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A GUEST EDITORIAL

Prayer for Unity 1971

Today it is commonplace to ask, Is ecumenism dead—.or dying— oi
in its death throes? Is the ecumenical movement over—a relic of the recen?
past? What has happened to all the fond hopes of just a few years ago?
What does the future hold? o

We do not propose to answer these questions directly. Suffice it to sa()il
that the religious situation in the world and in our nation has .chaﬁg;: :
much in the last few years. Ecumenism has not come to a screeching halt;
nor has it ended with a bang, or even with a whimper.

Fcumenism has moved to a new stage or level requiring more dedicated
work and more confident prayer. T‘he.shorf-range “}}opes of fd}e ,}’)a]sgt tw::}xl'e
fleeting and immature; they did not give l?lrth to “instant ufmt)i; euis thz
longing for unity is still alive among Chrl'stl.ans. One reason for hop b
observance of the Week of Prayer for Christian Unity during January .

More than six decades have passed since the modern ecumenical move-
ment originated at Edinburgh in 1910. By more than coincidence the pro-

1 i8 % ble contributions
i Cranny, S.A., i8 well known for his innumera
f;az}cbz:ngf:; over tiible past’decades. His latest publication, Is Mary Relevant?

was reviewed in THE CORD last month.
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gram of prayer for unity which has developed into the present Unity Week
started in 1908. It began as the Church Unity Octave in that year under
Father Paul James Francis, S.A., founder of the Society of the Atonement
at Graymoor, N.Y. It prospered and developed into the Week of Prayer
for Christian Unity under Father Paul Couturier of Lyons, France, starting
in 1935.

In 1941 the Faith and Order Department of the World Council of
Churches changed their time of prayer for unity from the days before
Pentecost to the January dates. In 1965 the Graymoor Friars and the De-
partment of Faith and Order of the National Council of Churches joined
together in promoting the Week of Prayer.

It may be asked if the Christian churches as such should be involved
in ecumenism. The answer must be an unqualified affirmation. The effort
towards unity must be strong and dynamic, it must be concerted and
visible. Ecumenism cannot succeed through sporadic effort. As Dr. Visser
’t Hooft recently stated: “If one stops looking for unity between the
churches, one destroys the ground beneath one’s own feet. Instead of enter-
ing history, one places himself outside of it. The world will prove too strong
for Christians without churches or in churches which they do not take
seriously” (Ecumenical Review, Oct. 1969).

The theme of the Week of Prayer for 1971 is taken from Paul’s Second
Letter to the Corinthians: “The grace of the Lord Jesus Christ, the love
of God, and the fellowship of the Holy Spirit be with you all” (13:13).

Many Christians use this text as a blessing, and Catholics employ it in the
liturgy.

It is a truism to say that the Holy Spirit is necessary in the enterprise
of Christian unity. Without God’s help ecumenism is doomed to failure.
But just as surely with God’s grace and love it is bound to succeed. The
movement has entered upon a new phase of faith, hope, and love. It
demands more now from Christians than it did sixty years ago, or even
five years ago at the end of Vatican II. Men need to live by faith and
all that it implies. They need hope in the future, no matter what structures
may crumble. They must love in a way that demands the total giving of self.

There may be a temptation to abandon ecumenism as a kind of re-
ligious luxury without importance in modern life. But this would be dis-
astrous. Indeed, ecumenism, social concern, and interest in religious ques-

tions are mutually related. No one element must cancel out the other two.

If the Christian churches cannot resolve the question of unity among them-
selves, they can offer precious little to a world wearied by division and
bored by pious rhetoric. A divided Christian family is a scandal to the
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world and a barrier to preaching the gospel. It is a contradiction in a un-
believing world. . o

Christians are faced with the problem of disunity,
dimension has been added: that of apathy. People no longer ask how and

Christian unity can be realized, but rather why bother to unite a't. ?.11.
cannot be the position

to which a new

why .
It is easier to remain with the status quo. But this

of the concerned Christian. '

All Christians must have ah interest in and desire for unity. Christ
would have it so. He prayed for unity on the night of Holy Thursday; and
his sacred prayer and action on that night is the inspiration for all ecu-
menical prayer and activity: “that all may be one.”

Despite difficulties and obstacles Christians must have the spirit of
prayer for unity, not only during January, bu.t at all times. For only through
ardent prayer and intense desire can Christians beco.me wo.rthy of the glf.t
of unity from Almighty God. The thought of Cardinal Gibbons of Balti-
more should become their own: “This reunion of Christianity is the great
desire of my heart. I have longed and prayed and worked fo.r it .to the best
of my poor ability during the years of my ministry. Separation is estrange-
ment, union is love. Gladly would I give my life for this devout con-

summation.”
— Titus Cranny, S.A.

O Christ

You have brothered us with Your Life,
Teach us how to live.

Your Love has brought us hope and joy,
Teach us how to give.

Your Will shall bring us peace,
Teach us how to pray.

You will come again
And drive our fears away.

Sister Barbara Marie, O.S.F.

Clare and the Holy Eucharist
Sister Mary Seraphim, P.C.P. A.

With serene and terrible majes-
ty, Clare stood at the doorway of
the refectory of San Damiano, fac-
ing a horde of invading Saracens.
Before her breast was the Pix con-
taining the Sacred Species, her
Lord and sole Protector. Behind her
cowered the Sisters, silent in pray-
er, while they recalled the words
their Mother had uttered a few
days before, “My sisters and
daughters, do not fear because
God will be with us and the
enemies will not be able to harm
us. Trust in our Lord Jesus Christ,
and He will preserve us; and I will
be your hostage so that no hurt
shall touch you; should our ene-
mies come so far, put me before
you in front of them.”t Now that
moment had come, and the Sis-
ters waited, not without apprehen-
sion, to experience the fulfilment
of this promise.

Clare dropped to her knees be-
fore the Blessed Sacrament and
implored, “Lord, look upon us Thy
poor servants, for I cannot guard
them.” Sister Francesca, who was
supporting Clare, heard these
words issuing “with wonderful

sweetness: ‘I will always defend
thee.’ Clare begged further, ‘Lord,
be pleased also to defend this
city, and again that same sweet
voice answered, ‘The city will suf-
fer many dangers but will be de-
fended.’ ”2 And the Saracens de-
parted.

This incident, while being a
unique instance, manifests not on-
ly Saint Clare’s profound faith in
the power of her Eucharistic Lord
but also that her faith had flow-
ered ' into apostolic fruitfulness.
That such “apostolicity” is the
ordinary fruit of genuine devo-
tion to the Eucharist, is wholly
in acdord with sound sacramental
theology. Bernard Cooke has this
to say:

If the Eucharist continues Christ’s
redeeming activity in human hiz-
tory, it must be the principle of
all genuine Christian apostolic ef-
fort.... In fact, the Christian
love that is the heart of all true
apostolic work flows from Christ’s
own love present in the Eucha-
rist.3

Visible fruit as striking as this,
however, can flow only from a

1 From the Cause of Canonization as reproduced in Nesta de Robeck, St.
Clare of Assisi (Milwaukee: Bruce, 1951), 194-95,

2 fbid., 209-10.

3 Bernard J. Cooke, Christian Sacraments and Christian Personality (New
York: Holt, Rinehart and Winston, 1965), 162.

Sister Mary Seraphim, P.C.P.A., is a contemplative in Canton, Ohio. Her
monographs have appeared in other Catholic periodicals, and she is a frequent

contributor to our pages.



fifetime of profound dedication to
the sacramental God. This dedi-
cation was a hallmark of Clare's
sanctity.

Her first promise of fidelity to
a life of joyous poverty was made
before the little altar in St. Mary
of the Angels, one of the first
churches which Francis had re-
stored. Her first weeks in religion
were those of Holy Week and
Eastertidet which commemorate in
so many ways the institution of
the Blessed Sacrament. Her whole
religious life revolved around the
mystery of the Altar with a burn-
ing ardor which she had imbibed
from the heart of the Seraph of
Assisi himself. Of him, Thomas of
Celano had written, “Francis
burned with a love that came
from his whole being for the sac-
rament of the Lord’s Body, and he
was carried away with wonder at
the loving condescension shown
there.’> Wonder and awe also
permeated Clare’s devotion. She
was filled with awe, it is said,
when she approached the Holy
Table, for “she feared Him no less
hidden in the Sacarment than
ruling heaven and earth.”¢ Yet this
fear was that of filial love rather
than servility. It transcended the
exaggerated respect of her age
which urged the faithful to ab-
stain from the reception of Holy
Communion through a false sense
of unworthiness. She lived on
terms of deep intimacy with her

Lord, yet preserved a cﬁaracteris-
tic ,appreciation of his inviolable
“otherness.”

For both Clare and Francis, the
Blessed Sacrament was both sym-
bol iand source of the inexhaustible
wonders of divine love. They re-
alized in wordless revelation that

This is the Eucharistic situa-
tion — a man’s power of under-
standing comes face to face with
infinite divine truth personally re-
vealing itself to him. A man’s
power of love is challenged to its
depths by the infinite good con-
fronting him as the three divine
Persons offer him their friend-
ship. A man chooses identifica-
tion in terms of Christ and
merges his own destiny with
Christ’s.7

Such a realization led Clare to
an insatiable desire for Holy Com-
munion which, however, was rare-
ly satisfied; for in her time Com-
munion was a privilege reserved
for a few select feast days of the
year. Clare did as much as she
dared, and in her Rule she laid
down a then-unheard-of number
of days on which the Sisters might
receive the Holy Eucharist. “These
prescriptions (§§ 10-12) on the
frequency of Confession and Com-
munion seem rather odd to us to-
day,” admits one commentary on
the Rule, “but they are evidence
of the Franciscan renewal of the
use of the Sacraments in an age
when the use of the Sacrament

4 Spent at the Benedictine Monastery at Bastia.
5 Thomas of Celano, St. Francis of Assisi (Chicago: Franciscan Herald

Press, 1962), 193.

6 Thomas of Celano, “The Legend of St. Clare of Assisi,” as reproduced
in The Life and Writings of St. Clare of Assisi (St. Bonaventure, N.Y.: The

Franciscan Institute, 1953), 38-39.
7 Cooke, 175-77.

Was a very rare thing.”s Clare,
then, was in the vanguard of the
Eucharistic renewal from which we
benefit so fully today.

Clare _pa.rticipated whole-heart-
edly in Francis’ personal crusade
to renew reverence for the Sac-

_ rament of the altar, and this is

a legacy which is perpetuated in
the Eucharistic orientation of her
daughters. Many Poor Clare mon-
asteries have found Perpetual
Adoration of the Blessed Sacra-
ment co-natural with their Poor
Clare profession, and it is perhaps
to be regretted that many of these
monasteries have been asked t

relinquish this practice. At any
rate, promotion of devotion to the
Eucharist among the faithful re-
mains a typically Franciscan apos-
tolate and one in which even the
cloistered Second Order can par-
ticipate.

The hours which Clare spent in
the chapel on her knees were
noted by her Sisters. One of them
remarked, “In the place where the
Lady Clare was wont to pray she
had seen so great a splendor uf
light that she thought it came
from material fire.”® Light seemed
to radiate from Clare when she
prayed and even when she rose
from prayer to join her sisters in
recreation. Many recount that they
rejoiced exceedingly when she
came to them from prayer; for a
great sweetness radiated from her

face, and her words were full of
unction and grace.10
The possession of the Sacra-
mental God in her heart filled
Clare with delight, and yet it did
not upset her tranquil theological
sense with unrealistic imaginings.
She wrote to Agnes of Prague the
following acute penetration of the
mystery:
Through the grace of God I am
convinced that the most worthy
creature, the soul of a faithful
man, is greater than heaven. The
heaveng and all the other crea-
tures could not contain the Crea-
tor, yet a faithful soul becomes
his habitation and his throne, and
this through the charity of which
the impious are deprived. Truth
has said, “Who loves me will be
loved by my Father, and I shall
love him and we will come to
him and make our abode with
him.”11

One day shortly before her

death, Clare had the happiness to

8 Marcian J. Mathis, O.F.M., and Dismas Bonner, O.F.M., Explanation of

the Rule of Saint Clare (1964), 47.
9 Robeck, loc. cit., 190.

10 We must remember that these accounts, given b !
5 y Clare’s companions
after }?r death‘were colored by their veneration of her sanctity; but within
these ‘“superlative-laden wrappings,” we can easily discern the kernel of

genuine truth.

11 From the Third Letter to Agnes of Pra,
. gue as reproduced in Henri
Daniel-Rops, The Call of St. Clare (New York: Hawthorne, 1963), 119-29.



receive the Holy Father himself
at her sickbed and to obtain his
absolution for all her sins. Com-
menting later to one of her sis-
ters she said, “O my daughter,
thank® the Lord God for me, be-
cause all the heavens and earth
cannot suffice to praise God for
me, since today I have received
Him in the Blessed Sacrament and
have also seen His Vicar.”12 Al-
though Saint Clare fully realized
the unique honor of the visit from
the Holy Father, it is noteworthy
that she placed Communion above
it in her estimation of God’s
favors on her behalf.

For Clare, the daily Sacrifice of
the Mass was of supreme impor-
tance. It could hardly be other-
wise, given her deep appreciation
of the mystery of redemption and
of her personal vocation to par-
ticipate in spreading its healing
fruits through a life of hidden
and mystical immolation. Even the
characteristic joyousness that em-
anated from her arose from this
union with the Christ of the
Eucharistic Sacrifice. Louis Bouyer
comments on this joy-giving as-
pect of the Sacrament when he
says,

There, once more, is to be found

the only true joy, the only joy
in which all things can find
thems:lves again reunited and
made immortal in an eternal
spring, in that incomparable glad-
ness which is found in giving

12 Robeck, loc. cit., 196.

rather than receiving — the joy
which is the great secret of God,
the great mystery of Christ and
of hig Cross, of which the Eu-
charistic song is the proclamation.

From the glowing fount of the
Eucharist, Clare derived her un-
failing compassion and kindness.
Sister Philippa told how she “had
especially the gift of many tears
because of her great compassion
for her Sisters and all those who
were afflicted; but especially she
wept coplously when she received
the Body of our Lord Jesus
Christ.”14¢ “More shining and beau-
tiful than the sun, was she,” tes-
tifies her niece, Sister Amata,
“when she came to us from pray-
er and her words were of an in-
describable gentleness.”15

This deep sympathy, indeed em-
pathy, with the sorrows and af-
flictions of her fellow-men grew
in Clare’s soul as a direct com-
munication of the spirit of her
Lord. “To live out the Christ-life
means to live with the new vision
of faith and the new motivation
of charity that come from Christ,”
observes Bernard Cooke; “nowhere
else can the Christian community
live this Christian faith and love
so intensely as in the Eucharist
itself.”16

This theological principle, coupl-
ed with the traditional expression,
“the Eucharist builds the Church”1?
explains why Clare could view her
enclosed life as one of universal

13 Louis Bouyer, The Meaning of the Monastic Life (New York: P. J.

Kenedy and Sons, 1955), 193.
14 Robeck, loc. cit., 192,

17 J. M. R. Tillard, O.P., The Eucharist (Staten Island, N.Y.: Alba House,

15 Jbid., 198.
16 Cooke, 161.
1967), 281.
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apostolic activity. She found the
Church and all mankind em-
braced within the Sacramental
Heart of Jesus. By remaining
close to that Heart she could ef-
fectively aid the Church in its
struggle against evil and support
all her fellow men through the
invisible channels of grace which
linked her love with the love of
Christ for them. That this is a
genuine conception of Clare’s ideal
of her vocation is witnessed by
what she wrote to Agnes of
Prague: “I hold you to be a co-
worker of God Himself and a sup-
port for the frail and failing mem-
bers of His glorious Body.”18

No one lived with Clare for
long before noticing her extraor-
dinary fervor, even those Sisters
who entered the monastery after
Clare had become a bedridden in-
valid. According to Thomas of
Celano,

Even in illness she was always

perfectly recollected in Christ, and

always thanked Him for all her

sufferings and for this the bles-

sed Christ often visited and com-

forted her, and gave her great joy
in Himself.19

One of the most charming ac-
counts of this solicitude of Christ
for his handmaid is the story of
the Christmas Eve miracle. Left
alone in her cell, while the rest
of the sisters gathered in the
chapel for Midnight Mass, she
complained sadly, “O my Lord God,
here I am, all alone with You in
this place.”20 The answer God gave

was the now famous story of her
miraculous participation in the
Christmas Eve services celebrated
in the Church of San Francesco.

A more practical result of Clare’s
devotion to the Blessed Sacrament
was her industry in spinning fine
linen and making it into corporals
for use on the altar. In his Legend,
Thomas of Celano writes,

During the severe illness which
confined her to bed, she had her-"
self raised up and supported by
props, and sitting thus, she would
spin the finest linens. From these
she made more than fifty sets of
corporals and enclosed them in
silken or purple cases and then
had them sent to the different
churches of the plains and moun-
tains of Assisi.21

A Dbeautiful example of the care
she bestowed on this handiwork
is preserved in the alb which, it
is said, she made for Francis.

Through profound reverence for
the priesthood, Francis never be-
came a priest, remaining a dea-
con all his life. This respect for
the priestly office rose naturally
from Francis’ love of the Blessed
Sacrament. He wrote:

I desire to fear, love, and honor
all priestg as my lords, and I am
unwilling to consider sin in them
because in them I see the Son
of God. And this because in this
world I see nothing corporally of
the most high Son of God except
His most holy Body and Blood
which priests receive and alone
administer to others.22

18 From the Third Letter to Agnes of Prague, in Life and Writings (cf.

note 6, above), 93.
19 Celano, “Legend,” Ibid., 39.
20 Robeck, 197,
21 Celano, “Legend,” loc. cit., 38.
22 Robeck, 94.



Clare, likewise, highly esteemed

in her intimate participation in

priests and prelates and even when the Eucharistic life of her Lord.
she felt obliged to differ with As J. M. R. Tillard observes,

them, as she did in the case of
the “Privilege of Poverty,” she al-
ways maintained a charming
reverence, Her Order has main-
tained this spirit of “submission
at the feet of Holy Church.”23

The heart of Clare’s obedience
was, of course, her perception of
the humiliation and self-abase-
ment of Jesus Christ, especially
as it was manifested in the Holy
Eucharist. She lost herself in the
radiant light of the sanctuary. If
we were to search for the pro-
found reason that light and
brightness are always associated
with her person, it is to be found

In the sacramental signs of the
Eucharistic meal, the Father gives
Jesus to men in this very being
of glory, not simply that they
possess him statically (in the
fashion of which one possesses 2
precious object) but above all that
he transform them little by little
into what he is. His glorified flesh
blends with their flesh and already
(under an invisible mode, since
we are in the realm of faith)
impregnates them.24

Clare lived for Christ alone; and,
all unknown to herself, he shone
through her soul and body with
glorious transparency ... and still
does today.

23 From the Rule of St. Clare; ef. ibid., 170.

24 Tillard, 279.

FOREVER BEGINNING

Francis was always in formation.
say to his brothers, “because up
This was his way of rebuilding an
himself with the impatient zeal and the divine dis
on by the sunrise of another day of holy
once said of Christians that they are forev

“Let us begin again,” he would
till now we have done nothing.”
d renewing his brothers and
content brought

excitement. Rousseau
er beginning. He must

have known Francis’ spirit well.

Frederick McKeever, O.F.M.

(From a homily delivered at
the 1970 Provincial Chapter)

1q,

On Celibacy

Richard Penaskovic, O.F.M. Conv.

Celibacy is a burning question
today. This should not surprise us.
The genuine deep and profound
questions of life — love, peace,
freedom, God — can never be
solved once and for all, but need
to be continuously re-solved. As a
theme, celibacy is as wide, mys-
terious, and open-ended in its im-
plications as both man and life
itself.

Many discussions concerning
celibacy are frightfully one-sided.
The positive side of celibacy seems,
oftentimes, to be lost sight cf.
Some people glorify marriage, pro-
claiming it is as the path for all
to follow. In my opinion, marriage
is not a sine qua non condition
for personal fulfillment, as some
of my friends would have me be-
lieve. What about those people who
do not marry because of economic
or sociological reasons? Are they
all unfulfilled people, leading emp-
ty lives?

It is difficult to argue in favor
of celibacy nowadays. We are
faced with a certain gut reaction
against celibacy and against the
proponents of it. Part of this re-
action may conceivably have been

Father Richard Penaskovic is a member of th :

I & ! e Province of the Imma

z«;:iipftwr;,ho'p"ide: of tF'rw'rZ Minor Conventual. While compl{ating his rezzli(:z
or the doctorate in theology, Father is t i -

T L oo N York. Y, is teaching at St.-Anthony-on-Hud-
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prought about unawares by the
Pope himself — ever since Vatican
1I, when Pope Paul tried to put
the damper on the very discussion
of the issue of celibacy.

The public discussion of celibacy
in the Church creates an entirely
new atmosphere or climate. Psy-
chologically, it creates a different
situation than before the twen-
tieth century, when usually only
an enemy of the Church question-
ed celibacy. To gain some per-
spective on the question, it is
necessary to search the Scriptures.

I. The New Testament

The basic texts are Mt. 19:10-
12; Lk. 18:29-30; 1 Cor. 7; Rev. 14:
3-5; and 1 Tim. 3:2, The German
exegete Josef Blinzler argues that
Mt. 19:12 is not concerned with
celibacy, but rather with “unfit-
ness for marriage.” The words of
Mt. 19:12 may be so paraphrased:
some people are unfit for mar-
riage by nature, others thiough
human intervention, while still
others have made themselves un-
fit for marriage for the sake of
the kingdom of heaven.

The basis of Blinzler’s interpre-
tation is this: viz., that the king-
dom of heaven is a gift of God
which overwhelms a person de-
taching him with irresistible force
from all worldly things. Whoever
is caught up with it can no long-
er direct his mind to preserving
this life, toward family ties, or to
posterity. In this context, “unfit-
ness for marriage” appears neither
as renunciation, nor as a heroic
sacrifice, but as a necessary re-
sult, in the practical order, of the
decision to become a whole-heart-
ed disciple of Christ for the sake
of the kingdom of heaven.

12

A similar idea is found in 1 Cor.
7. Paul seems to be saying that
anyone who devotes himself to the
kingdom of God must not allow
any earthly ties to distract him.
Only such freedom from earthly
cares makes it possible for the
individual to dedicate himself en-
tirely to God. According to 1 Cor.
7:7, one must have a special
charism to embrace celibacy. This
charism allows one to integrate
sexuality into one’s life without
marrying.

Another classic scriptural ref-
erence to celibacy is Rev. 14:3-5:

There in front of the throne they
were singing a new hymn in the
presence of the four animals and
the elders, a hymn that could only
be learnt by the hundred and for-
ty-four thousand who had been
redeemed from the world. These
are the oneg who have kept their
virginity and not been defiled
with women; they follow the
Lamb wherever he goes; they have
been redeemed from amongst men
to be the first-fruits for God and
for the Lamb. They never allowed
a lie to pass their lips and no
fault can be found in them.

In this passage the prophet de-
scribes his ideal of the perfect
Christian community. The descrip-
tion is concerned, not with those
who have renounced marriage, but
with those who believe in Christ
and have remained steadfast in
the faith despite the oppression of
the last days. When reading Rev.
14:3-5 one should not think about
celibacy, or abstinence from mar-
riage, but of freedom from all im-
purity, especially sexual misde-
meanors which were so widespread
in the pagan world of the day.

The words in 1 Tim. 3:2: “.. the
bishop must have an impeccable

character. He must not have been
married more than once...,” in-
dicate that celibacy is not a re-
quirement which Paul makes of
candidates for a Church office. No
argument against celibacy, how-
ever, can be deduced from this
passage. Paul is only laying down
the minimum requirements. He is
not portraying the ideal represent-
tative of the community in 1 Tim.
3:2.

It would be too tedious to ana-
lyze each of the basic scriptural
texts relative to celibacy, but we
might sum up the texts by say-
ing that the New Testament
confesses the renunciation of mar-
rlage to be a genuine and holy
possibility for a Christian to work
out his existence. Although no
connection between virginity and
a Church office can be established
from the New Testament, celibacy
does lie in the line of counsels
which Christ and Saint Paul give
concerning virginity.

Il. A Rationale for Celibacy

The celibate renounces the av-
erage path of human develop-
ment and chooses another way.
There are at least two possibilities
open to him: he finds alternate
means of developing which will
perform the task normally ac-
complished by the married state,
or else he does not, in which case
he remains an undeveloped hu-
man person.

The celibate does not renounce
love; he does give up conjugal
love. The benefits of the married
state are derived chiefly from the
experience of love. These benefits
consist in a maturing process
that goes from a self-centered at-

titude toward one in which the
interests of someone else find
first preference and identity. It
is not the object of love that is
responsible for the maturing pro-
cess; it is the love itself.

There must be genuinely hu-
man, affective love in the life of
the celibate. It must engage the
whole person; it must be an ex-
perience as deep and as intense
as that of the married person,
and cannot be simply a cool af--
fair on the intellectual level. Far
from being a washed-out sur-
rogate for marriage, celibate love
should make the world go ’round.
The love of God must be the
celibate’s whole life, since (through
his own choice) there is no one
else. The celibate cannot afford to
let the love of God grow cold with-
in his heart. Absolutely nothing
else under the heavens can pos-
sibly take its place. The celibate
must burn into the fleshy part
of his heart these words from
Psalm 37: “Make Yahweh your
only joy, and he will give you
what your heart desires.”

Look at what we have. We have
a man desiring a close, intimate
union with God, so much so that
he chooses to have this union
substitute for the union with a
wife that most men have. Such
a man presumes that God will ad-
mit him to such a union and acts
accordingly. He omits the normal
road most men travel and reaches
out to touch something so terrib-
ly high -~ or rather, he finds
himself touched and held fast by
the Most High.

This is either the height of fol-
ly, or it is something more than
human in its origins. A man is
invited to abandon the normal
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route of personal fulfillment (mar-
riage), and to place in God his
profound confidence for attaining
full manhood and maturity. He is
invited to a close, personal union
with God and to all that this im-
plies. It would be true to say, then,
that celibacy is a sexually valid
and fulfilling mode of being-in-
the-world: at least as fulfilling,
although in a different fashion,
as marriage.

An objection: Does married love
demand the physical and sensible
presence of the beloved? Yes, it
does. But this is not an absolute
requirement. Otherwise conjugal
love could not endure during the
prolonged absence of the other
person. It suffices if the beloved
is present in memory and in the
imagination. For the celibate,
God’s presence is had at least by
faith but also, as so many con-
temporary philosophers of religion
are stressing, by a unique kind of
experience, Better, ‘faith’ must it-
self be understood in far more
than the strictly intellectual sense

|
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often attributed to it. God’s pres-
ence is not only kept before the
celibate’s eyes by the sensible
world of creatures viewed in the
light of faith and the word of
God; but it is also true, unless
vne arbitrarily restricts the mean-
ing of ‘experience,’ that the celi-
bate enjoys the experience of
God’s presence. And more than
anyone else, he ought to find it
necessary to deepen that ex-
perience. No doubt that the celi-
bate’s type of love is more dif-
ficult than the married man’s,
since man always remains bound
to the visible and sense world. The
point is, however, that even as
man remains bound to the sen-
sible world, he transcends it; or
religion itself would be essentially
illusory.

l. A Difficulty

In every life, be it married or
celibate, there are — after all is
sald and done — certain elements
which cannot be integrated. That
is to say, there is a point in every-
one’s life where there is only
naked fidelity. The more one tries
to remove those elements which
cannot be integrated, the more dif-
ficult that life is to bear.

In married life, the day-to-day
routine, children, one’s occupa-
tion, the tensions involved in liv-
ing at close quarters with one per-
son: one or all of these may
present difficulties which cannot
be simply solved or eliminated. If
the marriage is to last, these ten-
sions and difficulties have to be
simply borne. This often demands
true grit.

There are also certain elements
in the celibate’s life which do not
admit of integration: the lack of

“

a deep, one-to-one relationship
with a beloved, the sacrifice of not
having children and one’s own
home.... What is the celibate to
do? It seems to me that those
elements which cannot be inte-
grated must be looked at squarely
and then offered to God. Then
the celibate must throw himself
down on his knees and beg God
for his grace to bear the load,
especially the loneliness.

Almighty God, then, is present
in the negative elements found in
the life of everyone. These nega-
tive elements, which cannot be
done away with, belong to and are
an essential part of our life none-
theless. Perfect happiness cannot
be found either in marriage or in
celibacy. Here on earth, we have
to content ourselves with the fact
that every symphony, of necessi-
ty, remains unfinished.

IV. The Celibate Community

The celibate community exists
primarily to give support to the
individual celibate: viz., to help
him remain faithful to his call
— to God. It is not absolutely
necessary to belong to a celibate
community in order to remain
celibate; but it helps — we all
need the sense of belonging, the
security that comes from know-
ing that we don’t have to do it
on our own. In moments of spir-
itual doldrums, it is a relief to
be associated with others whose
virtues make one’s own look ‘mini’
by comparison. In moments of
despair it helps to have one’s spir-
its raised by another person (in-
stead of having to resort to other
types of spirits). In short, the
whole world knows that real soli-
tariness (not at all the same thing

as solitude) is hell, and that to-
getherness makes for happiness.

It is patently clear, at least to
me, that there is a glaring need
for a community life that sustains
and refreshes the human spirit.
Each member of the celibate com-
munity supports the other., Be-
cause the celibate community is
supported by the capabilities of
each of its members, it need not
place an intolerable burden on
any one lonely man. )

May not all the problems of our
society be summed ap under the
heading, “lack of community”?
The hardening of class lines, ra-
cism, and nationalism are all
symptomatic of a lack of commu-
nity. The words of W, B. Yeats
ring true even as far as married
life is concerned: “Things fall
apart, the centre cannot hold.”

The purpose of celibate commu-
nities is this: to demonstrate com-
munity existence in a technologi-
cal and bureaucratic world. It is
a demonstration made by free
adults in a relationship other
than the marriage bond. These
communities might function as a
model for society, furnishing in-
sight for the solution of such
problems as the generation gap.

If celibate communities, as we
now know them, dwindle (not to
say, disappear!), something sim-
ilar will have to arise. Our society
badly needs a diversity of small
social groups. Their significance
can be far out of proportion to
their size. A handful of dedicated
men can work wonders. No great
work was ever done by a system.
Celibate communities constitute a
leverage of social change in a
world where social leverage is ut-
terly indispensable, but often
lacking.
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Charism: Corporate and Individual

A Position Paper

The mystery of charism may be
‘described as one of the manifold
gifts of the Holy Spirit which are
‘bestowed upon all Christians, in-
‘dividually and communally. These
‘gifts enable Christians to share
| with Christ in spreading his re-
demptive work among their fel-
low men. These gifts are assigned,
not on behalf of the Christians
who receive them, but for the
. service of the Church. Charisms
range from the simple and or-
dinary to the more outstanding
and extraordinary. Charity, an or-
dinary charism, Iis the greatest
gift (1 Cor. 13:1-3) and the sign
of unity (1 Jn. 3).

Religious Life as Charism

Religious life is a charism. It is
a grace to live the gospel in a
special way. Such a charism is ec-
clesial and communal in its nature
and in its mission. It is commu-
nal, for the gift of self to God

& Herder, 1964), 73.

is manifested by the membership
of the person in a religious con-
gregation. It is ecclesial, for it in-
cludes a visibly approved covenant
in faith with the visible Church
as concerns both the individual
religious and the religious congre-
gation. The religious enters upon
a hierarchically authenticated way
of life. The congregation is sent
by the Church to give witness to
the presence of Christ in the world
through prayer and apostolic ac-
tion. Historically, this modality of
official approval has become 2
constituent of religious life as &
charism among God’s people. Since
hierarchical authority gives the
religious congregation its social
form and structure and fosters

(but does not create) its corporate:

charism, the religious congrega-
tion cannot stand in fundamen-
tal contradiction to the visible
Church.t “The congregation exists
not only for the individual mem-
pers, nor for its own welfare, but

1 Karl Rahner, The Dynamic Element in the Church (New York: Herder

tion’s Commission on Charism.
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This eloquent statement of the ideals of the Congregation of the Sisters of
St. Francis of the Holy Family (Dubugque, Iowa), has evident application to
every institute of religious. It was prepared by Sisters Ruth Agnes Ahlers,
Ruth DeWitte, Ronald Dirksen, Kathleen Grace, Marie Therese Kalb, Joan
Losey, Mary Ann Nacke, Frances Ruden, Clotilde Wierich, Mona Wingert,
Lenore Ostdiek, and Mary Patrice Rochford, the Chairman of the Congrega~

also it exists within the frame-
work of the Church as integral to
‘the mission given her by Jesus.”2

By the free public profession of
the three evangelical counsels,
which are indeed charisms, reli-
glous are public signs of what is
inherent in the sacramental grace
of baptism for all Christians. Their
profession Is a special consecra-
tion to the living of the fulness
of the Paschal Mpystery. Simul-
taneously and reciprocally (Col. 1:
24), the gifts of the counsels both
sanctify the religious and benefit
the whole Body of Christ. By the
charity to which the counsels lead,
they join the religious to the
Church and to her mystery in a
ispecial way: that Is, the public
life of the counsels commits reli-
gious to the ministry of the
Church in harmony with the
charism of the particular congre-
gation to which they have freely
joined themselvess Vatican II
decreed that each congregation
clarify its corporate spirit as em-
bodied in the charism of its
founder. Such interior renewal
must always be pre-eminent, even
in the promotion of exterior works.
To fail in this is to risk the loss
of the identity or even the ex-
istence of the congregation.t

The Charism of the
Community

The charism of Saint Francis,
which the Congregation of the Sis-
ters of St. Francis of the Holy
Family has continually bestowed
upon it by the Holy Spirit to
share and to render to the Church,
is this: the discipleship of Jesus
Christ in the pursuit of the ful-
ness of charity by living the gos-
pel in fraternity and littleness,
marked by a Eucharistic fellow-
ship within a religious congrega-
tions This charism is the shared
corporate value for the sisters.
The delineation of this charism
in the Rule of the Third Order
of Saint Francis inspired the
Foundress, Mother Mary Xavier
Termehr, in consultation with her
followers, to identify with Saint
Francis in his vision of the dis-
cipleship of Jesus Christ.6 With
the approval and the assistance
of her bishop, Mother M. Xavier
gave a definitive course to the ex-
pression of this charism in the
writing of the first constitution
for the community. She was con-
cerned about the spirit of Fran-
cis, for she sought copies of con-
stitutions from various Franciscan
communities of religious women
for her study and inspiration.

2 Go to My Brethren, “A Spiritual Document for Apostolic Franciscan
Women” (Chicago: Franciscan Herald Press, 1969), 52. Hereafter cited as

GMB.

. 3 Vatican Council II, Dogmatic Constitution on the Church, §44 (hereafter
cited as GS). This and all other conciliar statements are cited according to
the vel-'sion of Walter M. Abbott, S.J. and Joseph Gallagher, The Documents
of Vatican Il (New York: America Press, 1966).

4 Vatican Council II, Decree on the Appropriate Renewal of the Religious

Life, §2 (hereafter cited as PC).

5 Sisters of St. Francis of the Holy Family, Like Prophets (Dubuque: Mt.
St. Francis, 1968), 6-7 (hereafter cited as LP). Cf. GMB, p. 48.

6 Sister M. Eunice Mousel, They Have Taken Root (New York: Bookman

Associates, 1954), 71.
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.

When her work was completed,
the constitution for the new com-
munity gave expression to the
charism of PFrancis through goals
and norms consistent with the
community’s and the Church’s
needs in that time and situa-
tion.?

The congregation must con-
stantly receive the charism of
Saint Francis with openness and
submission to the Spirit, with fi-
delity and authenticity. Over this
free gift, continually bestowed, it
will never have absolute control or
right of disposal. But, even though
the inherent orientation of the
congregation is fixed, the manner
of implementation of the charism
is not. The goals and norms,
which express and implement the

charism, must vary according to
times, needs, and situations. An
enlightened review, adaptation, re-
tention, innovation, or rejection
may be undertaken, e. g., with life
styles and apostolates. Go to My
Brethren, “A Spiritual Document
for Apostolic Franciscan Women,”
explores the nature of the charism
of Saint Francis. Like Prophets,
the interim constitution for the
Congregation of the Sisters of St.
Prancis of the Holy Family, sug-
gests contemporary, viable goals
and norms as manifestations of
this charism.

Every missioned community
within the congregation is a unit
enfolding and unfolding the char-
ism of PFrancis. Every missioned
community shares also in the es-
sential goals and norms of the en-
tire congregation. Every missioned
community renders service to the
Church through gospel living in
fraternity and littleness, marked
by a Eucharistic fellowship. Root-
ed in the baptismal vocation. Fran-
ciscan religious living is basically
charismatic. It nurtures a life
centered on the person of Jesus
Christ and is essentially charac-
terized by love.

Fraternity or Gospel
Brotherhood

Fraternity or Gospel Brother-
hood is a way to the discipleship
of Jesus Christ through love.

1. It suggests a gathering to-
gether founded on the universal
and all-embracing love of the
Father, Son, and Holy Spirit. Be-
cause it gives a sign of the

7 Ibid., 86; for an account of the influence of the Friars Minor upon the
congregation, see 71, 98-99, 222-23, 243, and 247.
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brotherhood God desires to estab-
lish among all social classes8 it
can never be a closed club.?

2, It suggests a relationship of
being together in the name of
Jesus. All desire to know Jesus
Christ, to apply gospel values to
everyday life, and to re-invent a
line of conduct on the basis of
communal existence.10 All endeav-
or to cultivate a positive attitude
about each sister’s potential to
grow in the Christ-life and “to
recognize the diversity of gifts
which enriches the oneness of the
many.”11 All wish to be cordially
hospitable and cheerful, sharing
what they have with good taste.
Whatever service is received by
the sisters is accepted in faith and
with gratitude as coming from the
Lord.

3. It suggests a diaconal struc-
ture,12 oriented to love. The sis-
ters love, serve, and obey one an-
other with a dedication to keep-
ing the oneness of the communi-
ty.13 Unanimity is promoted by
shared values. Unless the forceful
persons practice restraint and the

reticent are encouraged to give ex-
pression, there is no unanimity.
Necessary for this harmony are
kind, resolute persons who have
a sense of humor. Although no
one person can be related in
depth to many others, everyone
should share with all to at least
a reasonable extent. Dialogue de-
mands utter honesty and a sac-
rificial spirit, both of which
necessitate prayer.

4, It suggests small, flexible
groups. Creating community a-
mong the sisters through the ex-
pression of the charity of Christ
in tangible ways is the first duty
of the fraternity.l* “Those who
are without such allegiance are
using the convent for a hotel.”15
By membership in the fraternity,
the sisters acquire the right to be
always welcome and the responsi-
bility to devote themselves to the
happiness of one another. They
seek to grow into warm, loving
women. As was the pilgrim-life
style of Christ with his apostles
and that of Saint Francis with
his followers, so too the sisters
pray, eat, and relax together. This

8LP 17; GMB 50; cf. Sergius Wroblewski, O.F.M., Obedience, Authority,
Government (West Chicago: Christ the King Seminary, 1969), p. 1 (hereafter

cited as S-OAG).

9 Collective Pastoral Letter, The Religious Woman in Our Day (1969),

p. 13.
10 GMB, 50.
11 LP, 17.

12 Diaconal structure: This is a structure oriented to service in the com-
munity. No one seeks power, Everyone devotes himself to the others. (The
noun ‘deacon’ means ‘servant’ or ‘minister.’) Cf. Lk. 22:28.

13LP, 9.

14 Jeremiah (Michael) Crosby, O.F.M.Cap., Bearing Witness, “The Place
of the Franciscan Family in the Church” (Chicago: Franciscan Herald Press,
1966), 120. Cf. Ernest Larkin, O. Carm., “The Place of Prayer in Community,”
Renewal through Community and Experimentation (Canon Law Society of
America, 1968), 61. Cf. Anselm W. Romb, O.F.M.Conv., The Franciscan

Charism in the Church (Paterson, N.J.:

15 Romb, 64.

St. Anthony Guild Press, 1969), 65.
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. not only man, but all reality, animate
and inanimate, is linked with Christ.

they do, not as a provision for
common life and common exer-
cises, but as a means to commu-
nion with Jesus Christ and with
one another. As Christ manifested
his love for all men in kenosisi® by
laying down his life, so too the
sisters who are dedicated in love
to the diversified membership of
the fraternity grow in selflessness
and humility.

5. It suggests a humble recon-
ciliation with God and with one
another in Jesus Christ in answer
to the divisiveness which may ex-
ist within the community and in
the world at large. Differences and
traumatic experiences occur. Each
sister has her weakness, the
burdens of which the other sisters
must carry (Gal. 6:2) in faith
and with love. To each sister and
to all others whom they meet, they
give greetings of joy and of peace.

6. It suggests that not only man
but all reality, animate and in-
animate, is linked with Christ
(Eph. 1:9-10). In fraternity, the
cisters have the privilege to re-
ceive, to use, and to give respon-
sibly the gifts of creation. Be-
ginning with faith in the world
unseen, the sisters not only ab-
stain from the abuse of this world,

16 Kenosis means ‘emptying’; i.e.,
Phil. 2:6-8.
17 PC, §13.

but they encourage the fulfillment,
conservation, renewal, and inven-
tive use of and delight in the
riches of the universe.

Littleness or Gospel Poverty

In fraternity, the sisters mani-
fest their love for Jesus Christ and
for all men, especially for the poor
of this world. Gospel poverty is
an essential feature of this fra-
ternity.

1. It suggests the charism of
poverty in fact and in spirit.1? The
charism of Saint Francis pre-
sents the ideal of living among the
economically poor as voluntarily
poor in fact.l®# Jesus Christ ex-
emplified and counselled this way
of life.1® Ideally, “the Sisters’
choice of clothing, housing, and
recreation all bear the mark of
poorfolk, for the Gospel’s sake.
These external expressions of Gos-
pel poverty are evaluated by mem-
bers of the community, personally
and communally, for honesty to
the charism of St. Francis and
for meaningfulness to the people
among whom they live.”20 Volun-
tary material poverty, for the sake
of the Kingdom, rids the sisters
of pride and creates an inner

‘self-emptying’ or ‘self-effacing.’ Cf.

18 Sergius Wroblewski, O.F.M., The Franciscan Charism, Pamphlet I,
Third Part (West Chicago: Christ the King Seminary, 1969), 23-24.

19 Cf., on the counsels of Jesus, Mt. 4:18-20; 6:19-21, 25-34; 9:9; 19:21;
27-28; Mk. 10:28; Lk. 12:14-21; Ac 2:44-45. On his example, cf. Lk. 2:7; Mt.
8:20; 11:29; 20:28; 21:5; 25:45; Jn. 13:12-13.

20 GMB, 35; cf. PC, §13.
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emptiness or humility before the
Lord. Humility disposes them for
the charism of wisdom. Whereas
the congregation maintains a high
level of aspiration toward the
ideal of the anawim?! and toward
that of perfect kenosis (the ‘will
to have nothing but the Lord),
the person freely chooses her own
concrete response.

2. It suggests a willingness to be
the least and lowliest. The hap-
piness of Franciscans in the apos-
tolate is not founded on their en-
vironment. If they can do their
work reasonably well, there is sup-
port for their own growth. Strong
religious transcend the conditions
and clientele, the physical anguish,
the temporal insecurity and de-
pendence of the apostolate which
divine Providence ordains.2? They
enter into the mysteries of pover-
ty and self-emptying.

3. It suggests a responsible par-
ticipation in earning a livelihood
for the sisters. Everyone works ac-
cording to capacity and in obe-
dience to one another, not for per-
sonal gain or disposal, but on be-
half of the congregation. By the
concrete evidence of a joyous
financial support, justice and love
are manifested toward the retired
sisters, the ill, and the non-
salaried sisters.23

It suggests the needed mobility
to diffuse gospel living in frater-
nity and littleness, marked by a
Eucharistic fellowship, through
corporate and personal witness

among all men. The sisters are
conscious of the eschatological
dimension of the Christian life, of
pilgrimage toward the Kingdom.
They are not attached to fixed
abodes, to towns, to recreation, to
friends. Mobility allows for new
expressions of Francis’ charism in
response to needs, times, and situ-
ations. Mobility gives insight into
the handiwork of God and of man
in creation, evoking praise, joy,
and thanksgiving from the sis-
ters to the Lord. “Mobility is not
anarchie, for it presupposes obe-
dience.”24

5. It suggests being missioned
and available to render possible
the services of Franciscans bound
to Christ in unrestricted love. Pos-
sessing Spirit-originated apostolic
charisms joined to the Spirit-
prompted charism of obedience,

21 Anawim: The humble place complete confidence in God (Amos 2:7).
Poverty in fact, renunciation, and suffering lead to the Kingdom: Lk. 4:18;
5:11; 6:20-9:23, 62; 12:13-21, 33; 16:9-31. Poverty of spirit is also a way to

the Kingdom: Mt, 5:3-12.
22 Romb, 68-69.
23 LP, 22, 26; cf. PC, §13.
24 S-0AG, 2.
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the sisters are sent into the world
as ecclesially commissioned per-
sons.25 Each new commitment in-
volves being sent anew. With un-
selfish dedication, the sisters an-
nounce the Good News, teach all
men by example and by word, com-
fort those who are ill, heal the
moral sources of a fractured so-
ciety, use the gifts of creation
with charity, and make visible
community in Christ. They are
completely expendable for the
Kingdom and for the needs of
mankind.

Eucharistic Fellowship

In the lives of the sisters, both
Gospel Brotherhood and Gospel
Poverty are marked by a Eucharis-
tic Fellowship. This Eucharistic
Fellowship further enhances the
other two elements.

1. It suggests that religious
benefit the whole Body of Christ
and the " particular diocese in
which they live by prayer, by
penance, and by the example of
their lives. In accord with the
character of their congregation,
they also enter vigorously into the
external works of the apostolate.’é

2. It suggests that “community
in Christ is created, fostered, and
shared by fidelity to the celebra-
tion of the Eucharist, to private
prayer, and to reflective reading
of the Word of God.”27 The sis-
ters teach by example how to join

community living with prayerful
solitude. They manifest through
witness how the Eucharistic com-
munity becomes an apostolic com-
munity. Out of the praying com-
munity set afire by the Eucharist,
evolves the apostolic community
for the sake of the Kingdom.

3. It suggests that the charism
of gospel living in fraternity and
littleness, marked by a Eucharis-
tic fellowship, cannot be actual-
ized by Franciscans without me-
tanoia.28

4. It suggests that when a crisis
arises on any level of life, the
sisters assume the responsibility
for appropriate forms of penance
and vigil.

5. It suggests that prayer life
should give expression to the char-
ism of the congregation: the con-
cepts of Gospel Brotherhood, Gos-
pel Poverty, kenosis, conversion,
and pilgrimage; adoration and
atonement; exultation over the
presence of God in his gifts of
creation; anguish over the world’s
wounds; local apostolates and
needs; optimism about the poten-
tial of each sister for the Christ-
life; and reconciliation and peace
among the sisters.

The Charism of the
Individual Person

As disciples of Jesus Christ
through a life of love, the mem-
bers of the congregation recognize
certain salient facts regarding the

25 Cf, Thomas Dubay, S.M., Ecclesial Women, “Toward a Theology of the
Religious Life” (Staten Island, N.Y.: Alba House, 1969).
26 Vatican Council IT, Decree on the Bishop’s Office in the Church, §33.

27 LP, 11-13; cf. GMB, 58-61.

28 Metanoia means ‘conversion’ or ‘penance.’ The Christian does penance
when he seeks to put on the mind of Christ. Note the coupling of ‘renewal’
and ‘penance’ in the Documents of Vatican II—e.g., LG §15; SC §9; AG, §13.
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gifts bestowed by the Spirit upon
each individual member.

1. They recognize that each sis-
ter is a unique and inimitable per-
con of singular value. In response
to the call of the Spirit, she en-
ters the congregation. The charism
of Saint Francis — his gift to the
community, gives direction in val-
ue and in goal to the individual’s
participation in the charisms of
poverty, of unrestricted love for
Jesus Christ, and of obedience.
Since these values are her inter-
nalized orientations, the sister
chooses freely to become an evan-
gelical and ecclesial woman within
the Franciscan community. “Un-
less this is the case, she will
never develop a sense of bond with
the community.”?® She chooses
freely to request the privilege of
bringing her personal charisms in-
to association with that of the con-
gregation, so that her personal
gifts may be realized and more
freely expressed. She asks volun-
tarily that her personal charisms
may be empowered within,
through, and by the charismatic
thrust of this Franciscan congrega-
tion. As a result of development,
of the grace of God, and of her
cooperation, she is strong enough
to support the corporate charism
and its apostolic manifestations
with her special talents.30

2. They recognize that the con-
gregation should learn to perceive,
to test, to strengthen, and even to
unveil charismata. The human
spirit of the Franciscan sister

“should develop in such a way that
there results a growth in its abili-
ty to wonder, to understand, to
contemplate, to make personal
judgments, and to develop a reli-
gious, moral, and social sense.”sl
Her human spirit demands respect
and enjoys a certain inviolability,
always recognizing the rights of
other persons and of the congre-
gation. She should, therefore, be
encouraged to become, within the
ambit of the grace of the corporate .
charism freely chosen, what na-
ture and grace have indicated.

3. They recognize that charism
involves suffering, and suffering
is itself, in turn, a charism (@2
Cor. 4:7-13).

It is painful to fulfill the tasks
set by the charisma and at the
saine time to endure within the
on:: body the opposition of anoth-
er’; activity which may, in cer-
tain circumstances, be equally jus-
tified. Each one’s charism is al-
ways limited and humbled by the
gift of another. Sometimes it must
wail. until it can develop, when
that of another is no longer
needed. The maximum use of
everyone’'s personal talentg is not
alweys possible in view of the
common good. These painful facts
must be viewed soberly as an in-
evitable consequence of their be-
ing a community with many
gifts. .. .82

4. They recognize the authen-
ticity of the individual charism
to be revealed in the fact that
the person so endowed bears
humbly and patiently the in-

29 Michael Crosby, O.F.M.Cap., Franciscan Charism (Pulaski, Wis.: Fran-

ciscan Publishers, 1969), 42.
30 Romb, 68.

31 Vatican Council II, Pastoral Constitution on the Church in the Modern

World, §59.

32 Rahner, 77; cf. Crosby, Franciscan Charism, 7.
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evitable sorrow of her charismatic
endowment. She does not become
embittered. Her inner psychologi-
cal and spiritual growth should
be enhanced rather than thwarted,
if misunderstanding and excruci-
ating frustration are received in
faith as a participation in the
kenosis — the self-effacement —
of Christ. Those persons who are
consistently incapable of enduring
such suffering ought not to re-
main in religious life. Nor should
those remain who are unfit for
the joyful burden of obedience.33

Balance: Corporate and
Individual Charisms

1. When a person is admitted
to the Congregation of the Sis-
ters of St. Francis of the Holy
Family, the sisters accept her as
an individual, with her specific
charisms. This acceptance Is both
a privilege and a challenge for
the congregation. It is a privilege
to have this person among the
other sisters for the service of the
Church. It is a challenge to sup-
ply an atmosphere of loving trust
and support to this person, and
to allow her the flexibijlity neces-
sary for the maturation of her
charisms within the larger con-
text of the corporate charism. In-
corporation of the person into the
congregation presupposes prayer-
filled dialogue.

In counter-balance and because
every charism Is by its nature
both social and ecclesial, the in-
dividual person assumes a privi-
lege and a challenge. Hers is the

38 Rahner, 78; cf. Romb, 69.

privilege of bringing her charisms
into full relationship with the
corporate charism in the service
of the Kingdom. Hers is the bur-
den of presenting her charisms to
the listening congregation for ac-
ceptance. Thereafter, hers is the
challenge of actualizing the poten-
tial of her charisms within the
context of the corporate char-
ism3+ By listening and respond-
ing in love, the congregation helps
create the situations wherein both
the corporate and the individual
charisms can be shared with the
people of God in joy and in peace.

9. The sister has joined the con-
gregation freely in terms of its
existing apostolic manifestations
of the corporate charism. She is
voluntarily an evangelical and ec-
clesial woman. She recognizes that
changes in the expression of the
corporate charism develop in re-
sponse to times, needs, and situ-
ations through dialogue, general
chapters, and other processes with-
in the congregation, the dloceses,
and the Church as a whole. Di-
visiveness is not of the Holy
Spirit; it should not be present
among the sisters.

3. The apostolic placement of
sisters is based on their abilities
and interests, preparation, and ex-
perience; and, in the context of
the congregation’s needs, it in-
volves taking into consideration
their individual charisms. When-
ever a sister expresses the desire
to fulfill a charism, those in au-
thority dialogue with her. The love
of the sister for the congregation
and for all the people of God

34 Obedience: LP, 4, 6, 9; GMB, 39-47, 52. Cf, Michael Crosby, O.F.M.Cap.,
The Call and the Answer (Chicago: Franciscan Herald Press 1969), 141, 143,

Cf. also notes 36 and 37, above.
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and the processes evoking change
are factors in such a decision.
«The charismatic element in the
sister’s apostolate is subject to the
same testing as that of other
charisms. She is no exception 1
Thess. 5:19-21).”85 The dynamism
of tension within the congrega-
tion, caused by the necessary €x-
ercise of restraint by superiors
and the inevitable enthusiasm of
visionaries, promotes vitality and
balance. A harmony can be as-
sured by the Holy Spirit. In all
things Jesus Christ must be served
in charity.

4 To further the work of the
Church, the individual sister
should share in, with, and through,
her local community. She needs
the support and the love of oth-
ers, a positive feedback to her ego.
Her needs should be met through
her friendship with Jesus Christ
and through the resources of the
community. This will help her to
respond in faith should she be
called to frustration of talent for
love of the Lord.

5. The sisters, in genuine part-
nership, give and receive the sup-
port, encouragement, and assist-
ance which characterize an apos-
tolic team. Together, they assess
the needs of their local situation
and determine the goals and plan
of action, balancing the dynamic
tension between individual initia-
tive and community witness.

6. Every genuine Franciscan life
serves the religious congregation
and the Church. Unrecognized
goodness, even charismatic good-
ness, is found abundantly in the

35 Dubay, 59. 36 Rahner, 65.

Church. More is being done in the
service of Jesus Christ than ap-
pears in the pages of newspapers
and histories of religious commu-
nities. Can it not be a charismatic
goodness to serve patiently in
teaching, counselling, nursing, or
domestic tasks, praying with char-
ity and asking nothing else of
life?36 A sister’s gifts need not be
extraordinary. In fact, extraordi-
nary gifts are not to be sought
after, nor are the fruits of apos-
tolic labor to be presumptuously
expected from their use.? It is the
charismatic features of the con-
gregation as a whole which must
be of striking character. These
charismatic features serve the
Kingdom in the following specific
ways.

First, they are a sign of “the
force of Christ and the boundless
power of the Holy Spirit within
the Church.”38

Second, they are a sign of the
gospel message; that is, of charity
through discipleship of Jesus
Christ in fraternity and littlenes:
marked by a Eucharistic fellow-
ship.3?

Third, they are a sign “tha
convinces and leads to faith, b
which the Church Iis recognize(
as a work of God.... The charis
matic element in the Church i
not only an object of faith bu
by its plentitude and endurin
presence and its perpetually re
newed vitality, it can be a mo
tive of faith.”#0

Fourth, they are a sign tha

37 LG, §12.

38 LG, §44. 39 LP, 6-7; GMB, 48. ]
140 Rahner, 68; cf. Rom. 12:7-8; 1 Cor. 12:8, 28-29, 31; Lk. 3:1-8; 14:1.
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God became man to make men
brothers, and they constitute an
eloquent appeal to fraternize the
world.41

Fifth, they are a sign “of the
unbreakable link between Christ
and his Spouse, the Church.”42

Sixth, they are “a sign of Christ
contemplating on the mountain,
announcing God’s kingdom to the
multitude, healing the sick and
maimed, turning sinners to whole-~
some fruit, blessing children, do-

ing good to all, and always obeying
the will of the Father who sent
him.”43

Finally, they are a sign of re-
surrection.44

Through openness and submis-
sion to the Holy Spirit, who con-
tinually bestows the gift of the
charism of Saint Francis, the con-
gregation gives expression to sign
through charity in fraternity and
littleness, marked by a Eucharistic
fellowship.

41 GMB, 50. 42 LG, §44; PC, §12,
3 LG, §46, # LG, §44.
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In the Valley of the Mekong. By
Matt J. Menger, O.M.I. Foreword
by H. Ross Perot. Paterson, N.
J.: St. Anthony Guild Press, 1970.
Pp. viii-226. Cloth, $5.50; paper,
$3.95.

Reviewed by Father Raphael D. Bon-
anno, O.F.M., pastor and superior of
a sprawling urban-rural parish in
Ceres, Goias in the interior of Brazil
where he has beem a missionary for
eight years.

Father Matt Menger, having spent
thirteen years as a highly qualified
missionary in Laos, here gives us
the fruits of hig experiences “in the
Valley of the Mekong” in autobiog-
raphical form. He traces his steps
from Texas to Rome to Laos to the
U. S, and back to Laos. In 31 ac-
tion-packed chapters, he describes
life in Southeast Asia among pagans,
in conditions of wartime and peace,
in joy and sorrow, slowly trying to
build a new Christian civilization in-
tegrated with Laotian customs. It is
the story of one man of a group
of Oblates of Mary Immaculate try-
ing to stem the tide of Communism
— or better, trying to turn the tide
towards Christianity. This book
shows history in the making, by
one of its makers. For example, Fr.
Matt, as an eye-witness at times,
talks of Dienbienphu, the Battle of
the Plain of the Jars, and Prince
Souvanna Phouma’s government. He
shows honest, good, little people try-
ing to make a little, good, honest
progress in life. At the same time
he reveals how big, important people

maneuver seven coups d’état in in-
ner government power-struggles. Life
in Laos may be lackluster for a dip-
lomat’s wife, but it is never unex-
citing for an American missionary.

Although his book is full of epi-
sodes and reads rapidly, the author
pauses once in a while to reflect
and ponder the facts. This is where
Menger reveals himself. His per-
sonal comment on the type of pa-
ganism that would ostracise a men-
tally retarded girl because she had
an “evil spirit” shows a pastor’s con-
cern for his people in the throes of
diabolical superstition. His chapter
on the attitude of other Americans
in Laos was a sharp contrast with
his own gpiritual motivation. His sec-
tions on the mentality of the people
as regards marriage, children, evil
spirits, pagan legends, honesty,
courage, ignorance, and Oriental
courtesy, reveal Menger as the very
interested observer.

The author includes many Laotian
phrases in his book, such as Khoun
Pha (priest); these give an “other-
world” aspect to the story, which
is right, certainly, since Laos is so
very different from what we know
in North or South America. Menger
is trying to communicate the ex-
istence of another world, another
people, another mentality; and the
language of that world can help this
communication. One could wish he
had dwelt more on key words of
the Laotian language and their full
connotations to show more clearly
the mentality of the people — words

such as God, mother, loved one,

29



t i hi d even a
home, impolite, thief, an
swear-word or two to show what
they detest.

nger’s pastoral program‘is a..l-
soMiitgresting;. He builds edifices m
order to build or form people. .He
seems to have the pastoral objec-
tive of making the Church a tan-
gible and intangible presence among
the people: tangible, with orPhanagfcs:;
schools, and chapels; int,a.ng‘lble, witt
formation courses in catechism, man-
ual arts, and reading and writing.

The book is undoubtedly fa.scina:c-
ing reading. But it raises 'certa.m
questions. Why, for examp}e, did Men-
ger write? Did he tell his story as
a legitimate appeal for fundg and
help, as his address on the last page
of the book might indicate? Or did
he write to get off his chest so
many events and ex;.)erlences ac-
cumulated in his busy life ?. This lat-
ter, I don’'t think was his reason.
Or did he see a new local Church
rising like a phoenix out of .t¥1e t:l.v-
ing embers of a pagan c}v.lhza,tlon
and, overwhelmed by the vision, fegl
impelled to tell what he saw? This
could very well be his reason for
writing.

Another question. Was, or is, Men-
ger a successful missionary? :I'hIS
question is ten times more difflcu}t
to answer than the first on his
motives for writing. What are our
criteria to judge a missiona}'y’s suc-
cesg or failure? Being Americans, we
tend to judge by positive, practlgal
results. But this is only half the pic-
ture. The missionary task of the
Church is to prolong the mys'.r.ery
of the Incarnation in space and time.
One part of this work is seen; @d
the other, unseen. ‘“The essentl.al is
invisible.” Therefore our human ]ng-
ment will always falter in this fle!d.
Only God can truly judge a mis-
sionary.

Another and final question. Hv:')w
does Menger's journal rank W.lth
other great missionary journals like
the writings of St. Isaac Jogues,
a Fr. Louls Hennepin, or a Junipero

30

ra? These men wrote famous let-
ts::s or journals because they looked
at the new world with eyes of th‘e
ancient, catholic faith. They were
about the work of the .Incarna"clqn,
being lived and su.t'fereq in a defuut.e
time and place. By writing of their
deeds of everyday life, these famous
missionaries revealed themselves Aas
giants of faith and of humanity. Sc_)
we return to our final question:
How does Menger on the Mek‘ong
rank with the other greats? This I
won’t presume to answer for _the
reader. He should read Menger him-
self and arrive at his own 09nclu-
sion. At the very least, it will be
an exciting experience.

Religious Life Defined: An Of-
Thf?ciar gommentary on the Ses:ond
Vatican Council Deliberations.
Edited by Ralph M. Wiltgen,
SV.D. Techny, IlL: Divine Word
Publications, 1970. Pp. 135. Paper,
$1.95.

Reviewed by Father Julian A. Davies,
O.F.M., a member of the philosophy
department at Siena College, Lpudon-
ville, N.Y., and Associate Editor of
this Review.

“Thig book is for the most part
a translation of an Official Con}—
mentary on the chapter about R'eh-
gious in the Dogmatic Constitution
on the Church” (p. 3). The Com-
mentary in question is that of the
conciliar Doctrinal Commission.

Besides detailing the votes on tl}e
various drafts of the Dogmafclc
Constitution, and explaining replies
to qualifications submitted by t.he
phalanx of 679 Fathers who Fa..lhed
to the defense of a more tradlthnal
view of religious life than the f}rst
draft had in mind, the Doctrinal
Commission’s efforts, as translated
by Father Wiltgen, amount to a com-
mentary on the five paragraphs of
the Dogmatic Constitution devoted to

eligious.

RFEther Wiltgen’s role in addition

to translator is that of corrector of
the Abbott-Gallagher translation,
which is found to be notably defi-
cient in two or three spots, mildly
deficient in several more. His most
penetrating observation, in my opin-
ion, was his correction of footnote
217 in Abbott-Gallagher, which dis-
torts the purpose of the document
in treating of the exemption of reli-
gious. )

The Religious Life Defined is a
misnomer, for the work does not do
that, nor does it treat of the De-
cree on Religious Life, as one might
be led to expect from the title. The
publication in English of the Doc-
trinal Commission’s commentary does
make available some more official
texts and remind the reader of the
danger of arguing from translations
in too literal a fashion and of the
need for a living guide to the mean-
ing of the written word. Religious
Life Defined, however, seems to be
a book for libraries of religious
houses, rather than for the book-
shelves of ordinary religious.

Religion, Language, and Truth. By
Leslie Dewart. New York: Herder
and Herder, 1970. Pp. 169. Cloth,
$5.95.

Reviewed by Father Michael D. Mei-
lach, 'O.F.M., editor of this Review.

Leslie Dewart’s contribution to the
contemporary debate on theism is
doubtless well known to the reader:
Like man himself and everything
clse cosmic and cultural, religious
doctrines too are a part of the
cvolutionary process and must be
transcended. This is true, at least,
when such a step is indicated by
unmistakably real and linear develop-
ments in other fields bearing on re-
ligion; and thig applies most urgent-
ly of all to human knowledge of God.

In this expanded series of lec-
tures, first delivered under the aegis
of the Portland (Ore.) Christian Lec-
tureship, Dewart makes the same

point once again but with propor-
tionately more stress than usual on
the nature of language as the basic
premize of his argument. Chapter
One states his thesis that the con-
temporary crisis in Catholic thought
stems from deep-seated differences
in the very way in which people
lcox at the world — their ideals
cf knowledge and truth — rather
than being simple disagreements on
specific religious or doctrinal ques-
tions within a single, common out-
look.

Chapters Two and Three are the
tpeculative core of the book, in
which the author argues, respective-
ly, for a “functional-syntactic,” rath-
er than a “structural-semantic” un-
derstanding of language; and for a
theory of truth as cause rather than
effect of the mind’s conformity to
reality. Language is, in other words,
the matrix of thought rather than
its expression; and truth is primari-
ly the construction of a self-trans-
cending, successful and (if I have
understood Dewart correctly here)
contingent relationship between the
self and the now-distanced world.
What Lonergan, among others, never
seems to have understood, is that
the traditional insistence upon the
mind’s conformity to reality is, far
from being denied, emphatically
presupposed in this newer and rich-
er interpretation of truth.

The remaining three Portland
lectureg are applications of De-
wart’s epistemological position to re-
ligious questions of paramount im-
portance: faith, authority, and the
knowledge of God. Doubtless not
all will agree, but I think that the
author says a good many eminent-
ly practical and sensible things in
these lectures.

A seventh lecture included in this
volume was originally given at the
First International Lonergan Con-
gress (St. Leo, Florida). Dewart
first establishes that Lonergan be- °
longs very much to the “Tradition,”
which Dewart takes to include
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practically everyone from Parme-
nides to the present, when at last’
a revolution has been made possible
by man’s emergence onto a mnew
threshold of self-realization. Then he
criticises both the procedure and
the substantial content of Lonergan’s
work in light of his own speculative
positions.

There is a bit of editorial careless-
ness very evident at certain points
in the book, as well as a minor
point of content here and there on
which one might like to dwell if
there were space. Does it make any
difference, e. g., whether one calls
reality ‘“process” (with ‘Whitehead),
or ‘“relativity” (as Dewart sug-
gests) ? The point is that a single
cosmos marked by internal relations
is in process. Or does Dewart want
to go out of his way to avoid mak-
ing friends in any quarter whatever?

Of much greater importance, how-
ever, are two fundamental questions
which come to mind now that De-
wart has published this series of
lectures which (other than further
detail here and there on his theory
of language)- marks no real advance
over The Future of Belief and The
Foundation of Belief. Both questions
envisaged have to do with the pos-
itive elaboration of Dewart’s alter-
native to the “traditional” expression
of the Christian vision.

I for one am prepared to grant
the validity of Dewart’s critique
of that tradition; but by now I would
hope to see something more definite
and positive suggested as an alter-
native. The first question, then, is
this: What metaphysical structure
does Dewart presuppose in opposi-
tion to a doctrine of substance? The
closest he comes to stating it is his
suggestion, surely insufficient, that
“reality as such is relativity” (89m).
Nor would I want to minimize the
importance of historicity, upon which
Dewart places such stress; but it is
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legitimate to ask what it is that
he sees as historically unfolding.

The second question is complemen-
tary to the first. Besides asking
Dewart for a more specific and
positive characterization of the
world, I would ask him for the same
originality ~concerning his under-
standing of God. Granted that God
is poorly conceptualized as the su-
preme being, as first cause, etec., just
how — positively — would Dewart
have us conceptualize him? (The re-
fusal to conceptualize must, for the
philosopher, be translated into the
positive affirmation of “objective”
indeterminacy, which I would unhesi-
tatingly accept, if only Dewart
would stop hedging and state it).

How, moreover, would Dewart ask
us to understand the divine activity
vis-d-vis the world? The sixth lec-
ture of this book takes us no further
than The Future of Belief (1966),
actually, in which God is said to be
“present,” and in which the divine
activity is implicitly limited to
“providence.” In this lecture, to be
sure, there is a more incisive re-
pudiation than formerly of ‘provi-
dence’ as traditionally understood.
Dewart now rejects explicitly the
notion of a primordial divine plan
for creation; but the time has come,
it would seem, for Dewart to state
plainly what he does hold, regard-
ing both God’s intrinsic reality and
God's activity relative to the world.

I think that a good many people
are waiting for the answers to these
questions. Dewart has done such a
good job with the preliminary, neg-
ative phase of his task that we ouglht
to be willing to await with some fra-
tience the fulfillment of the promise
revealed in his critique. Even in the
interim however. I would suspect
that the publication of 169 pages of
lecture material in no appreciable
way transcending The Foundations
of Belief, may pry loose $5.95 from
very few pockets.
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EDITORIAL

Is the Mass a Celebration?

A common intellectual failure is the misinterpretation of metaphors.
Current liturgical practitioners, if not theorists, have been bewitched, I
believe, by the expression, “The celebration of Mass.” In its root meanings
in the French and Latin, “celebrate” refers to a multitude, or to someth ng
famous; and it came to be applied to the performance of religious cere-
monies which were public and commemorative of well known events. The
note of festivity is an extremely derivative meaning of “celebration,” and
nowhere does that word mean “party.”

Vaticans II’s Decree on the Liturgy, which represents the Church’s
awarenéss of Liturgy in our own day, frequently mentions the “celebration”
of Mass but never connects this expression with “enjoyment.” “Active par-
ticipation” is the keynote sounded there. With the addition of the Aristo-
telian premise that pleasure is consequent upon activity, we can, however,
justify the commonly held view that the Mass is a joyous, happy occasion,
a celebration in what has come to be the new literal sense of the term.
And certainly the fruits of active participation have shown themselves in
vibrant, vital liturgies which refresh the spirit in ways never dreamed of
before.

But the “poor celebrations” that harm the faithful are not limited to
those lifeless liturgies in which neither priest nor people give of themselves.
“Poor celebrations” are also those which misinform the faithful as to the
meaning of what they are doing: worshipping God. Celebrations which
allow no space for silence, no room for the individual as individual, no
real scope for the virtue of faith, are poor celebrations. Masses which con-
vey the notion that Mass must, to be valuable, be an emotionally satisfying
experience, are not good celebrations. .

Not long ago a college student remarked to me that she had found

the previous day’s Mass “boring.” She was not so “turned off’ as to give it

up, however, and was seeking in the Mass of that day what she hadn’t
gotten the day before. Complaints about the Mass like hers are all too §
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frequent, however. They make me wonder whether the live, relevant, fre-
quently experimental liturgies in which our high-school and college students
parti(.:ipate in edifying numbers, are failing to get across to youth that Mass
is_ a liturgy, a “service” of God, as well as a “celebration,” that it involves
giving, as well as receiving; that it demands faith as well as experience,
and that like everything which has anything of the human in it, it follows
a rhythm of systole and disastole, so that what seems a “boring” liturgy is
nonetheless valuable in spite of its failure to raise feelings to a fever pitch.

) ‘:’Poor celebravti.ons” do hurt worship, but poor celebrations are never
'bad, and celebrations which are less than ideal in vitality and participa-
tion and interest, may still be good celebrations, though not the best. (The
rather universal tendency of our young to decry anything less than the
perfect as evil operates in the liturgical area too.)

) Wha:t seems particularly disturbing in the freezing of the metaphor
celebration,” is the loss of transcendence in the Mass: transcendence in
both vertical and horizontal dimensions. Making our people alive to one
another is an important function of Liturgy, but Liturgy can’t stop there;
_God must be alive for us too, both in and as a result of Liturgy. And thé
Innovative, vibrant, planned liturgies for special groups, especially youth
hav.e to open the minds and hearts of participants to non-peer group lit:
urgies. How this is to be done—and instruction is part of the answer—is
one of the real problems we have to face today. “Celebrative” celebrations
of M'ass may appeal to young atheists. It is of the utmost importance that
our liturgies manifest that they do of their very nature carry us beyond
ourselves—beyond the pleasurable moment to real service, first of all of
God, and then also of our neighbor., ’

A Joleine L
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Clafe and Joy

MONTHLY CONFERENCE

Sister Mary Seraphim, P.C.P. A.

“Always gay in the Lord!™! Such
is the striking phrase by which
Saint Clare of Assisi is character-
ized in the Cause of her canoniza-
tion. The quality which impressed
others most in this courageous
woman of poverty and penance
was her overflowing joy. All gen-
uine followers of Saint Francis bear
this h‘éslhnark, but in the “Little
Plant” of the Poverello it seemed
to find a charming and unique ex-
pressioh. The theme of it recurs
consisténtly in her writings and
tinds méntion in the testimony of
others. The heritage which Clare
left her daughters is one of joyous
dependénce on the Lord, who will
amply prévide for his own.

In his' book, The Call of St.
Clare, Henri Daniel-Rops has writ-
ten,

Joy! This is the conclusive word
for Franciscan spirituality and the
methods of contemplation that
Clare taught her daughters. Or
wag it teaching? Even more, it
was an attitude towards life, one
so natural and instinctive that the
least gesture bore witness to this

joy.2

An “attitude toward life”’—this is
indeed a penetrating insight into
the character and spirituality of
Clare. She possessed a heart and
mind alive to beauty and a soul
overflowing with a love which had
been purified and refined in the
furnace of consecrated love. These
natural and supernatural endow-
ments had, moreover, been molded
by that most joyous and captivat-
ing of saints, Francis of Assisl. Of
him it is said that there was withs
in his heart a twofold source of

1 From the Cause of Canonization as reproduced in Nesta de Robeck, St.
Clare of Agsisi (Milwaukee: Bruce, 1951), 192.
2Heni-i; Daniel-Rops, The Call of §t. Clare (New York: Hawthorn, 1963), 75.
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‘joy: “he possessed a keen faculty
for appreciating every object of
beauty and was capable, not only
of doing good actions but of for-
getting afterwards about them.”3
This personal disinterestedness
sprang from the total despoliation
which he imposed on himself in
the royal service of Lady Poverty.
He moved freely through life as
“a beggar, yet enriching many; as
having nothing yet possessing all
things.”* He clung to nothing and
therefore nothing impeded his prog-
ress on the highway of love. Clare
caught this spirit of liberty which
arises from voluntary poverty.
What she wrote in a letter to Ag-
nes of Prague could easily be ap-
plied to herself: “Never linger on
the road: on the contrary, advance
joyously and securely along the
path of so great an honor, swift-
ly and with light and peaceful
step that raises no dust.””

The imagery must have been
taken from Francis himself, who
once sald,

The devil rejoices most when he
can snatch away S8piritual joy
from a servant of God. He carries
dust so that he can throw it into
even the tiniest chinks of con-
science and soil the candor of
mind and purity of life. But when
spiritual joy fills hearts, the ser-
pent throws off his deadly poison
in vain. The devils cannot harm
the servant of Christ when they
see he is filled with holy joy.s

But Clare’s joy was not jocularity
or complacency with the trivia of
life. It sprang from a spirit tem-
pered by suffering, both physical
and spiritual, in which she had
learned to see and experience ‘the
Fatherhood of God. On her death-
bed she avowed: “Since I experi-
enced the grace of our Lord Jesus
Christ through the merits and
teachings of our Father Francis,
no suffering has been hard for e,
no exertion or penance or illness
painful.”? Why was this? Because

when you have become penetrat-

ed with the joy of God, all. of
your sorrows will turn into joy,
all of your trials will be graces;
you will recognize your faults, you
will be sorry for them and they
will be forgiven so that they may
become happy faults. They will-re-
mind you only of the goodxfgs;,
the tenderness, the joy with which

God forgives them. When you be-

come penetrated with the joy of

8 Agostino Gemelli, O.F.M., The Franciscan Message to the World (Lon-
don: Burns, Oates & Washbourne, 1934), 37. .

42 Cor. 6:10.

5 Second Letter to Agnes of Prague, in Daniel-Rops, 117.
6 Thomas of Celano, St. Francis of Assisi (Chicago: Franciscan Herald

Press, 1962), 150.
7 De Robeck, 132.
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God, God will become God again,
he will become a Father again,
and we will again become his
children.8 )

Thus it was that Clare walked in
loving confidence in her Father’s
care for her. It was not always
easy for her to see the hand of
God in all that happened, for
many times her trust was stretch-
ed to the limit. Sometimes fifty
sisters sat down to dinner in her
refectory with but a single loaf
of bread on the table. Remedies
for her sick sisters were lacking;
the little convent admitted drafts
in the winter and broiled in the
summer; her cherished ideal of
perfect poverty was opposed by the
highest officials in the Church, in-
cluding the Pope; she spent forty-
six years in religion, twenty-nine
of them as a bedridden invalid
waiting for the confirmation of
her rule which she received only
two-days before her death. Yet her
trust never wavered; and God did
not fail her, even if a miracle was
required. And the miracles came.
Then Clare raised her eyes and
hands to heaven in joyous grati-
tude. Her spirit was infectious and
the sisters who lived with her re-
joiced in her presence, for she
made thé austerity of the con-
vent of San Damiano a sunlit path
to heaven. It is noteworthy that
after the death of Saint Clare, the
sisters were not able to endure the
rigors which the poorly construct-

ed building imposed on them and
soon moved to another convent
within the city walls of Assisi.
While Clare was with them, how-
ever, they scarcely seemed to
notice the hardships; for the fire
of her ardor enkindled their spirits
and made the penance of the body
hardly noticeable.

This pervasive joy was detected
by Cardinal Hugolino, who count-

"ed it one of his greatest privileges

to visit the young abbess of San
Damiano. He wrote to her, “Whence
comes then this indescribable joy
which sweeps over me when, in
your presence and that of your sis-
ters, we discoursed about the In-
finite love of the Lord?”® At an-
other time, he addressed her from
the papal court, “From that hour
when the necessity of returning
separated me from your holy con-
versation and tore me away from
that joy of heavenly treasures,
such bitterness...”10

The people of Assisi felt it too,
for joy would emanate from the
lay sisters who, on their begging
tours, would follow Clare’s ad-
monition to “praise God for every
beautiful green and flowering plant
they saw; and that for every hu-
man being they saw, and for every
creature, always and in all things
God must be praised.”1t All of
God’s world raised the heart of
Clare to joyful praise of its Mak-
er. Her approach to nature was
profoundly reverential. She read

8 Louis Evely, Joy (New York: Herder & Herder, 1967), 9.
9 From the Letter of Cardinal Hugolino as reproduced in The Life and
Writings of St. Clare of Assisi (St. Bonaventure, N.Y.: Franciscan Institute,

1953), 111,
10 Ibid.
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11 De Robeck, 223.

the illumined scroll of the Umbrian
countryside which rolled out below
the terrace of her convent with
the same perception with which
she plumbed the Holy Scriptures.
Daniel-Rops comments, in this
connection,
And is it not true that in this
beloved Umbria where she lived
her life of prayer in this little
convent, deliberately destitute of
creature comfort, it is in this se-
cret joy, purer and more intense
than any other, that we perceive
and we can still catch the echo
of the words of love that welled
up from within her heart ?12

Love! That is the veiled power
which animated the soul of Clare.
The well of her tears was also the
fountain of her joy. In Clare they
seemed to be two faces of the same
coin,

For Clare to spend the time of
prayer in profound compassion be-
fore the Crucifix was not unusual.
Weeping over the sufferings of
Christ, she divined the abyss of
human agony which engulfed the
soul of Christ as he willingly en-
dured the crushing weight of a
world of sin which he had, through
suffering and death,.to bring back
to his Father. She well knew, how-
ever, that “when we raise our eyes
to the Cross, we should recall that
love of which the cross is now the
symbol.”13

The telling evidence of Sister
Cecilia assures us that “in pray-

12 Daniel-Rops, 76.

er she [Clare] shed most abundant
tears, and with the sisters showed
much spiritual joy.”1*+ When Sis-
ter Phillippa says, “All her conver-
sation and speech turned on the
things of God and neither her ears
nor her tongue ever inclined to
worldly things. Notwithstanding all
this, she was always gay in the
Lord, and her life was entirely an-
gelic,”15 and we might well wish to
have joined in the recreations of
San Damiano when Clare was
present. For she who could write
to Agnes of Prague that (since
the receipt of the latter’s letter),
“Truly I can rejoice, nor can any-
one rob me of such joy, because
I now possess what under heaven
I have desired,”16—she who could
write this, must have poured a
wealth of warmth and lively af-
fection upon her sisters within the
little monastery. ‘

Clare accepted joy ‘“as a com-
mand from Christ.”17 But it was
“joy in FAITH. It was as genuine
and living as her faith. Her inex-
haustible joy proceeded from a per-
petual miracle: the daily gift of
the Father.”18 Especially did Clare
rejoice in the Eucharist, for she
believed that

the Eucharist is the celebration
of the mystery of faith and joy.
Is not the daily celebration of the
Eucharist a joyous experience?
The joy of each one sustains the
joy of the others! Our joy and

13 Bertrand Weaver, C.P., Joy (New York: Sheed & Ward, 1964), 105.

14 De Robeck, 203.
15 1bid., 192.

186 From the Third Letter to Agnes of Prague, Life and Writings, 93.

17 Evely, 9.
18 Cf. Ibid., 41
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gratifude for the message of qu
increases as we join together in
one hymn of praise.l?

Clare learned early that

we can celebrate the Eucharist
joyously if we have prepared
ourselves by bringing joy to our
brothers and sisters, by being at-
tentive to opportunities likely to
foster joy—joy in the Lord, fully
human and Christian joy. We keep
ourselves open to the joy of dis-
cipleship by paying the necessary
price of self-denial.20

Her life was a testimony to this.
Thomas of Celano could write:

In Clare, for all her mortifica-
tion, she preserved a joyful, cheer-
ful countenance, so that she seem-
ed either not to feel bodily austeri-
ties or to laugh at them. From this
we gather the holy joy which
flooded her within overflowed
without; for the love of the heart
lightens the chastisement of the
body.21

Clare quoted Saint Paul, “If you
weep with him, you shall rejoice
with him,” counseling a sister,
therefore, to “rejoice and be glad

and be filled with exceeding glad-
ness and joy of spirit.”22

Such sentiments were the leit-
motif of Clare’s life. Even her por-
traits, rendered by some of her
contemporaries, breathe a silent
gladness and youthfulness of spirit.
Always Clare was the bride, radiant
with her first love. It must have
been this contagious enthusiasm
that first drew Francis’ gaze to-
ward her and made him desi-
rous to “capture this noble prey
for his divine Master.”23 Francis
would send his poems and songs
to Clare as to a kindred soul, for
he knew she would appreciate them
as no other could. They both fed
their spirit at the same fountain
of love, and the clear waters
washed their very countenances
with purity and light. Clare was
a flame, dancing before the Taber-
nacle where Francis had placed her
and announcing by her joyous

presence, the surpassing wonders "

of divine-human love. She died

whispering the words which the |

liturgy applies to martyrs: “Pre-
cious in the eyes of the Lord is
the death of his holy ones.”24

19 Bernard Hiring, C.Ss.R.., Acting on the Word (New York: Farrar,

Strauss & Giroux, 1968), 194.
20 Ibid.

21 Thomas of Celano, “The Legend of St. Clare of Assisi,” Life and

Writings, 32.

22 First and Second Letters to Agnes of Prague, Ihid,, 89, 92,
23 Celano, “Legend of St. Clare,” Ibid., 21,

24 De Robeck, 215.
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VYoices of Bonaventure

Doctor Seraphicus, Cardinal Bish-
op of Albano, Minister General,
Second Founder of the Order,
Master of the University of Paris,
Prince of Mystics: the titles a-
bound; the activities are wvaried.
Many indeed are the facets of
Bonaventure’s life, official and
scholarly. The breathless re-telling
of his travels and accomplishments
tempts one to respond, “Incredi-
ble!” A mere listing of titles of his
writings: lectures, sermons, theo-
logical tracts, letters, mystical
works, poems—indicates  their
scope. There has been a vast num-
ber of books, dissertations, and ar-
ticles examining the various as-
pects of his doctrine. And these
are valid; but they are, for the
most part, abstractions—distilla-
tions, impersonal analyses.

The increasingly imperious cry
of our contemporary culture is a
demand for “personallsm.” Dia-
logue,  psychedelia, sensitivity
groups, McLuhanesque media are
the touchstone of the 70’s. Direct
encounter not with ideas but with

Marigwen Schumacher

persons is the criterion for evalu-
ation. Can we, then, get behind
the impersonal abstraction of
Bonaventure’s thought and theory,
behind the cataloguing of “jobs
done” and “books written,” and
encounter (i. e, “hear”) the man
himself? In his own words — in
his own voice—as a person? And in
this encounter, can we meet a
great human being?

Saint Bonaventure (1221-1274)
lived in an era when many of the
factors characteristic of our time
were beginning to show them-
selves: commercial expansion, in-
tellectual questioning, technical ex-
plosion, artistic innovation, spiri-
tual crises. As we reflect upon those
problems and the solutions sug-
gested to them in the Christian
tradition, we feel a bond of sym-
pathy and understanding.

It was this complexity of en-
vironment as well as the multipli-
city of his involvement that brought
Bonaventure to confront many of
the issues which still face us to-
day. This series of articles en-

Miss Marigwen Schumacher teaches classics in the Division of Languages and
the Division of Humanities at the Emma Willard School, Troy, N.Y., and also,
with special attention to Franciscan Documents, at the Immaculate Conception

Seminary in Troy.
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counters Bonaventure in and
through his sermons and letterst
rather than through his theological
and philosophical writings. Bona-
venture’s concern throughout was
to “proclaim the Good News”—to
make .present the Word of God;
and hence he does not often re-
veal himself through personal
anecdote or reminiscence, nor does
he give individualistic interpreta-
tions. There soon becomes clear,
however, as one reads these ser-
mons and letters, the warmth and
vitality of this man so deeply un-
derstanding toward persons, situ-
ations, and problems. In seeing
or hearing his first-person com-

ments, in considering his reactions
to various types of audiences, in
analyzing his choice of image and
symbol, in examining his use of
scriptural quotations and other
insights, the aim here is to “tune
in” on the voices of Bonaventure.

In the Quaracchi edition of the
Opera omnia of Bonaventure, there
are some 425 Sermones arranged
according to the liturgical year and
the feasts of the saints. There are
also several “theological” sermons

and about twelve letters which are’

written to specific groups or in-
dividuals.

