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The Cross In The Classroom

The complex and disturbing
effects of the attack of suffering
must be squarely faced by a re-
ligious if her vocation is to come
to its full flowering. A religious
is aware that, in a mystery incom-
prehensible in its totality, Jesus
allows the members of His Mysti-
cal Body to cooperate in His re-
demptive suffering for souls in
danger of eternal damnation. She
knows that she herself, like all
other Christians, is Christ present
in the world today. Because she
is Christ, she must confront the
evil in the world around her. This
encounter with physical and moral
evil, always bitter and bloody, is
the Passion. Therefore a Sister
must be prepared for the Cross
in its many aspects. .

The Cross can be abundantly
fruitful in the life of every Christ-
ian. It can have a spccial fecundity
in the life of a consecrated virgin,
who has given herself up totally
to God to be His tool for what-
ever use He wishes. God may want
to use her as a cooperator, by
suffering, in His redemptive
Passion. The willing embracing of

A member of the School Sisters of
St. Francis of Milwaukee, St. M. Roberto
is an English teacher presently on leave
of absence from Alvernia High School
in Chicago.

Sr. M. Roberto, O.S.F

the Cross by a religious as Pro-
vidence presents the Cross to her
means not only her own greatest
holiness and richest happiness, but
also the greater glory of God and
the greater perfection of the
mystical Christ which is the
Church.

While the richness of suffering
is very great, it is also very myster-
ious and often very hidden. What
a religious is suffering may not
appear to be a good to the re-
ligious herself. This darkness is
part of her suffering. Yet in spite
of the fact that the results of her

.sufferings cannot be seen by her,

faith tells her that they are, if
lovingly embraced, the touch of
Christ on her own and other souls.

“While the explicit comfort of

seeing the result of her sufferings
is often denied her, she may be
given an occasional faint hint that
her example is a real source of
help, courage, and edification to
those around her.

Value of Suffering

The very real, if invisible, super-
natural value of suffering was
understood by the saints. The value
of an individual’s free cooperation
in the redemptive work of Christ
was evidently known, for example,
to St. Catherine of Siena who
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horrified her mother by scourging
herself to blood. It was known also
to the Curé of Ars when he spent
some of his rare hours outside
the confessional beating his under-
fed body with a discipline. A re-
ligious in her convent may also
happily find implicit recognition
of the supernatural value of suffer-
ing in the joyfully mortified lives
of the Sisters with whom she lives.

Beyond the richness and suf-
fering for her own soul and the
souls of others, there lies in the
mind of the religious the ineflable
happiness of her identity with
Jesas, and her joy in the unmerited
privilege of cooperating with Him
in the climactic acts of His earthly
obedience, His Passion, Death, and
Resurrection.

Types of Suffering

While variations on the subject
of suffering are for the most part
unsuspected by a young religious,
she gradually learns that the
main themes are work, failure,
physical pain, mysterious and ap-
parently uncaused humiliations,
and other more interior spiritual
suffering.

The active workaday life of the
religious teacher in our contem-
porary society is dreadfully
demanding. In most instances the
teaching religious lives on a very
crowded time schedule, with the
details of her life sandwiched into
a highly pressured package. She
usually rises hours before dawn,

,—um
sometimes with not enough sleep.
She often staggers her way mentally
as best she can, hoping God will
understand, through morning
prayer, meditation, and the most
important act of the day, her
offering of the Holy Sacrifice
of the Mass. Then she hastens
through a speedy breakfast, and
begins a hard-pressed day in the
classroom. Even if she has had
time to prepare the material she
is going to teach, she finds herself
under innumerable pressures.

Her lunch hour is spent with-
out time, to put it mildly, for a
leisurely meal, since she must soon
be out on the playground or back
in her schoolroom. The close of
the school day, instead of bring-
ing a release from work pressures,
merely means a change in the type
of work which duty demands. The
religious teacher suffers because
she must often send pupils home
without offering them the oppor-
tunity for the guidance or counsel-
ing they need. Sometimes even
striking needs cannot be attended
to. For example, for lack of both
time and courage she must leave
unexpressed the emotion which
grips her when two plain gold
rings are brought in for an all-
school gold drive. The rings are
accompanied by a little girl’s ex-
planation, “These are my mommy’s
and daddy’s wedding rings. They
don’t want them, because they
don’t love each other any more.”

Usually the evidence of need for
help on the part of a student is
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less dramatic, but the Sister re-
grets having to let innumerable
silent pleas go by without making
an adequate response to them,
because of the plain lack of time.
The student must hurry to the
bus or to the after-school meeting
of the extracurricular. She herself
must start on her round of after-
school duties. After various and
crowded compulsory activities
comes a period of prayer, and then
supper. Supper is theoretically
followed by a few minutes of re-
creation. In spite of a superior’s
most earnest efforts to keep this
period free, the time.is often con-
sumed by parish devotions or some
other activities which the Sister
cannot avoid.

Multiple additional duties may
crowd into the evening recreation
period. Some of these may be the
training of parish or school groups.
work with various religious clubs,
or the important work with the
C.C.D., either by personally acting
as a catechist or by training adult
leaders to catechize.

Pain of Failure

In some cases, failure is second
in importance as a source of suffer-
ing. While the causes of pain in
the life of each individual Sister
differ, failure is frequently the be-
ginning of much soul-suffering and
much exterior opprobrium. Fail-
ure may sometimes be a very real
failure to meet the demands of a
given job. In other cases it may
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be only an apparent failure,
measuring up as “failure” only be-
cause of the senmsitivity or con-
scientiousness of the Sister involv-
ed. In either case, the interior pain
is the same. Real failure may be
caused by real deficiencies in the
personality of the teacher. Ap-
parent failure may be caused by
one or more of the various
pressures which are brought to
bear on her. These pressures,
abundantly diverse, may be caus-
ed by the interference of demand-
ing parents, by the necessary
difficulties of a given classroom
schedule, by the large numbers of
students with whom she must deal,
or by one or the other of her var-
ious religious, educational, or

- ecclesiastical superiors.

A teacher may sometimes suffer
greatly from her failure to as-

_certain whether the prayers and

penances she offers for a certain

‘student are having any good effect.
- Occasionally, she is given a little

light and hope. The seventh grad-
er whom she knows to have been
away from the sacraments for a
long time may actually approach
her with, “Sister, I just want you
to know that I was able to go to
Holy Communion this morning.”
But such positive evidence is rare.

