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INTRODUCTION

Romano Guardini (1885–1968) remains one of the most influential figures in the history of 20th

century theology, yet his full impact has been neglected by most English speaking scholars.1

While many acknowledge the influence of Marie-Dominique Chenu O.P. (1895–1990), Henri

DeLubac S.J. (1896–1991), Karl Rahner S.J. (1904–1984), Yves Congar O.P. (1904–1995),

Jean Danielou S.J. (1905–1974), Karol Wojtyla (1920–2005), and Josef Ratzinger (b. 1927) on

the Second Vatican Council, Guardini’s impact has largely been forgotten. Guardini was unable

to participate in the Council due to his ailing health, and he passed away a few years after it was

concluded. Subsequently, his imprint on some of the ideas brought forth in the proceedings and

writings of the Council have been overlooked.

One of Guardini’s key insights examines the relationship between logos and ethos and it

impacts the dynamic tension between the human person and God in the formation of culture.

The ethos of modern culture is governed by a mechanistic and utilitarian logos. The ethos of an

authentic Christian culture is underpinned by a Eucharistic logos oriented towards self-giving

love. Until a sacramental logos (which is related to an ethos of love as self-gift) is given its

proper primacy, an ethos driven by lust, power, avarice, and ugliness will continue to reign.

Throughout his writings, Guardini has described this dominance of a logos driven by material

progress through technology, which has overshadowed the previous logos concerned above all

with cultivating a humane culture. The key to re-forming the culture begins with embracing the

full spirit of the liturgy to reorient the person to fulfillment of his nature as a human person in

the Logos Incarnate, who is sacramentally present in the Eucharist.

Guardini defines the hermeneutic of true reform as the dynamic relationship between logos

and ethos. This has also been part of the overall theological vision of Benedict XVI, who views

this method as the key to how the Church can successfully engage in the new evangelization.

The Scholastic axiom, ‘action follows being’ (agere sequiter esse), is also the model for the

Church’s mission. The Church has a mission of charity (ethos) in the midst of the world, but it

must first embrace her Eucharistic identity (logos). Guardini offers insight into this authentic

engagement that the Church should have with the modern world through his liturgical ecclesi-

ology. First, it will be important to highlight Guardini’s understanding of the shift of the culture

towards a modern and post-modern view and the impact that this would have in particular on the

human person. Second, in light of this tension between God and the person, Guardini clearly

emphasizes that the proper celebration of Liturgy is essential to the authentic renewal of culture.

Finally, after the relationship between the logos and ethos has been clearly established accord-
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ing to the thought of Guardini, we will conclude by highlighting Guardinian themes from the

writings of the Council - particularly in the Pastoral Constitution on the Church and the Modern

World (Gaudium et Spes). Subsequently, we will briefly highlight the parallels with Guardini’s

thought in the writings of one of the last living participants in the proceedings of the Council,

Benedict XVI.

THE TRANSFORMATION OF CULTURE FROM ONE LOGOS TO ANOTHER

The mere mention of the world culture can conjure up a variety of contexts for different people.

In general terms, culture consists of people and their ideas. In particular, culture focuses on the

expression of ideas through written and oral communication, the development of creative arts,

and above all worship. Culture, in its very nature, is oriented towards the Transcendent. In Truth

and Tolerance, Cardinal Ratzinger underscores religion as the essential element of a ‘definitive

culture.’2 Ratzinger reiterates this point by writing, ‘faith itself is cultural’ in that it is ‘creating

culture and is culture.’3 In many respects, Ratzinger re-echoes one of the major themes in

Guardini’s life, the ‘relationship between faith and the world.’4 Modern culture challenges this

understanding of culture through its rupture from previous tradition and its shift towards the

subjective and anthropocentric, as opposed to the objective and theocentric.

