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The persistence of the old regime in nineteenth-century Europe has been a
familiar theme in recent historical writing. Monarchies sedulously inventing
new traditions to bolster their popularity, parliamentary upper chambers stubbornly defending their prerogatives, landowning nobilities entrenching their
power and privileges: These have been the motifs of an important revisionist
historiography, a reaction no doubt to the overdrawn picture of a nineteenth
century dominated by industrialization, a rising bourgeoisie and inexorable
progress to parliamentary government (see Mayer 1981). The revisionism has
been salutary, even if it has been more convincing in some respects than
others. What comes as something of a surprise is the relative neglect of that
classic institution of old regime Europe, the Roman Catholic Church. Internally declining, the butt of Enlightened intellectuals and political radicals at
the end of the eighteenth century, the church in the last two hundred years has
demonstrated a remarkable capacity for survival and rejuvenation. From Pius
IX to John Paul II, Rome has centralised its power, mobilised the faithful and
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taken on its enemies: liberalism and nationalism in the nineteenthcentury,
socialism and communismin the twentieth, indifferenceand materialismat all
times.
It would obviously be quite untrue to say that the Church'shistory has
remainedunwritten. Numerous works have chronicledpontificatesor traced
diocesan histories, while a rich literatureexists on the various orders and
congregations,cults and devotions. Accounts like this from within the Catholic traditionoften deserve a wider impact, but a majorobstacle is their interior, self-referential character, which seals the work off from mainstream
historiography.Historiansin the mainstreamhave commonly consideredCatholicism, if they consideredit at all, as a hopelessly obscurantistforce at odds
with the more serious isms that have shaped the modern age or, using a
broadly liberal Catholic approachpopularsince the 1960s, have chartedthe
stages whereby the church adapteditself to the requirementsof modernity.
The experience of researchand teaching in the field promptsthe feeling that
the historyof the churchand Catholicismin the last two centuriesremainsin a
historiographicalghetto. The investigation of church, religion, and society
has had a central place in early modern Europeanhistory; the same has not
been true of the period after the French revolution, despite overwhelming
evidence that this was no straightforwardlysecular age. Happily there are
signs of a change. There is a modest but growing body of work on modern
Europeanhistoryconcernedwith church,religion and, popularpiety (McLeod
1981; Obelkevich, Roper, and Samuel 1987; Kselman 1983; Cholvy and
Hilaire 1985-86; Blessing 1982; Sperber 1984; Schieder 1986). The books
consideredhere are a furtherindicationof that trend, and I want to deal with
some of the more importantissues they raise.
The late eighteenth century was a low point in the history of the Catholic
church. Centrifugal tendencies, Josephinist reforms, moribund orders and
congregations, squabblesamong Jesuits, Jansenists,and othersover the intellectual direction of the church in an age of Enlightenment-all suggested
decline. In 1773 Rome was forced by the Bourbonmonarchsto suppressthe
Jesuits, the greatest champions of papal authority,and the 1786 synod of
Pistoia challenged that authorityopenly. Three years later the churchfaced a
revolutionarythreat. Ralph Gibson's outstandingnew book shows what that
meant in France itself. The revolutionabolished the tithe, then nationalized
and sold off churchproperty.It divided the clergy between those who swore
the oath of allegiance to the new civil constitutionand those who did not, and
it disrupted the religious education of a generation, destroying the former
"quasi-universalreligious practice"(Gibson 1989:54)howeverlukewarmthis
might already have become in some areas. The year 1789 unleashedviolent
bouts of anticlericalismand dechristianizationand a terrorthatled to the death
of 2-3,000 clergy and the exile of over 30,000 more-although Gibson, it
should be said, is alive both to the very real reasons for discontent with the
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prerevolutionarychurch and to the clerically supportedwhite terror of the
counterrevolution.Everywhere in Europe that French armies spread, the
churchand its adherentsfaced similarmateriallosses, disruptions,and indignities (see Blanning 1983). The harshreligious conflict imprinteditself on the
century that followed.
What is strikingabout that century is the sheer persistenceof the church.