Her hopc must usually feed on
faith, in darkness.

Power of Failure

For her own survival in the dark
tunnel of failure, a religious is
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forced to cling mentally to all she
has ever read about the value of
failure. She remembers reading,
not yet very convinced, that failure
can be a gateway to holiness. God
may use failure as one means of
the purification necessary before
we can be permitted union with
Himself, the All-holy. It is, of
course, an effective means, but it
makes the natural ego, so proud
and self-sufficient, suffer a bitter
death. Worse still, the death of the
proud ego is only a simulated
sleep; if left in placid peace, it
rises to carry on the deadly com-
bat with renewed energy. In the
more grace-filled moments follow-
ing severe failure, a Sister realizes
that it is only by the actual ex-
periencing of her own weakness
that her pride and egoism can
begin to be rooted out. She sees
that failure is the touch of thke
loving hand of God as He attempts
to free her from the pitiful prison
of her self-sufficiency. Since she is
a creature of free will, she can
be liberated by failure only if she
embraces it both with resignation
and with love.

Failure has a further effect.
When a Sister fails, she is forced
to seek the will of God, not for any
of the natural satisfactions which
usually accompany the perform-
ance of duty, but solely because
it is His will. She has probably
always dreamed of doing great
things for God, but when all her
efforts result in failure she must
abandon her own designs and look
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beyond the obvious rewards of
success to rest in the Giver of all
success. She realizes that God,
Who, after all, does not need her
small efforts, is more glorified by
her freely-given cooperation with
His designs, even for her own fail-
ure, than by her small transitory
triumph.

Physical Pain

Another common source of
suffering is physical pain. The
complete prostration caused by
serious illness, while it may be
extremely painful, is probably
easier to bear than a succession of
small afflictions which allow one,
handicapped, to remain more or
less on the job. The continual
pain-presssures of minor illnesses
constitute a continual drain on a
Sister’s sociability, and keep her
human relations under a constant
strain. Patience, humility, silence,
and unfailing charity may appear
to a Sister in pain to be bordering
on the heroic. Actually, she is
quite probably not a heroine. The
natural ego, deformed by both
original and personal sin, is simp-
ly making a determined strong
defensive play for control of the
field of personality.

Pain has the psychological ad-
vantage over some types of suffer-
ing in that it usually bears the
clear label “The Will of God.”
There may, nevertheless, be some-
thing of an apparently human ele-
ment in its cause. A too-heavy work
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ples, nevertheless, “a man nat-
urally acquires wisdom and
knowledge from God by his
own talent and study.”!® By ac-
tualizing the potency of the
intellect, the knowledge ac-
quired consists not only of in-
telligible forms which are the
“likenesses of things” but also
of “forms perfecting the un-
derstanding.”!* When this pow-
er is developed to the full, its
interior perfection in achieved;
but its full development comes
only with its reaching its ade-
quate object.

God as Object of Knowledge

Both Scripture and the Ma-
gisterium teach us that God is
the supreme object of our
knowledge and, therefore, as
Author of nature He is the
end of the development of the
natural intellect.’> It desires
this knowledge--of Him from
created nature according as
this nature is proportionate to
its natural power. As such it
was appointed to be a ‘“wit-
ness of His glory” and “has
the duty of glorifying and
serving Him.” This it does in
the measure in which it
“knows and therefore mani-
fests the glory of God as well
as in the way in which it loves
God and therefore carries out
His will in all things out of
love for Him.”16

This knowledge and love of
God as Creator, Supreme Lord
of nature, and Infinite Beauty
known through all created na-
ture, is the internal natural
end of the intellect. There is
also an external natural end
which consists in establishing
orderly relationships to God
and other spirits by way of
adoration, praise, and glory to
God; love, respect, and ‘“inti-
mate fellowship” with men “in
the enjoyment and service of
God.”*"

The Life of Grace

Considering only the natural
level, we easily discern the in-
trinsic goodness and greatness
of the intellectual faculty. How-
ever, in the actual order of
things, knowledge has a yet
greater function. Man is capa-
ble of a life far more sublime
than that to which nature
gives rise. From all eternity
God has intended that man
share the divine life of know-
ing and loving the Infinite
Goodness Itself. Utterly beyond
the exigencies of human nature,
beyond even its power to know,
this participation in divine
life can exist only if God gives
it to a creature. It requires an
entirely new structure educed
from the obediental potency of
the soul. “Far from repressing
man, rather it elevates him
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wonderfully. For it frees him
from the slavery of sin and
prepares him for heavenly glo-
ry, adorning and perfecting
the properties of nature as it
does so.”18

This new and elevating struc-
ture which we call supernat-
ural life is effected through
the wholly gratuitous gift of
sanctifying grace, modifying
the very essence of the soul,
along with the virtues and
gifts that modify the powers
of the soul. It is important to
note that sanctifying grace is
not a substance; it does not
provide a new nature. Rather,
it presupposes man’s nature as
the substance in which it in-
heres, impregnating the whole
of man, all his faculties, intel-
lect as well as will. Man has a
new principle of life by which
he shares both the divine na-
ture and the divine operations.
Given to man primarily to
equip him properly for eternal
beatitude — which, St. John
tells us, is to know God and
Him whom He has sent'® —
this supernatural life is never-
theless given to him on earth
through Baptism. Thus, by our
Baptism the process of super-
naturalization has already be-
gun, and will be completed in
the glorious resurrection which
will be the culmination of the
movement initiated by the
death and resurrection of

Christ. This is the significant
truth taught by St. Paul in the
flesh-spirit antithesis that runs
through the Great Epistles. Al-
ready we are enjoying, though
inchoatively, that life with the
Trinity which is to be ours for
all eternity. Already, in virtue
of the gifts of faith, hope, and
charity, we are subjects of
operations of knowing and lov-
ing God not only as the Author
of nature but also as the Au-
thor of grace and glory. Con-
formity to God though grace
makes of man an image of God
in a new way, knowing and
loving, though as yet imper-
fectly, even as God knows and
loves. At last, on the level of
the life of glory, the image
will be perfected, for then the
operations will be perfected.
On that level the light of glory
will so transfigure human na-
ture as to effect a similarity
with the divine nature as such,
while the human intellect will
be likened to the divine by
bestowal of the power to con-
template the Trinity in Unity;
and the act of knowledge will
be likened to the divine act, for
we shall behold God immediate-
ly without species of any
kind.2¢

Infused simultaneously into
the soul at the moment of jus-
tification, the three theological
virtues nonetheless are order-
ed by nature so that faith has
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impotence, she nonetheless ex-
ults because He who is mighty
has wrought great things in
her and she reaches out to
embrace the universe — even
beyond, to embrace the Infinite
— for she is confident of the
power of the Spirit of Christ
within her. The truth has
made her free, with the won-
drous freedom of the sons of
God, and, impelled by the in-
ner dynamism of the Spirit,
she will soar ever higher from
glory to glory.