Whereas Christ unites both the faith and world for Guardini’s Christian worldview (Weltan-

shauung), the modern worldview departs from this unity. Guardini expresses this insight into

this shift within culture to a modern worldview most poignantly in his two works: The End of

the Modern World5 and Letters from Lake Como: Explorations in Technology and the Human

Race.6 While the latter work is less systematic in its treatment, it nevertheless remains an

important complement to the former work. In both of these works, Guardini outlines the main

contours of the logos of modernity and post-modernity relative to previous ages.

In The End of the Modern World, Guardini divides the history of the world into three ages:

(1) the medieval world (2) the modern world and (3) the coming age after the modern world

(what would now be described as post-modern). While the book was originally published in

1956, Guardini had keen insight that foresaw the end of modernity on the horizon in light of his

observations of cultural trends. The Medieval period built its worldview on the foundation of

classical philosophy and culture, culminating above all in recognition of transcendence and the

ultimate authority of revelation (EMW, 14–18). Under the influence of St. Augustine, medieval

culture embraced a view governed by the perspective of salvation history. In Guardini’s words,

‘The world, time, history had begun with Creation; they reached apotheosis in the Incarnation

of the Son of God . . . and all shall end with the destruction of the world and the Last Judgment’

(EMW, 19). History was radically transformed with the Incarnation marking the center of

human history. Through the Incarnation, the Eternal Word became flesh which would impact

every aspect of nature. Consequently, the Christian faith shaped every aspect of human life:

architecture, artwork, annual seasons, literature, and the very structure of society. Above all, the

medieval world was governed by a sense of unity rooted in the truth. This medieval unity was

embodied in the varying Summae for Guardini because this method of theology highlighted the

‘truth that reality itself was ordered harmoniously in being, that it could be formed and

fashioned by the artistic genius of man’ (EMW, 26). In the medieval world, harmony was

reflected in the architecture of their cathedrals and the very structure of their theological

writings. This unity built up by the use of faith and reason would soon be dissolved with the

birth of modernity.

Disharmony began, in Guardini’s estimation, during the 14th century culminating in its

ultimate dissolution by the 17th century (EMW, 28). Whereas the medieval worldview was
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characterized by an orientation towards unity and harmony, the modern world was overshad-

owed by division and autonomy. The view of society as a communal harmonious body was

displaced by the individual autonomous subject. According to Guardini, ‘With the new con-

sciousness of self, however, which arose late in the Middle Ages and especially in the Renais-

sance, man became important to himself. The “I” . . . became the measure by which all human

life was judged’ (EMW, 39). This triumph of the subjective personality would lead to a view

characterized by dominance in man’s relation to the universe and culture. Consequently,

Guardini characterizes modernity’s view of culture as essentially the work of the person –

‘independent of the Work of God’ (EMW, 42). Another name for this separation of culture from

revelation is secularization. While the medieval world was oriented towards sacramental tran-

scendence, modernity is shaped by a secular immanence.

The three characteristics of modernity include ‘a Nature subsisting in itself; an autonomous

personality of the human subject; [and] a culture self-created out of norms intrinsic to its own

essence’ (EMW, 50). It is only inevitable that a world marked by such dissolution would move

beyond modernity, which is the final part of this particular work of Guardini. As a result of its

subsistence, the human person becomes alienated from nature. Governed by a logos ordered by

technē, ‘Man’s relations with nature have reached the point of final crisis: man will either

succeed in converting his mastery into good-then his accomplishment would be immense

indeed-man either do that or man himself will be at an end’ (EMW, 56). In an endless drive to

conquer nature, which governs endless progress, the person may consequently be conquered. In

the words of Blessed Pope John Paul II: ‘[W]hen the sense of God is lost, the sense of man is

also threatened and poisoned, as the Second Vatican Council concisely states: “Without the