The privilege and responsibility
of preaching was fundamental to
the Franciscans and to the Domi-
nicans. Bishops, responding to the
evident needs of the people, gave
special permission to these newly
founded, mobile Mendicant Or-
ders to preach the gospel: to pro-
claim the Good News. Francis, who
was popularly called the “Herald
of the Great King,”2 transformed
the troubadours’ ballads into songs
of joyous praise to God, and he
enjoined his friars to preach with
appropriate episcopal permission
and “ad utilitatem et aedificatio-
nem populi.”’3 Bonaventure, in his
Expositio super regulam fratrum
minorum, comments:

Therefore no one ought to preach
unless he knows how to effective-

1 St. Bonaventure, Opera omnia, ed. Quaracchi: t. IX, Sermones (1901);
t. VIII, ad Ordinem spectantia (1898). The quotations used have been trans-

lated by the author.

2 Note the linguistic interconnection:
praeco, praeconis—herald, public crier.
praeconium—praedicatio—a heralding, a public announcing.
. praeconor—praedico—to herald, proclaim publicly.
Thus:— praedicator (preacher)—praeco (herald).
3 francis, Regula I, xvii; Regula 1l, ix.

42

Iy express and order his words....

It is obvious that Friars from
their profession have a responsi-
bility of preaching since their
Rule emphasizes it in a special
section on the duties of the
preacher.4

The fact that Bonaventure was
a famed “praedicator” is evidenced
both by the large number of au-
thentic as well as spurious ser-
mons preserved in the manu-
scripts® and by the statements
made by his contemporaries and
later critics. Significant in this re-
gard is the following extract from
the testimonia antiquissima:

The earliest statement is that of
Blessed Francis of Fabrianus. He
entered the Order in 1267 and
died in 1322, He was therefore
practically a contemporary of
Bonaventure. He testifies that
[Bonaventure] was a holy, just
and reliable man, God-fearing, ac-
credited in Arts at the University
of Paris... He was most eloquent,
possessed an outstanding knowl-
edge of Sacred Scripture and of
theology. Moreover he was a
a beautiful homilist to the clerics
and preacher to the people. When
he spoke, wherever he was, every
tongue grew silent.6

In his Bull, Triumphantis Hieru-
salem of March 14, 1588, Sixtus V
says:

There was in St. Bonaventure

that unusual and special gift: he
had an outstanding perception in

discussion, a fluency in teaching,
a keenness in explaining. In ad-
dition he had that rare power of
arousing hearts and minds. In his
writings he combined great knowl-
edge with a spiritual intensity
that stretched the mind of his
reader and plunged into his heart
the shafts and sweetness of deep
devotion. Our predecessor, Sixtus
IV, so admired the grace poured
forth in Bonaventure’s words anl
pen that he had no hesitation in
claiming that the Holy Spirit
spoke through him.7

As preaching became more and
more important, and more and
more men were involved in it, there
developed during the 12th and
13th centuries a method, a struc-
ture of homiletic preaching. Sev-

4 Bonaventure, “Expositio super regulam Fratrum Minorum,” ix, §§11, 13

(ed. Quaracchi, t. VII, p. 430-31).

5 Since the publication of the Quaracchi edition, more manuseripts ha o
been foux}d containing sermones of Bonaventure; cf. J. G. Bougerol, O.F }1.,
Introduction to the Works of Bonaventure, tr. J. de Vinck (Paterson: St.

Anthony Guild Press, 1964).

6 Cited in the essay, “De vita seraphici doctoris,” Opera omnia, t. X, p- 41.
7 Sixtus V, Triumphantis Hierusalem, Opera omnia, t. I, pp. xlvii seqq.
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eral treatises of the Artes praedi-
candi have survived in manuscripts
of ‘the 13th and 14th centuries, one
of .them possibly by Bonaventure
himself.8 The analyses of the for-
‘mat prescribed by these treatises
belongs in a subsequent article. At
‘this point it seems sufficient to
comment on their existence and
their codification of what must
have been evolving through prac-
tice and success.

Bonaventure preached frequent-
ly in different cities and to dif-
ferent groups. There are some in-
teresting statistics given by Bou-
gerol? In several of his sermons,
Bonaventure speaks of the praedi-
cationis officium and, perhaps, in
so doing reveal his own technique.
In 4 sermon given at Paris on Oc-
tober 4, 1267, he begins:

‘It is important to measure out
prudently the ‘“verbum divinum”
according to the capacity of those
* listening in order not so speak
too fully nor too briefly, too eru-
ditely nor too colloquially. Who
can do this? Even if a man suc-
ceeds once, he fails many times.
" I admit that whenever I reflect
upon the balance which the preach-
er must maintain in preaching, I
am an old man and I realize that
I. have very little competence, It
is God who speaks. A man be-
lieves sometimes he speaks well
and has thought of many good
points; he will say nothing since
“it is man’s responsibility to pre-
pare his heart but God's to guide

the tongue” (Prov. 16:1). If I
speak without warmth, I fear that
God will be angry with me. If I
abundantly unfold the praises of
Blessed Francis there are some
who will believe that in praising
him I really wish to praise my-
self.10

In another sermon in honor of
Francis where he uses as prothema
“mane semina semen tuum et ves-
pere” (Coh. 11:6), Bonaventure
says:

Today I have scattered seed for -

you and, I believe, with God’s help
the seed will fructify for you.
“Why do they give so many homi-
lies which become boring and are
laughed at?” That is not true. Per-
sons who are well-intentioned are
not bored. This is one of the bet-
ter customs here that the students
of this University [i.e., Paris]
freely come to hear the word of
God. One must preach and sow
the word of God both in the
morning and in the evening. But
just as the physical seed gives
little or no fruit unless the rains
pour out and make it germinate
and bear fruit, so, unless the
rains of divine blessing come upon
you, there will be little fruit
from my seed-sowing. Therefore,
let us begin by praying Him who
“poured down a generous rain
when your people were starved”
[Ps. 67:10] that He empower me
to say something to His honor
and to the praise of Blessed
Francis....11

Having thus established the im-
portance, for the friars, of preach-

8 Cf. Opera omnia, t. IX, Introductio and Ars Concionandi, pp. 3-21.

® Bougerol, 149, 171-77.

10 Sermo IV, De S.P.N. Francisco, t. IX, pp. 575-76. It is interesting to
note that Bonaventure speaks most fully about the “officium praedicatoris” in
his sermons for 4 October in honor of Francis. Cf. also Sermo I, Dominica

XX, post Pentecosten, t. IX, p. 436.

1i Sermo IV, De S.P.N. Francisco, t. IX, p. 586.
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ing and Bonaventure’s ability and
concern in fulfilling this function,
we can now return to our original
thesis: that in and through the
sermons and letters we can en-
counter Bonaventure as a person.
What do the Sermones reveal
about him? What manner of man
is revealed through the manifold
“yolces”?

The wide range of tone — of
emotion — is a note most clearly
heard. It is possible (although the
limitations of the present article
prevent exhaustive examination)
to distinguish Bonaventure, the
fiery young Bachelaureus senten-
tiarum admonishing the students
of the University from the reflec-
tive, even-tempered Cardinal Bish.-
op of Albano. Bonaventure is all
gentleness in his letters to the
Clares, and he is a most astute
administrator when, newly elected
Minister General, he writes to all
the Provincial Ministers. His sim-
plicity and directness is evident
in his Sermones coram populo,
while the sermons at the Univer-
sity exhibit deeper theological
depth. Bonaventure can be vehe-
mently indignant over issues of the
day and also reveal a mystic in-
tensity as in the “refloruit caro
mea.”12 Now he is the philoso-
pher expounding doctrine, and now
the artist painting in words. Let us
listen to some examples:

For God’s sake! reflect! how dan-
gerous it is to cling to sinfulness.

You know well that every wise"
man flees from dangerous places.’
Good Lordi What pleasure have
you found in sin? ... This too for
God’s sake, beloved friends, shonld

move you to flee from sin.13

Here his anguished intensity im-
pels the young Bonaventure to ex-
plode into exclamations: “Pro Deo,”
e.g., (Good Lord!), which he rarely
uses elsewhere.

But the tone has become mod: )
ulated when he writes to an Au-
gustinian abbot in 1273:

I have desired very much and still
do desire that all disputes be re-
moved from our midst — in so
far as can be done with God’'s help
May you know and unquestion-
ably believe that you are held '
in esteem as friends and leaders
in Christ and we earnestly desire
everlasting peace with you.14

In this letter of October 1259.
to the Clares, feel his joy and
love: .

I recently learned, my beloved -
daughters in the Lord, through our
dear Brother Leo who was a com-

panion of Blessed Francis, how
as brides of the Eternal King— "
you are eager to serve the poor

crucified Christ in all purity. I re-

joiced greatly in the Lord praising

your devotion.... Cling to this

everlasting good, my most beloved

daughters, constantly, and when -
you are in prayer commend me,

a sinner, to God’s unceasing kind-

ness, begging him repeatedly that

he will steadfastly direct my

steps. . .15

12 Feria Secunda Post Pascha, “refloruit caro mea,” t. IX, pp. 281 seqq.
13 Sermo I, De Nativitate S. loannis Baptistae, t. I, p. 540.

14 Epistola VI, “ad abbatem sanctae Mariae Blessensis,” t. VIII, p. 473.
15 Epistola VII, “ad sorores Clarae de Assisio,” t. VIII, pp. 473-74.
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But a different note is sounded —
another facet revealed — in this
letter of April 1257 to the Pro-
vineial Ministers immediately after
his election as Minister General:

Asg I reflect upon the reasons why
the brightness of our Order is
somewhat clouded, there occur to
me [these ten causes].... Many
of course are not responsible for
any of these; nevertheless, all in-
cur censure unless the guilty are
collectively resisted by the inno-
cent. If, therefore, you follow
these suggestions of mine—and
I shall know of this from the Vi-
sitators—I will be most thankful
to God and also to you....18

In following Francis’ urging to
preach “ad utilitatem et aedifica-
tionem populi,” Bonaventure was
sensitive to the need of his various
congregations. In preaching coram
populo, e. g, he uses a directness
of comparison which cannot be
misunderstood, as in the follow-
ing:

Consider that we ought to be re-

newed in four ways:

—as a serpent through the shed-
ding of his skin—i.e., our carnal
desires;

—ag a deer through the shedding
of his horns—i. e., our pride;

—ag an eagle through the shed-
ding of his feathers—i. e., our
vanity;

—as a phoenix through his own

destruction—i. e., our own sel-
fishness.17

18 Epistola I, t. VIIL, pp. 468-69.

Contrast that simplicity with this
excerpt from a homily given to the
friars and students at the Univer-
sity of Paris:
Consider that the Lord Jesus is
the Son of God—as ‘Verbum
Increatum” he supports the uni-
verse and, in this way, feeds us
supertnentaliter by lifting us up
to wisdom or to the lights of wis-
dom; ag “Verbum Incarnatum” he
restorés mankind and, in this way,
feeds us sacramentaliter by re-
fashioning us to grace or to the
charisms of grace; as ‘Verbum
Inspirdtum” he nourishes intellec-
tual knowing and, in this way,
feeds us spiritualiter, moulding us
to justice or to the experience of
justice.18

Alert to the crises of his day,

Bonaventure asks:
But today who are there so faith-
ful to Christ? Today who are
ready to die for Christ when we
cannot even put up with insults
for his love. O, what confusion
and what shame among Christians!
that we cannot endure for Christ
what many have endured for
worldly reasons. The ancient writ-
ers cry out, the philosophers, the
historiang all clamor that there
used to be....19

Bonaventure moves deeply in the
world of the Spirit. His Easter
Monday sermon, using the text
“refloruit caro mea,” is lyrical, mys-
tical, bursting with new life in
nature, in man, and in spirit: ®

In these words is shown the move-
ment of the soul ascending towards

17Sermo V, “ad populum Lugdunsen,” Dominica X! post Pentecosten, t.

IX, p. 430.

18 Sermo III, “coram Universitate in domo Praedicatorum,” Dominica 11

post Pascha, t. IX, p. 301.

19 Sermo III, De Sanctis Apostolis Petro et Paulo, t. IX, p. 554.
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wisdom. The student enlightened
through wisdom prays intensely
that the Holy Spirit, descending
into his soul, will inflame him to
deep love and enable him to per-
ceive the emptiness of all wordly
things. Thus he says ‘“Come, my
beloved.” The enkindled soul can-
not stand still but, transcending
all things, per excessum mentis is
carried into contemplation of the
Creator. Thus he says “Let us go
forth into the field.”” The going
forth is the excessus mentis; the
“field” is the wideness of divine
incomprehensibility.20

His sermon on the Trinity is rich
in philosophic terms and concepts:

The Blessed Trinity is the effi-
cient, effective, and final cause of
all things. It is “summe unum”
and therefors infinite in power.
(According to Aristotle ‘“every
simple power iz more infinite than
a complex one.”) It is “summe
verum” and therefore most com-
plete in finality because “the
good and the goal are the same”
as Aristotle says.21

But the artist, the poet, the paint-
er is always present. Pictures in
miniature or on large canvas de-
light the senses, enriching the im-
pact of his words:

Can snow or dew bear the heat
of fire when they cannot endure
the warmth of the sunshine ?22

Metaphorically, a “good man” is
said to be authentically a ‘“sound
tree,” if, deeply rooted in faith,
lifted high in hope, unfolding in
love, abounding with flowers of
ardent longing, he has—like a

strong, tall tree shady and blos-
soming—the fruit of activity as
nourishment.23

Each of these selections merits de-
tailed analysis and corroborating
background. But even this sum-
mary examination serves to show
a range of vocal power and emo-
tional intensity, of intellectual iin-
sight and a grasp on current sit-
uations. His voice must have been
mellifluous and modulated—the
“pulcherrimus serminator ac prae-
dicator” of Blessed Francis of Fab-
rianus!24 .

Bonaventure occasionally relates
personal experiences. It is from
these that we hear other, more
personal tones -— Bonaventure
sotto voce? In one of the Sermones
preached by the young Bonaven-

ture between 1250 and 1252 in

Paris, commenting on the “Induite
vos armaturam Dei” of Eph. 2:14,
he exvplains:

These weapons... the remem-
brance of the Passion of Christ
which enables us to overcome the.
attacks of the Devil. If Christ’s
suffering is lovingly brought to -
mind, immediately all demons flee
in terror. My own experience has
taught me this on many occasions.
I recall one time when the Devil
had me by the throat about to
strangle me. My throat was so
tightened that I could not cry out
for help to the Friars. I began
with much grief to die. But, by
habit, I recalled the Lord’s suf-
fering and great groans of com-

20 Feria Secunda post Pascha, t. IX, p. 286.

21 Sermo de Trinitate, t. IX, p. 355.

22 Sermo III, De Sanctis Apostolis Petro et Paulo, t. IX, p. 554.
23§ermo III, Dominica VIII post Pentecosten, t. IX, p. 384.

24 Cf. above, note 6.
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passion arose within me and taut,
burning whispers came from the
depths of my heart. At this,
through the strength of the Lord’s
Passion, I, Bonaventure, servant
of the Cross—I am now prepar-
ing this collection of my sermons
to the praise of Christ and his
Holy Cross—I declare that I was
freed from the Devil's grasp.2s

In a letter to a “beloved friar,”
Bonaventure, repeatedly requested
to send “some spiritual exhortations
by letter,” sends a letter “conti-
nens XXV memoralia” and ends
with this statement:

Beloved, I have written these to
you — not because I felt you
needed them but because these are
the very same points which I list-
ed for myself. Realizing my own
inconstancy, I thought I'd share
them with you as a steadfast co-
worker so that what is lost by

my weakness might be restored
by your fervor...28

In the opening section of the let-
ter he wrote to all Provincial
Ministers and Guardians immedia-
tely after his own election as Min-
ister General, Bonaventure begins
in a tone of tactful diplomacy and
honest humility:
Although I clearly know my ovn
weakness in shouldering the task
laid upon me—weakness due to
physical, intellectual, and psycho-
logical reasons as well as my own
inexperience in such activity—I
have taken upon these weak
shoulders this heavy task because
I trust in the strength of the
Most High and rely upon the as-
gistance of your concern. .. .27

Because words express ways of
thought and mind-patterns re-
flect the whole psychic ordering of
the person, it is crucial to examine
considerately the structure and
rhythm, the words and images,
the style and emphases which Bo-
naventure used in these Letters
and Sermons. The careful, detailed
analysis of his modes of expres-
sion will be the substance of the
remaining articles in this series. 1
should like, however, to present
a few examples of techniques which
(I believe) reveal the person be-
hind them: o

There is rhythm and balance of
word and phrase:

deeply rooted in faith, lifted high
in hope, unfolded in love....?8

25 Sermo 1, Dominica XIIl post Pentecosten, t. IX, p. 404.
26 Epistola continens XXV memoralia, t. VIIO, p. 498.

27 Epistola I, t. VIII, p. 468.
28 Cf. above, note 23.

as a serpent... as a deer... as
an eagle... as a phoenix.. .29

The rhythm and music of poetry
rings through his prose:

O verba dulcissima, o verba sua-
vissima, o verba deifica. . .30

The multiple and multi-faceted
use of image and symbol pervades
his preaching:

Consider that the Lord arose in
the world to re-form in seven
ways: He arose
like a STAR most radiant to
enlighten a blind world.
like a blazing FIREBRAND
to revivify an anguished
world.
like a straight MEASURING-
ROD to direct a world off-
course.
like a PEARL most precious
to strengthen a weakened
world.
like WISDOM eternal to feed
a famished world.
like LIFE unending to uplift
a world dead from its own
sinfulness.31

This brilliant and far-reaching use
of image is, perhaps, explained in-
directly in the following remarks:

It is the custom of Sacred Scrip-
ture and especially of the Old
Testament, to speak through im-
ages and metaphors because in
one metaphor is often enclosed
much more than can be expressed
in many words.32

29 Cf, above, note 17.

and again: )

Beloved friends, it is the usual
practice that painters, who are
teaching apprentices to paint, put
models in front of them. The ap-
prentices paint beside these pic-
tures and learn to paint their own
pictures and become master paint-
ers. In the same way the Lord
has put before us a fine example
of life and conversion when he
presented to us Blessed John the
Baptist ... .38

As the Old Testament, so too Bon-
aventure expresses in one image
more than many words; and, fol-
lowing in the way of Christus unus
omnium magister,3¢ he sets us be-
side models, symbols, images—so
that we too can learn that which
assures us of Light, Life, Love.

30 Epistola continens XXV memoralia, 33, t. VIII, p. 492. The rhythm,
musie, sound of these phrases cannot be captured in English.

31 Sermo IV, Dominica XV post Pentecosten, t. IX, p. 414.

32 Sermo I, De Sanctis Apostolis Petro et Paulo, t. IX, p. 547.

33 Sermo I, De Nativitate S. loannis Baptistae, t. IX, p. 539.

34 Sermo IV, Christus unus omnium magister, t. V, pp. 567 seqq.
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One final note—“experimentali-
ter"

Pharaoh, realizing through. ex-
perience that he could not, because
of fragile human weakness, resist
the afflictions sent him from God,
rushed to implore the assistance
of Moses and Aaron through pray-
er. In this same way, whoever is
troubled and afflicted sees through
experience that he cannot by him-
self survive and humbly turns to
prayer....35

It is through experiences that we
grow towards God.

Bonaventure walks easily through
the visual world of the 1200’s. He
is as sensitive to the works of ar-
tists as to the abstractions of phil-
osophers. He sees color and move-

ment; knows the beauties of na-
ture and of man’s crafts. Creative
energy pulsates through his words
and images. He is “au courant,”
whatever the scene. And through-
out all he is himself his own
greatest witness:

deeply rooted in faith

lifted high in hope

unfolded in love

abounding in flowers... .36

or, in the words of the second an-
tiphon for the first nocturn of
his feast:

He arose like fire and his word

blazed like a firebrand.

His words still blaze, his voice still
speaks. Do we hear?

85 Sermo I, Dominica XX post Pentecosten, t. IX, p. 432.

38 Cf. above, notes 23 and 28.
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Contemplative Prayer

Sister Catherine Jenkins, O.S.C.

It I were sharing these written
reflections on the meaning of con-
templative prayer with another
group, not specifically religious, I
might find it necessary to show
them what prayer is not, before I
could try to share with them what
prayer is: that it is not an escape
mechanism, a security blanket, or
an aloofness from the real world.
Prayer which masks itself under
one of these delusions is not gen-
uine prayer at all; in fact it is
the opposite of true prayer which
is a face-to-face encounter with
the living God which demands a
confrontation with self in the very
depths of one’s being. It is a risk
in faith and hope involving a real
leap into the darkness, an aware-
ness and involvement on a deep
level with reality in ourselves, in
others, and in the things and
events of everyday life.

Of all the realities of a human
life, genuine prayer is one of the
most demanding and the most re-
warding. Prayer which is authentic
demands the presence of the total
person mindfully, heartfully and
bodily — with all the senses, at
least in the preliminary stages of
preparation for the profound en-
counter with the Triune God abid-
ing within each one of us. Only in
this way can we fulfill Saint Paul’s
admonition to “pray continually”
(1 Thess. 5:17). We must try to
be completely present to God in
a contemplative life, not only at
certain defined intervals during the
day but always. We must live in
a state of openness, an abiding
state of awareness to reality in
persons, places, things, and events
so that we can make of our formal
prayer, whether “private” or litur-
gical, a true prayer and not an

Sister Catherine Jenkins, 0.S.C., is a member of the Poor Clare community
n Ngw Orleans. In this article, Sister Catherine offers some stimulating re-
flections on a Workshop in Prayer conducted for her community in January
of last year by Brother David Stendl Rast, O.S.B.

51




empty, ritualistic exercise, a hiding
behind the facade of prayers or
meaningless gestures. )

Viktor Frankl has said that we
cannot give meaning to our
lives, but must discover it; and
this discovery entails an encounter
with ourselves at our own deepest
and most fundamental level. This
is at once obscure and revelatory
in its clarity, for at this very cen-
ter of our own being we discover
the God who alone gives meaning
to our lives. To meet God, how-
ever, we must be fully and au-
thentically present as we are, in
the nakedness of our spirit, with
no disguises, no illusions, in our
personal uniqueness with all of our
gifts and all of our limtiations.
We must realize not only our po-
tential for evil but our complete
emptiness, our total inability of
ourselves to give meaning to our
lives. Only after we have passed
through this dread of self-recogni-
tion, can we find the indescribable
peace and happiness of absolute
dependence on the God who calls
us forth solely because he has “set
his heart” on us.

Too many Christians, and among
them many of us who are called
“religious,” have failed to come to
this brink of our nothingness; or,
having approached it, have turned
back in fear and dismay. We have
tried to direct our lives in “pur-
posefulness” by engaging in a
feverish round of activity, of good
works, or of ritualistic exercises or
prayers. Or we have fashioned a
deus ex machina for ourselves, a
god. who gives everything and asks
only things in return. We accom-
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plish good works, we “say pray-
ers,” we meticulously perform
numberless and repeated rituals;
and the better the works, the
prayers and the rituals, the more
effective do they prove as a screen
to hide us from the God who asks
only ourselves: this most terrify-
ing and all-demanding gift which
entails the relinquishing of the last
tiny particle of security, the empty.

ing of the last corner in which

stands a little idol of our own

making.
For the word of God ig alive and
active. It cuts more keenly than
any two-edged sword, plercing as
far as the place where life and
spirit, joints and marrow divide.
‘It sifts the purposes and thoughts
of the heart. There is nothing in
creation that can hide from him;
everything lies naked and exposed
to the eyeg of the One with whom
we have to reckon (Heb. 4:12-13).

Only when this is accomplished
can the Spirit of the living God
flow into our being; and flowing
into it, expand it in limitless peace
and a joy beyond comprehension
or explanation. This cannot happen
once and for all; it must continue
to happen over and over again in
a dynamic rhythm of receiving
and giving, of resting and grow-
ing, of dying and rising in the
Paschal mystery of Christ, who
alone is our “Way,” our “Truth,”
and our “Life” (Jn, 14:6). In him
we were called forth, each one
(Col. 1:16); in him alone can we
discover our identity, our meaning
as a call and response to the
Father in love. To discover the
“res sacra” of our own being and
the being of every man, we need

recurring perfods of silence and
loving solitude. We need time to
rest and reflect (Mk. 6:31), time
to be aware and consider (Lk. 12:
27), to discover and to absorb. Led
by the Spirit we must go forth
into the wilderness, fully conscious
that we may meet the noonday
devil (Mk. 1:12-13); and at some
point in our lives (perhaps many
times), we must engage in an
agon (literally, “contest,” but the
Greek word is richer, connoting
an arduous struggle) with him.
Until this happens, and our faith
has been tested and our hope puri-
fied, our prayer cannot be rooted
in our very being; we cannot truly
know him in whom we have be-
lieved.

At the same time as we are
honed by this agon into maturity
(and this may mean destitution
as well as struggle), we must be-
come “as little children” (Mt. 18:
3), standing once more on tip-toe
in awe before the mystery of life.
We must stop and listen and let
the reality of persons and of things,
penetrate into our very being. To
each unfolding petal on a flower,
to each little stone in our path,
to each new sunrise, to snowflakes
and to rivulets of rain—above all,
to the wonder which is each per-
Son, we must learn anew to re-
spond with surprise and gratitude.
We must affirm the reality with-
in them; and in Christ we must
say “Yes!” (Phil. 4:8).

For many of us, even religious
(and especially religious, perhaps,
because of the misunderstanding
of the “nada” of Saint John of

the Cross in our early religious
life), this will mean that we
must pause and create momsents
of time when we ‘can truly see.
We must stop rushing or letting
ourselves be dragged along in
what is perhaps a “purpose-full”
but meaningless round of activity,
whether physical or intellectual;
we must learn again to consider.
Otherwise, even our prayers will
become mechanical and repetitious,
part of the clock-work mechanism
of our sterile lives.

As we remarked above, this en-
tails risk, but it also brings joy.
It demands renunciation, but it
alone makes possible celebration
—celebration of the meaning of
Love and Life in the depth of our
spirit. At times it will mean a joy
which cannot be expressed in
words, a moment of intimate com-
munion with God who alone is
the Cause of our joy and our peace,
an experience of our relationship
with him which is worth immeas-
urably more than every ounce of
our strength spent in combat,
every moment of struggle, every
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renunciation of our false self or
our false securities.

When these precious moments
happen in our lives—and they must
always happen—we can never force
them, we must frame them in si-
lence. Otherwise, they will evaporate
before we have tasted them, much
less experienced them. Silence, be-
cause it is thus a frame for our
deepest experiences of Life, re-
ceives its meaning from those ex-
periences. Without this character
of frame” it may be purposeful,
or it may be sterile and death-
producing. It cannot of itself and
for itself, have value.

Every human life, if it is to be
meaningful and authentic, must
contain some elements of silence
and encounter with God (even
though for those whom Karl Rah-
ner has called “anonymous Chris-
tians,” it may be an unknown
God). There are always those a-
mong us, however, who are called
to more frequent experiences of this
relationship; and there are always
a few called to a life of experien-
tial encounter in the name of all
men, that we may be a sign now
of the ultimate vocation of every
human person and of the entire
human community in its fulfill-
ment. In this lies the mystery of
each individual man’s vocation. On
every level of our being, spiritual,
psychological, and physical, we
are called to express that word
which is uniquely and authentical-
ly our truth, our reality. Each of
us is a word expressing a part of
the total Word of God who Is
Christ Jesus. In each man God’s
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call and the potential for tesponse
are one; each man must discover
this call, this word, and in so do-
ing, discover who he is. For most
of us this will involve the prayer-
ful searching of a lifetime before
it reaches the fullness of maturi-
ty. It will entail the experience of
our infidelity, my “name, a broken
promise” as the poet, Dan Gerber,
has expressed it. It will entail mo-

ments of deep pain; but as long -

as we remain rooted in or orien-
ted to an attitude of response, we
shall know peace (Phil. 3:12-14).
Finally, if we remain in this state
of receptive awareness, we shall,
as Brother David Stendl Rast,
0.8.B., has remarked: “...get 50
prayerful that we can make even
our prayers prayerful!”

Since we are human beings, not
disembodied spirits, we must re-
alize that our lives are spent on
earth. We must try to express our
innermost reality in sign or sym-
bol; and our sign or our symbol
must try in some manner to
convey our truth. For those of us
who are religious—called to lives
of prayer—this means that we
must examine openly and honest-
ly our life-style: our manner of
living, our dwelling places, and our
dress. Having experienced our own
inner poverty, we shall find a need®
to express it in poverty of dress
and in poverty of residence. Hav-
ing realized that the God whom
we seek is utter Simplicity, we shall
dress simply. Without sacrificing
our “alive-ness,” we shall realize
that noise is not synonymous with
celebration, even though at times
it will be an element in it. In the

Spirit who alone makes “all things
new” (Rev. 21:5), we shall be cre-
ative in expressing the truth of
our lives in signs—signs which are
in agreement with the reality be-
hind them, and which can thus
be more readily apprehended by
those with whom we would speak.

If we then succeed in discover-
ing our meaning, our lives will be-
come truly prayerful. We shall he

involved with life on a deep level,
and we shall further in the world
the understanding of the sacred-
ness of every human person. We
need not be numerous to do this,
but we must be fully and deeply
committed to the truth of our be-
ing in an abiding and joyfully
evolving experience of our relation-
ship with the God who dwells
within.

Divine Vintage

YOwWS.

passed,

last.

Wedding love is a heady wine:
} y wine;
As bold as drunkard's oaths, the marriage

So shortly the honey-moon can shine
Ere wine is running out in lovers' rows.

Come hueless, tasteless years,

Mid-marriage love, neither sour nor sweet:
Transparent each to each appears .
A vessel brimmed with the water of conceit.

But late in marriage after-gl
-glow,
When grace of God and gift of self have

Two transformed lovers toast
., and know
That God has saved the best wine il the

Robert J. Waywood, O.F. M.
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Ecclesial Women: Towards a Theolo-
gy of the Religious State. By
Thomas Dubay, S. M. Staten Is-
land, N. Y.: Alba House, 1970. Pp.
ix-119. Cloth, $38.95.

Reviewed by Father Kenneth Dorr,
0.F.M., M.A., Director of Sisters’
Conferences at Siena College, Loudon-
ville, N.Y.

The jacket of Ecclesial Women
makes a statement and asks a ques-
tion. It states that “thousands of
nuns are leaving their convents and
the religious life.” It asks, “Why?”
Has religious and community life be-
come truly anachronistic? This is the
task Father Dubay sets out to achieve:
to “probe the raison d'étre of the
sister's vocation” and, hopefully, in
the process, set up some theological
tenets for those living in and leav-
ing the religious state.

In selecting Father Thomas Dubay,
S. M., to author the seventh volume
in the Vocational Perspective Series,
the editors chose a Wwell qualified
individual. Since his ordination in
1950, Father Dubay has taught in
two major seminaries, authored sev-
eral books for sisters and others liv-
ing in religious life, and has been
a regular contributor to religious
periodicals. He has also given gen-
erously of his services and time to
collegiate  theological departments
and extensive lecturing and Wwork-
shop managing for religious all over
the country.

One does mnot have to read too
deeply into Ecclesial Women to re-
alize that Father Dubay has an €Xx-
pert’s command of the conciliaristic
and theological language of Vatican
II. He makeg copious use of the
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Council’s decrees where they are
pertinent to the sister’'s character and
apostolate: the Decrees on Lay Apos-
tolates, Ecumenism, KEastern Rite
Churches, Missionary Activity of the
Church, Relation of the Church to
non-Christian Religions, Pastoral Of-
fice of the Bishops in the Church,
Media of Social Communications,
Christian Education, Ministry and
Life of Priests, Priestly Training,
etc. His research into these docu-
ments and their application to ‘“ec-
clesial women” makes thig book al-
most necessarily an up-dated treatise
on religious life which should be put
into the hands of all in this age of
mandated renewal.

Acting on the premise that “no
other way exists to be a religious
woman in a full Christian communi-
ty than being an ecclesial woman”
(p. 67), the author proceeds in three
chapters—theological, scriptural, and
practical, to deduce who the eccle-
sia] woman is, what the ecclesial
woman does, and why the ecclesial
woman exists at all. The following
paragraphs are, at best, an attempt
to reduce these three chapters into
succinct summaries of some of the
highlights of each.

Chapter One reasserts what Vati-
can Council II suggests: “that we
consider religious persons as ecclesi-
al,” and then immediately proceeds to
define what is meant by ‘ecclesial
and how this term should properly
be applied to religious women. Fa-
ther Dubay’s conclusion in this chap-
ter is that “the basic ecclesiality
of the religious woman derives from
her existential, not her operational
reality” (p. 33). Onme facet of thi?
chapter which fascinated this reader
was its abundant use of Holy Scrip-
ture to support the continued use of
the four descriptive words applied
to religious women: ‘virgin,’ ‘bride,’
‘spouse,’ and ‘mother’; as well as the
factual reason to continue using
them: they do express the glories of
woman qua woman even In this age
of “biblical renewal and existential
personalism.”

Chapter Two deals at Iength,
scientifically and exclusively, with
the question of what the ‘“ecclesial
“{oma.n” does. In this chapter we are
given a good look at her Church-
related presence, functions, aposto-
lates, and responsibilities in relation
to both this and the other world.
Entitled “The Functional Ecclesiali-
ty of the Religious Woman,” this
chapter sees Father Dubay at his
best, presenting his conclusions only
after an orderly and detailed series
of observations pertinent to her
sense of duty and responsibility:
Structured and unstructured char-
isms; the Charismatic Community
(or that group wherein a religious
and communal profession of poverty,
chastity, and obedience not only
“profits the whole immediate com-
munity but also the whole People of
God in the local diocese and in the
Universal Church”—p. 39); Mandat-
ed apostolates (both contemplative
and active are seen to belong to the
fu}lness of the Church’s presence in
this world and should be found
v‘(herever there are religious); Eccle-
sial Freedom which results in a love
etpic requiring total heart, total
n‘lmd, total soul, and total renuncia-
tion of all she possesses, and which
also gompletes the openness needed
to bring her sacrifice to full con-
summation. A program of total Chris-
tification is mandatory!

Thc? author makes certain consi-
derations the basis of apostolates:
(1) “the communality of apostolic
endeavors demands a coordinating
and directing principle” (a team
without direction produces chaos; cf.
p.‘59); (2) “that religious are not
private persons in their work but
rz}tper ecclesially mandated persons”
('Ibld.); and (3) that the ‘‘charisma-
t}c element in the sister’s apostolate
lies subject to the same testing as
do other charisms” (p. 60), i.e. she
must live her Spirit-originated free-
don} within the context of obedience.
While granting that “ecclesial free-
dom means that the sister is allowed
to be herself naturally and super-

naturally, and that she and the com-
munity need to learn to live the
delicate balance between common-
ness and uniqueness,” Father Dubay
reminds the religious woman that she
agreed “to a whole list of common-
nesses when she entered a religious
congregation which were indicated
in the community’s basic document”
(rule of life). She may not, then,
excuse herself from them on a friv-
olous plea of being a free person,
although she may expect her fellow
religious ‘“to respect her uniqueness
and its reasonable expression” (p.
57). Her “ecclesial freedom” must
mean more to her than just total
giving; it must refer also to her
freedom from worry, failures, wants,
feargs of recriminations and punish-
ments. More positively, it must mean
that she is now free to enjoy all
the fruits of her ecclesial life: joy,
peace, love, goodness, self-control,
gentleness, respect, dignity, etc. And
these are the here-and-now; the
“eye has not seen nor the ear heard”
what the hereafter will bring to this
Spirit-originated free spirit.

As a model of functional and ec-
f:lesia.l freedom, the author presents
in the last pages of this chapter a
beautiful picture of Mary (p. 62) as
the virgin, the mother, the temple
of the Spirit, the charismatic, the
queen, the perfect woman to whom
the ecclesial sister will go with each
of her unique feminine graces and
qualities.

The main thesis of this book is
that there is ‘“no other way to be a
religious woman in the full Christian
community than to be an ecclesial
woman” (p. 67). Chapters One and
Two were spent indicating the truth
of thig statement adding to it only
the relevancy of the person who at-
tempts to become the “ecclesial
woman.” Chapter Three, entitled “Ec-
clesial Women: Implications,” proves
the contention and vindicates the
gister’s relevancy. The functions of
the religious woman are seen to be
threefold: (1) she lives the salvation
message totally; (2) in her con-
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“templative encounter with God she
‘learns what the divine realities actu-
ally mean as the Holy Spirit unfolds
‘the teachings of Christ; (3) in her
active encounter with the People of
God she formally teaches the Word
tn her apostolates of administrating,
teaching, nursing, and counseling.

Father Dubay spends his last chap-
ter answering the most pertinent
question of all in today’s world: Why
' does she do these things? And his
defense of the Church and of the
“ecclesial woman” is theologically
gound and immediately profound.
The ecclesial woman does her things
(1) because of her profound love for
Christ, on account of whom she un-
reservedly loves what is His, the
Church; (2) as a “mother” herself,
she appreciates the perfection she
finds in the maternal and superna-
tural Church, which offers its mem-
bers challenging Scriptures, healing
sacraments, consecrating counsels,
and a vivifying Real Presence; and
(3) to be better able to be informed
against the present-day accusations
hurled against her beloved, the
Church. At times, she finds en-
lightened and intellectual accusations,
but more often than mnot she is
hounded by the presumptuous, ar-
rogant, ignorant, naive, personal, and
vindictive criticisms levelled at her
from all sides. The attacks are made
against her and against her Church,
and they are not always made by
an enemy or a stranger. All too often
they are made by one who was a
“beloved,” and this perhaps more
than any other becomes the heaviest
burden for the ecclesial woman to
carry. She will encourage honest,
constructive, and unexaggerated cri-
ticism; but like the doe that she is,
she becomes wounded most deeply
by those who have shared her ec-
clesia] love the most deeply.

This chapter closes with a mag-
nificent treatise on the vole of vir-
ginity that is expected of the ec-
clesial woman. The ecclesiality, the
finality, the pre-eminence, and the
relevance of virginity are well ex-
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plained and placed intelligibly with-
in the context of the Church. The
final word is an epilogue. It treats
briefly the subject of relevance.
When we see and hear that thou-
sands of nuns are truly leaving their
religious communities and commut-
ments, we will certainly remember
this little book and wish that they
had been exposed to the good, prac-
tical theological doctrine it contains.

How to Be Really with It; Guide
to the Good Life. By Bernard Bas-
set, 8. J. Garden City, N. Y.:
Doubleday, 1970. Pp. 186. Cloth,
$4.95.

Reviewed by Father Robert J. Way-
wood, O.F.M., M.A., an Instructor in
English and Rhetoric at Siena Col-
lege.

If anyone thinks the ‘‘Catholic Es-
say” died sometime in the thirties
(with the demise of the great G. K.
Chesterton) or in the forties (with
the defection of a less substantial L.
J. Feeney), he is in for a pleasant
surprise. For Father Basset’s latest
publication, puckishly (for a British
Jesuit) titled How to Be Really
WITH IT, proves—for this reader,
at least—that the genre is alive and
well—and very much with it. The
first and last impression this col-
lection of ten loose-jointed, loosely
joined essays on the really good life
made upon me was one of warmth
and relaxation. And though the book
ig recommendable purely on the
grounds that it offers a compendium
of information and insights in glean-
ings from and commentaries on
authors such as John Kenneth Gal-
braith, Viktor Frankl, Willlam James,
Cardinal Newman, and Thomas More,
it is especially praiseworthy ag one
rare “how to” book that is just plain
good literature.

Throughout a delectable decade of
chapters, Father Basset’s prose is con-
sistently reminiscent of the familiar
essay at its best. To pinpoint that
style concretely would require a
lengthy critical essay; the book re-

viewer may only generalize. The
writing is richly allusive, disarming-
ly colloguial, humorously anecdotal,
tantalizingly discursive, and provo-
catively untendentious. Oddly enough,
this gray-headed cleric, this veteran
retreat master moves gingerly and
comfortably about the contemporary
scene, whether secular (pajama
games people play, ugly Americans,
sensitivity sessions) or sacred (Char-
dinian evolution, the metamorphos-
ing Church, salvation history); and
he “puts it all together” in what
seems one long, cozy chat.

Although an organic unity is dis-
cernible throughout the work, each
chapter serves up a hearty morsel
for rumination that is a meal in it-
self. Chapter One, “The Pajama
Game,” points up the enormous dif-
ference between high standard of liv-
ing and high standard of life. Chap-
ter Two, “Thoughts in an American
Hotel,” traces the spiritual poverty
of the wealthy nations to the arch-
capital sin of snobbery. Chapter
Three, “Polluting the Stream,” un-
masks, with wit and compassion—
but trenchantly—this life-robbing
conceit in all its modern facets: ra-
cial, denominational, professional, in
an analysig redolent of Bacon's
ldols and Thackeray’s Book of Snobs.
Chapter Four, “The Psychological
Sabbath,” prescribes the price-less
}'emedy for the dissipation involved
in keeping up with the ever-receding
Joneses: rest and recollection. (The
case for recollection is substantiated
‘with rather grim documentation froin
the jottings of Frankl, who observed
how the more cerebral prisoners of
Auschwitz outlived their action-mind-
ed brothers, who fell fatally apart.)
Chapter Five, “The Search for Sani-
ty,” provocatively makes relaxation
the necessary condition for man’s
achieving the peak of his rationality
—self-consciousness. A long Chapter
Six, “Active and Passive,” explores
the therapeutic effects of alternating
periods in one’s life of activity and
passivity, of affecting and being af-
fected. Chapter Seven, “Have a Heart”

(a theme, incidentally, dear to the
heart of Father Basset), discusses
the soul’s contact with God in terms
the crassest agmostic could not ob-
ject to—the soul "being referred to
as the “heart” of popular sayings or
William James’s “red-hot point of
consciousness”; and God being equat-
ed with the experienced life-force be-
hind creation. “Take up and Read,”
Chapter Eight, approaches the Scrip-
tures as a record of man’s Angst
resolved by assent and, hence, as a
supremely relevant chronicle of an
ever-recurring process of the perscn
awakening to the Personality that is
God. Chapter Nine, “Drapes of the
Naked Ape,” is a stimulating medita-
tion on the spiritual implications of
evolution, with assists from Darwin,
Desmond, and Teilhard. Chapter Ten,
“That They May Have Life,” is a
thrilling exegesis of Christ’'s biog-
raphy as a biology: the history and
challenge, the vita and invitatio of
a Man who was pre-eminently alive.
These ten chapters, be it said, are
directed to all unmoored, rudderless
couls adrift today; a brief Epilogue
is appended “for Catholics only.” In
it, after apprising the public of his
scrupulously Catholic upbringing,
strenuous but comfortable, and con-
fessing to all the perplexities, mis-
givings, and uncertainties of a be-
wildered captain in the changing
Church Militant, Father Basset nev-
ertheless declares the future of Chris-
tianity to be full of great expecta-
tions. He does so with such earnest-
ness that the co-religionist reader
can hardly escape infection by his
optimism.

Rewarding meditation-fodder? Yes.
Furthermore, the book is enjoyable
literature. but, if the reviewér may
stoop momentarily to nit-picking, I
found two features of the book a
trifle upsetting: one, the punctua-
tional perversity—so I think—of not
inserting a commg before the ‘and’
‘but,” and ‘for’ in compound sentence
(This is a rapidly festering mal-
practice that good sense and gram-
matical etiquette cry out to be in-
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stantly checked.) And two, the cav-
alier relegation of all who are un-
convinced of evolution—myself, for
one—to the company of well-inten-
tioned but benighted Victorian di-
vines. Back to your Chesterton, Fa-
ther Basset: take and read.

Celebration of Awareness: A Call for
Institutional Revolution. By Ivan D.
Illich. Introd. by Erich Fromm.
Garden City, N. Y.: Doubleday,
1970. Pp. 189. Cloth, $5.95.

Reviewed by Father Michael D. Me?'-
lach, O.F.M., Ph.D., Editor of this
Review.

Reading this book is a most un-
settling experience. To be sure, there
is the needed minimum of optimism
scattered through the book to jus-
tify the main title’s invitation to
“celebrate.” Particularly in the
fourth essay, on the ‘“eloquence of
silence,” there is profound and es-
sentially positive material for theo-
logical reflection and meditation.

In a sense also, Illich’s relentless
condemnation of existing structures
and institutions is also intended
positively—mainly because Illich h_im-
self envisages positive alternatives
to what we have. (And where he
does not discern the concrete alter-
native, he calls for research to dix-
cover one.)

Still, while I sympathize whole-
heartedly with his call to a really
fundamental revolution, I found my-
self unable, on finishing the book, t.o
shake off a thorough-going scepti-
cism regarding the practical viability
of the called-for revolution. Not that
it is utopian—it is not—but in its
utterly realistic and sensible conser-
vatism it seems so unfairly pitte.d
against the huge thrust toward this
absurd ‘development” which Illich
sees as rushing headlong toward
‘“universal pollution and universal
frustration.” He is right: there is not
and there will never be all the money
(or real-wealth equivalents) on the
face of this planet, to achieve the
utopian goals of the establishment
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(capitalist or communist). What is
needed is a reshaping of our goals
and a reassertion of fundamental
human values. But then, if one II-
lich cannot hope to face this chal-
lenge alone, perhaps a thousand....
Better than cursing the darkness.

No doubt about it, Illich is a
visionary. But his vision is not
vague; nor is his program a gt?s-
samer framework of a priori prin-
ciples. He draws upon a rich vein
of experience and an imposing array
of statistics in formulating his de-
vastating critique; and perhaps we
may hope that thanks to his strate-
gic position at Cuernavaca he may
be tangibly effective in helping to
deter Latin America from the mael-
strom of “progress,” U.S.A. - and
U.S.8.R. - style.

Celebration of Awareness has its
literary and logical defects. To be-
gin with, it ig a collection of se-
says produced for widely disparate
occasions over a period of years;
and it suffers from the repetition
and less than ideal coherence of all
such collections. Then there are ap-
parent conflicts. Is the priest of to-
morrow going to be, not a ‘‘jack-of-
all-trades,” but purely and simply a
minister of the gospel? Then how is
he going to be a married man hol.d-
ing a full-time secular job? Again,
I want to agree with Illich that this
ideological myth of universal school-
ing is an illusion to be combatted;
but then why does he fault the Castro
regime for letting party and commu-
nity involvement interfere with the
normal progress of the school year?

On balance, though, the defects are
trivial, and the book is of monumen-*
tal importance. I have deliberately
avoided even listing the full gamut
of issues with which the author
deals, because I don’t want to en-
gage in flag-waving here, and I
want to preclude the inevitable dis-
tortion that results from overly brief
summaries of complex arguments.
Unfortunately, as Illich himself
acknowledges, even the book itself
is too concise at some points. But

if you are going to criticize or con-
demn Illich, I think you ought to
give him a chance to state his own
case. Thig collection of his occasional
statements is not an ideal forum for
him, but it is a book which no
genuine humanist can afford to over-
look.

A Time for Love. By Eugene C. Ken-
nedy, M. M. Garden City, N. Y.:
Doubleday, 1970. Pp. 168. Cloth,
$4.95.

Reviewed by Father Julian A. Davies,
O.F.M., Ph.D., a member of the Phi-
losophy Department at Siena College,
and Associate Editor of this Review.

A Time for Love is a first-rate
treatment of the quality we. human
beings desperately need, unceasingly
desire, and always—in this life—
fall short of. Father Kennedy looks
to his experience—an experience I
found to be very like mine, and
probably like that of many, many
others—and finds that love has those
features Paul described in hig letter
to the Corinthians: Love ig kind,
patient, forgiving, not rude or boast-
ful, trustful and enduring (1 Cor.
13:4-8). In our contemporary society
we find much lack of such love,
evidenced by the almost universal
loneliness, the impatience, the pas-
sivity, the greed which wants satis-
faction without pain. Furthermore
our society of pushy parents robs
our young people of youth and
cheats them by looking to them for
values, rather than providing them
with values. The mania for group
therapy with its stress on what is
often cruel honesty is another tes-
timony to our lack of love. “Com-
passion,” Father Kennedy points out,
“ig just the element that is missing
in many contemporary champions
of authentic dialogue” (p. 118).

A Time for Love is not just an
indictment, though it certainly is
partly that. It is full of profound
observations on the requirementg for
the development of love, especially
that between man and woman: time

for growth—growth through pain
and suffering—respect for individua-
lity, fidelity. And no doubt is left
but that perfect union of persong is
just plain unattainable. More than
that, the ‘never” that Paul talks
about when he says “Charity is never
jealous, or mnever ambitious,” is not
a description of human love ags we
find it here. No need, then, for plung-
ing ourselves into depression for
failing to measure up to that high
standard. But no excuse, either, for
not trying to achieve it.

A Time for Love is a book I was
enormously pleased with. I have .
Some reservations, of course. I don't
think it was the Church that sep-
arated love and sex, and I find the
tendency to reduce all of what is
troubling modern man to love’'s lack
to be just that — a reductionism.
Nevertheless, Father Kennedy has
given us a work of outstanding value
and one which with The Friendship
Game (by Father Greeley; cf. THE
CORD, Nov. 1970) presents a viable

and valuable analysis of authentic
human love.

The Trinity. By Karl Rahner, 8. J.
Trans. Joseph Donceel, S. J.: New
York: Herder and Herder, 1970. Pp
120. Cloth, $4.95,

Reviewed by Mr. William Olesik, a
student for the priesthood in the Dio-
cese of Norwich, at Christ the King
Seminary, St. Bonaventure, N.Y.

“The Trinity itself is with us, it
is not merely given to us because
revelation offers us statements about
it. Rather these statementg are made
to us because the reality of which
they speak is bestowed upon us.
They are not made in order to test
our faith in something to which we
have no real relation. They are made
because the grace we have received
and the glory we expect cannot whol-
ly become manifest if we are not
told about thig mystery.” Usually, we
have only been told that the Trinity
is an article of faith. What we need
to be told is what this means for
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us. Too long have we spent time
clarifying the fact that must be be-
lieved. Effort expended explicitating
the precise truth is worth little if
that truth has no bearing on the be-
liever. To affirm the Trinity as dog-
ma is worthlesg if it concretely
relates to nothing outside of itself.

Rahner meang something more
when he sets out to tell us about
the Trinity. He means something
more than simply indicating a doc-
trine ag true; he will tell us about
the Trinity. And since hig thesis is
that the economic Trinity, “for us,”
is precisely the immanent Trinity,
“in itself,” he wants to point out
what this really means for us.

The whole problem of the Trinity
ig immediately delineated with the
beginning of the first chapter. The
chapter itself is a revision and con-
densation of Rahner’s article, “Re-
marks on the Dogmatic Treatise ‘De
Trinitate, ” in volume four of the
Investigations. However, new ideas
and not a few key insights are in-
cluded here ag well. Also the chap-
ter is, happily, much sharper and
clearer than the article.

Rahner keynotes the chapter by
recalling one of his favorite char-
ges: practically speaking, Christians
are mere monotheists. This is, in
fact, the underlying reason for the
whole inquiry here into the Trinity.
Is the Trinity as Three present in
your life, or in that of any Chris-
tian, in a more than merely nominal
way? What real difference does it
make to you that there are three
Persons in God? Do you have a dis-
tinct, individual relationship with
each person of the Trinity ? Do you
pray to each person as person, Or
simply to one God with three dif-
ferent names?

Is it necessary to study the Trinity
just because it happens to be char-
acterized in a doctrine recognized
as “true” ? Did God decide to reveal
what he is in himself just on a
whim, or does it have something im-
portant to do with us in ourselves
too? Rahner holds for the latter. He
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tries, in this book, to show why this
is the case, and why it even must
be the case if God revealed it.

The notion that the Trinity must
have some connection with man
will, perhaps, be accepted rather
easily. But that every dogmaitic
treatise makes no sense without re-
ferring to the mystery may cause
second thoughts.

Each person of the Trinity com-
municateg himself in his own way,
as a different, unique person to man.
This free relation to us “is nct
merely a copy or an analogy of the
inner Trinity, but this Trinity itself.”
The point is that God relates to us
in himself, with his total true self;
and God ig Trinity. This is no mere
giving of a created gift, but a real
self-communication. This gratuitous
relation is based on a quasi-formal,
rather than a merely efficient cau-
sality. This means that in the order
of grace—which is deeper and more
comprehensive than the order . of
nature—God himself leaves the re-
moteness of his eternity, and enters
personally into our history, expres-
sing himself (and not just something
about or like himself) in and through
the community of men; establishing
with man a union in which man is
‘“taken up into” God’s own inner life,
as sons to the Father through the
Son and in the Spirit. Thus the rela-
tion of man to God in the order of
grace contains distinctions “for us”
precisely because it is God in his
inner Trinitarian “distinctiveness”
that has drawn near to man.

These distinctions are made much
clearer in the second section. The
point is made that our concept ofe
“person,” as a separate being, is too
easily taken for granted as the con-
cept of person to be applied to the
Trinity. When trying to understand
the relation within the Trinity, some
thought and effort is required. Yet
the distinctions gleaned are not only
worthwhile but necessary. The old
Denzinger formula, “In God every-
thing is one except where there is
relative opposition” is not too hard

to say, but not so easy to explain
from a deep, appreciative under-
standing. Rahner helps one towards
such comprehension.

In the last section, Rahner ties this
all together with final considerations
to make up a “systematic outline
of trinitarian theology.” The self-
communication of God in himself,
and the relation between the diffe-
rent, distinct ways of his self-com-
munication, are the main areas -of
reflection. An excellent exposition
on transcendence, and its link with
God’s giving himself as the future,
clarifies the whole notion of escha-
Fology. Also, what “person” means
in the context of trinitarian theology
is concisely explored.

All in all, this book helps us pet-
ter understand how God’s self-com-
munication is really ‘“the specifical-
ly divine ‘case’ of love.” For this
love creates its own acceptance and
is the freely offered and accepted
self-communication of the “Person.”
Carl Pfeifer has noted that the whole
dogma of the Trinity is no mere
theological nicety, but ig one that
makes all the difference in the world
to a person who knows the Father
as “our Father,” has personal ties
}mth Christ as brother and Lord, and
is responsive to the personal guidance
of t.he Spirit. With his theological
precision and insight, Rahner helps
us become such a person.

In Hope of God’s Glory. B
e a . By Charles
g. glblm. New York: Herder and
erder, 1970. Pp. 424. Cloth
$13.50. P '

Reviewed by Father Cassian F. Cor-
coran, .O.F.M., S.S.L., 8.T.D., Vicar
and Director of Student Affairs at
Holy Name College, Washington, D.C.,
and Professor of Sacred Scripture at
the Washington Theological Coalition
Catholic University of America. ’

Father Giblin deserves acknowl-
edgment for sharing his scholar-
ship and experience with the letters
of Paul in this recent book of his.

It is an excellent introduction to the
letters of Paul, as well as a clear
insight into the apostolic mind and
heart of Paul. The book is divided
into two parts. The first part pre-
sents the existential situation that
gave rise to each of the first seven
letters of Paul. Here, the reader be-
comeg aware of the author’s grasp
on the historical setting of the early
Church, with its problems, growth,
and the theological struggles with
which it wag involved. We see how
Paul’s theology is a practical re-
sponse to an existential situation.
The basic theological themes con-
tained in these letters are given par-
ticular consideration and explanation.
Very often, various other theological
opinions are analyzed and evaluated.
All this enhances the value of this
work as well ag stimulating the
reader’s interest and broadening his
knowledge. A careful and discerning
reader will certainly profit from these
chapters.

'The second part of the book be-
ging with a look at Paul's apostolic
consciousness, which is his experience
with the Person of Christ. Only in
the light of this experience can one
appreciate Paul’'s emphasis on the
new creation theme, on the decisive
break with the old order of law,
and on the transforming power of
the spirit. Most of this part of the
book, however, focuses on the first
eight chapters of Romans, which Fa-
ther Giblin demonstrates to be a
mature and logical presentation of
Paul’'s gospel. An understanding of
i‘.his czlapter is crucial if one serious-
y intends to come to i i
the mind of Paul. Eips with
) This book is not light reading. It
is a well-planned treatment of Paul’s
first seven letters. A serious study
of the book will bring one up to date
with recent Pauline scholarship and
(especially through use of the excel-
lent bibliography) lead one to a fine
acquaintance with thig important
field. More important still, is the fact
that this book will be a help to bring
one face to face with the Person
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of Christ, who will give meaning and
depth to our Christian life. Without
doubt, this is a spiritual enriching
book.

Man’s Destiny in the Books of Wis-

dom. By Evode Beaucamp, O.F.M.
Trans. John Clarke, 0.C.D.; Staten
Island, N. Y.: Alba House, 1970.
Pp. xii-217. Cloth, $4.95.

Reviewed by Father Thomas E. Crane,
S.T.L., S.S.L., Professor of Sacred
Secripture at St. Vianney Seminary
(Diocese of Buffalo), East Aurora,
NY.

We usually neglect the wisdom
tradition of the Old Testament, per-
haps because we are accustomed to
summarize the entire content of the
OT under the over-simplified head-
ing of “salvation history.” A fuller
and broader view of the OT as the
literature of the People of God in
Israel, allows room for the wisdom
tradition, which Israel largely bor-
rowed from its pagan neighbors.

This distinguished Franciscan bib-
lical scholar, who has already con-
tributed other substantial works on
biblical studies, has given us here a
fine book. The title of the English
translation aptly describes the con-
tent. Father Beaucamp takes his
readers on a guided tour of the
sapiential books (Proverbs, Job, Ec-
clesiastes, Sirach, Daniel, and Wis-
dom); in each of these books he
points out the historical context or
Sitz im Leben of the author, and
the circumstances which led to the
production of the book. Then he in-
dicates the universally valid themes
and theses of each book, stressing
now how these themes applied to
the situation of the original author,
now how they reflect man’s peren-
nial quest for meaning in life. More
and more, the dominant question
crystallizes: what is the purpose, or
the end of it all? The sages of Is-
rael, of course, had the twofold
problem of seeking to answer this
question and of remaining within the
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continuity of Israel's historical faith.
Outside cultures continually threaten-
ed to displace the authority of the
ancient Mosaic Torah with pagan
values. Israelite wise men tried hard
to combat these foreign influences
by insisting that Israel's inherited
faith, Mosaic Jahwism, not only
equalled foreign wisdom, but even
surpassed it. The author thus pre-
sents the OT wisdom books as the
answer of Israel's sages to the spe-
cious and pretentious challenges of
gentile wisdom.

At times Father Beaucamp seems
to offer such a vivid description of
the historical context that we may
suspect him of over-extending the
validity of his conjectures. This of-
ten places a particular and sharp-
ly defined specific meaning on some
wisdom passages which may have
had a more universal validity in the
mind of the author or compiler. So
the problem apparently is how to
reconcile the particular Israelite con-
text with the general and even uni-
versal value of sapiential principles.
Of course, the Christian dimension
opens still other facets of these books
and the author is faithful in show-
ing this.

A final chapter concludes the work
by offering thoughts on the value of
the OT as a source of spiritual life
for Christians. This chapter seems
a bit separated from the body of the
book, but it is still good in its own
right.

One immediate reason for wel-
coming Father Beaucamp’s book is
that it exposes vast areas of the oT
that have been sadly neglected; an-
other ig that so little is available
on the sapiential literature, espe-
cially of this high quality. The depth
and ease with which the author
moves through the OT reflect com-
petence and arouse confidence. The
translation in general is good. Typo-
graphical errors are not so infrequent
as to escape notice. In conclusion,
w ehave here a valuable addition to
OT studies, emphasizing theological
content and Christian application.
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A REVIEW EDITORIAL

Brother Earth

It will doubtless not come as a startlingly new revelation to the
reader that the contemporary ecological crisis has profound, far-reaching
historical and theological roots and implications. Most of us would, how-
ever, be hard put to articulate extensively, much less systematize an account
of, these roots and implications. Still less, perhaps, would we be prepared

to suggest a remedy designed to restore our theological balance. We there--

fore owe a great deal to H. Paul Santmire for his fine contribution toward
the accomplishment of this vast task.!

Brother Earth is a well written, unified, and cogent theological study
that reveals its author’s wide experience in the new area of ecological
theology as well as his prowess as a writer steeped in the classical traditions

both literary and theological.

As Mr. Santmire reads its history, American culture has always been

beset by a tension between two opposed themes, the complex interactions
of which he analyzes in fascinating detail: Nature vs. Civilization, and
Civilization vs. Nature. This tension is still very much with us, not only in
society as a whole, but in the Church as well—both in its relationship to
the larger society and in its (often unarticulated) theological teachings.

The author’s suggestion is that theologians try to regain a balance

between the earlier over-emphasis on Nature and the contemporary exag- |
gerated stress on history. God is to be found in both, and he works through j
both. Scripture is skillfully cited in the elaboraton of ia vision of Nature-
History as God’s kingdom: a vision permeated with the themes of unity and }
universality, in which there is no room for such spurious elements as |

Origen’s notion of a cosmic fall.
>

Santmire. Camden, N.J.: Thomas Nelson, Inc., 1970. Pp. 236. Cloth, $4.95.
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In conformity with the best theological methodology, Mr. Santmire
does not rest content with a statement of general themes, no matter how
fun.damental. ‘He is well aware (as his sub-title indicates) that we live in
a time of crisis; and he does not hesitate to discuss such apparently un-
theological matters as Richard Nixon’s 1971 budget. Thanks to the detailed
literary, historical, and theological foundation he has so painstakingly laid
beforehand, this treatment of urgent practical needs gains in cogency. But
it also stands on its own as a thoughtful, if imperious, call to action.

'Brother Earth is warmly recommended as must reading for every
American. The Franciscan reader in particular will recognize in its pages

some currents that appear quite prominently in his theological and spirit-
ual tradition.

1 Brother Earth: Nature, God, and Ecology in Time of Crisis. By H. Paul :
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The Radically Committed Religious

Christopher F. Ruggeri, O.F. M.

In the summer of 1967 ‘“com-
mitted radicals” appeared on the
American scene from California to
New York, dedicated to organizing
a movement to stop the Viet Nam
war. The movement’s importance
was seen not so much in terms
of tight organization or perma-
nence, as in lts successful high-
lighting of injustice so prevalent,
not only in the war, but in Amer-
jecan political, social, and economic
life as a whole. The young radi-
cals felt that major decisions
were being made by the military-
industrial complex acting as a
“power elite so as to maintain
and extend American economic in—
terests abroad (economic imperi-
alism), opposing all left-wing gov-
ernments that might threaten
these interests in the developing
nations (anti-Communists).”t

1 Kenneth Keniston, The Young Radicals (New York: Harcourt, Brace &:

World, 1968), 17.
2 Ibid.

They had an intense desire to
inform America of their disgust
with the traditional socio-political
institutions both here and abroad.
Neither traditional liberalism, nor
Marxism of the old-left style, nor

hard-hat conservatism was at- |
tractive to the young radicals.
They felt the need to search out |
new systems, or at least make }
society aware that a changing cul- |
ture demands new styles of socio- |
political systems and new styles of !

life. Traditional liberalism—for all j§
its ranting and raving as the great |
liberator of the poor—had failed 4
in its foreign policies and in its

“inability to give dignity and 1

power to the poor, the deprived, }
and the disadvantaged.” Marx-
ism of the old left was unpalata-

ble because of its inability to meet |

the real needs of human freedom

Father Christopher F. Ruggeri, O.F.M., is a former vocation director of Holyﬂ
Name Province. He is presently serving as chaplain at Manhattanville Colleye;;

while pursuing studies in pastoral counseling at Iona College.
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and its doctrinaire views of his-
tory and social change, not to
mention its deplorable tactics. And
that brand of conservatism which
is apparently assimilated by those
with ‘“green power” could not at-
tract the young radicals. New so-
cial and political institutions seem-
ed needed, which would have the
ability to respond to the needs of
the people, especially the disad-
vantaged. These institutions must
be local and decentralized and
aim at making all men and women
participate in the decisions that
affect their own lives.

Radical commitment in these
young people defies definition; it
does not imply adherence to a
fixed identity or ideology, but is
an evolving process: a kind of
“hang-loose” orientation with an
openness to the future. Dedication
to any given cause does not mean
blind conformity, and it certainly
excludes any basic compromise of
one’s individuality, personhood,
and distinctiveness. For most of
the peace workers, the movement
was a profound growth-experience

and maturation process, and a
means whereby they could express
their idealism embodied in a set
of fundamental moral principles:
justice, decency, equality, respon-
sibility, non-violence.

Religious life has not yet met
the challenge of the young radi-
cals, and One doubts that it ever
can because of size, complexity of
holdings, and institutional com-
mitments. There was no religious
community that committed itself
in any way as a group to the
anti-war movement, e. g., nor has
any community as such taken a
stand on social issues. Religious
communities are walking with
blinders on their collective eyes—
talking to themselves about their
“commitment to Christ” even as
they hold fast to their security
blankets, live off donations from
the poor, and sell their collective
souls to the politically and finan-
cially potent white, Irish-American
Catholic elite.

Jean-Francois Revel, the dis-
tinguished French author, suggests
that our country is in the process
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of creating an entirely new model

for world revolution.
Thoush he is not overly optimis-
tic, Revel. feels that no nation is
as ready to confront the tradi-
tions and injustices of centuries
as America; and that this con-
frontation has already begun in
the struggles of the young, the
blacks and other groups.3

Revel offers some controversial
reflections on the nature of revo-
lution. One might contest, e. g.,
his claim that it is by definition
something that has never taken
place before: a brand-new develop-
ment with brand-new methods.
But he is doubtless correct in see-
ing it as an all-encompassing so-
cial phenomenon, not essentially
characterized by violence. Above
all, revolution should be creative:
not a quest for chaos, but a
transformation into something bet-
ter. So in this “second American
revolution” the conditions are seen
as something absolutely new. Con-
sider, e. g., the widespread, ag-
gressive freedom of communica-
tion: '
Tive fundamental conditions must
be met before admitting that a
revolutionary process exists:
—Widespread criticism of justice

in a nation’s economic, social and
racial relationships.

Life-Styles

John C. Cooper calls attention
to a distinction between “active”
and “passive” life-styles in a pas-
sage which sheds added light on

—Widespread criticism of managd-
ment and the concept of efficien«
cy.

—Widespread criticism of the cul- ‘

ture: morals, religion, beliefs, phil-
osophy, literature, the arts.
—Widespread criticism of the old
civilization because it stifles in-
dividual liberty.4

Although Revel seems genéfally
to be right on target in his anal-

ysis of the second American Revo-
lution, he seems mistaken in his
selection of the hippie mystique
as paradigm of a commitment
neither to Marx nor to Jesus. The
radically committed in the New
Left are poles apart from the hip-

ple mentality with its Manson }
type heroes and Woodstock gather- |
ings. The latter represents neg- 1
ative  dissent—dropping  out— |
whereas the -radically committed }
represent positive dissent: loyal
dissent exercised on behalf of an

America deeply loved and expressed

as commitment to new structures
and life-styles envisaged as viable 4
solutions to real and neglected §
problems. The radically committed
are certainly not Marxists; but ;
they are in many cases far closer |
to Jesus and his gospel than either |
Revel or they themselves may |

realize.
%

on the Left

what has just been said in criti-;

cism of Revel:

The active type of open person- §
ality is equivalent to the Dosto-

3 “The American Revolution II,” Atlas, December, 1970.

4 |bid.
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evskian revolutionary. This &c-
tion-oriented, highly sensitive type
of person feels the mistreatment
of the poor, the humiliation and
emasculation of the Negro, and
the suffering of people in war
directly, personally, in his own
psyche. A 1988 article describing
an interview with a Harvard
honor student maintained that
25 per cent of the graduating
seniorg at Harvard were of this
type. These students insisted that
they would not take part in the
Vietham war, even if it meant
they would have to go to prison
for draft evasion or would have
to leave the country and flee to
Canada....

The passive life-style on the
left is the gentle and rather
pathetic attitude and behavior of
what the mass media have named
“the Flower Children.” This pas-
sive, retiring, nonviolent life-style
is well suited to draw our ad-
miration and, perhaps, our envy
in such troubled times.5

This distinction is of crucial im-
portance for religious communi-
ties. Uncreative vocation directors
who are always one step behind
changing cultural phenomena, for-
mation directors who try to fash-
ion radical commitment in new
“hot-houses” of religious growth,
and bourgeois administrators of
religious communities who are of
necessity preservative and con-
servative—all these pourers of
new wine in old skins, would do
well to give serious attention to
the turmoil on America’s new left.

When the hippies appeared on
the American scene searching for
communes in the cities, for ex-

ample, they chose Saint Francis
as their patron saint. One Fran-
ciscan vocation director on the
East Coast proceeded, apparently
without reflective analysis, to gear
his advertising jargon to the new
phenomenon, proclaiming that
“Saint Francis was the first hip-
pie,” and exhorting, “Don’t kick
the habit.” His appeals were to the

5 John Charles Cooper, The New Mentality (Philadelphia: Westminster,

1970), 113-14.
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Vocation directors and formation teams are at
a loss to understand why so few Dostoevskian
revolutionaries consider religious commitment.

psychologically insecure seeking a
return to the fetal position in the
security of religious structures.
For too long this is exactly the
type of psychological cripple reli-
gious communities have attracted.
One needs only to visit any num-
ber of religious houses to see the
predominance of passive-depen-
dent, security-oriented over risk-
oriented individuals—the preva-
lence of gentle and pathetic “flow-
er types” who because of lack (or
fear) of challenge find a haven
in the womb of many present-
day religious communities still
living in the shadow of mono-
lithic medieval regimina.

Vocation directors and forma-
tlon teams are at a loss to un-
derstand why so few Dostoevskian
revolutionaries consider religious
commitment. They wonder why
the radical campus reformer is
unattracted to religious life by the
seminarian or religious studying
with him, dressing like him, and
wearing his hair in the same
fashion as he. They fail to see
that the radically committed, open
individual may judge such a semi-
narian or religious as a drop-out
from the real gut issues of socie-
ty. The young radical cannot dis-
sociate his religion from his poli-
tics and is unlikely to be induced
to do so by the cynicism of a
Stewart Alsop. His sensitive social
conscience makes it impossible for
him to conceive of “religious for-
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mation” without involvement in
the burning socio-political issues.

All about us there is an erosion
of myths and illusions — a rejec-
tion of external religlous symbols
and values devoid of real inner
meaning. The individual sees him-
self as a member of the larger
human community, and he can-
not accept the religious commu-
nity’s self-imposed isolation from
the mainstream of contemporary
society with its problems.

The “passive life-style on the
left” may, as Cooper puts it,
“draw our... envy in such troubl-
ed times,” but for too long we
have been plagued with this type
of personality in our religious com-
munities—especially among “lay”
members of mixed communities.
The Church has at least implicit-
ly fostered passive-dependent per-
sonalities in religious life by the
minutiae of legislation from which
we are trying in vain to extricate
ourselves. Our liberalizing reforms
have not gone far enough nor
quickly enocugh to permit religious
communities to become a vital
force in our society. Radical reli-
gious who want to get back to
the roots of their baptismal com-
mitment were probably not elect-
ed capitulars to serve as catalysts
in rethinking the whole base of
religious life, One wonders wheth-
er serious consideration was ever
given to moving away from mono-
Iithic absolute commitments to all

male or female communities, to
the community’s opening up to
the changing culture, to such radi-
cal changes in religious life-
styles as the acceptance of mar-
ried people committed to the work
and spiritual formation of the

community as full-fledged mem-
bers. It is not with self-righteous
condemnation, but with deep sad-
ness and heavy heart that one is
forced to call attention to the
smell of death hovering over our
pseudo-renewed communities.

Francis: A Radical in His Society

All religious have been urged by
the Council Fathers to return to
the spirit of their founders. If
Franciscans were to do that, they
would so radicalize their own life-
style that they would become an
active movement on the left of
American life. Much publicity has
been given to the failure of cer-
tain “small communities,” but lit-
tle real analysis has been offered
in explanation of this failure,
which may well turn out, in many
cases, to be due to insufficient
prior formation or to inhibiting
elements in the structure under
which such communities have had
to function. If really serious and
radical planning were to be at-
tempted—with or without the per-
mission of preservative and
conservative administrators — we
might witness quite different re-
sults. And perhaps more publici-
ty should be given to the many
instances where (thanks to such
intelligent planning) such small,
gospel communities have succeed-
ed. We might even discover that
the whole present system should
be discontinued. Was it really the

mind of Francis to institute a
corporate organization? Aren’t the
very titles we use: general pro-
vincial, definitor, opposed to Fran-
cis’ ideal of minoritas? Or at least
anachronistic to American youth?
Francis, it will be reca.ﬁed, gave
up the leadership of those follow-
ing after him in disgust over the
controls and politicking of the
Frati.

Francis’ temperament and per-
sonality might be the best model
in all history for integrating what
we presently call active and pas-
sive life styles. Why? Because by
leaving his father’s house and don-
ning the clothes of the common
man he was writing his footnote
to excessive affluence and trium-
phant clericalism. And by his ra-
dical conversion to Christ in re-
sponse to his dream, he preached
the gospel of peace and love—
served man (even the most alien-
ated) in the form of the leper
—and, by his example of human
concern, sparked the reform of
the larger social fabric.

Francis of Assisi, poet, trouba-
dour, and minstrel of the Great
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King, was a man totally involved
with Christ. He identified with
Christ. The psychoanalyst who
deals with dreams in man’s un-
conscious could associate Francis’
conscious choice for the literal
imitation of Christ with that
dream he had wherein he heard
the voice ask him, “Is it better
to serve an earthly lord or a Great
King?” The theologian would say
that Francis always followed the
inspiration of grace. And both the
theologian and the psychoanalyst
could understand why Francis was
a happy, joyful, - psychologically
and spiritually sound mystic.
Francis was a man for his time
and for the culture in which he

Francis: A Model for

Francis’ personality was a happy
combination of both the active
and the passive life-styles of the
New Left. His was a radical com-
mitment. He was so radically com-
mitted to Christ and the gospel
that he radicalized his Christian
life-style. (Isn’t it odd that Fran-
cis never had to become a Fran-
ciscan to become a radical Chris-
tian?) He was an individual who
could not conform nor compro-
mise his individuality. He could
not fit in with the Benedictine
monastic style of life nor the ideal
of Dominic; nor did he want to
compromise his vision for the sug-
gestions of a hierarchy or papacy.
Conservative authors who capi-
talize so heavily on his eventual
reluctant submission to Rome
seem conveniently to overlook the
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lived. To say that he was a man

for all times is to be bound to a
mythological security blanket that
fails to see how the spirit of that
man must be interpreted anew in
a time which has deep social

change in common with his, but .

a different kind of social change
with new elements unheard of in
the thirteenth century. The facts
of Francis’ life certainly cannot
be true for all times. What Fran-
ciscan could ever go back to Rivo
Torto, or to “not handling money,”
or to begging for food and cloth-
ing? Preposterous!—for the chang-
ing culture of the world, and
especially of the U. S., makes such
a return impossible.

Life-Styles on the Left

limited options available to him
in an age of feudal absolutism.

Francis differed from the young
radicals of today in that his iden-
tity was fixed — fixed to Christ.
But he was like them in that he
did not allow that identification
to tie him to the socio-political
structures of his era, nor to real
estate. He was an idealist and a
pilgrim, always on the move. Like
the young radicals, Francis was
involved with the poor: the po'c'Jr
magterially and spiritually—the de-
prived, the alienated, and the dis-
advantaged.

Like the passive drop-out of the
New Left, Francis loved to retire
from society and involvement, but
not to freak-out on drugs and
continue as a drop-out. He drop-
ped out for periods of contempla-

tion to be turned on by the Spirit
of Christ, so that he could re-
enter society and serve it. Like
the passive drop-out, he was
peaceful and non-violent and
loved to celebrate life. His God
was in the air he breathed: in
the forests and lakes, and most
of all in the people he encounter-
ed. He was a personalist who en-
joyed = celebrating his humanity.
His spontaneity and generosity, his
freedom and mobility, his love of
littleness and gaiety, and his so-
briety in the face of human
misery moved like a tornado
through the forests and moun-
tains of Assisi, into the valley of
Umbria and Spoleto, through the
hills of Tuscany to Saxony until
it captured the men of his time
and intoxicated them with that
same spirit. But like all great men
who have a sensitivity for their
times, Francis lived to see his
spirit captivated, harnessed, and
shackled by a Church that almost
killed the Brotherhood. His spirit
was so repressed that the Church
of his era caused a polarization
in the Fraternity from which we
are not even yet recovering fully
—for even the Church of today
apparently kills off the charism of
cquality of the Brotherhood.
“Brothers in mixed communities
cannot hold office,” we have been
told, “not because they lack the
intelligence but because they lack
the grace of priestly ordination
and its concomitant jurisdiction.”

Francis’ radical commitment to
Christ gave him a kind of “hang-
loose” orientation and openness to
the future, and he seems to have

willed to his followers the same
love for movement, personalism,
freedom, and individuality. So the
Franciscan who commits himself
to the spirit of Francis should
penetrate the marrow of the gos-
pel and profess a life of communi-
ty, fidelity, and charity. To pro-
fess this kind of commitment to
a person-centered celibate com-
munity of service with a chang-
ing apostolic orientation, is to
make one’s Christianity and com-
mitment to Christ the center of
inclusion for all mankind.

For a community to permit each
individual the liberty to profess
this type of commitment withoyt
demanding that it be absolute, is
to recognize the potential for
growth in Christ within every in-
dividual and the freedom inherent
in one’s radical commitment to
Christ. The community itself be-
comes open to the individual’s re-
liglous creativity as professed at
this time, in this cultural context.
It becomes open to the future and
is enabled to change with an ever-
changing culture. Just as the in-
dividual becomes adaptable and
flexible (like Francis), so too does
the total community, which thus
opens itself to greater possibili-
ties: greater beauty and the plu-
ralism of a pluralistic society.

Such an open community re-
educates its members to the call
of baptism, for every choice of a
new life-style is a reaffirmation
of baptism. It sheds its exclusivity
and becomes inclusive of the total
human community. Thus religious
profession—radical commitment to .
the Franciscan movement—could

75




permit latitude to train people in
Christian community who are fun-
damentally oriented to serving
humanity as celibates in commu-
nity, as celibates living alone and
working at a profession but psy-
chologically -attached to the com-
munity, and as married couples
living autonomously but partici-
pating in the spirit, formation,
and works of the community.

For someone to answer (from
within the present juridical struc-
ture) that all this is incompatible
with tradition and, moreover, that
provision is made in the “Third
Order” for married couples, is to
fail utterly to grasp either the
radical character of the re-eval-
uation being proposed, or the very
real problems with the tradition
being challenged: its wasteful du-

76

plication of bureaucracies; frag-
mentation of what ought, ideally,
to be a unified movement; and
consequent weakening of apostolic
work. It is even more superficial
to raise questions about financial
support even before considering
the deeper issues involved here.
Apart from the obvious retort
evident in Francis’ own example,
such an objection is evidently
symptomatic of a mentality al-
most totally security-oriented and
centered on self rather than on
that to which the self was alleged-
ly committed in the first place.

One, on the other hand, who
can profess his life in the fashion
briefly described above—rather
than to the canonical abstractions
of poverty, chastity, and obedience
which every Christian is called to
live regardless of his life-style—
would seem to profess radical com-
mitment to Christ in a changing
culture through what is frankly
admitted to be a human institu-
tion. He can be formed for such
a radical commitment by a com-
munity of men (and women) in-
tent upon interpreting the gospel
through their community. He can
internalize Christian values in a
secular society and implement
them in a life of freedom and
mobility really, and not merely
nominally, reminiscent of that of
Francis of Assisi.

For their part, the community
co-ordinators might better under-
stand their responsibility for form-
ing persons, not for the sake of
sustaining monolithic structures
and filling slots within them; nor

even for the sake of supposedly
“renewed” religious organizations
they hope will be renowned for
cafeteria-style meals and house
chapters attended in secular
clothing, but for the free accep-
tance of radical commitment to
Christ fostered by a genuine com-
munal ideal and by genuine friend-
ship within the community. Our
Franciscan communities would
thus meet their responsibilities to
a person committing himself to
them. The hope would be, of
course, that individuals would be
moved by the spirit of such com-
munities to remain within them.
But it is equally important to
give frank and explicit recognition
to the primacy of the individual’s
commitment to the Lord himself,
rather than to the community.
When a given community fails to
meet its responsibilities to the in-

dividual—either because of crip-
pling members, or because of
crippling structures, or because of
mediocrity-—one who has given his
life to Christ in freedom does not
lose that radical commitment
when the voice of conscience calls
him to another death and resur-
rection. As Bonhoffer says:

When Christ calls a man, he bids
him to come and dle. 1t may be
a death like that of the first
disciple who had to leave home
and work to follow him, or it
may be a death like Luther’s, who
had to leave the monastery and
go out into the world. But it is
the same death every time—
death in Jesug Christ, the death
of the old man at his call....
If we refuse to take up our cross
and submit to suffering and re-
jection at the hands of men, we
forfeit our fellowship of the cross
with Christ. The opposite of dis-
cipleship is to be ashamed of
Christ and his cross.8

The Value System of Radically Committed Religious

When one understands the val-
ue-system of the radically com-
mitted, one is not upset by his
or her exodus from myths, tradi-
tions, and symbols that now seem
to such an individual anachronis-
tic. In a way and to a degree
difficult for many older religious
to understand, this radically com-
mitted religious is impelled con-
tinually to come to grips with his
value in a time which he sees
as one of “culture break.” He
lives, as Eugene Kennedy says,

at the precise point of conflict
between old norms and new as-
pirations, in the open place be-
tween the disintegrated -cultural
model of the past and the as yet
undesigned styles of life for the
future .... Sensitive persons, they
have deep compassion for the
human suffering that is inevitable
at a time of culture break....
They are sensitive about all dis-
cussions centering on the human
person, his need for freedom, and
hig longings for substantial faith,
hope and love in his life.

“The best of the personnel are
in this position because in a cul-

6 Dietrich Bonhéffer, The Cost of Discipleship, tr. R. H. Fuller and Irm-
gard Booth (rev. ed, New York: Macmillan, 1968), 99, 101,
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ture break men must search anew
for the values by which they will
live. These deep values are the
ones that center on man rather
than on his institutions. The sen-
sitive [religious] reaffirms his be-
lief in and need for basic human
va'ues- at a time when the trans-
forming institutional Church [and
communities], intent on self-pre-
servation, findg it difficult to in-
corporate these fully into its
philoscphy of personnel operation.
That is why there will be con-
tinued tension around the per-
sonal aspects of the life of the
[religious}. And the one who will
continue to suffer most is the sen-
sitive, perceptive, and committed
[religious] .... The concern must
be for a restructuring of the
modes of service within the
Church, not just to prevent resig-
nations, but to make it possible
for men and women to give their
lives truly to the people who need
their service so much.7

One ought not, therefore, to bhe
upset by the urge of the radical-
ly committed religious to create
new styles of religious living
which are an outgrowth of his
biblical vision of the future’ He
is cooperating with God in the
divine act of creation (creating
new styles of life), cooperating
with God in the Exodus event
(freely passing through the cities
without encumbrances and liberat-
ing others from oppressive govern-
ments and injustices), and coop-
erating with God in the building

of a community as at Mount
Sinai.

His faith is not in creeds and
dogmatic statements, in teachings
of the popes, bishops, and heads of
religious orders. It is more vague,

less defined than that. It is com-

posed largely of hope and open-
ness to what the future may
bring. The magisterium is some-
times not taken very seriously
and, if irrelevant, is ignored. To
the now religious, all of his life is
religious: especially man, in whom
he (like Francis) sees the only
hope of sensing the depth which
ts God. He is attached to the
Scriptures (interpreted in a de-
mythologized way); but beyond
this, he answers most theological
questions with a shrug: who
knows?

Government for him is a mat-
ter of consensus. Group identifi-

cation is much less important’

than a deep sense of identifica-
tion with the local community.
Should he find himself unable to
agree with the group on a basic
issue, it is expected that rather
than compromise his conscience
he will withdraw, and this course
carries with it no burden of
shame. He desires a group with
which he can communicate ang
work effectively; a community
without real friendship is, to him,
2 contradiction in terms. Commu-

7 Eugene Kennedy, The People Are the Church (New York: Doubleday

and Co., 1969), 101-02.

81 am indebted for much of the material in the following paragraphs to
Robert Wegman, “The Catholic Clergy and Change: An Analysis,” Cross Cur-
rents (Spring, 1969). Wegman calls the radically committed religious ‘“post-
modern” to distinguish him from the traditional and the renewed religious.
I prefer the designation: religious radically committed to Christ.
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nity is something personal, Rath-
er than a sense of enrollment in
an organization, his basic experi-
ence is one of being an indepen-
dent self relating with others. He
is interested in small groups, and
any tie to a larger body will be
at best loose.

To the radically committed
Franciscan, poverty is not a mat-
ter of a mystique and permissions,
but is expressed in the creative
use of money. Money is to be
used for others; what counts is
persons. Whether it is held in com-
mon, is a matter of whether such
a course is practical or useful.
Celibacy is an individual choice
expressed within an ever-changing
cultural context. The religious
radically committed to his bap-
tism in Christ feels that, since
he pronounced this commitment
through a human institution, he
may choose it for a while even
as he remains open to change. He
does not attempt to deny interest
in the opposite sex; and should
the Spirit lead him’' to another
death and resurrection in a new
life-style, he is open to it without
ever considering severing friend-
ships with the group or ceasing
to work with it, should this be
practical.

The radically committed Fran-
ciscan does not pray the same
way as we of another generation
did. He is more given to reflec-
tive reading and sensitivity to
persons and events. Mass every
day may seem too frequent to
foster deep appreciation of its
personal meaning; a folk Mass
once or twice during the week suf-

fices to express his Christianity
and his search for God. He
chooses his own tasks; he goes
where he sees the need and be-
lieves he can meet it. He is
bound, like the rest of society,
by a contract he signs, not by
obedience. He sees himself as a
man for others, a pilgrim, some-
one on a personal search., He
wants to be addressed as anyone
else in society, to dress no dif-
ferently. He does not think of
himself as being in a “higher
state of life,” but he does seek to
be more deeply human, warmer,
more loving. He wants to accomp-
lish something, but as the occa-
sion demands he may move in
and out of what might be con-
cidered “religious work.”

The radically committed reli-
gious doesn’t expect the group to
take care of his future. He wants
to take out the usual insurance,
perhaps an annuity, and he pays
his own social security. He is well
aware of the traditionalist re-
proach to such an attitude; but
what the objector sees as the
ideal of docile dependence and
trust in God, he regards as im-
maturity and presumption.

The difference between the ra-
dically committed friar and the
traditional friar (or other reli-
gious) should be obvious, and the
reader is doubtless also well aware
of the difference between the
radically committed religious and
the individual who has come to
be referred to as the “renewed”
religious. The latter is one who
attempts to reconcile the diamet-
rically opposed traditionalists and
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radicals—to introduce compromise
at every juncture.

