter: as Prof. Robichaud writes, “The grocers at the Mercato di Sant'Ambrogio, where 
we often shop, warned us that a full moon would bring on labor, and they were right.”  
 
Tom Stapleford writes, “Just before everything shut down in March, I traveled to New York for 
a workshop on Data & Society about trust and controversy in statistics (timely topic!). I then 
spent much of the summer and fall figuring out how to run effective seminars with social 
distancing, mask-wearing, and students in quarantine—happily this was moderately successful. I 
did manage to carve out some time in the summer and fall to complete a paper on the rise of ‘big 
data’ in economics and to wrap up a co-edited volume on Science, Technology, and Virtues that 
is now in production with Oxford University Press. Meanwhile, as my family navigates the 
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pandemic, we've enjoyed a resurgence of neighborhood walks, board games, and cooking 
adventures inspired by binge-watching ‘The Great British Baking Show.’  Nonetheless, everyone 
is ready to get back to something closer to normality! 
 
Katherine Tillman, happily retired, continues her writing on Cardinal (now Saint) John Henry 
Newman.  Her latest publication is a review essay just out in the Newman Studies Journal 
(Winter 2020, pp. 95-105) of a new book by Reinhard Hütter called John Henry Newman on 
Truth and Its Counterfeits, a Guide for Our Times. In it, the thought of St. Thomas Aquinas 
figures prominently in comparison with Newman's on Conscience, Faith, Development of 
Doctrine and the University.  She sends warm greetings and blessings to all of her former 
students. 
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FOCUS ON NEW FACULTY:  
ERIC BUGYIS 

  
Julia Marvin 

 
Eric Bugyis has joined the Program as an assistant teaching professor and director of 
undergraduate studies at a time requiring a lot of imagination, energy, and flexibility. 
Fortunately, he has all of these and more, and he has been an invaluable mentor and colleague to 
students and faculty trying to maintain the best possible PLS education during the pandemic. 
Prof. Bugyis earned his BA from Case Western Reserve and his MA and Ph.D. (2013) in 
Religious Studies from Yale. He taught in PLS and Theology and conducted research at Notre 
Dame between 2009 and 2014, and then left for a stint teaching religious studies at the 
University of Washington, Tacoma. We are very happy to welcome him back, together with his 
wife Prof. Katie Buygis, who also teaches in PLS.  
 

Prof. Bugyis works at the intersection of religious thought and radical politics and is 
currently conducting two major projects. The first examines the influence of European anarchism 
and French personalism on the Catholic Worker Movement and seeks to develop a political 
theology that can speak to current concerns about the increasingly precarious nature of work and 
the corresponding loss of labor-based forms of identity and community. The second is a 
comparative examination of the persistence of politically potent forms of religious belief and 
practice in postcolonial India and the United States. Both projects are theoretically informed by 
Prof. Bugyis’s dissertation on Jürgen Habermas’s concept of the “postsecular” society. He has 
published essays and scholarly articles in Commonweal, Critical Research on Religion, and 
Reviews in Religion and Theology. He is a co-editor of and contributor to Desire, Faith, and the 
Darkness of God: Essays in Honor of Denys Turner (University of Notre Dame Press, 2015).  

 
Asked about the experience of teaching and advising in the Program thus far (especially 

with the challenges of the pandemic), Prof. Bugyis replies, “The fact that PLS is such a tight 
community has been a real blessing during this time. Generally speaking, our PLS classes have 
translated very well to Zoom. The Notre Dame students who have had the most trouble are those 
with a lot of lecture courses, since it is much more difficult to motivate yourself to watch a 
lecture than it is to participate in a discussion. A few students have taken a leave to wait out the 
pandemic; the students now in residence have worked together to help one another through this 
difficult period. Since our students already know one another so well, wearing masks during 
class has not been as alienating as it may be for students in other majors who are taking a 
majority of their classes with people they may not know. That said, of course we miss being able 
to gather freely in the PLS office, but we look forward to being able to enjoy our brand-new 
office space in the fall.” 

 
Of the biggest changes and continuities at Notre Dame since 2014, he says, “It's probably 

a cliché to say that the biggest change is all of the new buildings that have gone up, but it really 
has shifted the center of gravity of the campus away from ‘God Quad’ toward the Stadium. The 
new spaces, like the new student center, seem a bit more impersonal than the old, but this just 
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might be how everything ‘new’ feels—not as lived in, and therefore, not as friendly. I'm sure that 
these new spaces will also feel familiar in time, though just as that happens, they will no doubt 
be renovated! Despite these physical changes, though, there is a kind of spirit that remains. Notre 
Dame feels like a smaller place than it is. There are many opportunities to get to know colleagues 
at all levels of the university and across all disciplines. And PLS really exemplifies this spirit of 
collaboration and collegiality, not just among faculty, but also between faculty and students. I 
like to think of PLS as the conscience of the university, holding fast to the fundamentals of 
reading, writing, and teaching, even as many other activities—some fruitful, some faddish—
make claims on students and faculty.” Team Plato or Team Aristotle? “Plato is more fun to read 
and discuss, but I think Aristotle is right more often. So, I guess the question is ‘Do you want to 
be right, or do you want to have fun?’ Both!”  
 

Looking back over the year thus far, Prof. Bugyis says, “I was on campus over the winter 
break to pick something up, and I had brought our son, who is one-and-a-half. He was running 
around inside the reflecting pool in front of the library, which had been drained for the winter, 
when some folks walked up who had been taking pictures in front of ‘Touchdown Jesus.’ It can 
be easy to feel grumpy sometimes about the number of tourists wandering around campus. But I 
could tell they were trying to figure out where something was. And so I asked where they were 
from and if I could help. One gentleman said that they were from nearby Elkhart, and his wife 
was in the ICU here in South Bend. He wanted directions to the Grotto and asked if just anyone 
could light a candle there. He seemed pleasantly surprised when I said, ‘Yes, of course, anyone 
can light a candle.’ So often, universities can seem like forbidding places that hold outsiders at 
arm’s length. I felt proud that day to be part of a university where people come seeking more 
than a degree and a good time (and maybe even a little education). I was (and am) grateful to be 
part of a university that opens its doors to those simply seeking comfort and rest and, maybe, a 
brief moment of transcendence in the midst of life's struggles.”  
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To the graduating student who contributed most to the education of classmates and teachers: 

Mary Grace Babbo 
 

 
2020 Otto Bird Award 

To the author of the senior thesis judged to exemplify the best ideals of liberal learning: 

Mary Grace Babbo 

"Poetic Conversion and Transformation of Love in Dante's Commedia:  
A Journey to Salvation through Music" 
Directed by Andrew Radde-Gallwitz 

 
 

2020 Susan M. Clements Award 
To a female senior who exemplifies outstanding qualities of scholarly  
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Emily Cline 
Isabel Minhanh Nguyen 

 
 

2020 Edward Cronin Award 
For the best paper submitted in a PLS course: 

Kevin Greif, 2020 

“Milton’s Confrontation with the Copernican Revolution in Book VIII of Paradise Lost” 
This essay appears in the current issue of Programma. 