Creator the creature would disappear . . . But when God is forgotten the creature itself grows

unintelligible.” ’7 In practice, the logos of technē is oriented towards an ethos of power and

domination. Power exceeds the order and structure that the person tries to give it through his

progress in technology. According to Guardini, power ‘unfolds independently from the con-

tinuous logic of scientific investigations, from technical problems, from political tensions. The

conviction grows that power simply demands its own actualization’ (EMW, 83). Based on his

experience of modernity, Guardini will outline the logical consequences of the ‘end of the

modern world.’ Guardini describes the coming culture as a ‘non-cultural culture,’ which will be

accompanied by a ‘non-human’ man and a ‘non-natural nature’ (EMW, 88). Reflecting upon this

same time period, C.S. Lewis aptly described the fruit of post-modern culture as ultimately

leading to the ‘abolition of man.’ Severed from its orientation towards transcendence, culture

ceases to be authentically a culture for the good of the person. Freedom divorced from

responsibility and power leads society on a perilous course towards destruction of human life

at all stages without the guidance of truth. In Guardini’s view, the central issue is power: ‘Every

decision faced by the future age-those determining the welfare or misery of humanity and those

determining the life or death of mankind itself-will be decisions centered upon the problem of

power. Although it will increase automatically as time moves on, the concern will not be its

increase but first restraint and then the proper use of power’ (EMW, 92).8 Unbridled power will

continue to wreak havoc, but there must be a rationale (logos) that restrains its use and guides

the appropriate exercise of such power.

Guardini would never advocate a return to medieval Christendom. What is necessary to

prevent (or to reverse the onslaught of) a culture of dissolution (a culture of death) is to reorient

the person to the truth of Revelation. Only faith can preserve culture because it allows the

human person to realize or fully develop his nature (EMW, 98; emphasis added).9 Despite what

seems to be an inevitable trend towards an ever growing dissolution in post-modern culture,

Guardini places his hope in the faithful that will continue to enter into communion with Christ.
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In Guardini’s estimation, ‘This free union of the human person with the Absolute through

unconditional freedom will enable the faithful to stand firm-God-centered-even though place-

less and unprotected . . . It will permit him to remain a vital person within the mounting

loneliness of the future’ (EMW, 108). This Christocentric communion gives the person the

strength to overcome the alienation which is experienced within a culture that values the

triumphs of science and technology over the good of the person.

In his work Letters from Lake Como, Guardini offers a beautiful narrative approach to

describe the transformation of humane culture, which has occurred through the dominance of

technological progress. Guardini saw the advances of technology in the modern world as a

means of subordinating the human person and human culture: ‘I saw machines invading the land

that had previously been the home of culture. I saw death overtaking a life of infinite beauty, and

I felt that this was not just an external loss that we could accept and remain who we were’ (LLC,

5). Culture is affected by how the person relates to nature. The effect of technological advance-

ment is that it further removes the person from his proximity to nature, as Guardini himself

emphasizes:

Every technical action involves the possessing, using, and shaping of nature. Nature becomes
culture. Nature is what is there on its own; culture is what we humans make of it. In the course
of history, the culture factor in existence has become stronger, while the natural factor has
become weaker. With the coming of the machine this process has reached a new stage. Nature
has been seized and made ready for use. Human beings take a cultural attitude to nature when
they go to it (LLC, 109).

From the beginning, the person has been entrusted with dominion over the earth (cf. Genesis

1:28). Nature can relate to the person when as a result he begins to indwell in it and subse-

quently ‘culture begins in it . . . The human world is putting natural things and relations in a

different sphere, that of what is thought, willed, posited, and created, and always in some way

remote from nature – the sphere of the cultural’ (LLC, 10). Guardini describes the dynamic

between human creativity and nature: ‘Culture develops when we press on from what is simply

there [in nature] to what is meaningful and essential’ (LLC, 21). Machines have been useful in

the person’s work with nature and have led to various advancements in the culture that have

served the good of the human person. In a culture that has limited its view of reality to an

immanent materialism the machines which are meant to serve and advance life for the human

person seem to threaten his existence. The advent of modernity has brought about a mechanized

view whereby only what a person can apprehend with the senses truly exists and consequently,

people are valued for what they are able to do.