Faith may be expressed, for the
“renewed” religious, in the theol-
ogy of Rahner, Schillebeeckx,
Baum, and MacKenzie. But tem-
peramentally and psychologically
he is unable to assimilate all they
are saying about the “Christian
of the diaspora” and other ele-
ments of their theological an-
thropology. His faith and theology
are increasingly secular, but he is
still a “religious” according to the
legal distinctions of ecclesiastical
jargon. The radically committed
religious cannot tolerate the band-
aid approach to newer life-styles
adopted by the renewed religious.
He cannot tolerate the latter’s
“speaking with the forked tongue”
telling traditionalists that noth-
ing is really being changed, and
pacifying progressives that this
will solve the problems—this ap-
plication of band-aids to a worn-
out fabric. The radically commit-
ted religious knows, too, that the
problems are larger than religious
renewal, that they pervade the
larger culture of which his life-
style is a part.

One may refuse to recognize all
of what has been described as
“the religious life,” but that
means nothing to younger men
and women who, if they enter our
communities at all in the next
five to ten years, will do so with
the intention of an open-ended
commitment in an ever changing
cultural context. It is so evident-
ly the call of the Spirit to them,
that this is how they feel they
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must fashion their life and the
future. If the Church authorities
support them in this endeavor,
fine—there is nothing they would
want more. If not, they will try
it anyway.

Just as Francis opened the gos-
pel three times and was inspired
to initiate a life-style new in his
era, so the radically: committed
Franciscan opens the gospel and
is inspired to live it as he inter-
prets it for today. Just as Fran-
cis could not document before-
hand what he was going to do
because he first had to experience
it, so the radically committed sees
no need to document beforehand
what he attempts to do with his
life. After all, he says, you can-
not prefabricate community with
words on paper. Human beings
with their aspirations and desires
and how they wish to risk their
lives come before the words on
paper.

To the religious who has ma-
tured to a radical commitment to
Christ through the spirit of Fran-
cis, one might well address in
paraphrase the words of Saint
Paul: Nothing can come between
you and the love of Christ, even
if you may be troubled or wor-
ried about the future, or by the
loss of friends at those times
when you cannot compromise your
conscience but must live the call
of Christ as honestly as you can
—or when you are threatened or
attacked by friends or a chang-
ing culture. These are trials
through which all of us triumph,
by the power of him who loves

us. For, even though we live with
ambiguities and uncertainties, you
can be sure of this: neither death
nor life, nor angel nor prince,
nothing that exists, nothing still

to come, not any power, or height
or depth, nor any created thing,
can ever come between you and
the love of God made visible in
Christ Jesus our Lord.

The Synoptics
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The Theology of Vocations

Richard Penaskovic, O.F. M. Conv.

The main difficulty in writing
about the theology of vocations
is that it is such a large question
involving rather complicated and
thorny issues. I have tried to
meet this problem by limiting the
scope of my paper.

I shall begin by searching the
Scriptures for some clues. Then
I shall handle the vocation to the
religious life as such, omitting ex-

"Vocation"

“Vocation” in the Old Testament
means the temporal manifestation
of an election already completea
before time began (Jer. 1:5; Is.
46:10-11). A vocation and God’s
election proceed from God and
find their “why” in God’s un-
fathomable love. As opposed to
the term “election,” ¢“vocation”
lacks the element of a. preference
or selection from a whole (Deut.
4:37; Ps. 47:5; 78:68).1 In no way
does a man merit to be called by
God. The call and selection of
God first make a person worthy
of that sign of love.

1 E. Neuhiiusler, “Berufung,” Lexikon fiir Theologie und Kirche 2, 280-81,

press treatment of the priesthood,

and the brotherhood in particular, i
as well as of the specifically Fran- §
ciscan vocation. I do hope, how-
ever, that in grappling with the ;
theology of religious life I will

shed some light on the Francis-
can vocation. The final section,
“Prospects for the Future,” con-

tains some remarks, mostly my
own opinions, in regard to the |

future of vocations.

in Scripture

A vocation is dialogical in char-
acter (Gen. 3:9). When Jahweh
called Samuel, e. g, Samuel an-

swered by saying, “Here I am” (1 |

Sam. 3:3ff.). It may happen that

an individual is laid hold of by |
God before he knows to which |

task God is calling him. Isaiah,
e. g., volunteered to be God’s mes-
senger before he knew the con-
tents of the message to be deliver-
ed (Is. 6:8).

The Prophets experience a voca- }
tion as a sign of God’s strength. j
It is termed being “seized” by |
God’s hand (Is. 8:11; Jer. 15:17). 1

Father Richard Penaskovic, O.F.M.Conv., is a member of the Province of the ;

{mmaculate Conception. While completing his requirements for the doctoraté
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The one called is swept off his
feet by the power of God and
pbecomes his property. The same
thing may be expressed by saying
that God calls a person by his
name (Ex. 31:2; Is. 43:1; 45:3f)
or that the name of God Iis
called out over a people (Deut.
28:10; Amos 9:12; Is. 63:19). In
the case of Ezechiel, where the
act of calling is considered in a
visionary sort of way, the call of
the prophet takes place through
an appeal (Ezech. 1:3; 2:1ff.).

Deutero-Isaiah uses the term
“yocation” for the vocation of the
people of Israel, for the vocation
of Abraham, and for that of the
servant of God. Even here, the
term retains its concrete charac-
ter (Is. 41:25; 11:48). The one
called enjoys God’s care and spe-
cial protection (Gen. 12:1-3; Ezech.
3:8f.). God’s complete freedom in
the act of calling is emphasized
through such words as “I am the
Lord and no one else is” (Is. 42:
6ff.; 45:3; 48:12).

From Is. 45:5f., it is rather clear
that the notion of a vocation is
somehow connected with that of
creation. God’s calls are a partial
fulfillment of the progressive ma-
nifestation of himself in the his-
tory which has begun with the
creation of the world (Is. 42:5;
43:1; 44:22-28). The one called
enters into a special relationship
with God, becoming the “servant
of God” (Is. 43:1; 49:3). From
now on, the one called is a visible
sign of God’s desire to glorify him-
self (Is. 46:13; 49:3), and for the

2 Ibid., 281. 3 Ibid., 282.

execution of God’s will in time
and in history (Is. 46:10).2

In the New Testament the verb
“to call” (kalein) is a technical
term for the process of salva-
tion.3 In the parable about the
marriage feast (Mt. 22:1-14) the
call refers to God’s redeeming call
(cf. Rom. 4:17). According to the
parable of the marriage feast, the
Israelites were called to be God’s
people, but they did not heed God'’s
call. God then collected, so to
speak, all his previous calls in one
great, final call. All previous calls
led up to this final call in Jesus
Christ. Jesus is the Call of God
in everything that he said and
did. The call of God in Jesus Christ
is handed down to us in a tradi-
tion which the Holy Spirit en-
trusts to the Church. The call of
Christ now comes from the
Church — from her hymns, pray-
ers, doctrine, preaching, and the
example of her members.

"Happiness and bliss is sent our
way in the call of God which goes
out to us in Jesus Christ. This
means that in God’s call darkness
fades and light comes (1 Pt. 2:9,
1 Jn. 2:8). That call illumines the
lives of those who heed it (Ps.
119:105). Through enlightened
men who heed the call, the world
becomes bright.

God’s call brings hope (Eph. 4:
4). It announces to us the pros-
pect opened for us in Christ’s
death and resurrection—and the
prospect is the very glory of God
as found on the forehead of Jesus
Christ (2 Thess. 2:14). Glory is
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the splendor of God manifested to
us in Christ Jesus.t

The call of God gives us peace
(Eph. 2:14). I relinquish all care
and worry concerning my reputa-
tion because of the chance of
fame and honor which God gives
me repeatedly. Hence the barriers
between men crumble, while peace
begins to take root in the heart
of man (cf. Col. 3:15).

The call of God first makes a
person free. “A slave who has been

called in the Lord, is a freedman
of the Lord” (1 Cor. 7:22). Man is
tempted to prove his own worth
to God through the performance
of (even pious) works. In the Pau-
line view freedom implies freedom
from the Law, which tries to lead a
person away from God by making

salvation depend on one’s own

works rather than on God’s grace.
Galatians 5:13 tells us that we’re

“called to freedom,” i. e, to love ~
God for his own sake and our j

neighbor for his own sake. Buoyed
up by the call of God, which
grounds our hope, we can come
out of our shell and give our-
selves over to the invitation of
God, “for God has not called us
to uncleanness, but to holiness (1
Thess. 4:7). Holiness is the com-
pletion of freedom. The man of
holiness is just; in no way does
he seek himself and his own way.

The call of God allows us to
partake of joy. Saint Paul prays
for the Christians in Rome that
“the God of hope fill you with
all joy and peace in believing, that
you may abound in hope and in
the power of the Holy Spirit”
(Rom. 15:13). Because the Lord is
near at hand for those who hear
his call, they should “rejoice al-
ways in the Lord” (Phil. 4:4f.).

Many people do not answer the
call of joy, which encompasses us,
ever since the Lord is near. Others
listen to it but are not aware that
it is the offer of One who will
greet those who come with the
words, “Well done, good and faith-

4 Most of the following section is taken from H. Schlier, Besinnung auf
das Neue Testament: Exegetische Aufsitze und Vortrige 2, 219-26,
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ful servant... enter into the joy
of your master” (Mt. 25:21, 23).5

To heed the call demands faith.
Take the case of Abraham. “By
faith he who is called Abraham
obeyed by going out into a place
which he was to receive for an
inheritance, and he went out, not
knowing where he was going”
(Heb. 11:8). The call of God is
simply there and leads us along
an unmarked path. We are to fol-
low the call, not knowing in ad-
vance where it may take us. We
are to trust the call blindly: to
listen to it even at the risk of
being “taken.” (Not really....)

This is not possible without a
fight. Throughout one’s life there
are so many other more promis-
ing calls. For this reason Paul ad-
monishes his disciple, Timothy, to
“fight the good fight of the faith,
lay hold on life eternal, to which
you have been called” (1 Tim. 6:
12).

Taken up with the call of
Christ, one leaves everything else
behind, because it is a definite
hindrance. I can no longer remain

attentive to the calls of the world.
I cannot avoid the call. The future
of God calls me. S6 I plunge for-
ward, until the day I meet the
one who has called me. The call is
a past, present, and future reali-
ty. It has gone out to me in the
past, it continues to go out in the
present, and it lies before me.
Paul puts it this way: “Not that
I have already obtained this, or
already have been made perfect,
but I press on hoping that I may
lay hold of that for which Christ
Jesus has laid hold of me. Breth-
ren, I do not consider that I have
laid hold of it already. But one
thing I do: forgetting what is be-
hind, I strain forward to what is
before, I press on towards the
goal, to the prize of God’s heaven-
ly call in Christ Jesus” (Phil. 3:
12-14).

In short, I find myself encircled
by God’s call. In a certain sense,
I am no longer free. To heed
God’s call means to be on the
way, from call to call, from light
to light, from hope to hope, from
joy to joy.

Toward a Theology of Religious Life

There are various ways of con-
structing a theology of religious
life. I like to consider religious
life as a dare. Let me explain.

A Phenomenology of Daring

When we speak of a daring
feat or of a daring way of life,
the emphasis is less on the possibil-

& Ibid., 223.

ity of failure than on the unique-
ness of the accomplishment in-
volved. Daring stems from a per-
sistent determination to do some-
thing which other people do not
do. The darer sets his sights on
strange goals, and pursues them
with a single-minded intensity. It
is not simply a question of tough-
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ness, nor of unconventionality.
Externally the darer may be the
softest and most unprepossessing
person around. But he is capable
of totally concentrating on the
steps which separately and to-
gether form his achievement.é

It seems to me that daring is
its own justification. No amount
of bewilderment or scepticism on
the part of those who do not dare,
can take away from the darer’s
achievement. The burden of proof
is on the non-darer to show that
daring is not justified. Perhaps
the test of the human validity of
a dare is the admiration it in-
spires in the observer.

It is my contention that Christ
calls to religious life those who
are daring types, that is, those
who have in themselves, before
any adult decision related to
Christ, something which demands
living a dare.

What Religious Dare to Do

Paradoxical as it may sound, re-
ligious dare the normal structures
of Christian living. In the Decree
of Vatican II on religious life, it
says that the religious’ special act
of consecration “is deeply rooted
in [their] baptismal consecration
and provides an ampler manifes-
tation of it.” This baptismal con-
secration takes in the whole Chris-
tian commitment to form commu-
nity with God and with one’s fel-
low men by engaging in a life of
authentic cult and sacramental

humanism. It is obviously a very
broad type of commitment. How
can one dare it? The Church has
divided the baptismal commitment
somewhat artificially into the less
broad categories of poverty, chas-
tity, and obedience. Religious cen-
ter their dares in these areas.

Of course the normal Christian
has a commitment in these areas
by reason of his baptismal vows.
He is directed to take a stand
on material goods and possessions,
on sexual and married love, and
on his relationship of dependence
on God and on others—all in
the name of Christ. The religious
takes these pre-existing structures
of Christian commitment and
treats them in a daring fashion.

I now propose to go through

8 G. McCauley, S.J., “A Theological Image of Religious Life,” Review for
Religious 28:5 (Sept., 1969), 736. I am indebted to Father McCauley’s fine
discussion for much of what is contained in the present paper.
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the vows showing how they may
be treated in a daring way. As
far as poverty goes, religious still
need to resist their tendency to
weigh themselves down with par-
aphernalia, which trumpet their
own importance., Religious should
divest themselves of those layers
of material goods which enable
people to define themselves in
terms of what they have instead
of who they are. Religious bear
witness that it is at the level of
personhood that man most truly
exists, and Christ most truly works.
Sharing at the level of personhood
is a very demanding kind of shar-
ing. This type of sharing is most
illustrative of the kind of redeem-
er Christ was and is.7

On the other hand, the problem
with money today is not in the
individual but in the social uses
of the dollar, in the constructive
political uses of money at the
institutional, local, national, and
international levels. Religious
should be daring in these areas,
questioning their investment of
money and manpower in tradi-
tional institutions and apostolates,
consolidating their houses of
formation, avoiding reduplication
that has no other justification
than a desire to be true to the
Founder, funding missionary work
conjointly with other groups (and
even other faiths), working

through civil institutions where
these can do the job better. There
is, in other words, always room
to improve the quality of our dare.

As far as obedierce is concerned,
the hero in religious life is not
the one who can keep the rules
best. The greatest suffering comes
in the religious’ experience of
dialogue. Today’s religious probab-
ly have more experience in dia-
logue than any other large group
of people in the world. In examin-
ing apostolic structures, in dis-
cussing community life, in various
kinds of renewal talk, religious
have discovered the real dimen-
cions of their divisions.

Some communities have appar-
ently been destroyed by this dia-
logue. Others have found their
life less romantic, more stark, and
seemingly loveless. The religious is
finding out that he can and must
break bread—at least the bread
of Christ—with those with whom
he differs, that he can and must
work with others despite serious
ideological differences, that he can
and must love what is really not
himself.# The image of his reli-
gious community as a homogene-
ous unit has been shattered ir-
reparably. If he does not find a
new source of unity in the prin-
ciple of dialogue, he is doomed.

The secular world needs this
unity in diversity very badly.? Re-

71Ibid., 742. For a different approach to religious life see H. Volk, “Christen-
stand-Ordensstand,” in ‘Ordenskorrespondenz 7 Jhrg., Heft 1, 1966; or K. Rah-
ner, “Uber die evangelischen Riite,” in Schriften zur Theologie 8 (1968); or
J. M. R. Tillard, “A Point of Departure,” Review for Religious, May, 1967.

8 lbid., 743.

9 I. Sussman, “Organization Is Not the Essence of Community,” The
Catholic World (Dec., 1969), 115. For an incisive criticism of the traditional
theology of religious life see G, Tavard, “Freedom and Responsibility in the
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ligious ¢ommunities might show
the world how to solve the gene-
ration gap. Nothing could be more
relevant for the Church, through
its experience of dialogue, than to
become the spokesman for dia-
logue in the contemporary wortd,
to share with the world its bitter
experience and yet the construc-
tive healing found in dialogue.
(In other words, we must em-
phasize what unites wus, rather
than what tears us apart.)

Religious communities are now
feeling the pains of dialogue in
the most intense way. On the
parish level, dialogue has hardly
begun. Given our cultural and re-
ligious background, it will only be
through an “authoritative” com-
mand of bishops over a long pe-
riod of time that parish-level
dialogue will be triggered and
sustained. In the meantime, reli-
gious communities will be asked
to dare this dialogue structure of
authority.

Chastity is required of every
Christian by reason of his baptis-
mal vows. The purpose of Chris-
tian chastity is this: that every
Christian learn from Christ how
to be an authentic human lov-
er.l0 This implies that when Christ
is introduced into the heart of
human love, that love is forced
to become open to other people
beyond the lovers themselves. The
religious extends this principle of

openness in human love through
Christ. By introducing Christ into
the heart of his love, he opens
himself out to more human con-
tacts, to relationships of support
and understanding with more
people. The religious should give
himself to” as many as possible
through Christ. In not giving him-
self to one woman in Christ, the
religious finds that Christ makes
of him a man for all men and
women,

The vow of chastity does not blot
out in the religious an awareness
of his own capacity for married
love. I would say that the more
authentic his dare in this area,

the more proximately ready he.

should be for married love.

Religious also sexve those for
whom human love between a man
and a woman is a physical, eco-
nomical, or psychological impossi-
bility. In our affluent society, who
sympathizes with the awkward,
the ugly, the malproportioned?
With people in whom love crouches
like a deformed child? With those
for whom their own sexuality is
an embarrassment? With whom
communication with the other sex
is at best a halting dumb-show,
and at worst a mockery? Measurg
ed by the standard of success-
ful married love, these people are
judged severely in society. We do
our best to hide them or not to

Religious Life,” Continuum (Winter, 1965). For some remarks critical of to-
day’s youth, cf. R. McNally, “Religious Vocations: A Crisis of Religion,” Na-
tional Catholic Educational Association Bulletin, 1967, 207-11.

10 McCauley, T44. Cf. Martin O'Keefe, “Clerical Celibacy,”” The Homiletic
and Pastoral Review, Oct., 1967, esp. 33-35.
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discuss them because we secretly
set up as an absolute standard
of human dignity success in mar-
ried love.11

Religious can do much to dis-
sipate this false assessment of hu-
man dignity. Sooner or later, some-

one is going to have to explain
the religious. who, while insisting
on his own gignity, does not
measure it using the standard of
successful maried love. Others,
seeing the religious, can take hope
in their own dignity.

Prospects for the Future

In this final section, I shall try
to be as frank and as candid as
possible. I believe that there will
be a steady stream of departures
from religious life. I cannot go in-
to what I feel are the reasons for
such departures. There are as
many reasons as there are in-
dividuals departing. Each case is
unique and has to be handled as
such.

There seems to be a large in-
cidence of anomie in our com-
munities. Anomie is a feeling of
uprootedness, of apathy in the
face of formerly rewarding, but
now meaningless performance. It
implies a loss of goal and direc-
tion because the old system and
structures are disintegrating and
won’t work any more, while new
and meaningful patterns have not
yet emerged.

Anomie is not only a problem
in religious houses. It is a huge
problem in contemporary society.
Rapid change, scientific advances,
the knowledge explosion, and
heightened awareness demand
swift and constant adjustment.

11 Ibid., 745.

This is difficult.l2 To offset this
anomie in our communities, wé
need a heightened sense of com-
munity life. Our communities will
best counteract this anomie by of-
fering the friars a maximum de-
gree of human support, a feeling
of being buoyed up at close range
by people who really make a dif-
ference.

Community life should be the
source from which all else springs:
prayer life, obedience, etc. Present-
ly, the spirit in our houses is at
ebb-tide. There appears to be an
unwillingness to go into the requi-
rements of community living in
any depth. This makes it hard for
a friary to be in the front lines
in the universal efforts that are
being made to arrive at unity in
the Church and in the world. Yet
by their very nature, our friaries
should be striking out for unity,
experimenting, on the move.

Concomitant with the steady
stream of departures, will be the
continuation of our present lack
of vocations. In the future, the

12 Sister Jane M. Richardson, “Sisters’ Survey: Its Implications for Future
Vocations,” National Catholic Educational Association Bulletin, 1968, 189-95.
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darlous Orders will (if I may ex-
jtrapolate from what I have ex-
:perienced in my own) be com-
bposed of a small, elite but dedicat-
«ed group of friars. There exists, at
present in the Church, a tension
between certain ecclesiastical struc-
tures and evangelical values. As
Congar has noted, there is a gen-
eral dissatisfaction with every-
thing that smacks of “institution-
' allsm.” The Church is loved in
its prophetic aspect. In the meas-
ure that the Church acts pro-
phetically, in that measure does
it get people’s attention. There’s a
search, then, for a prophetic com-
. munity, for the creation of a new
style of institution which will be
‘more flexible, closer to life, more
politically engaged.

I suggest that a good many reli-
gous communities ought to be-
come communities of protest,
signs of discontent with the
wrong values that are visible in
so many places—protesting against
the lack of love and of real con-
cern in the world, against promis-
cuity, and against the disunity
among men.

Presently, religious life is too of-

ten mediocre, comfortable, mid-
dle-class life. The religious appears
as a man bogged down by the
institutional structures, closed in
by authority, shut off from the
world, restricted in his horizon.
I'm not saying that all religious
are this way. I am saying that
this is the image which is too
often projected among the youth
the religious encounters.

If we friars become satisfied in
our work and routine, if we fail
to be more flexible in our choice
of apostolic works, if we do not
experiment, we cannot expect
many vocations. It is then that
precious and necessary attitudes in
the community such as loyal re-
bellion and the gifts of prophecy
and enthusiasm, become suspect.
As Father Hugh Bishop, the Su-
perior of Mirfield, has written:
“God knows that there is need
for more loyal rebels in the
Church today and it is the func-
tion of the religious communities
to provide homes for them where
their insights and efforts can be
sanctified and used constructively
to the glory of God and in the
service of man.”13

13 F. Cowper, “Taizé and the Renewal of Religious Life,” The Clergy Re-

view, Jan. 1969, 32,

Charity Is Patient

Love is
Love is
Love is
Binding
Love is
Not an
Love is
Pressed
Love is

Love buys the beloved a fine gem or anﬂqué.

long;

not spent in momentous bliss.

a thong

the brush of a pin-pointed kiss.

a lamp,

explosion that fades in a flare.

a stamp

in the heart like engraved silverware.
large;

Love pays the charge:
Two dollars down and a dollar a week.

Robert J. Waywood, O.F. M.
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The Man in the Sycamore Tree;
The Good Times and Hard Life
of Thomas Merton. An Entertain-
ment by Edward Rice. New York:
Doubleday, 1970. Pp. 160; 73 photo-
graphs. Cloth, $7.95.

Reviewed by Sister Mary Seraphim,
P.C.P.A., a contemplative nun at
Sancta Clara Monastery, Canton,
Ohio. Sister Mary Seraphim’s series
on Saint Clare is appearing in the
spring issues of THE CORD, and she
i8 a contributor to several other reli-
gtous periodicals.

If you pick up a book which
claims to recount the “making of
a beatnik, peacenik, Trappist, Bud-
dhist monk,” you swiftly deduce it
must be the account of the life of
that most amazing man, Thomas
Merton. No other person would (or
could) correspond to that descrip-
tion. Mr. Edward Rice, who so char-
acterizes his friend Thomas Merton,
in The Man in the Sycamore Tree,
fully appreciates the uniqueness of
his subject. Throughout the Ilively
and revealing descriptions of hig re-
lationship with Thomas Merton
(which began at Columbia before
Merton’s conversion and which con-
tinued uninterruptedly until the day
of Merton’s death), Rice highlights
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the contrasting and contradictory
elements of Merton’s personality.

By drawing on personal reminis-
cences, letters, published and unpub-
lished memoirs of Merton, and sund-
ry conversations with Merton him-
self, Rice draws a striking portrait
of the man while his eloquent pho-
tographs provide another insight in-
to his enigmatic personality. The
early years of Thomas Merton’s life

are treated briefly but truthfully.

The Columbia period is treated with
a wealth of detail that reflects the
“‘eye-witness” character of their re-
cital. Many have been slightly mys-
tified by Merton’s reference to him-
self as a ‘great sinner” when his
autobiography, Seven Storey Moun-
tain, mentions only the reading of
some risque novels and a series of
mild flirtations. Rice points out that
before the book left the hands of
the Order’s censors, Merton was ob-
liged to cut out and tone down con-
siderable portions of the original
manuscript. Rice adds, “One doesn’t
have to prove Merton was a bad
boy as a teen-ager; he says he was,
and obscures the details and that
is enough.” Rice, however, supplies
a number of these missing ‘details”
which serve to heighten the paradok%
of his eventual entry into the Trap-
pists.

About Merton’s conversion, Rice
relies on Merton’s own statements,
while adding a few observations of
Merton’s acquaintances of that peri-
od. After his baptism, Merton be-
gan to change, gradually but visib-
ly, until his friends could not fail
to remark his loss of interest in
earlier pleasures and a growing ten-
dency to withdraw inte himself,

About this time, 1941, he registered
for the draft as a conscientious ob-
jector. After a refusal by the Fran-
ciscans, Merton came into contact
with the Trappists in Kentucky. Be-
fore his friends realized what was
afoot, Thomas Merton was swallowed
up by the forbidding walls of the
monastery.

To judge by Rice’s rather sketchy
treatment of Merton as a monk, we
sense that he never fully under-
stood why his friend chose such a
life style. Although he castg no
doubt on Merton’s full sincerity in
this choice, Rice himself was never
able to penetrate beyond the surface
details of the last twenty-seven

years of hig life. He speaks vaguely

of ‘“novitiate trials,” “difficulties
with the abbot,” “poor health,” and
“unsympathetic censors’’; but he

never gets down to grips with what
is (to me, at least) the real drama
of Merton’s life: the steady, dyma-
mic growth of the inner man. I feel
this is a real lack in Rice’s book—
one which makes me hope the ad-
vertising flyers are wrong when they
state, “This book should immortalize
Merton.” If it does, it will immor-
talize only a portion of the man.
When only a few facets of a diamond
are held up to view, one is unable
to envision the inner flame which is
the ultimate splendor of the gem.
Merton’s character demands a much
more penetrating study than Mr.
Rice has given us here.

When Rice is on more familiar
ground, however—dealing with Mer-
ton’s writings on peace, racism, and
Buddhism—he is superb, and I am
grateful for his perceptive presen-
tation. He hints at the continuing
inner growth of the man and con-
cludes his account by reporting the
impression of several who said that
Merton, during the last weeks and
days of his life, seemed “transcend-
ed.” The monkg and mystics of the
East seemed to consider Merton as
“some kind of Buddha come to
earth.” Many, including his abbot,
agreed that he appeared to have a

presentiment of his approaching
death.

A profound mystical experience
must have shaken Merton shortly
before the end while he was in “re-
treat” with the Dzogtchen Buddhists
in the Himalayas. While Rice refers
to it as a decisive moment, he does
not analyze it. He simply concludes
that Merton, having reached the
height of his spiritual ascent, was
ready and ripe for death to “trans-
late” him.

The 160-page book, with its
pleasing layout of large type and
double-columned pages is indeed an
“entertainment” for all Merton lovers,
even for $7.95. Many others who
had felt “turned off” by a Trap-
pist monk will awaken to the mar-
velous contemporaneity of this man.
Peace, love, war, violence, sex, and
God—all were included in his wide-
ranging interests. Rice has present-
ed us with a sympathetic account
of this widely-known personality
which glitters with the unusual turn
of phrase and, as well, with well
substantiated fact.

A Path through Teilhard’s Phenom.
enon. By W. Henry Kenney, S.J.
Dayton: Pflaum Press, 1970. Pp.
xii-284. Paper, $2.95.

Reviewed by Father Michael D. Mei-
lach, O.F.M., Ph.D., editor of this
review.

Father Kenney’s trail-blazing
through The Phenomenon of Man is
obviously both a labor of love and
a distinct service to the non-sci-
entist student of Teilhard. Evident-
ly he and I have had the same ex-
perience with this type ot reader
in classroom situations. My solution
(since I have not taught courses
expressly devoted to Teilhard) has
been to recommend the reading of
the more theological writings and of
secondary sources. Father Kenny's is
a far more useful and helpful re- -
sponse to the problem of dense un-
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igibilii ‘ h an
telligibility confronted by suc
" d ir%r of Teilhard: he has marked

but a path through the Phenomen-

»n’s labyrinth. The “Path” is not
rls(‘:lose yZlommentary, althougp the
uthor does express the intentlo.n 01;‘
publishing just such a ‘‘companion.’
t is a more general and g}obal sort
hf exposition of Teilhard’'s aim, meth-
bd, and teaching in his magnum
ppus.

Teithard himself was rather am-
bivalent, as is well known, regard-
g the nature of his endeavor. To
a sympathetic scientific audi-
ce, he minimized the divergence of
s work from the scientific ap-
roach strictly so-called; and to
ouse the interest of philosophers
d theologians, he admitted that
his vision was one shaped by the
xigencies of faith and of a more
fhan positivist analysis of evolu-
viona.ry history. The problem he set
ut to illuminate is the fundamen-
al question addressed by perennial
bhilosophy; the reduction of onto-
ogical multiplicity to unity;, and, in
eilhard’s particular approach, also
e unification of two apparently op-
posite attractions or “loves”: the
orld’s appeal as something good and
flesirable in itself, and the biblical
nvitation to seek God alone as
upremely good and supreme de-
ideratum. The author explains clear-
and cogently Teilhard’s subtle,
slon-laden response to thig chal-
jenge, which consists, not in a com-
promise, but rather in a true uni-
ication and interpenetration of his
jwo ‘“loves.”

After a critical discussion of Teil-
jard’s own summary of his work
the final part of the Phenomenon
self), Father Kenney furnishes ex-
ellent discussiong of Teilhard’s view
f the evolutionary past, present,
d future, with a separate chapter
evoted to a discussion of the com-
lex notion of Omega. The conclud-
g chapter on Christogenesis as
ormative for “natural” evolution has
e usual apologetic thrust in parts,
t it is a fine summary and, in

timely, inspiring, and
provocative . . .

THE
FRANCISCAN
CHARISM
IN THE CHURCH

by
Anselm W. Romb, O.F.M.Conv.

“If you are looking for the one
book on Franciscanism today,
this is it...

“I cannot say enough about
this book. It is clear, powerful
and dynamic. It is a today-
book that speaks in today-lan-
guage about a St. Francis that
has never had greater meaning
and relevance than today. . .
a book for all three of the
Orders.”

Roy M. Gasnick, O.F.M.

112 pages. Clothbound, $3.00.
Paperback, $1.95.

At your bookstore,
or order from

ST. ANTHONY GUILD
PATERSON, N.J. 07503

general, vindication of Teilhard’s
contribution to recent theological
discussion. The author claims (and
there is no reason to doubt) that
the glossary he has furnished is the
most “ample” available in English
—it is excellent and should be a great
help for readers without formal
scientific training,

The book is written in an en-
thusiastic, engaging, and quite in-
telligible style, and it is well in-
dexed. To wuse it with maximum
profit, the reader should have a
copy of the second (not the first)
English edition of the Phenomenon
itself—but this is not absolutely
necessary. Followers of Teilhard will
be delighted to welcome this im-
portant aid to the dissemination of
his teaching; we certainly look for-
ward with eager anticipation to the
publication of the more detailed
‘‘companion” or commentary on that
influential book on the human phe-
nomenon.

Prayer and Modern Man. By Jacques
Ellul. Trans. C. Edward Hopkin.
New York: Seabury Press, 1970.
Pp. xi-178. Cloth, $4.95.

Reviewed by Father Richard Leo
Heppler, O.F.M., chaplain at Holy
Family Residence and o member of
the faculty at Tombrock College, West
Paterson, N.J.

“The man of our time does not
know how to pray; but more than
that, he has neither the desire nor
the need to do so.” This is the con-
dition the author proposes to exam-
ine. The book, then, will not con-
cern itself with those modern men
who do pray. Rather, there will be
a study of society’s mistakes about
prayer, the obstacles to prayer, and
an explanation of how modern man
can pray.

After exposing a number of false
practises which pose as prayer, M.
Ellul analyzes the twofold founda-
tion of prayer, the human and the

supernatural; only to find both in-
adequate reasons for modern tech-
nological man to pray. This leads
to an investigation of the sociologi-
cal and the theological reasons for
not praying. So compelling are
these reasons that modern man finds
easy justification for not praying.

So far the accent has been on
non-prayer and the modern man.
Now there is a shift. There is a
reason for praying, and it is the
only one. It is this: God has com-
manded man to pray. Man has the
choice to accept or to reject the
command. Obedience to the will of
God is an act of freedom. Man is
most a man when he prays.

But prayer is always the com-
panion of faith. We do not find one
without the other. Hence the failure
of modern man to pray is really a
failure of faith. Modern man no
longer believes in spiritual realities:
he is a victim of his own scientific
progress and of consumer economics.
Until modern man returns to faith
he shall be unable to pray. But a
return to faith involves a struggle.

So it is that prayer is viewed as
a combat. Man's first struggle will
be with himself. If man is to seek
the cure of self-alienation through
prayer he must avoid two traps.
First he must skirt the error that
prayer is the means of getting from
God the consumer goods which a
commercial society has convinced
him he must have, Secondly, he must
steer clear of the idea that God is
an object of gratification to be con-
sumed. Next man must enter into
combat with God. This wrestling will
demand total commitment to God.

Prayer as combat leads to the
Act of Hope. As the Act of Hope
becomes enduring, prayer takes on
the nature of both final and realized
eschatology.

The author is sensitive to the
modern man he knows. Were such
men to read this book they would
derive profit and may even be led
to try prayer. Theologians, socio-
logists, on-campus religious directors
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may get some profitable insights.
The absence of a Church which is
holy, of the Sacraments—especially
of the Eucharist—of our Lady, and
of the saints constitute serious flaws
for this reviewer.

Thoughts for Sowing: Reflections on
the Liturgical Readings for Sun-
days and Holydays. By A. James
Quinn and James A. Griffin. Staten
Island, N. Y.: Alba House, 1970.
Pp. xii-108. Paper, $2.50.

The Word of God: Homilies. By
Louis Evely. Trans. Sister Mary
Agnes, O.P. New York: Herder
and Herder, 1967. Paperback edi-
tion, 1970. Pp. 295. $3.95.

Reviewed by Father Michael D. Mei-
lach, O.F.M., Ph.D., Editor of this
Review.

Both these books will be of ines-
timable value, not only to the preach-
er seeking fresh and incisive ideas
for his homilies, but to every Chris-
tian who takes liturgical celebration
seriously. The homilies in both
books are, moreover, excellent lit-
erary developments of single themes.
(This was not always the case with
the earlier collections of homilies,
some of which made use of awk-
ward outlines, or offered a choice of
several undeveloped topics.)

Little needs to be said here about
Evely’s prowess as a spiritual writ-
er. The wonder of this volume, how-
ever, is that he was able to be so
consistently effective through a gam-

ut of over sixty homilies. Most of the
earlier collections like this were un-
even in quality, but the only un-
evenness about these homilies is in
their length. There is good, solid
theology and abundant unction in
each of them—which may account
for the republication of the volume
even though the texts are taken from
the obsolete series of readings in use
prior to the recent, revised lectionary.
Evely’'s homilies, then, will be of
more use for personal meditation
than for the preacher’s preparation,
although the latter function cannot
be ruled out, particularly where they
deal with the historical sequence of
saving events as the latter unfold
during the Church year.

The homilies of Monsignor Quinn
and Father Griffin (both canonists)
are, by contrast, based on the new
readings—specifically, those for the
1970-1971 liturgical year. Each hom-
ily has a catchy title—so striking,
in fact, that it alone might suffice
in some cases to suggest an entire
homily for the preacher, The indi-
vidual homilies are developed in an
attractive, often colloquial style. Thus
they are easy to read—easy to con-
sult quickly and to skim for the
crucial point, which generally comes
through with admirable clarity and
sharpness.

It scarcely needs to be sald that
these booksg are not substitutes for,
but rather aids to the individual's
own prayerful and reflective medita-
tion on the Word of God. Each of
them should be a powerful aid in-
“eed.

96

BOOKS RECEIVED

Curran, Charles E., Christian Morality Today. Notre Dame, Ind.: Fides Pub-
lishers, 1969 (6th printing). Pp. xx-138. Paper, $2.45.

Curran, Charles E., Contemporary Problems in Moral Theology. Notre Dame,
Ind.: Fides Publishers, 1970. Pp. 272. Paper, $1.50.

Curran, Charles E,, A New Look at Christian Morality. Notre Dame, Ind.:
Fides Publishers, 1970. Pp. vili-255. Paper, $1.50.

Evely, Louis, The Gospeis without Myth: A Dramatic New Interpretation of
the Gospels and Christian Dogma. Tr. J. F. Bernard; Garden City, N.Y.:
Doubleday, 1971. Pp. 167. Cloth, $4.95.

Kippley, John F., Covenant, Christ, and Contraception. Staten Island, N.Y.:
Alba House, 1970, Pp. xxviii-180. Cloth, $4.95.

McCormick, Rory, Americans against Man. New York: Corpus Books, 1970.
Pp. viii-134. Cloth, $6.95; paper, $3.95.

McNaspy, C.J., Worship and Witness: An Adult Religious Education Program,
New York: Bruce, 1970. Pp. 159. Paper, $1.95.

Moran, Gabriel, Design for Religion: Toward Ecumenical Education. New
York: Herder & Herder, 1871. Pp, 168. Cloth, $4.95.

Quoist, Michel, Christ Is Alive! Tr. J. F. Bernard; Garden City, N.Y.: Double-
day, 1971. Pp. 168. Cloth, $4.95.




COVER AND ILLUSTRATION CREDITS

The cover and illustrations for the April issue of THE CORD
were drawn by Father Joseph S. Fleming, O.F.M. A member of
Holy Name Province, Father Joseph is a student at the Boston
Museum of Fine Arts School. He has had exhibitions at the Cor-
coran Museum in Washington and at the Cinema Gallery in
Braintree, Mass.

che CORD

April, 1971 Vol. XX1I, No. 4
CONTENTS

WHO NEEDS FRANCIS? e eem e eaeareaemneeeemmneaaneananns 98
Editorial

CLARE AND POVERTY ..eoeeeeeeeeeeeeeeeeee e e ene e e e 100
Sister Mary Seraphim, P.C. P. A.

THE EUCHARIST AND PROCESS THOUGHT ............. 107
Charles J. Curtis

GROW OLD ALONG WITH ME ...l 112
Robert J. Waywood, O.F. M.

PSYCHOTHEOLOGY e 113
Fulgence Buonanno, O.F. M.

BOOK REVIEWS e 121

The CORD is a monthly review devoted to Franciscan spirituality and
published by the Franciscan Institute of St. Bonaventure University. Editor:
Michael D. Meilach, O.F.M., 600 Soundview Avenue, Bronx, N.Y. 10472.
Associate Editor and Book Reviews: Julian A. Davies, O.F.M., Siena College,
Loudonville, N.Y. 12211, Managing Editor: Mrs. Joseph Cucchiaro, The Fran-

ciscan Institute, St. Bonaventure, N.Y. 14778. Second class postage paid at -

St. Bonaventure, N.Y. 14778, and at additional mailing offices. Subscription
rates: $3.00 a year; 30 cents a copy.



EDITORIAL

Who Needs Francis?

If one could imagine the men in the Kremlin so much as adverting to
the existence of Francis of Assisi, one would certainly expect them to shrug
off his memory with some such question (not seriously posed but uttered
without even a modicum of advertence to its meaning) as “Who needs
Francis?”’ Again, were one to hear the question posed flippantly by a nom-
inal Cnristian, one could scarcely be moved thereby to serious concern.

But to hear this question asked by professed Franciscans—by those who
have supposedly absorbed prior to their profession at least a minimal
understarid:ng both of the theology of the communion of saints and of the
factual implications of Francis’ life and heritage, is something else again.
Yet the question is being asked by such individuals: “Who needs Francis?”
Or, as it is alternatively expressed, “Why do I need to approach God
through Francis—who needs an intermediary?”

Involved in this questioning is, to be sure, the at least implicit pre-
supposition of all that has been said and written lately about the basic
unity of all Christian spirituality—priestly, lay, and religious. But there
are certain specific facets of the whole syndrome which can stand some
scrutiny.

One such facet envisioned here is our imputation to Francis of a cer-
tain infallibility and impeccability. Even if we have done this only implicitly
and intermittently, we may have thereby done a good deal of damage.
For such a procedure involves attaching immense importance to the im-
possible—indeed, undesirable—ideal of literal imitation; and it therefore
inevitably gives rise to an extreme reaction. A possible corrective would be
to recognize Francis as a man not for all times, but for his own time with
its own needs, to which he responded so magnificently.
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The most important thing about Francis’ life is that he emphasized
for his own age certain evangelical values that needed emphasis then. But
the gospel is richer even than Francis. One cannot say simply because of
his example that those particular values need the same emphasis in every
age. One important task that faces us, then, is that of determining just
what in Francis’ life was truly evangelical and hence at least in some
measure truly universal, and what was particular to Francis’ own culture
and age.

To take just one other facet of the syndrome indicated above, it might
prove worthwhile to try de-emphasizing the father-image we have given
Francis. A much healthier attitude toward him and his relationship to us
might ensue where it is needed, if he were not seen so much as “Blessed
Father Francis,” who has sporadically and implicitly become a surrogate
for God himself—but rather, much more acceptably and credibly, as
“Brother Francis,” which he himself so much wanted to be.

Francis is not our father, but a charismatic leader whom we have
elected to follow because he quite obviously had gotten onto a good thing.
Were we to see him in this light, as a brother and a leader who has gone
before us, we should have far fewer problems with neo-platonic notions of
mediation and with spurious ideals of mystical identification with him,

What seems clear, at any rate, is that anyone who has gone through
a reasonably sincere effort during his initial formation, to discern and as-
similate the spirit of Francis, ought to be clear on why he chose to follow
the spiritual path that Francis traced.

And to give a viable response to that question, “Who needs Francis?”
one need not have recourse to any of the dubious versions of necessitarian-
ism. To assert that the whole world does need Francis today, and especially
that his own followers need him more than ever, is not to pretend that he
had to be predestined from all eternity to live when and as he did live,
so that we might be enabled in our age to fulfill our lives and our mission
on earth. Equal credit is given to the divine Creator, and more to Francis,
if due attention is paid to the contingent fact that he did actually live when
he did, and did freely with heroic effort live as he did. From a profound
appreciation of those facts and their sound application to ourselves, arises
a cogent and unequivocal answer to the question, “Who needs Francis?”

A Witeat . Watast, >
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Clare and Povertj7

Sister Mary Seraphim, P.C.P. A.

An astonished Pope Gregory IX
fixed his eyes on the determined
young nun opposite him. The firm
chin and uncompromising lips as-
sured him that Sister Clare Of-
freduccio had meant what she
said when she replied to his of-
fer to release her from her strict
vow of poverty with the words,
“Holy Father, never do I wish to
be released in any way from the
following of Christ.”! Grudging ad-
miration crossed his face, and he
accepted gracefully one of the few
defeats he had ever experienced.
Some days later a confirmation of
the document entitled the “Priv-
ilege of Poverty” arrived at San
Damiano in which the Pope
granted “by the authority of these
Letters present that you can be
compelled by no one to receive
possessions.”? Such was Clare's
triumph. '

For Clare, however, this uncom-
promising stand on the matter of

total poverty was merely part of
that whole-hearted following of
Christ which she had learned from
Francis. “For Clare, as for Fran-
cis, absolute poverty was the
natural conclusion to be drawn
from the words and example of
Christ and his apostles. Clare’s
greatest glory was that she fol-
lowed Francis in this matter as no
one else.” And the glory of the
Order she founded is that today
it is still struggling to uphold the
banner of “most high poverty.”
The world now, as then, has lit-
tle appreciation for poverty ex-
cept as an evil to be overcome.
It is increasingly difficult to jus-
tify a stand which demands vol-
untary living in precarious finan-
cial circumstances and which ex-
acts complete renunciation of per-
sonal independence resulting from
wages or successful enterprise.
Even in the thirteenth century
it is evident that this type of

1 Thomas of Celano, “The Legend of Saint Clare of Assisi,” The Life and
Writings of St. Clare of Assisi (St. Bonaventure, N.Y.: Franciscan Institute,

1953), 29.

2 “The Privilege of Seraphic Poverty,” ibid., 103.
3 Marcian J. Mathis and Dismas Bonner, O.F.M., Explanation of the Rule

of St. Clare (1964), 89.

Sister Mary Seraphim, a cloistered contemplative at Sancta Clara Monastery,
Canton, Ohio, i3 a contributor to Spiritual Life, Review for Religious, Sisters
Today, Cross and Crown, and other periodicals. Her poetry has appeared in
such other reviews as Spirit and Laurel Review.
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total poverty met with no favor
in any circle, ecclesiastical or civil.
But Francis, and Clare after him,
could conceive of no more perfect
way of following Christ, than by
imitating him in his poverty and

* humility. The meekness and self-

emptylng of Christ—what Paul
had called his “kenosis”—fascinat-
ed Francis Bernadone. He could
not tear his eyes away from the
vision of Christ, poor and despised.

Like all men so fascinated, Fran-
cis lost his balance and fell head-
long into love with “Lady Pov-
erty,” whom he saw accompanying
Christ from his birth in a stable
to his death on Calvary. He re-
alized that the gospel message
could be lived out in its fullness
only by those who were stripped
of all things save the love of
Christ. The evangelical message of
love and unity with all men, and
of all men with their heavenly
Father, could be effectively preach-
ed only by poor men, men Wwho
had experienced the depths of
misery and emptiness and had
found therein the abyss of mercy.
For this reason, Francis clung to
poverty as the kernel of the gos-
pel, and Celano could write of
him: “There was no one so de-
sirous of gold as he was desirous
of poverty, and no one so solici-
tous in guarding his treasure as
he was solicitous in guarding this
pearl of the gospel.”+

Clare too clung so tenaciously

to this literal poverty that Pope
Alexander IV wrote in the Bull
of her canonization:

Espocially was she the undaunt-
ed lover of poverty; and this
virtue was so precious to her
heart, she was so anxious to pos-
sess it, her love for it was SO
burning that she embraced it
ever more ardently and for noth-
ing in the world would she ever
lcozen her hold upon this beloved
poverty; no argument ever avail-
ed to persuade her into consent-
ing that her monastery should
hold any possession.b

We can detect a note of rueful-
ness in this statement, for Alexan-
der himself had trled during his
cardinalate to dissuade Clare from
her literal interpretation of the
counsel of poverty. Clare stood
by her original intent, and when
it came time to compose her rule
she wrote the uncompromising
paragraph:
And that we and those who were
to come after us might never fall
away from the highest poverty
which we had undertaken, short-
ly before his death he [Francis]
wrote fcr us his last will saying:
“1, little Brother Francis, wish Lo
follow the life and poverty of our
Lord Jesus Christ Most High and
of his most holy mother, and to
perzevere therein until the end.
And I bescech you, my Ladies, and
counsel you always to live in this
most holy life and poverty. And
guard well, lest by the teaching
o- ccuncel of anyone you ever in
any way depart from it.”¢

To make certain that no one

4Thomas of Celano, St. Francis of Assisi (Chicago: Franciscan Herald

Press, 1962), 117.

5 From the Bull of Canonization, in Nesta de Robeck, St. Ciare of Assisi

(Milwaukee: Bruce, 1951), 234.
6 Mathis and Bonner, 83
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would interpret this statement in
anything less than its literal
meaning, she stated clearly, “The
cisters shall appropriate nothing
to themselves, neither a house nor
place nor anything. And as pil-
grims and strangers in this world,
serving the Lord in poverty and
humility, let them send confident-
ly for alms.”? There is a strangely
contemporary ring in the words
“strangers and pilgrims” which re-
mind us of the concept of the
Pilgrim Church, so much in vogue
since the Council.

We can hardly conclude that the
Franciscan view of poverty is out
of place in our twentieth century.
If we assess the trends of our
era correctly, we can see that
voluntary poverty is one of the
most effective means to mend the
breach between men and men,
and between men and God. What
is it that divides men? Is it not
“things”? What is it that unites
men, then, but the voluntary
foregoing of unnecessary things
in order to supply one’s brother
with the necessities? But we can-
not construe Franciscan poverty
as mere philanthropy. The Fran-
ciscan and the Poor Clare do not
stand above their brothers and
sisters reaching down to them in
a maghificent gesture of bene-
ficence. Rather they stand humb-
ly below them, looking up to the
God-given dignity of each indi-
vidual and asking for the priv-

7 ibid., 120.

8 tbid., 85.

9 De Robeck, 226.
10 Ibid., 227.

11 |bid., 218,
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ilege to share with them out of
their total poverty.

It is a distinctive trait of Fran-
cis that he believed that “God
places all things at the disposal
of man, to use as the needs of
his life may require.” He saw these
things, however, “not so much
pure gifts as loans, to which man
loses all right when he happens
to meet someone poorer than
himself.”8 So we have the enu-
meration of incidents where Fran-
cis would strip himself of cloak
and tunic to clothe another whom
he found more poorly clad than
himself. Here again, Clare faith-
fully imitated her Father in Christ.
Even as a young girl, Clare would
“send the food which it was
thought she ate herself to the
poor.”® Lady Bona Guelfuccioc, a
kinswoman, later acknowledged
that she had repeatedly been the
bearer of it. A nobleman of As-
sisi, who had observed Clare in
her family home, stated that “she
fasted and prayed and gladly gave
alms to her utmost possibility.”10

When it came time to dispose
of her inheritance, Clare “sold her
own heritage and part of the
heritage of her sister, Beatrice,
and gave it to the poor.”11 It is
worthwhile to note that this was
not the act of an imprudent girl
but a carefully executed plan. Sis-
ter Christiana remarks, “Her own
relations would have given her
more money than others; but she

would sell nothing to them, and
preferred to sell to others in or-
der that the poor should not be
defrauded.”'2 This innate pru-
dence never left her, for it was
said of her that “in ordering her
monastery she was beyond all
words - provident and discreet.”!?
We must conclude, then, that for
Clare, embracing literal poverty
did not mean seeking destitution
for its own sake—to become mis-
erable. It meant freely placing all
material cares into the hands of
her heavenly Father. Clare sought
poverty for the joyous freedom
which it brought with it. For her
and for her daughters, poverty
was an ineffable joy with which,
according to her own words, she
“had made a very sweet pact.”
The Franciscan way is that of
poverty which is a virtue in it-
self, which strips the soul and
frees it from its shackles. This
renunciation ig not mutilation. be-
cause the goods one sacrifices,
material, intellectual and even
spiritual are found again in God.14

Clare well understood that “in the
Beatitudes, poverty is not repre-
sented as law to be enforced; it
is a proclamation of the joy and
richness of the kingdom of God.”!5

Joy overflowed from the little
monastery of San Damiano, for
those who lived there “had freed
themselves from attachment to
earthly goods and experienced joy

12 Ibid., 221.
13 Ibid., 217.

in the Lord, the joy that was their
strength. Their spirit of poverty
included the blessed freedom of
the sons and daughters of God.”1¢
If today we are ceeking an au-
thentic return to the sources of
the spirituality of the early
Church, we must not neglect pov-
erty. We read in the Acts how the
first Christians lived in a com-
munion of both love and goods.
The deepest conviction of the ear-
ly Christians was of bei.ng. en-
dowed by Christ with an inex-
haustible treasure. “Silver and
gold are not mine to wive,” sa.zd
Peter to the paralytic begging

14 Henri Daniel-Rops, The Call of St. Clare (New York: Hawthorn, 1963),

54.

Giroux, 1968), 176.
18 Cf. 1bid., 166.

15 Bernard Hiring, Acting on the Word (New York: Farrar, Straus &
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alms at the temple gate, “I give
thee what I can: in the name of
Jesus Christ of Nazareth, rigse up
and walk” (Acts 3:5), and as he
lifted him up he was cured and
leaped for joy.17

In the thirteenth century, Fran-
cis similarly addressed the para-
lyzed Church of his day: “Silver
and gold I have none, but what
I have I give you, the joy of
Lady Poverty. Embrace her and
live.” Thousands leaped for joy at
his words and still do. The Church
and world of the twentieth cen-
tury waits to hear this same mes-
sage proclaimed in clear and ring-
ing tones.

Pope Paul VI has repeatedly
stated the value which the wit-
ness of individual and corporate
poverty has for the world. He
says,

Evangelical poverty is a warning
of man’s insufficiency and his
consequent need for God It is a
renunciation of the search to ful-
fil our destiny in this world or
to find safeguards against what
are deep and fatal evils, such as
sin and death. It is liberation of
the spirit which, freed from the
distractions of inferior goods, can
act and love ag spirit, In the end,
riches can hinder loving, when
Christianity is love; and impede
prayer, when Christianity is com-
munion with God.18

The conviction that today’s
Church must in all reality be the
“Church of the Poor” (as Pope

John so often characterized it),
is causing many deep-thinking
men and women to re-assess the
values of vowed poverty. They be-
lieve, and rightly so, that

the spirit of poverty must be re-
flected in all the structures of the
Church and, above all, in the
structures of religious communi-
ties. It ig a sin against the mys-
tery of the incarnation to expect
individual religious to maintain
the spirit of poverty and bear
witness to poverty within struc-
tures that betray a possessive
instinct; how can we credibly be
poor religious while living in rich
communities ?19

Francis’ and Clare’s answer was
simple: “We can’t.”

With their deep love and un-
derstanding of the Incarnation
and what it means, Clare and
Francis could not conceive of a
“spirit” of poverty which had no
body. They drew a “hard line,”
perhaps, but a strictly necessary
one if they were to have an im-
pact on the Church and world of
their day. Their very poverty was
meant to be an apostolic witness:

The poverty of religious, especial-
ly of Franciscan religious, thus
can be fully understood only when
considered in its importance for
the Church. As Christ came into
this world a poor man that by
his poverty we might become
rich, so the Franciscan makes
himself poor in order that the
saving work of Christ may be
continued in the Church.20

17 Jacques Guillet, S.J., Jesus Christ, Yesterday and Today (Chicago:

Franciscan Herald Press, 1965), 91.

18 Giovanni Battista Cardinal Montini, The Christian in the Material
World (Baltimore: Helicon, 1965), 29-32.

19 Hiiring, 178.
20 Mathis and Bonner, 87.
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The joy, humility, and gratitude
for life which overflowed from the
Poverello and his “Little Plant”
stemmed directly from this literal
living of a poor and lowly life.
Their configuration to the image
of Christ grew from their inner
conformity to his sentiments:

So that man could be rich in the
end, so that his hands and his
heart should be open to God's
treasures, so that he should see
the overflowing generosity of the
Father in the superabundance of
creation, Jesus made himself a
poor man and, in the midst of
privation and lack of all things,
lived out in human life the grate-
ful response of God’s own Son.21

This grateful response was the
soul of Francis and was the over-
mastering reason why Clare
fought so valiantly to maintain
his ideals after his death.

In Latin the word for baggage
is impedimenta. It describes well
the burden of possessions. They
have a power of impeding our
social mobility, We must look
around ourselves occasionally to
see what we might be able to do
without, lest it impede our journey.
Traveling lightly is an aid to
clear thinking as well as easy
moving.22

Poor Clares do not, as a rule, do
much moving about, but the con-
cept of personal mobility ranks
high among the motives for em-
bracing poverty. One cannot quick-
ly and easily respond to every
breath of the Spirit if one is ab-

——ee

21 Guillet, 92.

sorbed in the arranging and safe-
guarding of personal possessions,
no matter how trifling. A special
assignment, a particular bench or
drawer, a favorite corner of the
garden can become “mine” to the
extent that no other member of
the community would dare to
touch them. It is not so easy to
change places or charges if these
things become “possessions.” Also,
if one remains free of things, one
is not so disposed to judge or
criticize the actions of superiors;
one can maintain an open mind,
clearly able to discern where the
common good lies.

Clare, in her appreciation for
this aspect of poverty, wrote to
Agnes of Prague,

You have become the lover of

- poverty, and, in a spirit of great
humility and ardent love, you
have cleaved to the footprintg of
Jesus and have been worthy of
being united to him in marriage.
Never linger on the road; on the
contrary, advance joyously and
securely along the path of so
great an honor, swiftly and with
light and peaceful step that raises
no dust.23

Poverty and joy are closely in-
termingled, for both spring from
the conviction that our heaven-
ly Father cares for us. Although
Clare’s desire to live in total pov-
erty constituted a sort of slap in
the face for the ecclesiastics of
her day, that desire evoked grudg-
ing admiration and probably

22 Dennis J. Geaney, O.S.A., You Shall Be Witnesses (Notre Dame: Fides,

1983), 73.

23 2nd Letter to Agnes of Prague, in Daniel-Rops, 116-17.
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caused many to re-assess their
personal values. An unequivocal
stand on poverty today will evoke
much the same reaction. What we
need are men and women cou-
rageous enough to stand up for
what they believe in and who are
willing to be a “sign of contra-
diction.” Their very persons may
stir up a storm of controversy
around them, but if they are the
free and liberated children of
God that true poverty renders
them, they will pursue their paths
serenely and joyfully. They will
be too busy with the concerns of
the brethren to bother with the
criticisms of a few, for they will
be secure in the approval of their
Father in heaven. Nor will the
institute suffer which embraces
genuine poverty. Thomas of Cela-
no quotes Clare as teaching that
“the community would be pleas-
ing to God when it was rich in
poverty and that it would have
permanence only if it were al-
ways fortified by the watchtower
of holy poverty.”2¢ The history of
the rise and fall of religious Or-
ders bears eloquent testimony to
the truth of these words. Especial-
ly has this been true with re-
gard to Franciscan institutes.
Those which -cluhg to the ideal
of literal poverty were shining
lights to their times and the
source of genuine apostolic vigor.
Those which relaxed their vigi-
lance in this respect, for no mat-

ter how reasonable a motive, soon
slipped into the stagnant back-
waters.

In anti-poverty programs of our
day, Franciscans can be the ones
who hold the brightest torch, for
they will be the ones who have
learned cheerfully to share all they
have with those who have even
less. Their personal «criterion of
poverty can be expressed in the
terms of need: both their own
and those among whom they la-
bor. Thus you would not find
Franciscan missionaries laboring
in hundred-dollar suits among
people who have worn the same
ragged pair of pants for ten
years. Poor Clares will live iIn
simple, modest dwellings, owning
no more property than seclusion
demands, and supporting them-
selves. by the work of their own
hands. Always, whatever surplus
is received will be shared with
those less fortunate. The austeri-
ty imposed by such a regime will
bring with it a liberation of spirit,
for the Franciscan religious will
be pursuing only one over-riding
goal: the imitation of Jesus
Christ. They will share in the joy-
ous assurance of Clare, who once
wrote: “I am assured by a faith
most firm that... the kingdom
is promised only to the poor, and
our Lord will grant it only to
the poor. To love the things of
this world is to lose the fruit of
love.”25 .

24 Celano, “The Legend...” loc. cit., 28.
25 1st Letter to Agnes of Prague, in Daniel-Rops, 114,
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The Eucharist and Process Thought

The real cleavage in the theo-
logical world today is not between
the sects and denominations of
Christendom. No, it is rather a
cleavage between the fundamen-
talist, static, substance pkilosophy
on the one hand, and the theo-
logian, on the other, who thinks
in terms of change, evolution, re-
lativity, and process.

Every religious notion and doc-
trine must be re-examined and
redefined in terms of twentieth-
century philosophical and theolo-
gical thought categories. This ar-
ticle is a short preliminary state-
ment intended to open the door
to a meaningful, contemporary,
relevant discussion of the Eucha-
rist. The time is tragically over-
due for an updating of theolo-
gical definitions which might
make them more meaningful to
the average man of our time.

The traditional doctrine of the
Lord’s Supper holds that the sub-
stances of bread and wine are
changed by priestly consecration
into the true body and blood of
Christ, while the accidents of
bread and wine remain the same.
The great majority of contem-
porary Christians is still commit-

Charles J. Curtis

ted to this view: Roman Catholics
call the mystery “transsubstan-
tiation,” Eastern Orthodox refer
to it as “transmutation” or “trans-
elementation,” and Anglicans and
Lutherans speak of “the real pres-
ence,” a phrase which expresses
the literal interpretation of the
words of institution.

What all these Christians mean
is that in the Lord’s Supper
Christ gives himself to the com-
municant in a personal and spe-
cial way which makes the Eu-
charist a means of grace. The
glorified spiritual body of Christ
is believed to be present “instead
of” (Roman Catholic view) or “in,
with, and under” (Lutheran view)
the bread and wine. The empha-
sis in all these cases has tradi-
tionally been on the presence of
Christ in the Supper, as in his
pardoning love he offers his real
body and blood to the strengthen-
ing of faith in the believer and
the condemnation of the unbelie-
ver. Relatively peripheral stress
has been laid (at least until re-
cently) on the Supper as a wit-
ness of faith, a bond of Christian
fellowship, and a memorial of
Christ. )

Dr. Charles J. Curtis, author of five books on process theology and on Arch-
bishop Soderblom, is Pastor of Immanuel Lutheran Church, Chicago, and As-
sociate Professor of Theology at DePaul University.
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The rest of Protestantism offers
a variety of views on the Eucha-
rist. Adherents of left-wing Prot-
estantism (to the extent that they
observe the Lord’s Supper at all)
see Christ’s presence not in the
Eucharistic elements themselves,
but in the Christian receiving the
elements. Calvinists (insofar as
they follow the views of Calvin)
hold that through the bread and
wine (or grape juice), all of which
remain unchanged by their conse-
cration, the spiritual body and
blood of Christ, together with all
his benefits, are received.

In light of these historic dii-
ferences, the recent document,
«“The Eucharist in the Life of the
Church: An Ecumenical Consen-
sus” is truly remarkable.l The em-
phasis throughout the various par-
agraphs of this statement is on
the reality of communion with
Christ—the sharing of his life and
the resuiting transformation of
man and his world. Still, in view
of the wide variation in the af-
filiation of the nineteen signato-
ries of the document (including
six Roman Catholic theologians),
the unequivocal expression of §13
is noteworthy: “Christ is the Host
at the supper; the Church is the
steward of the sacramental mys-
tery.”

In the last analysis, it should
doubtless be admitted that the
faith-reality, expressed mainly in
pastoral terms in this document,
is of primary importance. The

philosophical elaboration of the
mystery will probably always be
of secondary significance for
people in general and for more
pastorally-minded theologians. 1t
remains true, nonetheless, that
even if the pastor or the lay-
man does not express—has no in-
terest in expressing—the philoso-
phical presuppositions of his ex-
plicitly faith-oriented statements,
those statements do not them-
selves stand in a vacuum. Like it
or not, the individual who ex-
presses such statements does so
in a metaphysical context. And
there will always be the need, in
the Church, for the theologian
who sees his task as basically
speculative: as that of elaborat-
ing the metaphysical structure
determining the meaning or in-
terpretation of the faith-state-
ments professed by his Church.

I maintained, in a recent book,
that

one of the main tasks to be done,
if we are to build a new, ecu-
menical theology, is to interpret
our traditional, theological no-
tions in terms of twentieth cen-
tury categories of thought....
There is a sense in which this
project is a theological ‘rescue
mission.” It is an attempt to give
warm, rich, universal meaning to
theological notions and Christian
cultic practices which have be-
come irrelevant, un-understand-
able, and anachronistic to twen-
tieth-century man.. . Theology,
in its search for restatement and
relevance in our century, must
find something more adequate

1 See Harry McSorley, “Unprecedented Agreement on the Eucharist,” The
Ecumenist 8:6 (Sept.-Oct., 1970), 89-93. The full text of the document, “The
Fucharist in the Life of the Church: An Ecumenical Concensus,” is furnished

on pp. 90-93.
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than the philosophy of substance,
the philosophical presuppositions
of neco-orthodoxy, and the over-
weening concern with existen-
tialism. All of these reveal a kind
of inadequacy in our world which
ig characterized by the ecumeni-
cal gituation.?

It is certainly for the sake of
ecumenical theology, but no less
for the sake of fundamental in-
telligibility in an age wherein
science has totally destroyed the
old notion of an abiding, static
substance at the heart of in-

dividual material objects, that I

want, in the ensuing paragraphs,
to suggest a more contemporary
philosophical elaboration of the
doctrine of the Eucharist.

What I seek to do both in the
name of the most rigorous tradi-
tional orthodoxy and in the name
of philosophical intelligibility, is,
then, to elaborate a contemporary
explanation of the traditional do:z-
trine of the real Presence of the
Lord. In this explanation, the Aris-
totelian terms of ‘substance’ and
‘accident’ are replaced by terms
in which the concept of process
replaces the notion of substance.

As is evident in the document
cited above, it is of less importance
simply to re-express the actual
metaphysics of consecration—
what takes place within the cir-
cumscribed dimensions of the Host
—than to situate that cosmically

significant event within its larger,

Christ-centered, context. In this
context the locus of Christ’s
presence is expanded to include

the whole process of the- Eucha-
rist, rather than being practical-
ly restricted to what happens atop
the altar-table. This process.em-

2 C. J. Curtis, The Task of Philosophical Theology (New York; Philosoph-

ical Library, 1967), xxiv-xv.
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braces priest, believers, words - of
institution, hymns, liturgy, and
the history of the Church. There
is no final point in this process—
no point such as bread and wine,
the words of institution, or the
ring of a bell, at which one can
arbitrarily specify the limit of the
eucharistic event. The idea of a
point is erroneous in the context
of process because it implies “that
process can be analyzed into com-
positions of final realities, them-
selves devoid of process.”3

Once process takes the place of
the old, traditional substance-ac-
cident scheme, it becomes evident
that the meaning of the Eucha-
rist must extend throughout the
whole universe. The truth of the
old notion which confines the
presence of Christ to the con-
secrated elements is that “religion
starts from the generalization of
final truths first perceived as ex-
emplified in particular instances.”4
But this is just the beginning. We
must advance beyond this to the
level of religious truth and value
at which there is clearer and full-
er recognition of the depths and
heights of the mystery of the
Universal Eucharistic process—the
level at which “these truths are
amplified into a coherent system

and applied to the interpretation
of life. They stand or fall, like
other truths, by their success in
this interpretation.”s

The religious truth of the Lord’s
Supper cannot, then, be adequate-
ly expressed with the conceptual
tools of a philosophy of substance.
It can be expressed, but not
adequately. It is not in any way
false, but it is incomplete—inade-
quate—to couch the mystery in
terms of the transformation of
this bread-object into that body-
object and then go on to state
the spiritual effects as discrete
accidents or relations causally de-
pendent upon the act of trans-
formation. The Eucharist must be
understood in terms of process and
value precisely because “the pe-
culiar character of religious truth
is that it explicitly deals with
values. It brings into our consci-
ousness that permanent side of
the universe which we can care
for. It thereby provides a mean-
ing, in terms of value, for our
own existence, a meaning which
flows from the nature of things.”é

The traditional elements of the
Lord’s Supper give visible expres-
sion to this source of meaning
which is grounded in the struc-
ture of the process of reality. At

8 Alfred North Whitehead, Modes of Thought (New York: Capricorn

Books, 1958), 131.

4 Alfred North Whitehead, Religion in the Making (Cleveland: Meridian

Books, 1960), 124.

5 ibid. Note, in this connection, the acute analysis of the cosmic expansion
of Christ’s reality (which has to be understood properly) by F, X. Durrwell,
C.8s.R., The Resurrection (tr. R. Sheed; New York: Sheed & Ward, 1960),

108-50.

6 Whitehead, Religion in the Making, 124.
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the same time the bread and wine
of the Eucharist are among those
primary physical data of experi-
ence through which the believer
can prehend the “intensive rele-
vance” of the eternal norms and
ideals present eternally within
God’s nature.

This principle of graduated “in-
tensive relevance” is of basic im-
portance for the process view of
the Lord’s Supper, because it ex-
presses the assimilation by every
creature of the “graduated order
of appetitions constituting the
primordial nature of God.”?” In the
process of the Eucharist, “the
principle of the graduated ‘inten-
sive relevance’ of eternal objects
[norms, ideals] to the primary
physical data of experience ex-
presses a real fact as to the pre-
ferential adaptation of selected
eternal objects to novel occasions
[ultimate building-blocks of pro-
cess] originating from an assign-
ed environment.”® The crigin of
the Lord’s Supper lies in the his-
torically assigned environment of
Jesus’ farewell Supper with his
disciples. But as the historic pro-
cess continues, there must be, and
there is, room for preferential
adaptation to novel occasions or
situations. These latter must, of
course, be related to the original

constitution, lest the historical
continuity of the process of the
Eucharist be broken.

The few suggestions put for-
ward in the foregoing pages are
of course undeveloped, and there
are innumerable other examples
which could have been furnished
which might have emphasized
much more the fruitful pos-
sibilities in process thought for a
re-expression of eucharistic theolo-
gy in a contemporary concep-
tual framework. This brief article
is not the place for the adequate
development of this re-expression.
But it is worth referring, in con-
clusion, to the unprecedented suc-
cess of the nineteen theologians
who reached a consensus on the
nature of the Eucharist. It is
worth pointing out that their
statement is permeated with the
language of process and value
without apparently implying any
sacrifice of the fundamental be-
liefs of any of the participating
theologians. And it 1is eminently
worth suggesting that this suc-
cess marks an important step in
the rebuilding of our unity in
Christ. Perhaps it is not only in
the case of apostles and disciples,
but also in that of approaches to
theology, that “by their fruits you
shall know them.”

7 Alfred North Whitehead, Process and Reality (New York: Harper and

Row, 1959), 315.
8 Ibid.
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12

Grow Old Along with Me

Falling hair and darkening tooth,
Wrinkles wrought on the face of youth,
Shall you give me cause for ruth?

Ha! you tell but half the truth.

Mar my features as you may,

The hidden growth you but betray:
Dimpled graces day by day

God ferments in this jar of clay.

Ruin the course of time betrays.
And growth requires a run of days.
Wine gets tang in a crumbling vase;

The inner man thrives while the outer decays.

Robert J. Waywood, O.F.M.

S —

A REVIEW ARTICLE

Psychotheology

Fulgence Buonanno, O.F.M.

The authors of Psychotheology
state in their introductory re-
marks that often theology and
psychology had suspiciously view-
ed one another as irreconcilables,
but that now there is a real pos-
sibility of a synthesis between
them. They begin their work, in
fact, with the conviction that this
synthesis is a fact.

The methodology applied in this
work and called “psychotheologi-
cal” is not used in attempting to
solve those difficulties that only
a  skilled psychotherapist can
handle, but only those psycholog-
ical, ethical, and social dilemmas
that any person who wishes to
deepen his moral sensitivity, for
both spiritual and psychological
reasons, can learn to handle
with minimal skilled help and
maximal honesty.

Since the authors assume that
there are many people who feel
that the great ethical truths of

Christianity, together with the
modern psychological insights that
illuminate them, can still tell us
a great deal about human life,
they feel that a method which
they call “psychotheological” will
fulfill this end.

They feel that this approach is
justifiable despite the facts that
extreme secularists believe it su-
perfluous and that traditional re-
ligionists will insist that it is a
reckless venture into rationaliz-
ing and even downgrading the
“transcendent” truths of Chris-
tianity whose eternal values can
never use experience for confirma-
tion. The authors feel that, al-
though both groups may find it
difficult to agree with the general
approach of the book, both are
nevertheless saying the same
thing: Christianity has little to
tell us about man in the here-
and-now.

1 Mark E. Stern and Bert G. Marino, Psychotheology (Paramus, N.J.:

Newman, 1970). 146 pp., $5.25.

Father Fulgence Buonanno, a member of Holy Name Province, holds a doc-
toral degree in psychology from Innsbruck, where he minored in psychiatry and
did clinical work at the University. He now teaches at St. Elizabeth’s Hospital
and provides counseling service at St. Anthony’s Shrine, in Boston, where he
is also active in municipal mental health programs.
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It is the believing Christian,
they feel, who might have the
greater difficulty appreciating the
method of the “psychotheological”
approach. This is perhaps because
catechizing and sermonizing was
pretty much given, at least until
recently, to explaining the New
Testament in order to justify the
claims of Christianity as a divinely
instituted religion. The searching
out of the Scriptures for anything
more than this purpose would be
considered a superfluous and hope-
less task. They further state that
some people believe that Chris-
tianity is no longer of any value to
a modern generation even for the
moral sanctions it affords: that
religion has allowed itself to be
used as a way of ignering life
and the reality of everyday anx-
ieties.

Finally, the authors do not
directly ‘intend to make an apolo-
gy for Christianity, but to dem-
onstrate that many of the in-
sights derived from psychothera-
peutic psychology can help one
obtaln certain perceptions from
the New Testament which bear
upon experience and life itself.
They feel that no one can deny
that their approach is at least
experimentally valid. According to
the flap of the book, the authors
have written a discussion that Is
both wise and filled with sharp
criticism. They consilder a wide
range of psychotheological cate-
gories, letting the special insights
of religion and the behavioral
sciences play against each other.
How, for example, can religlon un-
derscore one’s personal identity?
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How does time, and especially be-
lief in a future life, affect one’s
actions in this life? What psycho-
logical insights can be found in
the religious teaching of Jesus
Christ?

Psychology, the authors state,
has—wittingly or otherwise—
forced Christianity into areas
where each must confront the
other not as an enemy, nor even
as an ally, but as a brother. The
authors do admit that there are
areas where such an ideal union
is still impossible, but in this book
they consider only those areas
where Christianity and psychology
are speaking in the same voice.

If man is to govern himself
properly within the limits of hu-
manity, it is essential that he un-
derstand himself. “Know thyself,”
was the philosophical clarion-call
of Socrates. But man is not a self-
sufficient and isolated creature;
he is involved in the variety and
multiplicity of sensations which
contextually and sequentially make
up the world. To understand him-
self, therefore, he must learn to
understand his world. Such an un-
derstanding may be either expli-
citly formulated as a philosophical
system or implicitly harbored as
a group of less formal principles
constituting his world-view. The
plcture man develops of the world,
of himself and his relation to the
world—that is, of his existential
reaction—determines his life con-
duct and destiny. Man, in his
existential nature, straddles two
worlds: the realm of pure vitality
which is his earthly environment
and milieu, and the realm of the

supernatural for which he Is
destined.

Now, modern psychology has
formulated a very detailed picture
of certain aspects of man, but
there are other sources of data,
other views and perspectives, and
other modes of portrayal. Theolo-
gy, for example, with its bases in
revelation and reason, has devel-
oped and preserved its own image
of man, while anthropology writes
man’s life history out of the sym-
bols man uses and the things he
makes. They are all good repro-
ductions, yet each is partial and
incomplete. This could be un-
fortunate since man, a complex
totality, is made even more com-
plex when confused by these par-
tial pictures of himself. Peace will
come for modern man only when
he has set these various phases of
himself into a totality. Yet it is
not a series of compromises that
is intended in the formation of
this synthesis; the original vigor
of each discipline is to be kept
intact.

Theology, anthropology, and
psychology should neither neutral-
ize, nor become a substitute one
for the other, but each should in-
terpenetrate the other. This
should be the purpose and aim
of any system of psychotheology,
and this does in fact seem to be
the motivation of the authors of
the present work by that title.
Have they accomplished this aim?

To lay the foundation upon
which the science of man’s nature
may be established, one should
test, by the impartial scientific
method, the validity of the var-

ious psychological theories. And,
once he has found the method,
then only can theology integrate
psychological science by uniting
speculative and practical knowl-
edge—and then only, in turn, can
psychology enrich theology with
its results. That is interpenetra-
tion. At this point, it is a matter
of finding out just what existing
philosophical system is the most
tenable basis for an organic, hu--
manistic study of man and most
conducive toward this process of
interpenetration.

It is my personal opinion that
the Aristotelian science of the
soul as transformed and perfect-
ed by Saint Thomas Aquinas, is
the most tenable basis for an or-
ganic, humanistic study of man
and hence the most favorable
starting point toward a synthesis
of the disciplines of theology and
psychology.

Psychoanalysis, in my opinion,
does not seem to qualify in this
process of interpenetration, nor
does the old error of excessive
humanism with the new label of
psychology, nor the existential
philosophy of a Sartre. The orig-
inal purpose of psychoanalytic re-
search was to discover the rela-
tion between neurotic states and
the total life history of the in-
dividual; but in its later develop-
ment, it came increasingly to
focus on the infantile state.

Now, the farther back the
causes of neurotic symptoms are
traced into an individual’'s past,
the less differentiated they appear,
and at the infantile state, all
values are reduced to the unifor-
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mity of immediate instinctual sa-
tisfaction where no differentiation
is possible at all. The differences
characterizing later stages of life
are interpreted as a sort of super-
structure erected on the ground
of the instinctual needs: the su-
perstructure may be of interest to
a descriptive, but not to a genetic
approach. It is an essential char-
acteristic of psychoanalysis and
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almost all other types of medical
psychology that the genetic view-
point predominates. This point of
emphasis is justified, since all
medical practice seeks to remove
disturbances by finding their
causes and making them Inef-
fective. It cannot be assumed a
priori, however, that these causes
will be found exclusively in the
earliest periods of man’s life. Even
if instincts and the fate they suf-
fer in infancy are decisive fac-
tors, it 1s possible that these ef-
fects will depend on additional
factors entering the picture at a
later time.

A predominant interest in such
ultimate causes has prevented
medical psychologists and psychi-
atrists from realizing the need to
complement their inquiries with
detailed descriptions of personali-
ties and mental states, descrip-
tions that take account of the
material as well as the formal
factors determining conduct. The
above point is manifested most
emphatically in the various inter-
pretations of psychoanalytical
nature that the authors of Psy-
chotheology apply to various ex-
amples.

A good instance of the focusing
upon the infantile stage and
never coming upon the Dbasic
causes, is that given by the
authors regarding Adam in the
garden of Eden. The more com-
mon interpretation and tradition-
al view goes beyond the infantile
stage and takes into considera-
tion the basic causes.

Under the influence of psycho-
analysis, modern psychology and

psychiatry have fallen into the
trap known as the “genetic fal-
lacy,” or the confusion of the dis-
covery of origin with that of
meaning. This has two effects,
both of which have in many
cases impeded the understanding
of neurosis and the development
of an effective therapy. One of
these effects is the almost com-
plete neglect of description or
phenomenology. The statements
of patients are taken literally—
the fact, for example, that two
persons speaking of the feeling of
guilt actually mean the same
thing, is not questioned or pur-
sued.

The other consequence is that
experiences are considered solely
as manifestations of the origins
from which they have Dbeen
sought. The psychiatrist may be
satisfied when, for example, he
has been able to trace a religious
belief back to the Oedipus situa-
tion, or to interpret it as a mask
for the will to superiority. He does
not see any need or purpose to
inquire into the significance of
the belief in his patient’s life,
much less its possible truth value.
For the achievement of a world-
view that takes account of being
in its totality, it is evident that
the fundamental condition is the
acceptance of man’s place in the
order of being—the attitude that
Gabriel Marcel, the Christian ex-
istentialist, has termed “ontologic-
al humility.” When man realizes,
not only theoretically but with
the whole of his being, what his
nature is—that of a finite being
with infinite possibilities—there

seem to be two ways open to him.
One is that of self-aggrandize-
ment, the insane attempt to raise
himself to the level of an ab-
solute. He then falls into the
despair so clearly depicted by
Kierkegaard.

Sartre’s atheistic existentialism
is the imposing but hopeless at-
tempt to make this fundamental-
ly abnormal state the norm of
human existence. The other way
is that of faith, espoused by Gab- '
riel Marcel. But in guestion here
is a faith that is capable of trans-
forming man’s being. This is more
than the acceptance of certain
tenets and the fulfillment of cer-
tain obligations. It is, ultimately
and ideally, identical with the
very being of the human in-
dividual.

Since World War II, there has
burgeoned an enormous literature
on religious psychology and on the
relation between psychology and
religion. According to Zilboorg,
there is no better review and syn-
thesis of the problems involved in
the rapprochement of the two
fields than the various articles of
Pére Leonard, who, besides sur-
veying the whole literature from
William James and McDougall to
Scheler and Jaspers and the more
emphatic existentialist literature,
has contributed a thoughtful and
succinct analysis of what he has
read without the slightest tenden-
cy to fall into dogmatism or for-
malism. Especially as regards
Freudian psychoanalysis, one
should add to Leonard’s writings
those of Pére Albert Pil, O. P,
editor of La Vie Spirituelle and
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author of many searching studies,
including “St. Thomas Aquinas
and the Psychology of Freud,”
which may be read in English
translation in Dominican Studies
5 (1952).

The consensus of those to whom
religion is not a neurosis to be
cured and psychology not a
devilish concatenation to flee,
tends to the conclusion that while
psychology can throw a great deal
of psychological light on religious
experiences, and religious faith
may enrich one’s psychological
functioning, psychology as a
scientific discipline can shed no
light whatsoever on the relations
between man and God. To put
it again in the words of Leonard:

The religious act is an intentional
act and is related to an object
which is situated beyond the
reach of our [practicall experi-
ence. Consequently, an empirical
study between man and God can
never reach the second member
of this relationship. What we are
apt to observe is only the reac-

tion of a person, without our
knowing the nature of the stim-
ulus that originated this reaction.

This position seems to be so
simple, so true, and so unassail-
able. Yet the conflict between re-
ligion and psychology does seem
to continue, and does seem to ob-
scure old issues and befog new
ones. Why this should be the
case, remains actually unanswer-
ed. Perhaps some day, someone
sufficiently inspired and ded-
icated will be able to enlighten
us on the psychology of this con-
flict. Whether the authors of
Psychotheology have helped to be-
gin a resolution of the conflict
—have begun to dispel the con-
fusion and to pave the way for
a real synthesis of the two dis-
ciplines through the process of in-
terpenetration, is really for you,
the reader, to judge. The forego-
ing reflections which certainly do
contain evaluative norms, may be
of some help in forming such a
judgment.

NOTE: For discussions of recent, related publications, see this
month’s Book Review section, pp. 121-23 — Ed.

SAINT BONAVENTURE UNIVERSITY
announces

A Summer School Program

“Theology for Today”

June 28 - August 7, 1971

The five year cycle program, leading to a Master of Arts
Degree in Sacred Science, is designed to provide conciliar
theological education and formation for those engaged
in contemporary apostolates.

COURSES OFFERED

Theology of the Eucharist

Christian Anthropology

Principles of Theology

Contemporary Biblical Interpretation
Old Testament Themes

The Synoptics

Contemporary Moral Theology
Towards a Christian Morality

For further information, write to

Director of Summer School
St. Bonaventure University
St. Bonaventure, New York 14778
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The Franciscan Fathers of Siena College present

LUMEN GENTIUM il

THE RELIGIOUS SISTER
AND
THE LIVING FAITH

A comprehensive program of continuing education
offered for today’s religious sister.

June 28 through July 9, 1971

For further information please write to

Fr. Pascal Foley, O.F.M.
Director, Lumen Gentium

Siena College
Loudonville, N.Y. 12211
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The New Shape of Pastorai Theol-
ogy: Essays in Honor of Seward
Hiltner. Edited by William B.
Oglesby, Jr. Nashville: Abingdon
Press, 1969. Pp. 383. Cloth, $7.95.

Reviewed by Father Maury Smith,
O.F.M., M.R.E. (Divine Word Inter-
national Center), M.A. (Butler Uni-
versity), Ph.D. (Pastoral Counseling,
Christian  Theological Seminary),
Program Developer at Alverna Re-
treat House, Indianapolis.

The editor’'s expressed purpose is
to pay tribute to Seward Hiltner
by exploring the various aspects
and factors in pastoral theology
which have been stimulated by Hilt-
ner's influence. The result is a pot-
pourri of thought—rich and reflec-
tive—on pastoral theology and pas-
toral counseling. The former is dis-
cussed in relation to its implica-
tions and development, theological
education, and pastoral care. Each
of the twenty-four essays has been
written by a person who is a
friend or a student of Hiltner.

It is difficult to summarize this
wealth of material. A couple of
chapters give a brief history of
pastoral theology, education, and
counseling. Several] treat or touch on
the relationship between psychology

and theology, and help toward an
understanding of the role of the
practitioner of pastoral theology or
counseling. Part II gives informa-
tion on the education of a pastoral
counselor and indicates possibilities
for continuing education. Several
chapters concern quite current is-
sues: e. g., “The Impact of the Ur-
ban Crisis on Pastoral Theology,”
“The Implications of Existentialism
for Pastoral Theology,” “Christs to
One Another: An Essay in Group
Pastoral Care,” ‘The Implications
of Pastoral Theology for the Cam-

‘pus Ministry,” and “The Counseling

of College Students.” Several chap-
ters are essays on a particular as-
pect of pastoral theology: identity,
method, the Rogerian approach, cri-
tique of Mowere, discipline, the dy-
ing, the pastoral blessing. There
will probably be no complaints of
omission directed against thig book!

Although a major portion of the
book ig predominantly informative,
there is also a great deal of it
which is superbly stimulating, espe-
cially for someone not familiar with
the field. It will serve such an in-
dividual as a guide not only to what
has been happening in pastoral
theology, but also as a2 reliable
prognosis—particularly in the case
of Jameg G. Emerson, Jr.’s essay
“Pastoral Theology and a Theology
of Discipline—a Next Step.”

I would like to recommend the
book especially to priest-, brother-,
or sister-counselors who have got-
ten their training in a regular de-
partment of psychology or counsel- -
ing as opposed to a department of
pastoral counseling. First, it should
give such individuals an enhanced
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appreciation of their specific role
ag pastoral counselors. Secondly, in
the spirit of Ecumenism, it should
acquaint them more thoroughly with
Protestant thought and activity in
their field. And finally, it ought to
stimulate their thinking through
their own psychotheology of counsel-
ing.

Pastorai Psychology: New Trends
in Theory and Practice. By Carlo
A. Weber. New York: Sheed and
Ward, 1970. Pp. 160. Cloth, $6.00.

Reviewed by Father Celestine O0’Cal-
laghan, O.F.M., M.S., a member of the
faculty at Siena College, Loudonville,
N.Y.

Carlo A. Weber, priest and psy-
chologist, is the chief of the Divi-
gion of Training and Consultation
of the Los Angeles County Mental
Health Department. This work is
the fruit of two successive work-
shops in Pastoral Counseling which
he directed at Loyola University (L.
A) during the summers of 1966
and 1967.