 
 

2020 Stephen Rogers Endowment for Graduate Studies  
To a PLS senior or alumn who is or will be attending graduate school: 

Kevin Greif, 2020 
Jarek Jankowski, 2019 

Theresa Rice, 2020 
 

 
2020 The Monteverdi Prize  

To a junior in the Program, to conduct research in Tuscany, Italy: 

Thomas Moynihan 
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THE 2020 EDWARD J. CRONIN AWARD WINNER 
Milton’s Confrontation with the Copernican Revolution  

in Book VIII of Paradise Lost 

Kevin Greif 
Class of 2020 

 
 

 In book eight of Paradise Lost, Raphael responds to Adam’s question about the structure 
of the cosmos with a fascinating speech that offers insight into Milton’s attitude toward the ideas 
and debates generated by the scientific revolution. This paper will first explain the substance of 
Raphael’s speech in light of the cosmological developments that occurred during the time of its 
writing, and then analyze how Milton uses this speech to engage with the questions raised by the 
Copernican revolution and subtly defend Adam’s curiosity, as well as scientific questioning as a 
whole. 

 To understand Raphael’s speech in book eight, it is first necessary to understand the 
major cosmological systems developed up until the time of Milton’s writing. The most ancient of 
these is the Ptolemaic system, which is the most widely known (though certainly not only) 
geocentric system. It was developed by Ptolemy of Alexandria in the Almagest, written in the 
second century AD. Ptolemy was not the first to theorize a geocentric system, but he was the first 
to formalize it by using complicated geometry to make predictions that could be compared with 
observational data. Ptolemy’s impressive work remained the authoritative mathematical 
astronomy for over thirteen centuries, and although it was largely outdated by the time of 
Milton’s writing, it was still highly influential in the development of astronomy and thus present 
in the cosmological debates of Milton’s day. 

 Ptolemy’s model uses two types of uniform circular motion to account for the motion of 
the heavenly spheres around the stationary earth at the center of the universe. The first kind of 
motion is known as eccentric motion, which is just simple circular motion (that is the celestial 
object travels in a perfect circle, rather than the elliptical orbits known to modern science) except 
that the observer, in this case on the earth, is offset from the center of the circle by a small 
distance known as the eccentricity. This construction could account for the varying speed of the 
sun and moon in their orbits around the earth, since an object in constant motion would appear to 
change speed relative to an observer at a point displaced from the center of the circle. The second 
kind of motion is known as an epicycle, which was used to account for the retrograde motion of 
the planets. Retrograde motion is when a planet’s path across the sky reverses direction from its 
usual prograde (East to West) motion and forms a small loop before continuing on its usual 
course. The planets that are now known to be further out than earth all retrogress at some point 
during the year (when the earth passes them in its orbit, to be exact). To account for this motion 
in a geocentric model, Ptolemy centered a small circular motion known as an epicycle on a point 
on a larger circular motion known as a deferent, so the motion of a planet was the result of one 
circular motion superimposed on another. The epicycle rotated in the opposite direction to the 
deferent, and these two motions working together produced the desired retrograde motion. 
(Crowe, 42-65) 
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 With eccentric circles and epicycles (and a great deal of geometry), Ptolemy managed to 
explain the motion of each planet, as well as those of the sun and moon, to a high degree of 
accuracy. Beyond these objects, Ptolemy understood the primum mobile, or sphere of fixed stars, 
to rotate about the earth outside of the rest of the spheres. This sphere rotated at a distance of 
roughly twenty thousand times the earth’s radius, which provides a rough idea of the scale of 
Ptolemy’s universe.  

 Book eight of Paradise Lost opens with Adam’s question regarding the importance of 
earth and its inhabitants in the grand scale of the cosmos. Many aspects of Adam’s question 
presuppose a geocentric understanding of the universe. For example, Adam calls the earth 
“sedentary” and makes reference to the diurnal motion of the stars about the earth: 

When I behold this goodly frame, this world 
Of Heav’n and Earth consisting, and compute 
Thir magnitudes, this Earth a spot, a grain, 
An Atom, with the Firmament compar’d 
And all her number’d Stars, that seem to roll 
Spaces incomprehensible (for such 
Thir distance argues and thir swift return 
Diurnal). (8.15-23) 

This part of Adam’s question is an expression of discomfort with the small scale of earth as 
compared to the primum mobile in Ptolemy’s cosmos. Given that the stars are very far out from 
earth, and that they revolve around the earth once per day, Adam surmises that they must be 
moving incredibly quickly. Adam takes this speed as evidence that the planets and stars are 
“nobler” (8.28) than the earth and asks Raphael why God would design creation with this 
imbalance.  

 In response, Raphael launches into a lengthy discourse on the value and findings of 
sixteenth- and seventeenth-century cosmology. While this speech is certainly concerned with the 
newer cosmological theories, which will be discussed later, it contains many details that are still 
clearly influenced by Ptolemy. One important example is when Raphael links Adam’s curiosity 
to the efforts of future astronomers and describes how God chose to conceal the mysteries of the 
universe from such efforts:  

He his Fabric of the Heav’ns 
Hath left to thir disputes, perhaps to move 
His laughter at thir quaint Opinions wide 
Hereafter; when they come to model Heav’n 
And calculate the Stars, how they will wield 
The mighty frame, how build, unbuild, contrive 
To save appearances, how gird the Sphere 
With Centric and Eccentric scribbl’d o’er, 
Cycle and Epicycle, Orb in Orb. (8.72-84) 

Milton refers to Ptolemaic astronomy in this passage by naming the geometrical tools used to 
describe planetary motion. In addition, the phrase “contrive / To save appearances” is a reference 
to how astronomers including Ptolemy devised their systems only in order to fit observational 
data. The eccentrics and epicycles used to construct systems were not expected to relate to any 
physical reality, so long as they made correct predictions (Crowe, 69). Raphael cites all of these 



 

34  

details of the general language of cosmological theories in a mocking tone, as if the angel 
regarded the very complicated methods that astronomers use to describe the heavens as 
ridiculous. This tone is reinforced by Raphael’s suggestion that God purposely concealed the 
workings of the cosmos because he finds the quaint systems devised by astronomers to be comic. 
A simplistic reading of this passage might suggest that Milton is citing the complexity of the 
Ptolemaic system as evidence of its shortcomings compared to later models of the universe, but 
as we shall see this reading does not hold water. Rather, this part of the speech casts doubt on the 
ability of humanity to understand the cosmos through any system at all, and so makes all of 
Adam’s questioning seem pointless. This is the explicit message of Raphael’s answer, which is 
nicely summarized by Raphael’s final advice to Adam. “Heav’n is for thee too high / To know 
what passes there; be lowly wise: / Think only what concerns thee and thy being” (8.172-74). 
However, there is much more going on in Raphael’s speech than a simple dismissal of Adam’s 
curiosity. 