It is not a mere coincidence that a culture dominated by the logos of techne attacks the

practice of the faith. In the diagnosis of his contemporary culture, Guardini he states, ‘It is no

accident that the worldview which sees in the machine the symbol of fulfilled culture-namely,

materialistic communism-is trying systematically to destroy religious life’ (LLC, 111). Unbri-

dled progress without any transcendent end leads to the view that perfect utopia governed by

justice can be established in the present with the aid of science and technology as the basis of

securing this kingdom. This logos will lead to a destructive ethos that will ultimately reduce

human beings to mere things subject to the capricious use of others. With his prophetic clarity,

Guardini gives humanity this warning: ‘Everywhere we see true culture vanishing, and our first

reaction tells us that what is replacing it is barbaric. Only further reflection and a more profound

reaction indicate the possibility of a new order in what is now chaotic in its effects, and order

of different proportions and with a different basic attitude’ (LLC, 48). Society needs direction

to reorient it back towards its proper end, otherwise it faces the absurdity of violent destruction
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as a result of the unquenchable thirst of progress for progress’ sake. Clearly the answer to this

problem, which plagues all of humanity, cannot be found in an immanent or material means.

Guardini directs the world to the Transcendent Logos that the Church encounters in the liturgy.

THE LOGOS OF THE LITURGY

While modernity and post-modernity have been marked by a mechanistic logos, which has

resulted in a utilitarian ethos, Christianity needs to propose to the world a sacramental or

specifically a Eucharistic logos directed to an ethos of self-giving love. Consequently, the

importance of Romano Guardini’s work The Spirit of the Liturgy10 is underscored because of

the need for culture to be re-formed by the source and summit of the Logos present in the

celebration of the Liturgy. In Guardini’s view, the liturgy ‘is primarily occupied in forming the

fundamental Christian temper [logos]. By it man is to be induced to determine correctly his

essential relation to God . . . As a result of this spiritual disposition, it follows that when action

[ethos] is required of him he will do what is right’ (SL, 86). The logos which orders the modern

and postmodern worldview is both materialistic and mechanistic. Subsequently, the person

views himself as the creator with limitless power and freedom. His sole concern is further

progress, which he can only measure materially such as an increase in money, influence,

pleasure, or simply the accumulation of any material good. The ethos of such a worldview must

necessarily be based on a utilitarian perspective – the greatest good for the greatest number.

Further, modernity and post-modernity have subordinated logos to ethos (SL, 88). A proper

understanding of the mystery of Liturgy can help recover the proper ordering of culture.

Modernity embraced two different extremes in relation to the person. On the one hand, the

person has been reduced to an autonomous individual. On the other hand, the individual person

is subordinated to what Guardini refers to as ‘mass man.’ The former rejects the person’s

solidarity with other people, while the latter undermines each person’s individuality and

incommunicability.The Liturgy allows for an anthropological balance because worship is tran-

scendently directed towards God. While the Liturgy consists of individuals gathered together in

common for worship, in Guardini’s view ‘The primary and exclusive aim of the liturgy is not

the expression of the individual’s reverence and worship for God . . . The liturgical entity

consists rather of the united body of the faithful as such-the Church-a body which infinitely

outnumbers the mere congregation’ (SL, 19). In truth the ‘liturgy does not say “I,” but “We” . . .

The liturgy is not celebrated by the individual, but by the body of the faithful’ (SL, 36). There

is no room for a selfish autonomy in the liturgy; hence the individual must humbly embrace the

corporate identity of the one Body of Christ over the individual self. ‘The individual has to

renounces his own ideas and his own way. He is obliged to subscribe to the ideas and to follow

the lead of the liturgy’ (SL, 38). Guardini emphasizes that within the celebration of the Liturgy

itself, the ‘subordination of the self is actually facilitated’ (SL, 40). Contrary to the mechanistic

logos of post-modernity, the human person should not simply create or manufacture liturgical

worship in accordance with his personal preferences. The celebration of the Liturgy is charac-

terized by a different type of logos, which is oriented towards receptivity and communion. The

Liturgy receives and is directed towards an objective order that is not man-made.