Hostile contemporariessaw this as a rearguardaction against a liberal, nationalist, materialistand scientific age, symbolized by the notoriousSyllabus
of Errors in 1864. When Max Weber, at the beginning of the twentieth
century, wrote his famous tract on the Protestantethic and the spirit of capitalism, he was recapitulatingwhat had become a familiar Europeantrope
aboutthe backwardnessof Catholicsand the Church(Blackbourn1987). From
the perspectiveof a particulargrandnarrativeof progressand modernity,this
is undeniably true, but the continuing strengthof Catholicism in the nineteenth centurywas also a thoroughlymodem success story. This was true not
least in a sphere Webercould-and did-recognize: bureaucraticorganization. In a period of centralizationand bureaucratization,the churchfollowed
the same road as the state and business. This was especially true of papal
power. One irony of the revolutionaryperiod was that it discredited the
Catholic opponents of papal supremacy and eroded the power base of the
national churches, thus opening the way to the ascendancy of Rome. The
proclamationof infallibility (1870) and the manipulationthat accompaniedit
were the most obvious symbols of papal absolutism and Roman centralization, but there were many other signs of growing curial and papal power.
These included new codifications of canon law, the reintroductionof Peter's
Pence in the 1860s to aid Vaticanfinances, more summonsesto Rome, more
papal feast days. The growing use of the concordat, that government-togovernmentaccord, was a sign of how nationalchurcheswere short-circuited.
The synod of Pistoia had been directed against "that diabolical and antiChristianinvention-the ancient machineryof papal monarchy";a century
later the beleagueredCatholic modernistpriest, George Tyrrell, complained
that "the tendency of moder Catholicismis to salvationneitherby faith nor
works but by machinery"(Perry and Echeverria1988:62, 153).
This structurewas replicatedat the nationaland diocesan level, where the
hierarchical structure was strengthened and the clergy more rigorously
trained.Gibson has a wonderfullyrich chapteron the secularclergy, wherehe
discusses the great power wielded by the bishops over parish priests (much
greater than under the old regime) and the "spirit of domination" (Gibson
1989:78-80) over their flocks that so many of the nineteenth-centuryclergy
acquired from the seminary. The message remained what Gibson calls the
"Tridentinemodel" of Catholicism, but the formidable structurethrough
which it was propagatedhad novel features. At the same time, the reinvigoratedclergy dependedon brightyoung men recruitedfrom the peasantryand
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the rurallower middle class, who increasinglyreplacedthe formerbourgeois
and urbanclergy. This Stendhaliancareeropen to talent did not stop short of
the episcopate, as lowly born archbishopslike Pie, Parisis, and Guibertdemonstrated.We encountergrowing professionalizationof this kind throughout
the Europeanchurch.
The churchalso had its own special breed of professionalsin the religious
ordersand congregations. Many were declining in the eighteenthcenturyand
persecuted during the revolutionaryperiod and its aftermath.In France, the
orders were attacked more systematically than the parish clergy (Gibson
1989:104). In Spain, Frances Lannon notes that 83 percent of the property
belonging to religious orderswas seized and sold between 1836 and 1845, the
remainderfollowing after 1855. Male religious were effectively proscribed,
and the 50,000 enumeratedin 1797 had all but disappearedby the 1840s
(Lannon 1987:59). Much the same occurredacross Europe,with varyingtime
scales. But decline was followed by spectaculargrowth. Nicholas Perryand
Loreto Echeverriaprovide abundantevidence on the mushroomingof Marian
congregationsin the nineteenthcentury.Gibson and Lannondemonstratethe
growth of religious ordersand communitiesin Franceand Spain respectively.