 While elements of the Ptolemaic model are present in Raphael’s speech, the angel mostly 
cites details from the Copernican model of the universe. This model was developed by Nicholas 
Copernicus between 1510 and 1514, but was published around the time of his death in 1543. The 
Copernican system is famous for being the most influential heliocentric model of the universe, 
but despite this fundamental difference very little separates it from the Ptolemaic model. 
Copernicus had no access to any new empirical data or mathematical tools when developing his 
system, so it is somewhat mysterious how he came up with the idea or why he believed it to be 
correct. Copernicus simply reworked Ptolemy’s system with the sun as a stationary reference 
point rather than the earth. His system had the advantage of easily explaining retrograde motion 
and the peculiar orbits of the inner planets (the Ptolemaic system offered no reason why Venus 
and Mercury should not retrogress like the outer planets), but Copernicus still restricted all 
motion to perfect circles, which led to the same amount of geometric complexity and the same 
eccentric and epicycle motions as the Ptolemaic system. Because of these similarities, some 
scholars say that the choice between the Copernican and Ptolemaic systems was really an 
aesthetic one (Crowe, 86), but Copernicus’ theory did touch off a debate that would eventually 
rework the human conception of the cosmos.  

 While the Copernican system offered some clear advantages over the various geocentric 
systems, it was also plagued by problems that kept the true structure of the universe an open 
question in Milton’s day. The first of these was the immense scale of Copernicus’ universe, 
which was inferred from the lack of stellar parallax. Parallax is a perceived motion when an 
object is viewed from different angles (for example, an outstretched finger will appear to jump 
back and forth when the viewer alternates between viewing with the left and right eye). Since the 
earth moves the distance of its orbit’s diameter once every six months, the stars should have a 
measurable parallax and appear to shift their positions in the sky. This effect is now a standard 
tool for measuring stellar distances, but in Milton’s day observations were not precise enough to 
detect it. The lack of a stellar parallax was no problem for Ptolemy because his earth did not 
move, but Copernicus could only explain this absence by assuming the stars were many 
thousands of times further from the sun than the diameter of earth’s orbit. This large increase in 
the size of the universe was perceived as a great problem because it implied vast distances of 
useless space between the earth and the stars. If God made all parts of creation with a purpose in 
mind, then why was there so much empty space left over? Beyond the question of scale, the 
Copernican system also contradicted some scriptural passages, and this led to a series of far-
reaching concerns. Even Tycho Brahe, the most renowned astronomer of the late sixteenth 
century, rejected the Copernican system, in part because it “contradicts the Holy Writ” (Crowe, 
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140). These objections provide insight into how scientific and religious considerations were 
bound up in the cosmological debates of the seventeenth century.  

 In contrast to Adam’s question, which is an expression of discomfort that the earth is 
stationary while the rest of the spheres move, Raphael’s response deals almost exclusively with 
the heliocentric model. The first mention of a moving earth occurs in the following passage: 
“This to attain, whether Heav’n move or Earth / Imports not” (8.70-71). Once Raphael has raised 
the question of heliocentrism, he goes on to all but confirm the scale of the cosmos required by 
the Copernican system and to argue that the vast stretches of empty space are not wasted but 
simply ordained for a use not known to man:  

And for the Heav’n’s wide Circuit, let it speak 
The Maker’s high magnificence, who built 
So spacious, and his Line stretcht out so far; 
That Man may know he dwells not in his own; 
An Edifice too large for him to fill, 
Lodg’d in a small partition, and the rest 
Ordain’d for uses to his Lord best known. (8.100-6) 

Raphael also mentions that the distance he traveled from heaven to earth was “inexpressible / By 
numbers that have name” (8.113-14). Here Raphael is directly responding to a theological 
problem raised by the new science of Milton’s day by arguing that the ways of God are beyond 
human understanding and should only be taken as evidence of his magnificence. Since the 
heliocentric versus geocentric debate was not settled when Milton wrote these lines, it is a 
testament to Milton’s genius that he extended his theodicy to engage with the findings of a still 
speculative science so that Raphael’s speech would only grow in relevance as science expanded 
the universe to a size that Copernicus would never have imagined. Still, the explicit message of 
Raphael’s speech is that Adam’s question, and the Copernican revolution by extension, is of no 
real importance since man should be focused on earthly concerns. This seeming contradiction 
between the explicit message of Raphael’s speech and the angel’s willingness to speculate on 
cosmological matters becomes more pronounced as the speech progresses. 

 Raphael’s speech reaches its fullest engagement with the Copernican system in the “what 
if” clauses that make up the second half of the speech.  

What if the Sun 
Be centre to the World, and other Stars 
By his attractive virtue and their own 
Incited, dance about him various rounds? (8.122-25) 

The explicit interpretation of Raphael’s speech would understand this question as a rhetorical 
dismissal of the possibility of a heliocentric universe, with the intended message that it does not 
matter if the sun is the center of the world. However, it is important to note that Adam assumes 
that the earth is stationary when he initially asks his question. There is no evidence that the 
possibility of a heliocentric universe has ever crossed his mind, so this question is not provoked 
by Adam; it is raised by Raphael. The angel has directly observed the structure of the cosmos, so 
to a modern audience it makes sense that he knows that the earth moves and that he might 
mention this to Adam, but two facts complicate the explanation that Raphael is simply 
referencing the cosmology he knows to be true. First, as I have noted, the geocentric versus 
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heliocentric question was not resolved in Milton’s day, and second Raphael is asking questions 
rather than stating observations in his speech. 

 Raphael’s use of “what if” clauses presents a problem of interpretation, since the angel is 
either dismissing the importance of scientific inquiry or speculating about what kinds of 
knowledge questions like Adam’s might produce. Undoubtedly, both tendencies are present in 
Raphael’s speech, but Raphael’s fascinated speculation ironically comes through more clearly 
than his explicit dismissal of science. First, Raphael quotes a number of specific details about 
Copernicus’ theory which show that Milton was familiar with the model. Raphael’s lines “The 
Planet Earth, so steadfast though she seem, / Insensibly three different Motions move? / Which 
else to several Spheres thou must ascribe” (8.129-31), are a reference to the three motions of the 
earth in the Copernican system (one around the sun, one in its rotation, and the last in its swivel 
about its axis). The several spheres are epicycles that would reflect the motion of the earth in the 
motion of the other planets if the earth was stationary. These lines show that Milton understood 
the fine details of how planetary motion transforms when the fixed reference point changes, and 
that he took the time to have Raphael discourse on the strengths and weaknesses of the 
heliocentric system. A simple dismissal of scientific questioning would not require this level of 
detail. 