The book is in two parts. The
first, theoretical, has chapters on the
two solitudes, psychology and reli-
gion; guilt, mental illness, commu-
nications between the clergyman
and his client, the relation between
the clergyman and the professional
therapist. In the second, practical,
part, Dr. Weber examines the case
of depression and spiritual desola-
tion, student counseling, the genera-
tion gap, and the ethical implica-
tions of the drug cult.

In the past religious counseling
and psychology went their separate
and often antagonistic ways because
of the splitting of man into two
parts, body and soul. The theological
view of man has been essentially
disintegrated since the time of the
Christological heresies and the psy-
chological view dismembered since
Descartes (p. 11). The basic prob-
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lem of each field will be solved by
an incarnational view of man.

There are many fine discussions
here. Particularly notable are that
on the different meanings of the
word ‘guilt’ when used by the law-
yer, the therapist, and the theolo-
gian; that on the proper procedure
for the clergyman making a refer-
ral (he himself should make the
contact with the therapist, not mere-
ly refer the client by a recommens-
dation); and that on the similari-
ties and differences between the de-
pression that is so common an ail-
ment today and the spiritual deso-
lation of the mystics.

Dr. Weber seems to assume that
the consequences of the use of drugs
are private and therefore ocught not
to be a part of the criminal law.
Many respond, with good reason,
that these consequences spill over
into the public domain and that to
protect others laws curtailing their
use are therefore necessary.

I had the feeling the book is ad-
dressed principally to the clergyman
who ig not a psychologist. I recom.
mend it as a good introductory
work for the clergyman who ought
to be interested in pastoral coun-

seling.

A “Non-Religious” Christianity? By
Gustave Thils. Trans. John A.
Otto. Staten Island, N. Y.: Alba
House, 1970. Pp. xiii-168. Cloth,
$4.95.

Reviewed by Father Joseph Keeley,
O.F.M., S.T.L. (Catholic University),
Instructor in Theology at Siena Col-
lege, Loundonville, N.Y.

‘Secularization’ became a catch-
word in the early 1960’s. Gustave
Thils attempts to present a general
analysis of the social phenomena
attending the trend covered by this
term. The methodology goes from
broad analysis to a more specific
discussion of three figures promi-
nent in the movement: Karl Barth,
Dietrich Bonhéffer, and Harvey

Cox, and culminates in evaluative
judgments, both affirmative and
negative, particularly in relation to
Lumen Gentium and Gaudium et
Spes.

The book consists largely of
running commentary generously in-
terspersed with direct quotations
from both primary and secondary
sources; it certainly must be called
a serious and scholarly study.

But certain reservations must be
expressed. To begin with Barth and
Cox are hardly figures of equal
theological prominence. Agzain, the
interpretation of Bonhéffer is at best
a hazardous venture at a time when
significant source material is still
being made available. The reviewer
also wonders seriously whether “non-
religious Christianity” was a move-
ment of substance or just a breath
of air—fresh or, perhaps, polluted.
Upon one’s answer to this question

depends one’s assessment of Thils’ .

own justification for his work. For
the author claims that such phrases
as “faith without religion, religion-
less Christianity, non-religious in-
terpretation of Christian revelation
[become] springboards for action,
determining the conduct of individ-
uals and even the pastoral minist-
ry” (p. xi).

Another questionable feature is
the presentation itself. When a book
is offered as an elucidation of the
thought of deep thinkers, it should
itself be more lightsome than the
raw material—or so one would think.
In this case, whether the fault be
the author’s or the translator’s, the
book seems to contain more than
its share of barely intelligible sen-
tences and, at times, entire para-
g;e)lphs (cf.,, e. g, pp. 6-7 and 71-

Perhaps Thils has attempted too
much in too little space. Despite
the scholarly mechanics, the con-
clusions so closely approach the
status of meaningless platitudes (Va-
tican II was just an expression of
the Introduction to the Devout Life)

that it offerg little contribution to
its field. From so outstanding a
thinker, the book is a big disap-
pointment.

The Head of the Family. By Clay-
ton C. Barbeau. Revised ed. Gar-
den City, N. Y.: Doubleday Image
Books, 1970. Pp. 116. Paper, $0.95.

Reviewed by Richard J. Schiffler,
M.S., father of three and a psycho-
logist at Wright Patterson Air Force
Base, Dayton.

From the outset I had expected
to encounter in this book a well
written analysis of the role and/or
responsibilities of the Christian fa-
ther. I had expected a well lit path
describing, cook-book fashion, ‘“how-
to.” How to be this, how to do that,
how to improve.

To my delight, I found much
more than this. I found a more dis-
quieting, more challenging, more re-
warding stimulus to consider my
life as a Christian father.

The father’s role has been defined
as that of breadwinner—a fiction
that hag been nurtured by books,
films, and folklore. It is easy for
one to accept thig fiction: to limit
one’s role to this, remaining satis-
fied merely to fulfill the letter of
one’s needs and obligations. The un-
fortunate and unprepared reader who
holds this view is not spared by the
author. He discovers very early that
“the act of engendering a new
child may make a man an actual
father, but not a true one.”

On the contrary, “the crux of true
fatherhood is the responsibility it
entails—the physical and spiritual
well being of others” (p. 13). The
author develops this theme and re-
inforces it throughout the book. He
sees the head of the family as a
lover, a creator, a priest, and a
saint.

While there are numerous minor
flaws—such as the constant repeti-
tion of the theme of father-as-lead-
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er—the book in general is well
written and cohesive. Its main
theme is that the father, as leader,
should be positive and active in
developing his family’s spiritual life.
Showing and feeling love, teaching
the essence of his religion, provid-
ing spiritual food should be the
overriding concern of his existence.
Barbeau castigates the modern fa-
ther who does not accept his full
responsibility—who does not want
to be “different,” but prefers to be
“indifferent” (cf. p. 70).

In style the book is easy to read;
it ig clear and often humorous. Yet
in the more important sense it is
a most difficult book to read, pre-
cisely because of the commitment
a conscientious reading of it de-
mands from both the husband and
the wife. It is a book which must
be recommended to every Christian
parent, and it is a book which will
force the reader, at its conclusion,
to ask in all seriousness, “What did
I come to £find?”

] Like You Just Because: Thoughts
on Friendship. By Albert J. Ni-
meth, O.F.M. Chicago: Francis-
can Herald Press, 1970. Pp. 112.
Cloth, $3.50.

Reviewed by Father Julian A. Davies,
O.F.M., Ph.D., Associate Editor of
this Review and a member of the
philosophy faculty at Siena College,
Loudonville, N.Y.

This little book is a delight in
every way, and more than a delight.
Done in yellows and browns (with
a blue cover), replete with photog-
raphy (children are featured), high-
lighted by etchings of slogans on
back-yard fences, and with a print-
style that is poetic in form, 1 Like
You Just Because is eminently at-
tractive. At the same time it says
something—in fact it seems to say
almost everything pertinent to friend-
ship. Friendship is exposed in its
budding, its growth, its pains, its
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joys, and its sorrows. The requisites
for friendship are pointed out vivid-
ly in word and in picture: humility,
recognition of one’s need for others,
loyalty which never violates a con-
fidence, forbearance which tolerates
moods, freedom which lets the other
be without allowing him to be be-
neath himself, respect which is
rooted in appreciation of the other.

One of this book’s most profound
observations—at least in this re-
viewer’'s opinion—cites the destruc-
tive effect of categorizing a friend,
refusing to allow him any room for,
or possibility of growth.

What is expounded in Father
Nimeth’s book is the ingredients of
a relationship which is person tc
person, not just man to womsan, or
man to man, or woman to womal.
Such friendship transcends sex (al-
though the author never approaches
thig point explicitly) and is a reality
which is not a copy of the mar-
riage relationship, but a model for it.

I Like You Just Because is 2
book you should get hold of. You
may not think all the pictures fit
the wordg (I didn’t), but you wil
find the words do fit that good gift
of God, friendship.

Home Celebrations: Studies in Pas-
toral Liturgy. By Lawrence E.
Moser, S. J. Paramus, N. J.: Pau-
list Press, 1970. Pp. vi-166. Cloth,
$4.95.

Reviewed by Father Vincent B. Gro-
gan, O.F.M., secretary to the Minister
Provincial of Holy Name Province.

Since the Second Vatican Council,
innumerable books concerning the
Liturgy have appeared. 1 suppose
this is understandable as it is in
the area of Liturgy that perhaps the
most concrete changes have been
evidenced. Thus we have seen Eu-
charistic Liturgies, The Experimen-
tai Liturgy Book, Children’s Litur-
gies, to name but a few. And it
wag inevitable that sooner or later

timely, inspiring, and
provocative . . .

THE
FRANCISCAN
CHARISM
IN THE CHURCH

by
Anselm W. Romb, O.F.M.Conv.

“If you are looking for the one
book on Franciscanism today,
this is it...

“I cannot say enough about
this book. It is clear, powerful
and dynamic. It is a today-
book that speaks in today-lan-
guage about a St. Francis that
has never had greater meaning
and relevance than today. . .
a book for all three of the
Orders.”

Roy M. Gasnick, O.F.M.

112 pages. Clothbound, $3.00.
Paperback, $1.95.

At your bookstore,
or order from

ST. ANTHONY GUILD
PATERSON, N.J. 07503

a book entitled Home Celebrations
should be published.

Ags described in the Foreword, this
book seeks to crystallize, in the
form of communal prayer, the many
elements of our religious experience
on the present-day American scene.
By a cursory glance at the index
of liturgies offered, one can grasp
something of the extent and variety
of these experiences. There is a
liturgy for the birth of a grand-
child, for moving into a new home
(with an appropriate prayer for
each room), for the engagement of
a son or daughter, for the visit of
grandparents, and one liturgy that,
I am sure, will prove most popular
today: a celebration of friendship.
Also provided are special meal pray-
ers for several national holidays,

Every Liturgy follows the general
format of suitable prayers, a brief
scriptural reading, and a fitting ges-
ture such as a handshake, breaking
and distribution of bread to the par-

_ ticipants. Each celebration runs no

more than four pages. What is
especially important is the inherent
simplicity and the infinite adaptabi-
lity found in all these Liturgies. The
structure and the content are of-
fered ag guidelines, not as hard and
fast rubrics, requiring meticulous
observance. As the author stresses
in the Foreword: “Flexibility is the
only answer to... using these pray-
ers. What can or cannot be of use
must be decided on the basis of
the uniqueness of each family. This
book is seed, not tree and leaf.”

The prayers are impressive. A
celebration when facing routine con-
tains these words: ‘“Because You
have created flesh and so badly
wanted it to know You, You em-
braced flesh Yourself.” And in the
Liturgy for a wedding anniversary:
“May the circle of our wedding
bands spread ever wider, until it
gathers all men into Your love.”

The scriptural texts, moreover,
are well correlated with the themes
of particular celebrations. In the’
Liturgy on the birth of a child, for
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example, the pericope of Matthew is
given which depicts the little child-
ren gathering around Christ.

Central to many of these Litur-
gies is the gesture of breaking and
distributing bread among the parti-
cipants—even in those celebrations
not placed in the setting of a meal
The rationale behind this is the
visible demonstration of the bond of
fraternity among all the persons
sharing in the celebration. Partak-
ing of the same bread is a simple
yet touching symbol of the unity
envisioned in and, hopefully, achieved
by these celebrations.

My single reservation about this
publication is the inclusion of the
institution of the Eucharist at the
end of the book. To my mind, Fa-
ther Moser’s intention is not clear.
Does he intimate that this institu-
tion account could be used with
some of the celebrations as a gen-
uine Mass Canon? Or does he simp-
ly provide this account to be read
as a fitting conclusion to certain of
the Liturgies?

This book, I think, epitomizes the
thrust of the current liturgical re-
newal, as well as something of the
spirit of Saint Francis’ joy: viz., that
there is nothing—no event or hap-
pening—in our daily lives that can-
not be used as a reminder of God
and of man’s basic orientation to
God. To quote the frontispiece: “The
best kind of worship is that which
celebrates the ordinary events in
life, in the sense that birth, death,
growing, playing, and loving are
‘ordinary.’ ”

I only hope that the official re-
visers of the Liturgy familiarize
themselves with this book; it will
aid them in achieving a contempo-
rary, down-to-earth ritual. And I
would wish that religious communi-
ties might avail themselves of those
Liturgies which are so evidently ap-
plicable to their life.

Finally, I would add a personal
note. Recently the mother of a large
family asked me, “How can I make
religion—the faith—a personal, liv-
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ing experience for my children?” I
am convinced that Father Moser's
book, the theme of which is the
spiritual dimension of the ordinary
events occuring in the family, is the
answer to this mother’s question and
to the pleas of countless other con-
cerned parents today.

Towards a Future for Religious
Education. Edited by James M. Lee
and Patrick C. Rooney. Dayton:
Pflaum Press, 1970. Pp. viii-252.
Paper, $2.95.

Reviewed by Father Howard Reddy,
O.F.M., a member of Holy Name
Province and a candidate for the doc-
torate in religious education at the
Catholic University of America.

This book is a collection of nine
essays on catechetics gathered a-
round the theme that teaching reli-
gion, if it is to survive as a formal
enterprise, must abandon not only
traditional methodologies but tradi-
tiona]l teaching strategies and pro-
cesses as well. In the past, religious
educators were almost exclusively
preoccupied with imparting religious
information, and to many religion
teachers the “new’” catechetics sim-
ply meant inventing new ways of
doing the same thing. What is
needed, according to the editors of
this volume, is a whole new ‘‘social
science mentality” regarding the
entire teaching and learning process.
Teachers must understand that the
prime function of religious instruc-
tion is “the planned structuring of
the learning situation,” precisely be-
cause the medium is more impor-
tant for a successful lesson than the
informational content.

In the lead article, Father Patrick
Rooney describes what he calls the
theory-practice gap that students so
quickly perceive to exist between
the religious values that are taught
in the classroom and the blatant
lack of these same values outside
the classroom in the rest of the

Catholic school environment. Because
students are especially mature to-
day and because American students
come out of a cultural heritage that
is  task-oriented and pragmatic,
theories are of no importance to
them unless they make a practical
difference in people’s lives, and un-
less progress can be achieved by
their practical application. Students
are turned off by religioug instruc-
tion that does not seem to be mak-
inc any significant impact on the
adult population or on the institu-
tional structures of the school. Fa-
ther Rooney concludes that students,
teachers, and administrators must
work together to build a truly au-
thentic Christian community if the
theory-practice gap in religious
education is ever to be closed. He
has certainly identified a very
serious problem, but in addition to
the necessary task of building Chris-
tian community, he might also have
recommended that teachers make
imaginative efforts, through ap-
propriate learning situations, to de-
velop in the students a realistic ap-
preciation of what has been called
the intrinsic ambiguity of the hu-
man situation. Somehow, without
losing one’s idealism it is possible
and necessary to achieve a humble
acknowledgment of the reality of
sin, and of the on-going need for
redemption that is the lot of every-
one, religion teachers, administra-
tors, and mature students included.

In the next essay, Father Jeffrey
Keefe, a clinical psychologist and
Conventual Franciscan, offers a
very informative description of hu-
man attitudes and values. He tells
what they are, how they are formed
in early childhood, how they de-
velop, and the role they play in
forming the moral conscience. Reli-
gious educators should especially be
aware of the significance that stu-
dent-teacher relationships have on
the effectiveness of religious educa-
tion. Relevant to the current lively
debate on whether religious educa-
tion should be abandoned for every-

one except adults, Father Keefe
makesg the important conclusion that
although an individual’s fundamental
values and attitudes are developed
in the early years through interac-
tion with parents, yet adolescence
is the time when imposed values are
changed to accepted values, and
therefore it is during the teen-age
years that the religious educator can
have the most helpful and the most
lasting effects.

The third and longest essay is by
James Michael Lee and constitutes
the central essay of the collection.
Entitled ‘“The Teaching of Religion,”
this eszay explores in great detail
the notion presented earlier that
teaching religion consists first of all
in the deliberate conscious structur-
ing of a learning situation so that
the desired learning outcomes are
effected. Noting that teaching em-
bodies three elements: the teacher,
the learner, and the act by which
the learner is taught, Dr. Lee de-
clares that the emphasis must cen-
ter on the learning. Thig has not
been the case in those “transmis-
sion theories” of religious education
which have implied that teaching re-
ligion is tantamount to handing
over a specific body of knowledge
from teacher to student chiefly by
meang of the lecture and other
similar teacher-oriented pedagogical
devices. Dr. Lee proposes a wholly
new teaching strategy which is stu-
dent-centered, process-oriented, ex-
periential, and affective. The teach-
er's first task is to define the be-
havioral changes he wisheg to make
in the student’s conduct and then
skillfully to employ the appropriate
strategies and methods for effect-
ing them. The catechist must be
familiar with the current theories
of learning, and these Dr. Lee pro-
ceeds briefly to describe. He then
presents an analysis of the act of
teaching which is seen to contain
several interlocking components.
There is product and process, there
are cognitive and affective learning
objectives, and there are verbal and
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non-verbal modes of teaching. The
whole discussion is quite interesting
but, I fear, a bit too abstract. I
would be interested, e. g. in find-
ing out how Dr. Lee proposes to
execute his demand for ‘broad teach-
er-pupil planning of the religion
course from the elementary level
through college.” Is this to be done
with all the students or with some
of them? Is it to be redone with
each class, and by the same class
again each year? Pushed too rig-
orously, the matter would come to
absurdity. I can agree that the
theological lecture is bad pedagogy
when one is teaching children, but
in my judgment it is an appropriate
device when employed for adults—
especially if it ig used in conjunc-
tion with other methods. Finally, I
applaud the suggestion that testing
instruments be used by school of-
ficials to screen out ineffective and
harmful teachers.

The next two essays are entitled
“Biblical” and “Liturgical Pedago-
gics,” ‘respectively, and discuss how
the bible and the liturgy can each
be used as a pedagogical form and
a pedagogical tool. For the reader
who is not a professionally trained
catechist the essay on liturgy is
one of the best in the collection.
Even within the current legislation
there is much that the imaginative
teacher can do with the liturgy to
make it a really effective religious
experience.

After a brief reflection on the
theology of the word by Bernard
Cooke, there is a longer essay by
C. Nelson on “Religious Instruction
in the Protestant Churches.” Dr.
Nelson reviews the historical de-
velopment of the Protestant reli-
gious education strategy and offers
some current exampleg of teaching
processes. Since the Protestant
Churches have already worked
through some of the problems of a
social science approach, their ex-
periences, successes, and failures
can be instructive for us.
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The next article, by William B.
Friend, discusses religious instruc-
tional materials and offers both a
rationale and some practical advice
for the effective use of audio-visual
teaching aids. The use of media in
catechetics is not a short-cut to suc-
cess but requires a high level of
competence in selection, preparation,
presentation, and follow-up. It is
here that team teaching, in which
each member has a specialty, can be
most effective. Important too, is Fa-
ther Friend’s suggestion that local
and regional catechetical centers
with extensive audio-visual libraries
and professional staffs be set up.

In the final essay, Dr. David El-
kind calls for on-going research and
evaluation of religious education to
be carried on in the same manner
as in other professional endeavors.
Today in the field of religious
education there i no end to the
number and kinds of opinions con-
cerning what we are doing and what
we ought to be doing—and especial-
ly what we ought not to be doing—
while at the same time the quantity
and quality of scientific studies on
the matter is pitiful indeed.

In conclusion, I would say that
this book of essays ought to be read
by all who are formally engaged in
the study of catechetics. The book
looks toward the future of religious
education as a profession. It does
not have all the answers or even
most of them, but it does touch
on most of the important questions
and should provoke a pertinent and
lively discussion among students of
religious education. It is not so use-
ful to the busy lay catechist who
has no formal training and is not
likely to receive any. Excepl for the
essay on the liturgy by Father Chris-
topher Kiesling which has a lot to
say to the catechist right now, this
book is an important part of the
discussion that must take place
where religion teachers are trained,
if religious education is to have a
future at all.
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EDITORIAL

We Still Need Mary

There is nothing quite like learning (or even re-learning) on an ex-
periential level, that what the book told you is true. That happened to me
not long ago with regard to the place of Mary in the Church. I wasn’t five
minutes into an instruction on Christ, true God and true man, before a
20-minute “digression” on Mary was called for—a digression, I might
add, welcomed by the inquirer who was of Methodist-fundamentalist back-
ground.

Today’s renewed interest in, and concentration on, the humanity of
Christ is attested by such disparate phenomena as the popular prayer
ending “through Christ our Lord and brother” and the success of Jesus
Christ Superstar, where Christ is clearly portrayed as our brother, though
a somewhat confused one. A Marian renewal ought, then, to be just around
the corner. And such a renewal is badly needed—both by laymen and by
priests. The enemies of Mary used to suggest that she was someone thought
up to give the Church a feminine principle. Retreat masters used to suggest
that she was the woman needed to fill the celibate imagination.

Mary’s real place in our religion, of course, doesn’t depend on her
fulfilling any of our psychological needs. But many are religiously and
emotionally poorer for lack of any real devotion to her; and many celibates
may have opted out because this great woman is not real for them.

Here is the heart of the problem: how to make real and personal our
affection for Mary the Virgin Mother of God. Experience since the Second
Vatican Council seems to indicate that a reduction of formal prayers—the
Rosary, the Angelus, the Little Office—won’t automatically bring about that
desired effect. But serious and sober reflection on Mary is at least part of
an answer to our quest.

In an endeavor to initiate this sort of reflection, perhaps what was
said last month in this space regarding Francis might be applied analo-
gously to Mary. The suggestion was that Francis be seen more as brother
than as father—that more stress be placed on his role as leader and guide

130

than on his exalted status as Founder. Mary might similarly be seen, not
so much as “our tainted nature’s solitary boast,” not so much as Virgin
Mother of God, nor even so much as Mother of Men and Queen of the
Universe. More emphasis might better be placed on her equally real role
of, say, friend, sister, co-worker in the effort to keep believing and to keep
working to bring about the kingdom.

Mary, unlike her Son, didn’t have the beatific vision. She had to
believe in Jesus despite opposition to him in high, respected places. Her
faith had to withstand the test of his trial and ignominious death. And, as
Luke tells us, she kept praying with the Apostles after the Ascension.

One of the most wonderful things that can happen to any adolescent
is to discover that his mother is not “just” a mother, but a person: a unique
individual with feelings, thoughts, and desires all her own. From this reali-
zation there emerges a new relationship in which both mother and child
grow. Perhaps our reflections on Mary will enable us to appreciate her as
a fully human person and thus bring us out of our already too prolonged

adolescence.

Respond-ability

If true an only God loves us,

Nothing could ever be mormal again.

What response could be adequate?

Business cannot go on as usual.

How to embody an inside-out return,

To re-center ome’s life,

Anticipate a resurrection out of total darkness?
If Jesus should be who he says,

Give away everything;

The pearl is priceless.

Being poor would embody the heart of what one fis,
The radical life of Jesus in the good news
Without power, or marriage, or serfdom—
Beloved of God.

To be poor 18 to be empty, to accept

The body made for God

And He the answer to our deepest longings.

Nicholas Ayo
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Contemplative Religious Life Today—I

Mother Mary Francis, P.C.C.

It might be supposed that in an
era of widespread confusion, the
cloister should stand like a bul-
wark of certainty, impervious to
the molestations of a technological
age’s questioning, serene beyond
need of survey, perennial past any
indication for renovation. Happily,
this is an entirely false supposition.
For if it were true, it would set the
enclosed contemplative outside the
human experience whereas she be-
longs at the heart of it. And it
seems obvious enough that at the

heart of human experience today

are tormenting questions.

As the suffering members of a
torn society pose to themselves
questions of identity, of purpose, of
ultimation, it is not the part of the
contemplative merely to be avail-
able for pat replies. Rather, occu-
pied with questioning herself, and

equipped with the answers her own
honest searching discovers, she is
called to live in such a way that
she serves other questioners not by
providing their answers for them
but by raising through her own
manner of living, new and differ-
ent questions for them.

Today’s theater of the absurd is
a progenitive response born of
question married to question. It
announces that the only answer is,
that there is no answer. We are all
absurd, without identity, lacking
purpose, tending not towards an
ultimate realization but coming full
circle round to nonentity. This is
not the contemplative’s answer.
Venturing beyond any inert admis-«
sion of the complete meaningless-
ness of human existence, she dares
to bring to the searing, rending
questions of this era not an answer

Mother Mary Francis, author of Spaces for Silence, A Right to Be Merry and
many other books, and a contributor to various periodicals, is Abbess of the
Poor Clare Monastery of ‘Our Lady of Guadalupe, Roswell, N.M., and Federal
Abbess of the Poor Clare Collettine Federation in the United States.
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but a new and healing set of ques-
tions. There is already some re-
freshing diversion in the long
weariness of asking, “Who am I?”
by being impelled to ask, “Who is
she?” Perhaps the very best ser-
vice of any cloister to the needs
of man at this particular time is
just to stand as a burning question
mark on the landscape.

In an earlier era of Christianity,
when our error was to attempt to
live for heaven and eternity as
though there were no earth or time,
contemplative religious life—while
just as authentic a response to the
universal call to holiness as it is
today—was not as largely vexing a
response. The low rumbles and
murmurings against it have always
been audible and of no particular
importance. But in the spiritualist
ages, withdrawal from the world
seemed a logical fullness of re-
sponse to a philosophy highly fla-
vored with the Essene mentality
and a theology almost entirely
vertical in practical expression
even when it somewhat grudgingly
assented to the horizontal in con-
cept.

Today, however, we have our own
and different error. Our tempta-

tion is to live on earth and in time
as if there were no heaven or eter-
nity. To this new mistake, there
can scarcely be a more dramatic
rebuttal than the silent refutation
of that cloister tracing its amiable
question mark on earth and point-
ing the finger of its bell tower to
heaven.

We are presently excited to have
discovered the world as a good
place to be in. We are determined
to make it a better place to be in
and to ameliorate the sub-human
living conditions which make it
impossible for so many to recognize
that life is good and the world de-
lightful. This is an availing excite-
ment and a commendable determi-
nation. Saint Francis of Assisi got
quite excited and determined about
this seven centuries before Father
Teilhard de Chardin. And God him-
self reacted to his own creation of
the world. The Scriptures tell us
that he “saw that it was very good”
(Gen. 1:31). If modern man insists
he has for the first time discovered
this most ancient truth (broadcast
in the lives of the saints), we ought
to leave him to the innocent enjoy-
ment of his mistake, realizing that
it is probably only through the in-
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toxication of supposing ourselves
to be the primeval discoverers of
truth that we shall allow ourselves
to discover the way back to Christ
and his gospel, the way inward to
God in our own heart, and the way
forward to the unveiled vision of
God in eternity.

After a while, in our multiplying
lesser discoveries, we shall surely
develop the acumen to realize, and
hopefully exhibit the good humor
to admit, that in our present ardor
for the good things of life, we are
hoping as did Christ’s chosen apos-
tles before us, for an earthly mil-
lenium. Until we do, and while this
inebriation with life and with one
another seems to preclude any
larger perspective, what shall we
do with these cloisters, standing
apart from the stream of life?
What do they mean? Why do they
disturb us? Who is in them? Why
is anyone in them?

It is not the role of the contem-
plative religious to deliver any apo-
logia pro vita sua. She is called to
live in the Church a hidden life of
worshipful love, not to explain it.
Least of all is she supposed to of-
fer a rationale of her life. One can-
not rationalize the spiritual life.
God’s ways never contradict rea-
son, though they always transcend
it. “O the depths of the riches of
the wisdom and of the knowledge
of God! How incomprehensible are
his judgments and how unsearch-
able his ways!” (Rom. 11:33). We
cannot imprison him within the
meager boundaries of human rea-
son. “My thoughts are not your
thoughts; nor your ways my ways”
(Is. 55:8). Perhaps the least “rea-
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sonable” of all forms of religious
life, if by that we mean the one
least capable of rationalization, is
the purely contemplative life. It is
not there to convince or to convert
the world, but rather to nettle the
world. It is there to get under
men’s skin. That is where men dis-
cover their own answers.

Rather than a bulwark of cer-
tainty, the cloister is a monument
to the uncertainty of life. If earth-
ly life were the term of our expec-
tation, surely no man or woman
would live like that! Everything in
the contemplative’s life should be
a singing declaration that “we have
not here a lasting city” (Heb. 13:
14). And it is, after all, the one in
via who is best equipped to delight
in the beauties discovered on the
way. She is not laying earthly
foundations, but just joyfully pas-
sing through. It is because she is
dedicated to dying that she is so
gloriously capable of living. Who is
more keenly aware of life than the
one from whose hold it is adver-
tently slipping?

In the Church’s ancient prayer,
“Hail, Holy Queen!” a practical
Mother suggests that we call out
to Mary from this place of exile.
The Church accepts the fact that
our earthly condition will often
make us the sighing and crying
ones. “Sighing and crying in this
valley of tears.” Always the com-
plete realist, Holy Church never
expects an earthly millenium, how-
ever much she esteems the earth.
We are just not as wise as our
Mother. If one claims the world as
the full term of one’s destiny and
the whole explanation of life, it is

to be expected that one will rebel
at every bramble, demand an
explanation for every tornado
(whether elemental or creaturely),
and roundly curse all suffering. If,
on the other hand, one accepts
earthly life as a blessed pilgrimage
toward the Shrine of Vision, one
not only accepts the travail proper
to pilgrims, but one is amazedly
delighted at discovering so many
joys on an island of exile.

Recalling that sighing and cry-
ing is predictable for one in via
and not yet arrived, recalling on
an even profounder level that the
life of Christ as One “passing out
of this world to the Father” (Jn.
13:1) was that of a “man of sor-
rows and one acquainted with in-
firmity” (Is. 53:3), the astonishing
thing emerges as being that God
provides us with so many occasions
for laughter and for song. The
heady joy of a Francis of Assisi
who “fiddled” with two sticks for
the sheer joy of being alive and

loved by God, a Francis who
seemed not to be distracted from

fiddling and singing by the facts

of being nearly blind, betrayed by
some of his spiritual sons, often
hungry and weary, misunderstood
and plotted against by those who
felt obliged to attack his ideal be-
cause they themselves did not wish
to live it, is explicable only in the
mystery of one who has really ac-
cepted earth as impermanent and
life as contingent.

A truly poor pilgrim is so mighti-
ly delighted to discover a bit of
plumbing in the desert that he will
scarcely call for the manager and
demand an explanation of why the
water does not run both hot and
cold. He will, in the jungle, take for
granted a warfare on cobras even
as he enjoys the shade of the trees.
And a genuine contemplative will
love the beauties of earth not less
but more than any other, just be-
cause she is so aware that she is
in via and will not pass this way
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again. This theme of exodus is
brought out strongly in the Instrue-
tion on the Contemplative Life and
the Enclosure of Nuns, issued Au-
gust 15, 1969 by the Sacred Con-
gregation for Religious. The absol-
utization of this exodus witness in
the life of the contemplative ab-
sorbs the first and longest section
of the Instruction.

As for the glory and the terror of
a technological age, is it not the
proper witness of a contemplative
to stand interestedly, involvedly,
appreciatively, but quite unabash-
edly in it, and thus to steady the
frayed nerves of modern man? It
is, after all, the one who pitches
the frailest tent on earth who is
the most unenslaved by the habili-
ments of technology. Best equipped
to applaud the magnificent ad-
vances of scientific discovery be-
cause she herself is consciously
committed to a life of earthly in-
stability and is constantly pressing
forward to a Goal, she is the least
susceptible of being victimized by
technology. With her chosen pil-
grim’s minimum of earthly goods,
she is too unimportant to become
a number fed into a computer. Her
identity has already been totally
delivered up to God. (It is evident,
of course, that a large share of
earthly goods, much less a maxi-
mum, will render her immediate
grist for a technological mill)) And
since the silent and poor life of
the contemplative should be a dai-
ly glad rehearsal for death in the

midst of a joyous appreciation of
life, she ought to be for her fellow
men a question mark on the terror
of immediately realizable annihila-
tion. Her question mark may either
vex or soothe. In either case, it is
a service. This contemplative form
of service and that kind of involve-
ment with the world which is pe-
culiar to the contemplative are
likewise treated in the 1969 In-
struction (§3).

And then, her own need for sur-
vey, for renovation. Does a tent-
dweller have much need to take
inventories? Does the unchanging
value of the contemplative life! in-
dicate that the cloistered monk or
nun is the one who stands apart
from renewal programs because he
or she has no need for them? Ob-
viously not, for Perfectae caritatis
goes on to say: “Nevertheless their
manner of living should be revised
according to the principles and cri-
teria of adaptation and renewal
mentioned above.” “Mentioned a-
bove” are modern physical and
psychological circumstances of the
members, the demands of culture
and social and economic circum-
stances, a re-editing of Constitu-
tions, directories, customs-books,
books of prayers and ceremonies;
and ... the manner of governing
institutes.

Along with the rest of the Church,
contemplative religious life is asked
to take a long and honest look at
itself, make some conclusions about

1 “Communities which are entirely dedicated to contemplation. .. retain at
all times, no matter how pressing the needs of the active apostolate may be,
an honorable place in the Mystical Body of Christ,” according to Perfectae

caritatis (§7).
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its resemblance or lack of resem-
blance to the Christ of the Gospels
and the spirit of the founder, and
set itself in earnest to renew its
youth and vigor, to restore its orig-
inal complexion even as it fits its
stride to the present century and
the now generation. This sounds
very reasonable, even quite simple.
Oddly enough, the most reasonable
sometimes seems to grow weirdly
illogical in the doing; the simplest,
to get sucked into multiplying com-
plexities. Or, is it odd? Is not all
this part of our present problem,
that we cannot see a thing to be
done and do it? That, rather, we
have first to add new blunders to
old ones and only then come to re-
nounce the ensemble and begin to
take positive action?

Actually it is just as impossible
that the particular fallacies of any
age should not scale cloister walls
as that its particular revelation of
joy in a fresh discovery of truth
should not permeate those walls.
The impossibility is a thankworthy
thing. The possibility would be of
itself a tragedy. For this, again,
would set the contemplative out-

side the context of today. And to-
day is his or her proper habitat.
So, as subject to current fallacies
as she is sensitive to present joys,
the enclosed nun will not escape
the impact of the psychological
sadism which is one of the stellar
blunders of our renewal efforts.

There is always something sus-
pect in beating one’s breast in pub-
lic until the thunder fills the room.
Even more, in bringing in outside
help for this. If suspect, however,
it is not surprising. The whole tes-
timony of history gives witness not
only to our espousing new errors to
treat old ones, but to our inability
to correct an abuse by merely cor-
recting it. It seems that we must
first generate a new abuse. Then
slowly, painfully, and—hopefully—
with rueful humor, we come back
to the center of ourselves where in
mercy and serenity abide the Fa-
ther, the Son, and the Holy Spirit.
It is only to be expected. For we
are all so limited, so weak, so dull
in spiritual wisdom. In these ways
alone perhaps we shall learn that
God owes it to his own justice to
be merciful.
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Consepultus- Consurrectus

(for daniel in the lion’s den chanting the sacred druid words over
a piece of birthday cake and water)

strike his bruised adamantine heart
beat break breathe down death

to his livid core flush-full with LIFE
wring his oozing kernel out drain him

dry him—dust

seal up hs christic smile white stone

and kiss cold quiet his plaints of pain

mill from them the perfect garden prayer
walk with him there and out

along the emmaus road but soon

oh break his host and bring the

day's first dawn

let the avenging angel

split his chains and basket case

him down the dan-buried walls to

pacific freedom that icarus of america
might fly again with Lafayette (Escadrille)
or drive a christ-covered wagon in the
belfast wars

his slender shadow—like the andes man—
covers the continent of machirene where
achilles stands propped yet upon his spear
in the shadow of the redwoods

lamenting his lost arete

phillip of macedon a fellow prince

of peace calls the council to war

where the bearded youths plot the _

catacomb insurrection like 'lollipop revolutionaries'
who play the deadly game for fear of 'lost manhood'—
or so a guest at the agape once said

the 'sex-starved penelopes' await the outcome
weaving and unweaving the loom of human bondage
till their warriors return from the crusade

in the catacombs of the district of columbia—

the gem of the ocean—

‘arise america awake sleeper rise from the dead l
and christ will shine upon you'

‘our president being of which
assertions duly notified

threw the yellow sonofabitch

into a dungeon where he died

Christ (of His mercy infinite)
i pray to see; and Daniel too

preponderously because
unless statistics lie he is
more brave than me: more black than you.'

sing america the reverend song in a
scottish key of francis of assisi:
'ignatius of loyola is alive and well
and living in a dan-buried cell'

as once upon a time out of mind in boston
peace-minded patriots felt the chains of

king george drop in joyful adoration

before a flag yet unborn by dolly madison
but still she proudly hails o'er easton square
pointing towards the omega point of crisis
for the freedom-fighters of the plain

for the apache-sioux black christ who will
stand before Pilate once again in Harrisburg.

let not the kiss-inger of death o'ertake

the mistrel of viet nam who cried his mind

to christ in a shell hole: 'in my arms Father,

in a moment's grace The Messiah of all my tears
| bore/Reborn a Hiroshima child from hell."

as the nazarene :o long ago stretched out

his pierc-ed hands in love towards the
green-mountain boys who stand atop mt. stowe
and look to Harrisburg now in black berets
waiting for the signal pyres to light our land
from arlington's eternal flame—he sang to the
father in his cloud of pain he sang to the

acid freak crucified on his left: 'i shall return’

but logos must await the facts of resurrection of
a dream—his song still rings around the earth
from connecticut o cuba and beyond: 'i shall return’

ignatius of loyola is live and well
and living in a dan-buried cell.

vincent martin maguire




Clare and the Crucified

Sister Mary Seraphim, P.C.P. A.

Above the altar in the chapel of
San Damiano once hung the mira-
culous Crucifix which spoke to
Saint Francis at the beginning of
his conversion.! The Byzantine style
of the painting represents Christ
more glorious than suffering. But
the rich ornamentation usually as-
sociated with this style is subdued
and the Christus is naked. The
piercing glance and the penetrating
command, “Francis, go build my
Church, which... is falling into
ruin”? which issuced from the Fig-
ure, shaped the destiny of young
Francis Bernadone and through
"him made its indelible impression
on Francis’ most faithful follower,

Clare.
— e

One cannot explain Clare unless
one grasps her intense and highly
personal devotion to “Christ and
him crucified.” Hers was more than
just devotion to the Passion, or to
the Wounds, or to the Cross. Clare
attached the whole of her Dpas-
sionate heart to the person of Christ
crucified. She loved him ardently
and with total adoration. “Often it
seemed to her so bitter that Christ
should have suffered such pain
that it was as though her heart
and soul were transfixed by a
knife.”s

Clare well understood what
Louis Evely means when he writes,
“The magnificence of Christ’s pas-
sion lies in the fact that it was not

1 It now hangs in St. George Chapel of Santa Chiara.
2 Of. Thomas of Celano, St. Francis of Assisi (Chicago: Franciscan Herald

Press, 1962), 88.

3 Thomas of Celano, “The Legend of St. Clare of Assisi,” in Nesta de
Robeck, St. Clare of Assisi (Milwaukee: Bruce, 1951), 90.

an act of asceticism, a planned
mortification, a wished-for mutila-
tion, but simply love being faith-
ful.”t As Evely goes on to insist,
really to unite oneself to Christ’s
“sufferings,” is to unite oneself to
his love. From this conception of
the primacy of love, the whole
Franciscan school of spirituality
was born. It contains a vitalizing,
force which can kindle even our
dope-deadened and pleasure-sated
world to fiery ardor, if those who
contemplate the crucified Lord al-
low him to continue his crucifixion
in their own bodies. We have the
words of Saint Bonaventure: “Any-
one who wishes to keep the flame
of ardor alive within himself should
frequently—or rather incessantly—
contemplate in his heart Christ
dying upon the cross. That is why
the Lord said of old: ‘The fire on
the altar is to be kept burning; it
must not go out.’”s

Of Saint Francis it is written,
“Who can express, who can under-
stand how far Francis was from

glorying in anything ‘save 'in the
cross of our Lord’? To him” alone
is it given to know to whom alone
it is given to experience it.”¢ Clare
too spoke little, but her example
was eloquent. She spent hours be-
fore the crucifix as she allowed all
the sorrows and anguish of the
Passion to be renewed in her heart.
She knew that the sufferings of her
Lord were over as far as his physi-
cal body was concerned, but the
passion of his mystical frame
throbbed in her own being. She
understood that the mystery of re-
demption is still operative today as
Christ extends salvation to all his
members. Bernard Cooke explains
it thus:
Essentially redemptive in its be-
ing, this human attitude of Christ
is directed toward the sanctifica-
tion of all mankind. Choosing not
just for himszelf but for all his
human brethren, Christ, as the
first-born from the dead, continues
to operate in human history to
draw men through the mystery of
death into the risen life which he
himself nocw possesses.7

¢ Louis Bvely, Credo (Notre Dame: Fides, 1967), 67.
5 St. Bonaventure, Mystical Opuscula (Paterson: St. Anthony Guild Press,

1960), 239.

Sister Mary Seraphim, a contemplative at the Monastery of Sancta Clara,
Canton, Ohio, has contributed essays on the religious life, as well as poetry,
to warious periodicals including Review for Religious, Cross and Crown, and
Sisters Today. I
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6 Celano, St. Francis. .., 194.
7 Bernard J. Cooke, New Dimensions in Catholic Life (Wilkes-Barre: Di-
mension Books, 1968), 66-67.

141




Sister Agnes entered the monas-
tery very young and with the sharp
eyes of a child observed Clare in
all she did. Before the examiners
for the Process of Clare’s canoni-
zation she testified, “In the even-
ing after Compline the Lady Clare
would remain a long time in prayer,
shedding many tears. .. She prayed
especially at the hour of Sext, for
she said that was the hour when
our Lord was crucified.”8 It was
also during the hours of Sext and
None that she did extra bodily
penance and grieved deeply, telling
her sisters that for the Passion of
Christ one could never weep suf-
ficiently.?

Evidently her devotion annoyed
the Devil, for he often molested
her—even to the extent of inflict-
ing physical blows. Once he suggest-
ed to Clare that she would go blind
from excessive weeping. “No one is
blind,” Clare replied, “who contem-
plates God.” Infuriated, Satan
warned her, “Go on crying, then,
and you will see what you will suf-
fer.” Clare silenced him with the
proud retort: “Love that cannot
suffer is not worthy of the name.”10

The object of all Saint Clare’s
penance and prayer was union
with her crucified Lord. Everything
she saw or heard spoke to her of
this great King who had suffered
and died in torments for the sins
of men. She wrote to Agnes of
Prague words which revealed her
deepest convictions:

Strengthen yourself in the holy
service into which you have enter-
ed, animated by a burning desire
after the example of Jesus Christ,
the Poor One. He suffered cruel
torments on the Cross for us all;
he has delivered us from the tyr-
anny of the prince of darkness, of
whom the sin of our first parents
made us prisoners and he has re-
conciled us to God the Father.11

This fragment shows us not only
the ardor of Clare’s love, but also
the solid doctrinal and scriptural
foundation of her devotion. She
knew the Scriptures so thoroughly
that thoughts and phrases from
them flowed as naturally from her
pen as her own sentiments. She
had made them her own through
long and profound meditation. Hers
was not an ephemeral piety or over-
ly sweet sentimentalism. Nor did
Clare approach the Passion with
the speculative mind of the theol-
ogian, seeking to penetrate abstract
mysteries, such as how an impas-
sible God can really suffer pain.
Her Christ had suffered in his
body, and this thought sufficed to
urge her to living imitation. She
delved deeply into the prayer of
com-passion; and what she learned
there configured her life more and
more to that of the Crucified, just
as similar meditation had done for
her father and guide, Francis.

She understood that

it is precisely because the redemp-
tion is a work of love that it took
place in suffering. Fidelity of love

8 From the Cause of Canonization, de Robeck, 213.

9 Ibid., 90.
10 Ibid., 91.

11 From the First Letter to Agnes of Prague, in Henri Daniel-Rops, The
Call of St. Clare (New York: Hawthorn, 1963), 114,
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must inevitably bring about suf-
fering, Christ on the cross repre-
sents total fidelity, total obedience.
He did not seek that horrible suf-
fering, but fought against it. Only
his love for his father and dedica-
tion to the mission he had received
brought him to Calvary.12

She saw that “in Christ, his freely
willed submission to the weaknesses
of the flesh, even to their conse-
cration in death, represented the
most intense effort to come to
God.”13

12 Evely, 96.

Eloquently Clare wrote to Agnes
of Prague, whom she regarded as
“the half of my soul,” that

The most beautiful of the sons of
men became the ugliest of men for
your salvation, his body torn and
rent by scourgings. He expired on
the Cross in extreme suffering.
May your whole heart burn with
a desire to imitate him! If you
suffer with him you shall be glori-
fied with him. Sharing his sor-
rows, you shall share his joys. Re-
main on the Cross, and you shall
have your place in the celestial

13F, X. Durrwell, C.Ss.R., The Resurrection (New York: Sheed & Ward,

1960), 55.
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abode, among the glory of the
saints.14

Clare’s meditation on the Passion
never made her severe or unloving.
Rather it seemed to open in her
heart warm streams of tender love
for all men. She lavished this de-
votion on her sisters, who never
tired of saying how sweet it was to
converse with her when she came
to them from prayer. Her never-
failing gaity seemed even to spring
from her contemplation of her suf-
fering Lord, for she realized that
through this bitter Passion re-
demption had come to the whole
earth.

Sister Angeluccia entered the
monastery after Clare had become
ill of the infirmity from which she
suffered for twenty-nine years.
“Nothwithstanding this,” Angeluc-
cia testified, “she would rise at
night and keep vigil in prayer.”
Angeluccia also recalled Saint
Clare’s appreciation for holy water
and quoted her as saying, “Sisters
and daughters, you must always
remember and keep in mind that
holy water which came from the
side of our Lord Jesus Christ when
‘he hung on the cross.”15

One of Clare’s favorite prayers
was the Office of the Passion which
Saint Francis had composed. She
rprayed it often. It is typical of
Francis in that it unites jubilant
praises with deep compassion. The
Psalms alternate between those of
ithe Office of the Blessed Virgin

o

16 |bid., 142.
17 Ibid,, 215-16.

and those which recall the Pas-
sion. At the end Francis always
said, “Let us bless the Lord God,
living and true; let us refer praise,
glory, honor, blessing and all praise
to him always. Amen! Amen!”16

Clare strove to inculcate this de-
votion to the Crucified in her sis-
ters. One sister told that what she
had learned from Clare during her
novitiate was to “confess her sins
thoroughly and often, and always
to have in mind the Passion of our
Lord.”17 This juxtaposition of fre-
quent reception of the Sacrament
of Penance with devotion to the
Passion gives a clear indication of
the practicality of Clare’s piety. She
did not regard the scene on Cal-
vary as some distant happening,
but taught her sisters where to
find the fruits of it in abundance.
Although Clare, together with
Francis, viewed the Passion in a
thoroughly incarnational manner,
she did not believe that the event’s
historicity removed it from an im-
mediate influence on the present.
She contemplated her living Lord
who had once suffered for her and
all men. And to this Christ, now
alive, she addressed her prayers. In
the “Prayer in Honor of the Five
Wounds,” she implored: “Grant
that I preserve a pious remem-
brance of your death on the cross
and of your sacred wounds, and
that I may testify to my gratitude
by retracing them on my body,
through mortification.”18

14 From the Second Letter to Agnes of Prague, in Daniel-Rops, 117.
15 From the Cause of Canonization, de Robeck, 223.

Father Durrwell phrased the
same thought this way: “Our sal-
vation must be seen in terms of
going to God; for us, as for him
who saved us, access to God is at-
tained by the journey through the
immolated body of Christ.”19 Clare
exhorted Agnes of Prague to “con-
template the ineffable love which
drove [Christ]l to suffer on the
wood of the Cross and to die there
the most shameful death... let us
respond to his cry... burn with this
ardent love...”20

Clare often stressed the ignominy
and shame to which Christ was
exposed as well as his physical tor-
ments. She was of noble birth, but
had long since renounced all claim
to superiority on account of rank.
She wanted no privilege but that
of following her Lord “poor and
despised.” What she wrote to Agnes
expressed the depth of her own
desire: “As a poor virgin embrace
the poor Christ. Contemplate him
who became despised for you, fol-
low him, you who have also become
despised in this world.”21

We can say with a fair amount
of certainty that Clare heard from
Francis himself the story of his
marvelous night on Mount Alverna
when the flaming seraph stigma-
tized his yearning body and soul
with the raw wounds of his cruci-
fied Lord. With her profound in-
tuition of the heart of her father

18 Daniel-Rops, 106-07.
19 Durrwell, 71.

in Christ, Clare grasped the signif-
icance of this event as did no other.
How could her heart not be in-
flamed with like ardor and share
mystically in the pain and love
which glowed in the Poverello?
What stirred the soul of Francis,
moved the spirit of his “Little
Plant.” If Francis was the Knight
of the Crucified, then Clare was
certainly a most dedicated Bride
of that same Crucified. They both
discerned the glory of God in the
crucified Man, Jesus, and discovered
the cruciform Lord now exalted in
glory.

They understood that

the exalted Christ is the sacrifice
of the Cross in glory, and there-
fore the sacrifice of the Cross in
its power as source of the Spirit.
Christ’s glorified humanity is the
enduring reality in which we first
see the love within God of the Son
for the Father transposed into the
form of the sacrifice of the Cross,
which the Father accepts; and in
which we also see in full human
reality one of the Two from whom
the Holy Spirit proceeds. In the
mode of glory, the sacrifice of the
Cross, the relationship of loving
obedience between the Son incar-
nate and the Father is an enduring
reality.22

It must have been realities such as
these which absorbed Clare’s mind
and soul during the prolonged
hours she spent in meditation.
Hers was not an extraordinary

20 From the Fourth Letter to Agnes of Prague, in Daniel-Rops, 131.

21 Second Letter, ibid., 117.

22 B, Schillebeeckx, O.P., Christ the Sacrament of the Encounter wit

God (New York: Sheed & Ward, 1963), 58. 7
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form of prayer—we have but one
instance of ecstasy recorded, which
occurred at the end of Holy Week
a few years before her death. Clare
became absorbed in prayer by the
words, “My soul is sorrowful even
unto death” and remained wholly
unconscious of what was around
her from Holy Thursday evening
until the night of Good Friday.
Recalled to her senses by one of
the sisters, she remarked simply,
“What a blessed sleep, which I
have so long desired.”?3 She ven-
tured no further explanation of
what she had experienced during
those “blessed” hours.

Clare’s devotion to her crucified
Lord stood out plainly in the last
days and weeks of her life. Her
sisters bent low to catch the quiet
words which issued from Clare’s
lips and “these were all of the
Passion.”2¢ Often she asked Sister
Agnes to recite the “Prayer to the
Five Wounds” which she had com-

23 De Robeck, 91.
24 |bid., 215.

25 1bid., 134.

26 [bid.

posed.2s In the last moments of
life, she requested one of the
Brothers present to read the ac-
count of the Passion.2é Brother
Rainaldo commenced the reading,
and during the account of her

Lord’s death the soul of Sister Clare

passed from her body of pain to
the embrace of her risen Lord. Her
sisters were unanimous in their
belief that Clare had passed direct-
ly to the joys of the Beatlfic Vision
and based their assumption on her
continuous tears and compassion
over the crucified Lord of her
heart.
Thomas of Celano could write
of her,
Deep and full of tenderness was
her lament over the Passion of the
Lord. His holy wounds were for
her at times a source of sorrowful
affections, at others a reason to
flee sweeter joys. The tears of the
suffering Christ inebriated her and
her memory often recalled to her
Him whom love had impessed so
deeply on her heart.27

27 Celano, ‘“Legend of St. Clare,” version of The Life and Writings of St.
Clare of Assisi (St. Bonaventure, N.Y.: The Franciscan Institute, 1953), 39-40,

The Theology of the Priesthood
Richard Penaskovic, O. F. M. Conv.

There seems to be a general air
of dissatisfaction on the part of
priests today. They do not feel in-
tegrated into contemporary society.
Some priests call themselves “holy
outsiders.” Others feel incompetent
or have the sneaking suspicion that
they are not taken seriously. Still
others believe that the traditional
care of souls has little influence on
the lives of their charges. There
appears to exist a loss of contact
between the priest and his people.
In short, the central position of
the priest among his people is dis-
appearing, while his new role has
not yet been found.

Against this backdrop, many
priests are leaving. Priests do not

leave because “they were never
genuine priests to begin with,” nor
because they were “always un-
steady.” It isn’t enough to say that
the younger generation doesn’t
know how to suffer, or “can’t take
it as we did,” or “has become too
worldly.”

It seems to me that frustration is
one of the basic reasons so many
priests are leaving: frustration at
the ineffectiveness of their min-
istry. A person must have a sense
of achievement and success. An as-
sociate pastor, for example, must
see the effect of his work. This he
will not see if his time is taken up
with peripheral duties: counting
money, e.g., running the Wednes-
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day-night bingo, the summer ba-
zaar, or waiting for people to come
to the rectory.

Paradoxically, priests leave for
the very same reason they entered
in the first place: viz.,, to serve
others in fulfillment of Christ’s
command. They feel obligated to
follow Christ’s command and those
of their own conscience. They seem
to hear Christ’s command clearer
in the secular world than in the
Church.

Social psychology shows that
three things are needed to keep up
the worker’s morale: security, a
feeling of being needed, and recog-
nition. The priest—at least the re-
ligious priest—has security; but he
does not always feel needed. Often
enough, his superiors do not come
out and pat him on the back if
he is doing a bang-up job. He re-
ceives little thanks for a job well
done. Sensitivity in this area in-
creases as the priest grows older.

The newly ordained priest usu-
ally has a lot of idealism and opti-
mism. He is ready to conquer the
world for Christ. It is not long be-
fore he is disillusioned, and there
are at least two causes for this dis-
illusionment. First, there is the dif-
ficulty involved in bringing people
to Christ because of the de-sacrali-
zation and secularization of mod-
ern life. Secondly, if the workload
is badly divided and the young as-
sociate pastor is loaded down with
everyone else’s work, this leads to
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physical tiredness, despair, and
disillusionment. Some priests com-
pensate for this by not expecting
anything good to come of their
work; others expect nothing good
to come of themselves.

Church renewal and reform, ini-
tiated by Vatican II, also has left
its mark on the priesthood. At
least three attitudes might be pin-
pointed. First, there are those
priests who did not experience Vat-
ican IT very deeply. They continue
to perform their routine activities,
spurred on by a large number of
believers, who feel at home in the
dualism existing between the sacred
and the secular. Mainly older
priests constitute this group. Sec-
ondly, this category of priests have
renounced their priestly office.
They do not see how their new
understanding of theology is to be
squared with the tasks assigned to
them by their older fellow priests,
by the faithful, and by the tradi-
tional forms of ministry. This group
experiences obligations—e.g., celi-
bacy—as being a heavy burden.
One might object that celibacy was
also difficult in the past; but then
only an enemy of the Church ques-
tioned it, whereas today the con-
troversy is taking place within the
Church. This very discussion cre-
ates an entirely new atmosphere
or situation. Thirdly, a group of
priests believe they can put into
practice the new trend initiated by
Vatican II; This group has two

main difficulties: (a) there exist
no finished models for the defini-
tion of the priest’s role in a world
«“come of age”; and (b) this group
of priests has to receive the con-
sent of the faithful and of the
hierarchy for their newly conceived
role. .

It might well be that the crisis
in the priesthood involves more
than placing the blame squarely
on the priest’s definition of his
own role. It may be primarily a
crisis of religion and of religion’s
theological expression. If the crisis

Scriptural

The priest in Israel had two main
duties to perform: viz., to hold
services and to serve the word of
God. His essential act was to offer
sacrifice. Hence he was considered
a mediator between God and man.
Besides giving the people God’s
blessing, the priest also watched
over the Ark of the Covenant (1
Sam. 1-4; 2 Sam. 15:24-29).

Both the prophets and the priests
gave the people the word of God.
Their roles were distinguished one
from the other in that the priest
gave the traditional form of the
word to the people—e.g., by reading
the stories of Israel’s history at
liturgical services—whereas the
prophets announced to the people
God’s will and word in the concrete
hic et nunec situation.

is mainly one of religion, sociologi-
cal research on the priest’s role
today may have merely a marginal
utility in solving the real problem.
Until Christiann ideology is more
sure of itself in regard to religion
and the problems religion poses, we
shall, according to Father Draga-
stin, have a clergy unsure of itself.
It will be impossible, unfortunately,
even to touch on this larger issue
in what follows here. An attempt
will be made, however, to clarify
the priest’s role in today’s society
within a theological perspective.

Background

It was the task of the priest in
Israel to interpret the Law and to
answer people’s questions (Deut.
33:10; Jr. 18:18; Ezech. 44:23; Agg.
2:11f.). The priest also acted as a
judge (Deut. 17; Ezech. 44).

It sometimes happened that the
priests failed—that they fell, some-
times very low indeed. The proph-
ets pricked the conscience of such
priests, goading them on to live up
to God’s word which they were sup-
posed to proclaim. The prophets
demanded two things of the priests:
a pure sacrifice and fidelity to the
Law.

Priests were not, as is sometimes
thought, wholly restricted to the
tribe of Levi. The king was also a
mediator in Israel. As the political,
institutional, and religious head of
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the kingdom, hé had a certain
priestly character. So, in fact, was
the whole of Israel a ‘“priestly
people” (Ex. 19:6; Is. 61:6; 2 Macc.
2:171.). ,

Jesus Christ never referred to
himself as a priest. The term had
a strict acceptance in his day. At
least in the mind of the ordinary
Israelite, the general priesthood
referred to above had been ob-
scured, and the title was applied
to one who came from the tribe of
Levi. Yet Christ is called a priest
once in Scripture—the term used
is archiereits (Heb. 6:20). The other
New Testament writings show our
Lord’s death as the sacrifice of the
servant (ebed—Ac. 3:13-26; 4:27-30;
1 Pt. 2:22f.) or of the lamb (1 Pt.
2:19).

In the Letter to the Hebrews,
Jesus Christ is portrayed as accom-
plishing his mission of reconcilia-
tion (9:1-14), as establishing the
Covenant (9:18-24), and as mani-
festing himself as the servant on
the cross (9:28). The new priest-
hood finds its spirit and life in
Jesus Christ. He is the mediator
for all times absolutely and with-
out qualification. He is both true

Current

According to Alfons Auer, the
task of the priest is twofold: to see
to it that God’s word is preached
in an intelligible way, and to make
sure that the salvation accomplish-
ed by Christ is made present and
visible in the hic et nunc situation
of the priest.

Auer sees the essential role of the
priest to be that of representing
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God (higher than the angels, Heb.
1:1-13) and true man (who suf-
fered and was tempted, Heb. 2:18;
4:15). On the cross he made up to
God the Father for the sins of
mankind “once and for all” (Heb.
7:27; 9:12; 10:10-14). Jesus Christ
remains forever as the everlasting
intercessor (Heb. 7:24f.), and as
the mediator of the New Covenant
(Heb. 8:6-13; 10:12-18).

Jesus called the Twelve in order
to hand over to them the respon-
sibility for his Church and its well-
being. He prepared them for their
mission of offering sacrifice and
preaching the word of God. Jesus
instituted the Holy Eucharist and,
at the Last Supper, told the Apos-
tles to do as he had done in this
respect (Lk. 22:19). The disciple of
Christ must take up the cross in
his own life (Mt. 16:24), be able to
drink the chalice of suffering (Mt.
20:22; 26:27), and proclaim to
others the good news of salvation
(Lk. 9:60; 10:1-16), even possibly
at the cost of his life (Mt. 10:17-42).
Christ gave the Twelve various
other powers (Mt. 10:8; 18:18)
which are specific participations
in his own unique priesthood.

Thinking

and signifying Christ as mediator.
The priest must open the heart of
man for the beyond. For this rea-
son, he must understand his audi-
ence—the hearers of the word. To-
day more than ever, the charism
of creativeness in priestly life is
needed. Wherever you find a priest,
there is a coming to terms with
secularism and secularization. It

matters little whether this con-
frontation goes on in public or in
private, is open or silent: it never-
theless takes place.

The priest should take delight in
his work of trying, in some infini-
tely small way, to bring about the
salvation of the world. There ought
to be a certain natural delight in
working as a priest for the salva-
tion of men. Hence the priest need
not perform all his duties out of
purely supernatural motives.

In a time when many men have
lost their taste for life, exchanging
it for boredom and a general feel-
ing of malaise, it is an essential
task of the priest to give them this
taste for life— and more than that,
to give them a positive answer to
the question which is life, by point-
ing to the fulfillment of all life in
union with Christ.

Yves Congar notes that there are
at least two houses or buildings in
a town which differ from the
others. They are the school and
the church. Even if there are other
buildings which stand out, such as
a city hall, the school and the
church (especially the steeple) en-
joy a singular prominence. Congar
sees in this fact a hint that the
church exists not to satisfy man’s
earthly needs (in the horizontal
dimension), but his need for trans-
cendence (vertical dimension).

The priest specializes in man’s
vertical dimension. Prayer charac-
terizes this dimension. A priest, un-
like others, has not the usual work
to do. He wears dark clothes, has
no clock to punch at the start of
his day... He does other things.

He witnesses, Congar says, to an-
other world—to Jesus Christ, to
supernatural realities, and, at the
same time, he shows others how to
reach them. Holy Orders makes of
the priest a witness to another
world.

What the priest does is essential-
ly a service (diakonia). The essen-
tial thing is performed in heaven;
it is invisible to man. God himself
has the primary task of caring for
the human beings entrusted to the
priest’s ministry. The kingdom of
God is precisely that: God’s king-
dom. In the care of the faithful,
the task of the priest always re-
mains secondary.

It might well be that the priest
today bears witness to the super-
natural through his failures and
reverses. Jesus Christ bore witness
in this way. His witness, effected
on the cross, is seen by Saint Paul
as the wisdom which triumphs
over all worldly wisdom.
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It is not easy to bear witness to
Jesus Christ in a world of techno-
logical precision and scientific a-
chievement, in a world of competi-
tion and success, in a world where
man is king through his intelli-
gence, in a secular world which re-
nounces every spiritual and super-
natural foundation. In such a
world, the priest acts as a catalyst
between the two worlds: earthly
and spiritual. He can do so ever
since the Incarnation—ever since
in Jesus Christ the world below
and the world above have been
united.

The faith of the priest enables
such a contact to be made between
the two worlds. He must, then, be-
long to both. He must be human
and down-to-earth, while also be-
ing a man of solid prayer. As Con-
gar puts it, he remains primarily
2. believer—one who prays, does
penance, loves others and gives
himself to them.

According to Walter Kasper, the
point of departure for defining a
church office is the charism of
leadership and its implied task of
bringing about unity within the
Church. The unity of the Church
is, for Kasper, not only a sociologi-
cal but also a theological one, root-
ed in the reality of “one Lord and
one Spirit.”

As far as the pilgrim Church
goes, it takes a continual effort to
overcome the discrepancy between
a church office and the charism.
Every priest experiences, some-
times painfully, the difference be-
tween them. There always exists
some sort of hiatus between office
and charism, between person and
function. In the life of the priest
this tension or polarity is especially
prominent between what the priest
accomplishes personally and the
assignment given him.

In its essence, the priestly office
is basically collegial; it is marked
by the same collegiality which ex-
ists among the bishops, and it has,

in this context of collegiality, a re-

lationship to the bishop’s office
which parallels that of the bishop’s
office to the pope’s.

Kasper believes that the. priest
does have a role to play in the
Church: viz., to bring about peace
and unity, and also to lead the
community of the faithful. For
Kasper, the unity of the Church
does not reside within the Church
itself, but is a sacrament—a sign of
the world’s unity. The service of
the priest thus stands in close con-
nection with one of mankind’s

deepest concerns today. "

Theological Reflections

According to the ‘“Document of
the German Bishops concerning
the Priestly Office,” every church
office presupposes the commission
and authorization of Jesus Christ.
His being-sent by the Father is the

152

basic reason why, in the order of
salvation, one person has special
tasks for the sake of others. That
certain men can perform the work
of saving others is fundamentally
made possible in the universal

\

mission of the Son by the Father.

Jesus Christ understood himself
as one who had a mission to per-
form. He neither called himself to
his mission, nor was he elected to
it democratically. He simply knew
himself as one sent by Someone
(the Father) to someone (man-
kind).

In Mark 3:13 we read that Christ
“went up into the hills and sum-
moned those he wanted,” so that
they “came to him.” Christ did not
call those who wanted to come. It
says in Mark that Christ summoned
those he wanted. It would seem,
then, that a vocation comes about
after hearing God’s call. God’s will
is decisive.

Significantly, when the Synoptic
Gospels speak of the service per-
formed by the Twelve, the scheme
or conceptual framework used is,
not that of the Leviticus traditions,
but rather that of the prophetic
tradition. If one remembers that
the New Testament office makes
the prophetical idea visible, then it
is impossible to play office and
charism against one another, as
some theologians tend to do. The
New Testament notion of office in-
trinsically involves charism—the
call of the Spirit. The priesthood is
not simply an institution, an office
in a purely abstract sense.

The priest, then, represents Christ
before men. This presupposes, as J.
Ratzinger says, that the priest first
knows Christ. Priests should en-
deavor to steep themselves in the
mystery of Christ. They should
have as their goal that of becoming
capable of hearing and seeing

Christ amid the noises, fads, and
fashions of this world.

Whereas the levitical priesthood
is defined by the fact that it is an
office passed along from one gen-
eration to the next, and that it in-
volves offering sacrifice, the New
Testament priesthood is defined
(at least according to Mark 3:3-19)
as a being-called by Jesus Christ
and a being-sent to serve mankind.
The call thus exists for the Church
(ekklesia); the priest endeavors to
incorporate all men in the holy
community of the Church. In this
sense, the liturgy of the Christian
priest might be termed a “cosmic
liturgy”: he has the task of col-
lecting all the nations of the world
into the large host of an adoring
people (Ac. 5; Rom: 15:18).

The priest as missionary must
take in God’s word. He can live
solely on the bread of God’s nour-
ishing word which he should take
in and let out like oxygen. He turns
the word over and over again in
his mind—not in an academic way,
but so that the word becomes a
constant colloquy with God.

The celebration of the Eucharist
forms the center of the priest’s
work, since it is the real carrying-
out of the gospel. Ratzinger re-
marks that the transformation of
material things and of man at
Easter through the crucified and
risen Christ, finds its source in the
Eucharist. The real presence of
the Lord in the heart of man
should find its source in the Real
Presence of Christ in the euchar-
istic gifts. In short, the Eucharist
is the source and acme of the en-
tire gospel service.
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The Priest and Hope

The priest today has every rea-
son, in view of Luke 5:4-7, to be
optimistic. It says that “when he
had finished speaking he said to
Simon, Put out into deep water and
put out your nets for a catch.”
Peter’s reply is well known, and so
is the Lord’s resolution of the in-
cident. In a situation where no
sane man would expect to catch
any fish, the two boats ended up
filled with fish “to the point of
sinking.”

Our contemporary world appears
to be not a very promising lake for
fishing. Few men are attracted to
religion and to Christ today. Let’s
face it. Who, nowadays, listens to
priests? Take ourselves, for ex-
ample. Is there more in us than
some vague feeling for the beyond?
A priest can work for twenty years.
What does he have to show for it
other than empty hands? This is

true at least on the level of ap-
pearances.

But Christ tells us in Luke 5:4-7
to “put out into the deep.” That is,
we’re to begin with the men before
us: those who are critical, skeptic-
al, and without faith. The newly
ordained priest must realize that
there is no other wind in his sails
but a great hope in the word of
the Lord. The priest today must be
willing to set out into the deep
armed with courage and trusting
in the word of God. He must speak
without expecting or even waiting
for applause.

The sea of our day is not dead.
It is full of promise. It is waiting
for the priest who has his eyes
open for the improbable. Buoyed
up by the word of God, the priest
must be willing to sail out into the
dark night of today.

As far as I can, because I am a priest, I would
henceforth be the first to become aware of what the
world loves, pursues, suffers. I would be the first to

seek, to sympathise, to toil; the first in self-fulfillment,

the first in self-denial. For the sake of the world
I would be more widely human in my sympathies and
more nobly terrestrial in my ambitions than any of

the world’s servants.
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Pierre Teilhard de Chardin

Hymn of the Universe

Covenant, Christ, and Contraception.
By John F. Kippley. Staten Island,
N.Y.: Alba House, 1970. Pp. xxviii-
160. Cloth, $4.95.

Reviewed by Father Julian A. Davies,
O.F.M., Ph.D., a member of the phi-
losophy department at Siena College,
Loudonville, N.Y., and Associate Edi-
tor of this Review.

John F. Kippley, lay theologian
and father of three, has produced an
eloquent philosophical, theological,
biblical, and pastoral defense of the
teaching of Humanae Vitae. Central
to his book is a theory of Christian
sexuality in marriage which sees
sexual communion as a ratifying of
the marriage covenant of the wed-
ding day, and the separation of the
procreative and unitive aspects of
that interpersonal communion as a
refusal to reaffirm the solemn mari-
tal commitment.

From the moment he distinguishes
thought from feeling in moral mat-
ters, the author carefully and com-
petently proceeds to nullify, if not
demolish, the positions of those who
would argue that the Pope was not
speaking infallibly in Humanae Vitae
and therefore was speaking fallibly;
those who suggest an appeal to the
Council over the Pope (the Church
faced that problem five centuries
ago); the proponents of ‘“consensus
fidelium” and “good faith” solutions.
Since the arguments for change in
the Church’s position are uncon-

vincing, then the judgment must be:
made that the 1900-year tradition of
non-contraception is the witness of
the Spirit rather than its five-year
counter-trend.

Mr. Kippley buttresses his argu-
ment for the non-contraceptive view-
point by delineating the logical con-
sequences for all of sexual morality
of acceptance of contraceptive-justi-
fying reasoning. In a manner remi-
niscent of Aristotle and today’s lin-
guistic philosophers, he points out
that adultery, fornication, unnatural
intercourse are all condemned by our
ordinary language, whereas they
could be justified by arguments an-
alogous to those proposed by ex-
ponents of contraception.

Especially insightful is Mr. Kip-
pley’s account of the Onan incident
in Genesis 38, which he does show is
a condemnation of Onan’s deed, not
just his disobedience. The author’s
total familiarity with all of the at-
tempts to justify contraception—both
theoretical and practical—is impres-
sive, as is his sharp eye for the abun-
dance of inconsistencies in the camp
of the pro-contraceptionists: they
trust the laity in sex, but not in race
or social justice; they declare the
world over-sexed and post-Christian,
and claim taking a stance in morals
in perfect conformity to this world
is listening to the Spirit.

Although he is a bit tart at times,
Mr. Kippley is pleasingly rational and
always concrete. Covenant, Christ,
and Contraception is a book well
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worth reading, and one to be recom-
mended to others, especially those
who feel a bit lost because they think
as both the author and reviewer do:
that the Spirit has spoken through
Paul VI in Humanae. Vitae.

Answer Me, Answer Me. By Jeanne
Davis Glynn. New York: Bruce,
1970. Pp. 151. Cloth, $4.95.

Reviewed by Mrs. Margaret Monahan
Hogan, M.A. (Phil.,, Fordham Uni-
versity), a free-lance writer and
mother of three who resides in East
Windsor, New Jersey.

Mrs, Glynn’s work is an occasion-
ally humorous, never subtle, and fre-
quently pedantic little book. It is a
tale of good guys and bad guys in an
Irish-American parish in Manhattan
in the wake of Vatican II. Cast all
the liberals as good guys; cast all the
traditionalists as bad guys.

The tale itself, hardly epic, describes
the activities of a group of people at-
tempting at first just to understand
by way of parish study group the
changes in the post-conciliar Church.
It is a mixed group: middle thirties
married, college students, young sin-
gles. The spur to move beyond dia-
logue is occasioned by an ultra-con-
servative priest who preaches a par-
ish novena. The delight of the body
of ‘“church-goers” with the preacher
causes the pastor to invite the
preacher to give a lecture, The de-
scription of the question period fol-
lowing the lecture credits all the
reasoned, intelligent, meaningful
statements to the VAT-II people and
all the hysterical, emotional, and in-
flammatory diatribes to the others,
among whom are the traditionally
oriented Catholics. A query: if we
are to assume that the Holy Spirit
was the moving force in Vatican II,
can we not assume that the same
Holy Spirit was also the moving
force at Trent?

The group, now the John XXIII
Society, prepares a position paper
which does make reasonable requests
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for a more meaningful liturgy and
adult programs. The paper is present-
ed to the pastor and the lay advisory
toard, the pastor’'s yes-men. The
board listens and turns the paper over
to the pastor. He is outraged.

The John XXIII Society meets to
discuss the reaction of the pastor and
the group’s own next move., In the
ensuing discussion a strange exchange
on the function or meaning or re-
latedness of the Holy Spirit is en-
countered. This is followed by a silly
chapter entitled “Sister says...”
Everybody gets the chance to knock
poor old Sister, Next on target is the
confessional, which is subjected to a
barrage of criticism stemming in
most part from an inadequate under-
standing of the sacrament’s proper
function.

Following a brainstorming session,
the decision is made to move outside
the structure of the Church—to cele-
brate the Eucharist at home. This
continues for several months unti]
the people are given permission to
have their folk Mass in the Church
on Sunday. }

Mrs. Glynn’s love of the Eucharist
is clearly evident throughout the
book. But while the Eucharist may be
the focal point of worship, it is not
the whole Church. Christ left a visi-
ble Church to help man on the way
to his final end. Any attempt to make
an act of worship more meaningful
or to influence the Church in any
way should be worked out within the
structure of the Church.

To Mrs, Glynn’s credit, she places
the blame for much of the post-Vati-
can II confusion squarely where that
blame belongs: the failure of the
clergy to exercise any leadership.
How many lay people, most especial-
ly those who are “involved”—involved
with teaching religion, with liturgical
reform, with youth activities, with
community service—how many of
them have wanted as Mrs. Glynn
wanted to “run to the rectory and
scream, Help us, Father... You're
supposed to be teacher and leader.
Lead us...”

The Franciscan Fathers
of Siena College
present

LUMEN GENTIUM IH

The Religious Sister
and the Living
Faith

A comprehensive program
of continuing education
offered for today’s
religious sister.

June 28 through
July 9, 1971

For further information
please write to

Fr. Pascal Foley, O.F.M.
Director, Lumen Gentium
Siena College
Loudonville, N.Y. 12211

Worship and Witness. By C. J. Mc-
Naspy. New York: Bruce, 1970, Pp.
159. Paper, $1.95.

Reviewed by Father Juian A. Davies,
O.F.M., Ph.D., Associate Editor of
this Review.

This little paperback is part of the
Faith and Life Series, designed for
adult religious education. Although
intended as a text to be commented
on by a teacher, the first two
chapters: “Why Does the Liturgy
Change?” and “What's This about
Celebration?” stand on their own as
excellent treatises on liturgical change
and the meaning of celebration as
applied to the Mass. The remaining
six chapters deal with the notions of
Christian experience, the nature and
function of the Sacraments, with pen-
ance, baptism, and the Eucharist re-
ceiving the most attention.:

A good deal of historical informa-
tion and scriptural commentary is
packed into the compact expositions.
Occasionally such conciseness may
generate confusion, as with regard to
the ideas of office and charism. Too
little attention, moreover, seems to be
given to the Sacrament of the Sick,
Marriage, and Orders—but the scope
of the work, ‘“worship,” probably
dictated brevity with regard to these
topics.

One question that came to my mind
—one I think the author did not try
to generate—was, “Has the pastoral
practice with regard to the Sacra-
ment of the Sick gone considerably
beyond the rather cautious §73 of the
Decree on the Liturgy?”

As a guide to the meaning of wor-
ship and liturgy for adult Catholics,
Worship and Witness is outstanding,
It is careful and competent, and its
slight errors with regard to brevity
and repetition do not detract from its
overall value. It’s a success.
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Americans against Man. By Rory Mc-
Cormick. New York: Corpus Books,
1971. Pp. viii-134. Paper, $3.95.

Reviewed by Father Michael D. Mei-
lach, O.F.M., Ph.D., Editor of this
Review.

Rory McCormick, an active parti-
cipant in the civil rights and peace
movements, here presents an indict-
ment of American society which, con-
sidering its detail and documentation,
seems to me to be remarkably dis-
passionate. If there is any device
characterizing this clear, direct, fact-
ual exposition, it is that of under-
statement.

There is, perhaps inevitably, a good
bit of overlapping in the various
chapters. Themes included are mainly
what one would expect: economic in-
equity at home, economic and mili-
taristic imperialism abroad, academic
complicity in the latter, deception as
a way of life in official Washington,
the self-righteous and un-Christian
“traditional” American ethic, and the
vigilante-frontier tradition so care-
fully cultivated by the gun-peddling
lobby. The specific questions of Viet
Nam and ecology receive ex professo
treatment, but they are properly sub-
ordinate to the broader categories
just mentioned.

As T said in a recent review of Il-
lich’s latest work, no purpose would
be served in a review by summariz-
ing a presentation which needs the
support of its documentation and its
context. I want, therefore, to say no
more about the content of Americans
against Man. I do want most em-
phatically to recommend it to every
reader; and yet even as I do so, I
am chagrined at the realization that
those who really need it won’'t read
it. T am also extremely disappointed
in the packaging which Corpus Books
has given to so important a work.
The print is for some reason (its
small size, perhaps) no aid to the
attraction of readers. And $3.95 seems
to me an absurd price for a 134-page
paperback.
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One of the author’s main points is
the inner-directedness of American
morality and political and social at-
titudes—an aspect of laissez-faire
individualism, of course. I can’t help
wondering whether the publisher, in
this case, was so narrowly preoccu-
pied with pricing the book for a
‘“proper” profit, that Mr. McCormick’s
urgent message has been priced right
out of the market. Anyway, I wish
someone had had the sense to get
this book subsidized and had sent
copies gratis to all our legislators
and members of the Executive,

Design for Religion: Toward Ecumen-
ical Education. By Gabriel Moran.
New York: Herder and Herder,
1970. Pp. 168. Cloth, $4.95; paper,
$1.95.

Reviewed by Eleanor V. Lewis, Ph.D.
(Theology, Fordham University), As-
sistant Professor of Theology at Siena
College and an active member of the
College Theology Society.

“I would judge this book to be suc-
cessful if it caused some people to
read further in theology and/or edu-
cation as their own step toward the
rebirth of religious education.” This
kind of success should, and no doubt
will, be accorded to Gabriel Moran’s
latest book. It is a compact and clear
presentation of the case for a renewal
of religious education by way of a
study of the world and the great re-
ligions of the world.

Indeed, this is the way Moran en-
visages the ecumenical education
which he proposes. It must be, first
of all, education, “the lived truth of
a humanized world,” a lifelong pro-
cess, in contrast to schooling—a lim-
ited experience by which learning is
structured in a formal way. Secondly,
ecumenical education must actively
seek the encounter of Christianity
with all forms of religion and non-
religion, The search for truth, in no
matter what form it may appear, is

essential to the ecumenical endeavor.
The final norm of truth will be, not
a particular creed, sacred book, or
ecclesial spokesman, but human ex-
perience itself.

In effect, what Moran proposes here
is none other than a humanistic ap-
proach to education, one which would
not confine learning to a formal aca-
demic situation, but would see it as
a process of growth and development
carried on in and through the main-
stream of everyday living, Again and
again Moran insists that this human-
istic approach, appropriate for both
secular and religious education, is
properly orientated toward the adult.
He does not confine religious educa-
tion to the adult, but he points out
that the goal of all education is the
formation of a philosophy of life, as
such possible only for the mature
mind. Moran’s program would reach
from “birth to grave,” whenever and
as long as the individual is capable
of benefiting by experience. Moran
does, however, confine theological
education to the adult whose religious

and/or human development has
brought him to the point of freely
and intelligently choosing Christi-
anity.

Those familiar with Moran’s pre-
vious books and articles on religious
education will not find anything new
in Design for Religion. They will rec-
ognize an attempt to strengthen the
author’s position by drawing heavily
on the findings of other disciplines:
sociology, anthropology, psychology,
etc. Moran’s familiarity with the
latest literature in these areas is im-
pressive. But his book will not startle
the educator or theologian who, along i
with Moran, has been hard at work
to radically renew the approach of
the American Church to religious
education, It may just inspire the
policy makers of that Church, how-
ever, to take the step Moran hopes
for and begin to think and study in
a new direction. That Moran must so
often reiterate his critique of religi-
ous education is itself a commentary
on the failure of these policy makers
thus far to respond.
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EDITORIAL

The Catholic-College
Identity Crisis

How does a Catholic college identify itself as “Catholic”? Like the
not uncommon Catholic layman who feel? adrift because of the abandon-
ment of Friday abstinence, Lenten fasting, novenas and similar devotions,
the Catholic college finds itself at sea because of the disappearance of com-
pulsory Mass attendance, required theology and philosophy curricula, and
a heavily Catholic faculty.

The quest for identity seems to go off in two directions. One course
leads the college to define itself in terms of its being a college: a corporate
body dedicated to the pursuit of truth and knowledge. Its status as “Cath-
olic” would then flow from the presence of a dedicated band of Christians
on the staff and from an atmosphere that is Christian. Tht other direction
taken by the quest for identity involves emphasizing the capital C in
“Clatholic” and fighting the uphill battle to preserve the structures that have
traditionally characterized the Catholic college, from obligatory retreats to
a rather strict separation between the sexes. (It might be observed, in the
latter connection, that this separation is not a mere survival of an older
cultural pattern, but tends to find its justification in experience.)

The quest for identity will be successful if the Catholic college does
preserve the warmth, the spirit, the joie de vivre which has made our
campuses recognizable different; if it does intelligently modify and replace
structures which are no longer viable in this generation; if it does remain
Catholic with a capital C. This means being loyal to the pope and to the
deposit of faith. Such loyalty does not mean total inflexibility, but as Hans
Kueng recently observed in an interview on his book, Infallibility, there is
a line one does not cross, doctrinally, and retain the name “Catholic.”
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Positively expressed, the loyalty here envisioned means the confident
Proclamation of the gospel and of reason’s capacity to find most of the
Important answers to the most important questions. To claim to know all
the answers is, of course, not only triumphalistic but ignorant. But to claim
to know only a very few answers is (while less offensive) a betrayal of Him
.who dwells in light inaccessible and has enlightened €Very man comin
into the world with the twin lamps of reason and faith. ;

a?-%ﬂw/;\

Fulfillment

Unless the seed die,
It remains alone.

Instead of living growth —
Bare as a stone.

Unless the winter die,
Earth remains cold —

Barren—unfulfilled —
Bringing pain untold.

Unless our ego die,
It cannot be free
To become the person
It was meant to be.

But if it die to pride
It will rise to see;

lts death was but a birth
Into eternity.

Sister Barbara Marie, O. S. F.
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A Place in the Son
Robert J. Waywood, O.F. M.

The question purportedly send-
ing current sales of sleeping pills
sky-high, as to whether life exists
on other planets, is one that the
philosopher and theologian, not
the scientist, must answer. Though
I possess only rudimentary data—
and that fast fading into the
nebula of golden highschool mem-
ories—on the subjects of astrono-
nomy and biology, I am certain of
a few facts which imply that the
existence of life, let alone intel-:

ligent life, outside of earth is a
thin probability that only ' prodi--

gious scientific advancement and
hundreds of decades will, if pos-
sible, thicken into alarming like-
lihood. Just now, my position is
hardly au courant. What with the
sacred cow of science chomping
ever larger swaths of the nation’s
greenery, with a pathological im-
patience towards the past seizing
the race, with a frenzied flight
to fantasy and the occult becom-
ing Western man’s favorite in-
door sport, and with an apparent

conspiracy to denigrate mankind
going forward relentlessly these
last decades—what with all this
chorus of opposition, mine will be
a small, helpless voice—the whine
of an old fogey.

Let me start by dispatching
with the implications of some
time-honored scientific facts about
the cosmos and life; facts, I say,
that whittle down considerably
the chances of finding a man on
the moon and that flatten the
edge of enthusiasm on the part
of science-fiction votaries.

From my past dabblings in as-
tronomy, two pertinent facts loom
as clear and as solid as the sun-
rise. One tells us that a solar
system such as ours is, if not
unique in the universe, at least
an oddity. An article I wish to

‘quote in this connection is, I con-

fess, altogether popular in style;
but the author is so obviously un-
prejudiced, the observation so cat-
egorical, and the subject still so
far beyond the reaches of empiri-

Father Robert J. Waywood, O.F.M;, holds a Master’s Degree in English. A
member of Holy Name Province, he is an Instructor in English at Siena

College, Loudonville, N.Y.
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cal science that the quotation, I
think, retains its force:

Our solar system may be re-
garded as unique, or nearly so;
indeed, it is probably a freak.
This assumption is based on con-
siderable knowledge of the life
and death of stars—of their evo-
lution, and of the likelihood that
an occurrence which may have
brought our planets into being
could ever have been repeated.
The likelihood is small (Kendall
Baird, Astronomy for Everyone).

The other fact is able to be more
empirically established and will
doubtless be entirely verified in
the near future: besides the earth
no other planet in our solar sys-
tem is provided with anything
anywhere approaching the condi-
tions necessary to support organic
life. The one orb that may be ex-
cluded from this generality is Ve-
nus, for which there remains a
flicker of hope for its habitability.

Observe that none of the fore-
going remarks are calculated to
disprove the existence of extra-
terrestial life: they are intended
merely to shrink such a possibili-
ty to reasonable proportions and
to cool the heated imaginations
of today’s popular scientists.

What about life? I am seized
with something short of delirium
when I hear the absurd shibbo-
leth, “life as we know it.” Any
day now I expgct to overhear our
modern relativist mention “noses
as we understand them” or “ba-
nanas such as they are,” and
other fastidious qualifications. All
human knowledge is admittedly
imperfect; and we are prepared to
gag the next ninny who says,

“Cogito, ergo sum” in the mid-
dle of his sentence. Recently I
read a stellar article by Dr. Char-
les de Koninck, professor of phi-
losophy at Laval University, en-
titled, “Is the Word °‘Life’ Mean-
ingful?” It was with some hesita-
tion that I dipped into the article,
contained in a formidable journal
called Philosophy of Biology. But
my reward was a rebirth of faith
in the professional philosopher, In
his monograph Dr. de Koninck
patiently and patently, with crit-
ical acumen and almost poetical
illumination, proves that pigs is
pigs or, more precisely, that live
horses are not dead horses. He
lays down a lucid principle—it
should be engraved in gold and
placed in the vacuum chambers of
the Department of Weights and
Measures—that worthwhile defini-
tions need not await the clarifi-
cation of the most obscure and
exceptional species for formula-
tion. Whether the microbiologist
consigns the protein molecule to
the quick or to the dead, we still
have a pretty clear idea of what
physical life—or its absence—Iis.