Their argumentsare strikinglysimilaron two questions. Both point convincingly to the vital function of the new orders, given the inabilityof the prevailing social and political orderto serve the needs of the ignorant,the sick, and
the hungry. In structuralterms, it is true that the church itself bore some
responsibility for this. But it is also true that the congregationsthrived by
filling the large gap that opened up between the rhetoric and the reality of
progress in the nineteenthcentury. Second, the revival of the religious congregationswas "primarilyand unprecedentedlya female phenomenon"(Lannon 1987:61). By 1904, female religious outnumberedtheirmale counterparts
in Spain by 40,000 to 11,000, a patternthat continuedthroughthe twentieth
century.In Francenearly 400 successful new female orderswere established
in the first eighty years of the nineteenth century, and there were 135,000
female religious in 1878. By then women constitutednearlythree-fifthsof all
clergy (secular and regular), as against only one-third in 1789. In the late
1850s, aroundone girl in twelve who did not marryentereda religious order
(Gibson 1989:105). The attractionof the ordersis not difficult to understand:
They provided women with an alternativeto marriageand reproduction,an
outlet for their piety and energy. Religious communitiesoffered a structured
society, security and companionshipamong membersof their own sex and a
vocation or career largely denied them elsewhere. Both Gibson and Lannon
write with great understandingon this importantsubject. Althoughit has been
neglected for too long by historians-not least by women's historiansdrawn
to more overtly progressiveforemothers-there are welcome signs thatthis is
now changing (Langlois 1984; O'Brien 1988; Clear 1988).
The laity was also mobilized in new ways or at least with novel variations
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on old ways. Sodalities and fraternitiesprovidean instructiveexample. In the
eighteenth and early nineteenth centuries, many such bodies were deeply
unpopularwith the clergy because of their independenceand tendencyto blur
the boundariesbetween the sacredandthe profane.The Bishop of Montpellier
in 1837 found the confraternitiesof penitents "purely and simply scum"
(Gibson 1989:57). JonathanSperber(1984) has found an identicalsituationin
Germanyat the same period. The general response was to bring such bodies
under closer clerical discipline or to replace them by clerically controlled
fraternitiesor sodalities, such as those of the Rosary,the Scapular,the Blessed
Sacrament,and the SacredHeart.Most prominentof all were those confraternities that took the name of the Virgin Mary, the burgeoning devotion to
whom was centralto the Catholicrevival. Many of the presentauthorsreferto
the Childrenof Mary, a sodality that became one of the largest lay religious
organizationsin the world. In France, where it was founded, the disciplining
element is plain: The threatof exclusion from the Childrenof Mary was, for
example, held over young women to keep them from the sinful pleasuresof
dancing (Gibson 1989:93, 168, 191). Perryand Echeverria'sUnder the Heel
of Mary, as one might expect, containsa welter of referencesto this and other
sodalities, which the authorssee as the forerunnersof the militantlay organizations of the twentiethcenturywith theirmartialnomenclature:the Militia of
the ImmaculateConception, the Legion of Mary, the Blue Army.
Some of the same motifs are evident if we look at the changes in modern
pilgrimages. The Nolans' book, which has a longer time scale than the title
suggests, is an examinationof over 6,000 postmedievalpilgrimage shrines
currentlyin use thatis inventoriedand brokendown by geographicalplace, by
period of origin, by subjectof devotion (Virgin, Christ, saints) and by object
of devotion(statue, relic, painting).The work of two trainedgeographers,this
well-researchedvolume predictablyhas a fine sense of place and includes
excellent illustrations;it also benefits from an awarenessof anthropologicalas
well as historicalwork on pilgrimage. The authorshave some good points to
make against the rathercrude distinction drawn in some Anglo-Saxon literature, the work of Victor and Edith Turnerfor example, between the traditional medieval and modern postindustrialpilgrimage, although the Nolans
are much less illuminatingthan the Turnerson the qualitativeside: the multiple meanings for the pilgrims themselves (Turner1974; Turnerand Turner
1978; Turner1979). The Nolans underlinethe importanceof the early modern
period, especially the seventeenthcentury,when more pilgrimageshad their
origin than at any other time; but they also show that an eighteenth-century
slump was followed by a modernrevival thathad its high point in the 1850s80s. The natureof pilgrimagesalso changedas they became more centralized
on majorsites duringthe railwayage. (The adventof the automobilehelpedto
revive local pilgrimages, but often these shrines were now local offshoots of
major centres.) The broad contours of these changes emerge from their ac-
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count, but the Nolans' concern with a taxonomy of origins leads them to pay
less attentionto the developmentof existing pilgrimagecentres. For example,
they note the seventeenth-centuryorigins of the Kevelaerpilgrimage on the
Lower Rhine and the 800,000 pilgrims that it now draws annually.They do
not recordits enormousgrowthin the nineteenthcentury(from 36,000 visitors
in 1816 to perhaps400,000 in the 1870s) nor thatit was largelyrecastas a less
spontaneous, more clerically disciplined pilgrimage encouraged at the expense of many smaller,local affairs(Nolan andNolan 1989:100, 183; Sperber
1984:64-65, 67, 75). Notwithstandingthe anathemasagainst modernity in
the Syllabus of Errors, the Churchlearned from its enemies when it came
to organising railway pilgrimages, just as it learned from the Great Exhibitions how religious relics could be illuminatedto best effect (Korff 1977,
1983).