 The second reason why Raphael is engaging in scientific debate rather than dismissing it 
is that Copernicus’ model was not regarded as undoubtedly correct at the time of Milton’s 
writing. To understand this, it is helpful to consider the work of Galileo, whom Milton met in 
person around 1638 and explicitly refers to in Paradise Lost as the “Tuscan artist” (1.288). By 
the year 1615, Galileo had made important discoveries by means of the newly invented telescope 
that provided new evidence informing the cosmological debates. Among these discoveries are 
observations of mountains on the moon, sunspots on the sun, the moons of Jupiter, dramatically 
more stars than are visible with the naked eye, and, most importantly for this discussion, the 
phases of Venus. Under the Ptolemaic model, the epicycle of Venus always lies between the sun 
and the earth so the planet would always appear as a crescent when viewed with a sharp 
telescope, but under the models of Milton’s day the planet can be located on the opposite side of 
the sun from the earth, and so would be expected to have phases, passing from a full disk to a 
crescent shape much like the earth’s moon. This is exactly what Galileo observed through his 
telescope, so Galileo gathered evidence that discredited the Ptolemaic system, but not 
geocentrism as a whole. Ptolemy’s model was considered outdated by Milton’s time, and had 
been replaced by newer geocentric models. One of these models came from the aforementioned 
Tycho Brahe, a strong critic of the Copernican system, who placed Mercury and Venus in orbit 
around the sun (which is consistent with Galileo’s observations) and the Sun and the rest of the 
planets in orbit around the earth. Presenting the cosmological debates of the seventeenth century 
as between the proponents of a few comprehensive theories is something of an 
oversimplification, however. As Denis Danielson writes in his book Paradise Lost and the 
Cosmological Revolution, “truly systematic cosmologies were the exception rather than the rule, 
even among genuine scientists” (Danielson, Paradise Lost and the Cosmological Revolution, 
101). It would be more accurate to think of the seventeenth century as a time of broad 
speculation on the structure of the universe, in which astronomers debated the strengths and 
weaknesses of the pieces of any given theory. Milton wrote Paradise Lost at the very time that 
the scientific revolution was calling earth’s place in the cosmos into question in a serious way, 
with no clear answer on either side. In light of the historical context, Raphael’s speech can be 
read as the angel participating in scientific speculation rather than dismissing the value of science 
or simply mocking the simplicity of the human cosmological systems.  
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 Towards the end of Raphael’s speech, the angel begins to speculate not just about 
heliocentrism but also the prospect of other worlds that are similar to our earth and even about 
extraterrestrial life. 

What if that light 
Sent from her through the wide transpicuous air, 
To the terrestrial Moon be as a Star 
Enlight’ning her by Day, as she by Night 
This Earth? Reciprocal, if Land be there, 
Fields and Inhabitants. (8.140-45) 

This part of Raphael’s speech is informed by Galileo’s discovery of mountains on the moon, 
which opened up the possibility that the other planets could have features similar to those of the 
earth and could even support life. This speculation also ties in nicely with the heliocentric 
universe, because if the earth is just another planet then there is no reason why other planets 
could not be inhabitable. Beyond this and other suggestions regarding extraterrestrial life, 
Raphael takes further steps to equate the earth with celestial objects:  

Her spots thou seest 
As Clouds, and Clouds may rain, and Rain produce 
Fruits in her soft’nd Soile, for some to eate 
Allotted there; and other Suns perhaps 
With thir attendant Moons thou wilt descry 
Communicating Male and Female Light, 
Which two great Sexes animate the World, 
Stor’d in each Orb perhaps with some that live. (8.145-52) 

The exchange of light between the earth and the moon is a reference to Galileo’s explanation of 
earthshine. The reason that it is possible to see more than the sunlit side of a crescent moon on a 
clear night is that sunlight is reflected off the earth, to the moon, and then back down to an 
observer on earth. Galileo called this phenomenon a “fair and grateful exchange” (Danielson, 
The Book of the Cosmos, 149) in that it reflects a certain equality between the earth and the 
moon. Milton takes this a step further by associating earthshine with biological genesis, as if the 
moon and earth together conceive life through the exchange of light. These details of Raphael’s 
speech reaffirm Milton’s engagement with the scientific ideas of his day, and also his willingness 
to speculate on topics without paying heed to Raphael’s advice to “be lowly wise” (8.173). 

 Raphael’s response to Adam’s cosmological question presents a problem of 
interpretation, in that one must accept the speech’s explicit meaning, or interpret Raphael’s 
grammar as a speculative question rather than a dismissal. While Milton included the speech’s 
explicit meaning as a warning of the dangers of pushing scientific exploration beyond the limits 
of what can or should be known, Raphael’s direct engagement with the cosmological ideas of 
Milton’s day suggests that Milton ultimately intended the speech to be interpreted opposite of its 
explicit meaning. The interplay between the two interpretations is just a small piece of the 
poem’s extremely complicated treatment of knowledge, but in this small passage Milton 
manages to raise large questions about the purpose of scientific knowledge, and ultimately mount 
a sub-textual defense of Adam’s questioning of his place in the world and his desire to know the 
mind of his creator. 
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LEARNING MUST NOT STAY ONLINE 
Emma Planinc 

 Like the rest of the academic world, I have turned to online teaching while waiting out 
the terrifying spread of COVID-19. I teach in a small, seminar-style Great Books program—the 
Program of Liberal Studies—at the University of Notre Dame, in which faculty and students 
typically come together many times a week to read and talk together in an intimate classroom 
setting. 

 We were not confident that this environment could be replicated in an online platform. 
For the most part the shift has been borne by the students with positivity and fortitude. They 
seem happy to have discussions in whatever format we can muster, and remain committed to 
thinking about the world as it changes so rapidly around them. 
 
 Reading Hannah Arendt together over Zoom has made very clear, however, that there is a 
vast distance between how we learn now in online seminars, and how we used to learn together 
on campus. Many things can be replicated online. Perhaps even the highest of all things 
according to Arendt, contemplation, can be enacted online through conversation. What no longer 
exists is a concrete, shared world, and we all feel this acutely in trying to reach each other 
through the spaceless chasms that divide us between our computer screens. We have recently 
learned, as a class, how devastating this is to the human condition, and how relevant it is to the 
crisis we now face. 
 
 In her description of the vita activa (the active life), Arendt distinguishes between three 
“chief human activities”: labor, work, and action. Insofar as we are natural creatures, we must 
labor to maintain our existence. We eat, we toil, and we follow the “cycle of life.” For Arendt, 
this is the same for everyone, and it is endlessly repetitive. The “ever-recurring cycle of 
biological life” has occurred for as long as organisms have lived and died, and it will continue 
long after we have lived and died ourselves. The kind of universal nature of these necessary 
biological facts makes them unavoidable and ever-present. Many jokes have been made about 
our “COVID-19” lives of social distancing and isolation in precisely these terms—that we have 
been thrust back into the realm of seeing what is absolutely necessary; living in close quarters 
and coming face to face with our own biological existence. 
 
 As human beings, however, Arendt claims we also engage in work, which “fabricates the 
sheer unending variety of things whose sum total constitutes the human artifice, the world we 
live in.” When she writes that we live in a world of our own creation, Arendt means this both 
literally and philosophically. Human beings make objects that constitute a world that is more 
than the sphere of natural necessity and labor. We have houses, tools, hospitals, computers, 
clothing, and toys. These are not things that are necessarily ever-present in the same sense of 
biological life, nor are they ever-recurring. They exist because we made them, and we made 
them with purpose. 
 
 These objects of our creation constitute a physical world that also then constitutes a 
distinctively human world: it is a space we have made for ourselves to occupy, whether for good 
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or for ill. This is also a shared world. Objects are distinct from both you and me, and so 
constitute a shared reality that is undeniable and unquestionable. As Arendt writes: “the man-
made world of things becomes a home for mortal men, whose stability will endure and outlast 
the ever-changing movement of their lives.” 
 