Guardini argues that ‘The first and most important lesson which the liturgy has to teach is

that the prayer of a corporate body must be sustained by thought. The prayers of the liturgy are

entirely governed by and interwoven with dogma’ (SL, 21). These statements are a reiteration

of the medieval axiom: lex ordandi, lex credenda – ‘the law of prayer is the law of belief.’ In

other words Guardini wants to highlight the primary truth that the liturgy is ‘nothing else but
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truth expressed in terms of prayer’ (SL, 24). Liturgy provides culture with its proper orientation

because it enables every human person to engage in the highest act of religion: worship or cultus

from which the English word ‘culture’ is derived. The celebration of the Liturgy is first and

foremost an actio Dei and not the work of man (opus hominis). Guardini emphasizes, ‘When the

liturgy is rightly regarded, it cannot be said to have a purpose, because it does not exist for the

sake of humanity, but for the sake of God. In the liturgy man is no longer concerned with

himself; his gaze is directed towards God’ (SL, 66). Liturgy directs the person towards an order

that transcends nature.

In what Guardini describes as the ‘playfulness’ of the liturgy, the person learns to ‘abandon,

at least in prayer, the restlessness of purposeful activity’ (SL, 71). Unlike the mechanistic logos,

the liturgical or sacramental logos is not concerned with usefulness or utility. Liturgy actualizes

the highest form of leisure by leading the person to rest in God’s presence through entering

into the communal worship of the Body of Christ. Every aspect of liturgical celebration is a part

of this logos. In Guardini’s words, ‘The Church has not built up the Opus Dei for the pleasure

of forming beautiful symbols, choice language, and graceful, stately gestures, but she has done

it . . . for the sake of our desperate spiritual need’ (SL, 82). While a mechanized worldview is

concerned with material satisfaction, the liturgy satisfies the full desires of the human person,

which includes his spiritual nourishment.

The modern and subsequently the postmodern world have inverted the proper order between

logos and ethos. As result of the nominalist emphasis on superiority of the will (voluntarism),

ethos has received a primacy over logos. Gabriel Marcel has described this as the dominance of

‘having’ (or ‘doing’) over ‘being.’ Guardini has articulates the issue writing, ‘in life as a whole,

precedence does not belong to action [having or doing], but to existence [being]. What ulti-

mately matters is not activity, but development (SL, 92).’ Liturgy helps to maintain the con-

templation that fruitful action presupposes. Guardini maintains ‘No matter how great the energy

of the volition and action and striving may be, it must rest on the tranquil contemplation of

eternal, unchangeable truth’ (SL, 94). There is no greater expression that indicates that a person

takes the needs of the world around him seriously than for him to consistently and faithfully

enter into the authentic and full worship offered within the liturgy.

The logos of the liturgy has the power to redirect the human person away from an ethos of

power divorced from responsibility and driven by a thirst for domination which Guardini boldly

describes as ‘demonic.’ In Guardini’s estimation, ‘Once action [ethos] is no longer sustained by

personal awareness, is no longer morally answerable, a peculiar vacancy appears in the actor.

He no longer has the feeling that he, personally, is acting; that since the act originates with him

is responsible for it.’11 The modern person abdicated any sense of responsibility when logos was

subordinated to ethos in the nominalistic shift. As a result, the fate of the dignity of the person

has been entrusted to the ‘will to power’ of the majority. With his prophetic clarity, Guardini has

asks the key question, which the Second Vatican Council will try to answer: ‘Man is acquiring

ever more power over man, an ever profounder influence over him physically, intellectually,

spiritually; but how will he direct that influence?’12

THE CENTRALITY OF THE LOGOS

On October 11, 1962, under the patronage of Mary Mother of God, on the Feast of her Divine