We ask, is there organic life, the
basis of which is protoplasm, on
planets other than earth? The
answer is emphatically, “Very un-
likely.” For just as the absence
of water and atmosphere on the
moon and the presence of abys-
mal cold and pure ammonia gas
on Jupiter preclude the hypothesis
of organisms on those respective
spheres, so too the likelihood of
life on other planets in this or any
solar system to be discovered will
be:similarly trimmed down. It is
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important in this context to re-
alize a fact grossly ignored by the
popular scientist though inces-
santly assumed by the professional:
that the physical laws obtain
throughout - the universe. Thus,
only on the assumption that
elements burning in the sun might
undergo  spectroscopic  analysis
identical with such elements aglow
in the Bunsen burner, could the
scientists conclude to the existence
of the inert gas helium, a com-
modity discovered only sometime
afterwards in Texas oil wells. Al-
though this or that element may
be missing from a stellar body
because 1its tremendous energy
transmutes heavier elements to
lighter), there are now and ever,
here and everywhere, no more
than ninety-eight stable elements,
with more or less fixed valences,
of which matter is constituted.
And if the basic laws of nature
are so0 ubiquitous and constant,
efforts to discover non-organic
life, let us say, fabricated of sili-
con molecules (structurally much
like carbon) — on other hypo-
thetical planets, cannot but be as
successful as those to find or syn-
thesize such a form of life in our
mundane laboratories: that is, un-
successful.

The fact is that the existence
of extra-terrestrial life hasn’t be-
gun to be proved, and its possibi-
lity is a matter of sheer hypoth-
esis. Despite the accomplishment
of space flight and persistent
(but sporadic and highly dubious)
reports of UFO’s, the subject of
other worlds In the universe, to
be realistic, should have about as
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much urgency for us as it had
for the Neanderthal Man.

If the scientist must honestly
be silent on the subject, or con-
tent with the most modest spec-
ulation, what can the theologian
say? Until now he has been rather
reticent, for lack of divine re-
velation, if not of human interest.
Since the days of scholasticism,
he has given a laconic affirmative
to the possibility of other worlds.
But I  believe that now that
science has pushed the question
to the fore, we can shed some
light on it by applying a few
theological deductions elaborated
by one of the brightest lumina-
ries of the Middle Ages—The
Subtle Doctor, John Duns Scotus.
His teaching about the absolute
predestination of Christ has, I
think, a relevance hitherto un-
detected on the question of
whether life exists elsewhere in
the universe. The relevance, I ad-
mit, is only oblique. But before
introducing his doctrine, I should
for the sake of clarity enlarge
here on a previous assertion.

I have mentioned an apparent
conspiracy afoot to denigrate or
abase mankind, What I mean is
that for the past fifty years
scientists, at least those of the
second magnitude, seem to have
made it their bounden duty and
unwritten law of the game to
play down the importance of man
in the grand scheme of things.
I can recall reading the record
of a symposium held at M.ILT.
in which one of the panel claimed
that, for all his touted rationali-
ty, one virulent school of viruses

|
l

could wipe man out in two weeks,
given advantageous conditions.
And I heard an astronomer on
television refer to this earth as a
sixth-rate planet in a fifth-rate
solar system in a fourth-rate
galaxy. With more perverse ab-
negation than an Indian fakir,

they have chanted, “Thou hast

made man a little higher than the
angle worm.” One of their most
cherished memories, which they
can hardly refrain from alluding
to, is the apocalyptical day when
Galileo Galilei deflated the Con-
tinental ego by demonstrating
with lenses and cosines that the
earth rotates around the sun—
with the implication that the
Yahweh who made the sun stand
still was a bit of a medicine man
and that the Bible was about as
reliable as Bullfinch. The fact of
the matter is that hardly anyone
on the Continent gave a hoot
about heliocentricity (and they
stil don’t), though they had
every reason to rest assured
that man was made a little lower
than the angels—whatever the
mechanics of the cosmos proved
to be.

The reason for this parenthesis
is that I wish to lead up to a
line of argument that seeks not
so much to disprove the existence
of extra-terrestrial life as to show
that scientism’s self-abasement is
uncalled for (and in the light of
mere human accomplishment{ in
art as well as science, most un-
couth); that there are good theo-
logical grounds for exalting man-
kind; and that it is highly prob-
able that the whole sidereal

universe might be one cosmic
playground for the romping of

‘human intelligence, if not of hu-

man limbs.

According to the theological de-
deductions of Duns Scotus, the

-Divine Mind conceived of making

a. creature, endowed with intellect

___vand will, composed of spirit and
‘matter,
‘ative power, so that the Second

the show-piece of cre-

Person of the Trinity might as-
sume that creatural nature and
thereby both diffuse God’s good-
ness without and return adequate
glory to the Creator. The rest
of creation was, as it were, an
afterthought, a backdrop for this
overriding Divine Comedy. Here I
wish neither to substantiate the
thesis nor to enlarge on its de-
tails. I simply want to observe
that the dignity of the rational
animal, in the light of this doc-
trine, receives an awful rocket-
thrust upwards. Not even dream-
ing of the Incarnation and its
implications, the Psalmist rightly
exclaimed that God had created .
man a little lower than the an-
gels. Those of us living anno. de-
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mini, if we grasp the significance
of the Incarnation (It’s almost
like Shakespeare becoming a dog
to relate to his inarticulate pet),
can shout it to the stars: “Thou
hast lifted earthlings above the
archangels!”

In short, I cannot see why, if
God so favored humankind as to
plan the Incarnation from all
eternity, it is hard to believe that
he might furthermore coddle us
with a few million galaxies. If God
so loved the world that he sent
his only-begotten Son into it, I,
for one, refuse to be obsessed with
or cowed by my physical proximity
to other primates. And if the
strolling Carpenter, who sald one
day, as if over his shoulder, “Be-
fore Abraham came to be, I am,”
is, as Saint Paul avers, “the im-
age of the invisible God, the first-
born of all creation,” and “for
him were created all things in
the heavens and on earth, things
visible and things invisible”—then
I cannot but consider the ex-
istence of life on other planets
not only improbable but sadly in-
consequential. I am aware that a
few way-out theologians would

steal Christ’s thunder and per-
versely suggest, on no grounds
whatever, incarnations of other
Persons of the Trinity, peopling
the stars with a dozen Blessed
Virgins. But only “itching ears”
will, I think, attend to their luna-
cies.

It may be a sign of weak-
mindedness on my part to boggle
at astronomical figures (like those
of the national budget). Yet I
really suspect that something
healthy in my mental constitution
makes me recoil in disbelief every
time some sclence popularizer
floats a smokescreen of numbers
around the latest dubious theory
of biogenesis, evolution, or cosmo-
logy. His strategy, as one of my
friends expressed it, seems to be:
when in doubt, add a few dozen
zeros. I feel most in touch with
reality when dealing with finite
things at close quarters. Maybe
this penchant for the parochial,
this congenital instinct for the
cozy, makes me so ecstatic about
that moment in time when a
weak cry broke the chilly stable
air, and the House of Bread be-
came Heaven on earth,

APPENDIX

The foregoing article, although
written ten years ago, has for one
reason or another never been pub-
lished. Despite subsequent develop-
ments in biology and space flight,
not a word of it has proven in-
valid. But I find the essay needs
an gppendix for three reasons,
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First there are those above-men-
tioned developments that need
comment. Second, some of my ob-
servations, such as those on
helium and the physical laws, may
sound a bit cryptic. And third,
the article reads like a familiar
essay and may demand some

logical charting for the more
sedate reader.

Logically speaking, what I tried
o convey was this: that scien-
tific data regarding the existence
of extra-terrestrial life is, to say
the least, inconclusive; that the
probability of such life is not to
be conceded on the ultra-relativis-
tic (but stubbornly popular) be-
lief that somewhere; sometime,
somehow anything can happen,
the physical laws being endlessly
and radically amendable; that no
mere Lilliputian arrogance or Gar-
gantuan prejudice blinds man to
the notion that he shares the
cosmos with would-be Androme-
dans; and that Christian revela-
tion claims for mankind a far
more singular and incredible dis-
tinction than that -of being the
sole heirs to creation; namely,
that of ineluding among our num-
ber the Creator.

What of helium and the natural
laws? Unless scientists rigorously
assume the ubiquity and stability
of physical laws, they can move
on to no new knowledge. For ex-
ample, let us say that the element
helilum could register one spectro-
scopic profile on Monday but a
measurably different profile on
Tuesday: the scientist could
never be sure that helium was or
was not present in some quantity
of gas under analysis. If helium
or hydrogen or carbon did not
yield a consistent spectroscopic
profile, scientists could never
seriously conclude to the presence
of these elements, as they most
assuredly do, in the sun as well
as in other stars. Sometimes one

can come upon a stray fact of
science that dizzies the imagina-
tion and may coax the mind to
believe anything is possible, that
next week might see all our en-
cyclopedias reduced to gibberish.
Thus Robert Ripley may have us
doubting our senses when he
gravely informs us thas some-
where in the universe a cubic
inch of material weighs 3000
pounds. Before we put the torch
to our Britannicas, however, we
should realize that this revelation
is no more alarming than the old
chestnut about things weighing in
on the moon at one-quarter their
terrestrial avoirdupois. Jupiter’s
mass and hence its gravitational
pull is enormous by earthly com-
parison, and a cubic inch of
metal that weighs a few ounces
earthside could tip the scales a
ton if it were spirited away to
Jupiter.

How about the latest accomp-
lishments in biology and space re-
search (there is still no need to
seriously consider UFO visitors
and radio signals from the be-
yond)? Although biologists have
succeeded in making a DNA mo-
lecule replicate itself, the labo-
ratory synthesis of life ever re-
mains “just around the corner”
of Life’s science editor’s imagina-
tion. And rocket probes to Venus
and Mars, as well as remarkab-
ly sterile samples of moon rock,
have wielded nearly fatal blows
to any expectation of locating ex-
tra-terrestrial life nearby. Before
we pin our hopes for habitability
on some far-flung unknown pla-
net, consider two things. First,
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there is not the smallest shred of
evidence that there are any other
solar systems; and, second, we
probably haven’t ~enough fuel
(even atomic) on earth to send
a manned space ship to our closest
stellar neighbor four light-years
away. ‘

Finally, just about the only two
considerations that may form the
basis of any argument for the
existence of life elsewhere in the
universe are highly questionable.
First, the laws of probability, say
some scientists, make it appear
reasonable that, given the vast
number of stars in the universe,
and assuming that some have
solar systems, and considering tlge
enormous number of possible pla;i—
ets, chances are that a millidn
earth-like orbs are out there some-
where. Laws of probability not-
withstanding, this line of thought
seems to me only thinly vat-
nished wishful thinking. I will be-
gin to take it seriously the day
I am shown congruent snowfla,kes?
counterfeit fingerprints, or iden=
ical twins who are really identical.

According to another considera-

tion, if only the denizens of
earth tenant the universe, then

much of creation seems a prodi-
gious prodigality, a meaningless
waste—squandered, one could add,
on a curiously dim-witted and de-
praved species. But remember—
even on this very planet
Full many a gem of purest ray
serene
The dark unfathomed caves of
ocean bear.
Full many a flower is born
to blush unseen
And waste its sweetness on the
desert air.

Furthermore, man’s breath-taking
technology may eventually penet-
rate the whole cosmos and invest
it ‘with meaning. And, perhaps the
most important of all considera-
tions, the Incarnation itself re-
deems man of his insignificance,
just as the Redemption can res-
cue him from his depravity. Any-
one familiar with God’s.prodigali-
ty in the spiritual realm, at any
rate, will hardly balk at the sight
of his prodigality in the physical
universe.

Let those who will, gaze at
stars and guess about life on
other planets. I know that my Re-
deemer liveth and that right here
on terra firma I have a place in
the Son.
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Contemplative Religious Life Today — I
Mother Mary Francis, P.C. C.

Because religious have, over the
course of centuries, come to be
held, and, sadly, sometimes to
hold themselves as a superior
species of Christian humanity, it
seems to some necessary now to
maintain that religious have no
reason to exist at all, and that
far from being a superior species
of Christian, they are not even
Christians at all. If some con-
templatives, perhaps many con-
templatives, have understood with-
drawal from the world as turning
one’s back on the world, it would
not be surprising that the world
should turn its back on them. The
fact is, however, that some con-
templatives are now energetically
turning their backs on themselves.
And we may need to recall to
ourselves that if self-complacen-
cy is repulsive, self-contempt is
subversive. The psychological sad-
ism to which the latter leads
paralyzes all efforts toward a
true renewal.

To admit that one may have
lived according to some false
values in the past need not

generate a compulsion to main-
tain that one has no value in the
present. It is not necessary to ap-
pend to an act of contrition for
mistakes of the past a declara-
tion that one is oneself a mistake
of the present. It is healthy to
feel embarrassed about artificiali-
ties. It is strange that we should
feel embarrassed about sincerity.
At a time when so many are con-
fused and unhappy, one need not
be apologetic about having con-
victions and being glad in them.
We do not repair possible in-
authenticities of the past by con-
cocting artificialities of the pres-
ent. We may have been unwilling
to admit we had problems. Now
we are afraid to admit we are
contented. If we once feared to
disagree, now we are nervously
fearful if we agree. We can be-
come so unauthentic as to hide
the reality of our happiness lest
we be branded as being “out of
it.” Out of what? It is good to
be “with it” only if we have clear
ideas about what it is we want
to be with,

Mother Mary Francis, P.C.C., well known author of many essays on religious .
life and collections of poetry, is Abbess of the Poor Clare Monastery of our
Lady of Guadalupe and Federal Abbess of the Poor Clare Collettine Federa-

tion in the U.S.
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In a changing world, we grow
ashamed about having unshakable
principles. In a tortured era, we
are self-conscious about our joy.
In the end, we may have to call
in a psychiatrist to find out why
we do not seem to need a psy-
chiatrist. If the contemplative is
a sign of the uncertainty of
earthly life, if she is a question
mark of death written across life,
this is possible only because she
has convictions of certainty and
because with Saint Paul she
“knows in whom she has be-
lieved” (2 Tim. 1:12). Thus she
also knows in what she believes
and what is appropriate to her
belief.

The qualities which should
characterize the efforts of con-
templatives to renew themselves
in their way of life are the same
qualities which must be charac-
teristic of anyone’s engagement in
a profound renewal of life. The
first of these is already found in
the title of the conciliar decree
on religious life—that is, when
the title is properly translated.
Frequently, it is not. What the
Council Fathers asked for and
what the Church hopes for is not
haphazard adaptation but the ap-
propriate renewal of religious life.
There is our first characteristic:
appropriateness, specific authen-
ticity.

Obviously, we cannot achieve an
appropriate renewal unless we un-
derstand very clearly what kind
of thing we are renewing. We can-
not search for a face whose
features we do not know. One does
not return to an ideal which one
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has not yet conceived. Nor can
we walt for next year’s postulants
to enter and explain to us what
our life means. How can they
pring their wonderful fresh in-
sights to something which is not
much in sight when they come?
What shall they contribute to an
amorphism? However, if we are
not equipped to make an ap-
propriate renewal of our life by
reason of lacking a clear under-
standing of our life, then it is
not likely that any postulants will
be entering next year in any case.

Let us not be ashamed to have
convictions. In the Constitution
on the Church Vatican II has re-
minded us that religious families
are expected to “give their mem-
bers the support of a more firm
gtability in their way of life and
a proven doctrine of acquiring per-
fection” (§43). One can be open
to new expressions of truth only
if one recognizes the truth
through possessing it. Certainly no
one possesses the whole truth. All
should be forever seeking the full-
ness of truth. But we can proper-
ly seek only what we know. To
seek already implies some knowl-
edge of a goal. We look for some-
thing or for someone. We do not
merely look. And so we may dis-
¢over a need to repudiate a popu-
lar misconception of the hour
which is to equate receptivity with
a complete lack of conviction, so
that the epitome of openness is
held to be the absence of prin-
ciple.

Karl Stern reflects that “the
intellectuals have learned to say
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‘No!” so elaborately and in so
many different ways, they can no
longer say, ‘Yes!’”l Sometimes

contemplative religious have con-

ditioned themselves to say, “Yes!”
so immediately and to such in-
appropriate proposals that they
can no longer say, “Nol—it is not
for us.”

In proposing the contemplative
religious life as a question mark

upon worldly values, we have al--

ready accepted it as a sign of
contradiction. The contemplative
need not be afraid to be this
kind of sign, since she is totally
dedicated to the worship in spirit
and in truth of a God who was

himself “a sign of contradiction -

for many in Israel” (LK. 2:34). In
our enthusiasm for recognizing
the signs of the times, we may
hesitate to take a stand against
some of the signs we recognize.
This would be already to have lost
the opportunity to fulfil our vo-
cation in being ourselves a sign
of the times. As Father Karl Rah-
ner put it in a letter to the
Carmelites of Beek, Holland
(March 19, 1968), “Don’t ever for-
get this: contradiction to the
spirit of the times is often the
most modern thing, and is an ab-
solutely indispensable service
which one must perform for his
contemporary world,” If we have
courage to reject in our times
whatever is inappropriate to sal-
vation, we should be able to re-
ject what is inappropriate to the
authentic renewal of our contem-
plative religious life.

Certainly religious renewal is a
gloriously positive affair. It is by
no means a negative closedness.
If we say, No! to inappropriate
adaptation it is only that we may
reserve love’s energies for a more
full-throated and full-hearted
Yes! to all appropriate exercises
of renewal. And this retuwrns us
to our point of departure on the
characteristic of renewal: ap-

- propriateness. We must know whp.t

we believe before we can enlarge
our belief. And, after all, we know
that no one is so eager to listen
to and profit by suggestions for
improvement of her manner of
living as the one who has the
clearest vision of what that life
is, and who is as willing to die
for that vision as to'live in it.

The test of appropriateness,
once the vision has been caught,
is very forthright and simple.
Whatever deepens for the con-
templative the worshipful love of
her life would have to be ap-
propriate. Whatever enriches her
silence and solitude (emphasized
so powerfully in Section II of the
1969 Instruction on the Contem-
plative Life) develops her prayer-
fulness, illuminates her with-
drawal, matures her humanity,

. enlarges her mind and heart for

the loving adoration .of God and
compassionate love of men, is at
once manifestly appropriate for
her and an establishment of her
kind of witness in the Church. It
is not at all difficult to sort out
the appropriate and the inap-
propriate, and to separate them. -

1 Karl Stern, The Pillar of Fire (New York: Harcourt, Brace, 1951), 277.
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Then, it is characteristic of a
profound and enduring renewal
that it be sincere. It will have to
be honest enough and energetic
enough to cecliminate all those

spiritual and cultural accretions
of the years which have at best
obscured and at worst obliterated
the true aspect of the founder’s
charism which is ours to share.
For Franciscan contemplatives,
the words of Alice Meynell offer
a ready case in point:

The Lady Poverty was fair,

But she has lost her looks of late,

With change of times and change
of air.

Ah, slattern! she neglects her hair,

Her shoes, her gown, she keeps
no state,

As once when her pure feet were

barel2

A sincere Pranciscan contem-
plative would have to renounce all
that fetters Prancis’ lovely Lady
Poverty, and honestly labor to re-
store in her own spiritual and
temporal way of living that “slen-
der landscape and austere,”
where the discerning poet rightly
reminds her that Lady dwells.
Where accumulations of devotion-
al prayers and practices have
cluttered the slender landscape of
contemplative prayer, she will
have to disclaim the clutter. In
the same way, if the striving af-
ter perfection has come to mean
an isolated, self-centered exis-
tence, she will have to hold out
her arms in love to the needs of
her sisters, the needs of the
world and begin again to learn
that perfection is only the full-
ness of love. She will then make
the simultaneous discovery that
when one is occupied with love,
one is no longer thinking about

2 Alice Meynell, Collected Poems (New York: Oxford University Press,

1913).

174

perfection. “My occupation? Love. the noticeable rewards of this sin-

It’s all I do.”3 The mystery of
the community of love is devel-
oped in Section V of the 1969 In-
struction mentioned above, where
the witness value of a firmly es-
tablished society is accented, and
its attraction for men of today
expressed in a splendid sentence:
“...a community which in view
of its continuity and vigor, con-
firms the validity of the prin-
ciples upon which it was founded”
(§3).

To have caught the true vi-
silon, to recognize what is ap-
propriate to keeping the splendor
of the vision, to have vitalizing
convictions about the tradition
established by the founder, is a
very different, even a sometimes
quite opposite affair than clinging
to traditions. Some traditions es-
tablished and handed down
through centuries remain vital to
every generation, Many others do
not. We need sincerely to recog-
nize the latter and repudiate
them, not with contempt for the
meaningless but with the defer-
ence and respect for what was
once very meaningful and with-
out which we could have nothing
on which to build anything
meaningful in the present.

Only out of a sincere personal
searching, selection, and rejection
can come any availing communal
searching, selection, and rejection
in order to achieve the sincerest
presentation of the original char-
ism in the present milieu. One of

-.cere appraisal and action is a

renascence of simplicity. And so
the third characteristic of con-
templative religious renewal that
we want to consider here (there
are other characteristics, but they
are largely contained in our se-
lected three) already emerges with
the second, simplicity out of sin-
cerity.

Just to live religious life on -its
simplest level is a tremendous
challenge. Complexities are so ob-
scurantist that of themselves
they disavow our living really ap-
propriately and sincerely. They
take over the scene. They blot out
the sun. It will often be extreme-
ly difficult for religious in the
active apostolate to get and stay
free of the complexities which
their very apostolates engender.
Who does not sigh before the
challenge of living very simply
within the administrative struc-
tures of a large modern hospital
or today’s university? Cloistered
contemplatives have no such built-
in problems, If there are com-
plexities in their way of life, it is
not because they must be there
but’ because contemplatives have
brought them in. And how can
the religious in the active apos-
tolate look to her contemplative
sister for the assistance of love
and. prayer in her very real and
complex problems if that same
contemplative sister is fabricating
complexities of her own?

Everything in the contempla-

8 John of the Cross, Poems (tr. John F, Nims; New York: Grove Press,

1959).
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tive’s life must be evaluated by
the standard of simplicity. “Simp-
ly be what you are; God will
take care that your light shines
before men.”t A curious mistake
of our times appears in some con-
templatives’ apparent disbelief
that God will do this, in a cer-
tain agitation to carry their light
out of the cloister and them-
selves hold it before men. The
trouble with this seems to be
that the light quickly, even al-
most immediately, goes out. It is
the love, the prayer, the compas-
sion, the penance of the con-
templative which must go out to
men, not her physical presence.
When the contemplative is oc-
cupied only with “simply being
what she is,” she has a lifetime
task which grows ever more chal-
lenging, more engaging, more
blessed with the years.

In this simplicity of being and
of living, the contemplative reli-
gious’ prayer is seen as an abid-
ing presence to Love; her study
as meditative, not academic; her
work chosen and executed only
as expressive of her dedication,
whether it be the art of wood-
cutting or the art of cooking, the
work of creative writing or of
hoeing, the labor of musicology
or of sweeping. It is safe to say
that the contemplative who does
not- move with simple grace and
coordinated ease from the choir
to the scriptorium to the soil is
malfunctioning. It is good for her
to work with the earth, to sweat

in the sun, to coax new life from
the soil in order to offer her
liturgical worship more availing-
ly, her private prayer more fruit-
fully, to think more clearly and
profoundly.

The whole history of the con-
templative life testifies that its
high points of spiritual and in-
tellectual creativity were always
achieved when it flourished most
notably in poverty and very simple
labor. Contemplatives will not need
worldly diversions as long as they
work with the soil. A deep re-
newal 1is at least as readily
achieved in the silent garden un-
der the sky as in air-conditioned
hotels’ workshops. This is by no
means to cast aspersions on work-
shops which are often helpful and
occasionally necessary, but only to
say that for contemplatives, air-
conditioned workshops may prove
themselves best in subsequent sun-
drenched fields. The life of the
contemplative even as a sign of
contradiction is a simple and
silent sign, not a strident one. The
question it continually raises is
only the unvocalized question of its
simple being. But the silence and
the simplicity are mysteriously
heard by men so continually and
so evidently that Isaiah’s invita-
tion seems for this newly uttered
and in this specifically fulfilled:

Sing with praise, barren city that
art childless still; echo thy praise,
cry aloud, wife that wast never
brought to bed. Make more room
for thy tent, stretch wide—what
hinders thee?—the curtaing of

4 Pope Paul VI, Letter to the Abbot General of the Cisterian Order of the

Striet Observance, December 8, 1969,
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thy dwelling place; long be the
ropes, and firm the pegs that
fasten them. Right and left thou
shalt spread, till thy race dis-
possesses the heathen, peoples the
ruined cities (Is. 54:1-3).

And the “firmer the pegs” of the
contemplative tent in this glorious
era of renewal, the more clearly
will its simple questioning sign be
recognized and its silence heard.

Renewal achieved out of an
educated intuition, that is, a pray-
er-informed and experience-prov-
en intuition, wrought out of
humble and courageous sincerity,
and sustained in simplicity will
fulfill the expectation of Vatican
II that the contemplative life be
the expression of “an outstanding

sacrifice of praise,” and that
which “inspires the People of God
by example and lends luster to
that People by its holiness” (Per-
fectae caritatis, §7).

As for any present prophets of
doom against the contemplative
life, they will eventually ex-
perience that “no weapon that is
forged against thee shall go true;
no voice that is raised to con-
demn thee, but thou shalt give it
the lie” (Is. 54:17). For there is
no weapon that can do anything
but glance off a breastplate of
simple love. It is the contem-
plative’s universal compassion for
men which gives the lie to con-
demnations simply by gathering
them into her heart.

Francis climed a high mountain to listen to God. He started at
the beginning in imitation of the Creator and reintroduced Genesis
to a confused generation. He spoke of and to the earth, the heavens,
the sea, the sky, the animals and birds of the air. That’s how the
Father began, and Francis would sing that song of creation once
again and re-people the world with people of God and re-establish
all things in Christ in whose image the new man was made. Francis
moved from the lofty mountains to the lowly hillsides where on
one Christmas eve he built a shelter and peopled it with the real
symbols of that first cave-like shelter in Bethlehem. And wonder
of all wonders, everyone of the real people of God’s creation saw
and felt the Real Presence of the newborn Christ that starry night.
Francis did not have to run off to tell his brothers the wonderful
things God revealed to him that night; they all shared the good

things of this Real Presence.

Frederick McKeever, O.F.M.

from a homily preached at
a provincial chapter liturgy
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Clare and Penance

Sister Mary Seraphim, P.C.P. A.

With both Saint Francis and
the Bishop against her, Clare sur-
rendered. She would accept their
command that she let no day
pass without taking some food.
To make doubly sure that their
orders were observed, the Bishop
and Francis informed the other
Sisters of San Damiano that,
from now on, their Abbess would
eat at least one-half a roll every
day, including Friday.l The Sis-
ters rejoiced, for Clare’s fasting
had been such “that they were
made sad and lamented over it”
and even, as Sister Pacifica later
confessed, “shed tears over it
many times.”2 Unable to continue
such an obvious penitential prac-
tice, Clare had recourse to more
secret ones. It is said that she

possessed three different types of
hairshirts which “she wore in
most secret fashion in order that
the Sisters should not reprove her
for doing it.3 Even in this pious
deception, Clare was thwarted, for
as soon as she became ill the Sis-
ters spirited them away. This

solicitude of the nuns of San

Damiano for their abbess was
rivaled by the tender concern
which Saint Clare displayed for
them.

“Though Clare afflicted her own
body with these hair shirts, she
was most merciful with the sis~
ters, for whom she would hear
of no such penances, and most
willingly gave them every conso-
lation.”* Clare remained quite
firm in her purpose that the sis-

1 From the Cause of Canonization as reproduced in Nesta de Robeck, St.
Clare of Assisi (Milwaukee: Bruce, 1951), 183.

2 Ibid.
3 1bid., 187.
4 Ibid.

Sister Mary Seraphim, P.C.P.A., who has contributed articles on religious
life and spirituality, as well as poetry, to many religious periodicals, is a
contemplative nun at the Monastery of Sancta Clara, Canton, Ohio.

178

ters should not give Brother Body
too much reason to complain and
thereby diminish their ability to
grow in service and mystic love
of each other and their Spouse.
One notable exception to this rule
was made in the case of Sister
Agnes, a young sister who, after
observing Clare wearing a cilice of
knotted horse hair, asked to try
it. Surprisingly Clare permitted it.
But as Thomas of Celano records,
“she so quickly succumbed to such
harshness that after three days
she gave it up more readily than
she had cheerfully asked for it!”s

Why was Clare so drawn to ex-
tremes in this matter of corporal
penance? Her usual moderation
and common sense seemed to
vanish to such an extent that in
less than ten years her health
was completely broken, and she
contracted an illness which con-
fined her to bed until her death,
twenty-nine years later.

The answer can be found in
Clares overwhelming desire to be-
long entirely, body and soul, to
her crucified Lord and also in her
lively sense of the unity of the
Mystical Body. She lived, loved,
suffered and rejoiced permeated
by the conviction that all she did
would have repercussions on the
life of the entire Church. Hers
was an apostolic love born in a
clarity of vision which, as found-
ress of a penitential Order, she
possessed in plenitude. Thus she

L e —

could see no contradiction between
the moderation she urged on
others and the abandon with
which she chastised her own flesh.

For Clare, mortification was not
a burdensome duty, but the priv-
ilage of sharing with Christ in
his sacrificial Love.

Christian sacrifice, which is a

participation in the mystery of

Christ’s own sacrificial death and

resurrection, is a process of mak-

ing sacred the entire context of
human living. This is the most
radical meaning of the word sac-
rifice: “to make something sac-
red 8

Given their lively sense of rev-
erence for all creation, it is small
wonder that Francis and Clare
sought to sanctify everything they
did or discovered so that it could
be offered, purified and renewed,
to the Father. One of the ele-
ments of renunciation is the de-
sire to make reparation for the
abuse of the good things of the
earth by personal absention. No
morbidity pervades this attitude.
Rather, a great and ever expand-
ing appreciation for all that God
has made good springs up in the
hearts of those who stand back a
little and view each individual
good thing in its relationship with
the whole. Today’s world, which
complains of so much fragmenta-
tion, needs persons who have a
wide vision, persons who value
things not for what they can

. 5 Thomas of Celano, “The Legend of St. Clare of Assisi,”” in The Life and
Writings of St. Clare of Assisi (St. Bonaventure, N.Y.: The Franciscan Insti-

tute, 1953), 31.

6 Bernard J, Cooke, New Dimensions in Catholic Life (Wilkes-Barre: Di-

mension Books, 1968), 65-66.
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get out of them but for what they
are in themselves. These are the
liberated individuals who can
judge rightly with regard to all
other persons, things, and events.

Without penance to clarify the
vision, creation cannot but be
seen out of focus. Once penance
has come in, and the light of
prayer has been brought to shine
upon the created order, the soul
can appreciate the value of shar-
ing Christ’'s passion with others,
can welcome opportunities for
suffering, can want to show com-
passion to the members of
Christ’s mystical body.7

For Clare as for Francis, penance
was an exigency resulting from
their personal call from the Lord.
Because this desire sprang from
a genuine sharing in Christ’s sub-
mission, humility accompanied it.
Far from exacting a harsh re-
gime from Ther sisters, Clare
sought out little ways to care for
them, “serving them at table,
washing their feet, and giving
them water for their hands and
performing all the humble tasks
in the nursing of the infirm.”s
At night she would even rise and
“cover them against the cold.”®

Though she was abbess, when-
ever “she gave any command to

the sisters, she did so with much
fear and humility and nearly al-
ways hastened to do herself what
she ordered to others.”10 No won-
der the sisters loved her! Her
concern extended to more than
their bodily needs, for ‘“whenever
she saw any sister suffering temp-
tation or tribulation she would
call her secretly and with tears
console her.”il1 Even her reproofs
were given “with much grace and
gentleness.”12

That Clare’s fasting was reg-
ulated by her obedience to Fran-
cis and to the Bishop was a sign
of the authenticity of the love
which inspired it. Another ‘“satis-
factory proof” of authenticity in
the area of penance, Dom van Zel-
ler points out, “is to be found in
the words addressed by the angel
to the women on the morning of
the Resurrection: ‘You seek Je-
su of Nazareth who was cruci-
fied’.”13 To all who knew her,
Clare’s outstanding feature was
this singleness of purpose which
sought out her Lord with the skill
of a trained archer. “We must
clearly understand what the mov-
ing force and real power of her
Christian mortification was. It was
paschal joy.”1* We have already
seen how joy overflowed from this

7 Hubert van Zeller, O.S.B., Approach to Prayer and Penance (New York:

Guild Press, 1966), 266-67.

8 From the Cause of Canonization, de Robeck, 184.

9 1bid., 187.

10 Ibid., 184.

11 Ibid., 213.
12}bid., 222.

18 Van Zeller, 251.

14 Bernard Hiring, Acting on the Word (New York: Farrar, Straus &

Giroux, 1968), 158.
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ascetic woman, Anyone who came
into her radiant presence per-
ceived its influence. No, Clare’s
asceticism never caused her to be
grim or gloomy. “For all her mor-
tification, she preserved a joyful,
cheerful countenance, so that she
seemed either not to feel bodily
austerities or to laugh at them.”15

Clare’s taste for penance was
coupled with her love for pover-
ty. She saw them as two hand-
maids sent to bring erring man-
kind back to the recognition of
the heavenly Father. She well un-
derstood that

Christ’s redemptive activity in
hig Passion, Death and Resurrec-
tion made mankind radically
capable of answering the call of
the Father, but each individual
at the same time needs to be-
come continually united with and
immersed into this redemptive ac-
tivity of Christ in his own life
in order to actually make his
passover from self to the Father
in Christ.16

The true Christian, then, “has an
abiding need for continual re-
demption from self to Christ, born
of an enduring sense of his own
weakness of self and a lively con-
viction of his dependence upon
his heavenly Father.”17 Clare did
not sleep on vine twigs, maintain
a year-round Lenten fast, and
afflict her flesh because she felt

herself to be of superior strength
or superhuman. Rather, she felt
keenly her own powerlessness to
accomplish the purpose ‘to which
she had been called. She wrote
in her Testament about those who
“walk that way for a time but
of the few who persevere to the
end!”18 She experienced the same
fear that her very flesh would
betray her as it did her father,
Francis; like him, she undertook
to ensure its complete submission.’
Alexander IV wrote of her, in the
Bull of her canonization:

That she might grow strong in
spirit by conquering the flesh
(for one becomes stronger through
overcoming his enemy) she chas-
tised her body.... In the king-
dom of piety she reared a tower
of rigid abstinence, in which a
generous supply of spiritual
nourishment is to be had. She
was the princess of the poor, the
duchess of the humble, the mis-
tress of the chaste, the abbess
of the penitent.1?

This strong woman knew (by
sad experience) that “our flesh
is not of brass nor is our strength
that of stone (Job. 6:12). Nay,
we are frail and subject to every
bodily weakness.”20 And she wrote
to Agnes of Prague,

Therefore, most beloved, I beg

thee to refrain wisely and pru-

dently from any indiscreet and
impossible austerity in the fast-

15 Celano, “Legend...,” loc. cit., 32.
16 William F. Hogan, C.S.C., Witness in Weakness (North Easton: Stone-

hill College, 1968), 14.
17 |bid., 15.

18 St. Clare, Testament, in Henri Daniel-Rops, The Call of St. clare (New

York: Hawthorn 1963), 140.

12 From the Bull of Canonization, in de Robeck, 107.
20 From the Third Letter to Agnes of Prague, Ibid., 95.
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ing which I know thou hast un-
dertaken; and I beseech thee in
the Lord that by thy life, thou
praise God, and render thy
reasonable service to him and let
thy sacrifice be ever seasoned
with wisdom.21

At another time, answering Ag-
nes’ question concerning the prac-
tice of fasting at San Damiano,
Clare wrote, cautioning Agnes that
“for the weak and infirm, Saint
Francis admonished and bade us
have as much thoughtfulness as
we could in the matter of food.”22
This charity Clare constantly put
in practice in the governing of
her own community. Addressing
the future superiors and nuns of
her Order, Clare wrote in her Tes-
tament: “Love one another with
the charity of Christ, and let the

21 1bid.
22 Ibid.

love which you have in your
hearts be shown outwardly by
your deeds.”23

Clare had little use for that love
which existed only in thought or
desire. What she wished to prac-
tice and urged others to grow in,
was the delicate concern for oth-
ers which is the refined fruit of
Christian mortification.

From the truly Christian viewpoint,
all ascetic practices that do not
result in greater willingness to
serve and greater sensitivity to the
needs of other are untrue to life
and bypass life. Willingness to
serve is an ascesis, and this wil-
lingness to serve must be mani-
fested in community.24

The concept of penance today
is closely linked with this ideal
of service of the brethren. Instead
of seeking out opportunities
to mortify mnatural inclinations
through self-imposed asceticism,
modern man seeks rather to re-
spond most fully to the needs and
demands of others, with a con-
comitant forgetfulness of self. To-
day we do not indulge in heroics
in the matter of fasting, discip-
lines, and hairshirts; instead we
cultivate an attitude of humble,
hidden service which, incidental-
ly, does more than a hairshirt to
wear down the “rough edges” of
our prideful nature. Perhaps the
asceticism of the seventies will not
be so “measurable” but its fruit-
fulness can equal, if not surpass,

23 Testament of St. Clare, version in Life and Writings (cf. note 5, above),

86.
2¢ Hiiring, 155.
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the physical rigorism of past ages.
But we should not altogether dis-
card the concept of bodily austeri-
ty. If we are really to grow in
the demanding school of charity,
we will find it necessary to have
a nature which is supple and
docile to the least breathings of
the Spirit. This we will not have
if we are accustomed to indulge
all our Ilegitimate appetites to
satiety. Strength of will and firm-
ness of purpose grows only from
a self-controlled and reason-di-
rected nature, one which knows
how to accept suffering and to
profit by it. To attain such self-
mastery, corporal austerity is a
must. Clare recognized this, es-
pecially after her illness, and al-
though she modified her radical-
ism in regard to penance, she did
not abandon the basic concept
but ordained a balanced regulari-
ty of mortification in her Rule.

So that later generations would
not turn this exquisite balance of
penance and charity into a cari-
cature and cite her example of
mortification as justification for
their views, Clare composed a
moderate, indeed compassionate
chapter in her Rule regarding
fasting. She expressly enjoins that
“the younger and the weaker sis-
ters and those who are serving
outside the monastery can be
mercifully dispensed as it shall
seem good to the Abbess.”28

“It is of interest to note that,
although Francis followed a mid-
dle course in his Rule in regard
to the obligation of fasting, Clare
made this practice much more
strict, prescribing that the sis-
ters fast at all times. The reason
for this greater strictness on her
part may easily be gleaned from
the fact that, since the nuns did
not bear the strenuous bodily
burdens and labors of the apos-
tolate, they wished to compensate
somewhat for the lack of external
apostolic activity by a greater
severity in penance. Thus they in-
tended to cooperate with the more
active works of the friars by sup-
porting them in a spiritual way.”2¢

For Clare, then, penance—no
matter how hidden—had an apos-
tolic orientation. One example of
her faith in this reality occurred
at the time that the city of As-
sisi was under siege by the armies
of Vitale d’Aversa. “Trusting in
the power of God, Clare called
together the sisters, and ordered
ashes to be brought.”27 After
sprinkling her own head and those
of her sisters, she asked them all
to spend the day in prayer in
chapel. “During that day of pray-
er the sisters fasted on bread and
water, and some of them ate
nothing at all.”28 The following
dawn revealed the encampment
of the enemy deserted, for d’Aver-
sa and all his troops had departed.

25 Rule of St. Clare, in Life and Writings (cf. note 5, above), c. III, §8,

p. 44.

26 Marcian J. Mathis and Dismas Bonner, O.F.M., Explanation of the

Rule of St. Clare (1964), 41-42.

27 From the Cause of Canonization, de Robeck, 195,

28 Ibid., 211.
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Daniel-Rops analyses this ef-
ficacy of consecrated penance

thus:
The Christian is not a man alone;
it is not by selfishness and isola-
tion that he accomplishes his vo-
cation. All things unite and pour
forth again; each one is great only
by virtue of others. This splendor
which Clare, in her cell, pursued
through vigils and penances was
exactly that which shone on the
face of Francis when addressing
crowds, standing on a public
square. It is exactly the one which

29 Daniel-Rops, 80.

penetrated souls through the sub-
terranean path of remorse and
forgiveness. The silent prayer of
a thousand communities, prisoners
of their vows, works more effec-
tively than all sermons to restore
souls.29

Alexander IV was to write of her:
“While Clare in the seclusion of
her solitude broke the alabaster
vase of her body, the whole build-
ing of the Church was filled with
the fragrance of her sanctity.”30

30 From the Bull of Canonization, Life and Writings (cf. note 5, above), 106.
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Open Your Hearts. By Huub Oos-
terhuis. Trans. David Smith; New
York: Herder and Herder, 1971.
Pp, 112. Cloth, $4.50.

Reviewed by Father Vincent B. Gro-
gan, O.F.M., secretary to the Minister
Provincial of Holy Name Province.

The blurb on the dust-jacket in-
forms the reader that Oosterhuis
“summons men to rethink old and
ordinary truths in a new language,
especially as that new language in-
vigorates and transforms the litur-
gical experience.” If this is the
author’s intention, he certainly has
succeeded. The question remains,
though: can the majority of men
be satisfied with the rather stark
simplicity resulting from this ‘“re-
thinking”? The author advocates,
e. g., the abolition of all valuable
appurtenances of worship—marble
altars, gold ciboria—to be replaced
by wooden tables and woven bas-
kets containing ordinary bread, not
the unleavened kind.

QOosterhuis analyzes the inherent
meaning of sharing the Eucharistic

Bread, and he uses this analysis as
a springboard for developing his con-
cept of a person. You are a person
when you share other people’s
lives, if you are granted a role to
play in the happiness of others. This
brief introductory chapter is pivotal
to a proper appreciation of the re-
mainder of the book, for the twin
notions of “sharing” and “person”
seem to be the thread that unifies
his entire work. The verb ‘seems’”
is used advisedly, as I found it dif-
ficult to distinguish a precise theme.
In thig same section, the author
initiates a beautiful comparison, on
the one hand, between Christ as the
grain of wheat that dies to give
life, and on the other hand, a wage
earner who struggles to support his
family and thereby day by day gives
of himself till death.

The ten Prayers of Thanksgiving
or canons are relatively brief and
direct; in general, they follow the
structure of the four authorized
Mass canons: introductory prayer of
praise (corresponding to the Pre-
face), institutional narrative, anam-
nesig (prayer of offering), and con-
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cluding acclamation of glory (sim-
ilar to the minor doxology). Three
of these canons, though, lack words
of consecration; another has every-
body reciting the consecratory par-
agraph. And the last of these
canons is quite mystical and ques-
tioning in tone.

The chapter devoted to the
origing and the reality of prayer
is the best in the book. All prayer,
according to Oosterhuis, is but a
variation of the single theme of
love, of death, or a yearning for
peace. The author describes prayer
as an attempt to make the concept
“God” meaningful to the person
praying. Who is this person, God;
what are his relations to me and
mine to him? How can a person
be led from speaking of God to
speaking of my God?

The author provides a thought-
provoking explanation of the “Pray-
er of the Faithful” at Mass: he
asks, briefly, whether we are real-
ly willing to take the needed steps
to achieve all those glorioug goals
for which we so piously ask God—
peace, justice, etc. Likewise, Ooster-
huis interprets in a novel manner
the agelesg axiom that God always
answers our prayers though not
necessarily in the manner for which
we had hoped.

Included in the book is a Prot-
estant Easter Eve Service that is
used in Amsterdam. I found this
to be of high quality, endowing
that liturgical Vigil with a com-
pelling sense of drama through the
utilization of lights, alternating
choirs, dialogue between lector and
congregation.

The last chapter, entitled ‘“The
Second Language,” is the vaguest
of all. It apparently concerns the
real meaning of language itself. The
author divides language into two
types: the clear, concise, exact lang-
uage used, e. g., in science; and the
language of emotion or feeling that
seeks to express what really can-
not be said. Frankly, I failed to
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fathom the full import of these
particular pages, perhaps because
this wag my first encounter with
Oosterhuis.

The choice of certain words—
either by the author or the trans-
lator—could cause some apprehen-
sion or misunderstanding among
readers of this book. “Myth” e. g.,
is the description applied to certain
scriptura]l events of both the Old
and the New Testament. Secondly,
“Table Prayers” ig the title of the
chapter on the ten canons. A few
typographical mistakes—repetition
of the same word—are also notice-
able,

If you are tuned in to the con-
temporary existentialist or person-
alist philosophy, then this book is
for you. But my reaction upon read-
ing it is that the ordinary lay per-
son will not be attracted to it. Its
appeal seemg mainly for clergy and
religious who are au courant with
Dutch -thinking today, And as you
may have guessed by now, that is
definitely not “my bag.”

The Faith Eternal and the Man of
Today. By Jean Cardinal Danié-
lou. Trans. Paul Joseph Oligny,
O.F.M.; Chicago: Franciscan Her-
ald Press, 1970. Pp. vii-111. Cloth,
$4.50.

Reviewed by Margaret Hogan, M.A.
(Phil., Fordham University), a free
lance writer and mother of three re-
siding in East Windsor, N.J.

In this work Cardinal Daniélou
addresses himself to the basic pro-
blems confronting the contemporary
Christian, The fundamental ques-
tions concern “...belief in God, the
transcendence of Christianity as op-
posed to other religions, the foun-
dation and content of faith in
Christ, and... the development of
faith in theology and mysticism"”
(p. v). His responses to these prob-
lems were first offered in a series
of conferences for lay people. Here-

in lies one failing of the book: an
oral presentation directly set down
on paper loses its dynamism and
at times becomes wearisome for the
reader.

Daniélou sees the need for the
modern Christian, submerged in our
scientific - culture, to examine crit-
ically and intellectually the faith
that he has received. Such intel-
lectual examination should not only
reveal the rational basis for belief
in God and the Creed but should
also serve to direct man to develop
a proper humanism in the realiza-
tion of what man truly is and
whence his freedom derives.

Daniélou points out the history
of the experiences that take man
from a natural knowledge of God
to a supernatural knowledge of God.
This history indicates that there is
a solid basis from which man can
affirm what he believes. The first
experience is the universal human
experience of God. This is the per-
sonal, inner encounter that every
man hag with God. The proper
response to this encounter should
be the affirmation of the existence
of an objective and transcendent
reality. ‘Concomitant with this af-
firmation ig the recognition of a
rule or measure other than oneself.
And it is here that man first re-
jects God.

The second experience is the move-
ment of the great world religions
toward God. On this level, the reli-
gious man makes sacred the im-
portant moments of life and the
great forces of nature. These are
the religiong indigenous to the par-
ticular races. They are part and par-
cel of the cultures that express them.

The biblical and Christian ex-
periences are revelations. In this
they are distinct from the other re-
ligious traditions. They spring not
from the well of man’s creative in-
tellect but from an intervention by
God—a needed intervention in the
face of evil. They not only posit the
existence of God but reveal to man
something of God’'s nature. Chris-

tianity holds claim to something
more than revelation: viz., reclama-
tion. “Jesus Christ is at the same
time ... God-Savior and Man-Saved”
(p. 73). The race of mankind takes
on a new humanity with a super-
natural destiny. Most interesting in
the account of the revelation of
Christ is the marshalling of his-
torical fact to support the founda-
tion of faith.

The culmination of the movement
toward God is found in man’'s long-
ing for union with the absolute—
the authentic mystical experience
that ends not in nothingness but in
plenitude.

The approach that Daniélou takes
throughout ig an intellectualist one.
And for this he offers and need of-
fer no apology, For all that he
asks is that man reflect upon his
actual experience of reality and re-
cognize in that experience the truth
that supports his faith,

But either Daniélou’s reflection
upon reality is somewhat short-
sighted, or hig actual experience of
reality ig somewhat limited as evi-
denced by his occasional male
chauvinism. When he defends cer-
tain religious practices, e. g., which
some theologiang consider impure
expressions of religion, the examples
he uses involve only women: the
old lady telling her beadg and the
worried mother lighting a candle.
And again, when he contrasts reli-
gious sentimentality with intellec-
tual acceptance of the gospels, he
notes admirable belief without reli-
gious sentiment—especially in men.
Notwithstanding, the book is well
worth reading.

Introduction to a Philosophy of Re-
ligion. By Alice von Hildebrand.
Chicago: Franciscan Herald Press,
1970. Pp. ix-178. Cloth, $6.95.

Reviewed by Father Evan Roche,
O.F.M., Ph.D. (Phil, St. Bonaven-
ture University), Professor of Phi-
losophy at Siena College, Loudonville,
NY. |
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Thig little book is just what the
author claimg it to be. She begins
by showing how philosophy of re-
ligion should be distinguished both
from natural theology and from re-
ligion itself. She succeeds from the
start in establishing the legitimacy
of the distinct discipline now known
ag the philosophy of religion, by
showing that religion and its ex-
periences do lend themselves to
philosophical analysis.

The subject then is developed in
a natural and logical way. Separate
chapters deal with the relationship
of religion to culture, to humani-
tarianism, to morality and the like,
Such subjects ag sacredness, revela-
tion, faith, adoration, prayer, mysti-
cism, and cult are examined in the
light of basic philosophical prin-
ciples.

The author draws heavily upon
the works of outstanding authors
yet without breaking the continuity
of her own theme and its develop-
ment. The notes are conveniently
placed at the end of each chapter.
Readers who are familiar with the
writings of Dietrich von Hildebrand,
the author’s husband, can gather
something of the thrust of the
present book. TUnsurprisingly, the
one von Hildebrand quotes the other
with complete approval throughout:
for, as we are told on the jacket
of the present volume, she has be-
come his best collaborator.

Among other authors favorably
and frequently cited are William
James and Soren Kierkegaard. This
reviewer gained many fresh insights
with regard to the thinking of these
two men in particular. Mrs. von Hil-
debrand treats them both favorably
and sympathetically, yet manages a
rather incisive criticism of Kierke-
gaard for his distrust of the com-
munion that can and should exist
between men. Martin Luther and Im-
manuel Kant are treated critically
but fairly.

The contents of the present book
are consistently good and sometimes
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excellent. This reviewer was greatly
impressed by all the views of the
author. She shows a solid under-
standing of both philosophy and
theology. Her faith in a living and
personal God shines out on every
page. She speaks of prayer and
worship not as an outsider but as
ons who knows such matters from
daily experience. Nevertheless her
treatment is always scholarly and
objective.

Her book, then, could have been
and perhaps should have been ex-
cellent and deserving of unqualified
praise and endorsement. It is a
shame to have to report that a
work so fine in content and so
helpful and uplifting in the many
insights it affords the reader, is
marred throughout by so many
flaws in style and technique.

The author writes in English, but
English is obviously not her native
tongue. She needs a collaborator or
editor to check all of her sentences
from the standpoint of style. There
are also indications that the book
was published in haste or without
sufficient care. The noteg at the end
of each chapter are sometimes in-
consistent and often incomplete. A
careful and thorough reworking of
the book prior to publication could
have removed these many annoying
flaws.

The value and strength of the
work’s content more than balances
these weaknesses. It is suggested that
the reader try to overlook the
faults so noticeable to a reviewer.
The re-reading of sentences lack-
ing in clarity or elegance will be
worth the effort. Because of its con-
tent and the substance of its schol-
arship this book is well worth read-
ing.

Origins of the Franciscan Order. By
Cajetan Esser, O.F.M. Trans Ae-
dan Daly and Irina Lynch; Chi-
cago: Franciscan Herald Press,
1970. Pp. xii-289. Cloth, $12.50.

Reviewed by Father Cyprian Lynch,
O.F.M., formerly secretary of the
editorial board at the Academy of
American Franciscan History (Wash-
ington), now superior of Holy Name
Friary, Lafayette, N.J. Father
Cyprian has contributed numerous
scholarly essays to Americas, the
Catholic Historical Review, and the
New Catholic Encyclopedia.

Among the appropriate meang of
renewing religious life enjoined by
Vatican Council IT first place is
given to a return to the original
inspiration behind each order. Per-
fectae caritatis urges religloug to
give loyal recognition to the spirit
of their founder and the goals and
traditions which constitute the her-
itage of their community. Com-
pliance with this injunction neces-
sitates a prayerful re-study of the
origing of every order and congre-
gation. Efficacious renewal cannot
be based on pious platitudeg half-
remembered from novitiate days.
When exact knowledge of the facts
surrounding the beginnings of a
community is lacking, there is real
danger that its members will in-
vent a history to substantiate ill
conceived personal opinions. A care-
ful reading of the English transla-
tion of Cajetan Esser’s Anfinge und
urspriingliche Zielsetzungen des Or-
dens der Minderbriider (Leiden-Co-
logne, 1966) will protect Francis-
cans from this danger.

Within a decade of Saint Fran-
ciss death a wide spectrum of
opinion had evolved on such fun-
damental questions ag the ideals of
the founder, the original purpose
and structure of his order, and the
interpretation of hig rule. Parties
formed and almost immediately be-
gan to grind out literature desigmed
to vindicate their positions on dis-
puted points. By the middle of the
fourteenth century a goodly quanti-
ty of such polemical writing was
in circulation. In the study under
discussion Father Esser utilizes only
early non-controversial sources, prin-

cipally the works of eye-witnesses
of the primitive Franciscan move-
ment and contemporaries who were
not members of the Order. He
chooses to ignore later controversial
writings whose proper evaluation
would require a separate multi-
volume work. Some readers will
question this methodology, but none
will fail to be impressed by the
erudition displayed by the author in
its use.

The book’s purpose is clearly
stated in the Foreword: ‘. .. to treat
anew on the basis of the most
reliable sources and to bring to a
satisfactory conclusion the thorny
and complex problem of the early
history of the Franciscan Order”
(p, v). Thorny and complex prob-
lems are not easily laid to rest. As
recent a work ag Bishop Moorman’s
History of the Franciscan Order
(Oxford, 1968) clearly illustrates
that the fourteenth-century sources
are not completely out of favor and
that the Sabatier tradition is far
from dead. Given the temper of our
times, it is unlikely that some in-
vestigators—even those who rank
above the level of popularizers—
will cease to view the “Franciscan
question” ag other than a classic
example of charismatic - vs. - in-
stitutional confrontation. Our author’s
presentation of an alternative in-
terpretation is indeed persuasive, but
he should not anticipate its im-
mediate and universal acceptance.

Among the relevant questions ex-
amined in the light of the earliest
sources are the following., Did Saint
Francis intend to found a religious
order in the canonical sense, or did
he envision a loose unstructured
brotherhood designed to renew the
Christian life among his contem-
poraries? Were his original ideals
unduly modified by agents of the
Roman Curia? Precisely how did the
early fraternity differ from existing
religious orders? Was the primitive
Order a continuation of the popular
medieval poverty movement or g re-
action to it? To what extent was
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the “institutionalization” of the Or-
der the result of internal abuses?
What meaning did penance, pover-
ty, and apostolate have for the
original companions of the founder?
In what did their prayer life con-
sist? How did they understand and
exemplify minoritas and fraternitas?

All of the questions are of vital
interest to anyone concerned about
the renewal of the Franciscan way
of life. Father Esser’s treatment of
them will provide enlightenment—
and some surprises—to traditional-
ists and revisionists alike. In a re-
view of the original German ver-
sion of this work Father Sophro-
nius Clasen wrote that it merits
recognition ‘“not only as a historical
study but as a guide in the ag-
giornamento of the Order today”
(Wissenschaft und  Weisheit 29
{19661, 159). This reviewer is in
full concurrence with thig judg-
ment.

This volume cannot be classified
as leisure reading. It treats a heavy
subject in a quasi-monographic man-
ner. The translation retains a Teu-
tonic flavor in many places. Read-
ers may find distracting the re-
curring superfluous use of the word
“already.” Some inconsistency will
also be noted in the Anglicization
of proper names: why James of
Guise, but Jacobus de Voragine?
The clumsy system of annotation
employed is nowhere adequately ex-
plained. In some cases documenta-
tion is supplied in the notes which
appear at the end of each chapter;
in others, numbers and letters are
inserted within parenthesis after
quotations in the text. In view of
the book’s price readers might ex-
pect more diligent editing.

The Christ: A Study of the God-
Man Reiationship in the Whole of
Creation and in Jesus Christ, By
Piet Schoonenberg, S.J. Trans.
Della. Couling; New York: Her-
der and Herder, 1971. Pp. 191.
Cloth, $8.50.
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Reviewed by Father Michael D. Mei-
lach, O.F.M., Ph.D., Editor of this
Review.

I have long considered Father
Schoonenberg to be one of the most
original and reliable theologiang of
our time, and this latest of his
works to appear in English trans-
lation tends to confirm that opinion.
The Christ is actually two separate
essays, but the unity of theme and
viewpoint is so evident that the
value of each essay is enhanced by
their juxtaposition.

The first of the two essays, on
“God or Man: a False Dilemma,”
may be considered introductory to
the second both by reason of its
brevity and by reason of its simp-
ler and more fundamental content.
Schoonenberg here presents an up-
dated version of his inaugural lec-
ture at Nijmegen. The reader un-
familiar with his earlier publica-
tions will find this a convenient
general statement of his viewpoint
and a succinct summary of his
major positions. The basic point
stressed is that the divine and the
human spheres of activity are not
commensurate nor, therefore, com-
petitive. As in God’s World in the
Making (Duquesne U. Press, 1964),
Schoonenberg’s framework is an
evolutionary continuum embracing
both creation and salvation history.
Extensive development is wisely
avoided, as the author is content to
refer not only to his own fuller
treatments but also to most of the
best work in the field: that of van
Melsen e. g., of Hulsbosch, and of
Baltazar,

The application, development, and
real originality in the present work
come in the second, much Ilonger
essay on “God and Man, or God in
Man.” It scarcely needs to be said,
no doubt, that this is not grist for
the casual reader. It is serious and
technical theology which requires
for full intelligibility a real famil-
iarity with the proceedings of sev-
eral early Councils—especially Ni-

cea, Ephesus, and Chalcedon. At this
level, the extensive use of Latin and
Greek (often untranslated) ought
not to be considered a literary
drawback.

As Karl Rahner has observed,
Chalcedon was not a conclusion but
a beginning of the exploratory jour-
ney into the mystery of Jesus.
Certain naive conceptions of ‘or-
thodoxy”’ notwithstanding, it is ac-
tually very difficult to tell a priori
precisely what is and what is not
strictly required as propositional af-
firmation by the deposit of faith.
I hope to see much more discussion
of Schoonenberg’s thesis in the
months and years to come, for it
looks extremely promising. It is,
briefly, that revelation affirms
nothing about the immanent Trinity
save what we can deduce from the
“economic” Trinity revealed in sal-
vation history; that, therefore, we
need not view the Incarnation as
the assumption of human nature by
a  pre-existent second ‘Person.”
Schoonenberg suggests, on the con-
trary, that the only “Person” in
Christ is the human one (anhypos-
tasia of the Word). Since, more-
over, enumeration is meaningless in
an affirmation of the divine “in ad-
dition to” the creaturely, it is bet-
ter to speak of the unique plenitude
of presence than of the divine
“nature” supposedly juxtaposed to
the human in Jesus.

The rest of the essay suggests,
all too briefly, an extremely at-
tractive re-thinking of many long
vexed questions regarding Jesus’

earthly, historical life: questions
centering around his human knowl-
edge and will His glorified life is
discussed both as continuous and as
contrasting with his earthly Ilife;
and, in Teilhardian fashion, the
Parousia is presented as immanent
as well as epekeina. Schoonenberg
occasionally adverts, both implicitly
and explicitly, to the many points
of contact between his own and the
traditional scotistic Christology. May
we hope that some contemporary
Franciscan theologians will, in dia-
logue with his fruitful suggestions,
resume something of their glorious
heritage? Personally, I feel that the
Plotinian approach to God as the
ineffable One (recently exploited on-
ly in certain fecund aspects by Dr.
Robert C. Neville) supplies some
important categories for dealing
with the early stages of Schoonen-
berg’s argument; cf. Neville’'s ‘“Cre-
ation and the Trinity,” Theological
Studies 30:1 [3/69], 3-26).

Were the translator’s and the
editor’'s work commensurate with
that of the author, I would raise no
question whatever about a price of
$8.50 for a book which furnishes 191
pages of really semina] and
provocative thought, The Christ
abounds, however, in every con-
ceivable stylistic defect: omission of
words, unintelligible sentences, mis-
placed phrases, badly chosen words,
and misprints—none of which, I
earnestly hope, will deter the reader
well grounded and seriously inter-
ested in Christology from buying
and savoring the book.
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FEATURE REVIEW

Cur Life with God

I think that there are few times in a man’s life when the words of
his leader take deep root in his heart. I think that the occasions are rare
when a member of a religious order clearly experiences that his superior
points the true, sure, safe, and only way to go. I think that it is a seldom
given grace to want to follow a direction enthusiastically—unreservedly—
precisely because the leader has revealed himself as the servant par ex-
cellence. '

Recently, I read my Minister General’s document, Our Life with God.!
This is not just another book or another exhortation. It is a flashing,
penetrating, and moving invitation to me to take seriously again the utter
need I have of prayer. I had been slogging along on an ocean bed of semi-
concealed negativism, disappointmeh)tf, and resentful frustration. Usually
I was feeling sorry for myself in the demanding work that I do as a
Franciscan priest: formation director, teacher, dormitory counsellor, and
contrasting the great efforts with my apparent failures. Sometimes I was
even disillusioned at the seemingly real lack of spirit and interest in religious
renewal on the part of so many people in my Order. I had often said to
myself: “What’s the use, really?” When I read Father Constantine Koser’s
Our Life with God, 1 practically shouted, “Of course!”

Father Constantine recognizes that “life with God has always been
difficult in a time of trial” (p.3). Today it is my lot “to live in a time
of transition with its side effects: precariousness, doubt, obscurity, hesitation,

.1 Constantine Koser, O.F.M., Oufr Life with God. Trans. Justin Bailey,
O.F.M.; Pulaski, Wis.: Franciscan Publishers, 1971. Pp. xi-184. Cloth, $3.00;
paper, $2.00. Abridged ed. for sisterhood and tertiaries, 144 pp., paper only,
$1.25.
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frustration, compromises in many forms” (p.24). And so I find that often
I lose sight of God’s presence and action in my life, or I think of him less
and less and less. Yet, to live my life with God is the supreme reason why
I am a friar; to give me the opportunity to live a life with God in a
community of brothers, after the example of Saint Francis, is the reason
why the Order of Friars Minor exists.

Yet, as Our Life with God brought to mind, I am a modern man—
and “modern man does not know what to do with silence and solitude.”
A life of union with God, Father Constantine points out, “cannot exist
without silence, recollection and reflection” (p.19); yet as a man of the
last quarter of the 20th century, I “cannot abide formulas and fixed forms
of prayer” (ibid.) or any kind of formalism. -

It does not occur to me, reminds my Minister General, that “formalism
is a quality of the subject rather than of the object” (ibid.). My routine
prayers, then, are my prayers said routinely. Perhaps... But prayer is so
demanding. It takes up, or could take up so much time! Father Constantine
replies that “there is nothing more out of date than Christ’s own life-style:
He emptied himself” (p.18). Hence “asceticism is a necessary means for
prayer. Without its prudent but forceful, consistent, persevering and coura-
geous application, no life with God could ever survive in our heart” (p. 38).
Asceticism. . . it has been 4 long time. ..

With a frightening insight into my own personal journey during these
past six or seven years—the spirit of cynicism, over-subjectivism, conflicts
between individuality and community, humanization and evangelization—
my Minister General tells me, “Test everything, retain what is good” (p.
25; 1 Thess. 5:21; Phil. 4:8). The crisis can be overcome. “The power
that has conquered the world is this faith of ours” (p. 60; 1 Jn. 5:4).

Nowhere, however, does Our Life with God affect me so profoundly
as in the second Part, on “Life with God in the Franciscan Order” (pp. 63-
91). It was the late Father Ephrem Longpré, I think, who said that a
friar was a Franciscan to the extent he was influenced by Francis of Assisi;
when Saint Francis no longer speaks to a friar, he is no longer a friar.
Reading about Francis, as Father Constantine speaks of him, made me once.
more feel like a very young man. I saw Francis in love with God. I saw
Francis reflecting the common man’s life with God (p. 71). I prayed, after -
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so long an absence, the favorite Franciscan prayer of my youth: “You are
strong. You are love, you are peace. You are joy and gladness. You are
beauty. You are courage. You are our faith. Great and wonderful Lord.”
My God and my all (pp. 72-73).

Father General helped me to measure, to model my own prayer after
that of Francis. I immediately sensed how far I've strayed. Our Life with
God renewed in me my adolescent ardor for things Franciscan—it recalled,
e.g., the summers I spent as a cleric at the Franciscan Institute of St.
Bonaventure University: “To love the good means to let oneself be ab-
sorbed in life with God and to be good to all men, and, on the cosmic
level, to practice goodness and courtesy in all things. This is the heart of
Franciscan spirituality, our form of life” (p.101).

Father Constantine awakened in .me, as though I heard about it for
the first time, the plea of our General Constitutions for an intense life
with God:

The charge of anemic spiritual vformation, made by so many friars,

cries out for attention, consideration, and action! It is an enormous

accusation; it is an urgent ¢hallenge to every member of our
brotherhood but especially to superiors and those in charge of

formation. The defect does not: lie in our legislation; it lies in our
criminally deficient application of our laws (p.122).

Father General’s “principles for life with God” (pp. 115-19) have some-
thing very special to say to me. I now have something concrete to use to
determine whether or not my life wlth God is the supreme conviction in
my life.

I don’t know what more to say, except that I am very happy to belong
to the Order of Friars Minor. I thank Father Constantine Koser for carry-
ing the burdens of its leadership. In the Introduction to Our Life with God,
he writes that what follows is but a “halting and inept whisper of an effort”
(p-ix). On the contrary, he speaks “with flaming words whose flashing
effectiveness lift me to the highest pinnacles of the interior life” (ibid.).
May he do the same for you. Our sze with God—it is the salvation of the
Franciscan Order.

—Noel Fitzpatrick, O.F.M., Ph.D.
Director of Franciscan Students
Siena College, Loudonville, N.Y.

196

Virginity: Mary’ and the Church

In recent years the subject of
Mary’s virginity has been the cen-
ter of controversy, the object of
study, and the victim of doubt.

Likewise, virginity within the

Church has been argued about,
studied, and—by many individuals
—abandoned. There is a connec-
tion between these two realities
in the contemporary Church and
it touches a nerve very close to
the heart of the mystery of Christ,
incarnate in today’s world. This
paper is an attempt to probe the
meaning of Mary’s virginity by
placing it in contrast with that
of the Church. Each is seen as a
virgin in relation to Christ.

The Virgin Mary is a symbol
and an image of the redeemed
People of God, the Church. “The

Peter Chepaitis, O.F.M.

early Church saw Mary and the
Church as a single figure: type and
antitype from one print as seal
and wax.”l Her “Fiat” is echoed
by the faith of the Church, her
journey to the cross reveals the
People of God on pilgrimage, her
openness to the Spirit is continued
through the Magisterium of the
Church of her Son, and her as-
sumption confirms the Chrlst:la.n
community’s hope of final resur-
rection. The Virgin’s role in our
salvation “clarifies Catholic teach-
ing concerning the Church”2 be-
cause Mary is the essential “sym-
bol of the Church, our Mother.”s
The fact of the virginity of Mary
is so closely allied to her life and
role in man’s salvation that she is
very often called, simply, “The Vir-
gin.” Looking at the Church, what

1 Hugo Rahner, 8.J., Our Lady and the Church (New York: Pantheon

Books, 1961), 7.

2 Vatican Council IT, Lumen Gentium, § 54, in Abbott & Gallagher, ed,
The Documents of Vatican 1l (New York: America Press, 1966), 87.

3 Rahner, 4.

Brother Peter Chepaitis, O.F.M., is a student for the priesthood in the Prov-
ince of the Most Holy Name, residing at Holy Name College, Washington, D.C. .
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can we discern from this aspect
of Mary’s life about the nature of
the community of the redeemed
and about our lives as members
of that community?

Probably the most obvious func-
tion of Mary’s virginity is to show
the fact that Jesus is the priv-
ileged entrance of God into hu-
man history. In the beginning, her
virgin openness made God’s en-
trance into history as a man a
realized fact. Later it was the
same quality which called forth
his first miracle-sign at Cana. At
the “hour” when Christ gave up
his spirit, at the same time (as
John’s pun hints) giving the Spir-
it over to man, Mary was present
—at the end as at the beginning
—open both to the pain of watch-
ing her son die and to the com-
mand to be the mother of the
disciple John who represented the
faithful constitutive of the future
Church. Saint Augustine has writ-
ten some very beautiful and per-
ceptive lines which may illumine
another aspect of the virginal
openness:

More blessed... was Mary in re-

ceiving the faith of Christ than

in conceiving the flesh of Christ.

For to her who said, “Blessed is

the womb that bore you and the

breasts that nursed you,” he him-
self replied, “Rather blessed are
they who hear the word of God

and keep it” (Lk. 11:27-28).

What in fact did their relation-

ship profit his brethren, that is,

his kinsmen according to the
flesh, who did not believe in him?

So too, even the close relation-

ship of mother would have pro-
fited Mary nothing, had she not
also more blessedly borne Christ
in her heart than in her flesh.4

All of Christ’s miracles, the Gos-
pels clearly show, require faith as
a necessary condition. Following
his Way meant an openness to
whatever discipleship entailed. In
fact, this meant a faith that was
ready to suffer, to be in doubt,
and even to die for the sake of
Christ. Mary’s virginity is the pre-
eminent example of this faith,
both in its initial role in accept-
ing the angel’s message and as a
paradigm for every expression of
openness to the Spirit since then.
Her life was a pilgrimage to the
cross, with only faith to go ahead
of her and guide her through the
darkness of suffering and doubt.
At Pentecost she was with the in-
fant Church, still a virgin, and
still open to the Spirit, listening
quietly as she saw her son’s mis-
sion coming to fruition.

The Church, “like a pilgrim in
a foreign land, presses forward
amid the persecutions of the world
and the consolations of God.”s
The virginal openness which Mary
possessed is, in germ, the faith
which the Church has and strives
to increase. The Spirit who over-
shadowed her at the Annuncia-
tion and filled her at Pentecost
is the same Spirit who guides the
Church—to whom the Church
must listen in obedience as the
Virgin did. The world is constant-

4 St. Augustine, De virginitate, iii, cited in E. R. Carroll, O. Carm,., ‘“Mary
and the Church,” American Ecclesiastical Review 160 (May, 1969), 302.

5 Lumen Gentium, §8, ed. cit., 24.
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ly tempting the Church to be un-
faithful to her ‘“virginity,” to re-
fuse to depend on God and his
promise for the fruitfulness of her
apostolate, and, like Achaz in the
book of Isaiah, to replace faith
with dependence on the “nations”
of technology and technique as
the force by which she presses
forward.

Far from being a negative, life-
denying reality, virginity, both in
Mary and in the life of the Church,
is a positive, creative reality. Some
of the most beautiful expressions
of this truth may be found in
the literature of devotion:

The first step toward fullners.
the first aspect of detachment, is
emptiness. Not a meaningless
gaping void, but a constructive
emptiness, like the hollow in ¢
reed—ga space to receive and
form the piper’'s breath and to
express the song in his heart:
like the emptiness of a chalice,
above all, like the purposeful
emptiness of our Lady’s virginity.
There was nothing more positive
than our Lady’s emptiness. In her
emptiness God became man.é

There are two other positive val-
ues brought out very strongly by
the sign of Mary’s virginity. Be-
sides the poverty of one who is
called to accept only God’s full-
ness, it is the sign of a conse-
cration for God’s exclusive service,
a consecration prefigured by the
Old Testament rules of ritual,
sexual abstension for priests about

to offer worship, etc., and pointed
to by contemporary expressions of
celibate living. In Mary’s case,
however, it is a far more holy
sign because it is in closer con-
tact with The Holy. The third
sign-content of our Lady’s virgini-
ty is a pointing to the novelty
of the Kingdom which is coming
and which will overturn the laws
of natural creation.” In the life

8 William McNamara, O.C.D., The Art of Being Human (Milwaukee:

Bruce, 1962), 13.

7 Max Thurian, Mary: Mother of All Christians (trans. Neville B Cryer,
New York: Herder & Herder, 1964), 35-36.
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of the Church, and of the in-
dividual Christian, Mary’s virgini-
ty makes certain Gospel insights
clearer and more cogent precise-
ly by the fact that it is a lived
reality in her person (note the
three sign values mentioned a-
bove). In fact, no man can form
a relationship with God, or bring
him to others, unless he is in pos-
session of a truly virginal empti-
ness, a creative emptiness like that
in and by which Mary received
the Son of Man.

This state is not merely the
necessary condition for creativity;
it is in a mysterious way intimate-
ly united with it. This is revealed
in the mystery of Mary’s virgin
motherhood.

She was not a virgin and yet, at
the same time, also a mother. She
was a mother and virgin, a vir-
gin mother. Her virgin state, em-
braced “for the sake of the King-
dom of_ God,” gave her mother-
hood an apostolic significance....
The virgin state of her divine
motherhood, viewed as an aspect
of this motherhood, serves to em-
phasize the fact that she became
the mother of Christ precisely for
the benefit of all men.8

Perhaps it is wrong to speak of
the virginity of our Lady, or of
the Church, or of the individual
Christian except as a modifier, so
to speak, of motherly creativity. In
any case, virginal creativity for
the Church, the Christian, and

the Virgin clearly signifies a sav-
ing mission to all men, to bring
Christ to birth in every human
situation.
Mary ig at the very heart of the
historical event of our salvation.
She is at the heart of the In-
carnation through her Messianic
maternity. She is at the heart of
the Redemption as personification
of a humanity-to-be-saved.?

Our Lady’s virgin openness has a
truly eschatological dimension. It
was from the first embraced for
the sake of the Kingdom; and her
life bridged the unfolding of this
eschatological reality from the cul-
mination of the Old Testament to
the new revelation in the witness
of Jesus and the Spirit. In the age
of the Spirit, Mary’s virginity is
a testimony to the enduring truth
of the Gospel and to the reality
of the fullness to come:

In the Church the mystery of
Mary’s perpetual virginity ex-
tends to the end of time, when
there will begin for the redeemed
children of Eve that eternal vir-
ginity, of which our Lord spoke
when he said that “in the resur-
rection they shall neither marry
nor be married, but shall be as
the angels of God in heaven”
(Mt. 22:30).10

In the pilgrim state of the Church
today, this truth is difficult to ac-
cept, especially if it is admitted
that contemporary attitudes tend
to deny what cannot be seen

8 Edward Schillebeeckx, O.P., Mary, Mother of the Redemption (New

York: Sheed & Ward, 1864), 82-83.

9 Clement Dillenschneider, “The Mystery of Mary and of the Church,”
The Marian Era, vol. 8 (Chicago: Franciscan Herald Press, 1967), 103.

10 Rahner, 22,
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(heaven, e. g, and angels) or un-
derstood from “natural” reality
(virginity). This is one reason why
Mary’s virginity, a lived reality in
an actual person, is so important.
She shared the pilgrim state of
man and “advanced in her pil-
grimage of faith, and loyally per-
severed in her wunion with her
Son unto the cross.”11 This per-
severance did not terminate with
the cross, just as Christ’s influ-
ence only began with his death.
In the person of Mary, the mother
of Believers, the redemption of man
is prefigured and incipiently ac-
complished. Her role and stature
as the firstfruits of the redemp-
tion are expressed beautifully in
another devotional work:

She belongs to the new order of
creation and becomes for us a
symbol of the new man. Mary
stands silently now at the omega
point of human history, bearing
witness to man's transcendent
destiny. Her assumption, body and
sou], into heaven is the source of
our hope for final fulfillment. In
her we see the seed of the whole
creation risen from the dead. She
awaits our coming, she prays not
only for you but for all her
children and the world in which
they live.12

Mary, the virgin mother, is an
image of the Church. But Vati-
can II records that

The Church herself ig a virgin,

who keeps whole and pure the

fidelity she has pledged to her

Spouse. Imitating the Mother of
Sr——————

11 Lumen Gentium, §58, ed. cit., 89.

her Lord, and by the power of
the Holy Spirit, she preserves
with virginal purity an integral
faith, a firm hope, and a sincere
charity.13

This faithful discipleship, nourish-
ed in steadfast fidelity, blossoms
into the creativity of the apos-
tolate commissioned by Christ: “It
is his mother’s FIAT that will
find an echo in the hearts of all
who do the will of the Father in"
following him. And it is precisely
of these, his followers, that Christ
says that they are in a mystical
sense his mother.”14

Just as Mary’s virginity was a
modifier of her divine mother-
hood, so the Church’s virginity,
expressed in her preservation of
the faith, for example, exists to
make possible a continuing rela-
tionship with Christ in the Spirit.
The Virgin’s initial and continuing
receptivity to the Word of God is
reflected in the Church, which is
—or should be—continually at the
service of Christ and his word.
Finally, our Lady’s virginity is a
choice, in full freedom, to serve
the Lord and be at his disposal.
The virginity of the Church, then,
should be her single-minded choice
to serve the Lord, unfettered by any
alien considerations. This choice
is a spiritual one, and all authentic
Christians must be “virgins” ac-
cording to their faith, but as the
New Testament gives some evi-
dence (1 Cor. 7: the class of

12 Michel Quoist, The Meaning of Success (Notre Dame, Ind.: Fides Books,

1963), 247.
13 Lumen Gentium, §64, ed. cit., 93.
14 Rahner, 71.
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widows), this choice can be flesh-
ed out by individual Christians.
The celibate religious life (and the
celibate priesthood, if it is freely

chosen) are thus an integral part .

of the human expression of the
Church’s virgin openness in faith
to the Lord for the sake of his
kingdom. Like Mary, the celibate

religious bears witness within the
Church to the truth of the Gos-
pel and the Kingdom to come. In
this sense, his or her life style

fleshes out Mary’s continuing role
“in the Church. it is a life style

which is essential for a fully hu-
man birth of Christ in today’s
world.
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Glory!

Hans Bertsch, O.F. M.

When I say your name, I can
only strip away my pretension,
let my love flow to you and your
love in turn saturate every fiber
of my being. It is then, trembl-
ing with awe before the immensi-
ty of another, that my deepest
respect is whispered to you. And
the glory that is you speaks. In
the loneliness, with the separation,
you alert our world that you reach
to the ends of the earth.

The Lord said to me, “You are

my servant Israel, in whom 1

shall be glorified.” While I was

thinking, “I have toiled in vain,

I have exhausted myself for

nothing’’; and all the while my

cause was with Yahweh; my re-
ward with my God. I was Honored
in the eyes of Yahweh, my God

was my strength (Is. 49:35).

We have seen his glory. We call
him Father, and he calls us Son.

And he has said we are his glory.
God comes to the aid of his own.
His glory becomes his saving act.
The God of the covenant uses his
glory to save his people. His glory
is his power at the service of his
love and his fidelity.

Yesterday I sat at a desk writ-
ing for eight hours. The sheets of
paper blurred and stuck, the ink
was blotting, and my mind boggled
before the references I had to cor-
relate. So I walked into the garden
of my friend’s house and picked
a small flowering twig from a
plum tree. The blade-shaped
leaves were small, valiantly thrust
around the tender white flowers.
Each flower had five petals, thin
and soft, surrounding a myriad of
delicate, erect stamens, clustered
together.

Father Hang Bertsch, O.F.M., was ordained last month to the priesthood m.

the Province of Santa Barbara
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Isaiah wrote:

Let the wilderness and the dry-
lands exult,

let the wasteland rejoice and

bloom,

let it bring forth flowers like
the jonquil,

let it rejoice and sing for joy.

The glory of Lebanon is
bestowed on it,
the splendour of Carmel and
Sharon;
they shall see the glory of
Yahweh, ’
the splendour of our God

(Is. 35:1-2)

When my friend came home, I
gave her the flowers from her
garden—no words spoken except
for her name and my name. The
haze this morning did not obscure
the freshness of our kiss. What
we gave each other outlasts one
brief moment. Our gift is of yes-
terday’s glory, today’s breath, and
tomorrow’s newness. I say we to
her; in the same instant I say
you—the other. That she is other
—apart, distant, unique, gives me
the strength to speak of our
closeness and presence. In saying
the name of my beloved, I have
been graced with glory. At the
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‘moment of greatest otherness, we

are most truly joined. I love and
am loved, and I transcend the dis-
tance of what I am not.

Moses said, “Show me your glory,
I beg you.” And the Lord said,

© “T will let all my splendour pass
-in front of you, and I will pro-
nounce before you the name Yah-
weh. I have compassion on whom
I will, and I show pity to whom
I please. You cannot see my
face,”” he said, “for man cannot
see me and live.” And Yahweh
said, “Here is a place beside me.
You must stand on the rock, and
when my glory passes by, I will
put you in a cleft of the rock and
shield you with my hand while I
pass by. Then I will take my
hand away and you shall see the
back of me; but my face is not
to be seen” (Ex. 33:18-23).

The glory of God is now. He
shows and he hides; "‘we call him
distant, forgetting that if he were
not. so totally, absolutely other, we
could not approach him. When he
shows us his glory, his power,
transcendence and distance wit-
ness that he who cannot show his
face is closer to us than the blood
through our body. Glory shines in
that absence-in-presence. In other-
ness is the we.

reSR B

It is then we know who we are,
and we become—named with the
glory of God, just as his identity
is in his name. El Shaddai, the
Mountain God, has become Yah-
weh, who is. Outreaching, power-
ing, serving to love. Look up. “Let
us leave the surface and, without
leaving the world, plunge into God.
The future of the earth is in our
hands” (Teilhard de Chardin). Do
we have the exuberance, the pres-
ent adventure, to ask ourselves
how we shall decide? Can we
reach out and touch glory? Look
up: our brother lives. Glory Iis
radiant, bursting, overflowing, in-
undating from out of the depths
we are not. On the parted lips of
our deepest love; the anguished
cry of an innocent child napalmed

and bombed by our greed and
blindness; on the millions of dead
bodies put through the hell and
inhumanity of the concentration
camp; on the pink bud of the
rose, the harsh cacophony of the
storm; on the lull of the ocean
wave before it spends itself out on
the shore; on the touch and the
smile that ralses the worn-out
back to life; on the mutilated
black of a people who have risen
from slavery to degradation; on
the broken and the whole, the
poor and the rich: we have seen
his glory. As we are for the other,
is his glory. From farthest absence
grows the closest presence. Look
up. ‘
The stars alone speak;
the wind is hushed —

and the night air
gently raises my head.

What my eyes see and
what I hear, . .
in the midst of such loneness,
is You—the yes
and the love, )
the smile and the glance—
and all I can say )
—quietly—is,

“You, gift, wonder of brightness—

You, you, joy, song of yourself,
You, beyond all, you,” o
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Clare and Francis

Sister Mary Seraphim, P.C.P. A.

In the year 1212 a clandestine
friendship was developing between
an itinerant preacher of the Gos-
pel—a poorly clad man in his ear-
ly thirties—and the eighteen-
year-old daughter of a noble fami-
ly in Assisi. Scandal was an ever-
present danger, though both ob-
served the utmost circumspection
to prevent discovery. “He visited
her and she more often him. Only
a lone trusted companion ac-
companied the girl when she left
her paternal home to hold sec-
ret meetings with the man of God,
whose words seemed to her afire
with God.”! Romance glimmered
and gleamed on the horizon as
Francis Bernadone pursued “this
noble ‘prey”2 and Clare grew to
“commit herself wholly to the
guidance of Francis.”® Into the

volatile mixture of the deep hu-
man attraction which sprang up
between these two refined souls,
dipped the lighted torch of the
Spirit of God. The flame that flared
to a white heat in the heart
of each seared and purified them
even to sanctity. Ever since, the
world has probed the mystery of
their friendship, seeking to dis-
cover the humanness in it and at
the same time secretly hoping to
find an even greater manifestation
of the divine. Francis and Clare
have not disappointed it. The puri-
ty of their mutual affection,
founded as it was on unshakable
loyalty and fidelity to their Lord,
was never tarnished by the in-
herent weakness of our human
condition but rather burnished by
it to a fine luster.

. 1 Thomas of Celano, “The Legend of St. Clare of Assisl,”” in The Life and
Writings of St. Clare of Assisi (St. Bonaventure, N.Y.: The Franciscan Insti-

tute, 1953), 21.
2 1bid., 21.
3 Ibid., 22.

Sister Mary Seraphim, P.C.P.A., a contemplative at the Monastery of Santa
Clara, Canton, 'Ohio, has contributed essays on the religious life, as well as
poelry, to wvarious periodicals including Review for Religious, Cross and

Crown, and Sisters Today.
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When did Clare and Francis first
meet? Although both grew up in
the same enclosed city-state of As-
sisi, it is unlikely that they met
as children, for Clare was of the
nobility while Franecis Bernadone
was the son of a merchant, But
by the time Francis had begun
to gather a few brethren, Clare
must have been quite familiar
with his disturbing career. Very
little else would have occupied the
gossips of the city when this rash
young man flung his garments at
his father’s feet, renouncing his
patrimony on earth in order to
insure one for heaven. As news
reached Assisi of the marvels of
good produced by his preaching
in the other cities and towns of
Umbria, the citizens of Assisi be-
gan to change their opinions of
Francis’ eccentric ways. He was
invited to preach the Lenten ser-
mons in the Bishop’s own church
of San Rufino. Clare and her fami-
ly must have seen and heard him
there and shared the impression
which he made on all those who
came in contact with his vibrant
personality. “He preached penance
to all with great fervor of spirit
and joy of mind, inspiring his
hearers with his simple words and

his greatness of heart. His words
were like a burning fire, penetrat-
jng the inmost reaches of the
heart.”+ Clare’s heart, which later
events would abundantly prove,
was kindled to a life-long ardor.
It was as if all the secret motions
and desires of her spirit had
found their object. From then on

the undivided strength of her

character pursued only one end
—the ideal which Francis preach-
ed and lived.