 The rapid spread of this virus has made very clear how the biological and artificial can 
come to a head. We have lost the world we have made for ourselves. It has been overtaken by a 
natural force that is, at the moment, seemingly beyond our control. Part of the tragedy of social 
distancing is in our awareness that the world nevertheless maintains its space: it endures, despite 
the fact that we are no longer there to occupy it in the same way. It is there, but we cannot act in 
it. 
 Action itself—the manner in which “we insert ourselves into the human world” with 
word and deed—is Arendt’s third of the chief human activities. Arendt wants us to see free 
action as a radical encounter with others, in which we must presume that when we act, we do so 
into “a world in which others are already present.” “Wherever men live together, there exists a 
web of human relationships which is, as it were, woven by the deeds and words of innumerable 
persons, by the living as well as the dead.” As individuals, we can only truly understand 
ourselves as existing in relation to worlds—both physical and more-than-physical—that we 
constitute and which fundamentally constitute us. 
 
 Forced into isolation by nature, we are all collectively doing our best to maintain the 
human world we have made for ourselves, while protecting the most fundamental thing in the 
face of this crisis: the preservation of human life. We strive to preserve the webs of human 
relationships that make our lives, words, and deeds, meaningful through whatever means 
necessary. In the case of continuing higher education, this has meant moving our seminars 
online. 
 
 What Arendt has helped us to see is that these webs of words remain unmoored without a 
shared space—a world—that they are constituting. We are speaking words, and trying to 
maintain an active contemplative live, without any stability or home. We share a world of words, 
but we do not truly share a world at all. We are all in our own homes, when the goal of active 
conversation should be the creation and negotiation of a shared home: what Arendt calls a public 
space in which we all appear to each other as individuals, ready to begin the action of living and 
thinking together. To have meaning, actions must have bearing on the world. 
 
 While we do what we can to get by, we must not lose sight of the fact that what we are all 
truly lacking now, as we self-isolate and self-quarantine, is the world itself. This does not mean 
that we only miss going to restaurants, or going to the gym, or day-to-day human interactions. 
We are all experiencing worldlessness because our actions have no world to encounter or to 
make. Everyone feels the abyss opening in the human experience—what it is like to live as 
though one’s actions were meaningless, as if one’s experiences remain unshared. 
 
 The world nevertheless waits for us on the other side. Though the future remains out of 
focus, buildings and public squares will once again fill with people. Governments will be 
reconstituted, and university campuses will welcome back their students. We will once again be 
able to act into the world. Contemplation and human connectedness cannot remain online. Our 
shared spaces exist because we made them, and they will be there when we return: both as a 
source of stability, and the site of a world we can begin to remake together. 
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 Because we are studying Arendt together without a shared world, I believe my students 
feel the desire—stronger than ever—to return a concrete space of shared education and thought. 
May we all return to each other, out of tragedy and uncertainty, with a similar commitment to 
actively sharing and making a meaningful reality. 
 
Citations from Arendt are from a lecture, “Labor, Work, Action,” originally delivered at the 
University of Chicago Divinity School, November 10, 1964. Printed in The Portable Hannah 
Arendt, ed. Peter Baehr (New York: Penguin Books, 2003), 167–181. 
 
First published on Medium.com on May 1, 2020, reprinted here by permission of the author. 
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ALUMNI NEWS 
 
The editorial staff of Programma welcomes contributions and reserves the right to edit them for 
publication. For information about becoming a class correspondent, please contact the Program 

of Liberal Studies Office. 
 

Please help us update our alumni database! 
Send us your current email address, mailing address, and phone number. 

If you would like to let your classmates know what you are doing these days,  
please include an update as well. 

You can forward your information to pls@nd.edu  
or call the office at 574-631-7172. 

 
Class of 1954 

 
Class of 1955 

(Class Correspondent: George Vosmik, 3410 
Wooster Road, Apt. 605, Rocky River, OH 

44116-4150, vosflyty@sbcglobal.net) 
 

Class of 1956 
 

Class of 1957 
(Class Correspondent: Ray McClintock,  

3846 Orlando Cir. W.,  
Jacksonville, FL 32207-6145) 

 
Class of 1958 

(Class Correspondent: Michael Crowe, PLS, 
215 O’Shaughnessy Hall, University of Notre 
Dame, Notre Dame, IN 46556, 574-631-6212, 
crowe.1@nd.edu) 

 
Class of 1959 

 
Class of 1960 

(Class Correspondent: Anthony Intintoli, Jr., 
912 Georgia St., Vallejo, CA 94590-6239, 

aintintoli@yahoo.com) 
 

Class of 1961 
 

Class of 1962 
 (Class Correspondent: John Hutton, Box 

1307, Tybee Island, GA 31328-1307, 
J.Hutton001@Comcast.net) 

Class of 1963 

 
Class of 1964 

(Class Correspondent: Joseph J. Sperber 
III, 42 Ridge Road, East Williston, NY 

11596-2507, Tel: 516-747-1764, Fax: 516-
747-1731, Email: joe42ew@gmail.com) 

 
Class of 1965 

(Class Correspondent: Lee Foster, P.O. 
Box 5715, Berkeley, CA 94705-0715, 

lee@fostertravel.com) 
 

Class of 1966 
(Class Correspondent: Paul Ahr, 702 N. 
Lakeside Drive, Lake Worth, FL 33460-

2706) 
Just a note to encourage fellow 1966 

“GPers” to keep us up to date. 
Dr. Paul R. Ahr 

paulahr@earthlink.net 
305-965-9303” 

 
Class of 1967 

(Class Correspondent: Robert  
McClelland, 584 Flying Jib Ct., Lafayette, 

CO 80026-1291, rwmag@aol.com) 
 

Condolences to the family of Francis 
Drejer. Francis passed away on April 22, 

2020, in Mishawaka, Indiana. His wife 
Theodora, his son Robert, his sister Mary, 

his brother Thomas along with their 
families survive him. 
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The link to Francis’ obituary is here. 
 
(https://www.legacy.com/obituaries/so
uthbendtribune/obituary.aspx?n=francis-
joseph-drejer&pid=196077941) 
 

Class of 1968 
(Class Correspondent: Ned Buchbinder, 625 
South 16th Avenue, West Bend, WI 53095-

3720, 262-334-2896, nbuchbinde@aol.com) 
 

Class of 1969 
Condolences to the family of David Samora. 
David passed away on April 8, 2020, in Santa 

Fe, New Mexico. David is survived by his 
sister Carmen, his brother Geoff, his brother 
John, along with their spouses and children. 

 
David’s full obituary can be viewed on 

Facebook, at David-Samora-Memorial Page. 
 