Knowledge itself does not as-
sure this marvelous transform-
ation of the creature. St. Tho-
mas, following Aristotle, ad-
mits that “knowledge, which
pertains to the consideration
of truth, has little influence on
the moral virtues.”?® However,
a very basic principle. supports
our evaluation of the impor-
tance of knowledge, namely,

every agent acts for its end.

In the Easter Collect we pray
with the Church: “... by Thy
aid effect in us our desires.”
It is knowledge of the end that
stimulates desire. Ordinarily,
the more perfectly we see the
goodness of God, the stronger
will be our love and our desire
for Him. Our part is to use
whatever intellectual talent has
been given us so that we may
give back to Him as perfect a
love as possible. Should He
will to do so, He may grant to

us a love that far exceeds the
natural talents of our soul,
but this is an infused gift which
Ha bestows freely to whomso-
ever He will, when He wills,
ard so much as He wills. The
limitations of our natural fa-
culties are never an impedi-
ment to our growth in love,
but our negligence in develop-
ing our gifts to the full is such
an obstacle as to keep the soul
| earth-bound.

The Franciscan Ideal

Despite the obesrvations that
have been made, there may
still be doubt about the place
of 'knowledge in a Franciscan
life. That doubt should be re-
moved by adverting to the
fact. that the Franciscan life
is essentially a Christian life,
and that all which has been
said necessarily pertains to the
Franciscan way of life. Yet,
somehow the opposite notion
has been all too prevalent —
a false heritage, for St. Francis
himself had the greatest rever-
ence for learning and for learn-
ed men, admonishing his breth-
ren to esteem highly the teach-
ers of sacred doctrine because
they were dispensers of spirit
and life. His concern was not
to deny the value of knowl-
edge, but to make sure that it
always rose from a foundation
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greater than itself. Springing
up from the depths of the soul
in solitude and prayer, it
should be exteriorized as the
outcome of a hidden, interior
spiritual force, thus correspond-
ing with the essential mode of
Franciscan life which struck a
balance between the contem-
plative and apostolic. St. Bo-
naventure tells us that St.
Francis wished his friars to be
true disciples of the gospel, and
“to advance in knowledge of
the truth in a way that they
likewise grow in unspoiled sim-
plicity.”?® From his expressed
wish to St. Anthony, it is
certain that St. Francis ap-
proved of study, and this was
made definitive in the Rule of
1223. Yet study was not to be
primarily for the purpose of
preaching but first and fore-
most for the friars’ own sancti-
fication. Implicitly, this was a
recognition of the meaning of
perfection: union with God in
charity presses one on to bring
other souls to Him. The Fran-
ciscan, then, ought to study
that he may be brought with
God’s grace to the perfection
of his whole being, that he may
love more, and from his abun-
dance enrich others.

To St. Francis knowledge
came intuitively. Not so to St.
Bonaventure. So close in spirit
to St. Francis that he is called
the Seraphic Doctor, his knowl-

edge was a matter of science.
Under his guidance regulations
in regard to study were drawn
up. Not only was the study of
theology made obligatory, but
likewise philosophy and the
profane sciences since they
must be employed in the in-
terests of God. In a small but
masterful work, De Reductio-
ne Artium ad Theologiam, St.
Bonaventure shows that theol-
ogy is the unifying and clari-
fying science, the light of which
is necessary if any other knowl-
edge is to be complete and
adequate. For this saint, all
knowledge was a gift from the
Father of lights and was to be
returned to the Father by way
of love and praise. Present-day
biblical studies show us how
closely his idea of knowledge
corresponded to the biblical
concept which involved not the
intelligence alone but also the
will. Such an attitude toward
learning was, moreover, rooted
in the tradition of the West.
The Fathers were among the
learned men of their day. St.
Augustine considered a liberal
education the only education
worthy of the name. He ac-
knowledged the danger, men-
tioned by St. Paul, that knowl-
edge puffs up, but he asks if
we should therefore flee from
knowledge and choose nothing
rather than be puffed up. Such
a choice would indeed be fool-



ish, for the reasoning that
leads to it is fallacious.

We must esteem knowledge.
Great ends are not to be de-
spised because they involve
risk. Admittedly there are dan-
gers to our distinctive simpli-
city, our poverty. But there
are, too, splendid vistas upon
which our minds can open,
captivating our wills, and draw-
ing our entire being to the
throne of God. To be a Fran-
ciscan we must aspire to noth-
ing less than to this radiant
vision of life; we must become
fully a Christian for -whom St.
Paul prayed: May your charity
“more and more abound in
knowledge and all discernment,
so that you may approve the
better things, that you may be
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upright, and without offense
unto the day of Christ, filled
with the fruit of justice,
through Jesus Christ, to the
glory and praise of God.”3°

Our Franciscan way is truly
the way of love, but the per-
fection of love is by its very
nature intrinsically bound up
with the realization that knowl-
edge leads to love, and love
seeks both an intimate knowl-
edge of the Beloved as well as
whatever knowledge will per-
fect it as an instrument in
bringing all souls to know and
love the Object of its love.
This is basically the super-
natural life, the inconceivably
admirable vocation of him who
is -‘baptized and caught up into

the Mystery of Christ.
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present time Catholic theology
is emerging from a post-Re-
formation attitude. This emer-
gence is completey healthy in
itself, but it is possible that it
carries within itself some ten-
dencies toward over-correction.
One of the areas in which one
is likely to meet an exagger-
ated reaction today is that of
ecclesiology. In their enthusi-
asm to  exploit the rich doc-
trine of the invisible life of
the Church — an aspect which
has been somewhat neglected
until recently — some writers
seem to have forgotten that
the Church still remains a
visible juridical society. A si-
milar inclination can be detect-
ed among some of those writ-
ers who presently emphasize
love rather than law, or glori-
fy freedom to the prejudice of
obedience. It would be well to

keep in mind here that when

taking a new tack it is im-
perative to keep one’s balance
lest one capsize. In the cases
just mentioned, it will help
perhaps to remember that law
is no less law because it is
promulgated and observed out
of love, and the freedom of
obedience lies in the constant
renewal of the initial act of
submission.