Nothing better illustratesthis than the great apparitionalpilgrimage sites,
such as Lourdes. Three of the present volumes are centrallyconcerned with
this subject: Cranston, Perry and Echeverria, and Carroll'sThe Cult of the
Virgin Mary. Two of them-Cranston's sympatheticpopularaccount is the
exception-provide valuable informationon the way that the apparitionsof
BernadetteSoubirous at Lourdes were shaped by the recently promulgated
doctrineof the ImmaculateConception, specifically by the patternestablished
in earlierapparitionsvouchsafedto the novice nun CatherineLabourein Paris
(1830) and by two young cowherdsin the Alpine village of La Salette (1846).
Bernadetteactually describedthe Virgin wearingthe costume of the Children
of Mary which originatedin CatherineLaboure'svisions. Although Cranston
and Perry and Echeverria are radically different in approach, they share a
concern with the effect ratherthan the genesis of the apparitionsat Lourdes.
What they reveal is the proficiency with which the site was developed once
the apparitionshad been authenticated.The buildingof the Domain, its separation from the profane by-productsof the pilgrimage, the attentionpaid to
lighting and the mechanics of runningthe water from the grotto into bathing
tanks, the deployment of disciplined stretcher-bearersand their chiefs of
service, the organizationof special pilgrimage trains all suggest that same
drive to organise and control popularpiety characteristicof the nineteenthcentury church. It was not only the spring water that was channelled at
Lourdes.A similarpatterncan be seen at otherapprovedapparitionsites, such
as Pontmain(Normandy)and Knock (Ireland)in the nineteenthcentury,and
Fatima (Portugal)in the twentieth.
Where the reformersof the Catholic Enlightenmenthad tried to extirpate
the excesses of popularreligion, the nineteenth-centurychurchwent with the
grain, promotinga "'cleaned-up' form of popularreligion where they were in
charge" (Gibson 1989:156). In France this proved widely but-as Gibson
notes-not universally successful. The same was true in Spain, where the
difficulties were not confined to the south (Lannon 1987:22-29; Christian
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1972). The great wave of modem Marianapparitionsperfectly illustratesthis
partial success story. The churchcontrolled the cults surroundinga few selected sites, although even here there were unsatisfactoryseers and other
problems (see the case of La Salette). But there have been many hundredsof
alleged apparitionssince the FrenchRevolution, triggeredby war or postwar
uncertainty,political persecution, economic distress or social and familial
dislocation. Like the emergence of famous stigmatists, such as the Belgian
Louise Lateau and Theresa Neumann of Konnersreuth(Bavaria),these dramatic cases electrifiedpopularsentimentin ways thatoften proveduncontrollable and difficult to square with recognized cults and devotions.