Class of 1970 
(Class Correspondent: William Maloney, 

M.D., 3637 West Vista Way, Oceanside, CA 
92056-4522, 760-941-1400, 
MaloneyEye@yahoo.com) 

 
Class of 1971 

 (Class Correspondent: Raymond Condon, 
4508 Hyridge Dr., Austin, TX 78759-8054, 

rcondon1@austin.rr.com) 
 

Class of 1972 
(Class Correspondent: Otto Barry Bird, 15013 

Bauer Drive, Rockville, MD 20853-1534, 
BarryBird@hotmail.com) 

 
Class of 1973 

(Class Correspondents: John Astuno, 16 
Meadowview Lane, Greenwood, CO 80121-

1236, johnastuno@earthlink.net and John 
Burkley, 3621 Lion Ridge Court, Raleigh, NC 

27612-4236, burkley775@gmail.com) 
 
 
 

Class of 1974 
(Class Correspondent: Jan Waltman Hessling, 

5613 Frenchman’s Creek,  

Durham, NC 27713-2647, 919-544-4914, 
hessling@mindspring.com) 

 
Class of 1975 

(Class Correspondent: David Miller, 66 
Welshire Court, Delaware, OH 43015-

1093, dmiller@hbdeo.com) 
 

Class of 1976 
(Class Correspondent: Pat Murphy, 2554 

Rainbow Drive, Casper, WY 82601,  
307-265-0070 W, 307-265-8616 H  

307-262-2872 C, pmurphy@wpdn.net) 
 

Class of 1977 
(Class Correspondent: Richard Magjuka, 

Department of Management, Room 
630C,School of Business, Indiana 

University, Bloomington, IN 47501, 
rmagjuka@aol.com) 

 
Class of 1978 

Added by the PLS Office: 
Bruce Rand, writes: “My Address is 

15330 Ballast Point Dr., Apt. 2104, Ft. 
Myers, FL 33908. My email is: 

rand_bruce56@yahoo.com & on Facebook 
under Bruce Rand. I retired from the 
Collier County Clerk of Circuit Court 

(Naples, FL) in 2012 and moved to nearby 
Ft. Myers (close to Ft. Myers Beach). I'm 

reaching out to former classmates for 
correspondence, etc.” 

 
Class of 1979 

(Class Correspondent: Thomas Livingston, 
300 Colonial Drive, Pittsburgh, PA 15216, 

skiponfordham@hotmail.com) 
 

Class of 1980 
(Class Correspondent: Mary Schmidtlein 
Rhodes, 9 Southcote Road, St. Louis, MO 
63144-1050, mvsr3144@sbcglobal.net) 

 
 
 

Class of 1981 
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(Class Correspondent: Tom Gotuaco, 21 
Galaxy St, Belair 3, Makati City, 

PHILIPPINES, tom@gotuaco.com) 
 

Class of 1982 
 

Class of 1983 
(Class Correspondent: Patty Fox, 902 Giles 

St., Ithaca, NY 14850-6128, 
paf3@cornell.edu) 

 
Class of 1984 

(Class Correspondent: Margaret Smith 
Wrobel, P.O. Box 81606,  

Fairbanks, AK 99708-1606) 
 

Class of 1985 
(Class Correspondent: Laurie Denn, 5816 

Lyle Circle, Edina, MN 55436-2228, 
lauriedenn@comcast.net) 

 
Condolences to the family of Reverend 

James King. James passed away on October 
12, 2018 following an extended illness. His 

many accomplishments are shared in the 
following obituary: 

https://www.wrightandsalmon.com/obi
tuaries/Father-James-Edward-

King?obId=3372298#/obituaryInfo 
 

Class of 1986 
(Class Correspondent: Margaret (Neis) Kulis, 

1350 Coneflower, Gray’s Lake,  
IL 60030, kulis.home@sbcglobal.net) 

 
Class of 1987 

(Class Correspondent: Terese Heidenwolf, 49 
W. Church St., Bethlehem, PA 18018-5821, 

heidenwt@lafayette.edu) 
 

Class of 1988 
(Class Correspondent: Michele Martin, 1200 

Chancellor Lane, McKinney, TX 75070-9097, 
mmmartin99@hotmail.com 

 
 
 
 

Class of 1989 

(Class Correspondent: Coni Rich, 244 
Toscana Blvd., Granger, IN 46530, 574-

271-0462, conijorich@aol.com) 
Added by the PLS Office: 

 
Class of 1990 

(Class Correspondent: Barbara Martin 
Ryan, 45 Westmoreland Lane, Naperville, 

IL 60540-55817, jbryan45@att.net) 
 

May 4, 2020, James Otteson wrote: “As of 
this fall, I will be returning to Notre Dame. 
I will be the John T. Ryan Jr. Professor of 
Business Ethics in the Mendoza College of 

Business. 
 

For the last seven years, I've been teaching 
at Wake Forest University in North 

Carolina. We've loved North Carolina, but 
the chance to return to Our Lady's 

University was too good to decline. My 
family and I will be moving to South Bend 

this summer. 
 

Once we've gotten there, I hope to 
reconnect with PLS, and we'd be happy to 

see any of our classmates who come 
through town!” 

 
Class of 1991 

(Class correspondent: Ann Mariani 
Morris, 153 Lincoln Road, Sudbury, MA 

01776, annie@rickmorris.com) 
 

Class of 1992 
(Class correspondent: Jennifer Adams 
Roe, 642 E. 3rd Street, Newport, KY 

41071-1708, jenadams1030@gmail.com) 
 

Class of 1993 
(Class correspondent: Anthony Valle, 147-

55 6th Ave., Whitestone, NY 11357-
1656) 
 

Class of 1994  
(Class correspondent: Sean Reay, 601 
Colby Avenue, Everett, WA 98201, 

seandreay@gmail.com) 
Class of 1995 

 

49  

(Class Correspondent: Andrew Saldino, 100 
Mount Clare Ave., Asheville, NC 28801-

1212)  
 

Class of 1996 
(Class Correspondent: Stacy Mosesso 
McConnell, 842 Cherry Street, Winnetka, 

IL 60093-2433, smosesso@aol.com) 
 

Class of 1997 
(Class Correspondent: Brien Flanagan, 2835 

NE Brazee Court, Portland, OR 97212-
4946, bflanagan@schwabe.com) 

 
Class of 1998 

(Class Correspondents: Katie Bagley, 2205 
California St. NW, Apt. 503, Washington, DC 

20008-3910, Katie.bagley@gmail.com, and 
Clare Murphy Shaw, 3019 Campbell St., 

Kansas City, MO 64109-1419, 
clare.noel@gmail.com) 

 
Class of 1999 

(Class Correspondent: Kate Hibey Fritz, 
11424 Rokeby Avenue, Kingston, MD 20895, 

kefritz@gmail.com) 
 

Class of 2000 
 

Class of 2001 
 

Class of 2002 
(Class Correspondent: Ricky Klee, 2010 

Hollywood Place, South Bend, IN 46616-
2113, rklee3@gmail.com) 

 
Class of 2003 

 
Class of 2004 

 
Class of 2005 

 
Class of 2006 

 
Class of 2007 

 
Class of 2008 

 
Class of 2009 

 
Class of 2010 

 
Class of 2011 

 
Class of 2012 

 
Class of 2013 

 
Class of 2014 

 
Class of 2015 

 
Class of 2016 

 
Class of 2017 

 
Class of 2018 

 
Class of 2019 

 
Class of 2020 

(Class Correspondents: Antonia Ambrose, 
aambros2@alumni.nd.edu; McKenna 

Cassidy, mcassid4@alumni.nd.edu; John 
Henry Hobgood, 

jhobgoo1@alumni.nd.edu 
 

“Looking for opportunities to stay 
connected post-graduation? Contact 

McKenna, John Henry, and Antonia to get 
involved...”
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MANY THANKS TO ALL CONTRIBUTORS 

 
Contributions Received at the PLS Office for Support of Programma  

and the Program of Liberal Studies since the Last Issue 
 
The Program of Liberal Studies is home to a distinguished group of scholar-teachers committed 
to a vision of the power of a liberal arts education centered on the Great Books. Program faculty 
members strive to establish an intellectual, social, and spiritual community for students. These 
efforts often rely on the generosity of the University’s alumni to meet with success. 
 