Another aspect of this pen-
dulum effect is the false as-
sumption that, given two ten-
ets which seem to be irrecon-
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cilable, the truth of one neces-
sarily implies the falsity of
the other. To assume, for in-
stance, that the fact of schism
destroys the fundamental unity
of the Church, or that her
pilgrim state precludes her es-
sential sanctity, is both illogi-
cal and erroneous. The solution
of the various antinomies
which occur in theology is ar-
rived at by the difficult means
of understanding them more
correctly, rather than by the
easy expedient of choosing one
to the exclusion of the other.
This latter method of solution
is, as history attests, the stuff
of which heresies are made:
the Trinitarian and Christolo-
gical errors of the early cen-
turies resulted from an inabili-
ty of 'some thinkers to estab-
lish” in their minds a balance
between the concepts of unity-
trinity ahd human-divine.

Experimentation

The theologian is never a
mere reporter or commentator.
He seeks to clarify revelation
in terms of his own milieu,
and even to educe new truths
which are inherent in God’s
message. This means that the-
ological writing will not al-
ways present to the reader a
cut and dried set of definitive
conclusions. Because of the
nature of his science, the the-
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ologian probes, investigates,
experiments. As the German
theologian Karl Rahner puts
it,

It is permissible to comsider
that, in the realm of theology
as in the realm of the sciences,
it is legitimate to experiment,
to work with hypotheses, re-
membering that, even in their
originator’s opinion, they may
turn out to be barren when
tested by the criticism of his
colleagues and confreres work-
ing in sacred theology. Theol-
ogy is certainly anything but
a mummified structure  of
thought. It can create open-
ings for adventures of the
mind and heart, if we have but
the courage to embark upon
them, and both the -courage
and humility to retrace our
steps as soon as we become
aware of having erred. This
qualification is made in all
seriousness (Inspiration in the
Bible, Herder and Herder,
1961, p. 7).

One sometimes wishes that
some of Fr. Rahner’s enthu-
siasts might view his efforts
with the same sobriety which
he himself has expressed in
this passage. It seems to this
observer that this fact of theol-
ogical experimentation consti-
tutes the greatest danger for
those who read theology today.
Theological investigation is it-

self both good and quite neces-
sary. But it does seem unfortu-
nate that so many modern writ-
ers, not content with submit-
ting the result of their re-
search to their “colleagues and
confreres working in sacred
theology” by publishing in
technical journals and books,
have taken to airing their ex-
periments in organs which are
not only available to, but ac-
tually written for, the general
public. If these studies are to
be made available to those
who are not theologically
trained, the writer should at
least warn his readers, by
marking the work with the
clear designation, Caution: Ex-
perimental!

Conclusion

“Nothing is willed which is
not first known.” The truth of
this axiom makes it imperative
that a person who desires to
grow in the love of God must
strive to know and understand
Him ever more clearly. And
since grace builds on nature
but does not take its place, it
is important that the Catholic
desirous of growing become
familiar with the truths re-
vealed by Jesus. Too many
people in our times are try-
ing to solve grown-up questions
with answers they learned as
children. The evident hunger
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friar-laic. If the living of the
life is the fundamental contri-
bution of the Order to the
Church, then both priest and
brother are equally bound as
friars to extend the kingdom
of God in this distinctive Fran-
ciscan manner.

I believe that a consideration
of this kind helps to put the
brother’s vocation in proper
focus, since it points up the
fact that our brothers have a
definite part to play in an-
nouncing the Franciscan mes-
sage to the world. By living
the life our brothers share in
this indispensable and princi-
pal Franciscan contribution to
the Church of God. Only the
activist would question just
how substantial a contribution
this is.* St. Francis certainly
would not. Let every brother
understand and appreciate his
role in this primary apostolate
of maintaining the fervor and
vigor of Franciscan religious
life. .

While every friar is bound
to live the life, the vocational
work of priest and brother will
certainly differ. The priest’s
activities will center around
the exercise of the powers of
Holy Orders. St. Francis would
permit no one to minimize the
surpassing excellence of these
sacramental works, their ef-
ficacy being divinely preserved
from the dust and cobwebs
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that threaten merely human ac-
tions. Moreover, the bearer of
these priestly powers, though he
be a vessel of clay, would al-
ways be a primary object of
Franciscan reverence.

The friar-priest’s sacrament-
al activities are essentially
directed toward others. Hence,
his necessary contact with the
souls whom he must serve.
The vocational work of our
brothers does not have this ne-
cessary orientation to the ac-
tive apostolate. Certainly the
apostolic  responsibilities  of
Baptism and  Confirmation
must be shouldered by our
brothers. Certainly many op-
portunities for good are pre-
sented to the spiritually alert

.brother in his contacts with

the faithful. Certainly the

‘preaching of a good sermon in

the traditional Franciscan way
— no words necessary — re-
thains- an important outlet for
his apostolic awareness. Ne-
vertheless, these contacts will
not have the same frequency
or apostolic urgency as those
of the friar-priest.

Traditionally our brothers
have worked at the manifold
tasks required for the smooth
functioning of everyday life in
the friary. Manual labor has
formed the major part of the
brother’s vocational  work.
While it is true that the Con-
stitutions of the Friars Minor
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afford a range of vocational op-
portunities in which our broth-
ers may engage their talents,
most of these occupations con-
tinue to center around the
maintenance and efficient run-
ning of the friary.

You sometimes hear it said
that our brothers should be
trained to undertake more sec-
retarial and office work, thus
relieving a greater number of
friar-priests for more strictly
priestly work. This observation
has much merit and must be
judged, of course, according to
the abilities of the individual
brother and the actual needs
of the Provinces. Needless to
say, decisions of this kind
must come from provincial su-
periors.