It frequently happens that a
woman attains to greatness in
the natural or supernatural order
because she has built her life up-
on the ideals of the man she ad-
mires. Her capacity for sacrifice
and persistent effort, her loyalty
and trust, allow her to reach the
heights of heroism, once the man
has shown her the way. This is
particularly true of Clare. It is
impossible to think of her apart
from Francis. Her union with
him was so complete and har-
monious, her mind and heart so
like hig own, that it is difficult
to know how much wasg conscious
imitation on her part and how
much natural endowment.5

Clare and Francis were alike in
their flair for the dramatic, as
well as in their delight in sym-
bolism. If Francis had shocked the

4 Thomas of Celano, St. Francis of Assisi (Chicago: Franciscan Herald

Press, 1962), 14.

5 The Life and Writings of St. Clare (see note 1, above), 118,



townspeople by his radical repu-
diation of his father and his fa-
ther’s house, Clare electrified them
no less by her midnight elopement.
On the morning of Palm Sun-
day, Clare had appeared at High
Mass, radiant as a bride dressed
in her finest array (at Francis’
request, we are told®) and that
night followed the moonlit path

to the Portiuncula where Francis
and his brethren awaited her. He
“who played so ardently the role
of loyal bridesman” gave her
over to his Lord, to whose love
he knew she belonged. For Clare
this was a night of double tryst-
ing. She bound herself by ir-
revocable vows to God and by
equally irrevocable bonds to Fran-
cis and his ideal of poverty and
Gospel living. He “was her pillar

and after God her only consola-
tion and her support.”® The sparks
which hitherto had leaped back
and forth between their two hearts
united in a single flame, This
steady light would burn undimmed
by death or years throughout the
c¢enturies of the Church to come.
The ideal which they lived and
symbolized has an especially rel-
evant message for us today.

Many are asking whether or not
warm and deep friendships be-
tween consecrated men and
women are possible or desirable.
The categorical “no” of less than
thirty years ago has given way to
a more thoughtful “maybe”. The
examples of canonized saints are
cited, as well as the statements
of many psychologists that as-
sociation with persons of the op-
posite sex is necessary for full and
harmonious development of the
human personality. One of the
weaknesses in the . argument
which points to the saints as ex-
amples that the love of God is
not incompatible with genuine love
for persons of the opposite sex is
simply that they were saints. One
might, however, reasonably pose
the question, “Was their manifes-
tation of friendship so pure be-
cause they were saints, or did they
not rather become saints through
the strength and encouragement
afforded by this friendship?” In
the lives of Francis and Clare
there is evidence that each a-
chieved eminent sanctity, not in

8 Celano, “Legend of St. Clare,” loc. cit., 22

7 Ibid.

8 8t. Clare, Testament, in Henri Daniel-Rops, The Call of St. Clare (New

York: Hawthorn, 1963), 137.
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spite of the other, but because of
the other. This is more -clearly
manifested in the case of Clare
than in that of Francis; but it is
worth recalling that in the last
years of his life, Francis turned to
Clare as the only trustworthy sup-
port to guide him through the
darkening clouds surrounding him.
As the light of his personal vision
seemed to dim, he turned to her
who held faithfully aloft the torch
of his primal inspiration. For Fran-
cls, Clare had become his Lady
Poverty personified. Clare, how-
ever, always felt herself to be his
spiritual daughter, often styling
herself his “Little Plant.”® After
his death, Clare feared to betray
the trust given to her by Francis,
“her father and guide.”10

The happiest time of Clare’s life
was the early years at San Da-
miano when Francis and his
brethren came frequently to visit
and encourage the Sisters of the
young community. With a nostal-
gic note, Clare wrote in her Tes-
tament,

The blessed Francis perceived
that we were weak and fragile
of body, but that nevertheless
neither hardship, poverty, work,
tribulation and ignominy, nor the
contempt of the world, in short
that nothing of all this made us
retreat. Rather he saw that all
these things seemed to be un-
utterable delights, after the ex-
ample of his friars and saints.
Indeed, he and his friars often
remarked this and rejoiced great-
ly in the Lord.11

9 Ibid., 136.
10 Ibid., 134.
11 1bid., 136.

Francis indeed marked the peace
and joyousness of the little com-
munity, but he also noticed the
cheeks of his friend growing paler
and thinner with each visit. When
in answer to his query Clare re-
lated her fasts and penances, Fran-
cis was deeply concerned. Rarely
did he exercise the power to com-
mand which he knew Clare had
given him but on this occasion
he spoke his mind most firmly. ‘
Clare was to pass no day without
taking a specified amount of food,
nor was she to sleep on vine
branches or without a pillow. And
later, as the first signs of her
long illness made their appear-
ance, he gave her strict orders to
sleep on a straw mattress and
use a feather pillow. This solici-
tude of Francis toward Clare ex-
tended to all of the nuns at San
Damiano. He did all in his power
to further their spiritual well-
being, coming often to preach in
their little chapel or sending some
of his learned confreres to deliver
theological _discourses in their
presence; for he knew the delight
Clare took in learned sermons.
“Though Clare was not versed in
letters, she delighted to hear the
sermons of learned men, believing
that the kernel of doctrine lies
within the shell of words, and
this she would discerningly attain
and enjoy with relish,”12

In the later years, Francis with-
drew his presence little by little
from the Sisters, as if he sensed

12 Celano, ‘“Legend of St. Clare,” loc. cit., 44.
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that Clare had thoroughly im-
bibed his ideal and now, under
God’s direction, would make it
uniquely her own. Francis’ modest
retirement before the secrecy of
God’s action reminds one of the
humble reverence of Saint Joseph
in face of the mystery of Mary.
But even more forcefully does it
remind us of Saint John’s ringing
cry, “He must increase, I must
decrease!” Francis then yielded
the guidance of Clare’s destiny
directly to the Spirit of God,
knowing somehow that he was no
longer to be the intermediary of
His action. Having led Clare to
the altar, he left her there in
growing companionship with the
Eucharistic Lord.

If we were to judge by this that
the friendship between Francis
and Clare had cooled, as did some
of his companions, we would be
far from the truth. Nor would we
be correct in believing that their
intimate relationship had now be-
come an obstacle to their union
with God. It seems more true to
believe that as each of them ad-
vanced in mystic union with the
Lord of their hearts, the bonds
between them deepened and grew
more spiritual. Many of us have
experienced the thrill of meeting
an old friend and finding a deep-
ened familiarity which had imper-
ceptibly grown, in spite of many
years of separation. The roots of
Francis’ Little Plant were inter-
woven with the roots of his own
being, both buried in the Heart
of the Crucified. It is obvious

18 Celano, St. Francis, 198.
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that Clare felt no hurt by the
ever-lenthening periods between
Francis’ visits. Some of the other
Sisters and Friars, however, saw
it differently. By employing a num-
ber of persuasive arguments, they
prevailed upon Francis to invite
Clare and some companions to
dine with them at the Portiun-
cula. Francis agreed, considering
how much joy it would give Clare
to revisit the place where she had
first had her hair cut and had
offered her vows to the Lord. As
the author of the Fioretti records,
the little picnic became a rich
spiritual banquet, symbolic indeed
of the one spirit which united
Francis and Clare.

Francis’ own words made clear
his feelings about Clare and her
sisters.

Do not believe that I do not love

them perfectly. For if it were a

fault to cherish them in Christ,

would it not have been a greater
fault to have united them to

Christ ? Indeed, not to have called

them would not have been a

wrong; not to care for them once

they have been called would be
the greatest unkindness.13

Francis chose to act with circum-
spection in regard to Clare be-
cause of his concern for providing
an example to his brethren. Mo-
nasteries of the Poor Ladies were
rapidly springing up, and natural-
ly the nuns looked to the friars
for spiritual guidance. While Fran-
cis did wish that a fraternal union
exist between his brethren and
the Sisters, he clearly realized the
scandal and possible abuses which

might result from ties of too in-
timate a nature. In one of his
characteristically categorical state-
ments he declared, “I command
that only unwilling and most re-
luctant brothers be appointed to
take care of them [the Sisters]
provided they be spiritual men,
proved by a worthy and long re-
ligious life.”14

After repeated urgings by his
Vicar, Francis once went to preach
a sermon for the Poor Ladies. For
a long time he stood silently be-
fore them, then he sprinkled
ashes about himself and upon his
head, slowly reciting the Miserere.
With no further word, he left.
Needless to say, the Poor Ladies
were at first astonished but then
profoundly moved.

As Francis grew feebler, he
seemed to carry the image of
Clare’s bright fidelity to their
ideal of Lady Poverty in his mind
constantly. During the last months
of his life, as he was moved
about from place to place, he
would compose Ssongs or poems
and send them to Clare. It was
while lying in great pain in a rat-
infested hut in the garden of
San Damiano that he poured out
the wonderful “Canticle of Broth-
er Sun.” Doubtless Clare was
among the first to hear it. Even
on his death bed, Francis’ thoughts
turned to Clare who he knew
would grieve deeply at his depar-
ture. Searching for some way to

14 1bid.

comfort her, he summoned one
of the brothers to “go and tell
Sister Clare to put aside all sor-
row and sadness, for though she
cannot see me now, yet before her
death she and her Sisters shall
see me, and have great comfort
through me.”15 Clare received the
message silently and though her
tears continued to flow, her heart
grew warm within her at the
thought of this final delicacy on
the part of her most beloved
friend. After Francis’ death Clare
clung tenaciously to his ideal, de-
fending it against any encroach-
ment of so-called human prudence
or ecclesiastical beneficence.

In her Testament, written it is
said in imitation of Francis, Clare
unequivocally states her devotion
to the ideals of Francis, particu-
larly with regard to poverty. The
profound reason for this fidelity
was that she felt that God called
her Order into existence through
his servant Francis, even before
the first of the brothers had
gathered around him. She took
great pleasure in recounting the
episode where Francis prophetic-
ally announced that the tumble-
down church of San Damiano,
which he was then repairing,
would some day be the “dwelling
of Ladies whose fame and holy
life would glorify the Heavenly
Father throughout his holy
Church.”16 It was with total de-
votion that Clare accepted this
divinely appointed vocation fixing

16 Nesta de Robeck, St. Clare of Assisi (Milwaukee: Bruce, 1951), 74,
16 Daniel-Rops, The Call of St. Clare, 134.
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thus “the anchor of her soul.”17
“The certainty that God - had
called her through Francis to-
gether with her inexpressible rev-
erence for the holiness of the
stigmatized saint made it simply
impossible for Clare to turn aside
from the form of life he had
given her.”18

While Francis was alive, Clare
had exercised her womanly in-
genuity in providing him with the
little “extras” which only a fem-
inine heart can devise. When still
living at home, she had sent food
and alms to the brothers, and
after her seclusion at San Damia-
no, she continued to offer the
passing brothers the hospitality
of the little monastery. On one
occasion, she even cured a brother
of insanity, after Francis had sent
him to her. When the stigmata
in his feet made walking almost
impossible for Francis, Clare de-
vised some padded sandals which
enabled him to rest his weight
upon his feet with considerably
less pain. She even acted as an

oracle of God for him when he
was in doubt about the true path
which his vocation demanded of
him. To do what she could for
her father in Christ was supreme
happiness for Clare. And for Fran-
cis, the memory of Clare was only
pure joy. He loved her truly, for
she was the only one who had
never betrayed in the slightest de-
tail his beloved ideal of Lady Pov-
erty. Francis’ chivalrous soul
courted the lovely Lady Clare, and
she in turn found him the knight
ever noble and strong. The love
between them urged them on to
ever greater heights. When Fran-
cis’ spirit flagged, he looked to
Clare. And she, strong in his pro-
tection, walked courageously along
the path of high holiness. Neither
would have been complete without
the other. In God’s plan, it was
only together that they would at-
tain their goal.
Though lovers be lost, love
shall not,
And death shall have no

dominion.
(Dylan Thomas)19

17 The Life and Writings of St. Clare, 24.

18 |bid., 121.

19 M. L. Rosenthal & A. J. M. Smith, Exploring Poetry (New York: Mac-

millan, 1957), 712.
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To Be a Franciscan

is to be an heir to the spiritual joy
left by St. Francis:

Joy in the realization that the Infinite,
Lovable Trinity will never cease to be;
Joy in the knowledge of the Goodness
and Mercy of the Father;
Joy in the redemptive Love of the Incarnate Word
for us, His children;
Joy in the Gifts of the Holy Spirit
Who renews the face of the earth;
Joy in the wondrous universe,
offering its daily praise to the Creator;
Joy in the unique Masterpiece of the Trinity,
become our Queen and our Mother;
Joy in our share of Bethlehem's Mystery:
the Blessed Eucharist;
Joy in our weakness and utter dependence,
which merits for us the Divine Mercy;
Joy in our ftrials, sufferings and afflictions,
which destroy self-love and unite us to
the Infinite.

Sister Barbara Marie, O.S.F.
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The Women in His Life

Robert J. Waywood, O.F. M.

Recent suspect scholarship not-
withstanding, it is safe to main-
tailn that Jesus Christ was not
married. But he probably would
have made an excellent husband.
Far from being a misogynist, our
Lord seems to have been a reli-
gious leader uniquely concerned
with the fairer sex. He moved
among women comfortably, un-
derstood them thoroughly, gave his
attention to them frequently, and
evoked their feminine virtues ex-
quisitely.

In a poignant scene from The
Greatest Story Ever Told, Swedish
star Max van Syndow perfectly
captures this easiness of spirit
Jesus displayed at close quarters
with women: Mary pours out the
jar of precious nard on the Lord
while he sits unperturbed at table,
as if it were the most natural
thing in the world to receive such

an anointing from a devoted fe-
male admirer. His public life be-
gan and continued with woman-
kind at his elbow. He squired his
mother to a bridal party. He did
not disdain to cool the fevered
brow of Peter’s mother-in-law. He
did not cross the street when he
saw the middle-aged widow of
Naim coming. He stroked the pale
hand of Jairus’s daughter. He did
not recoil from the touch of the
woman with a hemorrhage. He in-
vited the stooped woman in the
synagogue to ask for a miracle.
He eyed the poor char-woman
dropping her pence into the temple
almsbox. He condescended to hag-
gle both with the mother of James
and John (having previously giv-
en Zebedee rather short shrift)
and with the forward Canaanite
woman. In short, as far as com-
merce with women is concerned,

Father Robert J. Waywood, O.F.M., a member of the English Department of
Siena College, Loudonville, N.Y ., is a frequent contributor to our pages.
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Jesus had all the poise of an en-
cyclopedia salesman.

But our Lord’s familiarity with
women went deeper; he seems to
have known what they thought
about and how they felt. So many
of his analogies and parables re-
veal a handy familiarity with the
ways of woman, Witness his em-
pathetic account of a woman
about to give birth, or the au-
thentic details of bread-making,
house-cleaning, and bridesmaid
preparations. The domestic arts of
sewing and cooking posed no mys-
tery for him—with his hand-
made tunic and his skillet of fish.
The Mary-Martha episode reveals
his insight into two distinctly fem-
inine characteristics — preoccupa-
tion with details (as opposed to
“thinking big”) and orientation to
persons (rather than to ideas and
ideologies). Accordingly, Jesus
neither asked Martha to quit her
culinary chores nor chided Mary
for practically doting upon her
Guest. And if tenderness, compas-
sion, and condolence be womanly
qualities—or at least features of
the feminine side of man—Jesus
not only understood them but un-
abashedly indulged in them. He

dandled little children; he pitied
the sick, the sorrowful, and the
hungry in the crowds of auditors;
he openly cried over the death
of Lazarus and the doom of Jeru-
salem. He not only “knew what
was in man,” as Saint Luke avers;
he also realized what was in
woman—what, as the old saying
goes, “makes her tick.”

More than being gracious in the
company of women and knowl-
edgeable of their temperament,
Jesus often went out of his way
to attend to ladies in distress.
Weary though he was, he started
the conversation with the woman
at the well, patiently exchanged
formalities with her, parried her
theological small talk, and at
length drew out the guilt that
had been festering in her con-
science. He rescued from a legal
stoning and all 'but pampered a
woman who had been discovered
in the act of adultery. He endured
a mild scolding from Martha, on
the occasion of her brother’s de-
mise, and took great pains to al-
lay her desperation. At the risk
of ruining his reputation and earn- .
ing another enemy, Jesus eloguent-
ly defended, even extolled, the -re-
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pentant woman who had stolen
into Simon’s supper party. And,
as mentioned above, Jesus rallied
to Mary’s support in the face of
Judas’s hypocritical protest over
the squandered ointment. Such
gallantry would easily entitle him
to a place at King Arthur’s round-
table.

But beyond answering woman-
kind’s needs, our Lord actually
showed his need for women in his
grand scheme of salvation. Obvi-
ously, he depended upon a woman
in his birth, infancy, and child-
hood. Yet, even in his public
career, our Lord relied on 'and
evoked various feminine virtues of
the women in his life. Before
demonstrating this proposition, it
is well to consider some of the
more evident strengths of the
distaff side.

Child-bearing and domestic du-
ties have always tended to make
woman less gregarious than the
male of the species; and whereas

man’s masculinity is accentuated
in groups such as an army or a
caucus, femininity suffers some-
how seen en masse, and women’s
conventions, like women’s basket-
ball teams, can function with lu-
dicrous inefficiency. Reserve and
recollection seem to come easier
to women than to men. Probably
for familial reasons too, women
are more strongly motivated by
loyalty to persons, whereas men
are more frequently obsessed by
ideas and schemes. Traditionally
in families the mother embodies
tireless mercy, and the father’s
role calls for the meting out of
justice. Husbands are often no-
toriously oblivious of birthday
dates, relatives’ addresses, and
famlily agendas, while wives are
scrupulously considerate in these
as in many other small household
details. The proverb about wom-
en’s work being never done and
the cliché about the paterfami-
lias’s pipe and slippers point up
the female’s superior resilience.
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Men, finally, find compromise and
procrastination much nearer to
hand than women, who are ever
pressing toward the ideal: hence
the saying about who stands be-
hind every great man. Idealism,
unselfishness, considerateness, mer-
cy, loyalty, and recollection—all
seem to be endowments more like-
ly, though not exclusively, to be
found in women.

Thanks to the Virgin Mary’s re-
serve and recollection, the awe-
some secret of her Son’s identity
was kept till his “hour” had come,
and the endearing secrets of his
origin and growth were retained
and related in due time. It is
worth noting for a third time the
other Mary’s instinctive splashing
of the spikenard on our Lord’s
head, as well as her matutinal
march to the tomb with embalm-
ing spices, as instances of femi-
nine unselfishness. Thanks to his
Mother’s sensitivity and concern,
Jesus was cajoled into performing
his first public miracle at Cana;
and Mary together with other
woman relatives and friends evi-
dently dogged the steps of Jesus
and his disciples to ‘“look after
them” with considerate devotion.
In his Passion Jesus provoked, ap-
pealed to, and esteemed the mer-
ciful regards of Veronica and the
Daughters of Jerusalem. And look
at those disheartened figures a-
round the Cross—they were all,
with one exception, women—wom-
en loyal to the Master to the end.
As for women’s idealism, Jesus’
conception was conditioned by a

young girl’s uncompromising com-
mitment of faith—a practical faith
he later praised by calling that
one blessed who hears the word
of God and does it. But even in
the least promising of females, Je-
sus delved for and discovered
woman’s yearning after the ab-
solute. Yes, to a woman as gross
and jaded as the village tramp
at Jacob’s well, Jesus addressed
some of his most sublime revela-
tions about grace, prayer, and the
spirit of God. And with all the
naive enthusiasm of a girl with
a new doll, the trollop danced a-
round the town, introducing all
and sundry to the Man who “told
me all I've ever done,” the Savior
of the world.

The importance of women in
the life of Christ finds reverbera-
tions in the history of his Church:
half of the canonized saints are
women; the great preponderance
of members of religious orders and
congregations are women; and
Catholic wives everywhere are pro-
tected from the so-called rights of
divorce, abortion, and birth-pre-
vention. No wonder the Church is
referred to as a She! Really,
neither our Holy Mother Church
nor our Lord, in whose life women
—particularly his Mother—played
so large a part, leaves even the
Women’s Liberation movement
many grounds for complaint. For,
truth to tell, Jesus, as a religious
founder, uniquely stressed the dis-
tinctiveness, the dignity, and the
dearness of women in the uni-
verse .. and beyond.

217



Blessed Are You: Beatitudes for
Modern Man. By Charles Murphy.
New York: Herder and Herder,
1971. Pp. 110. Cloth, $4.50.

Reviewed by Father Robert J. Way-
wood, O.F.M. Father Robert, whose
article on the women in our Lord’s
life appears elsewhere in this issue,
teaches English at Siena College.

In the Gutenberg Galaxy (or Cax-
ton Cosmos) it is a natural law that
books are made for publishing
houses, not publishing houses for
books. The presses must keep rolling,
and writers must keep the manu-
script coming. Manuscript can be
literate without being literary; dis-
course can be rational and yet want
coherence; insights can be mnovel
yet far from ingenious; and phrases
can be ‘relevant” without being
revelatory. Such, I am afraid, is the
manuscript Father Charlegs Murphy
has supplied Herder and Herder for
their Sisters Book League series.

218

Apparently, Blessed Are You is a
redaction of a clutch of sisters’
conferences on the Eight Beatitudes
fetched up to fill the bill. One can
distinctly hear the riffling of the
sermonizer’s file cards in the offing:
“Anatole France used to say that
people in love never bother about

talking about it”; “Simone Weil
called equality a vital need of the
human soul”; “Puritan daughters

were named Purity and Chastity,
though there is also one recorded
instance of a weary father naming
his daughters One More Time, and
yet another Faint Not.”

I could hardly find it in my heart
to be censorious of fervorino fod-
der, having perpetrated dozens of
pieces of such ephemeralia myself—
if, I say, if Father Murphy had not
published same, heedless that scrip-
ta manent, and if he had not
revved his motor so noisily in his
introductory chapter, wherein he
chasteng the reader to ready his
soul for the upcoming ‘“epiphanies.”
Section two of the introduction is
a crazy-quilt of allusions to other
epiphanies on the part of C. S.
Lewis, the Taoists, Karl Marx, and
the disciples of Jesus Christ. (The
sentence referring to .the epiphany
Jesus’ death occasioned displays a
modifier dangling as evidently as
the Victim: “Seeing him on the
cross, their eyes opened.”)

So, slight though it is, I feel ob-
liged to take the book to task. I
shall do so obliquely by exposing
how one goes about lucubrating a
really “with it” set of sisters’ talks
and burnishing them up for a book
series.

First, you keep a little thought
diary, jotting down pious intuitions
that strike you while scanning the
newspaper or browsing through a
best-seller. You note it downm, for
instance, that there is a mind-stag-
gering parallelism between Saint Vin-
cent de Paul and Van Gogh: both
were individualists, both had reli-
gious involvements, and both had the
same first name. Then you search
the Scriptures to fasten onto some
unpretentious and fairly elastic
framework for your musings—say,
the Beatitudes. While parsing the
latest, arrestingly new version of
these dicta, you become aware of
a fresh supply of whimsical in-
sights, which does not utterly re-
place trusty and time-worn reflec-
tions on these old spiritual chest-
nuts. Last, you gather all the
theological “in” concepts to spruce
up the discourse, like charism, epi-
phany, environmental, ethics, dias-
pora a4 la Karl Rahner, encounter,
eschatology, pacifism, and racism.
And 1lo! the conferences begin to
write themselves.

“How blest are those who know
their need of God; the kingdom of
Heaven is theirs” can be made a
big umbrella for your meditative
meanderings. You can embroider on
the term ‘need” the whole history
of the wandering Jewg and the
panorama of the Third World (This
is called having your cake). And
then you can hark back to the old
translation “poor in spirit” and ges-
ture to venerable nostrums—shades
of Job and Saint Augustine—about
poverty of spirit (This is called eat-
ing your cake too).

“How blest are the sorrowful...”

will allow you to play around with
the kindg and value of suffering.

Here too you may traipse the bor-
ders of contradiction, averring, ‘It
is unfortunate that so much about
religion seems to be shaded over in
sorrow,” that *“suffering is some-
thing that belongs in the Old Tes-
tament,” that ‘“Jesus did not talk
much of suffering, except in the
last days,” and that only a weird
“kind of father takes pleasure in
seeing hisg children punished, de-
prived of a good time—all this in
one breath; and in the next you as-
sure your poor ‘‘good sisters” that
“in bearing [suffering] we are to
find its meaning and thereby escape
it [sic]”; that Jesus “suffer[ed]
the little children to come to [him]’’;
that he “had spent his entire [New
Testament] life fighting suffering”;
that spiritual dryness is, oddly
enough, a heaven-sent suffering
which offerg ‘“a very special and
personal moment in love”; and that
“suffering leads to a fullness of love,
‘a fullness beyond measure’—given
to us by a Man who suffered for
us beyond measure.”” Such double
talk the beleaguered " sisters may
find confusing, but it will keep them
on the edge of their pews.

This, then, is the way to go about
elaborating a provocative and rel-
evant series of religious conferences.
Once you have the hang of it, you
can fool around with etymologies
such ag that of the word “gentle”
in “blest are those of gentle spirit,”
not failing to broach the non-ag-
gression concept of ‘‘meakeness” in
the old version. You can opt to en-
large on the “hunger” bit of ‘“those
who hunger and thirst to see the
right prevail,” and lard the discourse
with hagiography (Saint Vincent de
Paul) and a large bouquet thrown
to your favorite angry young man
(Vincent Van Gogh). You can take
a whimsical approach to ‘‘blest are
those who show mercy” and dem-
onstrate how to forgive is to have
an active imagination. You can take
“pure” in itg strictest sense as used
in “blest are those whose hearts are
pure’’ and give some garbled ex-
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planation that provokes but evades.
In the talk on peacemakers, you can
drub the Church for its pre-Vati-
can II political machinations and
promise a brighter tomorrow. “Suf-
fering persecution” can be stretched
to embrace the phenomena of ra-
cism and environmental mayhem.
Right on.

Commentary on the postscript will
allow you both to swell your sheaf
of conferences to book-length pro-
portions and to drag in a word or
two on love, into which all eight
beatitudes may very logically be dis-
tilled (what cannot 7).

Doubtless my expose has proved
somewhat of a parody of Father
Murphy’s well-intentioned contribu-
tion to the St. Thomas More series.
But it is not so very exaggerative;
and rereading hig introduction, I can
still claim that he asked for it.

Mary: Our Blessed Lady. By Albert
Joseph Hebert, S. M. Jericho, N.
Y.: Exposition Press, 1970. Pp. 96.
Cloth, $4.00.

Reviewed by Father Pius Abrahams,
O.F.M., a student of Mariology, and a
member of the Albany Marian Center.

Father Albert J. Hebert, a reli-
gious of the Society of Mary, is in-
cluded in The International Who's
Who in Poetry for 1970-1971. The
present book of poemsg is divided
into eight chapters, an envoi, and
a title index—a total of ninety-six
pages. Some forty of the poems have
appeared in noted Catholic magazines
such as America, Our Lady’s Di-
gest, Review for Religious, and St.
Anthony Messenger.

Father Hebert has a crisp, clear
command of poetic style, form, and
imagery. Care and attention are im-
perative in reading and re-reading
this work. One is fascinated at the
beautiful figures with which poems
are woven into garlands and placed
at the Madonna’s feet.
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Underlying all of his poems is a
deep conviction that Mary is most
fair, that she should be loved and
honored. Combined with this theme
is the message that no matter how
we sing Mary’s praises, they will
always be inferior to what she de-
gerves and to what we owe her.
“To what Dantean and Davidic
heights should I aspire/thinking,
seeking to praise you, O Lady/and
in my hands only a broken lyre”
(from “Our Lady and a Broken
Lyre”).

Echoing F'rancis Thompson’s “The
Hound of Heaven,” Father Hebert
composes: “Fair Huntress, in your
white and blue/chaste more, a bil-
lion times more chaste than Diana/
and in your fire, vibrant, nobler, far
more beautiful!/ how can I, why
seek I to escape your loving hunt
for me/ the wounds of your love-
claimant arrows/ as I have done
s0 many, many Yyesterdays/ and
yes, the messages of all your sor-
rows?” (from “Our Lady the Hunt-
ress”).

Mary: Our Blessed Lady is recom-
mended to all who seek to love Mary
more—particularly those who en-
joy the genre of poetry.

The Third Peacock: The Goodness
of God and the Badness of the
World. By Robert Farrar Capon.
Garden City, N. Y.: Doubleday,
1971. Pp. 119. Cloth, $4.95.

Reviewed by Peter F. Macaluso, As-
gistant Professor of History at Mont-
clair State College and Adjunct Pro-
fessor of History at St. Peter’s Col-
lege, Jersey City.

Father Capon tackles those many
unanswerable questions and does it
well. Much of what he is doing, he
says, is “sightseeing, not proof,” but
the tour is well worth "it. In the
middle of it all, he even has the
reader join him for lunch—one might
expect this from the author of The

Supper of the Lamb (cf. THE
CORD 19:10 [10/69], 314).

For the author, creation, from
start to finish, occurs within a
Trinitarian bash and is filled with
the apples of God's eye. “No won-
der we love circuses, games, and
magic; they prove we are in the
image of God” (p. 14).

So much for the reputation of
God “as the original Good Guy.”
God, however, cannot be ‘gotten off
the hook for the existence of both
natural and moral evil. If evil is
assignable to the freedom of all cre-
ation that too has to be blamed
on God. Capon insists that we face
up to the facts. He substituteg the
third peacock on the left for the
traditicnal snake in the story of the
Fall; but the mystery explaing noth-
ing, except freedom and risk.

The Lisbon earthquake of 1755 was
God’s fault simply because he made
the earth the kind of thing it is.
However, “there is no badness (nat-
ural evil) except by virtue of the
goodness which compete with each
other in the several styles of their
freedom” (p. 37).

The problem is that so many ex-
planations involve God’s doing too
much or too little. Evolution, his-
tory, or Divine Plan are, however,
descriptive and not deterministic cat-
egories. Capon suggests that “what
we really feel the need of when we
talk about the evolution of man is
precisely the one thing physical
science cannot supply: a final rea-
son for it” (p. 61). The reason or
word that lets you have both a free
world and a successful God, that
does the least damage and doeg the
job is desire. God ‘“doesn't make
the world; he makes out with it”
(p. 57).

The particularism of modern
science refused to ask sweeping
teleological questiong and presented
us with only a silent, mindless uni-
verse in which man is utterly alone.
The medieval universe, to the con-

trary, was a friendly, rational, de-
siring—and desirable—place. It was
a universe run by desire for the
summum bonum.

After presenting us with a “warm
and toasty’ universe, creation’s Love
riding forth upon the Virgin’s fiat,
Capon proffers an interesting di-
gression on the role of the theologian.
The theologian does not claim that
he understands, but that he delivers.
He “tries to come to an apprecia-
tion of his data, not to an explana-
tion; to a knowledge, not of what
they mean, but of how they feel”
(p. 71). “We arrive... not as the
bearers of proof, but as the latest
runners in a long relay race; not
as savants with arguments to take
away the doubts of the faithful,
but as breathless messengers who
have only recently spoken to Peter
himself” (p. 72).

With half of creation always on
the rack, the question remains,
whether risk or freedom could ever
be worth this badness. But the
beauty of the concept of a desiring
universe is that it is personal, not
mechanical; it sees God not as doing
something but as being someone
fetching; not a divine watchmaker,
but a divine lover. As the Scotist
school of Franciscan theologiang sug-
gested, the Incarnation is not de-
pendent upon sin. ‘“This opens up the
possibility that the Word in Jesus
was not so much doing bits of busy
work to jimmy things into line as
he was being his own fetching self
right there in the midst of creation”
(p. 90).

As regards Christ, “it wasg his
presence, not the things that he did,
that made the difference.” Might not
Incarnation be his response, not to
the incidental irregularity of sin, but
to the unhelpable presence of bad-
ness in creation?”’ (p. 91). “He
knows the home truth that grief
and love-making are only inches
apart” (p. 93). Further, ‘Jesus is
neither other than, nor a reversal of,
what the Word does at all -times

221



throughout the fabric of creation.
He ig the mystery of the Word him-
self in the flesh. His cross, there-
fore, is no accident; it is the sac-
rament of the shared victimization
by which he has always drawn all
things to himself” (p. 94).

Capon answers the argument that
the whole business is just an elabo-
rate game of wishing-will-make-it-
so; with how do you know that
this elaborate game of wishing-will-
make-it-so is not the divine device
for clueing ug in on what, in fact,
really is so?

God has not left us to our own
guesswork about the spiritualities he
was up to (creation and Incarna-
tion); he had to provide us with a
few materialities. Here we have a
plug for organized religion—the
Church and its principal function
as the sign of the mystery of the
Word.

Omne final note: “We do both our-
selves and the world a disservice
when we imply that ethical stric-
tures, if followed, will make all men
glad and wise. What they need to
hear from -us is that the Word loves
the world enough to join it in its
passion” (p. 110).

Christ Is Alive! By Michel Quoist.
Trans. J. F. Bernard; Garden Ci-
ty, N. Y.: Doubleday, 1971. Pp.
168. Cloth, $4.95.

Reviewed by Father Julian A. Davies,
O.F.M., Ph.D., a member of the Phi-
losophy Department at Siena College,
and Associate Editor of this Review.

Michel Quoist is one of our
popular spiritual writers today. He
is the author of the Dbest-seller
Prayers, and more recently, The
Meaning of Success. Both books
achieved deserving praise and pop-
ularity; and <Christ Is Alive has
many of the qualities found in them.
This is a book on Christian spiritu-
ality, but more specifically, it is in-
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tended as a new spirituality for our
times. In the foreword to the book
Quoist asks his readers to be sure
they read that section of the book
(since many simply skip forewords)
in order to understand his approach
and method. Therein, he explains
that (a) he does not intend his
book to be all-comprehensive, but
rather selective—utilizing reflection
only on those aspects of the Living
Christ which need clarification par-
ticularly for modern man; (b) the
church he writeg about is the Body
of Christ, realized and sanctified in
her members, and not the institu-
tional church as such; and (c) this
book is not so much the fruit of
long, reflective study, as an obser-
vation on his own life and that of
others—and the results of those ob-
servations. “I wish to write nothing
but what has been lived,” insists
Quoist. Finally, the author studious-
ly tries to avoid a technical or
theological language; ordinary lay
Christiang were asked to help him
in this effort by checking the text
before its publication. It is for the
ordinary reader he intends the book,
and it is not a book he envisions
being read by priests and religious
only. And the tone of the book is
one of optimism; hence the title:
Christ Is Alive!

Quoist believes that today’s Chris-
tian must translate the eternal love
of Jesus into the actions of modern
man. And so the spirituality of to-
day will differ and must be re-
newed by the Church; charity in
action must be kept in line with
the age we live in. In the light of
questions man keeps asking today,
and especially through the existen-
tial agony of the young asking,
“What is the meaning of thig life?”
Quoist attempts to bring us a prac-
tical spirituality for the 70’s. He
feels strongly that the Church has
failed to assimilate 'itself into the
great mass of workers; in many
ways he feels that there is a real
threat of revolution in our midst.
And he wonders whether the mod-

ern world is indeed “allergic to
Christianity.” These are strong ques-
tions and observations, to be sure.
But they are honest and forthright,
and we cannot take the approach
of the ostrich as we have so often
done in the past. The author makes
an honest effort to bring forth a
relevant and up-to-date spirituality
for us, trying to explain the Chris-
tian as a “whole man,” prey to sin
and suffering, poverty and abuse,
and not so spiritualized that the
world has little or no effect upon
him. On the contrary, it is in the
world and through it that man
works out his salvation, and a spir-
ituality for him has to be drawn
with him as a secularized creature.

The book has been divided into
three parts: man and his relation-
ship to Christianity; Christ’s own
relationship to Christianity; and
Christ and his relationship with the
Christian. And so it is, God, Christ,
man, and the universe are all one
world, and the Christian in this
world has an obligation not only to
save his own soul, but to save the
world as well. This, I think, is the
main thrust and the value 6f Christ
Is Alive! Quoist is not the first to
bring out this aspect of spirituality
so important for us to understand;
as a matter of fact, it is a very
Franciscan and a very Christo-
centric idea; but he ig one of the
few modern writers to bring it out
with such sincerity and clarity—
and he pleads urgently for a hear-
ing. Quoist is sure that Christianity,
by means of a new spirituality,
holds the answer to all the problems
that beset men today. Here he em-
phasizes the Christian obligation of
charity in its highest degree. Chris-
tianity and the new spirituality
Quoist offers it will be successful
since it satisfies man’s needs and
fulfills his destiny by encountering
and living Christ.

Christ Is Alive! is called a new
spirituality for our times. Today’s
Christian will not live as yester-
day’s Christian. He must not! Man’s

search for God takes place in daily
experience and must, then, be re-
newed constantly, even daily. To live
in Christ entails affirming one's
commitment to man’s own creative
task, that of building a better world.
Quoist is convinced there can be no
authentic spirituality without gen-
uine concern for others; physical suf-
fering, hunger, social injustice, and
the other ills plaguing society are
the concern and responsibility of the
true Christian. It is deplorable that
certain Christiang are acquainted on-
ly with the historical Jesus. To
Quoist it seems that this is the
spirituality of Christianity in the
age of adolescence. And we shall
never be able to know the authen-
tic Christ without knowing all his
members.

This is not a book to be taken
up and devoured in one reading. It
is a serious book on today’s spir-
ituality, and it will induce much
thought and discussion. There is no
mistake that it offers new facets
and approaches in a fresh and
readable style. The material within
it deserves more than casual con-
frontation. Quoist is in complete ac-
cord with the teachings of the
Church; but he seems to hope that
the Church will move more quickly
and decisively in the approach he
takes: a reconsideration of the re-
lationship of God and man to the
Church, and to one another.

Come Blow Your Mind with Me.
By Andrew M. Greeley. Garden
City, N. Y.: Doubleday, 1971. Pp.
235. Cloth, $5.95.

Reviewed by Father Theodore Cav-
anaugh, O.F.M., Assistant Pastor at
St. Anne’s Church, Fair Lawn, New
Jersey.

It is Father Greeley’s thesis that
American Catholicism hag seen too’
much “mind-blowing”—that it is
right time to get off the kooky li-
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turgy, sensitivity, anti-structure kick
and set about building durable struc-
tures in the Church that can cap-
ture the thrust of Vatican II and
root the Church firmly in the con-
temporary world. In the first part
of this collection of essays, Greeley
sees Americans yearning for the sa-
cred, the mystic, the transcendent—
precisely at a time when enthusiasm
run wild in the Church is casting
off vestments, underplaying the role
of the saints, and apeing a scien-
tistic, rationalistic outlook that has
disillusioned today’s Americans. In
general, American Catholics stop do-
ing something when everyone else
is starting it (and vice versa). In
the second series of essays, Greeley
argues that the Church is struggling
to shake its own immigrant tradi-
tion and the styles such a tradi-
tion encouraged—and, at the same
time, to put into practice the pat-
tern of coresponsibility and coopera-
tion in governing which Vatican II
hag urged as a replacement for the
feudal patterns which the Church
followed for centuries. With regard
to the American Church, Greeley is
more the sociologist than the social
observer, citing research studies in-
dicating that the American Catholic
has caught up economically with
his WASP brothers, and that Cath-
olic schools are doing a pretty good
job doing precisely what we want
them to do. The chapter on Catholic
education is a must for Catholic
educators, most of whom—I agree
with Greeley here——are filled with
an irrational self-hatred and have
accepted out of the air much foolish-
nesg about the nature and value of
Catholic education: that it is divisive,
e. g., losing support, not reaching
the poor, needlessly duplicating the
work of the home.

BEach of the essays stands on its
own. I confine my remarks to just
a few of them. Greeley’s earliest
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article on religion on the Catholic
college campus seems to have been
prophetic, or perhaps creative of the
present informal, scantily-structured
character of Catholic life on some
if not most of our campuses. The
essay on leadership in the Church
and the fantasy about the Papal
Press Conference are, I submit, too
harsh on our leaders, and, in the
latter case, too romantic, too mind-
blown. The critique of sensitivity is
strident, and undoubtedly the work
of a man who has seen others hurt
—perhaps even himself been hurt
—by it. Someone had to tell the
faddists that inexperience is a dis-
qualification for dealing with the
human psyche, and that interperson-
al encounter (nude or otherwise)
doesn’t produce instant wholeness.

One area where Father Greeley
and I have to part is in the area
of sex. Greeley regards the Church
as failing to recognize the Freudian
revolution, and claimg Humanae Vi-
tae to have been a disaster for the
Church. The fact that he put his
almost hysterical criticism of Pope
Pau: in the book’s introduction, al-
most deterred me from further read-
ing. With regard to the Freudian
revolution and its significance, I sug-
gest that he, not the Church, is suf-
fering from the guilt complex (p.
159) over Manicheism, and that Hu-
manae Vitae is one of those facts
which the long run shows to have
been charismatic.

Come Blow Your Mind with Me
has the usual Greeleyan limpidity,
and wit, though a little more of
the sensational and bizarre than one
expects from a moderate (e. g., the
pot Mass described on the rear
jacket). It’s a book well worth read-
ing, despite the author’s faults—
most grievous to me being his un-
characteristic and regrettable as-
sault on the papal stand on human
life.
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AN EXCLUSIVE INTERVIEWj

Listen to the Voice
of Your Father

The April 1971 issue of Citta Nuova published an extremely interestingj
interview of Pasquale Riwalski, Minister General of the Friars Minor Capu-J
chin. It was then that the brainstorm came; how about an interview with!
our Minister General, Constantine Koser, for THE CORD? I thought that]
this would be especially interesting for American friars in view of the forth-}
coming Extraordinary Chapter and the mass of questionnaires coming forth !
from the General Curia in recent years—which, I am sure, has caused more’§
than one friar to wonder just what is going on in Rome—and even, what }
is going on in our General’s mind and heart. V

The Editor of THE CORD was enthusiastic. I was ready. Now it was |
a question of securing an interview with Father General, whose schedule
was already overloaded with Commission Meetings, Chapter preparations, |
and visits to our friars in Spain and Yugoslavia. '/

I prepared a list of questions, wrote a letter requesting the interview, 1
and sent the whole packet over to the General Curia on April 14th. Fifteers ]
days later, on Thursday, April 29th, I had a phone call from Sergio d’Urso, }
Father General’s personal secretary, who told me that the General would §
see me that evening at six.

I was uncertain as to how the interview would be conducted, and so ;
brought along a tape recorder as well as writing materials. Father General }

Romano Stephen Almagno, friar-priest of the Immaculate Conception Province :
(New York) is research scholar and librarian at the Collegio San Bonaventura, |
International Franciscan Research Centre, Grottaferrata, Rome.
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said that he preferred taping the interview, as it would save considerable
time. He also stated that he would answer the questions in Italian, as this
would be easier for him. He speaks English, of course, but I don’t think
he feels very comfortable with it. The interview lasted more than an hour,
with Father General answering each and every one of the previously sub-
mitted questions. But it must not be thought that our discussion was limited
to these prepared questions. It took its natural course, as any conversation
will, and we got into areas and subject matter not included in the ques-
tions I had previously sent him.

Father General, who is only 53 years old, was completely relaxed and
at ease during the entire time. He sat back on the couch in his little parlor
and intermittently puffed on a cigar. He was absolutely candid, as the
reader of this interview will diséover, and it was a pleasant hour.

After the interview, of course, came the hard work of transcribing the
text from the tapes. Then the translation from Italian into English, always
trying to preserve his manner of expression. The text that follows was, of
course, presented to Father General for his approval prior to its publication
in THE CORD or elsewhere.

What follows is, then, I think, an interesting insight into the mind and
heart of Francis’ 115th successor. And I am sure that in Father Koser’s
fWf:ords and irsights there is something for all of us—especially the young
riars. f
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§1 A first question—not really very
important—but one which not a
few friars have been asking, is
why the selection of Medellin,
South America, as the location
for the Chapter?

During the sessions of the 1968
Plenary Council, it was decided to
convoke and hold, in 1971 an Ex-
traordinary General Chapter, and
this in the United States. But a
few years later (1970) the Ameri-
can Ministers Provincial felt that
it would not be feasible to hold
the General Chapter there; and
so, in 1970, the Plenary Council
studied the question and during
the sessions the large seminary at
Medellin was proposed as a pos-
sible location for the Extraordi-
nary General Chapter.

Medellin has a large and spa-
cious seminary—and you know that
we have few friaries, in the Order,
which are large enough for a Gen-
eral Chapter. Then too, the clim-
ate there—usually between 60 and
70 degrees with little variation—
would be suitable to all.

And so, after long discussion,
Medellin was selected. And this
especially because we had the in-
tention of holding the General
Chapter for the first time outside
of Europe. Of course, there was
opposition, doubts, and reserva-
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tions; but in the end a qualified
majority of more than two-thirds
of the Plenary Council, decided to

hold the Extraordinary Chapter, -}

to have it outside of Europe and
at Medellin. The Province of Co-
lumbia has accepted this decision
with great enthusiasm, and I hope
that all will go well there this
coming August.

§2 Can you give us some idea of the
duration of this Chapter? How
many friars will be there? And
what languages will be used for
the papers and discussions?

At most, the Chapter should last
five weeks, although I think we
can easily accomplish our work in
about four. Of course, the duration
of the Chapter depends to a great
extent on the capitulars—how long
they wish to discuss matters—and
on the very organization of the
Chapter itself. In order to avoid
a prolongation of the Chapter by
the introduction of new business,
the General Definitorium has—in-
voking the provisions of the Gen-
eral Constitutions which state that
only the General Definitorium
can authorize the introduction of
new business—closed the agenda.

There will be about 160 or 170
friars at the Chapter: 120 voting
members, then the personnel of

the secretariat, periti, and the '"v

staff (about 20) for simultaneous
translation.

As to the papers (documents)
of the Chapter: the General De-
finitorium, after lengthy study and
discussion, has decided that these
be printed in Latin. This decision
was reached, not because Latin is
so well known today, but rather
because it is practically impos-
sible to do otherwise. The cost of
printing the Chapter documents
and their synopsis in five or six
languages would, indeed, be pro-
hibitive. And so, to simplify mat-
ters, Latin has been selected as

the official language for all the’

Chapter documents.

As to the discussions “in aula”
(from the floor): English, French,
German, Italian, Spanish, and of
course Latin will be accepted. We
have all the necessary apparatus
for simultaneous translation. And
the various Circumscriptions have
provided for their translators. I
hope that all will function as well
as it did at Assisi in 1967.

§3 This Document on Education—
what 18 it all about?

You ask about the document De
Institutione (On Education). Dur-
ing the 1967 General Chapter, the
Order was thinking in terms of
statutes and norms for the mis-
sions, parishes, pastoral work,
schools, etc. But since 1967 a lot
has happened; and today there is

a certain “allergy” to statutes and
norms. The response to the ques-
tionnaire sent to the whole Order
during the preparatory work on .
this document, revealed a strong
opposition to statutes. And some
of the friars even felt that nothing
at all should be done—stating that
the already existing prescriptions
in cur General Constitutions are
enough, if not in fact too much.

I feel, however, that a certain
general orientation is necessary.
And this, especially in view of the
many rather confused experiments
so current and popular today.

The Commission entrusted with
this work, then, is (in view of the
sentiments prevalent in the Or-
der) no longer working on and
thinking in terms of statutes and
norms. Rather, it has prepared a
document which is orientative. It
hopes to exrress a basic common
denominator, while leaving open
the possibility of pluralism in the
various regions of our Order, We
hope to have a document on edu-
cation that will be really orien-
tative and stimulating....

§4 In other words, guidelines.

Yes, guidelines. Guidelines that
will be stimula‘ing and that will
respect the rights and freedom of
the various regions of our Order.
At least, I hope so.

§5 And the Document on the Mis-
gions?
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The same applies here. Both the
General Curia and the Commis-
sion entrusted with this work
realize that we are in a period
of transition. And therefore we
are in no way at all thinking of
preparing documents ‘“ad perpe-
tuam rei memoriam.” Right now,
we are intent on establishing these
provisional guidelines. In the fu-
ture we shall see how these should
be changed or updated.

§6 In your Christmas Encyclical Let-
ter, you mention that the Extra-
ordinary Chapter will investigate
and evaluate how, to date, the
new General Constitutions have
been received by the Order. Now,
no Minister General, I think, has
visited the friars as much as you
have—and certainly few in the
Order have a better vantage point
from which to give an opinion in
this regard. How do you feel the
new Constitutions have been re-
ceived?

To date, the General Curia has
received 144 documents from the
various Provinces, etc., in response
to the Questionnaire that we sent
out regarding the new General
Constitutions. Of course, the re-
cent mail strike here in Rome has
delayed both the arrival (in Rome)
and the delivery here (at the
Curia) of other responses. Unfor-
tunately, these will not be able
to be considered, for today the
Commission is completing its col-
lation of these responses and
tomorrow it will begin drafting the
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report for the General Chapter.

In general, the Order’s think- ° ]

ing is reflected in the response to
this Questionnaire on the new
Constitutions. Thinking which I
am, more or less, acquainted with
from my travels throughout the
Order and my contacts with the
friars.

Now, to answer this Question-
naire many friars read the new
General Constitutions for the
first time. Some hadn’t yet looked

at themi; others had forgotten all -

about them. And this, their: first
contact with this document from
the Order, is already an advantage
for the Order, in as much as now
the new Constitutions have been
read and studied more than
previously.

Then too, these responses show
that the basic ideas contained in
the General Constitutions and the
Introductory Spiritual Texts (ideas
already in vogue before the Gen-
eral Chapter formulated the new
Constitutions and Spiritual Texts)
are pretty well understood. This
doesn’t mean, of course, that thee
Order is perfect in the daily liv-
ing of these basic ideas found in
the new Constitutions and Spir-
itual Texts.

In a word, then, the 'basic no-
tions contained in the new
Constitutions have been rather
well understood and have been
notions which have given a cer-

tain directionality to the Order
during these last years. And I can
see—almost everywhere—that these
ideas have had their influence.

The knowledge of the individual
articles in the new General Consti-
tutions is somewhat less. ...

§7 You mean—the particulars of the
new Constitutions?

Yes, and of course, there is a
certain a priori here. I mean, an
a priori thinking which holds that
whatever is formulated as an ar-
ticle of law is of little or no
value-—meaningless, The very op-
posite is true. For in the Constitu-
tions there is a lot of spirituality.
And to maintain that the Con-
stitutions are nothing but legalism
is, really, to propound an er-
roneous opinion. And to maintain
such an opinion is to show that
either the friar has not read the
nhew General Constitutions, or he
has not sufficiently understood
them. i

I find that, in general the first
four chapters of the new General
Constitutions (chapters dealing
with our life as friars, prayer,
poverty, etc.) are very well un-
derstood. The section on “De Re-
gimine” is less well known. And
this is perfectly understandable,
since the vast majority of friars
have little to do with the validity
of elections, etc. The majority of
friars can, with a real natural-
ness and even legitimacy, be un-

aware of thece aspects of the new
General Constitutions.

§8 Yes, I guess those particulars
are not really germane.

True. And there is nothing very
bad about a friar who says I have
not read this section of the new
Constitutions and am not even in-
terested in it. It would be quite
different—quite another story—
were he to state that he is not
at all interested in what the Con-
stitutions have to say about pray-
€r or poverty.

So, you see, we really cannot say

-
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that the Constitutions as such are
really completely understood. But
the ideas within the new General
Constitutions are now common
knowledge—and these ideas are
having a transforming influence
in the Order. And the aggiorna-
mento, renewal, etc., that is going
on within the Order is due to these
basic notions. You see, the new
General Constitutions have cre-
ated a climate, a milieu, and the
Order is now living within all of
this. This “new spirit” has taken
root, even in those areas and
among friars where the Constitu-
tions as such are not fully un-
derstood.
§9 Do you think the “new spirit” in
these Constitutions has been suf-
ficiently understood?

Sufficiently understood? Well, in
a certain sense, I would say yes.
Naturally, we always hope for and
work towards more. You see, the
Constitutions certainly do not en-
joy the same worth as the Rule,
the writings of Saint Francis, or
those of Saint Bonaventure. Rath-
er, the Constitutions furnish us
with a certain expression and re-
formulation of the Franciscan
spirit. And they give the individ-
ual friar an aid towards imple-
menting this spirit, hic et nunec.

Therein lies their worth. At the

same time, the General Constitu-
tions are a set of norms for the
good ordering and functioning of
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a society of men, such as is the
Order.

But it must be remembered, too,
that the Constitutions set out the
practicable and not the ideal. This
is their value too—this and noth-
ing more.

As for the “new spirit” that
has invaded and now pervades
the General Constitutions: this
“new spirit” needs to be better

assimilated and more frequently

meditated upon by the friars. I
believe that ‘this “new spirit” can
activate a tremendous amount of
growth in the Order. It is, there-
fore, deserving of more attention
than it has, to date, been given.
But despite this need for more
reflection on our part, this “new
spirit” is here, within the Order
and it has had, and is having,
a great effect on the Order today.

§10 Father Philotheus Boehner, the
founder and first editor of THE
CORD, used to remark that the
Rule and Constitutions were the
least expression (the minimum)
of what is required of a friar in
his journey towards and in God.
Would you comment on this,
please?

What Father Boéhner says is
true; if you are looking at the
Constitutions from the aspect of
the prescriptive.

§11 Simply as laws?

Yes, as laws. The Constitutions
do not furnish us with the ideal.
Rather they affirm that when a

pérson habitually functions under
or below this level—well, then, it
is rather difficult to say that he
really wishes to be a friar. Rather
difficult! Our new General Con-
stitutions are, however, geared in
many areas to the ideal.

And then too, we must say that
not everything in the Constitu-
tions is so binding that were a
man not to observe a certain point,
one could affirm that he has no
sincere desire to be a friar. There
are very many options in the
new Constitutions. And there are
many, many ways of doing things.
And precisely for this reason the
superior has the right and the
duty to grant dispensations. The
Constitutions (at least certain as-
pects of them) are not laws that
must be imposed at any cost. No,
one must be careful here and dis-
tinguish well.

So as regards the prescriptive,
the aspect of law, Philotheus
Bohner is correct when he says
that the Constitutions set out
the minimum that is required of
a friar. And it is for this very
reason, as I have stated, that the
Rule and writings of Saint Fran-
cis, as well as the writings of Fran-
cis’ first followers, have much
more value and importance than
the Constitutions.

§12 I suppose that Father Philotheus
was referring to the Constitutions
of his day, which were certainly
more juridical than our own.

Yes, but even there—take for
example the General Constitutions
of 1953. If you gather together
everything that the Constitutions
say about what a superior should
be... well, there is a lot more
spirituality there than is at first
apparent. Or, take for example the
prescriptions regarding the use of
money. These prescriptions have
a juridical formulation and dress.
But when you try to live those
prescriptions, they are transformed
into a means of holiness. Am I
right?-

§13 Yes, they are legal expressions
of a spiritual witness.

If you observe the Constitutions
with a juridical and formalistic
mentality, then they are worth-
less. But if you really try to un-
derstand the meaning of the Con-
stitutions and apply this to your
daily life, then the Constitutions
will be a great help to you. And
if this was true in the former
General Constitutions, it is even
more SO now.

Naturally, if you take anarticle
of the Constitutions which states
that for validity an election must
be held with written ballots....
Well, if you do what the Consti-
tutions prescribe you have a legal
election. But this has little effect
or influence on your spiritual life.
These norms are simply juridical
formulas and structures that are
necessary for the good ordering of
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any society. You don’t go looking

for spirituality within these pre-

scriptions. But elsewhere, yes.

Very definitely, yes.

§14 Again, Father, in your Christmas
Encyclical Letter you listed a
number of spiritual norms which
ghould provide a guideline for our
renewal. Among these you stress
“brotherhood more than author-
ity,” “internal more than exter-
nal religiosity,” “voluntary more
than enforced poverty,” ‘“persua-
sion more than compulsion,”
“group dynamics” as a means to
shared authority and responsi-
bility, etc. How do you think most
friars have accepted or under-
stood these spiritual mnorms or
guidelines?

Let’s look at the question of
shared authority and responsibili-
ty. There have been serious com-
plaints from and among the
friars, that too little attention was
given to personal responsibility.
And many friars asked for a law,
system, and structure wherein
there would be more room for an
individual to exercise responsibili-
ty. All this was done—as is evident
—in the new Constitutions.

But what often happens is that
responsibility is either not given,
or, when given, it is not assumed.
This happens all too frequently.
But the only way in which a
person can assume responsibility
is to live it, and take it, when it
falls upon him. And yet, often
when an individual is confronted
with a decision, for which he alone
will be responsible—too often, too
many of our friars will not as-
sume this responsibility. They re-
ject it....
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§15 They are afraid.

Yes, they are afraid: they have
a certain fear and they look for
someone else who will solve the
question and assume their respon-
sibility and their duty. This hap-
pens all too frequently, What I'm
saying is that an individual must
ascume responsibility. Sadly, too
few do. You see, freedom—my per-
sonal freedom—is not just having
the possibility of doing what I like.
That is only convenience. Rather,
freedom—my personal liberty—is
the possibility of doing that which
will in some way perfect and bet-
ter me. All too often, I'm afraid,
rather than moving ahead and
bettering ourselves—we settle  for
the point of least resistance and
most convenience.

Let’s look at the area of obe-

dience — persuasion more than
compulsion. What this simply
means is that the superior must
try to convince rather than com-
mand. But on the subject’s part
this presupposes a willingness to
listen. If the subject will neither
listen nor reason, then any man-
ner and means of persuasion is
futile. There are always two sides
to the situation and two people
involved.

You see, each of these guide-
lines presupposes a certain mutual
cooperation. And precisely what
makes it rather difficult to put
these guidelines into effect, is
that they also presuppose and re-
present a very high level of hu-
man and spiritual maturity. I do
think that the Order has much
work to do and a long way to

go in order to achieve the level
presupposed by the Constitutions
and these spiritual norms or
guidelines.

Let’s look at poverty. If a per-
son comes and asks me a ques-
tion regarding liceity in the use
of material goods—well, you see
the very question is mistaken—it
is all wrong. A friar who has free-
ly professed a life of poverty
should be asking himself whether
or not he needs this thing. If he
needs it, fine, no problem. If he
doesn’t, then the answer is obvious.

The moment a friar who has
professed voluntary poverty de-
cides to use every possible thing
that comes his way—careful, of
course, to stay within the “limits”
of his vow—that friar has sadly
missed the whole point.

We would do well, each of us,
to watch the way we formulate
the question. We should ask our-
selves, Do I need this or not? If
I do not, then forget it. On the
other hand, if I need something,
then there is no problem. Right?

§16 Yes, for my work or whatever. . .

Exactly, If a friar is studying
biology he needs a microscope.
And if he intends to do some real-
ly original research, or if he is a
professor of biology, then this man
needs a very good and g very ex-
pensive microscope. If on account
of what he thinks is the spirit
of poverty, this friar is satisfied
with a second-rate microscope,
then he will be a second-rate bio-
logist. And if this friar should, on
the other hand, purchase a very
good microscope, this is no luxury.

Rather, it is (for him and his
work) a vital necessity. Again, if
he can use a microscope at the
University, and this microscope is
a good one, then he has no need
of purchasing one for his room or
study.

But let’s say that this friar’s
neighbor is a professor of theology,
and because the friar-biologist hag
a microscope, he wants one t00.
You know how it goes: if he has
this, why can't I? Well, we are
already far afield from the whole
meaning and s$pirit of the life aof
poverty. Undetdtand?

Unfortunately, the situation I
have just described is all too com-
mon among our friars.

§17 A.nd what about this forthcoming
discussion, in the General Chap-
ter, on vocations in our Order?
In one of your norms you state:
“There should be more emphasis
on unity in the midst of pluri-
formity than on uniformity.” |
know that young friars in the
United States were particularly
happy with this statement. Would
you comment, then, on whether
or not you feef that young Ppeople
can find total self-actualization
in the Order today?

Father General hesitated, so I
rephrased the question.

What I mean, Father, is that owr
students want the opopriunity of
truly being themselves. They like
that idea, “unity in the midst of
pluriformity” and more emphasis
on “unity. .. than. .. uniformity.”
For example, our students want
freedom in dress and grooming—
this means a lot to them.

In my opinion an individual says
a lot about himself by, through,
and in the means that he selects
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for his self-affirmation. The more
a person has need of external
signs for his self-affirmation, the
poorer he is as a person and as
an individual. And the opposite is
true: the less a person has need
of these external signs of self-af-
firmation, the richer is he, espe-
cially interiorly. )

Now, it is very normal that
during youth, while the matura-
tion process is continuing, there
be an acute need of external signs
for self-affirmation. Take the ex-
ample of a young man who has
a sports car and drives around
making as much noise as-possible.
He wants to be noticed. An adult,
a mature adult, on the other hand,
will try to be as quiet as pos-
sible. The adult has no need of
affirming his personality with
noise.

There’s something of all this in
the spiritual life. In the not too
distant past we made the largest
knots possible on our cords, wore
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immense rosaries, etc. These were
signs of and for the times and a
means of affirmation.

There is, of course, always the
need of a certain amount of ex-
ternal signs; for we are, after all,
men and not angels. But it is pre-
cisely the important element of
discretion in the use of these ex-
ternal signs which is the measure
of a man’s maturity. And so, for
these and other reasons, I think
that when an Order—our Order—
takes these external signs for what
they are: that is, that they do
have a certain importance but not
too much, and that it is not
worthwhile engaging in endless
discussions on these matters—
then I think this is in itself a
sign of maturity within the Or-
der itself. And the more an Order
discusses the form of the habit,
external signs, etc., then... un-
derstand?

All this means that, for me at
least, unity resides more in the
mind, heart, and interior, than in
external signs. When I meet a
friar who is really mature and
who' is seriously trying to develop
spiritually, then as far as I am
concerned, he can do whatever he
likes. For really, what he wants
to do is to grow in Christ. This
is exactly what Saint Francis did
with Friar Giles and Friar Ber-
nard: he gave them his blessing
and sent them off on their own.
Others, instead, need to be helped
and held in check; else they will
get all mixed up. And this, after
all, is the duty and the love of
a superior for his friars. A super-
ior must try to know his men.

He must allow one to move right
on and must restrain another.

Unity does not reside in external
signs. When it does, we have
only uniformity. Real unity is in-
terior. Conversely, multiformity
and pluralism have nothing to do,
either, with external signs. Rath-
er these too are interior, and con-
sist in the person’s immersing him-
self in authentic Franciscan spir-
ituality which admits of as many
variations as there are friars in
the Order.

§18 This, of course, has historically
always been one of the charac-
teristics of the Order.

Yes, the point is that one’s in-
dividuality must be authentic and
must never be an imposition upon
others. Young people today talk
about being terrorized by adult
conformity. Yet they themselves
are all too frequently very adept
in exercising the same pressures.
You know, the youngsters who
make a racket at midnight as they
race their motorbikes through the
streets. This is a form of imposi-
tion—of pressure, of terrorizing.
And so when they scream against
tyranny, they know very well
what they’re talking about, be-
cause they’ve practiced it well. In
the Order there’s

§19 The same situation.

Yes, the very same situation.
Any form of imposition upon
others is out of line. If individuali-
ty is a characteristic of our Or-
der, as indeed it is—it always has
been a discreet and charitable in-
dividuality.

§20 You know—better than I—that
our Order is not without its
prophets of doom and gloom, fore-
casting that the Order is dying,
if not already dead. What do you
feel in this regard? I mean, do
you think that the tremenmdous
efforts towards a “more seraph-
ic, poorer, and more evangelical
life” which you described in your
Christmas Encyclical, are signs
of continued life and growth?

Well, let’s take the case of a
seminary professor. A few years
ago, the minor seminary was filled
to capacity and bursting with
life and action. You know: 150
students, a full corps of profes-
sors, etc. In a word, all was going
well. Now the place is empty—
there are only 20 students, etc.
This friar certainly has the im-
pression that the world has come
to an end... at least his world.
Or, the situation of a professor
in one of our theologates: there
were 50, 60, 70 students and now
there are only 5, and these are
attending the diocesan’ seminary.
The theologate is empty, the pro-
vince doesn’t know what to do
with these large houses, etc. This
man, too, is depressed and feels
that there has been a real degra-
dation.

Now, the fact that the pheno-
menon of our steadily decreasing
vocations is a matter of grave
preoccuration, cannot be denied.
And since I am not a prophet,
I have no idea as to how things
are going to turn out. Sure, all
this is preoccupying. But what I
don’t 'believe is that this decrease
in Franciscan vocations is caused
by an intrinsic lack in the Francis-
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can ideal itself. Not at all! I think
that Francis and his ideals are to-
day a supremely attractive force
in the world—especially for and
among young people.

§21 Yes, Father, but you yourself
stated in your recent book, Our
Life with God, that the world has
the impression that while Saint
Francis is a modern man, his
friars are antiquated.

We must find the way—not by
making propaganda, or by trying
to “sell” our “product’—of living
our Franciscan Vocation in a man-
ner that will be convincing to the
world.

§22 And yet, Father, whenever one
reads about Charles de Foucauld,
the Little Brothers of Jesus, Tai-
zé, or Mother Theresa, one gets
the impression that the world
sees them as the true and the
modern Franciscans. Just a- few
weeks ago, The Tablet spoke of
Mother Theresa’s work in India
as a new Franciscan movement.
It seems to me—and, I know, to
many young friars—that when
people see in others qualities that
they know are ours and label
them as such—qualities which we

don’t seem to show them... it
seems to me that we are in a bad
way.

You’re right. And yet the ac-
tual and real situation in our Or-
der is that we have many friars,
thousands of them, who are liv-
ing their Franciscan vocation in
a way that is convincing for the
world. Thanks be to God for that.
During my travels I have repeat-
edly seen how much the world
respects and loves so many of our
friars. Friars who work quietly,
silently in the confessional, par-
lor, classroom, or at the door.
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These friars who are in daily,
often intimate, contact with the
people—and who are admired and
loved by them—are very numerous.

That each of us should feel
challenged by the labelling of the
Little Brothers of Jesus, Taizé, and
Mother Theresa’s work as “Fran-
ciscan,” is, I think, a good chal-
lenge. But the point I want to
stress is that we should not say,
“The Order should be like this.”
For the Order is no one. Rather
we should — we must — say,
“I must be like this.” For I am
the Order.

§23 In other words, the incarnation : -

of the Franciscan ideal in my
person. ‘

Precisely. The moment a friar
says, we should do this... that is
the time when no one does any-
thing. The friar must understand
—each one—that he must do it.
I must do it. I am responsible
for the reputation of the Order
in the world. And if I do every-
thing I can, as best I can—then
I am already doing a lot. Instead
of saying “the Order should,” “the
superiors must,” “the professors
and pastors ought”—each friar
should say, I will do this.

When a friar comes to me and
says that he wants to leave the
Order 'because the Order and his
community have given him noth-
ing.... Well, did you come to re-
ceive or to give? Franciscan spir-
ituality is essentially a spirituality
of generosity. The question real-
ly is: What did you give to the
community? Why do you com-
plain that the Order and the com-

munity have given you nothing?

And the more the friar com-

plains, the surer am I that he has

given nothing of himself to the

Order and the community. For

even if a friar lives in very

difficult and trying -circumstan-
ces—and he gives his all in that
situation and in that community

—hard as his life is, he will find

great personal satisfaction and at

the same time be a tremendous
leaven of good in that community.

You see, the question and the
problem cannot remain on the
level of that which the Order

should do. Rather it is what I

can and must do.

8§24 So weé’re back to John of the
Cross’ idea about where there is
no love, you put love; and you
will discover love.

The Gospel goes much further.
The Gospel obliges me to love my
enemies—not just those who are
indifferent and cold to me. I am
not dispensed from loving the
friars, my brothers. And I must
love them all — not only those
who are indifferent and cold to
me, but even those who might
want to Kill me. And if I try to
love them, to love them all—then
I am on the right path. Otherwise,
I am mistaken.,

8§25 Lastly, Father General, do you
have any words for the young

friars in the United States, re-
garding their task in the whole
effort towards renewal within
the Order?

I want to say that I am pleased
with the unrest among young
people, and therefore among our
young friars. A young man who
isn’t restless is either already old
or dead. Their restlessness doesn’t
worry me. What does concern me,
however, is that this restlessness
be applied to something really
worthwhile—to something solid
and impertant for the Church and
the Order.Iam (concerned lest their
restlessness and desire for change
remain simply on the theoretical
level — on the level of We should
and 'The Order ought. I want the
young friars to feel and act in
this way: Now i; the time for me
to do soriething. I would like
them to reflect upon the fact that
I can—I must—I will... act now.
But again, thiz must be geared
to something :olid and important
for the Church and the Order.
If our young Ifriars channel their
restlessness an< desire for change
in this way, then I think their
gencration will be far ruperior to
our own. I have nothing against
restlcisness.

826 Thank you, Father General.

You’re vcry welcome, Father.

BOOKS RECEIVED

Mohs, Mayo, ed., Other Worlds, Other Gods: Adventures in Religious Science
Fiction. Garden City, N.Y.: Doubleday, 1971. Pp. 264. Cloth, $5.95.
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Doxology for the Angelus

Glory be to God the Father
For the mighty power

Which He lent the Virgin Mary
As her nuptial dower.

Glory be to God the Son

For the wisdom deep

Which He stored in Mary's soul
For all her days to keep.

Glory be to God the Spirit
For the love most pure
Which He poured in Mary's heart

Evermore to endure.

Glory to the Father God;
Mary was His Child,

Going about her daily chores
Obedient and mild.

Glory to the only Son;

Mary was His Mother,
Who lavished Him with warmer love

Than ever shall any other.

Glory to the Holy Spirit;

Mary was His spouse,

And swept and kept immaculate
His spiritual house.

Glory be the God Creator

In His daughter pure

Who ate her food with gratitude
Seeing she was so poor.

Glory be the God Redeemer

In His Mother all chaste

Who was a virgin and yet did not
Her woman's body waste.

Glory be the God Consoler

In His willing wife

Who corresponded to His graces
Throughout her blessed life.

Glory be to the Father, Son,
As well as the Holy Ghost

In Mary, tainted human nature's
Solitary boast.

Robert J. Waywood, O.F. M.
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Myth and Symbol in Bonaventure

Ewert

Any comprehensive study of
myth and symbol in Western cul-
ture should not ignore the rich
material from the Middle Ages. Too
often the logic of the schoolmen,
their metaphysical speculations
and their scholastic disputations
have distracted the twentieth cen-
tury philosopher from the im-
portance of symbols in the fabric
of medieval life. Medieval man
lived in a world that was alive
with symbols. All about he saw
graphic representations of biblical
themes: on frescoes on chapel
walls, on the capitals of Ro-
manesque columns, on the facade

Cousins

of Gothic cathedrals, on the pages |
of illuminated manuscripts. Each |
year in his liturgical cycle he re~ !
enacted the great events of his |

religious past: the Exodus, the
Last Supper, the crucifixion and
resurrection of Jesus = Christ.
Knighthood and courtly love pro-
vided him with new variations to
ancient mythic themes. Allegory
flourished in all genres of litera-
ture: in the romances, the songs
of the troubadours, the miracle
and morality plays. Political and
military life were ablaze with color
and embellished with symbols of
power, courage, and fidelity.

*Research for this paper was, in part, made possible by a Faculty Research

Grant of Fordham University.

Dr. Ewert Cousins, Assistant Professor of Theology at Fordham University,
presented this paper at the Forty-fifth Annual Meeting of the American Cath-
olic Philosophical Association, held April 12-14, 1971, in Pittsburgh. It will
appear in the Association’s Proceedings, vol. XLV (1971), and is here re-

printed with permission.
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Medieval myths were decided-
ly Christian and were moulded by
the political and economic forces
of the times. Yet they were deep-
ly grounded in the past. Their
roots plunged back into the Ro-
man and Greek era and to the
more primitive mythic substruc-
ture of the Indo-European world.
They were ultimately grounded in
the most basic mythical level of
mankind. .In many respects, the
symbolic world of the Middle
Ages was like the cathedral of
Chartres. In ancient times the
area of Chartres was an important
Druid center, where ceremonies
were held around a well which
has been discovered under the
cathedral crypt. In the Gallo-Ro-
man era there were venerated at
such sacred areas statues of the
mother goddess, at times depicted
seated with an infant on her

knees. Christian legend cla.imgd
that before the birth of the Virgim
Mary a pagan king of the region
of Chartres, under mysterious in-
spiration, had a statue sculptured
of a woman holding an infant
and containing the inscription:
Virgini pariturae.l On the site of
the ancient pagan place of wor-
ship, Christians built a series of
churches where devotion to Mary
flourished. Through the centuries
the structures became more elab-
orate until in the twelfth and
thirteenth centuries there rose
the great cathedral Notre Dame
de Chartres, with its intricate
Gothic - Romanesque design, its
elaborate stained glass windows,
and its delicate sculpture. Like
the cathedral of Chartres, the
myths and symbols of the Mid-
dle Ages emerged from primitive
levels and evolved through suc-

1 Emile Male, Notre Dame de Chartres (Paris: Paul Hartmann, 1948), 9-10.
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ceeding stages until they flowered
in the elaborate synthesis of the
high Middle Ages.

Symbols not only played a ma-
jor role in medieval life, but they
were reflected upon with con-
siderable self-consciousness. The
architects of the great cathedrals
employed a type of symbolic geo-
metry in developing their intri-
cate structures. Theologians ex-
plored religious symbols systema-
tically according to the fourfold
senses of Scripture. Philosophers
developed a metaphysics that was
so profoundly in touch with sym-
bols that it not only provided a
philosophical explanation of sym-
bolic thinking, but affirmed that
the symbol was the key to un-
derstanding the deepest level of
reality. All of reality: the inner
life of God, and the created
world, is to be understood ac-
cording to the metaphysics of ex-
pression and representation. The
divine life is self-expressive; for
the Father begets his Son, who
is his Image. The Son contains
the archetypes of all possible cre-
ation; hence the created world—
as a whole and in all of its parts
—1is the expression of the divini-
ty; for it participates in and re-
flects the divine Image or Word.
Thus the world is seen as a mir-
ror reflecting God. Consequently it
is not enough that one under-
stand the internal intelligible
structure of finite beings or see
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them as created by the power of
God. One must also see them as
reflections of God, for this is their
deepest reality.

This metaphysics of expression-
ism and exemplarism was derived
from Platonism and neo-Plato-
nism, but was developed with dis-
tinctly Christian and medieval
dimensions. It was Augustine who
formulated Christian Platonism

for the West, and from him the )5
tradition flowed into the Middle |

Ages. It accumulated new cur-
rents from Boethius and the
pseudo-Dionysius; it was developed

systematically by John Scotus Eri- ]

gena and explored with originali-
ty by Anselm. In the twelfth cen-
tury it was cultivated by the Vic-
torines, from whom it flowed into
the early Franciscan school in the
thirteenth century. Alexander of
Hales passed it on to his pupil
Bonaventure, who elaborated it in-
to a typical medieval synthesis.
To the earlier Augustinian and
Victorine traditions Bonaventure
brought specifically Franciscan
elements: Francis’ love of nature,

an interest in individual material ?}

objects and a sense of the coin-
cidence of opposites. This exempla-
ristic tradition, which reaches a
certain climax in the early Fran-
ciscan school, deserves the atten-
tion of those interested in myth
and symbol. Unfortunately, the
predominance of Aristotelian logic
throughout the Middle Ages and

of Aristotelian metaphysics in the
late thirteenth century—with its
emphasis on efficient, formal and
final causality—has tended to ob-
scure the strong current of exem-
plaristic metaphysics that per-
meated the earlier Middle Ages
and provided a philosophical basis
for the rich symbolic life of the
period.

These two strands—the Tich
symbolic life of the Middle Ages
and its metaphysics of symbol—
provide the two poles of this
present study. These two poles
converge in a remarkable way in
Bonaventure. His metaphysics of
symbol is highly developed and
integrates systematically the rich-
ness of a long tradition. It is of
more than historical interest, for
it can offer resources to the
twentieth - century philosopher
seeking to formulate the meta-
physical basis of myth. On the
other hand, contemporary research
into symbol can throw light on
Bonaventure. His experience of
symbols was so rich that even his
elaborated metaphysics did not
touch all its facets. By bringing
the research of Mircea Eliade and
C. G. Jung to bear on Bonaven-
ture’s symbolism, we can raise cer-
tain questions that hopefully can
lead to a development in Bona-
venturian thought.

In Kkeeping with the medieval
ethos, Bonaventure’s writings a-

bound in symbols: biblical images
such as the tree of life, the
Exodus, the journey, the taber-
nacle, the mountain; philosophi-
cal images such as the sun, light,
and darkness used to express basic
epistemology; geometrical images
such as the circle, the center and
lines intersecting in the form of
a cross. These images are not used
as mere ornaments overlaid on a
philosophical or theological trea-
tise; rather they form part of an
organic whole. They are intimate-
ly connected with the grasp and
expression of his metaphysics. Fur-
thermore, in dealing with Bona-
venture, we can use the terms
myth and symbol somewhat inter-
changeably. Myth often implies a
symbol or symbol-system that
springs from a deep level of
psychic life and which may re-
tain some of its primitive as-
pects. While it provides a com-
prehensive vision to conscious life,
it tends to remain at least par-
tially buried in the unconscious.
The term symbol can refer to all
representative expressions; it of-
ten suggests not a system but an
isolated image and one that is less
primitive and more self-conscious
than myth. Bonaventure’s chief
images participate in the quali-
ties of both myth and symbol as
described here. They emerge from
the deepest strata of the psyche
and provide a comprehensive vi-
sion; yet they manifest a culti-
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vated and not a primitive aspect.
They are to a large extent present
to conscious reflection and are in-
tegrated into his abstract philo-
sophical speculation and his
awareness of concrete fact.

In the Itinerarium Mentis in
Deum,?2 for example, Bonaventure
has produced a compact summa
‘of his own philosophy and theolo-
gy that is at the same time a
compendium of medieval culture.
The work takes the reader on a
journey from the external world
into the depths of his psyche and
to a reflection on the nature of
God. It includes a metaphysical
analysis of the material world, an
epistemological probing into sen-
sation, memory, intellect, and will,
and a speculation on God as Be-
ing itself and as self-diffusive Good.
All of this is conveyed through
two major images: (1) the ascent
of the mountain where one ana-
lyses the image of the six-winged
Seraph in the form of the Cru-
cified—the vision that Francis had
on Mount Alverno when he re-
ceived the stigmata; and (2) the
symbol of the tabernacle of Moses,
which the reader enters in suc-

cessive stages until he penetrates
to the Holy of Holies. In addition,
Bonaventure uses many other sym-
bols, such as light and darkness,
the passage over the sea, the lad-
der and the mirror. All are blended
into an organic whole and convey
to the reader both the primordial
power of the mythic level of the
psyche and the more cultivated
quality of self-conscious symbols.3

It is not surprising that beneath

this powerful and intricate use of -

symbols Bonaventure has devel-
oped a most articulate metaphy-
sics of symbol. As Gilson says:

Far from being an accident or an
adventitious element, St. Bonaven-
ture’s symbolism has its roots deep
in the very heart of his doctrine;
it finds its whole rational justifica-
tion in his fundamental metaphys-
ical principles, and it is itself rig-
orously demanded by them as the
only means of applying them to
the real.4

What are these metaphysical prin-
ciples? They are two:. the prin-
ciple of expressionism and that of
exemplarism. That these two prin-
ciples are at the core of Bona-
venture’s metaphysics is succinct-

2 Bonaventure, ltinerarium Mentis in Deum, in S. Bonaventurae Opera
Omnia (10 vols.; Quaracchi, 1882-1902), vol. V, 295-313.

3 For a study of the symbolism of the ltinerarium, see Sister Lillian Tur-

ney, C.D.P., “The Symbolism of the Temple in St. Bonaventure’s Itinerarium

- Mentis in Deum,” unpublished doctoral dissertation (Department of Theology,

Fordham University, 1968).

, 4 Etienne Gilson, The Philosophy of St. Bonaventure, trans, Dom Iltyd
Trethowan (New York: Sheed & Ward, 1938), 205.
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ly stated at a key point in his

most mature work:
This is our entire metaphysics:
emanation, exemplarity, and ful-
fillment: to be illumined by spirit-
ual rays and to be led back to the
highest reality. And thus you will
be a true metaphysician.s

For Bonaventure the true meta-
physician is the one who traces
all created things back to their
source—through exemplarity to the
divine emanation or expressionism.
Through the principle of exem-
plarity one is led to the principle
of expressionism at the core of the
divine life itself. It is here at the
center of the divine life—in the

principle of expressionism—that

we find Bonaventure’s ultimate
basis of symbolism. For Bonaven-
ture all symbolic thinking and all
symbolic reflection within ecreation
are grounded in the expression of
the Word by the Father.
Bonaventure has a dynamic no-
tion of the divinity. He views the
inner life of God as consisting of
self-communication, self-diffusion,
self-expression. In the Commenta-
ry on the Sentences, he describes
the Father as fontalis plenitudo—
fountain-fullness, or the one who

o

7

7

as source is pre-eminently fe-
cund.® He applies to the Father a
principle derived from the Liber
de Causis: the more primary a
thing is the more fecund it is.7
Since the Father is most primary,
he is most fecund. In his fecun-
dity he eternally generates his
Son, who is his perfect Image. The
Son, then, is both the Image of
the Father and his Word through
whom he expresses himself in cre-
ation.

In the Itinerarium Bonaventure
applies a principle derived from
Anselm to the pseudo-Dionysian
notion of God as self-diffusive
Good:

5 Bonaventure, In Hexa&meron, coll. I, n. 17 (V, 332); unless otherwise

noted, the English translations of Bonaventure are my own. .

6 Bonaventure, | Sent. d. 27, p. 1, a. un,, q, 2, ad 3 (I, 470-72).

. 71bid.; cf. Liber de Causis, prop. 1. On the sources of Bonaventure’s no-
tion of fecundity, see Luc Mathieu, O.F.M., “La Trinité créatrice d’aprés saint
Bonaventure,” unpublished doctoral dissertation (Faculté de théologie de
IInstitut catholique de Paris, 1960), 29-36.
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Behold, therefore, and observe that
the highest good is unqualifiedly
that in comparison with which a
greater cannot be thought. And
this good is such that it cannot
rightly be thought of as non-exist-
ing, since to be is absolutely bet-
ter than not to be. And this good
exists in such a way that it can-
not rightly be thought of unless it
is thought of as triune and one.
For good is said to be self-dif-
fusive, and therefore the highest
good is most self-diffusive.8

The absolute self-diffusive nature
of God requires that there be a
diffusion that is absolute, actual,
and eternal. Could creation satis-
fy this demand? -Bonaventure
answers in the negative; for cre-
ation is limited, like a mere speck
before the vastness of the divine
fecundity. Hence we must:- look
within the divinity itself. Through
revelation we learn that the de-
mands of the divine fecundity are
met by the mystery of the Trinity,
in the generation of the Son and
the procession of the Spirit.e

In Bonaventure’s view of the
relation of philosophy and theolo-
gy, revelation can bring to greater
consciousness a principle that is
grasped only vaguely prior to
revelation. Hence the revelation of
the dynamic self-expressive nature
of the divinity in the Trinitarian

processions brings to greater re-
alization the principle of the ab-
solute self-diffusiveness of the
Good. The significance of this ex-
pressionism for a metaphysics of
symbol is profound. It means that
at its deepest level—within the
dynamics of the divine life itself
—Treality is self-expressive and sym-
bolic. The Son is the expression
of the Father; the Father is not

knowable in himself, but only -

through the Son, his Image  and
Word. As Logos the Sqn is the
principle of intelligibility, but as
Image and Word he is not merely
a self-contained principle of in-
telligibility, but the expression
and manifestation of the Father,
who is silent ground and genera-
tive power. With this expressive
‘base within the divinity, the sym-
bolic nature of creation and the
function of symbolic thinking are
solidly grounded. Since all created
things share in the Son, they are
symbolic expressions of the Father.
Hence symbolic thinking, in its
most authentic form, is not a
second-best mode of grasping re-
ality, but a penetration of its most
profound metaphysical structure
and dynamics.

From this divine expressionism
flows the principle of exemplari-
ty. In expressing the Son, the Fa-

8 Bonaventure, Itinerarium Mentis in Deum, ¢. 8, n. 2 (V, 310); Eng. tr.
P. Bshner, O.F.M. (Franciscan Institute, 1956), 89. Cf. Anselm, Proslogion,
cc. 2-5; pseudo-Dionysius, De Caelesti Hierarchia, 4.