We are fortunate to be at Notre Dame, a university that receives enthusiastic support from its alumni. 
Many of our graduates, however, may not know that it is possible to earmark a gift by specifying the 
unit to receive it in a letter accompanying the donation. Gifts for PLS can either be a general 
donation to the department or targeted to a specific fund. General donations are used initially for 
various operating expenses (faculty and student events, office equipment, printing and mailing 
Programma, and much more). When our annual gifts exceed expenses, part of the money is added to 
the department’s endowment (to generate future interest) and part is used for scholarships for current 
students with financial need. Gifts that are earmarked for specific funds are used for the purposes of 
those funds, as described on the following pages. 
 
There are three main ways to contribute: 

1. Navigate to the “Supporting PLS” page on the PLS website 
(http://pls.nd.edu/alumni/supporting-pls/). A number of the funds listed on that page 
have direct links that will allow you to make an online donation to them. 

2. If you prefer to donate by mail or if a fund is not available for direct online donation, you 
may send your contribution directly to the PLS office: 

  Program of Liberal Studies 
    215 O’Shaughnessy Hall 
    Notre Dame, IN 46556 

3. Finally, you may send gifts to the university through regular channels (e.g., the Notre 
Dame Annual Fund), requesting that your contribution be earmarked for general use by 
the Program or for one of its specific funds. 

No matter which method you choose, your gift will be recorded by the university and credited to 
your name (for purposes such as the football ticket lottery). If you wish to have your gift 
recorded in the current tax year, you should time the contributions to arrive before December 10. 
After that point, Becky is likely to be on vacation, and checks might not be processed until the 
New Year.  

 
On behalf of the Program’s faculty and students, I am deeply grateful not only for the financial 
support so many alumni, friends, and parents have given to us over the years but for the passion 
and enthusiasm that the Program continues to generate. It is a blessing to be a part of such a 
community.  
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Scholarships and Financial Aid for Students in  

the Program of Liberal Studies 
 
The university has five named scholarships that either give preference to PLS students or are 
restricted to those students. One, the Crosson Scholarship, is open for public donations. The 
Program also has two other funds that provide support to PLS students with financial need, the 
Rev. Nicholas Ayo, C.S.C. Fund and the Stephen Rogers Memorial Fund. Finally, as noted 
above, a portion of any general donations to the department that surpass operating expenses are 
also used to support PLS students with financial need. 
 

Kevin and Mary Becker Endowed Scholarship 
Donald and Deborah Potter Scholarship 

Jay Kelly Memorial Scholarship 
Stephen Rogers Memorial Scholarship 

 
Frederick Crosson Scholarship Endowment 

In honor of this éminence grise and beloved teacher in the Program, a group of alumni created an 
endowment in his name in 2015 that provides scholarships for one or more PLS juniors with 

financial need. (Note: Because this scholarship is administered by Financial Aid, the Program 
does not always receive timely notice of contributions) 

 
Contributions 

Jan & Raymond Foery 
 

Stephen Rogers Memorial Fund 
Stephen Rogers graduated from our department in 1956 and later became a remarkable asset to 
our faculty. Though physically challenged by blindness, Steve was among the most remarkable 

and beloved faculty members in the Program. In 1985, Steve died during the final portion of 
senior essay time. The Stephen Rogers Fund helps us to assist worthy students facing financial 

difficulties. On more than one occasion, the Fund has allowed students to remain in school when 
otherwise they would have had to withdraw. 

 
Contributions

                Kyle Andrews & Megan Monserez                              Thomas Fleming                                                                                                        
                   Nancy Clements              John DeSollar                                    
                  Libby Drumm & John Muench                         Rev. Dr. Anne Dilenschneider                      
     Thomas & Theresa Duffy, III                              Thomas Fleming                                   
                           Patrick Mannion                                                   Deirdre Price                                                            
                               Kerry Smith                                Gregory St. Ville                                                 
        Mark Sullivan                                                        Kevin Yoder 
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Rev. Nicholas Ayo, C.S.C. Fund 
Established to honor Nicholas Ayo after his retirement from teaching in the Program,  

this fund helps purchase course books for PLS students with financial need. 
 

Contributions 
  Thomas Fleming              Patricia & Stephen Hartel, Jr.              Beth & Jonathan McCormick 

Michael Sanchez 
 

Funds to Support Student Awards or Program Activities 
Along with its scholarship funds, the Program also has a number of funds to underwrite awards 

for PLS students or specific activities of the Program, such as its outreach programs and the 
Summer Symposium 

 
Otto A. Bird Fund 

This fund is a tribute to the faculty member who worked with Mortimer Adler in founding the 
General Program. Otto A. Bird started the department in 1950. This award recognizes the 

graduating senior who wrote the year’s most outstanding senior essay. The announcement of this 
award is keenly anticipated each year at the Senior Dinner, when students and faculty gather to 

celebrate the completion of the final requirement for graduation. 
 

Contributions  
Dr. & Mrs. Gary F. Raisl    Mark Sullivan 

 
Program of Liberal Studies 

Community Outreach Programs 
 
In 1998 the Program of Liberal Studies began a community outreach seminar with students from 
the South Bend Center for the Homeless which runs for the entire academic year. Contributions 
help defray the cost of the books and outings to plays, concerts, and operas. Since then, Program 

faculty have also started a Junior Great Books Program (which brings PLS students to local 
schools to discuss age-appropriate great texts) and have been involved in a cooperative effort 
between Notre Dame and Holy Cross College to offer college courses in a local state prison. 

Contributions to this fund support these efforts.  
Contributions 

Rebecca Ganon 
 

Susan Clements Fund 
Susan was an extraordinary student and a remarkable young woman who graduated in 1990. She 

was preparing for a career as a scholar and teacher when she met an early and tragic death in 
1992. This award is presented each year at the Senior Dinner to a woman among the Program of 

Liberal Studies graduating seniors who exemplifies outstanding qualities of scholarly 
achievement, industry, compassion, and service. 