Likewise the comment is oc-
casionally made that the tal-
ents of our brothers should be
utilized in lending a more
direct hand in the lay aposto-
late. In an age when repeated
exhortations are heard to enlist
serious Christians in the ranks
of apostles, the brother justi-
fiably asks himself, “Am I
somewhat relieved of my apos-
tolic responsibilities by reason
of my religious profession?”
The brother understands that
the basic apostolate of prayer
and good example are power-
ful channels for his apostolic
sense. But in view of present
emphasis, is there not some-

,N»m
thing more he might contrib-
ute? Again, the extension of
this possibility depends on sev-
eral factors, the ability and wil-
lingness of the brother, pro-
vincial needs and policies.

Values

But let not such comments
regarding ‘new frontiers” of
the brother’s work, worthy as
they are, be prompted by a
spirit of disdain for the manual
occupations of the friary. The
occupations in which so many
brothers have engaged with
great supernatural profit in the
past are not to be despised. It
is through the sanctification of
the humble details of ordinary
work that many brothers of the
Order have won their place in
the sun.

Is it not a flicker of world-
liness that prompts one at
times to underestimate the
value of the simpler occupa-
tions of life? A life that or-
dinarily attracts little atten-
tion, a life without splash or
much public acclaim, seldom to
make the headlines — no think-
ing person would say that such
a life cannot be pleasing to
God and productive of holiness.
On the surface there was no-
thing very extraordinary about
a humble Jewish Maiden, a
group of shepherds, a carpen-
ter’s shop, fishermen, bread and
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wine. The traditional pattern
of a brother’s work puts him
in excellent company. A hum-
ble, simple life of dedicated
labor, hidden with Christ “in
God, is certainly a life worth
living.

Perhaps one superficial rea-
son why this life is not attract-
ing the number of candidates
it deserves is that element of
splash and glamour, which is
an accidental note in other
forms of the religious life, is
at a minimum in the brother’s
life, People in the world see
more purpose in the life. of a
priest or teaching brother or
sister. But to devote one’s life
to what seems to be a series
of hidden and lowly tasks —

this is where they draw the.

line. Such thinking, of course,
is not overly penetrated by
faith and is reminiscent of
another short-sighted individ-
ual, who once complained about
the apparent waste of some
precious ointment. A life given
to God in the religious state
is never wasted; nor are there
any trifles in God’s service. St.
Teresa would say, “God walks
among the pots and pans”.

The writings of St. Francis
abound with exhortations to
humility and subjection. This
was a dominant theme in the
formation which the first friars
received from St. Francis him-
self. Brothers, by reason of
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their life and work, have a
better opportunity to foster and
preserve this traditional mark
than do their brother-priests.
This point is beautifully made
in the liturgy of the brother
Saints of the Order. Unless the
eye of faith is keen, the value
of a hidden life of humble
labor will never be seen in its
proper light, nor will its power-
ful contributions to the Church
be properly appreciated. It is
only when faith grows thin
that dissatisfaction and unrest
creep into a brother’s thinking
on this score.

Priest and Brother

In - religious institutes com-
posed of both priests and broth-
ers. a certain amount of com-

‘parison is reasonable and in-
“evitable, I suppose. Compari-

sons are good when they pro-
mote .mutual understanding. As
the thinking brother considers
his brother-priest of the Order
he must have some apprecia-
tion of the burdens, tensions
and pressures of priestly res-
ponsibility. The fulfillment of
a priest’s vocational duties is
certainly more taxing and de-
manding than the brother’s.
People in the world sometimes
have little understanding of the
daily committments of the
average priest. But such mis-
information should not be
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found in the cloister. The plea
is not for sympathy, just fra-
ternal understanding.

Fraternal understanding,
however, is a two-way street.
The thoughtful friar-priest
holds in high esteem the vo-
cation and work of his broth-
ers. He looks upon the brother
as a collaborator in the aposto-
late, backing up his priestly
activities and helping to make
them fruitful by his prayers
and supernaturalized labor.
Many a priest has drawn in-
spiration and renewed enthu-
siasm for the interior life from
the piety and dedication of
holy brothers of the Order.

The friar-priest is grateful,
too, for the many burdens
which the brother assumes in
order that the priest might
devote his efforts to more
specifically priestly work. The
details which keep the average
priest at his desk when he
could be out visiting the sick
or taking the census is be-
coming increasingly numerous
and burdensome. I suppose we
will come to the point at which
we will utilize the talents of
our brothers in this area more
in the years ahead.

This point, however, of re-
lieving the priest for more
directly priestly work can be
overemphasized. This is not
the main reason why a man
comes to the Franciscan Broth-

<
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erhood. A man comes not to
relieve a priest, not to be a
carpenter, a tailor, a general
maintenance man, nor any oth-
er brand of worker — that’s
all secondary. A brother comes
to give his life to the service
of God in the wonderful Fran-
ciscan manner. The particular
way in which he employs his
talents is a secondary consider-
ation. The brother is first the
Franciscan religious whose
primary work is living the life.
It is the duty of every superior
to make sure that the brothers
of his community have the op-
portunity to live the life as
outlined in the Rule and Con-
stitutions. A well-regulated and
full community life is the
mainstay of the brother, for
unlike the friar-priest, he does
not draw from sacramental
ministrations the motivation
and support so beneficial to
growth in the religious spirit.
Correspondingly, it behooves
the brother to show by his de-
dication to the life and his
spirit of Franciscan service that
the confidence and respect of
his superiors is not misplaced.
By bearing witness to the
finest of Franciscan living,
every brother can foster re-
spect for his vocation and do
much to offset any misinfor-
mation or utilitarian thinking
regarding his life and work.
The humble, hard-working
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beings other than Himself, in
order that He might manifest
His perfection through the good
things that He bestows on cre-
atures. Now, God’s perfection is
more manifest, and consequent-
ly His glory is more excellent,
in the order of grace than in
the order of nature. Therefore,
God’s willing of the order of
grace enjoys priority of inten-
tion over His willing of the
natural. Since God’s is an or-
dered will, then the lesser is
willed for the greater. Where-
fore, nature exists for super-
nature. R

Nature and Grace

In God, to will to be is, in
effect, to cause to be. God wills,

and therefore causes to exist,

the good that is supernatural
and natural life. .