9 Bonaventure, Itinerarium, 6, 2,
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ther produces in the Son the ar-
chetypes of all that he can create.
Bonaventure states: “The Father
generated one similar to himself,
namely the Word, coeternal with
himself; and he expressed his own
likeness and as a consequence ex-
pressed all the things he could
make.”10 Hence it is through the
Word that creation takes place,
and creation — grounded in the
expressiveness of the Word—re-
flects back to the Word and ul-
timately to the Father. This theme
runs through Bonaventure’s writ-
ing and is expressed in both tech-
nical philosophical terms and im-
ages such as the book, the mirror,
and light shining through a win-
dow. For example, Bonaventure
states:
...the entire world is a shadow,
a road, a vestige, and it is also “a
book written without” [Ez. 2:9;
Ap. 5:1]. For in every creature
there is a shining forth of the
divine exemplar, but mixed with
darkness. Hence creatures are a
kind of darkness mixed with light.
Also they are a road leading to
the exemplar, Just as you see that
a ray of light entering through a
window is colored in different ways
according to the different colors
of the various parts, so the divine
ray shines forth in each and every
creature in different ways and in
different proporeties; it ig saild in

Wisdom: “In her ways she shows
herself” [Wis, 6:17]. Also crea-
tures are a vestige of the wisdom
of God. Hence creatures are like a
kind of representation and statue
of the wisdom of God. And in view
of all of this, they are a kind of
book written without.11

Bonaventure divides creatures
according to their degree of re-
presenting God and classifies them
in a descending scale: Ilikeness,
image, vestige, and shadow. Sha-
dow refers to a general reflection
of God; vestige indicates the re-
flection of God’s power, wisdom,
and goodness; image refers to ra-
tional creatures and indicates the
presence of God reflected within
subjectivity in the memory, under-
standing, and will; likeness refers
to the rational creature trans-
formed by grace.l2 Of special in-
terest here is Bonaventure’s no-
tion of vestige, since he applies
vestige most extensively to the
material world and it is the mater-
ial world that has most direct
bearing on myth and symbol. In
the Itinerarium Bonaventure con-
templates the material world as
vestige. After a general considera-
tion that visible things reflect the
power, wisdom, and goodness of
God, Bonaventure embarks on a
detailed study of the sevenfold

10 Bonaventure, In Hexaémeron, coll. I, n. 16 (V, 332).

11 Ibid., XII, 14 (V, 386).

12 Bonaventure, Itinerarium, cc. 1-4 (V, 296-308); | Sent., d. 3, p. 1 (J,

66-80).
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properties of creatures: their ori-
gin, greatness, multitude, beauty,
plenitude, activity, and order. In
each case he sees the reflection of
the power, wisdom, and goodness
of God.13

Although Bonaventure’s analysis
is detailed and profound, I believe
that it leaves untouched a major
aspect of his own symbolism. It
does not uncover the specific na-
ture of the very symbols he uses
throughout his writing. Are his
own literary and mythic symbols
—such as light, darkness, the ta-
bernacle and the mountain-—ves-
tiges? From one point of view,
they are; but in my opinion this
point of view does not exhaust
or pinpoint their most significant
function. If we bring to bear on
Bonaventure’s symbolism the re-
search of Mircea Eliade and C. G.
Jung, we may be able to complete
the picturel¢ Both Jung and
Eliade have studied extensively
the type of symbol that Bona-
venture uses in his writing. For
example, Eliade has studied, es-
pecially in primitive peoples, the
symbolic meaning of sacred space,

and specifically of the holy build-
ing or temple. By taking into ac-
count a vast array of data, Eliade
can isolate the common elements
and indicate that the temple and
its holy precincts are.an elaborat-
ed form of the more primitive and
universal symbol of the center.15
In the same vein, but dealing
within the psyche, Jung can de-
scribe the function of symbols for

interior life and the process of-

individuation. Jung indicates that
there are certain basic patterns
or archetypes such that- certain

symbols seem to have the same ° }

meaning for men throughout time
and space. Hence the inner way
and the center of the soul are
often described by the symbol of
entering into a holy building or
temple and discovering the center
which is simultaneously the cen-
ter of the soul.18

To analyze Bonaventure’s sym-
bolism against this background is
highly interesting, but for our
present concerns we are more

interested in the metaphysical im-

plications of such data. The data

13 Bonaventure, Itinerarium, 1, 13-14 (V, 298-99).

14 For an application of the research of Eliade and Jung to Bonaventure's
symbolism, see my study, “Mandala Symbolism in the Theology of Bonaven-
ture,” University of Toronto Quarterly, XL (1971), 185-200.

15 Mircea Eliade, Patterns in Comparative Religion, trans. Rosemary Sheed
(New York: Sheed & Ward, 1958); The Sacred and the Profane, trans. Wil-
lard Trask (New York: Harcourt, Brace, 1959).

186 C. G. Jung, Psychology and Alchemy: vol. XII The Collected Works of
C. G. Jung, trans. R. F. C. Hull (New York: Pantheon Books, 1853).
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studied by Eliade and Jung have
a common presupposition: that
material objects and their varied
configuration have a direct bear-
ing on one’s spiritual and philo-
sophical awareness and develop-
ment. Independently of the ra-
tional analysis that Bonaventure
does of material objects, certain
objects — such as light, water,
temples, mountains—have an im-
mediate, non-reflexive meaning for
man’s spirit. This meaning fol-
lows certain patterns and dyna-
mics, such as those explored by
Jung and Eliade. The goal of this
is man’s spiritual self-realization,
or from a religious perspective his
Journey to God. If this is the case,
then the material world provides
resources for spiritual development
that are enormously powerful and
fruitful. This seems to indicate
a much closer interpenetration of
matter and spirit in the area of
symbolism than Bonaventure ar-
ticulates., Yet this interpenetration
of matter and spirit is quite in
harmony with the major structure

of Bonaventure’s metaphysics and
theology. I have argued elsewhere
that the most basic logic operating
in Bonaventure’s thought is that
of the coincidence of opposites.1?
The interpenetration of matter and
spirit in symbol and myth, then,
would be a further instance of the
universal logic in Bonaventure’s
system. Furthermore, from a theo-
logical point of view, this inter-
penetration of matter and spirit
would harmonize with Bonaven-
ture’s notion of Christ ‘as center
of the wuniverse. Just as Christ
the mediator integrates the hu-
man and the divine through mat- -
ter, so the symbol functions in
terms of man’s spiritual develop-
ment.18

If Bonaventure’s thought is thus
extended as a result of contem-
porary research into symbolism,
it can provide not only additional
resources for understanding the
role of symbol in medieval life,
but also possibilities for contem-
porary philosophical probing of the
nature of myth and symbol,

17 Ewert Cousins, “The Coincidence of Opposites in the Christology of
Saint Bonaventure,” Franciscan Studies, XXVIII (1968), 27-45; “La ‘Coinci-
dentia Oppositorum’ dans la théologie de Bonaventure,” Etudes franciscaines,
XVIII (Supplément annuel, 1968), 15-31.

18 On Christ as center, see Bonaventure, In Hexa&meron, coll, I (V, 329-
35). If one were to emphasize this incarnational and Christocentric approach
to symbols, he would have to develop a doctrine of creation that would give
the same emphasis to the incarnate Christ that Bonaventure gives to the

eternal Logos.
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Prophetic Intervention in the His-
tory of Man. By Evode Beau-
camp, O F. M. Trans. Paul Gar-
vin, Staten Island, N. Y.: Alba
House, 1971. Pp. xvii-230. Cloth,
$4.95.

Reviewed by Father Thomas E.
Crane, Professor of Sacred Scripture
at St. John Vianney Seminary, East
Awurora, New York.

It is especially gratifying and re-
assuring to find a solid and reli-
able -discussion on the prophets by
a biblist who has already demon-
strated his expertise in previous
works. Such ig the case here.
Beaucamp, who has already given
us other works pertaining to other
OT topics, here gives a fine intro-
duction to the principal prophets
of Israel. Although he omits to men-
tion the less well known prophets,
we find him treating at length
Amos, Hosea, Isaiah, Jeremigh, Eze-
kiel, and the second Isaish. In ad-
dition, he offers an introduction
which provides a sort of theological
background for the preaching of the
prophets—i. e., the fundamental
principle, as he calls it: the personal
covenant relationship between God
and the people of Israel.

Beaucamp follows the methodolo-
gy of contemporary exegetes in in-
terpreting the biblical passages ac-
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cording to the original sense proper
to the minds of the respective au-

thors. He does not exegete in the

strict sense of the term; rather
he comments on the theological con-

tent and implications of the pro- -

phetic oracles. For this réason the
book is not a first introduction to-
the prophetic literature; rather it
presupposes that the reader is al-
ready familiar, for the most part,
with the biblical text and with the
principal lines of exegesis. Beaucamp
followg in general the mainstream
of contemporary Catholic exegetes.
Thus his book serves as a most re-
warding aid to review and summary
of the prophetic tradition.

The author continually empha-
sizes the recurring theme of God’'s
self-manifestation in the historical
vicissitudes of Israel’'s historical ex-
perience. Thus the title could also
be “Divine Intervention...” since
this is the principal lesson that
Beaucamp sees in the prophets®
preaching. Concomitant with this,
of course, ig the lamentable record
of infidelity which the chosen people
builds for itself. This study con-
tains an extensive treatment of Je-
remiah’s and Ezekiel’'s preaching of
the New Covenant as a supreme act
of God’s mercy towards his people.
“There is no need to attempt ar-
tificial criticism of a work which
showg such obvious competence. Fre-

quent references to Islam indicate
that Beaucamp has done some spe-
cial study of it. The last chapter—
on Israel and Christianity—seems,
however, to lack the clarity of the
rest of the book; and the chrono-
logical table at the end omits the
prophets! The translation is general-
ly smooth, but it is puzzling that
the translator (or author?) spells
the divine name “Jahveh” in clear
contrast to the prevailing “Y(J)ah-
weh.” Since this occurs on about
every page, it ig difficult to ap-
preciate, if not downright annoying.
Aside from this single noticeable
exception, the translator useg the
CCD (NAB) version for the bibli-
cal passages.

The book is most worthwhile, and
will be rewarding, especially as a
sort of “refresher” course on the
prophetic tradition. This reviewer re-
commends it highly.

The Dark Night of Resistance. By
Daniel Berrigan, S. J. Garden Ci-
ty, N. Y. Doubleday, 1971. Pp.
vi-181. Cloth, $5.95.

Reviewed by Father Michael D. Mez-
lach, O.F.M., Ph.D., editor of this
Review.

The allusion in the title of Father
Berrigan’s latest book is just what
it appears to be, and I think it is
perfectly apt. Doubtless many will
be scandalized by the sustained
paralle]l between John of the Cross
and contemporary resistance to mi-
litary and economic tyranny. One
would think, however, that the num-
ber of such readers is rapidly dimin-
ishing as the breadth of adminis-
trative duplicity and legislative in-
competence becomes clearer.

Dan Berrigan’s tone has, by the
time he hag gotten to the writing
of Dark Night, assumed a certain
stridency that some may take for
the holier-than-thou stance of an
illuminatus. I remain more firmly
convinced than ever, to the contra-

ry, that his voice is that of a true
prophet. To the charge that his cri-
ticism is bitingly negative and de-
void of practicable alternatives, I
would reply simply that it is not
encumbent on the prophet to fur-
nish political blueprints.

To outline the contents of Dark
Night is surely superfluous at this
stage; beyond the fact that St.
John’s own mystic poetry serves as
framework, one need record only the
impression that these chapters form
but another page in Dan Berrigan’s
on-going diary. They were written
during the author’s period “under-
ground,” prior to his recent arrest;
and, although both prose and poetry
often reacl impassioned heights, the
reader should not expect the sort
of refined style possible only to an
author with sufficient time and
leisure to rework his manuscript.

Such considerations could not mat-
ter less in the present context, of
course, where passion and not ele- .
gance is the keynote. I sincerely
hope that The Dark Night of Re-
sistance will have the wide audience
it deserves, and that it will help to
provide at least some spark of light
in what has really become, in Ame-
rica, a very dark night indeed.

Authority and Rebellion: The Case
for Orthodoxy in the Catholic
Church. By Charles E. Rice. Gar-
den City, N. Y.: Doubleday, 1971.
Pp. 252. Cloth, $5.95.

Reviewed by Father Julian A. Davies,
O.F.M., Ph.D., associate editor of this
Review.

By and large this book is a
rather non-polemical, reasoned plea
for (1) the acceptance on the part
of Catholics of Pope Paul's “Credo
of the People of God” and “Huma-
nae Vitae”; (2) the resolute action
of the bishops in ensuring loyalty
to these magisterial pronouncements
in the pulpit and in the classroom.
The author, a lawyer-teacher, sees
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the current troubles in the Church
as springing from two roots: the
rejection of authority and the wide-
spread absorption by Catholics of
“relativist and secularist principles
of theology and philosophy” (p. 57).
He details the harms caused by these
trends in the areas of respect for
life, ecumenism, liturgy, clerical life,
Catholic schools, and church-state
relationships. In each instance, he
carefully sets forth the balanced po-
sition of the magisterium’s orthodox
teaching and contrasts it with the
unorthodox views of extremists of all
ilks. Professor Rice takes pains to
reject the “liberal-conservative” di-
chotomy in favor of the ‘“orthodox-
unorthodox” division when speaking
of matters of faith: e. g., those sub-
jects treated in the Credo of Paul
VI. (He does allow the aptnesg of
the former designations, however,
with regard to such matters as sup-
port of Cesar Chavez, welfare legis-
lation, etc.—i. e., matterg accurate-
ly described as those of “policy.”

The strength of the book is in
the cases against abortion and con-
traception, and situation ethics,
where the authentic magisterial pro-
nouncements (many of which have
been ignored by so-called “Catholic”
moralists) are set forth plainly,
and the observations of non-Chris-
tians in support of these are added
—e. g., Ghandi's condemnation of
contraception and Rabbi Herberg’s
attack on moral relativism and
secularism. Strong, too, are the au-
thor’'s presentation of genuine ecu-
menism and his various proposals
(tax credits, vouchers) for aid to
Catholic education, aid which would
be clearly constitutional.

The description of the state of
Catholic education at every level,
and the reminder that some (atholic
parents may be obliged in conscience
to withdraw their children from
Catholic schools to insure their be-
ing given an orthodox Catholic edu-
cation is alarming and, I believe,
should be. The author's attack on
the parochial-school bureaucracy is,
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however, too facile; and his stance
aganst sex-education seems tortured.
The real difficulties in Catholic edu-
cation today are highlighted, I
think, by the fact that the cate-
chetical material recommended by
the author ig precisely the material
not recommended by (e. g.) the
Diocese of Albany. Diocese-to-dio-
cese consultation is surely needed.

The chapter on Liturgy is clear-
ly aimed at the opponents of the
new Mass, and Rice does a nice job
in showing that the orthodox posi-
tion is acceptance of it. He ig not
hard-line enough, in my opinion, in
this regard; for in principle recog-
nition of papal authority with de
facto insistence that he reverse his
views is to me an unorthodox stance
with regard to liturgy as well as
with respect to contraception.

Two excellent points made by the
author should have been developed
more fully: (1) that “non-infallible”
does not mean ‘‘uncertain,” and (2)
that the duty to preach the gospel
is prior to any obligation to leave
people in “good faith.”

Authority and Rebellion (the book
is not as triumphalistic as its title
might imply) is a genuine contribu-
tion to Catholic thought and life.
It ig worth reading.

The Challenges of Life. By Ignace
Lepp. Trans. Dorothy White; Gar-
den City, N. Y.: Doubleday Image
Books, 1971, Pp. 200. Paper, $1.25.

Reviewed by Father Robert Way-
wood, O.F.M., M.A. (English, Cath-
olic University of America), Assist-
ant Professor of English, Siena Col-
lege.

Ignace Lepp, noted author of The
Depths of the Soul and numerous
other influential works, regarded thig
book under review ag his most im-
portant literary production. It is cer-
tainly his most ambitious. For in
this work Father Lepp, filled with
years of clinical experience in depth-
psychology and steeped in existen-

tial literature, both ancient and con-
temporary (from Augustine to Sar-
tre), attempted before he died to
distill his encyclopedic lore and to
prescribe a cure for the soul-paraly-
sis of modern man.

In fourteen closely reasoned chap-
ters, Father Lepp elaborates his
thesis: the benumbing perplexities of
twentieth-century life can be met and
mastered only when man has been
galvanized by freely committing
himself to a life-long vocation,
realistically accepting the temporal,
cultural conditions of his existence,
Passionately abandoning himself to
society’s concerns, and fearlessly
facing the unforeseeable vicissitudes
of his and mankind’s future.

Each chapter, a veritable bolug of
thought, not only pieces in the terms
of his proposition but also verifies,
in strikingly original contexts, prac-
tically the whole Decalogue. By con-
tinually displaying a close conver-
sancy with and a deep empathy
toward ‘‘outsiders” such ‘as Hegel,
Heidegger, and Sartre, Father Lepp
escapes the pontifical posture. By
regularly registering concrete in-
stances from recent European his-
tory, especially those surrounding the
Second World War, and from his
own private life, particularly re-
garding his friendship with Teilhard
de Chardin, he rescues hig writing
from tedious abstraction. And by
consistently invoking salient words
from hig favorite life-philosophers,
Augustine, Pascal, and Kierkegaard,
as well as the catechistic lives of
spiritual giants, like Saint Francis and
Ghandi, he redeems his argument
from subjectivity.

Admittedly, as mentioned above,
the author has only attempted a
solution to today’s existential prob-
lems. The chapters of his book are
very much like essays (attempts).
None of them makes exactly en-
grossing reading, in this reviewer's
opinion; they obviously belong to De
Quincey’s category, “literature of
knowledge,” not “literature of pow-
er.”’ (And this, despite what seems

CORRECTION

Through mechanical oversight,
the final two reviews last month
were attributed to the wrong
reviewers. Fr, Julian Davies re-
viewed Come Blow Your Mind;
and Fr. Theodore Cavanaugh,
Christ Is Alive!

an excellent and idiomatic transla-
tion from the German.) Like such-
literature, the book is fated to be
improved upon and even replaced,
as is not the case with most of the
other selections that have been re-
published as Image Books. Where
there may be some room for im-
provement, I would now like to pin-
point.

Prescinding from the prosaic, even
prolix, expression in the work, I
found the chapters uneven in con-
tent-quality. Chapter XIV, the last,
on the “last challenge” of death, is
penetrating and original, whereas
Chapter XII, which extols life pro-
pelled by a grand passion, barely
escapes self-contradiction, belabors
the obvious, and sounds cranky and
arbitrary. Throughout the work
Father Lepp tantalizes the reader by
raising soul-rocking, sophisticated,
up-to-date quandaries and brusquely
answering them with creaky, ortho-
dox platitudes. Also, the critical
reader ig left with a vague malaise
over the author’s competency; for
the arguments are drawn almost ex-
clusively from theodicy, rational
psychology, and traditional Christian
ethics—not from anthropology, soci-
ology, or depth-psychology, the do-
mains of Father Lepp's profes-
sional training. Finally, the author
seems to be compulsively impatient
with all forms of moral mediocri-
ty: pragmatism, compromise, con-
formity, indecision, half-heartedness
—Treminding me, painfully, of a
naive retreat-master with his spir-
itual nostrum that went, ‘“Take one
step past mediocrity, and you've got
it made.”
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Some, like myself, have come to
learn that a smidgen of compro-
mise and a soupgon of non-availabi-
lity are indispensable for survival,
and have opted to pursue a holiness-
in-the-humdrum path to sanctity.

Infallible? An Inquiry. By Hans
Kiing. Trans. Edward Quinn. Gar-
den City, N. Y.: Doubleday, 1971.
Pp. 262. Cloth, $5.95.

Reviewed by Father Joseph T. Keely,
O.F.M., a member of the Theology
Faculty of Siena College, Loudonville,
N.Y.

By the time thig review sees the
light of the printed page, the amount
of reviews of Hans Kiing’s book,
Infallible? An Inquiry, will have sur-
passed the total number of pages
in the book to be reviewed. This
says something about the interest
generated by the book, but not
necessarily about the contents of the
book or the reviews, for that mat-
ter. It comes as a welcome relief
that a theologian of Kiing’s stature
would finally lock horng with this
touchy problem once phrased by
Pilate as “What is truth?” Who can,
indeed, tell another what is, absolu-
tely, the truth?

The book has great possibility in
that it does ask some very funda-
mental questions. It fails in some of
its fundamental approaches, how-
ever; Kiing seems to me to take an
approach that nearly destroys any
real, practical teaching role in the
church. It is important to note the
word practical here, however, since
there is no evidence of g theoreti-
cal move to impugn the teaching role
of the Church. As John L. McKen-
zie most aptly points out in his re-
view of the book, one wonders if
there is a difference between infal-
libility and indefectibility. There are
some other questions, too: e. g.,, an
epistemological one raised by Kiing's
first chapter—Can one know the
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truth, and how is this done? I feel
that this question must be answered
affirmatively as to its first part,
after which the second part can be
discussed in light of various theories.
But this does not seem to be Kiing’s
position.

In certain places, such as pp. 90ff.;
I wonder if we are not in a prob-
lem of historicism. Can a doctrine
be affirmed and the historical facts
surrounding the event presented to
demonstrate why this was a most
fortuitous time for such action—
and yet the reason for the affirma-
tion really be something fundamen-
tally different? In other words, are
we moved by historical determi-
nism? Is the Spirit held to this?
The problem of faith seems to be
lodged in this whole book. Surely I

do not impugn the faith of King—

but his reasoning leads me to want
to distinguish faith from -knowl-
edge quite sharply even while ad-
mitting the “reasonableness” of faith.

Perhaps the most important of the
many questions raised by the book
is that of the use of the Church’s
ordinary teaching function. This has,
as King more than implies, been
abused. How can one go further
in assent to truth in a church that
may be losing its own credibility?
What the church has affirmed over
the centuries ought to be classified
in two main categories: doctrine
based on clear understanding and
teaching based on faulty understand-
ing. But who wants to admit that?

Infallible? An Inquiry has, at any
rate, brought to the fore an im-
portant topic and one of especial
interest in an ecumenical age (as-
suming that the latter is more than
a passing fad). Kiing hag done a
great service in lending hig theolo-
gical expertise to the subject. Not
that he answers the question, of
course—but he does help the reader
move forward in some small measure
in the quest of his faith for un-
derstanding.
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EDITORIAL

Being and Feeling

It is almost a commonplace that our age has r‘ediscovered feelings.
In the Church, the rediscovery is perhaps most evident in the contemporary
music we often hear at Mass (recently I distributed Holy (.lommun{on to
the strains of “Feeling groovy” accompanied by t.he rhythmlc'st-oml?mg of
feet), in the popularity of sensitivity workshops, in the obsessmx:x w.rth ,t’he
interpersonal. Then too, we hear talk about “gut-level communication, ;;
“third way,” “encountering God in the other.” Love, whether of God or o
man, has become something literally tangible. Unfortun?tely,‘}fowev.er, the
equation has been too often reversed and the touchable identified with the
Divine.

We have already written (THE CORD, Feb., 1971) of the .encroac}T-
ment of horizontal relationships on the transcendent relationship that is
the substance of the Liturgy. The invasion is also entering the realrr{ of
prayer. One student was heard exclaiming near the er:d of a recent vital,
many-sided conversation: “This is religion; this is God.” T am sure God was
there, but I wonder if it was He that the young man was <tall.m.1g about, for
he admitted that he couldn’t address Him directly. We religious can fall
into a similar trap. We may feel really good after a warm and engrossing
group discussion—"Better than any retreat,” we say—bu.t we have to re-
member that like Jesus, our model, we have to say some thmgs to th‘? Father
that only each individual can say, of and by himself, in solitude: “Not my
will,” e.g., “but thine be done.”

It is true that feelings which are neurotically repressed can contribute
to the formation of a personality that is alcoholic or sexually aberrant. But
sensible suppression of feelings is entirely different. It is inhuman, as well
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as unChristian, to let the first impulses of anger erupt upon the telephone
operator who has cut us off, or the student or colleague who has failed to
understand us. And it is silly and inappropriate to let the first impulses of
affection issue in action, for compulsive affectivity, which is what surrender
to total spontaneity is, is just as inauthentic as stoical passivity. A real person
governs feeling by reason. The late Romano Guardini said something per-
tinent when he reminded us that our feelings are those of a person sickened
by original (and personal) sin. As the feelings of a sick person cannot be
trusted, so the human feelings of all of us, who have been hurt by sin,
have to be tested by reason. The history of the Church bears abundant
testimony that spontaneity, far from being next to godliness, is often far
removed from it.

The feelings of fondness we experience in the presence of persons of
the opposite sex, although they can and often do reveal something of God’s
own lovableness, are quite easily escalated beyond all measure, as departures
from religious and priestly ranks indicate. To look for a psychological in-
timacy analogous to the marital and expect physical intimacy which is only
fraternal, is to misunderstand the psycho-physical character of feelings and
to misread human nature. To count on sincerity and religious devotion to
suspend the normal working of human psychology is presumptuous as well
as naive. To consciously cultivate a close man-woman relationship as a
means of holiness is precisely a step the religious or priest has promised
not to take. The successes of the saints in such relationships, which they
certainly did not pursue as many today seem desperately bent on doing,
are no more for our imitation than their superhuman prayers and penances.

The great admiration of our age for feeling must not deceive us.
Feelings are a part, not the totality, of our person. God speaks through
feelings authenticated by reason and the Spirit—not just through feelings

J%ﬁw/—;
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Saint Francis and the Modern World

Constantine Koser, O.F. M.

Does Saint Francis still have
something worthwhile to say in
this tremendous transition in which
we find ourselves? How do our
Franciscan regulations liné up with
the demands of life in terms of the
Gospel and of modern reality?
These questions require an answer.

Let us listen lovingly and faith-
fully to- see what the authentic

Francis himself has to say to us.
Then we shall turn our eyes to the
spiritual interpretation and the
practices of Franciscan life which
the 1967 General Chapter has laid
down in our present Constitutions.
In this way we shall be able to de-
termine whether, and to what ex-
tent, they can be a secure guide for
life with God in the Franciscan
Order.

Preliminary Observations

Saint Francis lived in a time
when the raging waters of transi-
tion flooded everything. No current
carried. him along, however; he was
a maker, not a follower, of the cur-
rents of change. His life and spirit-
uality attest to this. No ohe could
call them a simple shoring up or
restoration of tottering Christian-
ity. They are a vigorous thrust of
the Gospel into the mainstream of

thirteenth century reality, a thrust
at the same time critical and re-
ceptive, in accord with the princi-
ple: “Test everything; retain what
is good” (1 Thess. 5:21).

Francis’ movement clings so
faithfully to the Gospel and the
Church, and has such a healthy
understanding of the realities of
his age, that it inspired a host of
imitators. What Francis thought

This article is an edited version of the third chapter of Father Constantine
Koser’s book, Our Life with God, translated by Justin Bailey, O.F.M., and
published by the Franciscan Publishers, Pulaski, Wis. See the feature review
in our July issue for further details. Copyright, 1971, Franciscan Publishers;

reprinted with permission.
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and said (and above all what he
lived) is perfectly in tune with his
times, but even more, its validity
extends beyond the past into the
present and into the future.

A Man of His Times

We have a commitment to live
Francis’ life in our day, but we
cannot dare to duplicate every de-
tail, or to produce a stereotyped
copy. This is not what the return
to the sources means. The times are
different, the situation is different.
He had his own personality, we
have ours.

Although Saint Francis lived in a
time of profound change and was
in fact one of the great sources of
that change, he still shared with
his contemporaries, innovator and
conservative alike, the same age-
old vision of the world. We do not.
One of the most marked character-
istics of our age is that the old
world has collapsed. This consti-
tutes a big difference between
Francis and ourselves, and we
should not lose sight of it.

Furthermore, because all the
changes in his era transpired in
terms of a traditional worldview,
Francis never had to deal with
many of our most pressing prob-

lems: he never ran into practical
or explicit atheism, secularization,
desacralization; he knew nothing -
of radical prejudices in favor of the
subjective, of evolution, of purely
human values, or of the conflict
between . horizontalism and verti-
calism. Sociology and psychology as
we know them did not even exist.

We would fail against the truth
if we let false devotion and imag-
ined loyalty turn Francis into a
super-prophet with knowledge of,
and answers to, problems he never
heard of;‘ And failing against the
truth we: would be failing against
one of the Poverello’s most pro-
nounced qualities: his unshakeable
honesty and sincerity.

A Man for Our Times

In spite of this strong restriction,
Saint Francis, as his ever-vivid ef-
fect on souls attests, continues to
be a model for the man of today,
and especially for the Franciscan.
Notwithstanding, to keep him ef-
fective as our model, we must un-
dertake the task of critical and
cautious updating. We have to dis-
tinguish those of his values which
are perennial from those-which are
not. We have to understand the
necessity and the manner of bring-.
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ing the lasting values into our own
scheme of things, and we have to
accomplish this properly.

If we have to do this with the
Scriptures, and even with the Gos-
pels, it is no wonder that we have
to do it with the spirituality of
Saint Francis. To do so does not
belittle Francis; it is to follow him
truly. However, the reasons for do-
ing this with the Scriptures are not
the same as for doing it with
Francis.

In the Scriptures: God adapted
himself to the knowledge, mentality
and outlook of his chosen spokes-
men, even though he knew all that
we know today and much more.
The accommodation does not result
from God’s limitations, but from
his mysterious, freely chosen plan.
It would be ridiculous to say the
same of Francis. He was truly a
medieval man, a man of his times;
he accepted the worldview, the
dogmas, the mentality, the attitudes
of his times, even though he was
outstanding enough to belong to
all times. Sometimes misguided
filial devotion falsely attempts to
“modernize” Saint Francis by ap-
plying to him the techniques of
scriptural interpretation. But it is
false devotion, and in the end it

Francis

SaintvFrancis lived in a time of
most profound changes, but with-
in the continuing age-old world-
view. Granted the truth of this, we

does not convince anybody. Deep
down it is disloyal to the Poverello’s
integrity and humble truthfulness.

To translate Francis in terms of
the modern world is a very delicate
undertaking. There have been par-
tially successful attempts, and there
have been attempts whose results
were more apparent than real, and
there have been attempts which
caricatured rather than translated
the Little Poor Man. Mindful of
this, we know how delicate a task
we undertake, and how great the
danger of failure. All the more
reason for proceeding with prudent
caution, keeping our eyes fixed on
reality, on the previous attempts,
on what we know of Francis him-
self.

Although we frankly admit our
debt to all who have tried to under-
stand and interpret the Little Poor
Man of Assisi, the necessary limita-
tions of this work demand that we
keep to Saint Francis’ own writings.
Actually, however, the few and
brief works that Francis has left
us do provide all the essentials. He
had that “rich poverty” of saying
much and saying the essential
“priefly and simply.” Would that
we too, had a bit of the Poverello’s
rich poverty!

e Y
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and God

still have to realize that the first
tremors of the earthquake which
toppled this universal outlook were
already being felt in Francis’ time.

1 8t. Francis, Testament, in B. Fahy and P. Hermann, O.F.M., eds., The
Writings of St. Francis of Assisi (Chicago: Franciscan Herald Press, 1964),
p. 69. All references, below, to St. Francis’ Writings, are to this edition.
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The world of feudal society was col-
lapsing, and along with it the feu-
dalistic expression of life with God
was also tottering. The new world
was already being born, the same
new world which still is being born
in our day.

Medieval but Open

Francis felt a powerful attrac-
tion for feudal life: he wanted to
be a knight, he wanted to become
a lord. This ambition inspired the
dreams of his youth. Yet, in his
conversion he broke with his en-
vironment, he broke away from the
“system” of his day. His “conver-
sion-breakaway” cost him dearly:
standard of living, comfort, worldly
position, goods, home, family,
friends, the security of the tried
and true.

But it did indeed put him outside
the system and gave him a chance
to assume an active role in fash-
ioning the new world. Stripping
himself before the bishop of Assisi
not only marked a turning point in
his life, but also revealed to Fran-
cis a whole new world and a new
direction, infinitely rich in its con-
sequences, although still buried in
the darkness of doubt, anxiety and
the dangerous unknown. “There
was no one to tell me what I should
do.”2 Francis passed from this dark-
ness to the light at the cost of suc-
cessive conversions. The centuries
have only confirmed his way.

Francis’ was a new spirituality, a
new interior world, a life with God
with a new stamp. Seven and a

2 lbid.

half centuries later there are a lot
of things evident to us that were
not even dreamt in Francis’ day.
So very true. All the greater the
courage of the Little Poor Man
to follow a glimmer determinedly
along a vague and untravelled path.

Francis the Realist

Saint Francis’ conversion-break-
away also touched upon the “sys-
tem” of relationships to the extra-
sensory world. This does not mean
denial of the extra-sensory world,
because it does exist. It implies a
critical review of ideas, a readjust-
ment, a new vision of reality, a new
practical penetration of the world.
This work also began in the time
of Francis, and we can see it in his
teachings, in his life, in his be-
havior, in his attitudes. He would
not admit subservience to any ma-
licious spirits; he rejected many
magical practices common in his
day. He moved about confidently
in the real world, accepting the
realities of the world as it is. To go
over his life from this point of view
is very “worthwhile. For Francis
shines forth as amazingly modern.
That is why so many men today
instinctively respect, venerate, and
identify with the Poverello.

The Canticle of the Sun reveals a
man who lives in a real world of
sun, moon, stars, earth, wind, fire,
men, sin, hatred, love and death as
realities; the sun is the sun and
the moon is the moon, not just
symbols of something else. A mod-
ern lesson; no, let us say a peren-



nial lesson. Let us bring this lesson
into our reflections, into practieal
action, into powerful and courage-
ous living. Then we shall find out
just how very liberating, innovative,
intense and vivifying it can be in
our life with God.

The Hidden God

We have no information that
Francis ever suffered from doubts
about the existence of God. Every
account presents him as secure and
safe from any problems in this un-
pleasant field. Nevertheless, even
for him, in his most intimate and
most exalted relationship, God was
the “hidden God.” He went through
all the tortures of the ‘“absence” of
God.

We know very little about his
most intimate experiences. He nev-
er described them, as others have;
nor-does he seem to have confided
to his friends on this point. Still,
from the way his confidants de-
scribe his anguish, his anxiety, his
discouragement, his dryness, his
doubts regarding salvation, his
struggles in prayer; from our veiled
information about his sufferings in
the stigmatization on Alverna, and
not only bodily suffering; from
what we know of the sorrows of
San Damiano—blind, aching, disil-
lusioned, discouraged, troubled in
every way; from what we can read
between the lines in the two years
he lived after receiving the Wounds
of Christ: all this shows that he
also had the powerful and pro-
found, the sublime but agonizing

experiences that others have named
the dark night of the soul, or have
tried to describe by using shocking-
ly negative expressions such as
“God is nothingness.”

Current comment and interpre-
tations of these aspects of Francis’
life leave much to be desired in
comparison with the facts we know.
There really is so much more depth
to plumb in the sparse confidences
and veiled allusions that have come
down to us about this “secret of
the King.” Saint Francis took to
heart his own admonition: “Blessed
the religious who keeps God’s mar-
velous doings to himself.”3 .

We must meditate, we must try
to penetrate the allusions, we must
make a real effort to understand
the message contained in few, and
often naive, words and veiled ref-
erences. Saint Prancis, just as he
was, can be our example, our secure
guide, our bright light on the
“rough road” (Mt.7:14) of the spir-
itual climb, even if we begin our
journey to life with God in the far-
away country of weak faith, or of
doubt and uncertainty regarding
the existence of God. This, too, is
a kind of dark night, a special dark
night which God has reserved for
the men of our time.

God Made Visible

For Francis, it is Christ who
bridges the abyss in the mystery of
the “hidden God.” The role of
Christ in the Poverello’s life is
many-sided and indescribable in its
riches of profound, powerful, vital

3 Admonition 28, p. 87; cf. Admonition 22, p. 85.
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aspects. A case in point is the
beautiful expression of the Preface
of Christmas: “In him we see our
God made visible and so are caught
up in love of the God we cannot
see.” The theme: “We see our God
made visible” is taken up by Fran-
cis in his First Admonition. It is a
very original exposition in that the
Poverello reveals the depth of his
own spirituality by linking the
mystery of the Incarnation to that
of the Eucharist.

He wrote: “He shows himself to
us in this Sacred Bread just as
once he appeared to his apostles in
real flesh. With their own eyes
they saw only his flesh, but they
believed that he was God, because
they contemplated him with the
eyes of the spirit. We, too, with our
own eyes, see only bread and wine,
but we must see further and firmly
believe that this is his most holy
Body and Blood, living and true.”s

We may find it surprising that a
man like Francis, whom we would
naturally imagine to have direct
and easy access to God, would look
upon Christ and the Eucharist in
this way, would reflect one of the
common man’s approaches to life
with God: Christ and the Eucharist
as an external support for our af-
firmation of faith and our access
to the Father. It is not for nothing
that the saint insists upon using in
this same First Admonition quota-
tions which emphasize the experi-
ences of the “hidden God.” He
cites: “The Lord of lords... who

4 Admonition 1, p. 79.
5 Ibid.
6 Testament, p. 67.

dwells in unapproachable light” (1
Tim. 6:16); “God is Spirit, and
those who worship him must wor-
ship in Spirit and truth” (Jn. 4:24);
“No one has ever seen God” (Jn.
1:18). He adds his own commen-
tary: “Since the Son is like the
Father, he too is seen by nobody
otherwise than the Father is seen,
or otherwise than the Holy Spirit
is seen.”s

It is in the Incarnation and in
the Eucharist that the path is
cleared to the “hidden God.” The
same thought blossoms again at
the end of Francis’ life, in his Tes-
tament: “In this world I cannot
see the most high Son of God with
my own eyes, except for his most
holy Body and Blood...”¢

"My God and My All!"

Without starting, as far as we
know, from difficulties about the
existence of God, but nevertheless
passing through mystical nights in
his ascent to God, Francis arrived
at a most unusual degree of fulfill-
ment of the Great Commandment:
to love God with all one’s heart,
with all one’s soul, with all one’s
mind (Mt. 22:37). In Saint Francis
the whole man—all his powers and
all his capacities, his body and soul,
his intelligence and will, his emo-
tions and affections—everything
was absorbed in his life with God.

In the 23rd chapter of his Rule
of 1221, Francis encourages his
friars: “With all our hearts and all
our souls, all our minds, and all our
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strength, all our power and all our
understanding, with every faculty
and every effort, with every affec-
tion and all our emotions, with ev-
ery wish and desire, we should love
our Lord and God who has given
and gives us everything, body and
soul, and all our life.”” We should

Francis

What we fear about life with God
and the excuse we make for run-
ning away from it is alienation,
crushing verticalism, and repres-
sion of man and his world. But it
is the very life with God, intense
and sublime as we find it in Saint
Francis, which disproves the fears
and refutes the excuses. Life with
God makes us more human and
makes us find the true depths, the
greatest depth, of love of man.

Francis Encounters

Reality in God

In the love of God and of Christ
—8Son of God, Man, Child, Cruci-
fied, Eucharistic Bread —Francis
found the basis of his respectful
and courteous love of Mary, the
Virgin Mother of Jesus? In life
with God he encountered the an-
gels and saints in a deep-rooted,
gentlemanly love.l¢ In life with
God he met the Church; not the
abstract Church, but the concrete:
the Pope, the bishops, the priests,
the friars, the nuns, the laity.1?

7 Rule of 1221, ch. 23, p. 51.
8 |bid., p. 50.

see the same spirit in the opening
words of this long chapter: “Al-
mighty, most high and supreme
God, Father, holy and just, Lord,
King of heaven and earth, we give
you thanks for yourself. Of your
own holy will you created all things
spiritual and physical...”8

and Man

Francis encountered all men in
God. Out of the bottomless lake of
the love of God flowed the stream
of the Poverello’s warmth, under-
standing, and tender compassion
toward his companions, toward
those who suffer, toward those who
believe, toward those who are still
far from God, toward all men. His
attitude toward man takes its roots
from the Gospel and also from his
own experiences in his own times.
Yet, seven and a half centuries
later, it seems to be more than
modern; it seems stimulating and
revolutionary! It will never grow
old.

Especially revealing is the way
Francis faced the old but ever-new
problem of obedience and authori-
ty. If we read his writings and pon-
der the episodes of his life we come
to realize that, while he considered
obedience a virtue limited only by
the conscience’s relationship with
God, his principal preoccupation
was with the exercise of authority.
He wished it to respect the person,

9 Cf. Salutation of the Blessed Virgin, pp. 135-36.

10 Rule of 1221, ch, 23, pp. 50-51.
11 Ibid.
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to be full of understanding and
constructive love, to preserve the
liberty of the subject, to seek means
of establishing co-responsibility and
collaboration without resorting to
force or harshness.12?

Francis and Person-Group
Tensions

Being himself a strong and inde-
pendent personality, as few others
have ever been, Francis always es-
teemed the value of the person,
with its rights and singular endow-
ments. His whole life, his whole
spirituality reveal profound and

loving respect for the human ele-
ment in everything.

Francis was also a group-oriented
person. We see him, before his “con-
version,” a happy-go-lucky and
stimulating companion at festivals,
an encouraging and comforting
friend in prison. After becoming
“converted” he attracted, without
wanting to, his companions; to-
gether with them he began a very
singular kind of common life, built:
upon spontaneity, respect, mutual
attention, with flourishes of loving
courtesy, and with reciprocal love
as the binding force of the whole
brotherhood.

This is the way he expressed it
in his Rule: “Wherever the friars
meet one another, they should show
that they are members of the same
family... if a mother loves and
cares for her child in the flesh, a
friar should certainly love and care
for his spiritual brother all the
more tenderly.”13

To look out for the rights of the
“other,” and not of oneself; to take
care that each one has room for
his own life, for his person, and
that each can find security and a
welcome in his brother: for Fran-
cis this is the one and only basis
for societies and groups. This is the
one and only basis he desired for
his Order. This is Gospel teaching
learned and lived intensely by
Saint Francis.

A great lesson for all men, but
particularly for us Franciscans. So
evident is the lesson that even

12 Rule of 1221, ch. 4, 5, 6, 7, 10, 13; pp. 34ff. Rule of 1223, ch. 7, 10;
pp. 62-63. Letter to a Minister, p. 110. Admonitions 3-5, pp. 79-80.

13 Rule of 1223, ch. 6, pp. 61-62.
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“outsiders” can see it in Francis
and love him for it. We must un-
derstand that fraternal life springs
from life with God. He who walks
ever forward on this road will be-
come a man of today, of any “to-
day,” no matter how far in the
future it lies.

A Brother to All

Within the context of brotherly
love for men in God, Francis lived
out the tensions between solitude
and community in life with God.
He felt the tension. The enticement
of contemplative life in solitude al-
ways tempted him to abandon the
apostolic impulse. It was ever a re-
lief to shake the clinging dust of
the road from his bare feet as he
returned to his life of contempla-
tion. He loved above all else to be
alone with God and a few of his
brothers in solitude. This always
shines forth in his writings and in
all the testimonies about him.

Nevertheless, we shall never find
any reference in which Saint Fran-
cis displays a negative attitude to-
ward life in brotherhood with all
men, nor any suspicion that life
among men constitutes an obstacle
to life with God. He knows that if
his life with God suffers from his
life with men, it is because he,
Francis, has not attained the prop-
er degree of either. And so he flees
to the broad spaces of solitude to
fill himself with God in order to
return and mingle again with men,
all men.

The Poverello never knew broth-
erhood as a merely natural, simply
horizontal relationship. Broéther-
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hood for him originates in life with
God and always has an ecclesial
aspect. His catholicity, that is, his
adhesion to a concrete Church
which he accepted as being found-
ed by Christ, knew no bounds. His
relationship to the Church always
colored his relationships with men.
In fact, we might say that his re-
lationships with men were an as-
pect of his relationship with the
Church.

Francis and the Church

He accepted and loved the Church
just as he found her. Not that he
closed his eyes to defects, to stain,
to degeneracy in the Church; on
the contrary, perhaps no one was
ever more sensitive to these things
than Francis. Seeing them, he set
out to reform them by love, not by
ranting and raving, as did so many
other “reformers.” And his love did
succeed in working profound im-
provements in the Church.

Francis, as far as we know, never
manifested any conscious theologi-
cal ideas concerning the People of
God or the Mystical Body of Christ.
Nor do we ever hear of his preach-
ing the doctrines of sanctifying
grace and incorporation into Christ,
He had heard about them, of course,
but in the same vague way as most
people of his day. What he learned,
however, he practiced so intensely
that he simply passed beyond the
level of theological teaching in his
day, and became a living doctrine,
a “thoroughly catholic man.”

Here again there is a powerful
lesson for our times. We have to
live our present knowledge of the

-

‘f

Church as Francis lived his. We
have to improve the image of the
Church by our lives until all men
see what the Church really is: a
splendid revelation of God and
Christ to all men. We have to make
our own. ecclesial lives an invita-
tion to all men for the life with
God.

Francis and Prayer

We find the Poverello’s prayer
life situated at the exact point
where the private and ecclesial as-
pects of personal and group rela-
tionships converge. When we say
“personal” prayer we usually mean
“non-official,” or “non-liturgical”
prayer. This is mere terminology,
but many times leads us into the
error of forgetting that prayer is
not prayer unless it is personal.
Even official, liturgical prayer must
be our prayer, or it is not prayer
at all, at least as far as we are
concerned. Francis agreed whole-
heartedly with the ancient maxim:
“Match your heart with your voice.”

Prayer in common, using pre-
established formulas, only becomes
a genuine expression of the soul
after so much personal prayer in
the sense of individual communi-
cation with God. Still, to pray as
God wills us to pray, we cannot
eliminate “the others” from our
prayer, we cannot expect a “private
audience” with God.

In Saint Francis we see intense
cultivation of private prayer, but
at the same time strong love of
official, liturgical, communitarian

Passion.
15 Rule of 1223, ch. 5, p. 61.

prayer. He understood that this
kind of prayer with its prearranged
formulas cannot be true prayer
without the nourishment of per-
sonal prayer. For this reason he
was careful not to overload the day
with prescribed common prayers,
leaving much time for reflection,
meditation, intimate and sponta-
neous conversation with God. Be-
cause he lived intensely with God,
he felt no difficulty with the pre-
established formulas of the Church,
put simply integrated them easily
into the mainstream of his interior
life.14

Francis and Devotion

With his respect for, and sensi-
tivity to, genuine values, Francis
avoided the pitfalls of devotional-
ism while cultivating his favorite
devotions. He never forgot to give
priority to “the spirit of prayer and
devotion.” His criterion was never
the number nor the length of the
“devotion,” but devotion, which of
course means profound dedication
to God.

His intense love of prayer never
conflicted with his deep-seated re-
spect for work; but at the same
time he warned that “the friars...
should work in a spirit of faith and
devotion and avoid idleness, which
is the enemy of the soul, without
however extinguishing the spirit of
prayer and devotion to which ev-
ery temporal consideration must be
subordinate.”15 Excellent advice to-
day and-always.

14 Cf. the Praises, the Paraphrase of the Our Father, and the Officé of the
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With his ecclesial leanings and
his love for all men, the Poverello
always felt himself impelled to
work for the good of souls. He never
saw any conflict, however, between
apostolate and prayer, although he
certainly experienced difficulties
trying to harmonize the two. Al-
ways attentive to the appeal of “the
spirit of prayer and devotion,” he
would return to his beloved solitude
to - cleanse his soul of any dust
which it might have acquired on
the highways of the apostolate.
Then his zeal for souls would drive
him out again to face the apostolic

combat with renewed and invigor-
ated love.

The difficulties he met never
made him abandon the apostolate
for the contemplative life, but he
knew he had to make the contem-
plation stimulate the apostolate. He
knew that all true life with God
included love and labor for souls,
and the difficulties of reconciling
the two originate in the one who
feels the difficulties. To overcome
them one must not choose between
contemplation and apostolate but
must rise to the level of life with
God in which these difficulties
cease.18

Attitudes of Saint Francis

To be brutally frank: the world
has the impression that while Saint
Prancis is a modern man, his friars
are antiquated. Instead of under-
taking a useless refutation of this
humiliating opinion, let us try to
understand the attitudes of our
Father, and let us try to be more
like him.

Francis' Secret Weapon

Francis gives the impression of
being an indisputably modern man
by his emotional and affective in-
tensity, by his attention to the sub-
jective, and by his impressive pur-
suit of certain factors much ex-
tolled by the present-day human
sciences. Not that he was the pre-
cursor of these sciences, nor that
he wrote treatises or formulated

doctrines. What he did was de-
cidedly, securely, and consistently
follow a line with which man iden-
tifies.

His spirituality, his thought, his
mentality, and his reactions—his
attitude and his life were domina-
ted by love. Love was the strong
driving force of his life before his
“conversion,” and so it continued
to be afterwards. Converted love,
different, purified —but always
love. For the love of God, for the
love of Christ, for the love of the
Eucharist, for love of the Holy
Virgin, for love of the angels and
archangels, for love of the Church,
for love of the saints, for love of
men, for love of his friars, for love
of the world, for love of Lady Pov-
erty, for love and always for love;

.16 [We deeply regret that space limitations have made it necessary, in
addition to some other, minor, omissions, to omit an entire section, at this
point, on “St. Francis and the Universe”’—Ed.]
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love was the law of Francis’ life.eve

It was love, strong, inflamed, liv-
ing, effective—not merely an “ap-
preciative” love, not merely intel-
lectual and abstract love, rent a-
sunder by theoretical considera-
tions, boiled away in vague good
wishes. No! A “loving love,” with
full intellectual and volitional ac-
ceptance, but also with emotions
and affections, with “heart.” A love
which would carry a worm across
the road so it wouldn’t get stepped
on, a love whose heights would
light up with its flashing glow the
forests of Alverna on the night of
the stigmata. Just one love: love
of God, the “God, all Good, the
supreme Good.”17

Love Accepts All Good

His love of God identified itself
with God’s own love, loving as God
loves, loving whatever God loves,
that is, every being, every good.
Through love, he always pro-
nounced his “yes,” never “no,” be-
fore any true value. Watchful love,
of course, so as not to confuse the
valuable and the worthless. Love
which stimulated the mind to dis-
tinguish, which pushed the criti-
cal spirit to the limit, while main-
taining love even in the harshest
criticism. Love ever kind, ever tact-
ful, ever understanding, ever hum-
ble, ever respectful, ever courteous.

Love enabled Francis to throw
all his lot with the Lord. In Fran-
cis love grew in all directions, in
all his attitudes, in all his values;
it never stopped growing because

17 Praises, p. 125.
181 Jn, 4:18.

n Francis was always infinitely
far away from the infinite love of
God. Love was the true human pro-
motion which made Francis into
the most human of God’s creatures
and heaped him with glory and
honor before the face of God and
also before all his fellow men.

Let us set out upon this same
road of love, with the same guid-
ing star leading us to acceptance
of all’ reality, to affirmation, to
sensibility, to discernment of true
values and of their mutual inter-
play. Let us try, let us make a be-
ginning, let us grow. Then we shall
be men for today, for any day.

Love Liberates

With the growth of love there
comes a development in creative
spontaneity. In Saint Francis it
was immense, secure, powerful, en-
veloping, attractive, and ever-vic-
torious. Anchored on the solid rock
of true love, on the immense ex-
panse of love, he feared nothing in
this world. “Perfect love casts out
all fear.”18 He never feared his in-
stinctive spontaneity, for love al-
ways kept it in bounds; he never
feared norms or laws, because love
always turned them into freedom
for him. Thus the Little Poor Man
was able to be faithful to duty and
to law, without becoming a slave
to them. He could be spontaneous
without being victim to arbitrari-
ness or anarchy, without falling
into mediocrity or superficiality.

How far we pilgrims still have to
trudge before reaching that level
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of love which thus brings back par-
adise! But let us convince our-
selves, and right here and novfr,
that this is really the spirituality
of Saint Francis, that this is the
road which leads to intense life
with God, in universal love and in
making the horizontal and the
vertical converge. Let us push on
toward God courageously, perse-
veringly, secure in the knowledge
that we are moving indeed in the
direction of God and of men, with-
out danger of breakdown or en-
slavement.

Because he had reached such
heights of love and of the attitudes
which love breeds, Francis could
resolve the tensions between person
and group, between the individual
and society, between pre-estab-
lished norms and formulas and
spontaneity. (This is the reason he
could. pray so freely, even from the
Divine Office.)

Love Preaches, Love Unites

For this reason Francis enjoyed
such security while moving in the
midst of the enormous crisis in the
Church of his time. This is why
he could always be peaceful, tact-
ful, meek, courteous with his own
and with high dignitaries, with the
harsh attitudes of* his world, with
society; all the time drawing men
and institutions into renewed life
with God. This is why he could be
a Catholic without infuriating
those who were not. This is why
he could hold dialogue with the
Sultan of Egypt. <

19 Rule of 1221, ch. 18, p. 43.

This is why his missionary zeal
could overcome the dangers of fa-
naticism and imprudent prosely-
tizing, and see that the greatest
missionary weapon is love lived in
testimony of Christ. He expressed
his whole missionary technique in
these few words: “The brothers
who go (to preach to infidels) can
conduct themselves among them
spiritually in two ways. One way is
to avoid quarrels or disputes and
‘because of the Lord be obedient
to every human institution’ (1 Pt.
2:13) so bearing witness to the fact
that they are Christians. Another
way is to proclaim the word of God
openly, when they see that is God’s
will. . .”12 Words as up-to-date right
now as when they were written
seven hundred and fifty years ago.

It was through this lucid love
that Francis discovered the value
of the Mass as a source of unity,
as “communion.” He wrote to his
friars: “This is my advice, this is
my earnest request in the Lord:
that in the places where the friars
live, only one Mass a day be said
in the rite of the holy Church. If
there are several priests in a place,
each should be glad for the love of
charity to have assisted at the cele-
bration of the other.”20

Theology tells us just how right

this thought of Francis is, that the
Mass is in itself, and ought to be
in practice, the center of our broth-
erhood, and how important it is
that we find in it our union, our
unity, our oneness.

The Church now extends to us

20 Letter to a General Chapter, p. 106.
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the possibility of concelebration,
which, of course, Francis never
heard of. Let us then rise to Fran-
cis’ level of ecclesial thinking and
use our present-day opportunities
to make the Mass become in our
lives what it already is by its very
institution.

Love Fulfills

It is really surprising and fas-
cinating that Saint Francis could
be a revolutionary without being a
rebel; that he could accept the new
without throwing away the old;
that he could choose evolution
without rejecting the lasting values
of past contributions; that he could
go forward without feeling himself
held back by steps he had already
taken; that he could really listen
and enter into dialogue without
losing his own identity; that he
could understand everyone’s posi-
tion without losing his own correct
direction; that he could penetrate
more sharply than a needle into
the festering sores of his own en-
vironment without disdain, with-
out judging, without condemning;
that he could appreciate good the-
ology without embroiling himself in
useless questions; that he could live
in the world without being of the
world; that he could freely mingle
with men without falling into sec-
ularity, and much less into secular-
ism. All this was possible because
he loved. “Love and do what you
will.”

And thus God was for him truly
a personal Lord. While immensely

appreciative of the person and of
the ego, he never forgot that he
was a creature. His love never suf-
fered from dizzy spells in which he
confused himself with God in love.
It was always as a creature that
he loved. But at the same time, be-
cause he genuinely loved, he never
succumbed to the modern virus
which makes so many deny God
for fear of being reduced to noth-
ing, for fear of “alienation,” of
annihilation.

Francis found out how jealous
our God is, how much love He de-
mands—all our love. At the same
time he discovered that God’s un-
speakably jealous love grants us
our true liberty, without subjuga-
ting, without annihilating, without
excluding. He learned that God
wants us to love him and with him
all that he loves: every man and
every being. In love God frees,
raises us up, glorifies us, fills us.
He promotes the creature beyond
all limits of creatureship.

The Poverello learned in the love
of God to overcome pride without
renouncing claims to glory in God.
In the love of God he learned to
distinguish subtly between two
things so different and yet so trag-
ically similar: the pride which
stupidly imagines it can get rid of
God, and the desire for the true
glory which comes from serving
God, “for to serve him is to reign.”
Here lies the solution for the most
tremendous and most death-dealing
problem of modern man.
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Potter
— for Courtney, O.S.C.

As I hand your clay cup, my rarely invited
Sorrow willingly overflows for a wandering
Pilgrim (a bagged-eyed palmer who has traveled
With unglazed bravery on a Greyhound for many
Holy hours to visit an anxious brother) who

Has ended her visit with me.

Your cup molded petty monastic memories
For my premature soul—memories of
The guarded kiss between the holy grill,
The “hello, sister’s,” the three o’clock
Collation, and the sale-worthy ceramic
Statues of a superstitious Blessed Mother
Lined up on a table in perfect geometrical
Order. The most precious of these memories
Is that of a purely white-dressed young
Girl at her wedding to her only Father, the

- Potter.

These Latin-day memories—all of them—
Seep into my overflowing cup and become
Cloistered.

You have impressed a host with your Spouse-fired
Holiness and you made sense only to the sensible—
Those with just a little thorn knowledge.

Yes, you came as you had promised—perhaps
As a hermit if you had had your way—and you
Brought your barefooted past in the form of an
Earthen clay cup.

Albert Haase

Over each life looms the dread
spectre of meaninglessness. Its
mocking laughter echoes across our
accomplishments whenever we care-
lessly part the curtains enshroud-
ing our deeper consciousness. Man
fears nothing so much as the touch
of this grey hand which withers
everything he holds fresh and good
and beautiful. Death itself is pre-
ferable to an existence which is
without purpose or meaning. New
dawns can be only a prelude to
sickening despair once this wraith
floats over a man’s destiny. No one
is immune to this haunting fear:
neither the young who gaze upon
a world which daily betrays their
dreams; nor the old who look back
across a life strewn with the wreck-
age of their mistakes. The “middle
aged” wrestle the demon of despair
which rises from their petty pro-
jects and acknowledged mediocrity.
The “religious” invent various ram-
parts to stay the advance of this
relentless foe. But in some un-
guarded moment, all of us stare
the bitter spectre in the face and
have no alternative but between
heroic hope or suicide.

Our world is one which is

Escape into Meaning

Sister Mary Seraphim, P.C.P. A.

stretched taut between these two
poles. Cynicism and realism have
stripped the false pretensions from
all the former escapes which man
once used to evade the ultimate
issues of life, of which meaning-
lessness is the most poignant peril.
Man becomes afraid to rejoice in
the wonder of life for fear of start-
ing endless mocking echoes re-
sounding from the brassy sky above
him. Play becomes for him a fre-
netic round of “practical” relaxa-
tions sought to alleviate the tedium
of being. No one wishes to be at
home with himself for the very real
fear that he will find no one there.
What has religion to say to a man
who chooses to believe only what
his mind can confirm and his hands
handle; to a man to whom faith is
only one more ‘“‘escape mechanism”
used by the timorous unable to
face up the ultimate issues; to a
man to whom courage means to
succumb to deadening reality with
aplomb and brittle gaity?

Man today pauses on the door-
step of an unpredictable future and
trembles to raise the knocker for
fear he will enter only a house of
mirrors—a house which has no

Sister Mary Seraphim, P.C.P.A., is a contemplative at the Monastery of
San.cta Clara, Canton, Ohio. Sister has contributed both poetry and essays to
various religious periodicals, including the Review for Religious and Cross
and Crown. Her series of articles on Saint Clare was concluded in our July

issue.
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windows looking beyond itself. Can
we who call religion our “profes-
sion” brazenly approach this indi-
vidual, thrust a crucifix into his
hand, and announce, “Here is your
answer!”?

Why not?

We have tried just about every
other approach without resounding
success. Why not try this one? Our
sophisticated and non-theistic con-
temporaries have laughed such an
answer to scorn; and, supinely, we
have joined them. We have taken
the crucifix down from the front
rooms of our rectories and con-
vents, removed all vestige of the
Way of the Cross from our
churches, and embarrassedly tried
to explain literature of past ages
with a blase “That belongs to a
more juvenile era.” No wonder the
world is willing to treat us as “good
fellows” to our faces while scorn-
ing us behind our backs. This scorn
is the last remnant of the secret,
scarcely dared hope that we, at
least, might have the answer which
people know, by experience, has
been discovered nowhere in this
wide world.

The scorn is often well merited.
Take, for example, what we have
done with Teilhard de Chardin.
Here is a man whom these people
might really understand and ac-
cept; yet we have taken his legacy
and watered it down to a weak and
sterile celebration of material good-
ness. We have distorted his mes-
sage by uprooting it from its preg-
nant matrix of faith and hope and
supernatural love, thereby mini-

mizing some of his deepest convic-
tions, such as the following:

We can now understand that from
the very first, from the very ori-
gins of mankind as we know it,
the Cross was placed on the crest
of the road which leads to the
highest peaks of creation. But, in
the growing light of revelation,
its arms, which at first were bare,
show themselves to have put on
Christ: Crux inuncta, At first sight
the bleeding body may seem
mournful to us. Is it not from the
night that it shines forth? But if
we go nearer we shall recognize
the flaming Seraphim of Alvernus
whose passion and compassion are
incendium mentis, The Christian ig
not asked to swoon in the shadow,
but to climb in the light, of the
Cross.1

Why do not we Franciscans shake
off the shackles of our “humility”
(fear)? Why do we not proclaim in
the language and to the men of
our century the glorious folly of
the Cross? The fire which our King
came to cast upon the earth was
precisely the searing brilliance of
defeat flowering into triumph.
Saint Francis blushed in the flame
of the crucified Seraph, and the
glow which lit the night sky of
Umbria kindled a thousand fires
which girdled the earth. The fuel
to sustain such a flame is that of
passion—the passion of men and
women daring enough to take Love
at His Word. That is, men and
women who will allow themselves
to be seized by the Spirit and con-
figured to a luminous likeness, a
vibrant fellowship with the cruci-
fied Word of God.

1 Pierre Teilhard de Chardin, The Divine Milieu (New York: Harper &

Row, 1960), 79.
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The Cross contains the only fully
viable answer to the appalling
emptiness of success and the heart-
rending decisiveness of death. Life
as we know it has always been be-
set by suffering, injustice, and the
other tragic consequences of man’s
inhumanity to man. To the men of
our age who have the courage to
grasp the “wrongness” in all this
and express their anguished “Why?
To what purpose?”, we must pre-
sent the paradox of the Cross.

Before Calvary, death and all the
calamities attendant on human life
were truly meaningless. It is the
tremendous lesson of Golgotha that
these very negations now have a
meaning and possibility of fruitful-
ness commensurate with the limits
of the universe and beyond. Christ
did not die on the Cross so that
Christians might have a more hu-
miliating time of getting to heaven.
He did not choose to follow a path
of diminution and failure so that
his followers would be forced to do
the same if they would be his dis-
ciples. Christ Jesus rather entered
upon the mortal necessities of our
sin-ridden existence in order to
take what was really meaningless
and give it a supreme meaningful-
ness. He chose death, which until
then had been the definitive end
of all human hope, in order to
make of it an instrument of life.
Life had no value until its greatest
enemy had become its perfection
and crown. Death has become not
only a “gateway” to life but the
very condition of it.

Life, which before had been a
purposeless succession of empty
days, suddenly becomes a progres-

sive growth into immortality. All
the passing goodness of the world
attains its full value only in view
of its ultimate goal. As long as a
man will persist in setting his
sights so low as to view only the
things of time, he will be brought
up short before their emptiness.
His own capacity will be condemned
to frustration as long as he seeks
to fill it with the sands of time.
Inevitably they will sift through
his open fingers as he reaches for
yet another finite idol.

Paradoxically, as soon as a man
willingly sets created things to one
side of his pathway he will be en-
dowed with a lyrical joy in their
goodness, usefulness, and purpose.
As means to an end the passing
things of this world are never to
be despised. No one better than a
Franciscan knows this. He or she is
a person who has held infinitesimal
seeds of hope in his hands and
with reverence, profound and awe-
stricken, has scattered these min-
utiae of life wherever the dark
earth has been open to receive
them. They are the ones who wil-
lingly kneel in wonder at the pro-
creative power of a man and wom-
an and behold the life they en-
gender as something beyond the
possibility of evaluation. Life should
be held in the hands of a Francis-
can as something of surpassing
worth, the object of endless thanks-
giving.

A Franciscan should be the per-
son who has “escaped into mean-
ing” and seeks to draw all man-
kind and a transformed universe -
after him. This means that he has
beheld the paradox of the Cross
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and allowed it to attain its full
development in his own life. Why
can we not preach convincingly to
our age of its only source of mean-
ing? Because, all too often, we have
not really found that meaning for
ourselves. We have run from the
spectre of meaninglessness instead
of facing its challenge with the
daring of Calvary. We have been
satisfied with partial answers, well
worn and time-tested theories
whose shallowness has only become
increasingly apparent with the
years.

We must learn to look into the
depths of things; to penetrate the
cellars of the King where the best
wine has been stored until now.
The children of this generation
display genius in harnessing the
secrets of outer space; and should
we, the children of light, employ
less ingenuity in exploring the more
exciting realm of “inner space”?
Before us stretch possibilities which
extend far beyond the borders of
the stellar reaches. Only we must
be willing to obey the laws that
govern our search even as the aero-
space giants submit to theirs. We
must meet the supreme test of
courage by willingly descending
into the abyss of diminution and
death, believing that we are, in
truth, pursuing the course of life
in all its fullness. This means that
we will stand as a shocking sign of
contradiction to the men of our
times. But if we express in our
lives the wondrous joy that the
“promises set before us” offer,
these will not turn from us in dis-

2 1bid., 786.
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gust. They will gaze in fascination
as the moth about the candle flame.
The “wiser” among them will, of
course, recognize us as the dead-
liest enemy to their chosen course
that Christianity can offer, and
they will hound us to the brink.
But the brink will be that of their,
not our, despair. For their very per-
secution will have enabled us to
demonstrate ever more clearly the
truths for which we live and joy-
ously die.

The Cross has always been a sym-
bol of conflict, and a principle of
selection, among men. The Faith
tells us that it is by the willed
attraction or repulsion exercised
upon souls by the Cross that the
sorting of the good seed from the
bad, the separation of the chosen
elements from the unutilizable
ones, is accomplished at the heart
of mankind. Wherever the Cross
appears, unrest and antagonisms
are inevitable. But there is no
reason why these conflicts should
be needlessly exacerbated by
preaching the doctrine of Christ
crucified in a discordant or pro-
vocative manner. Far too often
the Cross is presented for our ado-
ration, not so much as a sublime
end to be attained by our trans-
cending ourselves, but as a symbol
of sadness, of limitation and re-
pression.2

The preaching of the Cross, then,

requires creative rethinking in
terms of the men and ideals of our
age. It also demands that we de-
nude ourselves of all self-deceit
and self-seeking in order to view
the Cross as it really is—not as we
would wish to have it. We cannot
think up a “meaning” and then

decide it is the Christian concep-
tion of the Cross. We must, instead,
80 humble ourselves as to accept
the fullness of revelation with all
its seeming contradictions and
paradoxes and implore God in
ceaseless prayer to grant us enough
intuition of his intents so as to
preach his message without dis-
tortion.

The true message of the Cross
will actually be in harmony with
what is deepest and best in con-
temporary culture. It will speak of
a meaning and value to be found
in pain and suffering; it will chal-
lenge the idealism of our youth to
ignore difficulties while in pursuit
of their goals; it will reveal a rich
hope to those who see death only
as the final joke in a life of frus-
tration. To express it in Teilhard’s
terms:

In its highest and most general
sense, the doctrine of the Cross is
tha‘t to which all men adhere who
believe that the vast movement
and agitation of human life opens
on to a road which leads some-
where, and that that road climbs
upwa.rd. Life has a term: there-
fpre it imposes a particular direc-
t1‘on, oriented, in fact, towards the
highest possible spiritualization by

means of the ecatest i
effort 3 8T possible

We can make such a revelation
to others only if we have experi-
enced in ourselves that crucifixion
and resurrection occur at the same
moment and are inseparably con-
joined so as to make only one real-

3 Ibid., 77.

ity. In the Gospel of Saint John,
as Professor W.D. Davies admirably
points out,

The shameful death is the eleva-
tion of Jesus. Two things meet in
the cross. It is the point in history
where the Son of Man, who came
from above, stooped most; here he
descended to the lowest parts of
the earth—to the isolation and de-
gradation of crucifixion. But it is
also the point in history at which
the Son of Man is raised up from
the earth to return to his Father.
For John, the crucifixion is the
glorification of Christ; the lifting
up on the cross is his going to the
Father, his Ascension. The redemp-
tive act of ascent through descent
is achieved in the cross.¢

Today’s religious-minded person
will not have difficulty in accepting
diminution if he can see it as a
means to final resurrection. Suf-
fering for the sake of suffering
surely is meaningless to him; but
suffering for the sake of mediating

¢+ W. D. Davies, Invitation to the New Testament (Garden City; N.Y.:

Doubleday, 1966), 491.
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life can be viewed as not merely
desirable but supremely attractive.
We all experience the inborn desire
to attain to that which is beyond
our powers. Realistic thinking
quickly brings us to accept the fact
that we must submit to Another
who is greater than ourselves in
order to be brought into the full-
ness of life for which we crave.
That such a submission may entail
a “loss” on the material level of
our existence we are willing to ex-
pect, since we have learned that
there is more to life than the body
—_more to happiness than mere
pleasure. The law of love is giving
—giving not just what we have but
what we are. Even apparent failure
can be integrated into this law it
we really accept the entire meaning
of the Cross as it dominated our
Lord’s life.
By the crucifixion and death of
this adored Being, Christianity
signifies to our thirst for happi-
ness that the term of creation is
not to be sought in the temporal
zones of our visible world, but
that the effort required of our fi-
delity must be consummated be-
yond a total metamorphosis of our-
selves and of everything surround-
ing us.$

The preaching of a true theology
of the Cross can, then, be seen as
the one adequate answer to the
anguished question of our day. It
is the one completely real and liv-
able solution to the quest for mean-
ing which haunts our world. The
American scene presents a picture

5 Teilhard, 78.
6 lbid., 80.
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of a rich and complacent society
sick to death of its own affluence
and wounded in the center of its
moral being by the conscious ac-
ceptance of the meaninglessness of
everything. How often do we not
read in our papers of men and
women who seemingly have every-
thing, and yet are driven to suicide
by their own inner emptiness. Such
events stand as grim testimony to
the inadequacy of riches, of suc-
cess and power, to fill the inner
spirit of man.

I do not think it is presumptuous
to propose that we Franciscans
have a grave responsibility to the
men of our generation. Our herit-
age of freely willed poverty and the
literal imitation of the Crucified
impose on us the duty of medi-
ating the paradoxes of Christianity
through our lives and through our
words. Perhaps our most eloquent
testimony and the most salvific
force of our Order will arise when
we have become the lowest of the
low—the poorest of the poor. This
will occur only when we have en-
tered freely into the isolation and
loneliness, the misunderstanding
and helplessness of our crucified
Master, and have passed through
the Cross into resurrected Life.

Happy are those of us who, in
these decisive days of the Crea-
tion and the Redemption, are cho-
sen for this supreme act, the logi-
cal crowning of their priesthood;
communion unto death with
Christ. . .6

Contemplative Prayer. By Thomas
Merton. Garden City, N.Y.: Double-
day Image Books, 1969. Pp. 116.
Paper, $0.95.

Contemplation in a World of Action,
By Thomas Merton. Garden City,
N.Y.: Doubleday, 1971, Pp. 384.
Cloth, $7.95.

Reviewed by Father Vianney M. Dev-
lin, O.F.M., Ph.D. (University of Lon-
don), Assistant Professor of English
at Siena College, Loudonville, N.Y.

Ever since his student days at
Columbia in the ’30s, Thomas Merton
had a deep, abiding interest in prayer
and the nature of the contemplative
life. It was an interest that led him
into the Trappist monastery in 1941
and eventually to Thailand where he
met his death in 1968. He spent his
twenty-seven years as a monk avidly
reading Scripture, the Church Fa-

thers, the Spanish and Rhineland
mystics, and other treatises on prayer
and contemplation. After the enor-
mous success and widespread popu-
larity of his autobiography, The
Seven Storey Mountain, there came
from Gethsemani Abbey many essays,
books on prayer and the contempla-
tive life. Merton never lost that initial
commitment to prayer that so cap-
tured him as a young man, and the
two books reviewed here give further
proof of the development of Merton’s
insights into the nature of prayer.
They witness to a maturity in thought
concerning the contemplative life and
its active relationship to man in the
twentieth century.

Thomas Merton was passionately
aware of the serious problems of the
twentieth century—of our acute need
for contemplation and solitude. He
was ardently committed to such con-
temporary issues as the peace move-
ment, Black Power, and the capitalist
dilemma—but these commitments far
exceeded mere political interests.
They were intimately linked with his
perception that America must culti-
vate in its soul the grain that is the
word of God, and that the cultivation
in question called for an authentic
life of prayer and an earnest desire
for solitude. In one respect Merton
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might be regarded as a twentieth-
century Thoreau.

It is astonishing to reflect upon
that vast amount of reading that
Merton did. In addition to the great
Church Fathers and masters of the
spiritual life, he was also conversant
with writers such as Heidegger, Sar-
tre, Maritain, Rimbaud, Baudelaire,
Malcolm X, the Zen masters—the list
is almost inexhaustible. I am told
that amongst his remaining literary
estate there were found brief notes
and essays covering some three thou-
sand subjects! But more astonishing
than his wide reading was his ability
to relate what all these writers were
saying to his own insights on prayer
and contemplation. He was, indeed,
an integrated man.

Of the two books, Contemplative
Prayer is perhaps the easier to read.
In it Merton selects certain passages
from Scripture and from writers in
the long tradition of Western con-
templative gpirituality, comments up-
on them, relates their message to
contemporary problems, This is no
dry treatise or manual of prayer; it
is an exciting, vibrant insight into
the existential problems facing a per-
son who attempts to pray in the
twentieth century.

Although written for monks, Con-
templative Prayer was intended by
its author to reach a wider audience:
“Though few have either the desire
for solitude or the vocation to the
monastic life, all Christians ought,
theoretically at least, to have enough
interest in prayer to be able to read
and make use of what is here said
for monks, adapting it to the circum-
tainly, in the pressures of modern
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urban life, many will face the need
for a certain interior silence and dis-
cipline simply to keep themselves
together, to maintain their human
and Christian identity and their spir-
itual freedom” (p. 19).

Throughout the book one senses
Merton’s impatience with dry, nar-
row-minded treatises on prayer:
. ..in meditation we should not look
for a ‘method’ ’or ‘system’ but culti-
vate an ‘attitude,’ an ‘outlook’: faith,
openness, attention, reverence, expec-
tation, supplication, trust, joy. All
these finally permeate our being with
love in so far as our living faith tells
us we are in the presence of God,
that we live in Christ, that in the
Spirit of God we ‘see’ God our Father
without ‘seeing.’ We know him in ‘un-
knowing.’ Faith is the bond that
unites us to him in the Spirit who
gives us light and love” (p.34). And
for those of us who have been at-
tempting to pray for some time, there
is the hopeful and comforting insight:
“One cannot begin to face the real
difficulties of the life of prayer and
meditation unless one is first perfect-
ly content to be a beginner and really
experience himself as one who knows
little or nothing, and has a desperate
need to learn the bare rudiments.
Those who think they ‘know’ from
the beginning will never, in fact, come
to know anything.., We do not want
to be beginners. But let us be con-
vinced of the fact that we will never
be anything else but beginners, all
our life” (p.37).
stances of their own  vocation. Cer-

Contemplation in a World of Action
is a much more technical book but
nevertheless lively and pertinent for
those who are not members of a

monastic community. In it Merton
attempts to indicate what the mon-
astic life should provide: a special
awareness and perspective, an au-
thentic understanding of God’s pres-
ence in the world and his intentions
for man. Over and over again the
author stresses that our first task is
to be fully human and to enable the
youth of our time to find themselves
as men and as sons of God.

In 1961 Merton was given permis-
sion to live in solitude in a hermitage
on the property of Gethsemani Abbey.
In his solitude for which he had
thirsted for so many years, Merton
reflected upon the eremetical life and
its significance for the modern monk
—and by extension, for contemporary
man, Of particular interest to readers
of THE CORD is a chapter entitled
“Franciscan Eremitism” [This essay
first appeared in THE CORD 16:12
(Dec. 1966), 356-64—Ed.]. After trac-
ing the eremetical movement within
the Franciscan Order, Merton con-
cludes: “The eremitical spirit has al-
ways had a place in the Franciscan
life, but it is not the gpirit of mon-
asticism or of total, definitive separa-
tion from the world, The eremitism
of Saint Francis and his followers is
deeply evangelical and remains always
open to the world, while recognizing
the need to maintain a certain dis-
tance and perspective, a freedom
that keeps one from being submerged
in active cares and devoured by the
claims of exhausting work” (p. 267
[363]).

Both these books—testament of the
late Thomas Merton—are warmly re-
commended for their wisdom and in-
sight into the nature of prayer and
contemplation.

Secular Holiness: Spirituality for Con-
temporary Man. By Paul Hinne-
busch, O.P. Denville, N.J.: Dimen-
sion Books, 1971. Pp. 258. Cloth,
$6.95.

Reviewed by Father Richard Weber,
0.C.8.0., professed monk of the Ab-
bey of Gethsemani, principal collabo-
rator for the Bulletin de spiritualité
monastique, and contributor to nu-
merous periodicals, including Thought,
Review for Religious, and Collectanea
Cisterciensia.

Here is a long and involved study
of “holiness,” and an attempt to de-
fine its essential characteristics and
basic principles for today. It should
be made clear from the start that
this book had its origin in a series
of lectures given at the Graduate
School of Theology, University of
Notre Dame. This volume, like the
two previous books by Hinnebusch:
Prayer: the Search for Authenticity
and Dynamic Contemplation: Inner
Life for Modern Man (Sheed & Ward,
1969 and 1970), works toward an
authentic spirituality for our time.

The message and content of the
book are all inclusive. Hinnebusch in-
sists on the need for the simultaneity
and total interpenetration of the ‘“sec-
ular’ and the “holy,” a vital com-
munion with God in which the to-
tality of daily life is given meaning
and form by a living faith. The prob-
lem comes in the use of the language
employed in communicating the mes-
sage. On page after page we find
words like ontic, christic, moral holi-
ness, secular holiness, sacralization:
the mediation of holiness, and so on.
Perhaps the most over-worked word
in the book is “righteousness.” It .is
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only after struggling through sixty-
four pages that we find the author’s
own definition of what he means by
“secular holiness”: ‘Liturgical wor-
ship is completed in spiritual worship.
We call it secular worship rather
than spiritual worship, to bring out
more clearly that it embraces the
totality of man’s secular life in the
everyday world. With the aid of sa-
cred or liturgical worship, his entire
life becomes secular worship: God
worshipped in man’s secular activities
as carried out in righteousness. This
is what we mean by secular holiness”
(p. 64).

It is at this point that it becomes
clear that these are simply lectures
to graduate students in thelogy. One
also wonders about the subtitle—
Spirituality for Contemporary Man.
It would seem that something like
Spirituality for Contemporary Theo-
logians would have been a better
choice. This is a book by a theologian
for theologians.

However, if we do struggle through
all 258 pages, we will find a generally
excellent biblical exegesis and orien-
tation. Hinnebusch endeavors to high-
light the spiritual doctrine expressed
in Gaudium et Spes, The Pastoral
Constitution on the Church in the
Modern World, Of particular interest
in this area are the author’s conclu-
sions about the ecological crisis that
is currently plaguing modern man.
Rather than approach the problem on
sociological or economic grounds,
Hinnebusch, in chapter 25 (pp. 218-
30) speaks of “reverence for the earth
and the holiness of work.” This rev-
erence is essentially a biblical con-
cept, and many biblical passages are
marshalled to the service of this con-
cept—especially from the Old Testa-
ment. When the author treats of the
holiness of work, he says that “sec-
ular holiness requires that we always
produce the best quality in every-
thing we do. Shoddiness is next to
ungodliness, It makes us unlike the
God who does all things well. ‘He
has done all things well, they de-
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clared concerning Jesus (Mk. 7:37).
And of Yahweh, Moses sang: ‘The
Rock, his work is perfect; for all his
ways are justice; a God of faithful-
ness and without iniquity, just and
upright is he’ (Deut, 32:4)” (p.225).

This biblical approach would seem
to be the book’s redeeming factor.
When the author states in the Pre-
face (p.v.) of his book that his “pur-
pose has not been to solve in the last
details the problems of holiness in ac-
tion, in the inner city, for example,
or in politics, or in married life,” we
would do well to take his statement
seriously.

On Being Involved. By Adrian van
Kaam, C.S.Sp. Denville, N.J.: Di-
mension Books, 1970. Pp. 104.
Cloth, $3.50.

Reviewed by Father Roy M. Gasnick,
OF.M., M.A., (English, St. Bonaven-
ture University), Provincial Director
of Communications for Holy Name
Province.

On Being Involved, the latest psy-
chological probing by Adrian van
Kaam into uncharted areas of Chris-
tian spirituality, is a slim but help-
ful book. It is addressed to those
pursuers of renewal in the church
and world who so often wind up with
physical and spiritual debilities: hy-
pertension, ulcers, one-sidedness, de-
cline in prayer life and loss of con-
tact with God.

The book’s sub-title, “The Rhythm
of Involvement and Detachment in
Human Life,” indicates the two poles
of contemporary spirituality; van
Kaam holds most strongly that the
one without the other leads to a spir-
ituality of frustration.

On the one hand he holds that con-
temporary man cannot evolve in his
Christian life unless he is wholly in
and with the gituation which defines
his existence: “To be wholeheartedly
with people, nature, and my task
fosters spiritual growth. Not to be

there means that I may grow less,
or not at all.”

On the other hand involvement for
so many of our contemporaries leads
to blind acceptance of the new and
even the bizarre, to the espousal of
empty but “with it” slogans, and to
a fanaticism for projects and systems.
“Such attachments,” says van Kaam,
“obscure [one’s] perceptions; they
sever him from the whole reality and
its divine source, It is only when a
man distances himself that he can
attain a comprehensive view of things,
at once involved and detailed.”

While acknowledging that detach-
ment and self-discipline are not pop-
ular in our times, van Kaam holds
that, without them, involvement all
too often moves into erroneous or
harmful directions while spiritual
life becomes dissipated. “Each man
has to respect his own pace,” van
Kaam states; “if he constantly over-
steps his pace, except for emergency
situations, he violates his reality. He
refuses to accept the limits which
God has set to his life.”

The author’s wry dictum—“God
may also speak in an ulcer’—is a
gentle, concrete reminder to Christian
man today to find his pace in detached
involvement. It is good to be so re-
minded by so eminent a counsellor.

Christ Present and Yet to Come: The
Priest and God’s People at Prayer.
By Joseph M, Champlin. Maryknoll,
N.Y.: Orbis Books, 1971, Pp. xiii-
242, Paper, $2.50.

Reviewed by Father Vincent B. Gro-
gan, O.F.M., former secretary to the
Minister Provincial of Holy Name
Province, who is now pursuing grad-
uate studies in Canon Law at the
Catholic University of America.

The entire American Church—cler-
gy and laity-——God’'s People of the
title, should be indebted to Father
Champlin for this book, in which a
theological background of the various

rites is judiciously combined with
practical implications and applica-
tions. To a great extent, this publica-
tion represents a compilation of the
author’s numerous presentations to
clergy in all parts of the country on
the revised liturgical rites, over the
past few years.

Father Champlin’s qualifications
are a felicitous combination of twelve
years’ pastoral experience in the Sy-
racuse Diocese, and official respon-
sibilities as Assistant Secretary of
the Bishops’ Committee on the Lit-
urgy for the past three years. To the
readers of Catholic newspapers, his
name is undoubtedly familiar, as he
has authored a weekly column on the
Liturgy. Father offers a balanced,
up-to-date approach to the challenges
and the demands of contemporary
liturgical renewal in America,

In the opening chapter, entitled
“Attitudinal Changes,” he sets the
tone for the entire work. He contrasts
the past emphasis on the rigidity of
the Liturgy and the consequent em-
phasis on the priest as celebrant, to
the disregarding of the congregation
entirely, with the present stress on
the role of the congregation and their
active involvement and equally in-
dispensable role, thereby somewhat
eclipsing the celebrant’s function.
Then the author wonders aloud
whether in the future a happy me-
dium can be achieved, in which the
priest as celebrant of the Liturgy
will indeed be master of the situation,
eliciting intelligent participation from
his congregation. In other words, the
Liturgy would truly be a joint effort.

Father Champlin, wisely realizing
that the priest’s role is so vital in
promoting the liturgical restoration,
devotes several chapters to the qual-
ities of a good celebrant. The spiritu-
ality or lack of it on the celebrant’s
part will influence his congregation.
He must then be a man of prayer,
able to understand that his offering
of the Mass is a prayer. Fewer min-
ute rubrical details now allow the
celebrant to engender this prayeérful
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attitude at the Liturgy. A priest,
furthermore, should be a man of
faith, able to appreciate that salva-
tion-history is reenacted in the pres-
ent, during the Liturgy. In this chap-
ter especially, the author reveals his
moderation. With. so much stress to-
day on the priest as a man for others,
he must likewise “be a believer in the
Other—Christ.” And while striving to
render the Liturgy as meaningful as
possible, the priest must realize and
teach others to realize that liturgical
rites will not always provide us with
complete emotional satisfaction—
something, I think, which needs say-
ing today! A chapter on the priest’s
role as shepherd, preacher, and cele-
brant will, I am certain, add fuel to
the continuing debate on full-time vs.
part-time priests.

Subsequent chapters discuss con-
crete applications for the celebrations
of the Liturgy—the priest’s attitude
toward the very general rubrical
guidelines, the place for the reflection
of the celebrant’s personality in the
rites, and the demeanor of the priest
as president of the worshipping com-
munity.

The vernacular Liturgy has brought
home to celebrant and laity alike the
pivotal importance of verbal commu-
nication. This concerns not only the
reading of the Scriptures, but also
the proclamation of the various
prayers of the Mass and the preach-
ing of the Word of God. The author
treats these subjects in three chapters;
but so essential is communication to
successful liturgical celebration, that
I wish he would eventually publish a
book on this topic alone. To sum-
marize his position on this point: the
celebrant’s whole physical bearing
and his gestures convey meaning to
the congregation whether or not he
is aware of the fact. (Hopefully,
every priest in America will read this
and take it to heart.)

Chapter thirteen presents the crux
of the entire liturgical renewal: in-
telligent planning of the various rites
—Sunday and weekday Masses, ad-
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ministration of the Sacraments, etc.
The keynote of the revised liturgy:
flexibility and adaptability, demands
this preparation, utilizing the re-
sources available and the concrete
situation of one’s parish. In this re-
gard, I like the author’s definition of
quality liturgy: that liturgy in which
“each person with a special function
to fulfill does it well.”

Part Two of the book is, in my
estimation, most valuable. For the
first time, we have under one cover
pertinent suggestions for renewing
those sacramental rites most fre-
quently administered: Baptism, Pen-
ance, Matrimony, and the Sacrament
of the Sick. Particularly interesting
are Father’s comments on improving
reception of the Sacrament of Con-
fession, whether celebrated privately
or as part of common Penance Ser-
vice, and also his observation that
this Sacrament, despite some current
attempts to the contrary, should not
be confused with or incorporated into
the penitential rites of the Mass.
Father Champlin buttresses this po-
sition with a salient quotation from
John Quinn’s article in Worship (May,
1968): “The structures of the two
sacraments are different. Perhaps
penance might be likened to the shep-
herd seeking the lost sheep and to
the prodigal son returning home. But
the eucharist is the father celebrating
with his son the meal of reconcilia-
tion.”

I know that priests in parochial
situations will welcome the author's
ideas on a meaningful administration
of the Sacrament of the Sick and the
celebration of the hope-filled Funeral
Liturgy.

In short, this book is visible proof
of a balanced, intelligent approach to
the whole field of liturgical renewal.
Father Champlin’s concrete pastoral
experience, coupled with his obvious
grasp of theological and liturgical
principles, enables him to present his
ideas in a moderate way, avoiding
the Scylla of merely external change
and the Charybdis of unsound reno-

vation, Equally valuable are the ex-
tensive footnotes provided.
Christ Present and Yet to Come

should prove as popular as the au-
thor’s earlier work on marriage: To-
gether for Life. Let us hope that Fa-
ther Champlin”s return to his diocese
to assume a pastorate will not herald
the end of his literary endeavors on
behalf of liturgical renewal in Amer-
ica.