Michael Carrollought to be a useful guide on these matters,for one of his
volumes deals with the cult of stigmatists,as well as with majordevotions(the
Rosary,the SacredHeart,The Stationsof the Cross), while the otherexamines
the mental make-up of visionaries, such as Beradette Soubirous. But his
books are seriously undermined by the reductionism to which psychoanalyticalhistory has been prone. Chapterson the "anal-eroticorigins of the
Rosary,"on the Stations of the Cross as a "sadisticphantasy"representinga
"regressionto the anal-sadisticphase," on devotion to the Brown Scapular
among those for whom attackson the churchreactivated"infantilememories
of the fecal attacks made in phantasyagainst the mother"-these and other
essays betraya horriblyfamiliarcombinationof ingenuityand crassness. The
chapteron stigmatistsin Cults and Devotions is one of the more plausible, and
the examinationof individual seers in The Cult of the VirginMary also has
illuminatingpassages. (The latter book contains generally better-developed,
more measuredarguments,and has also been proofread.) Yet both volumes
remaina vast disappointment.To be clear on this: Therecan be no principled
objection to reading such sources against the grain, and the psychoanalytical
approachcan, at its best, tease out the meanings from the clues of behaviour
from languages, silences, gestures(see Gay 1985). A Geertzianconcern with
unpackingthe meaning of the small act, a preoccupationwith the tiny clue,
has become a more generally familiar historical strategyin the last decade.
(See Davis 1983; Sabean 1984; Ginzburg 1982.) But Carroll's neat little
theoremssimply lack historicaland other kinds of depth, certainlycompared
with the outstandingwork done in the same field by historianssuch as Caroline WalkerBynum and William Christian(Bynum 1987; Christian 1972,
1981). Othershave exploredwith greatersubtletythe rich social, familial, and
devotionalcontext of apparitions,and the collective resonancethey achieved
(see Kselman 1983; Devlin 1987). These recurringapparitionsand cognate
phenomenacaused clerical embarrassment.The visionaries were often spiritually dubious, and the popularresponse they found-the unboundaspirations of local people, the improvisedcommercialisation,the mingling of the
sacred and profane, the spontaneousbehaviourof pilgrims who often defied
their own priests-prompted official anxiety. It is probablymost helpful to
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see these episodes, including the recent visions at Medjugorjein Yugoslavia,
as a series of telling chaptersin the constant,often troubledinterplaybetween
church authoritiesand the popularpiety of the faithful.
But who were the faithful?The nineteenth-centuryreligious revival was a
patchworkaffairthattook place alongside widespreaddechristianization.One
obvious variable was regional. Gibson and Lannon indicate very clearly the
differencesin religious observancein two majorCatholiccountries:the north
in Spain more devoutthan the south, the dechristianizedParisbasin and other
areas in the centre of France surroundedby the more devout far north, Brittany, the westernPyreneesand the easternborders.Similarmapscould probably be drawnup for otherEuropeancountries,the regionalvariationsoften the
reflection of much earlier patternsof christianization.But there were important new variablesat work in the moder period. One was obviously class. In
France and Spain, aristocraticand growing bourgeois supportfor the church
was matched by the alienation of the industrialworking class (and of many
agriculturallabourers). This had a number of familiar causes: the pastoral
difficulties created by urbanization,the frequent lack of sympathy in the
churchfor the problems of urbanindustrialclass society and the conflicts it
engendered, the interlocking of church and social elites. None of this was
unique to Franceand Spain. But it may be worth noting that in countriesand
regions in which Catholics felt themselves part of a beleaguered group in
social, denominational,cultural,or linguisticterms, the churchwas often able
to put itself forwardsuccessfully as a popularforce. Polandand Irelandspring
obviously to mind; but we should not forget also the strength of popular
Catholic devotion in industrialisedareas such as eastern France, Belgium,
Luxemburg and Rhineland-Westphalia.In the latter case, where Catholic
workersfaced Protestantbosses and a Protestantstate machineryfor much of
the nineteenth century, the situation had parallels with Ireland under the
Protestantascendancy.The peculiarsituationin Spain's Basque provinces(on
which Lannon writes very well), where hostility to Madrid gave a special
colorationto local Catholicism, may representa variationon the same theme.