Maternity, Blessed Pope John XXIII gave the opening speech at the beginning of the Second

Vatican Council. The work of the Council was in part to be faithful to the mission that Christ

had entrusted to her of handing down what she had received from apostolic times (cf. 1. Cor.
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11:1). In particular, Blessed John XXIII stated that the Council wished ‘to transmit doctrine,

pure and integral, without any attenuation or distortion.’While maintaining the Sacred Tradition

of the Church, Blessed John XXIII recognized the need not only to uphold the Tradition, but

also to engage in authentic reforms for the good of the Church in her mission to the modern

world. In particular, the Church had to focus on the themes of ecclesiology and anthropology.13

Arguably the main concerns of the Council, the Church and the human person, were the two

theological interests of Romano Guardini. The greatest overlap between the direction of the

Council and the thought of Guardini lies in the shift towards a great Christocentric focus.14

Many of the theologians that would influence the thought of the Second Vatican Council,

including Guardini, wanted to root ecclesiology and anthropology in the centrality of Christ.

The major themes of the council reflect the theological interests of Romano Guardini.

Similar to Dei Verbum, Guardini emphasized that the full content of revelation was unveiled in

the person of the Word Incarnate; Lumen Gentium portrayed the Church as a sacrament and a

living and mystical communion, which was also reflected in the writings of Guardini; and

finally Sacrosanctum Concilium implemented reforms that were the concern of Guardini in both

theory and practice.15 Above all, the document which would reflect the concerns of Guardini’s

philosophical and theological thought is found in Gaudium et Spes. This latter document

outlined the manner in which the Church would engage the modern (and post-modern) world.

While modernity erected a wall between God and man, the Church had the Christocentric

mission to bridge the two.

Gaudium et Spes would prove to be a two-edge sword that had both great strengths and

weaknesses. Cardinal Ratzinger has labels Gaudium et Spes as ‘undoubtedly the most difficult,’

while at the same time it was one of the ‘most successful documents.’16 In his lengthy

commentary on the document, he lauds it for presenting anthropology as theology.17 The

Christocentric anthropology contained in the document (particularly GS nos. 22 and 24)

introduced what Ratzinger describes as a ‘fundamental change.’18 The change is decidedly an

anthropology which cannot be separated from Christology. According to Ratzinger, the docu-

ment can be read as a ‘discussion between Christian and unbeliever on the question who and

what man really is.’19 The answer given by the Council was decidedly the person of Jesus Christ.

Christocentrism was the overall theme that Guardini presented in his writings as a solution

to reorienting the logos of modernity and post-modernity. The Guardinian theme of the priority

of the logos over the ethos is found in Gaudium et Spes: no. 22 speaks of the person of Christ

as the full revelation of man (logos), while no. 24 emphasizes that self-gift is the action which

proceeds from a Christocentric life (ethos). At the same time, the document departed from an

essential aspect of Guardini’s thought.

The document seems to separate the person from the world when it describes the ‘autonomy

of earthly affairs’ (GS, 36). This seems counterintuitive to the Christocentric anthropology and

mission of the human person. All of the world is destined to be transformed in and through

Christ, in spite of the ‘deep-rooted extrinsicism,’ which was part and parcel of the formation of

the document.20 As God became fully man in the Incarnation, the world must be fully trans-

formed through grace. Just as one should not advocate an autonomy of the body from the soul,

so there should not be a full autonomy of the secular world from God. In his analysis of the

dissolution of the world, Guardini concluded that this secularization was a result of the

separation of the logoi from the Logos in favor of the autonomy of a mechanized worldview. On

the contrary, for Guardini, ‘Existence as a whole, things, man and action, come from God’s

grace . . . Only because the creating God really placed the created world in man’s hand can the

latter come upon the idea that he must create an autonomous culture.’21 Autonomy is not

the natural order, which God has created in and through grace. The autonomy alluded to by the
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Council was precisely the problem that Guardini was trying to overcome with his prophetic

insight.