The reality that we are con-
sidering here is God’s love and
acceptance of us, a love and
acceptante which is over and
above anything that is due to
our nature considered in itself.
But that nature simply would
not exist at all in the present
order of things, unless God wil-
led to accept it and make it
pleasing to Him in a way that
is more than natural to it.

A Franciscan realizes the
great difference between the
natural and supernatural or-
ders, but he also realizes that
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anything which is merely nat-
ural is less that what it is to
be. In acknowledgifg this dif-
ference, he simply reflects the
constant teaching of the Church.
For the fact that grace is some-
thing not due to man has al-
ways been emphasized in Cath-
olic theology; the gratuitous
character of the supernatural
has been stressed explicitly
since the time of Saint Augus-
tine.

But Saint Francis, Saint Bo-
naventure, and Duns Scotus
realized the truth — even as
they lived by it — that love
always does more than is ne-

cessary. Love establishes a

community, sets up housekeep-
ing, increases and multiplies.
The lover adds to the beloved,
and the beloved joyfully ac-

_ cepts.from the lover. This, then,

is the theology of the real pur-
pose of aur existence. This is

“the life; this is love.

Life and Love

It is God’s love for us that
renders us loveable and loving.
What a gift it is to be able,
not only to be loved, but also

to love, supernaturally — and
consequently naturally. This
emphasis on love — neither

law, nor duty, nor justice, but
love — follows the spirit of the
Seraphic Doctor. The. Francis-
can doctrine of the absolute

s, 5]
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primacy of Christ and the pri-
mary motize of the Incarnation
is proof w.wmomm that Catholic
theology isiChristocentric, love-
centered. Jdesus exists because
God wills #o love and be loved
by a creatural nature, by one
who exists outside the Blessed
Trinity. And He so wills be-
cause He is infinite, divine
Love. So real and so intimate
is the union of divine and hu-
man nature in the Person of
Jesus, that the Word Incarnate
fulfills this divine willing, and
fulfills it in a most perfect man-
ner. We, therefore, exist be-
cause Christ is.

One may mention another
specifically Scotistic doctrine
which points up God’s perfect
love for His creatures. The
Subtle Doctor teaches that, al-
though in the present order of
things justification after sin
means a return to the state of
grace, yet it would be possible
for God to forgive the sinner
and admit him to a state only
of restored nature without re-
elevating him to a supernatural
life. While other theologians
grant the possibility of God
creating a human being in a
purely natural state, Scotus’ as-
sertion that God could have
forgiven man his offenses with-
out necessarily elevating him to
supernature, emphasizes the di-
vine generosity in our redemp-

,ww
tion. The fact that in the ac-
tual order of things God, in for-
giving us, not only removes us
from a state of enmity, but al-
so renders us His friends and
children, shows the superabun-
,mmbom of His love.

Man’s Merits

Scotus’ notion of merit re-
flects this same preoccupation
with God’s love. His insistence
that man’s meriting finds its
root primarily in God’s preor-
dination to accept human wdrk
and not in the value which may
be intrinsic to such works,
again shows God’s tender love
in giving us the wherewithal
for meriting a reward that ex-
ceeds the natural power of any
created being. This same em-
phasis, by the way, also serves
to refute the objection of many
sincere Protestant scholars, who
claim that the popular Catholic
teaching on grace is Pelagian
or Semi-Pelagian, in as much as
it overstresses man’s natural
powers and underplays the role
of Christ and His grace in the
drama of man’s supernatural
life.

Since God does not have to
create, all of creation is there-
fore an effect of His love.
Grace, moreover, is something
over and above creation. Super-
added to what belongs to, or is
needed by, created nature, it is
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things which He imparts to
creatures” (Vatican I, Dei Fi-
lius, Ch. 1). Now, the greatest
thing God can impart to a
creature is eternal beatitude,
everlasting happiness in union
with God. This means that as
far as man’s good is concerned,
the ultimate reason for creation
is eternal beatitude. This rea-
son, however, is secondary be-
cause it concerns creatural man;
it is subordinate to the reason
which concerns God Himself.
Since man’s everlasting hap-
piness manifests God’s perfec-
tion, it follows that the ultimate
reason for God creating is this
manifestation; and the mani-
festation is properly called glo-
ry. Therefore, in the eternal

act of creating, the ultimate

purpose or intention in God’s
mind is His own glory. Secon-

darily — and ordered to this "’

ultimate purpose — is the hap-
piness of creatures. ‘And since
the humanity of Jesus is both
preeminent among creatures
and assumed by the eternal
Word as His very own, so in
the creatural realm it is Christ’s
glory that is primarily willed.

Now, when we speak of God,
there can be no question of any
sort of cause; Himself complete-
ly uncaused, God creates with
absolute freedom. We speak,
therefore, of God’s activity as
having reason and intention,
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but not causality. When, how-
ever, we are dealing with crea-
tures, we can speak of them
having causality, for they are
themselves effects. From what
we have said above, then, we
can delineate the causality of
creatures as follows: the final
cause, i. e., the end or purpose
of the supernatural order, whose
supernatural order, as we have
pointed out in the first part of
this article; and the final cause
of the supernatural order, who
life is called grace, is the glory
of God and of Christ, through
the blessedness of the gracified
creatures who comprise the
whole Christ.

"God is altogether sufficient
in and for Himself. Everything
which exists outside of Him is
created for His external glory.
So God wills His glory in all
of His works. In outlining the
causality of grace, Duns Scotus

‘borrows a sound philosophical

principle enunciated by Saint
Thomas and other Scholastics,
and verified by human experi-
ence: “Whoever wills in an or-
derly manner the end and those
things which lead to the end,
wills first and foremost the end
itself, and then other things
which are willed for that end.”

Applying this principle to the
economy of grace, the Subtle

Doctor states that God first
wills the eternal blessedness, or
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glory, or a soul, since it is
through this eternal beatitude
of loving God forever in heav-
en that God’s own glory is best
achieved. Then. God wills grace
for that soul, since it is through
grace that a creature comes to
beatitude. And then God wills
that soul’s free will, intellect,
and the other things it will use
in the attainment of blessed-
ness.

The first reason, therefore,
for anyone glorifying God in
heaven forever is not the will
of the creature, nor grace —
not even the grace of persever-
ance — but simply God’s eter-
nal decree — on which these
things depend, that such a soul
would be given everlasting
| blessedness.