Despite their obvious position of subordinationboth within the hierarchyof
the churchand its teachings, women generallyshowed greaterallegiance than
men to the church. Women played no part in ecclesiastical decision making
and were told by male priests to obey their husbands: "At every turn the
message was clear: men were born for authorityand social responsibility;
women were born for domesticity,motherhoodor sexual renunciation"(Lannon 1987:55). How can one explain this conundrum?Men resented the
priest's efforts to regulate moral and sexual relations, which undoubtedly
helps to explain the gender differentialwhen it came to alienation from the
church-a point Gibson makes extremely well. Conversely,though, women
could play off the priest against the husband or father. Here, as in other
respects, they could make a small dent in their powerlessness, a subject
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warrantingfurtherresearch.It might, for example, be worthwhile to examine
more closely the cult of Saint Rita of Cascia, an abused wife and later
visionary nun, or the cult of Saint MariaGoretti, a young Italianrape victim
venerated in Nettuno (Nolan and Nolan 1988:99, 132-3, 150, 234). The
frequent requests for intercession by Mary or the saints to bring drunken
husbandsto penitence also suggest a way in which faith held out the hope of
consolation. Like illness, faith could representfor women a weapon of the
weak (see Scott 1985), just as modem visionaries (mainly young girls and
women) commonly acquired a release from daily burdensand an enhanced
status inconceivable in normalcircumstances.At a differentlevel, the opportunities for a form of self-affirmationpotentiallyavailableto female religious
had their parallel in the sphere of religious charitableactivity so well described by Bonnie Smith for bourgeois Catholic women in Rouen (Smith
1981).
This female sphere was, of course, the other side of the coin of a maledominatedpublic world of affairs:business, journalism, science, the professions, and politics. In many ways that separationof public and private is
illusory. Just as the public world of men was constructedon the basis of the
domestic role played by women (whetherservantsor wives), so the sphereof
domesticity was shaped by larger economic imperatives, subjected to the
growing purviewof the professionalsand made the object of political debate
under such rubricsas the family, education, and welfare. The churchhad its
own position in these debates and seldom eschewed mobilizing the faithful
against perceived political enemies.
There are differentways of looking at how the power of the churchand the
Catholic laity was brought to bear in the political arena. One approachhas
been to plot the stages by which a recalcitrantchurchgraduallycame to terms
with science, the social question, and political democracy-in short, with
modernity.Putativepioneers of moder ChristianDemocracy and social Catholicism, such as Frenchpriest and journalistFelicite Robertde Lamennais
and German social bishop Wilhelm Emmanuel von Ketteler, usually figure
prominently in accounts of this sort, together with the importanceof the
pontificateof Leo XIII in promptingand legitimizing furtheropenings in this
direction. An obvious problem with this approachis the heavily teleological
element that it shareswith otherhistoricalinterpretationsbased on modernization theory. In this particularcase, enlightenedclergy and lay people dragthe
church kicking and screaming into the twentieth century, as the rigidities
associated with Pius IX and VaticanI yield to the modern reforms of John
XXIII and VaticanII. There is also the question of where one focuses attention. This sort of model obviously better fits some of the more laicised
Catholic societies of western Europe, such as Germany,Belgium, and the
Netherlands, than it does the Iberian peninsula. Even in France, Christian
Democratic and social Catholic initiatives have proved fitful and short-lived
(see Whyte 1981).
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Partlybecause of the countriesthey treat, the volumes underreview largely
presenta differentand perhapsmore familiarstory of violent clerical hostility
to liberalism, socialism, and secular modernity. In few countries was this
more evident than France and Spain. As Lannon puts it (1987:119), "the
Spanishchurchfound it hardto come to terms with parliamentarydemocracy
and pluralism,and for a long time much preferredan authoritarianregime that
defended its doctrines and controlled its enemies". Her account of the
church'scomplicity in underminingdemocracy and the atrocitiescommitted
by the victoriousrebels of 1936 is all the more damningbecause of her careful
halftones and attentionto countervailingcurrents.Perry and Echeverriaalso
draw heavily on Spain, Franceand Italy, in a book thatrelentlesslycatalogues
the mobilization of the faithful for reactionarypurposesbehind a politicized
Mary.They show how the nineteenth-centurycult of Marywas encouragedin
opposition to a radical-socialistemphasison "Christthe worker"(see Berenson 1984), and the two authorshave valuablethings to say aboutthe political
uses of Marian apparitions, especially in the case of Fatima and anticommunism. Perry and Echeverria pass many familiar episodes through their
Marian prism: the ambivalence of the Vatican in the face of fascism, the
benefits the churchderivedfrom Mussolini's regime, and the dynamicsof the
various clerico-fascisms found in Portugal, Spain, Belgium, France and
Croatia-although, oddly, they omit Austria.