 
Contributions 

Matthew & Wendy C. Beuter 
Mrs. Nancy Clements 

Catherine Clements & Jay Barbus 
Walter Clements 

                       Thomas Kwiecien  
  Dana Rogers 
           Eli Lily and Company Foundation
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Edward J. Cronin Fund 
The Cronin Fund both honors a legendary teacher and helps to reward (and thus to encourage) 

undergraduate efforts to write lucidly and gracefully. The Award is for the finest piece of writing 
each year by a student in the Program of Liberal Studies. This is a distinct honor; it constitutes 

the Program’s highest prize for writing in ordinary course work. Your gift will help us to 
recognize Program students who meet the high standards for writing set by our invaluable senior 

colleague. 
Contributions 

                 Mr. & Mrs. Charles A. Kromkowski                      Mark Sullivan
 

Willis D. Nutting Fund 
The Willis Nutting award was established to memorialize one of the great teachers in the 

Program. Those who taught with or studied under Willis remember his gentle style, his clever 
wit, and his deep faith. The Willis Nutting tree outside the Art Department bears this motto from 
Chaucer: “And gladly wolde he lerne, and gladly teche.” This was his style, and we hope that it 

will always be yours as well. The Award is for “that senior who has contributed most to the 
education of his or her fellow students and teachers.”  

 
Contributions 

Dr. James O’Rourke, IV 
 

Richard T. Spangler Fund 
This newly established fund in honor of PLS alumnus Richard Spangler (class of 1977) is 

designated for stipends to cover part of the cost of attendance of our yearly Summer Symposium 
for alumni, in which Richard has been an enthusiastic and dedicated participant. For more 
information regarding the stipends, please contact the departmental office at pls@nd.edu. 

 
Contributions 

Laura Bowshier 
Mr. & Mrs. Ned Buchbinder 

Thomas Coffey 
Joseph P. Connelly 

Thomas & Maryann Devine   

Rev. Dr. Anne Dilenschneider 
Joseph & Patricia Erpelding 
Eugene & Donna Gorman 

William John, Jr. 
Jerry & Kathy Zuzolo 

 
Program of Liberal Studies Endowments for Excellence 

Over the years, a number of PLS graduates and their families have created substantial endowments 
that help fund many aspects of the Program.  

We are very grateful for their generosity and support. 
 

William & Christine Barr Family  
Calcutt Family  
Cioffi Family  
Franco Family  

John & Patrice Kelly  
Neus Family Senior Thesis 

Stephen Rogers Endowment for Graduate Studies   
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General Contributions Designated for PLS since the Last Issue 
These contributions provide the department funds for the many faculty and student functions 

(Opening Charge, Christmas Party, Senior Dinner, Senior Brunch), office equipment, and much 
more. They also provide us the means to send Programma to over 2,500 alumni all over the world. 
Contributions above annual operating expenses are used to build the Program’s endowment and to 

provide financial aid to current students. 
 

This list includes contributions made during the 2020 Notre Dame Day. 
 

3M Foundation 
Richard Allega 

Gregory & Theresa Beatty 
Theodore & Ann Becchetti 
Roger & Ann Norton Beck 
Brian & Laura Bowshier 

Ned & Melinda Buchbinder 
Lindsey Byrne 
Jesus Campos 

James & Patricia Carroll 
Choi-ha Cassell 

Christopher Cipoletti 
Daniel & Emily Cook 

Catherine Crisham 
Profs. Michael & Marian Crowe 
Tom & Kathleen Cummings, III 

Anthony & Emmeline D’Agostino 
Shauna Dee 

Deloitte Foundation 
Maureen Dempsey 

Patrick DePace 
Ann Dixon 

Robert Dixon 
Michael Donnellan 

John Donnelly 
Colin Dougherty 

Thomas Durkin & Janis Roberts 
Ernst & Young Foundation 

Katie Ellgass 
Prof. Stephen Fallon 

Kristen Benedict Farrell 
Tom & Karen Ferdinandi, Jr. 

Margaret Firth 
Ray & Jan Foery 

Lauren Fox 
Bridget & Justin Francis 

Peter Frank 
Kathryn Fritz 

Charles Gallagher 
Alexander & Stephanie Mills Gallan 

Rebecca Gannon 
Stephen Garcia 

Barbara Gardetto 
Michael Giles 

John Gleason, IV 
Google-AOGF 

David (Tom) Gotuaco 
Steven Gray & Nancy Grant 

Greg & Teri Gullickson 
Lee & Michelle Hambright 

Clay & Mary Hamlin 
Justin Halls & Jonathan Hicks 

Daniel & Amanda Hartnett 
Gabriel Hawkins & Nicole Schuster 

Kathleen Healy 
Joseph & Ursula Heil 

Richard Hennessey, Jr. 
Mark Herlihy 

Peter & Janet W. Hessling 
Margaret Hobday 
Katherine Hogan 

Evan Holguin 
Jacob Holke 

Sandra Spencer Howland 
Zachary Huber 
Eric & Jo Hurtt 

Roger & Christine Jenkins 
Daniel Jukic 

Greg & Jean Kane 
Sharon Keane 

Benjamin Kemmy & Whitney Rominger 
John King 
Knoell, Jr. 

Kenneth Kristl 
Rev. Michael Kwiecien, O. Carm. 

Caroline Knickerbocker 
John Kromkowski 

Mr. & Mrs. Thomas Kwiecien 
Elizabeth Leader 
Emily Lehman 

Michael & Mary Leary 
Emily Locher & Marc Ferland 
Elizabeth & Matthey Lippner 

George Long 
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Tom & Susan Long 
Daniel Lyons 
Sara Maloney 
Susan Marx 

Michael McAuliffe 
Kathleen McCann 

Mike & Barbara McCarthy 
Robert McClelland 

Martha McEvoy 
Michael & Allison McGinley 
Christian & Mary Michener 

Annie Morris 
Nicholas Muench & Elizabeth Reidy 

Randal & Patricia Munsen 
Claire Murphy 

Thomas Neuberger 
Neuberger Berman - YourCause 

Michael & Karen Neus 
Michael Newhouse 

Prof. Walter & Elaine Nicgorski 
Felicia Johnson O’Brien 

Joseph O’Gorman 
David & Courtney O’Mara 

Arlene Ortiz-Leytte 
Thomas Pace 
Elliot Pearce 
Brian Pecson 

Anthony R. Perri 
David & Emily Waters Piro 

Erin Portman 
Michael & Maggie Powers 

Susan Prahinski 
Dierdre Price 

Lawlor & Elizabeth Quinlan 
Paul Radkowski 

Gary & Mary Raisl 
Anthony Ramirez, II 
Bob & Patricia Redis 

Christopher & Kate Reilly 
Janet Robert 
John Roda 

Eric Secviar 
Ruth Godfrey Sigler 

William & Mary Sigler 
               Michael & Ellen Sobczak 

Prof. Thomas Stapleford 
Katherine Stillman 

Mary Thomas 
John & Gina Camarata Tierney, IV 
Christopher & Teresa Von Dohlen 
James Watkins & Victoria Wang 

Stephen & Nancy Weeg 
Catherine Crisham  Brian Werner 

Jameson Michael Wetmore 
Thomas White, IV 

Madeline & John Wick 
Casey Wong 

Donald & Jeanette Yeckel 
Sherry Zhong 
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