Predestination

This brings us to the problem
of predestination,and the ques-
tion of why some souls are
saved, while others are damned.
Without destroying their na-
ture, God could have rendered
all men incapable of sinning:
Jesus, who is truly man, is im-
peccable; Mary, was de facto im-
peccable., Saint Thomas says
that “God wills to show forth
His goodness in those whom He
has predestined by way of mer-
cy’s pardon, and in those whom
He reprobates by way of jus-
tice’s punishment. And this is

,wwq
the reason why He elects one
to glory, and reprobates oth-
ers.... But why He chooses these
for glory and those for repro-
bation lies only in His divine
will.”

Scotus qualifies this notion
somewhat. He does not assert
that acceptance or rejection
depend upon the good or bad
use of grace by individuals as
foreseen by God. His position
is, rather, that this good use of
grace by the free will of man
is foreseen precisely because
God wills and preordains this
good use. In this, he follows
Saints Thomas and Augustine in
holding that the supernatural
use of free will depends on the
divine will. The Subtle Doctor
does not, however, accept Saint
Thomas’ explanation that the
goodness of God is shown forth
through mercy and justice. For
God could manifest His good-
ness by glorifying men even if
there were no merit either in
themselves or in anyone else;
and He did not do this. More-
over, according to the Thomis-
tic view it would seem to fol-
low that God permits evil in
order to punish it.

The reasoning proposed by
Saint Thomas is not, however,
without value or beauty, even
as analyzed by Scotus. For as
a matter of fact there are a
variety of degrees in predes-


















PRAYER FOR THE GRACE OF LOVING

Help me, most loving Father, help me with Thy mighty
grace. For unless Thou wilt of Thine infinite goodness relieve
me, I am but as a lost creature. Thy strict commandment is that
I should love Thee with all my heart, with all my soul, with
all my mind, with all my power. And this I know I do mot,
but am full far short and wide therefrom. Which thing I perceive
by the other loves that I have had of Thy creatures heretofore.
For such as I sincerely loved, I loved them so that I seldom did
forget them. They were ever in my remembrance, and almost
continually my heart was occupied with them, and my thought
ran upon them as well absent as present. Specially when they
were absent, I much desired to have their presence, and to be
there where they were, or else my heart was never in any right-
ful quiet. .

. But alas! my dear Father, I am not in this condition towards
Thee. For I keep Thee not in my remembrance, nor bear Thee
in my thought, nor occupy my ‘heart with Thee so often as I
should. But for every trifle that cometh to my mind, I let Thee
slip and fall out thereof. And, for every fantasy that stirreth in
my heart, I set Thee aside, shortly forget Thee.

I know, most gracious Father, that Thou art here present
with me, albeit I see Thee not; but Thou both seest me and
hearest me, and no secrecy of my heart is hid from Thee. Thou
hearest that I now ask Thine Holy Spirit, and Thou knowest
that I now pray for and am very desirous to have the same.
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Lo! dear Father, with all the enforcement of my heart I
beseech Thee to give Thine Holy Spirit unto me. Wherefore,
unless Thou wil disappoint the promise of Thy son Jesu, Thou
canst not but give me this Holy Spirit. So, by this means I shall
be fully relieved of that my misery, whereof I complained unto
Thy goodness at the beginning. |

Thy most Holy Spirit, He shall make me to love Thee witk
all my power, for He is the author of all good love, He is the
very furnace of charity, and He is the fountain of all graciow
affections and godly desires.

Wherefore, dear Father, I beseech Thee to shed upon 1
heart Thy most Holy Spirit, by whose gracious presence I m
be warmed, heated, and kindled with the spiritual fire of chari
and with the sweetly burning love of all godly affections, tl
I may fastly set my heart, soul, and mind upon Thee; and tl
I may love Thee with all my heart, with all my soul, with
my mind, and all my power. Amen. |

NOTE: The above prayer was composed |
Fisher, Bishop, Cardinal, and Martyr, while imj
Tower of London in 1534. In the next year the
scholarly prelate was beheaded because he refused
Henry VIII to be head of the Church.
























and now, no matfer what it
may cost me in the way of
blood, sweat, and tears. Such is
the object of my sincere ef-
forts: to please Him more and
now, in whatever I may be
doing, whether it is something
I like to do or something I dis-
like doing. Indeed, my likes and
dislikes are no longer the rud-
der and criterion of myself, my
life, or my actions. For, in the
light of my profession, all my
likes and dislikes are centered
in Him. What He likes, that I
want! What displeases Him,
that I reject. He is 'my All; I
want and desire only to please
Him, to do His will.

Thus does the act of profes-
sion simplify and stabilize my
whole life. All my thoughts and
ideas and knowledge, all my af-
fections and wishes and desires
and decisions, all my memory
and imagination and heart and
emotions and passions, all that
I mdﬂ I endeavor to center and
root and fix in Him, My God,
King, Redeemer, Friend, Spouse
— indeed, “My AIlL” All my
yearning is toward Him. All my
thoughts and ideas find clarity
and perspective in Him. All my
affections and desires and de-
cisions find stability and ef-
fectiveness in Him. All the
warmth and tenderness and
gentleness and sympathy and
compassion, all my emotions
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find their only sure anchor and
true fulfillment in Him. He is
“MY ALL!

And just think! I belong to
Him! He has accepted me. He
loves me. He cares for me. He
died for me. He lives for me.
Indeed, He really has given
Himself to me so that He may
belong to me. Surely, there can
be no other alternative, there
can be no other course really
pleasing to Him, there can be
no other adequate response to
such love, except to yield myself
with full trust and confidence
to Him, a trust that remains
firm in spite of my glaring de-
ficiencies and weaknesses, a
trust that does not even pretend
to rely on my strength, but on-
ly on His, a trust that knows
full well that my very weak-
ness constitutes, in a way, my
attractiveness to Him, for He
wants to be the fullness of my
emptiness, the strength of my
weakness.