Perryand Echeverriacontinue their account throughthe virulentCold War
anticommunismof the church in Europe and beyond, pointing out the Vatican's heavy reliance on the United States for both money and intellectual
justification. Bodies like the Pontifical Society for the Propagationof the
Faith and the Knights of Columbus pumped millions of dollars into Rome,
while there were more Jesuits in the United States by 1964 than in Germany,
France, Italy, Austria, Belgium, and the Netherlandscombined. The authors
rehearse Rome's machinationsin Latin and Central America, including its
efforts to suppressLiberationtheology, underthe memorableheading of Our
Lady of National Security,and have much to say about militantlay organizations, including the Opus Dei, now increasinglycast in the villain's role that
the Jesuits filled for so long.
A passionate book, given force and point by its centralconcern with militant Marianism,it never addressesthe issue of the relationship-the tension,
perhaps-between reactionaryMarianismand other forms of Catholic social
and political mobilization. Pope Paul VI may have presidedover a "Marian
renaissance" (Perry and Echeverria 1988:266-73); but as the authorspoint
out, his elder brotherwas prominentin the ItalianChristianDemocraticParty,
and the pope enjoyed an intimatefriendshipwith Aldo Moro, an architectof
the Historic Compromise with the Communists. Perry and Echeverriahave
replaced one teleology (the church moving inexorably towards pluralistic
modernity)with another(the churchperpetuallydedicatedto reactionarynastiness underMary's banner).Surely the point is that the churchhad the sheer
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plasticity to embrace believers of widely differingviews and that it couldand did-change. Frances Lannon makes that abundantlyclear in her final
chapter, "TowardsModernity."More than that: the meaning of Mary was
itself multivalent:There are parallelswith the differentmeaningswith which
Joan of Arc was invested in moder France(Warner1981; Krumeich 1989).
The Virgin stood for peace and justice as well as anticommunism.Moder
apparitionshave included "The Virgin of the Poor" at Banneux, and many of
them achieved their large followings because they were perceivedas intercessions in favourof the downtrodden,the neglected, and the ill-used. Liberation
theologian LeonardoBoff looked to Mary as a "propheticwoman and liberator";othershave invokedMary, "Motherof the Poor" (Perryand Echeverria
1988:280; Gebara and Bingemer 1989). Moder feminist writers on Mary
have, of course, explored other possible meanings (Warner1976). Even the
relationshipof militant Marianismto interwarfacism is a good deal more
ambivalentthanPerryand Echeverriaallow. One indefatigablewriteron Mary
and Marianapparitionsthey do not mention was the Austrian,Friedrichvon
Lama (1934). No progressive hero, he was killed (like his son) in a Nazi
concentrationcamp, a fate sharedby countless thousandsof Catholic clergy
and lay people across Europe, most notably in Poland.
JohnPaul II's use of moder media to proclaiman antimoder message, the
general retreatfrom VaticanII in recent pontificates, renewed apparitionsof
the Virgin: these might suggest a reprise of the Marian century. Plus ca
change, plus c'est la meme chose. Yet the advent of a Polish pope, the

transformationof the church in Span, and the utterly alteredposition of the
Jesuits are among many signs that some things do change. It may be time to
place a question mark against the anticlerical view of the church as the
automatichandmaidof reactionand the liberal Catholicbelief that the future
of the churchlies in coming to terms with modernity.The "persistenceof the
old regime" with which this essay began remainsa useful way of addressing
the history of the churchsince the Frenchrevolution;yet postmodernistperspectives are also having their inevitable effect on the ways in which we
approachreligion and popular piety. Research is shifting onto fruitful new
terrain.Tenyears ago it would have been possible to build up a sizable library
on the church and politics since the French revolution, but few outside the
Catholic tradition were writing about popular cults and devotions, pilgrimages, and apparitionsin the same period, and few anywhereaboutwomen and the church. The presentvolumes and others demonstratewhat can be
learnt from research in these areas, as well as the benefits of social and
culturalhistory, when the politics are left in.
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