Throughout his work, Pope Benedict XVI has continued to overcome the misperceived

autonomy of the secular order with a constant emphasis on re-anchoring every aspect of culture

and life in the person of the Logos. Arguably, this is the main point that unites Guardini and

Ratzinger.22 The centrality of the Logos is one of the Guardinian themes present in the thought

of Pope Benedict XVI. A number of scholars have highlighted the remarkable parallels between

Ratzinger and Guardini: both wrote a doctoral thesis concerning the work of St. Bonaventure,

both wrote books outlining the main contours of the Christian faith, both wrote books on the

liturgy, and both have written their own theological reflections on the person of Christ.23 The

obvious influence of Guardini on Ratzinger led Aidan Nichols O.P. to conclude ‘their funda-

mental picture of the priest-theology is, I believe, identical.’24 The greatest theme which unites

both thinkers is the primacy of the liturgy in reorienting the logos of culture towards a truly

human ethos.

In his concluding thoughts on Guardini, Hans Urs von Balthasar admired how he resisted the

fruits of modernity: ‘unbridled technology, totalitarianism, and atheism.’25 It should come as no

surprise that Pope Benedict XVI has also been a very outspoken critic of these same effects and

related ideologies that prevent the fruition of a truly humane culture. In his analysis of culture

in light of the Incarnation, David Schindler concludes that ‘every ethos always needs a logos

that precedes it and gives it meaning.’26 Schindler has described the effect of the mechanistic

logos on modern culture:

Sexual relations hollowed out into their material shell become lustful manipulation; political
relations hollowed out into their material shell become brutal power; market relations hol-
lowed out into their material shell become hedonistic consumerism; and music and architec-
ture governed by the laws of such market relations become noise and harsh ugliness.27

The celebration and understanding of the liturgy has implications for the entire cosmos because

the Logos has become flesh. Subsequently, every aspect of culture can embrace its full meaning

in this incarnational light.

Romano Guardini imbued his work with a Christian worldview, which describes as ‘the

perduring, that is the methodical encounter between faith and the world, not just the world in

general, but in concrete, in culture and its forms, in history, in social life.’28 While the West has

seemingly abandoned the Christian worldview and forgotten the legacy of Guardini, Pope

Benedict XVI has worked to re-echo the message of Guardini’s Christocentric Weltanshauung

to all who are willing to listen.

Notes

1 George A. Pinichas has written about the forgotten legacy of Guardini: ‘Admittedly, Guardini is now a
neglected religious thinker. He is not give an entry in The Encyclopedia of Religion (1987), or in The Oxford
Dictionary of the Christian Church (1997), and only a brief one in The New Catholic Encyclopedia (2003). Nor
is it ever fully acknowledged that it was the Henry Regenery Company of Chicago that helped to introduce
Guardini’s German writings in English translation, beginning with the publication of The Lord, in 1954, Power
and Responsibility, in 1961, and The Virtues, in 1967, for a title of nine titles.’ George A. Pinichas, ‘The
Essential Guardini,’ Modern Age: A Quarterly Review (Spring 2005): pp. 171–172. The most recent works on
Romano Guardini published in English include: Robert A. Krieg, C.S.C. Romano Guardini: A Precursor of
Vatican II (Notre Dame, IN: University of Notre Dame, 1997) and Robert A. Krieg, C.S.C., (ed.), Proclaiming
the Sacred in the Modern World (Chicago: Liturgical Training Press, 1995). In 2010, Ignatius Press published
the first English translation of Hans Urs von Balthasar, Romano Guardini: Reform from the Source (San
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Francisco Ignatius Press, 2010). There are a number of significant secondary works that have yet to be translated
into English: Albino Babolin, Romano Guardini-Filosofo dell’alteritá in 2 volumes (Bologna: Znichelli, 1968);
Hannah Barbara Gerl, Romano Guardini 1885–1968 (Mainz: Matthia Grünewald, 1985); and Joseph Ratzinger
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