Perhaps a nagging thought
persists in my mind: If Christ
loves me so much, why does He
permit me to suffer so? Why
does He allow others to hurt
and injure me? God, of course,
cannot in any way positively
will the least sin. But God has
created a world, and placed in
it men and women who, be-
cause of their very finiteness
and weakness, can and do abuse
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their freedom and power to
love, can and do sin. But —
and this is most important —
God, in His great Mercy, can
and does draw good out of evil.
As Father Most says: “The ap-
parent triumph of evil in the
world, so darkly exemplified in
the Crucifixion, and so tragical-
ly before our eyes today, is in
fact not the Devil’s hour but
God’s hour in which He can
exercise and glorify His Mercy
in supreme lavishness. And this
same truth gives meaning to
our personal burden of misery.
We are (we think) an object
worthy of His love, at least
worthy of His mercy, and all
the while it is precisely because
we are so unworthy that He is
intent upon pouring out the tor-
rent of His love upon us.”

Perhaps the difficulty that
nags me takes a different form.
I keep insisting that I am not
worthy of such union with
Christ. As I look back on my
past life and see how little and
how niggardly I have been in
giving myself to Christ, how
much and how often I have
really failed to please Him, how
frequently I have sought not
His will but my own will; as
I look back, and as I look at
myself now: my emptiness, my
coldness, my indifference, my
sluggishness, my ingratitude,
my weakness, my imperfections,

my bitterness, my naturalistic
viewpoint and attitudes; as 1
behold myself and the reluc-
tance with which I commit my-
self to Christ, I may very well
indeed be tempted to discour-
agement. I may very well be
tempted to think: “what’s the
use?; how can Christ be in-
terested in me; how can I pos-
sibly get back something of the
fervor I had in the past; how
can I possibly find in my heart
the generosity to begin anew to
give myself to Christ, to live
my profession?”’

These are real thoughts! But
it comes home to me that it is
all “I”; everything is in terms
of “myself.” No wonder it all
seems so hopeless. If T depend
on my own strength, I am in-
deed doomed to failure. The
fact is I am no longer my own,;
I am in Christ; I belong to Him.
And He does not desire to wait
until I am worthy of union with
Him. He wills to give Himself
to me now, just as I am. He
is ready and waiting for me;
His mercy reaches out to save
me from myself now, if only I
can bring myself to love and
trust Him enough to accept His
mercy. Nothing perhaps pains
the Sacred Heart so much as
to see me turning away from
Him, holding back from Him,
failing to accept His saving
mercy on the unwarranted
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can outline the disposition of
his material by dividing it in-
to the following five points.

1) He sets down citations
from some of the earlier theo-
logians which imply a denial of
the doctrine, together with a
few which support the doctrine.
We may point out here that he
finds in Saint Augustine and
Saint Anselm assertions which
reflect both the pro and contra
positions.

2) He states the opinion that
was held commonly by his con-
temporaries, viz., that Mary was
conceived in original sin. Scotus
then tells us that the reasons
for holding this position are
four: a) the authority of earlier
theologians; b) the excellence
of Jesus as Redeemer: if Our
Lady had not contracted origin-
sin, she would have needed no
redemption; ¢) Mary’s own con-
dition as a human person: hav-
ing been conceived naturally,
she miust share the original sin
common to all humans; d) Ma-
ry’s possession of the sufferings
common to human nature: since
these are the penalty of sin,
she must have had the sin it-
self.

3) Scotus then advances his
own reasons against this com-
mon opinion. It is in this pres-
entation of his arguments that
we find the nucleus of his bril-
liant defense of the Immaculate
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Conception. We shall discuss
this in more detail below.

4) Having thus presented an
explanation of why the Immacu-
late Conception is not impos-
sible, our Doctor states his own
position positively. He gives
three possibilities, as follows:
“God was able to bring it about
that she was never in original
sin; He was also able to bring
it about that she was in sin on-
ly for a single instant; and He
was finally able to bring it
about that she was in sin for
some time, but was cleansed in
the last moment of this time.”

In this part of his presenta-
tion he discusses philosophical-
ly these three possibilities. He
proves the first possibility, stat-
ing that “God was able to in-
fuse into Mary’s soul at the first
instant (of its existence) as
much grace as He can infuse
into another soul in circum-
cision or Baptism.” He also
proves the possibility of, and
solves two objections to, the
second of these hypotheses. And
he asserts that the third pos-
sibility is obvious (this, of
course, being equivalent to
what happens to the ordinary
soul in Baptism).

It is at this point that Sco-
tus, having set down these
hypotheses, states precisely his
own doctrine on the Immaculate
Conception: “Now, which of

DUNS SCOTUS

these three, which have been
shown to be possible, actually
took place, God knows. But if
it be not contrary to the author-
ity of the Church, or to the
authority of Scripture, it seems
probable that the one which is
more excellent is to be attri--
buted to Mary.”

5) Finally, our Doctor sets
down a rather lengthy discus-
sion of the problem caused by
Our Lady’s natural generation
as a child of Adam. He formu-
lates the problem in this man-
ner: according to the nature of
things, Mary was a child of
Adam before she possessed
grace (since one must be a per-
son before one has grace); and
because she was a -child of
Adam, she lacked original jus-
tice; therefore, lacking original
justice, she was at some time
in original sin.

The above five-point summa-
ry sets down the framework of
Scotus’ explanation of the Im-
maculate Conception. As we
have pointed out, it is in the
fourth of these points that he
actually states his position —
modestly, indeed, but unequivo-
cally. But the theological reason
why he attributes the most ex-
cellent of the three proferred
hypotheses to Mary is to be
found in the third point, and
the philosophical resolution of
the problem arising from Mary’

,mqq
natural generation is to be
found in the fifth. In order,
therefore, to appreciate Scotus’
contribution in expounding Ma-
ry’s privilege, we shall now
discuss, in inverse order, each
of these two points.

Mary, Child of Adam

We have described briefly,
under the fifth point the nature
of the philosophical problem in-
volved in Mary’s being a descen-
dant of Adam: it would seem,
in a word, that she must have
existed as a person before she
was sanctified (for grace is a
quality inhering in a person),
and therefore she was not im-
maculate from the first moment
of her conception.

In order to solve the problem,
the Subtle Doctor resorts to a
distinction between priority of
nature and priority of time.
There is, indeed, a priority in-
volved in Mary’s conception: if
grace is to exist in her, then
she, the subject of grace, must
be presupposed. But, explains
Scotus, the problem of her con-
ception involves the question of
priority not of nature, but of
time. Although the nature of
things demands that a subject
exist prior to the qualities that
inhere in it, God could most
certainly have ordered that, in
point of time alone, the creation
of Mary’s soul and its sanctifi-
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