The Thought of Rudolf Bultmann. By
André Malet. Trans. Richard Stra-
chan; Garden City, N.Y.: Double-
day, 1971. Pp. vii-440. Cloth, $8.95.

Reviewed by Father David Bossman,
O.F.M., M.A.,, Doctoral Candidate in
Biblical Literature, St. Lowis Uni-
versity.

André Malet holds doctorates in
theology and the arts and is profes-
sor of philosophy at the University
of Dijon. He has written books on St.
Thomas Aquinas (1956), John Calvin
(1962), Baruch Spinoza (1966), and
another work on Bultmann and the
Death of God (1968).

The present book is a translation
of Mythos et Logos—La pensée de
Rudolf Bultmann (1962). Part I,
“Bultmann’s Categories,” enunciates
the principles underlying Bultmann’s
thought: the relation between subject
and object, the ontic and the onto-
logical, history and historicity, pre-
comprehension and self-comprehen-
sion. Part II, “Bringing the Catego-
ries into Play,” applies the principles
to the Christian understanding of
God, his work, his word, and the re-
lation of Christianity to humanism
and to other religions. Part III, “The-
ology and Ontology,” studies Bult-
mann in relation to Heidegger, Jas-
pers, and Barth, The author concludes
with a sympathetic evaluation of
Bultmann’s contribution and, finally,
with a call for Christian unity based
upon a demythologized revelation
which unmasks the cultures and tra-

ditions as “schemes of natural man’
with which “Christiang wall them-
selves in from each other” (p.433).

The book has its problems. Refer-
ences to the original sources, eg.,
are not always given; and the dif-
ficulties stemming from the use of
doubly translated texts are not al-
ways obviated. On the other hand,
Malet has given us not only a useful
anthology of Bultmann's writings
that illumines and defends the latter’s
work. He has clearly demonstrated
the remarkable consistency of Bult-
mann’s thought through his long’
writing career—a. consistency hereto-
fore only noted by commentators. On
this score alone, the book must be
judged a valuable contribution.

‘Other Worids, Other Gods: Adven-
tures in Religious Science Fiction,
Edited by Mayo Mohs. Garden City,
N.Y.: Doubleday, 1971. Pp. 264.
Cloth, $5.95.

Reviewed by Father Robert Way-
wood, O.F.M., Assistant Professor of
English, Siena College, Loudonville,
NY.

The book under consideration is an
anthology of thirteen excerpts from
science fiction, gathered in view of
their religious implications by the
Religion Editor of Time, Mayo Mohs,
a knowledgeable Roman Catholic and
long-time Sci-Fi afficionado. If the
work were a movie made for TV, I
would confidently assign it the two-
and-a-half stars such fare usually
earns, If it were one of my students’
“creative’” compositions, I would in-
stinctively grade it C-plus—and has-
ten to add that C-plus was a decent,
yes, a gentleman’s mark. Judging the
work as a whole and for what it pur-
ports to be (religious, scientific fic-
tion), I can say with assurance only
that the collection is partially suc-
cessful, I cannot say whether the un-
evenness unavoidable in almost any
anthology or the narrowness of con-
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vention implicit in a sub-sub-genre
of literature practically doomed the
book to imperfection.

However exotic the art form, Mohs
has served up a veritable smorgas-
bord of specimens: cosmic poetry (a
short excerpt from Ray Bradbury’s
Christus Apollo), a novelette (Pro-
metheus, by Philip Jose Farmer), a
reverie (Soul Mate, by Lee Sutton),
a prophecy (Damon Knight’s Shall
the Dust Praise Thee?), an allegory
(Evensong, by Lester del Rey), a tale
of terror (John Brunner's Judas), a
fantasy (The Quest for Saint Aquin,
by Anthony Boucher), a ‘blackout”
(The Nine Billion Names of God, by
Art Clarke), a biblical parody (Nel-
son Bond’s The Cunning of the Beast),
a parable (Henry Kuttner's A Cross
of Centuries), and three slices of fu-
turistic life (The Word to Space, by
Winston Sanders; The Vitanuls, by
Brunner; and Balaam, by Boucher).
Unfortunately, the variety in kind is
matched by variety in quality.

Some of the offerings are delect-
able; others are quite indigestible.
Their palatability depends completely
on the successful concoction of three
ingredients: religion (whether it is
theological and thematic or merely
cultic and peripheral), futuristic sci-
ence, and fiction, with its plot-char-
acter-setting construction. The selec-
tion I found the most enjoyable was
Sanders’s The Word to Space. Its
probability of plot and characteriza-
tion suffered the least from theolog-
ical axe-grinding and extrapolation
clap-trap: a Jesuit seismologist comes
to the aid of a radio-telescope tech-
nician and by pointing out the in-
consistency of their theology to
scripture-spouting outer-space crea-
tures, foments a revolution on their
planet which overtopples the fanatical
theocracy, thus allowing their scien-
tists to start comparing notes with
Earth’s men-in-white.

Worthy of honorable mention ofi
the same score are Clarke’'s The
Nine Billion Names of God, which
pits the other-worldly wisdom of Ti-
bet against the agnosticism of IBM
servicemen; and Brunner’s The Vita-
nuls, which imaginatively vindicates
Hinduism’s doctrine of the transmi-
gration of souls. But other offerings
do not go down so easily. Some border
on the theologically repugnant, such
as A Cross of Centuries, with its high-
ly ambiguous concept of immortality
and exaggerated anthropomorphism;
and Soul Mate, with its confounding
of moral responsibility and its none-
too-successful literary attempt at in-
terpenetration of personalities. One
story, the longest, an excerpt from a
novel, I found disgusting to imagine
even though it was adorned with
rich characterization and elaborately
underpinned with hard scientific data.
It concerned a venturesome mission-
ary disguised as a bird and sent to
reconnoiter on a planet inhabited by
avi-primates, one of whose eggs is
growing on his chest! This caricature
of Prometheus-Christ teaches the
birdmen speech, and he is eventually
deified by them. Bradbury’s poetry
excerpt proposes a thesis worlds a-
part from my own convictions on the
matter: the replication of the Incar-
nation throughout the universe (see
“A Place in the Son,” THE CORD,
June, 1971).

In short, I recommend this unusual
anthology with reservation: it will be
found, even by devotees of science-
fiction literature, not an unmixed
blessing (that retails at $5.95). If
Mayo Mohs is not to be roundly ap-
plauded for the execution of this an-
thology, he should be vigorously sa-
luted for its conception. He is one
of the few commentators to have
glimpsed the natural convergence of
revelation and science in the omega
point of the imagination.
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FEATURE REVIEW

Pentecostalism:
Spiritual Renewal or Spiritual Retreat?

Change is nothing new to the Church of post-Vatican II. But the
Pentecostal renewal now being experienced throughout the Catholic Church
is unusual in seeming to renew something very old in the Christian past.
This might explain why the mention of Pentecostalism is likely to arouse
suspicion, if not immediate rejection, by Catholics in general. What can
not be ignored is that it is a growing movement not only among the
Christian Churches in general, but, even more surprising, within the Cath-
olic Church herself. And it is apparently experiencing great success in re-
newing the fervor and prayer of those who participaté. It is this apparent
success, it seems to me, that has made the discussion of Pentecostalism
a lively topic today.

In an effort to dispel the questioning and defend the orthodoxy of the
movement of Pentecostalism within the Catholic Church, Father Edward
O’Connor, C.S.C., attempts to define the movement in the present work.
A believer and active participant in the Pentecostal Movement himself,
Father O’Connor sets out to document the origin and growth of the move-
ment in the United States with particular emphasis on its development
at the University of Notre Dame.

Father Mathias F. Doyle, O.F.M., Ph.D. (Notre Dame), is Assistant Director
of Franciscan Students and Assistant Professor of Political Science at Siena
College, Loudonville, N. Y.
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The first part of the study is devoted to the personal history of Pen-
tecostalism which was brought to Notre Dame from Duquesne University.
The author is careful to speak of events which he either actually witnessed
or was able to document from the accounts of those personally associated
with him in the movement. He especially tries to maintain an objective
balance in explaining the phenomena of “speaking in tongues” and “heal-
ing” as the distinctive signs of the presence of the Spirit. Far more im-
portant, he points out, is the role which the experience plays in bringing
participants back to a more careful reading and a deeper appreciation of
the Scriptures, and to a greater openness to the promptings of the Spirit
in their individual lives.

In the second part of the work, Father O’Connor expands the study
into a consideration of the overall growth of the movement in the Church
outside Notre Dame, and an explanation of the chief elements and effects
of Pentecostalism upon the faithful in general. The effort to document the
growth of the movement is the least satisfying aspect of this study, since
so little factual material is yet available. He is forced to rely mainly on
collections of statistics compiled by interested students and some scattered
accounts of the pentecostal experience which are difficult to verify. The
elements of the movement are defined as prayer-meetings, charisms (in-
cluding the “speaking in tongues” which is the distinctive mark of the Pen-
tecostal Churches), and the “Baptism in the Holy Spirit.” Participation in
the movement should lead one to greater knowledge of God, a deeper and
more effective practice of prayer, and a greater love of scripture. Most of
all, it should lead one gradually to a lasting and deep feeling of peace and
joy which is, in the author’s mind, the true goal of the Spirit’s working.

(continued on page 31 4)
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Bonaventure: The Power of Metaphor

Marigwen Schumacher

Modern man is rediscovering the
levels of myth and symbol which
permeate the fiber of his existence.
The “age of aquarius” has a re-
awakened interest in the occult,
the mysterious, the prescient sym-
bol. Recent studies by Eliade, Jung,
Cassirer, and others have explored
psychic. - linguistic . mythic in-
terrelations. These new insights
into the phenomenon of man
provide new lines of analysis and
understanding of the past and
suggest new aspects of penetration
into the written expression of men
such as Bonaventure.

In this article, I should like to
consider the power of metaphor
which is so central to Bonaven-
ture’s literary expression and
which is, I believe, structural to
his spirituality, his philosophical
and theological speculation, and
his psychic self. To see this con-
cretely, the article will be limited

to the analysis and interpretation
of one short sérmon embodying a
metaphor favored by Bonaventure
and, therefore, reasonably indic-
ative of his power. Actually the
text as we have it is a summary
or “reporting” given us by his sec-
retary. On the! actual occasion of
his preaching: this sermon at
Lyons, we must assume that Bo-
naventure expahded -considerably
upon these basic points and their
scriptural parallels. Precisely, how-
ever, because thi¢ is “bare bones”
rather than “full meal,” it 1is
simpler to see in it the structural
and stylistic techniques through
which Bonaventure proclaims his
message. Conclusions thus made
can, then, be projected upon his
other writings.

The sermon was preached to the
people at Lyons on the seventh
Sunday after Pentecost, when the
Gospel reading was from Matthew

Miss Marigwen Schumacher teaches Classics in the Division of Languages and
the Division of Humanities at The Emma Willard School, Troy, N.Y.
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7:15-21.1 Bonaventure has chosen
to build his homily upon verse 17:
“A sound tree cannot bear bad
fruit.” '

In these words the Savior de-
scribes a man patterned after
him through a life-long moulding
of will—through (1) inner peace
of heart... “cannot” (2) steadi-
nesg of dedication... “a sound
tree” (3) result of action... “bear
bad fruit” but always good fruit.
Consider the whole text. Meta-
phorically a “good man” is said
to be authentically a ‘“sound tree”
if, deeply rooted in faith, lifted
high in hope, unfolded in love,
abounding with the flowers of
ardent longing, he has—like a
strong, tall tree shady and blos-
soming—the fruit of activity as
nourishment:
“If you live according to my
laws, if you keep my com-
mandments and put them into
practice, I will give you the
rain you need at the right
time; the earth shall give its
produce and the trees of the
countryside thejr fruits; you
shall thresh until vintage time
and gather grapes until sowing
time. You shall eat your fill
of bread and live secure in
your land” (Lev. 26:4).

He has, I repeat, and he pro-

duces fruit. Fruit that is whole

ag a result of sound intention:
“Now, however, you have been
set free from sin; you have
been made slaves of God, and
you get a reward leading to
your sanctification and ending
in eternal life” (Rom. 6:22).

Fruit that is delicious because of
deep love:
‘“Listen to me, devout children,
and blossom like the rose that

grows on the bank of a water-
course. Give off a sweet smell
like incense—flower like the
lily, spread your fragrance
abroad, sing a song of praise,
blessing the Lord for all his
works” (Eccl. 3:17).

Fruit that is abundant from
honest dialogue:

“I am like a vine putting out

graceful shoots,

my blossoms bear the fruit

of glory and wealth.

Approach me, you who desire,

me

and take your fill of my

fruits” (Eccl. 24:23).

Fruit that is indestructible be-

cause of constant production:
“A blessing on the man who
puts his trust in Yahweh, With
Yahweh for his hope, he ig like
a tree by the waterside that
thrusts its roots to the stream;
when the heat comes, it feels
no alarm—its foliage stays
green; it has no worries in a
year of drought, and never
ceases to bear fruit” (Jer. 17:
7-8).

Let us first of all reflect upon
the total impact which the ser-
mon has upon us. After the initial
equation of “good man” equals
“sound tree,” we have an extended
metaphor of tree-growth from root
to leaf to flower and fruit. The
implicit underlying eschatological
dimensions of the “tree-man” im-
age are intensified by the preg-
nant implications of “foliage stays
green,” “blossom like a rose,” “I
will give you the rain you need,”
ete. The freshness and productivi-
ty of the scriptural quotations—

1 St. Bonaventure, Opera Omnia, ed. Quaracchi: t. IX, Sermones (1901),
p. 384, The text has been translated by the author; the Scripture quotations
are from the Jerusalem Bible. Some of the Scripture quotations have been
slightly extended to provide the context which Bonaventure was assuming.
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though especially longed-for in the
dry barren lands of Israel—are
yet refreshing for any land, any
reople. Who of us does not rejoice
in the beauty of fruit trees in
rprinctime blossom and in autumn
harvest? Or in the coolness found
in trees and streams and water-
falls? Ecologists and smog-en-
closed city-dwellers yearn for, and
country folk accept, these as gifts
of universal need. The image-met-
aphor, then, which Bonaventure
is using is from the fund of com-
mon experience: timeless in its
enpropriateness, consistent in its
cffect.

What are the specific techniques
of literary style through which
Ronaventure expresses and extends
the metaphor and thereby a-
chieves such a total and con-
sistent impact? The following sev-
en techniques seem noteworthy.2

1. The scriptural quotations in
words, thought, and image con-
tinue and deepen Bonaventure’s
own words. It is easy to conclude
that he believes and follows what
he cays in explanation elsewhere:

It is the custom of Sacred Scrip-

ture and especially of the Old

Testament to speak through im-

ages and metaphors because in
one metaphor is often enclosed

much more than can be expressed
in many words.3

deeply rooted radicatus

lifted high elevatus
unfolded expansus
abounding floridus

fruit that is

whole sanum
delicious sapidum
abundant floridum
indestructible indecidivum

2. The use of parallel gram-
matical constructions — e. g, a
series of participles —gives a
smoothness of rhythm, ®alance,
and aural harmony to his words:

3. There is a terseness, a com-
pactness of imagery resulting from
sengitive choice of words. The
growth cycle of the “sound tree,”
e. g, is succinctly told through
the series: deeply rooted, lifted
high, unfolded, abounding in
flowers. The same cycle is rein-
forced by the series “like a strong,
tall tree shady and blossoming,”
and the implicit equation that
“deeply rooted” results in “strong,”
«lifted high” results in “tall,” “un-
folded” results in “shady,” and
“abounding in flowers” is equiv-
alent to “blossoming.”

A further expansion joins the
growth cycle of the tree to the

2 Since translation never fully captures the power of the original, it seems
desirable to give here the significant portion of the sermon in Bonaventure’s

own Latin text:

“Circa totum nota, quod bonus homo metaphorice dicitur vere bona arbor,
si ad modum arboris radicatus in fide, elevatus in spe, expansus in caritate,
floridus in desideriorum aviditate, habet ad modum arboris firmae, procerae,
umbrosae, floridae fructum operationis in alimentum...

“Habet, inquam, et reddit fructum: sanum per bonam intentionem...
sapidum per devotionem internam... floridum per conversationem honestam
...indecidivum per continuationem firmam...”

3 Bonaventure, op. cit.,, t. IX, p. 547. Cf. “Voices of Bonaventure,” THE

CORD 21:2 (Feb., 1971), 49.
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growth cycle of the Christian
life: deeply rooted in faith (in fi-
de), lifted high in hope (in spe),
unfolded in love (in caritate),
abounding with the flowers of ar-
dent longing (in desideriorum avi-
ditate. Thus the “good man,” the
Christian fully and vibrantly com-
mitted to Christ Jesus, is the one
who has grown through the cycle,
moved in progression from ‘“deep-
ly rooted in faith” to “lifted in
hope” to “unfolded in love” to
“abounding with flowers of ardent
longing” and hence is, indeed,
“strong, tall, shady, blossoming,”
i. e, “fully patterned after the
Lord Jesus”!

4, The individual words which
Bonaventure uses have a dual
meaning. They apply directly to
the actual, tangible, physical re-
ality being discussed but are also
and equally meaningful as applied
to the mystic, intangible, invisible
reality being preached. In this
homily, for example, the adjectives
used to describe ‘“fruit” are proper
to the top-quality produce at the
farmers’ market; but they are sin-
gularly refreshing and meaning-
ful as applied to the “fruit” of
the “good man.” To further the
transfer of meaning, the cause
and effect pattern is clearly in-
dicated: “fruit that is whole as a
result of good intention”; “fruit
that is delicious because of deep
love,” etc.

5. There is a consistency of
vocabulary, or, to use Bougerol’s
felicitous phrase, the “play of

textual concordance.”+ The amount
of word-relatedness is apparent in
the fact that 21 per cent of the
words recorded in the summary
are tree or related words like
rooted, shady, fruits, foliage, etc.

6. There is in the original Latlin
text much use of alliteration and
assonance which is practically im-

4J. G. Bougerol, O.F.M,, Introduction to the Works of Bonaventure, tr. J.
de Vinck (Paterson: St. Anthony Guild Press, 1946), 137. Cf. also p. 54.
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possible to reflect in translation
but is an integral part of Bona-
venture’s use of language.

7. There is an interesting use
of three-fold and four-fold sub-
divisions, e. ' g., the expansion of
“produces fruit” with its four
descriptive adjectives and their in-
dividual scriptural statements.
Here again, current considerations
of Mandala-symbolism indicate
that such number patterns have
a deeper significance than has
been previously realized.5

The next question before us is
the relation of these techniques
to the “rules” set forth in the
various treatises of the 13th and
14th centuries concerning the tech-
niques of homiletics—the Artes
Praedicandi. To serve as a Dbasis
for answering this question, let us
‘briefly consider an analysis of the
Ars Concionandi,® the opusculum
de arte sermocinandi which most
scholars now agree is spurious, as
a typical example of these trea-
tises.

Introduction: the preacher’s in-

terest and effort (studium et in-

tentio) must be directed to:

1. Divisions (divisiones) with
an emphasis on appropriateness
(proprietas).

2. Distinctions (distinctiones)
with emphasis on brevity (bre-
vitas).

3. Expansiong (dilatationes)
with emphasis on usefulness (uti-
litas).

Part 1: Divisions (§§1-28):

The thema must be considered
according to (a) thought (sen-
tentia), (b) main thrust (sensus
principalis), (¢) to whom it is
directed.

The divisio follows a pattern
of either “intra” or “extra” de-
pending on the need of the con-
gregation. The divisio “extra” is
especially recommended for use
“with the people” (coram popu-
lo). In this plan, the thema is
explained through texts and im-
ages “outside” of the scripture
text being preached upon. The di-
visio “intra” (recommended for
clerics) moves within the text it-
self, and its divisions are less ob-
vious,

These are termed claves (keys)
because ‘they open the explana-
tion of the divisions which have
been made” and they are also
the ways by which the “preach-
er’'s homily will gleam from beau-
ty of technique... It ig possible
for almost any divisio to be var-
ied and consequently to be beauti-
fied.”

The treatise includes numerous
examples of these divisions—both
“intra” and ‘“extra”—of texts of
scripture. There is the statement
that these can be helpful to the
praedicator “if he will make the
effort to gather these under brief
headings and memorize them.”
Lest the technique become static
and mere rote, however, individ-
ual flexibility is urged: ‘“Without
doubt there are many more divi-
gsions of this text which the
skilled preacher will discover and
which are better than the ones
given here’”” The thema can also
be varued through the gramma-
tical structures which the praedi-

5 Professor Ewert Cousins of Fordham University is currently doing some
significant research and reflection in this area. [See especially Dr. Cousins’s
articles in the August issue and in next month’s (November) issue of THE

CORD — ed.]

8 Bonaventure, op. cit., t. IX, pp. 8-21. The references following are to

this text. Cf. Bougerol, 136-43.
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cator chooses to use. There is an
interesting warning (?) to the
moderni who seek the minutiae
of divisions and cut the thema
" into minute parts.

Part 2: Distinctions (§29):

The preacher’'s concern and
care (cura et diligentia) should
see that distinctions are built up-
on the thema. Otherwise they “will
lack roots and consequently also
lack fruit.” Distinctions should be
made in as few wordg as pos-
sible; the words must be intel-
ligible and suitable.

Part 3: Expansions (§§30-51):

Usefulness (utilitas) must be
greatly stressed. Too much elabor-
ation or too much repetition
must be avoided. There are eight
methods of expansion:

1. Definition, interpretation
(8833 - 35).

2. Division (§36).

3. Reasoning, syllogizing, etc.

(8§37 - 40).
4, Agreement of authorities
(§41).

5. Similar areas (§42).

6. Expansion of metaphors
(§§43 - 45).

7. Expansion of the thema: e.
g., litteralis, allegoricus, tropolo-
gicus, anagogicus (§§46 - 48).

8. Cause and effect (§§50 - 51).

Comparing this analysis with the
techniques abstracted from Bona-
venture’s homily, we find several
points of similarity which are im-
mediately apparent and self-ex-
planatory.

1. The thema is considered ac-
cording to the “main thrust.”

2. The divisio of the thema is
three-fold.

3. The divisio follows the pat-
tern “extra.” The expansion of the
text is handled by relating it to
other texts “outside” the chosen
one.

4. The words are “intelligible
and suitable.”

5. There is use of parallel gram-
matical constructions—e. g., par-
ticiples.

6. The clavis of “tree growth”
gives a “gleam of beauty from
technique.”

7. The “sixth method” of ex-
panding a homily is used: i e,
the expansion is executed by met-
aphor. It is not necessary to re-
solve the question as to whether
these points of comparison, of
method, are used because the Ars
Praedicandi “required” them, or
whether the Ars Praedicandi re-
quired them because famed, elo-
quent, popular preachers like Bo-

.naventure used them. What is of

interest is that the homily (even
in this abbreviated form) has a
viable integrity and impact of its
own, due to the subtle, skillful
power of metaphor that Bonaven-
ture captures.

Because metaphor is the main
thrust of this homily, it is worth-
while to quote further from the
Ars Concionandi:

The sixth method is the expan-
sion of metaphors by explaining
them appropriately and adapting
them for teaching.... For this,
moreover, in order that we may
have an abundance to say, it is
well that we come to know many
aspects of things and that we
know how to transfer these to
the building up of spirit. Other-
wise they are of no value....
But God made creation not only
to nourish but also to teach man-
kind.... David touches upon this
when he says: “I am happy,
Yahweh, at what you have done;
at your achievements I joyfully
exclaim” (Ps. 92:4-5). He calls
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the world “your achievements”;
we take delight in the “achieve-
ments”’ of God when, taught by
various aspects of creation, we
are called to greater love of
God. ... If anyone wishes to make
use of this method of homily-
expansion, he has a useful book
—i. e., the world. All pieces of
creation teach him and bring
him towards God.?

The Franciscan tone of the pre-
ceding citation is obvious. Fran-
cis, in his beautiful Canticle, sings,
“Be praised, my Lord, with all
your creatures,” and Bonaventure,
in the Itinerarium Mentis in De-
um, explains:

For we are so created that the
material universe itself ig a lad-
der by which we may ascend to
God.... In order to arrive at the
consideration of the First Prin-
ciple, which is wholly spiritual
and eternal and above us, we
must pass through vestiges (lit.
“footprints’’) which are corporeal
and temporal and outside us.
Thug we are gulded in the way
(i. e., path) of God.8

There is, however, a deeper level
on which to consider the “good
man-sound tree” metaphor which
we have been discussing. It 'bears
directly on the larger question of
the interrelation of “footprint,”
“book,” symbol and metaphor, to
the reality for which they substi-
tute. In philosophic terms, the ab-
stract, logical concept is made con-
crete and tangible by equating it

to familiar objects and/or ex-
periences of everyday life. But
what is the function of language
and of literary expression in this
“transfer”? What is the connec-
tion between the visual, aesthetic
image, the actual experienced re-
ality—i. e, the “sound tree,” and
the unmeasurable, idealized con-
cept—i. e., the “good man”?

In the preface to the transla-
tion of Ernst Cassirer’s Language
and Myth, Susanne K. Langer
points out that Cassirer’s

stroke of insight was the realiza-
tion that “language,” man’'s prime
instrument of reason, reflects his
mythmaking tendency more than
hig rationalizing tendency. Lan-
guage, the symbolization of
thought, exhibits two entirely dif-
ferent modes of thought. Yet in
both the mind is powerful and
creative. It expredises itself in dif-
ferent forms, ofle of which is
“discursive logic,” the other “cre-
ative imagination.’’®

Cassirer himself says:

The mythmaking mind exhibits
a sort of consclousness of the
relationship between its product
and the phenomenon of language,
though characteristically it can
express thig relationship not in
abstract logical terms, but only
in images.10

And again,
But it is equally clear that for
mythic thinking there is much
more in metaphor than a bare

7 Bonavenutre, op. cit.,, t. IX, p. 19, §44.
8 Bonaventure, Itinerarium Mentis in Deum, c. 1, §2—~cited from the trans-
lation by Philotheus Béhner, O.F.M. (St. Bonaventure, N.Y.: The Franciscan

Institute, 1056).

¢ Ernst Cassirer, Language and Myth, tr. Susanne K, Langer (New York:

Dover Books, 1948), viii-ix.
10 Ibid., 81.
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“substitution,” a mere rhetorical
figure of speech; that what
seems to our subsequent reflec-
tion as a sheer transcription is
mythically conceived as a genuine
and direct identification.11

If language is to grow into a
vehicle of thought, an expression
of concepts and judgments, this
evolution can only be achieved at
the price of foregoing the wealth
and fullness of immediate ex-
perience.... But there is one in-
tellectual realm in which the
word not only preserves its orig-
inal creative power, but is ever
renewing it.... This regenera-
tion is achieved as language be-
comeg an avenue of artistic ex-
pression.12

Such statements as these, and
the insights they embody, seem to
me to throw light upon Bonaven-

11 Ibid., 94.
12 Ibid., 98.

ture’s use of metaphor and image
throughout his writing., His litera-
ry, artistic expression is so thor-
oughly imbued with living, vivid
symbolic equations that impinge
upon the consciousness with clari-
ty and depth far beyond the mere
“figure of speech” rationale. This
power of creative imagination, of
a consciousness of relationship
which is expressible only in the
realm of image and mythic think-
ing and is therefore more real,
more intelligible, more deeply
psychically meaningful to reader
and listener because it touches the
very inner fiber of mind and
spirit merits further study. There
is an inexhaustible richness in
Bonaventure!

Would you like some?

for any other purpose.

Would You Like Some?

Oracoes Cotidianas, Modlitwy Rodzinne, La Preghiera in Fami-
glia, Carte de Prieres Familiales, Oraciones para la Familia, Gebets-
karte flir die Familie, Uranithe an Teaglaigh, Family Prayer Card.

Just send an 8 cents stamp with your name and address to Rev.
Benjamin Kuhn, O.F.M,, St. Barnardine of Siena Friary, Loudonville,
N.Y. 12211 and he will send five free copies of the prayer card in any
languages you wish—English, Gaelic, 1talian, French, Spanish, Ger-
man, Polish, Portuguese or Hungarian. Your name will not be used

Among the prayers on the card are: morning and night prayers,
the Apostles Creed, the Angelus, prayers for the Souls in Purgatory,
to St. Francis, of reparation. It. also contains the mysteries of the
Rosary, a Consecration to the Immaculate Heart of Mary, Acts of
Faith, Hope and Charity and the Memorare.

Father Ben, who has been conducting a family prayer apostolate
for many years, has circulated almost 2,000,000 of the prayer cards.
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Gethsemani

for the Friars of The Desert Jodrney

In the pastoral chastity of the Lady’s abbey,
Parched-throat pilgrims—with lizard and
Scarred feet—make desert journeys with
Robed meditations (unheard of visions which
Flow from a mirage into reality) on the Sahara
God.

In the beginning, these weak men are uncouth—
With precious sandaled feet—and ignorant

Of the happiness that could be found in the
Three knots.

Taking root in Him, they find that the '

Desert (a desolate unoccupied plain or coast

Or pathless woodland) journey has many mesquites—
Obstacles that some poor farmers of God could
Never spade.

These men of the barbarous sands—with browned
Skin pricked by their fierce cloistered love of
The Cactus God—thirst for the spine &stasy

Of the Wounded Side.

They desperately long for the day when they, too,
On the Right Side, may moisten their lips with
The Rock Water from His holy Barrel.

Some day—after the blistered feet have walked

Thousands of miles—these rare men—F'riars
Of the Saguaro—will drink at the Odsis.

-Albert Haase

Man’s Moral Responsibility toward His Environment

In November 1961 a special task
force of natlonally known sclen-
tists met at Greenbank, West Vir-
ginia, to determine the probabili-
tles that communication could
be established with an extra-ter-
restrial civilization somewhere in
the universe. A part of the task
was to ascertain the life expectan-
cy of any civilized species which
might come into existence. This
task led the scientists to question
the length of time that the human
race is likely to endure. Some of
the opinions were startling, one of
the participants venturing, e. g.,
the conjecture that “in less than
two hundred years” the human
species would be extinct.?

“A more generous consensus,”
according to L. Harold De Wolf,
quoting from a report on the
Greenbank consultation,

was that all might depend on the
surmounting of the international
and environmental crisis now
looming before us. Hence the
future of the human race or any
comparable species of intelligent,

Thomas E. Kelly, O.F.M.

technologically communicative
beings might be less than ‘a
thousand years. On the other
hand, if such beings could sur-
mount the crisis - their species
might then continue development
almost indefinitely, perhaps for
periods of the order of hundreds
of millions of years.2

Man’s future, then, depends on
man and how he realizes his moral
responsibility not only as regards
God and his neighbor but also his
environment. Man’s abuse of na-
ture must not only stop; it must
also develop Into a spirit of con-
cern to rebuild and develop the
earth.

This moral consciousness has
been sadly lacking in the past,
however, as man’s history attests.
John B. Sheerin, C.S.P, in a re-
cent article entitled “Our Poi-
soned. Earth,” writes:

We have butchered nature as we
butchered the Indians—and all in
the name of progress. We con-
gidered men like Thoreau as
fanatics, and conservationists as
reactionaries who wanted to turn

1L, Harold De Wolf, “Christian Faith and Our Natural Environmen

Idoc-international (Sept 12, 1970), p. 2.

2 1bid.

Father Thomas E. Kelly, O.F.M., is Assistant Pastor at Queen of -Peace
Church, Greenwood Lake, New Jersey. ’
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back the hands of the clock. Now
that we have thrown nature out
of balance, we look at our pol-
luted rivers and blighted cities
and suddenly realize that nature
iz quietly getting revenge for the
way we have abused her. When
we say that nature is avenging
itself, we are saying that man
is paying the penalty for his ir-
responsible use of God-given na-
tural resources.3

Barry Lopez laments the soil
damage in areas made vulnerable
to torrential rains by irresponsible
logging companies, as well as by
tourists; and he views with sad-
ness the destruction of wildlife
because of intolerable amounts of
DDT, aldrin, dieldrin, endrin, hep-
tachlor, and DDE insecticides. In
graphic prose he writes,

A tree is torn out of a northern
California forest and the ground
bleeds. A tourist gores a sea
anemone with a piece of drift-
wood.. An osprey brings home a
contaminated fish for dinner. It
is the story of an inappropriate
life style. In too short a time it
may be noted, in some cosmic
journal, that the species ‘homo
sapiens” died of inappropriate be-
havior.4

Richard Leliaert also remarks
about the tremendous pollution of
our waters:

In 1968 over 15 million fish
were killed in our waters. This
is a thirty-one percent increase
over 1967. And it is the highest
rate since 1964 during which 18

million fish were killed. The tre-
mendoug pollution of our waters
from industrial wastes, untreated
or inadequately treated sewage,
and chemicals is probably the
greatest single factor here. But
there is more. Recently coho sal-
mon in the Great Lakes were
found to be contaminated with
DDT. And thousands of cases of
mackerel in San Pedro, Califor-
nia, were ordered destroyed be-
cause the fish contained more
than twice the maximum level of
pesticide considered permissible by
the Food and Drug Administra-
tion. The pesticides were mainly
derivatives of DDT.5

The air we breathe is, as every-
one knows, at least as imperiled
as the water we drink. Time re-
ported slightly over a year ago
that

every year... our industries pour
out 165 million tons of waste and
belch 172 million tons of fumes
and smoke into the sky. We pro-
vide 50 per cent of the world’s
industrial pollution. An average
of 3,000 acres of oxygen-produc-
ing earth a day (1,000,000 a
year) fall beneath concrete and
blacktop. The average American
puts 1500 pounds of pollutants
into the atmosphere each year.
Furthermore there is no end in
sight.e

Zeroing in on the local scene,
Fergus J. O'Rourke wrote, last
Autumn, that New York City was
suffering its worst case of air pol-
lution ever. New Yorkers were ad-
vised to stay indoors, or, if they

3 John B. Sheerin, C.S.P., “Our Poisoned Earth,” The Catholic World

(June, 1970), p. 98.

4 Barry Lopez, “Flavor of the Seventies,” AD 1970 (May 3, 1970), p. 19.
5 Richard Leliaert, O.S.C., “All Things Are Yours,” Homiletic and Postoral

Review (May, 1970), pp. 573- 74

8 Philip Herrara, “Environment,” Time (Feb, 2, 1970), pp. 56 63.
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had to move, to do so by means
other than walking, which posed
a danger because it necessitated
breathing the befouled air too
deeply.”

The destruction of nature is not
limited to the United States, as
Philip Herrara informs us:

The U. S. is far from alone in
[the battle] with pollution and
waste. The smog in Tokyo is so
dense that some residents are
asking: Is it worth owning a car
when there is no blue sky to
drive it under? The tidy Swiss
are horrified to discover that their
three crystalline lakes—Geneva,
Constance, and Neuchatel—are
turning murky with effluent from
littoral cities and industries: the
trout and perch in them are
nearly gone. In Italy, trash is
neatly collected in plastic bags
and then thrown like confetti over
the landscape; Norway’s legendary
fjords are awash with stinking
cakes of solid waste. Pollution
respects no political boundaries.
The Rhine flows 821 miles past
the potash mines of Alsace,

e

through the industrial Ruhr Val!-
ley to the North Sea. Known as
“Burope’s Sewer,” the river is so
toxic that even hardy eels have
difficulty surviving. The Dutch
who live at the sewer’s mouth,
have a stoic slogan: ‘“Holland iz
the rubbish bin of the world.” I
Sweden, when black snow fell on
the province of Smalind, authori-
ties suspected that the thick soot
had wafted from across the sea.8

Lila Freilicher, writing in the
National Catholic Reporter, looks
at man’s misuse of his environ-
ment as an upsetting of a “del-
icate relationship.” Ecology, Frei-
licher maintains, “is the science of
the relationships between organ-
isms and their environment.” But
man has consistently—one might
almost say systematically—abused
that relationship?® His attitude
toward his environment has been
that of an immature boy toward
his playthings. He just tosses it
around as he pleases without any
regard for the harm he inflicts

7 Fergus J. O’Rourke, “Comment on Lang’s Article on the ‘Conservation
of the Environment in Ireland,’” Studies (Autumn, 1970), p. 296.

8 Herrara, loc. cit., p. 60.

¢ Lila Freilicher, “An Ecology Reading List,” National Catholic Reporter

(Sept. 25, 1970), p. 2.
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upon it. James J. Megivern, writ-
ing in the Ecumenist, expresses
this destructive attitude somewhat
more strongly:

What exactly ig the attitude be-
hind man’s rape of the earth?
How has it been possible for him
to engage in repeated activities
that constantly resulted in de-
structive exploitation of his home
planet? Rivers have been turned
into sewers and lakes into cess-
pools; New York City provides
enough filth for over eight mil-
lion rats to thrive. Across the
land an average of 3,000 acres
a day of green earth fall beneath
concrete and blacktop. Forests
have been leveled, plains turned
into dust bowls, wildlife exter-
minated ruthlessly, and now the
automobile and airliner threaten
to contaminate the very air we
breathe beyond recovery. In a
word, the attitude that most
clearly emerges from a glance at
Western History is that man
thinkg he can .do anything he
damn pleases with this earth.10

How explain man’s abusive at-
titude toward nature? Various ex-
planations have been offered.
Some point, e. g., to the Judaeo-
Christian misinterpretation of the
Genesis account of creation, to
which we shall return shortly.
Others blame the growth of a
theology which downgrades “this
world” in favor of “the next,” and
still others cite the outlook which
separates nature and civilization,
resulting in a non-relational con-
cept of nature as an inert, wholly
“objective” absolute. Certainly the
unprecedented recent advances in

technology, devoid of any accom-
panying growth in man’s moral
responsibility toward nature, have
led to many of the abuses already
referred to above.

Perhaps the main biblical pas-
sage which has set the tone of
man’s attitude toward the goods
of this earth is the Genesis ac-
count of creation:

God created man in the image
of himself, in the image of God
he created him, male and female
he created them. God blessed
them, saying to them, ‘“Be fruit-
ful, multiply, fill the earth and
conquer it. Be masters of the fish
of the sea, the birds of heaven,
and all the living animals on the
earth.11

These words depict God as glv-
ing man dominion over the earth
as a responsible steward. “Domi-
nion” has often been misunder-
stood, unfortunately, as “domina-
tion.” Such an attitude, together
with the New Testament emphasis
on Eschatology, which has tended
to de-emphasize this world relative
to the world to come, led to a
policy of wanton exploitation of
nature and its resources.

More recent biblical study re-
minds man that his title of “stew-
ard” does not give him license to
exploit, but rather confers on him
the responsible challenge of de-
velopment. Commenting on Gen.
1:28, De Wolf writes:

In regard to the verse on sub-

duing and dominion, we must ob-

serve that it is ascribed to God
at the very beginning of human

10 James J. Megivern, “Ecology and the Bible,”” Ecumenist (July-August,

1970), p. 69.
11 Gen. 1:27-28,
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life on earth. Certainly, man had
to struggle hard for survival in
a world which contained in-
numerable perils. But it ig one
thing to attack and acquire mas-
tery over forests and plains in-
fested with poisonous snakes,
deadly diseases, and ravenous
liong while yielding reliable sus-
tenance only to aggressive hard
work; it is quite another to main-
tain a similar attitude of deter-
mined conquest in the world of
today.12

Perhaps the second creation ac-
count—found in Gen. 2—better
clarifies man’s real role: Yahweh
God took the man and settled him
in the garden of Eden to cultivate
and take care of it.” Biblical
scholars tell us that the Hebrew
word “to cultivate” here is “abad”
which also means to work or serve.
Even more significant is the word
translated “take care of”: “sha-
mar,” which means to guard or
preserve. Man’s obligation accord-
ing to this text, is therefore to
work hard in cultivating natural
resources—for they are his own
stake in the future.

The Bible also shows man the
respect that he should have for
God’s creation—a respect shared
by God himself. We read that af-
ter he created the world, he
stepped back, as it were, and ad-
mired his handiwork. In the words
of Genesis, “God saw that it was
good.” The Psalmist gave eloquent
expression to his awe as he con-
fronted God’s creation and saw it

12 De Wolfa loc. cit., 9.
18 Ps. 19:1-4.

as actively acknowledging its Cre-
ator:

The heavens declare the glory of
God, the vault of heaven pro-
claims his handiwork; day dis-
courses of it to day, night to
night hands on the knowledge. No
utterance at all, no speech, no
sound that anyone can hear; yet
their voice goes out through all
the earth, and their message to
the ends of the world.13

J. Barre Shepherd sees the
natural world similarly, as having
not a passive but a very active
part to play in history:

In the Biblical story the natural
world takes its place, not as a
dumb spectator, but as a lively
participant. The seas divide; the
deserts blossom as the rose; the
hills break forth into singing, the
trees of the field clap their hands;
the stars fight in their courses.
And in the New Testament we
have the star of Bethlehem, the
“very stones” by the roadside, the
veil of the temple; the rock be-
fore the empty tomb. In Old and
New Testament alike the vision
is the same. Not only Israel, not
only mankind, but all creation is
caught up in the history, fall
and restoration, disobedience and
forgiveness, pollution and cleans-
ing.14

Saint Paul has likewise perceived
this same interrelation between
God, man and nature: “From the
beginning till now the entire cre-
ation, as we know, has been groan-
ing in one great act of giving
birth; and not only creation, but
all of us who possess the first-

14 J. Barrle Shepherd, “Theology for Ecology,” Catholic World (July,

1970), p. 175.
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fruits of the Spirit, we too groan
inwardly as we wait for our bodies
to be set free.”15 Paul’s outlook
was less anthropocentric than our
own; he pictured the totality of
creation, and not simply man, as
involved in Christ’s redemptive
act.

Franciscan theology captured
this Pauline view and developed a
systematic account of the world
as the dwelling place God has

set up for his sons: primarily for
Jesus Christ, and concomitantly
for all of us, Jesus’ brothers and
sisters. Every man, whether teach-
er, carpenter, housewife, white-
collar worker, priest—has the basic

16 Romans 8:22-23.

task of bringing the universe to
its completion and fulfillment by
leading it to Jesus Christ. It is
mankind’s job to prepare a palace
for its King. So it is that all cre-
ation is irresistibly drawn to Christ
as to a magnet. All creatures are
like “so many arrows pointing to
Jesus Christ”:
Like the poet, we too can with
a bit of practice learn to see
“hig blood upon the rose, and in
the stars the glory of his eyes.”
We too can see his body gleam-
ing amid eternal snows, and his
tears falling from the skies. Real-
ly, if we have come to under-
stand the universe correctly, it
isn’t at all difficult to ‘“see his
face in every flower,” and to
hear his voice in the thunder and
the singing of the birds. It is as
though the Creator was so taken
up with Christ as he set about
making the universe, that he just
couldn’t help dropping hints of
Christ’s beauty everywhere in
it.16

According to this Franciscan
viewpoint “the whole universe is
full of Christ”7 in that in all
the strivings of all God’s creatures,
there is “an unmistakable orienta-
tion toward creation’s head, the
Incarnate Word.”18

We need an emphasis today on
this sort of theology; and it does
in fact seem to be gaining ad-
herents. If we are able to discern
the redemptive presence of Christ
throughout creation, to see reali-
ty as relatedness, and to take “this

16 Michael D. Meilach, O.F.M., Firstborn Son (Chicago: Franciscan Herald
Press, 1962), p. 43. The reference is to Joseph Plunkett’s poem, “I See His

Blood upon the Rose.”
17 Ibid., p. 78.
18 |bid.
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world” seriously in its own right,
we shall avoid the pitfall of sep-
arating nature and civilization
and the resulting over-objectifi-
cation and abuse of the former.
This separation was especially
evident in 19th-century America
and, according to H. Paul Sant-
mire, remains with us today.1®
Santmire sees the “religion of
nature” in man’s attempt to find
God in nature even while with-
drawing from the “organized city
of man.” The “religion of civiliza-
tion” was symbolized in the 19th
century by the steam locomotive
and heralded an attack by eco-
nomic forces on nature, portrayed
as a reality open to manipulation
and exploitation. Again, Santmire
sees the religion of nature present
in today’s cult of the simple rustic
life (cf. the TV show Bonanza);
the religion of civilization, on
the other hand, survives in tech-
nological progress with the em-
phasis on “know-how,” expertise
and efficiency, symbolized in such
shows as Mission Impossible.
Richard A. McCormick sum-
marizes Santmire’s thesis in the
March, 1971, issue of Theological
Studies:
Summarily, Santmire contends
that nature has been a dilemma
for American society. We wor-
ship it, yet we exploit it. We wor
in the city while dreaming of the
country; we work on the SST

and live in the ranch house to
escape the noise of the city. At

a deeper level Santmire argues
that, for some, nature functions
as an escape from anxiety before
an uncertain future; for others
it ia a refuge from a decaying
society. Both attitudes have the
same rootage: a rejection by
Americans of authentic life in
history. This rejection is at the
heart of our ecological prob-
lems.20

Man, then, must see anew what
the Psalmist, Saint Paul, and the
Franciscan theologians have em-
phasized: viz., that because of the
redemptive presence of Christ
throughout creation there has
been established a delicate rela-
tionship between men and nature
—a, relationship which throws new
light on the Genesis mandate to
“fill the earth and conquer it.”

Any ‘“conquest” that ignores or
rides roughshod over the delicate
vital balance between man and
earth is illusory, really a form
of self-destruction and thus, par-
adoxically, disobedience of the
mandate. Needed is not a lessen-
ing of man’s power and dignity,
but a sharper awarenesg of his
responsibility.21

Peter J. Riga also calls for a
sharper awareness of this relation-
ship:

What is called for is change of

heart and mind... the whole or-

ganization of our economic syS-
tem, our relationship to each oth-
er (“we can’t USE you!”) and
our relationship with nature itself
have become as radically per-
verted.... Any conservation or

19 H, Paul Santmire, “Ecology and Schizophrenia: Historical Dimension
of the American Crisis,” Dialog 9 (1970), 175-92.
20 Richard A, McCormick, S.J., “Towards an Ethics of Ecology,” Theolog-,

ical Studies (March 1971), 105.

21 Richard Armstrong (ed.), “God’s Good Earth and Ours,” Christopher

News Notes (1971), p. 11.
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anti-pollution [measures] first re-
quire the radical change of a
whole outlook on life if anything
is to be done.22

Basic to any realistic under-
standing of our contemporary pre-
dicament is an awareness that we
human beings are a part of the
world’s “biological community,” as
it were—that we depend upon the
other members of this “communi-
ty, from which we dare not at-
tempt to isolate ourselves. The
relationship we bear toward our
world is one of “partnership,” to
express the same reality in some-
what different terms. We and our
world are “to grow together, to
be rescued together, to share a
common destiny.”23

Dr. Joseph Sittler likewise en-
dorses this relational theory of
creation. He maintains that the
question of reality is itself an
ecological question because reality
is known only in relations, not as
isolated entities. The fundamen-
tal terms of Scripture: God, man,
love, sin, hate, grace, covenant—
are all, according to Sittler, rela-
tional words. Man is an “ecological
entity in relation.”2¢ Thus crea-
tion, for Sittler, is an ecological
event; Scripture presents God and
man, society and the whole earth
as the garden for the exercise of

both joy and labor. Man must
therefore develop a religious con-
sciousness of reality. He must see
God’s work in the whole of cre-
ation, and all creation as related
to God and to himself. He must,
in other words, recover his aware-
ness of the mutual implication of
creation and redemption.

Karl Rahner, distinguishing sal-
vation-history from profane his-
tory, still sees the former as tak-
ing place within the latter. Pro-
fane history, he believes, has be-
come transparent in regards to
salvation through the Incarnation.
Man meets God through his en-
counter with the world, not only
in the community of men, but al-
so in his environment.25 For Rah-
ner everyhing in the world “hints”
of eternity: all creation echoes re-
demption; grace is built into the
very constitution of the world of
nature, of society, and of man’s
life with his fellows.

A similarly relational theory of
nature is found in the work of
Pierre Teilhard de Chardin, who
sees the world, led by man’s re-
flexive consciousness, as evolving
toward Omega, the personal in-
carnate God whom we know as
“the Christ.”26 Christ is the root
as well as the goal of existence;
Christ specifically as Redeemer

22 Peter J. Riga, “Ecology and Theology,” The Priest (June, 1870), p. 17.

28 McCormick, loe. cit., 101. Cf. J. Lang, “Conservation of the Environ-
ment in Ireland,” Studies (Fall, 1970), p. 780.

24 Joseph Sittler, “Ecological Commitment as Theological Responsibility,”

ldoc-International, 75-85; see p. 78.

25 Karl Rahner, “History of the World and Salvation-History,” Theological
Investigations V (Baltimore: Helicon, 1966), ch. 5.

26 Pierre Teilhard de Chardin, S.J., “The End of the Species,” The Future
of Man, tr. Bernard Wall (New York: Harper Torchbooks, 1964), 312-20.
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penetrates the world.2? If one ac-
cepts Teilhard’s view of man’s con-
tinual growth in reflexive con-
sciousness, a consciousness which
man is able to control and de-
velop because of his own reflec-
tion and freedom, then it follows
that he is approaching a stage
when he will be able to catch up
in moral responsibility with the
progress he has already made in
technological expertise. Such a
responsible direction of technolo-
gy, influenced by a theology which
recognizes the unity of creation
and redemption, will of necessity
include a respect for nature which
has been lacking up to now.

The irresponsible attitude to-
ward nature which has for so
long characterized human society
led Pope Paul, in his first major
address on ecology last year, to
question whether economic pro-
gress made through industrializa-
tion is worth “the congestion and
noise of the cities, the violations
of the beauties of nature, air and
water pollution” that it has
caused. “The domination of man
over the forces of nature,” said
Paul, “grows day by day, but it
cannot always be said that man’s
ability to use scientific conquests
wisely grows to the same extent.”28

The same question of man’s abi-

lity to direct technology responsi-
bility leads Max Ways to ask
whether a headlong retreat from
technology would be the right
strategy. To retreat, he concludes,
would mean effectively regressing
to the 1870 level of technology—
a move which would produce
more casualties than man could
bear.2? Ways sees a remedy to the
environmental problem only if
men cooperate with one another
while maintaining a free diversity
and specialization in dealing with
the environment:

The chief product of the future
society is destined to be nct food,
not things, but the quality of the
society itself. High on the list of
what we mean by quality stands
the question of how we deal with
one another. That we have the
wealth and the power to achieve
a better environment is sure. That
we will have the wisdom and
charity to do so remains—and
must always remain—uncertain.30

Retreat from technology is not
the answer; a morally responsible
direction of it is, as James V.
Schall is quick to observe: “The
answer is not to abandon tech-
nology but to direct it responsib-
ly.”31 This responsibility is stress-
ed by the Fathers of Vatican II
in their “Pastoral Constitution on
the Church in the Modern World”:

27 Teilhard de Chardin, The Divine Milieu, tr. Bernard Wall (New York:

Harper & Row, 1960), 94-110.

28 Pope Paul VI, “First Major Address on Ecology,” National Catholic

Reporter (Nov. 6, 1870), p. 9.

29 Max Ways, “How to Think about the Environment,” The Environment:
A National Mission for the Seventies (New York: Harper & Row, 1970), 203.

30 Ibid., 30.

31 James V. Schall, “Ecology—an American Heresy?” America (March

27, 1971), 309.
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The modern world is at once
powerful and weak, capable of
the noblest deeds or the foulest.
Before it lies the path to free-
dom or to slavery, to progress or
retreat, to brotherhood or hat-
red.... It is man’s responsibility
to guide aright the forces which
he has unleashed and which can
enslave him or minister to him.32

«“God’s creation,” remarks Ri-
chard Leliaert, “is an unfinished
creation and God gives it to man
as his special responsibility.”33 Ex~
pressing a similar view, Robert
M. Hutchins comments:

It seems probable that we are
entering a post-industrial age in
which the issue is not how to
produce or even distribute goods,
but to lead human lives, not hcw
to strengthen and enrich the na-
tion state, but how to make the
world a decent habitation for
mankind.34

Man’s responsibility to respect
his environment and to direct
technology wisely, then, is evident.
There is also evidence of a grow-
ing moral consciousness on man’s
part in general and towards his
environment in particular.

The evidence of man’s maturing
consciousness can be seen if we
compare, for example, the changes
that have gradually taken place
in his attitude toward nature. Man
of the stone era was so awed by

nature that he lived in fear of
it and worshipped its various
forms as gods. Even the Greco-
Roman era, renowned as one of
growth, expansion, and planning,
was one in which man was, for
the most part, harnessed by na-
ture. Modern scientific man, how-
ever, has progressed to the point
where he is now nature’s master
in fact as well as in promise, and
is able to direct it to his own
advantage.

Somewhat slower, but no less
real, is man’s increasing moral
consciousness, evident in his at-
titude toward natural law. Stone-
Age man had virtually no concept
of a natural law; he was too en-
gaged in his fight for survival in
the world of nature to reflect ex-
tensively on its patterns of action.
The Greeks and Romans took
tremendous strides in understand-
ing nature’s laws; but, as Bernard
Haring tells us, they “could not
even dream of the extent to which
man would later on be able to
harness nature” for his own ends.
“They could not yet explore the
very meaning of man’s relation-
ship to nature.”ss Modern man
has, however, at least begun to
perceive his relationship to the
rest of nature. The moral ques-
tions and the responsibilities aris-
ing from this relationship are

32Vatican Council II, Pastoral Constitution on the Church in the Modern
World, in Walter M. Abbott, S.J., & Joseph Gallagher (eds.), The Documents
of Vatican Il (New York: Guild Press, 1966), §9, p. 207.

33 Leliaert, loc. cit., p. 576.
34 |bid., p. 597.

35 Bernard Hiring, “Dynamism and Continuity in a Personalistic Ap-
proach to Natural Law,” Norm and Context in Christian Ethics, ed. Gene
Outka & Paul Ramsey (New York: Scribners Sons, 1968), 200.
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therefore beginning to be con-
fronted,

Along with man’s growing moral
consciousness we can perceive an
increase in the role of individual
responsibility and conscience in-
versely proportional to the role of
authority. The Fathers of Vatican
IT realized this growing need for
personal, responsible freedom;
hence they declared at the be-
ginning of their “Declaration on
Religious Freedom”:

A sense of the dignity of the
human person has been impres-
sing itself more and more deep-
ly on the consciousness of con-
temporary man. And the demand
ig increasingly made that men
should act on their own judg-
ment, enjoying and making use of
responsible freedom, not driven by
coercion but motivated by a sense
of duty.36

This emphasis on personalism
and individual responsibility has
effected a transition in moral
theology from the classical, “stat-
ic,” ahistorical methodology to a
more dynamic, historically-con-
scious methodology. There is less
emphasis on absolute norms, and
correspondingly more on the in-
dividual’s responsible freedom.37
Such a shift in methodology views,
for example, the Ten Command-
ments not merely as detailed rules
of conduct effecting protection
for a people morally immature,

but more importantly as guide-
lines leading toward a more mor-
ally responsible union with God.30
In the same vein, Dodd and
Gustafson among others, see the
ethical commands of Jesus not so
much as moral specifics but as a
kind of direction-sign in the areas
of human activity—as norms
which point us fundamentally in
the direction of Jesus. This sort
of view gives the individual Chris-
tian more freedom and more res-
ponsibility, not only in his rela-
tionship to God and his neighbor,
but also with respect to his en-
vironment. As Hiring so aptly
writes:
The Christian takes all created
things seriously.... All the cre-
ated things receive their full
meaning in view of the mani-
festation of God’s love for man
and in view of the use man makes
of them for the building up of

community in justice and love to
the honor of the Creator.39

The prima facie plausibility and
widespread popularity of Teilhard
de Chardin’s evolutionary theory
of ‘“convergence” are too well
known to need pleading here. To
most people, mankind does in fact
appear to 'be constantly growing
in consciousness and organization.
And the theory’s plausibility gains
immeasurably from the acceptance
of technological progress as a
manifestation of the inner con-

36 Vatican Council II, Declaration on Religious Freedom, Documents, ed.

cit., p. 675.

37 Charles E, Curran, “Absolute Norms in Moral Theology,” No
Context ... (see above, note 35), pp. 168-69. &Y rm and

38' Stanislas Lyonnet, “St. Paul: Liberty and Law,” Readings in Biblical
Morality (Englewood Cliffs, N.J.: Prentice Hall, 1967), 62-83.

39 Hiring, loc. cit., p. 206.
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vergence postulated by the theory.
Gifford Pinchot draws some OD-
timistic consequences with special
reference to “conservation”:

We are beginning to realize that
the conservation question is a
question of right and wrong, as
any question must be which may
involve the differences between
prosperity and poverty, health
and sickness, ignorance and
education, well-being and misery,
to hundreds of thousands of fami-
lies. Seen from the point of view
of human welfare and human
progress, questions which begin
as purely economic often end as
moral issues. Conservation is a
moral issue because it involves
the rights and the duties of our
people—their rights to prosperity
and happiness, and their duties
to themselves, to their descen-
dents, and to the whole future
progress and welfare of this na-
tion.40 |

Hardly a week passes by now
without some article on ecology
appearing in the mass media, or
without some new television com-
mercial attempting to cash in on
the issue. Nearly seven million
copies of Ballantine Ecology titles
are now in print. Lead-free gaso-
line, Arm and Hammer non-pol-
luting detergent, and similar prod-
ucts are being advertised daily.
Ecology meetings are held through-
out the country, and such promis-
ing new periodicals as Ecology
Today have become a prominent
feature of our newsstands.

Willam D. Ruckelshaus, admin-
istrator of the U. S. Environmen-

tal Protection Agency, expressed
sincere confidence, earlier this
year, in a talk on protection of
the environment. He believes not
only that man’s environmental
concern is genuine, but also that,
at least in America, all the ele-
ments exist for a successful solu-
tion to the environmental problem
within a decade:

Indeed, already we have begun
to employ preventive medicine to
protect the environment. More im-
portant than any decision made
about an SST was the environ-
mental debate on that issue it-
self. A generation ago, even a
decade ago, such a debate was
unimaginable. The fact that we
debate that issue openly—before
all the world—shows that we have
made the commitment to weigh
the benefits and risks... In
America today all the elements
exist for a successful solution to
the problem of environmental de-
gradation. The public in increas-
ing numbers demonstrates aware-
ness of the problem and support
for its solution. I believe that the
protection of the environment of-
fers America its best hope for a
dramatic success. Achieving the
goal of a clean and healthy en-
vironment must be done by us
all—by every American. We can
reach that goal in thig decade.
And in reaching it we can trig-
ger a chain reaction of confi-
dence and hope that will help us
to achieve all of our great goals
for the seventies.41

To summarize, then, man’s en-
vironmental degradation is a real
and a serious problem, a problem
brought about by man’s abusive

40 Gifford Pinchot, “The Moral Issue,” The Fight for Conservation (Seat-

tle: University of Washington Press, 1967), 88.
41 William D. Ruckelshaus, “The New American Revolution,” The Phila-

delphia Inquirer (April 13, 1871), p. 9.
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attitude toward nature. Perhaps
this abusive attitude was formed
in part by the Ilong-standing
Judaeo-Christian misinterpretation
of the Genesis account of creation.
Perhaps it was influenced by a
static concept of theology which
refused to take this world serious-
ly and ended up by stripping na-
ture of intrinsic value. Perhaps
man’s moral responsibility has
been unable to keep pace with his
tremendous technological progress.
It seems difficult to avoid the
conclusion that each of these fac-
tors has had something to do with
the contemporary ecological crisis.

The remedy evidently lies in a
change in attitude toward nature:
a change which is in fact gradual-
ly taking effect today. Man must
see himself as a responsible and
prudent steward whose role is to
preserve, develop, and cultivate
his natural resources for man-
kind’s benefit today and in the
future. A theology which recog-
nizes the relationship between
creation and redemption and
hence sees the redemptive pres-
ence of Christ in all creation, is
instrumental in the development
of a respectful attitude toward
the natural environment. Man
must seek creatively to direct
technology so that all creation wiill
benefit.

Father Carl Pfeifer, the well
known contemporary moralist,
sums up this last point well:

Technology, then, is a marvelous
development of man’s potential
for living out God's design for
the creation of a more humane
world. The real challenge is to
discover how to direct these ef-
forts along creative lines that
respect the limited natural re-
sources of the earth and show
compassion for all men. For
man’s mastery of the world can
only be achieved through respect
and compassion.42

Perhaps Gerard Manley Hopkins
was thinking of today’s world
when man is beginning to realize
his role of making the world more
human, when he wrote his poem
entitled “God’s Grandeur”:

The world is charged with the
grandeur of God.

It will flame out, like shining
from shook foil;

It gathers to a greatness, like the
ooze of oil

crushed. Why do men then now
reck his rod?

Generations have trod, have trod,
have trod;

And all is seared with trade;
bleared, smeared with toil;

And wears man’s smudge and
shares man’s smell:

the soil is bare now, nor can
foot feel, being shod.

And for all this, nature is never
spent;

There lives the dearest freshness
deep down things;

And though the last lights off
the black West went

Oh, morning, at the brown brink
eastward, springs—

Because the Holy Ghost over the
bent

World broods with warm breast
and with ah! bright wings.43

42 Carl J. Pfeifer, S.J., “Ecology and Eden: Development in Social Aware-
ness,” Catholic Standard and Times (April 1, 1971). ' '

p. 27.

48 Gerard Manley Hopkins, “God's Grandeur,” The Penguin Poets Series,
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Pentecostalism
(continued from page 291)

Finally Father O’Connor offers
some “theological reflections” on
the movement in relation to
traditional spirituality and to the
Faith today. A good deal of his
thought is directed at showing
that Pentecostalism in no way
contradicts the traditional teach-
ings and practice of the Faith;
nor that it can be shown to have
necessarily produced harmful ef-
fects upon the participants’ rela-
tionships with the Church or the
Faith. He is aware of the limited
experience of the Pentecostal
movement within the Catholic
Church, reflecting several times
on the fact that it is still too
early to make a definitive judg-
ment on the meaning and effects
of the movement. But it can be
shown, he feels, that it is in pro-
found harmony with traditional
spirituality and teaching regarding
the Holy Spirit. What is important,
in this context, is not the sen-
sationalism of “speaking in
tongues” or of “healing,” but the
experiencing of the Spirit’s pres-
ence and work in one’s life, and
the peace and joy which comes to
those who can open themselves to
this experience in their lives.

As a student priest at Notre
Dame, I had the opportunity to
meet with the earliest founders
of the movement, including Fa-
ther O’Connor, and to be a par-
ticipant-observer at some of their
earliest meetings. I have no doubt
of their sincerity, fundamental or-
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thodoxy, and desire to avoid the
sudden glare of publicity. How-
ever, these early meetings soon
led to the exaggerations and sen-
sationalism which the “speaking
in tongues” and “healing” are
likely to provoke. Thus the ques-
tions of balance and responsibili-
ty, which continue to be the ma-
jor difficulties within the move-
ment, were present from the be-
ginning. It is to these questions
that we must turn in trying to
evaluate the rebirth of Pentecos-
talism and its future within the
Catholic Church.

It all began with the meeting
of a group of students from Notre
Dame and Michigan State in Ap-
ril of 1967. A “Notre Dame -
Michigan State Weekend” is hard-
ly the place one would expect to
find some forty people gathered
in prayer invoking the Holy Spirit!
But this was exactly the type of
unique experience which, as Fa-
ther O’Connor recounts, describes
the origin of the first Pentecostal
Prayer-Group at Notre Dame. The
growth of the movement is per-
haps best shown in the fact that
in three short years it is able to
claim some 10,000 members
throughout the United States. The
validity of these statistics would
seem to be reflected in the
growth in the attendance at the
national meetings at Notre Dame
from the 40 members of the “N.
D.-Michigan State” weekend in
1967, to some 1,279 registered par-

ticipants in the 1970 meeting, If
these statistics can be believed,
Pentecostalism already is evidenc-
ing more vigor and durability than
most of the post-Vatican II Spir-
itual revivals. But, of more con-
sequence, is the question of just
what the movement is achieving,
and how it is achieving it.

As mentioned, Pentecostalism is
not something new to the Chris-
ian Churches. It has a long
history which can be traced back
to apostolic times.! In more recent
times, however, it has come to be
identified with the less educated
and poorer classes, and tended to
form into independent Churches
apart from the other Christian
communities.2 What is distinctive
about the re-emergence of Pen-
tecostalism is its return to the
Churches in general, and its man-
ifest appeal to the better educat-
ed and more wealthy classes. This
leads Father O’Connor to view the
movement as merely a new ter-
minology for a traditional reality
—the reality of being “born
again,” or converted to the Spirit.
What is new is the way it is com-
municated today through com-
munity. It is as if one receives
the Spirit by association with a
given community. This would ex-
plain both the large number of
individuals who have received the
charism of the Spirit, and why
there seems to be no need for

1Cf. Acts 8:15; 19:1-7; 2:1-41,

charismatic individuals to lead the
communities. In this sense, it is
said to harmonize with the grow-
ing awareness of the meaning and
need of community, and could be
said to be capable of performing
a vital task for the Church of
Vatican II.

The greatest difficulty to be
faced by those who would estab-
lish such charismatic communi-
ties is, however, the problem of
authority. Father O’Connor seems
to realize this with his frequent
return throughout the book to
the question of the role and func-
tion to be played by the leaders
or organizers of a particular pray-
er community. Others raise the
same issue in terms of the dif-
ficulty in reconciling the idea of
a community dedicated to the
open response to the promptings
of the Spirit with that of the
maintaining of responsible con-
trol.3 This becomes particular-
ly critical in avoiding exaggera-
tion which could alienate the
Pentecostalists from their fel-
low members of the Christian
communities, and the obligation
of leaders to accept responsibility
for the weaker and more emo-
tional participants within the
group. It is likely, of course, that
this will vary from group to group
with the ultimate test being how
responsibly a given prayer-com-
munity responds to the Spirit

2 Kilian McDonnell, O.8.B., “The Ecumenical Significance of the Pente-
costal Movement,” Worship 40 (Dec., 1966), 608-29. .

3 Henri Nouwen, “Pentecostalism on Campus,” in Intimacy, ch. 5, pp 77-
90. Cf. also Josephine Ford, The Pentecostal Experience (Paramus, N.J.:

Paulist Press, 1970).
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without ignoring or endangering
the health of its individual mem-
bers.

Thus we end with the question
with which we began. Is Pentecos-
talism as it is re-emerging today
a spiritual renewal? or a spiritual
retreat? Certainly the goals of a
deeper sense of prayer and a
listening to the Spirit are legit-
imate goals for the Christian to
pursue. When these are placed
within the context of a Christian
community which seeks to draw
its members to a closer com-
munion with God and a witnessing
to his works, it takes on a char-
acter which goes beyond the in-
dividualistic and isolationist ten-
dencies of earlier Pentecostalism.
In this way it can be viewed as
a response to the needs of the
Church today.

There remains the difficulty of
preserving the legitimate char-
acter of the movement while ex-
ercising the necessary authority
and responsible leadership which
gives concrete manifestation of the
communitarian concern of the

People of God toward one anoth-
er. It is this factor which has led
many, indlucing the American
Bishops, when addressing this ques-
tion, to urge a greater pastoral
concern for the development of
the movement through the co-
operation and participation of
qualified spiritual guides.4

What remains, then, is the hope
for a continued growth of a true
“fervor of the Spirit,” nourished
by the Scriptures and guided by
the Church, which could enrich
the Church and its members. It
is this hope that should inspire
our interest in the Pentecostal
Movement in the Catholic Church
today. If this work %y Father
O’Connor falls short of being the
final word, it does offer the best
in-depth study of the history,
meaning, problems, and theologi-
cal implications of the movement
available to date. It can serve as
a good introduction into, or clari-
fication of, what is going on in
regard to this “spiritual renewal”
within Catholicism and the other
Christian Churches.

— Mathias F. Doyle, O.F. M.

4 The Pentecostal Movement in the Catholic Church in the U.S..A.: Beport
of the Committee on Doctrine of the National Conference of Catholic Bishops,
Nov. 14, 1969 (published as an appendix in Fr. O’Connor’s book).
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Creative Ministry. By Henri J. M.
Nouwen. Garden City, N. Y.:
Doubleday, 1971. Pp. xxi-119. Cloth,
$4.95.

Reviewed by Father Pascal Foley,
O.F.M., M.A. (Phil.,, St. Bonaventure
University), Assistant Professor of
Philosophy at Siena College, Loudon-
ville, N.Y.

Father Nouwen epitomizes his own
little work tellingly: “If there is
any sentence in the Gaspel that ex-
presses in a very concentrated way
everything I have tried to say in
the five chapters of thig book, it is
the sentence spoken by Jesus to His
Apostles the day before his death:
‘A’ man can have no greater love
than to lay down his life for
his friends’ (Jn. 15:13)” (p. 110).
If teaching, preaching, individual
pastoral care, organizing, celebrat-
ing are to go beyond merely pro-
fessional service, it will be precisely
because the minister lays down his
life for his friends. And while ‘“there
are many people, who through long
training have reached a high level
of competence in terms of the un-
derstanding of human behavior...
few are willing to lay down their
lives for others and make their
weakness a source of creativity” (p.
110). In al that he does, the minis-
ter of Christ like Paul must recog-
nize God’s strength in his own
weakness. The preacher or teacher
or organizer ig powerful when he
speaks not from Olympian heights,
but from the level of a vivid con-
sciousness of his own infirmity, ig-
norance, and struggle.

Anyone who has ever tried his

hand at any or all of the various
apostolates or ministries knows that
the Christian in general, the priest
in particular, needs much more than
technology and expertise. From his
own experience, which he shares
with the reader, Father Nouwen has
learned that it is the Spirit which
gives life, while the letter is dead.
It is a lesson two thousand years
old, but one particularly appropriate
in this post-conciliar era when, con-
trary to the Council's teaching, so
much stress is put on the horizontal
rather than the vertical thrust in
Christian life.

In a brief epilogue. the author
notes the failures of his book and
anticipates possible objections to his
theme. In doing so, he practices
what he preaches. Creative Ministry
is a gem, and I heartily recom-
mend it to any Christian who is
seeking an answer to the question,
“Where have I failed?”

The Sounding Solitude: Meditations
By Religious Women. By Fran-
cis M. Drouin, O. P. Staten Is-
land, N. Y.: Alba House, 1971.
Pp. ix-156. Cloth, $3.95.

Reviewed by Sister Barbara Marie,
O.8.F., pharmacist at St. Joseph Hos-
pital, Tacoma, Washington.

This book was written at the re-
quest of religious women who have
experienced Fr. Drouin’s wisdom and
“feminine understanding” during re-
treats, seminars, and days of recol-
lection. In it the author “attempts
to show that it is by becoming more
and more attentive to the ‘silent
music’ of the heart and to its
‘sounding solitude’ that women ful-
fill themselves and assume their
specific creativeness in the Church,
as well as in the world” (Introduc-
tion, p. viii).

Father Drouin is concerned with
those religious who are reconsidering’
their commitment. He states that
there are two kinds of commitment.
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A professional commitment ig made
by the religious who enters a com-
munity in order to pursue a career.
This does not demand a choice that
is irrevocable. The second kind of
commitment is a personal one which
is characterized by a complete de-
dication to Christ and is irrevocable.

Father continues that commitment
to God through the pursuit of
charity is the vocation of the entire
people of God based on the sacra-
ment of man’s union with Christ in
Baptism. He explaing this statement
through the covenant of the old
Testament, the fulfillment with
Christ’s coming, the priesthood of
the laity, and the meaning of the
sacraments. “Religious who have
vowed to live their priesthood more
intensely become, in the words of the
Council. ‘a blazing emblem of this
heavenly kingdom on earth’” (p. 16).

A chapter is included on the vo-
cation of Mary as the exemplar for
all men and women. This is followed
by an explanation of the difference
between masculine and feminine
creativity and how they should be
integrated. “The great challenge of
modern times is this integration of
womanhood into the very essence of
the Church for the formation and
furtherance of a community of love:
truly a People of God” (p. 37).

The lack of solitude is considered
as the root of most of man’s prob-
lems. He can live in peace with
others only after he learns to live
in peace with himself. The author
takes the reader through several
chapters on Charity, beginning with
the love of God in the Trinity, our
capacity to love God as He loves
Himself, true love of self and the
neighbor, and the ecstasy of love—
the soul of the apostolate. This is
followed by a consideration of zeal,
the property of love; of the ways
of increasing charity, and of the
meaning of sin as the betrayal of
love.

The author’s explanation of the
Sacrament of Penance as a means
of growth in love should be very
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helpful and consoling to religious.
The crowning chapters of this book
treat of chastity as the gift of love,
an explanation of the integration of
human passions, obedience as the
surrender of love, and the passover
of the people of God to union with
Christ in the Mass.

Father Drouin’s clear presentation
is written in simple language, easi-
ly understood. At the same time it
is a book to which you would like
to return again and again. In my
opinion the author has a deep under-
standing of religious women, and
his message will be especially ap-
preciated by those who are question-
ing the relevance of religious voca-
tion today.

Let’s Take a Trip: A Guide to Con-
templation. By Vincent M. O'Fla-
herty, S. J. Staten Island, N. Y.:
Alba House, 1971. Pp. 177. Cloth,
$4.95.

Reviewed by Father Robert J. Way-
wood, O.F.M., Assistant Professor of
English, Siena College.

In both content and style this is
a bothersome book. Judging from
the tendentious tone pervading the
manual, I would say that the author
intended to bother the reader into
attempting or resuming the spiritual
exercise of daily contemplation. Ef-
fective exposition should be pro-
vocative in this sense of the term.
But I have in mind another kind of
annoyance—a detrimental, even if
unintentional, annoyance generated
throughout the book.

Particularly irksome about the
matter of this guide to contempla-
tion is that its explanations raise
more questions than they answer.
The alert reader is almost madden-
ed into throttling the book to shake
out the secret of the riddles it in-
directly raises but blithely ignores.
Take, for example, Fr. O'Flaherty’s
analysis of the nature of contem-
plation in chapter one. Granted the

author is at liberty to explain the
special sense in which he will use
the term “contemplation” through-
out his work. But surely, lest he
sound like Lewis Carroll’'s idiosyn-
cratic Humpty-Dumpty, the author
should have at least gestured to the
wider and traditional meaning of
contemplation (which De Jaeger
graphically expounds in his beauti-
ful book, The Virtue of Trust, show-
ing contemplation to be a wordless
heartache for God, either acquired
through meditation or gratuitously
infused). Evidently, the author him-
self entertained a scruple over his
arbitrarily limited sense of the term;
for well into chapter two he at-
tempts to ground the “Ignatian” con-
cept of contemplation in the etymo-
logy of con-templum, mindless that
nominal definitions are often fields
afar from real denotations: “A pagan
temple was an off-bounds resort for
adults only in which the -curious
stared silently at augurs, fortune-
telling, faith healing and other mys-
tifying attractions including live fer-
tility rites. Anyone entering the
temple would see the patrons look-
ing intently at their favorite display
in motionless absorption” (p. 29).
But after a little intent looking into
White’s Latin dictionary, I found
origins of the word “contemplari”
to be considerably less sensational:
:‘To mark out a templum” and
‘templum, an open place (for ob-
servation, marked out by the augur
with his staff)”; so I fear Fr.
Q’Fla.herty‘s imagination wag play-
ing tricks on him here. The whole
Guid.e never seems to have done re-
pea.t!.ng and refining its highly
specialized sense of “‘contemplation.”
At length, the reader learns that
contemplation means “to see with
the eyes of the imagination” (p. 6);
that it is not to be confounded with
meditation, “that is, reasoning
[which] is absolutely essential to
the spiritual life, but in thig hand-
book we are limiting our study to
contemplation” (p. 7); that it is
something quite distinct from pray-

er, since the ‘greatest handicap in
learning Ignatian contemplation can
be the assertion that contemplation
must be made a prayer” (p. 158);
and that it is self-evident, entirely
natural, and requires only the ex-
ercise and control of the imagina-
tion (chh. 1-4, passim). In the light
of this explanation, several bother-
some questions arise. Why squander
fifty minutes of the hour of prayer—
for the author stipulates no ad-
ditional hour for prayer and medi-
tation—poring over mental pictures,
howbeit holy pictures? Who can,
without Spartan rigor and consider-
able violence to the mind, exercise
his imagination for fifty minutes
without “lapsing” into discursive
reasoning (i. e.,, meditaticn) ? Why
another complicated book to clarify
a process that is simplicity itself?
Why cannot dedicated religious per-
sist in so congenial an activity
(“... some novice-masterg were not
teaching the art of contemplation
because they, themselves, were not
making an hour of contemplation
every day” (pp. 5-6). Why does Fr.
O’Flaherty continually scold the non-
contemplating priest or religious for
his softness, sensuality, and dissipa-
tion if he is sure “that they aban-
doned contemplation in ignorance of
what they were doing” (p. 6) ?

In a long chapter, entitled “Trans-
fer,” the author rhapsodizes over his
discovery of St. Ignatius’ secret to
successful contemplation: the Spanish
knight, having whiled away many
hours in his recuperation from a
cannon-ball wound day-dreaming
about his imaginary Lady, con-
ceived the idea of applying the tech-
niques of wool-gathering to spiritual
topics. It is certainly true, if not
profound, to observe that thig phe-
nomenon is an instance of transfer.
(With equal validity I could have
labeled the process ‘“sublimation.”)
But it seems to me that, once more,
the author might at least have ges-
tured to the (presently) more fa-
miliar meaning of the psychological
term (“the redirecting of feelings
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and desires toward a therapist”) for
clarity’s sake. .

The latter half of the book teems
with side-light subjects which, how-
ever engrossing in themselves, seem
calculated to befuddle the novice to
whom the book- is directed and befit
a volume of up-to-date essays (such
as Fr. Bernard Basset’'s How to Be
Really with It) rather than a “hand-
book from which a novice could
learn to contemplate without a mas-
ter” (p. 3). These long asides range
all the way from a discussion of the
games people play and the inade-
quacies of verbal or body language
to some utterly cavalier judgments
about oriental meditation, psychic
phenomena, and psychiatry. It is in
the latter half of the book also that
the earlier textbookish and painful-
ly explicit style of writing evolves
into an urbane, elliptic manner of
expression; and a straightforward,
specialized how-to manual turns in-
to a satiric commentary on nearly
all of modern society.

I did find a scrupulous, nay fa-
natical adherence to definitions
throughout this book and a certain
breath-taking organic unity of thesis.
But the eccentricity of the former
and the complexity of the latter do
not recommend the work as a primer
to the devout life. For beginners in
the spiritual life who are looking for
profound, helpful, and kindly advice
apout difficulties in prayer, I re-
commend Fr. De Jaeger's Virtue
of Trust and the chapter on prayer
in Fr. Daniel Lord's autobiography
Played by Ear.

The Christian Lives by the Spirit.
By Ignace de la Potterie, S. J,
and Stanislaus Lyonnet, S. J. Sta-
ten Island, N. Y.: Alba House,
1971. Pp. 284. Cloth, $6.93.
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Reviewed by Father Cassian F. Cor-
coran, O.F.M., S.S.L., S.T.D., Vicar
and Vice Rector for Student Affairs
at Holy Name College and Professor
of Sacred Secripture, Washington
Theological Coalition.

This book is a compilation of ar-
ticles published in various scientific
journals. The excellent scholarship
and the profound theology of these
articles make the book well worth
studying. Its general thrust ig the
development of a Christian life
through faith and the presence of
the Spirit, as the authors show how
Christian life beging with new birth
through water and the Spirit (Jn.
3:5), how the Paraclete safeguards
the permanence and the efficacious-
nesg of Jesus’ Word within the
Church, how the interior activity of
the Holy Spirit enlightens and guides
the Christian in the various circum-
stances of hig life, how love of
neighbor is a fruit of the indwelling
Spirit, how the fundamental law of
the apostolate is that strength is
made perfect in weakness. There are
other themes that are related to
these subjects, all of which create
a stimulating study of the Spirit and
its activity in Christian life as it
grows in faith.

Thig is not a popular presentation.
The text swarms with Greek and
Latin terms, and there are copious
footnotes referring to the best scien-
tific sources. Although at times the
text is heavy, the authors are very
clear and logical. Their exegesis is
based upon the original text as well
as the interpretation of the Fathers
and theologians. Consequently, we
meet sound and challenging con-
clusions. This book certainly belongs
in a theological library. Its draw-
backs are its very high price and
its lack of indices.
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EDITORIAL

Purgatory, Hell, and
Human Freedom

Contemporary existentialists—unlike contemporary culture—are very
much alive to the fact of death, regarding it as an essential structure of
human existence. The more positive Christian insight of death as door to
life is highlighted in the revised funeral liturgies of the Resurrection so
popular now. It would be a shame if this more hopeful approach to death
were to erode in the minds of the faithful the most reasonable and consoling
doctrine of Purgatory. Scripture reminds us to pray for the dead, that they
be loosed from their sins, and experience teaches us that most men and
women die with the same vanity, pettiness, faint-heartedness, attachments
to trivia, which plague them in life. The deceased not only need purification
(and our prayers) but, it seems to me, they must freely choose it. For no
one, apart from necessity, wants to appear defective before someone he or
she loves. Furthermore for freedom to be the gift that it is, it would seem
that it should continue beyond the grave, not only in Heaven, where, at
least according to Scotists, God is loved freely, but in that in-between spot
for those of men who have failed to love God totally.

Modern man wants to be treated as an adult, a person whose decisions
are his own, and determinative of his future. If, as some are suggesting,
the moment of death is (for all the saved) the moment of resurrection,
then God seems to be reduced to the level of a father who threatens but
never punishes—or, what is worse, to that of a possessive mother who must
hold onto her child come what may. Far more in accord with man’s dignity
is the doctrine of Purgatory which makes us really responsible for the con-
sequences of our actions.

If, indeed, the moment of death is the moment of resurrection not
merely for the saved but for all mankind (a position which I believe to be
a pernicious heresy), then Christ has deceived us, and the Father has
treated us like children competing at a birthday party: everyone wins a
prize. But Christ does not deceive, and loving does not mean spoiling. The
divine largesse which diffused itself in the grand gift of creation, culmi-
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nating in man, made in the image of that freedom, risks rejection. This is
a great mystery, but eminently reasonable, for a gift of pseudo-freedom is
no gift; and the elimination of final responsibility for one’s choices makes
it matter little whether one is a thief or a healer of the sick. The possibility
of God’s being chosen for something less than himself, which the doctrine
of Hell opens up, further evidences the respect of the Creator for that
unique part of his creation—the human person— whose dignity it is to have
a share in the determination of its future. Those who would have us
abandon Purgatory and Hell, then, emerge as the real dehumanizing in--

fluences of our day.

e

The Exit

[ met humanity at sunrise

Coming from the paddy fields,
Facing the vast inland with eyes
Tracing where the blue fox steals.

| have passed through the Atacama
Of wind-tossed, grieved cremations;
Fountains will not refresh the llama;
Mountains there defy nations,

And the broken covenant—
Hedging the world about with thorns,
Freezing oil, wine, and plant
Pleasing the ram of double horns—
Is now spread over the arctic.

For man must will to stand,

Gaze at the serpent’s lick,

Praise water living on the land.

Sister Mary Angelina, F.M.D.M.
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Mandala Symbolism in the Theology of Bonaventure

Ewert Cousins

Bonaventure belongs to the tra-
dition of medieval writers who
use symbols to convey their theo-
logical vision. In an age Wwhen
scholastic logic had been developed
into a precision instrument for
the theologian, Bonaventure did
not abandon the language of sym-
bols for that of abstraction. He
used the logic of the schools with
great skill, especially in his Com-~
mentary on the Sentences, the
Breviloquium, and the disputed
questions,] but even here sym-
bols play a role. Submerged under
the logical structure, they appear
obliquely and offer the alert read-
er a clue to Bonaventure’s mean-
ing. In his spiritual treatises such
as The Mystical Vine and The
Tree of Life, as well as in many
of his sermons, symbols provide
the central structural elements.2
In the third group of writings—

the shorter treatises such as the
Itinerarium Mentis in Deum and
the later collationes—symbols com-
bine with abstractions to form an
organic matrix.3 Often the fusion
is so effective that the reader can-
not disengage the symbols from
the abstractions without destroy-
ing the texture of the whole.

In this last body of writings,
symbols constitute an entire struc-
tural level. They convey in their
own way the philosophical and
theological vision that Bonaven-
ture also formulates in abstract
terms. For example, in the Itine-
rarium he works out a network
of the following symbols: the jour-
ney, the mirror, the ladder, the
tabernacle, light, darkness, the
six-winged Seraph and the two
Cherubim. This pattern of sym-
bols is interwoven with his meta-
physical analyses of exemplarism,

1 Bonaventure, S. Bonaventurae Opera Omnia, 10 vols. (Quaracchi, 1882-
1902); the Commentary on the Sentences is contained in vols. I-IV; the dis-
puted questions and Breviloguium in vol, V, 3-291,

2 Bonaventure, Vitis Mystica (VIIIL, 159-229); Lignum Vitae (VIII, 68-87);

for the sermons, see vol. IX.

3 Bonaventure, ltinerarium Mentis in Deum (V, 295-313); Collationes in

Hexa&meron (V, 329-454).

his epistemology, a dialectic of be-
ing and non-being, and his ana-
lysis of the Trinity under the as-
pect of the self-diffusive good.
These two strata—the symbolic
and the abstract—mutually clarify
and re-enforce each other. The
abstract element brings the mean-
ing of the symbol to reflexive
consciousness; and the symbol
gives vivid, concrete expression to
metaphysical and theological spec-
ulation. Bonaventure has a rare
gift for blending the abstract and
the concrete, the philosophical and
the symbolic. This is the secret
of his effectiveness as a literary
artist: he combines imaginative
power with philosophical penetra-
tion. Not only is he sensitive to
his heritage of cultural symbols,
but he has the creative power to
present a symbol with vividness
and the rhetorical skill to shape
it into the structure of his work.

The wealth of symbols in Bona-
venture’s writing and their funec-
tion in expressing his thought sug-
gest that a study of his symbol-
ism would be a fruitful enter-
prise4 The present study will at-
tempt to explore this symbolism
from a specific perspective. Mak-
ing no attempt to be comprehen-
sive, I will concentrate on a group
of symbols that play a central role

in his work. These symbols are
the circle, the centre, the cross,
and the journey. Appearing at key
points in his theological writing,
these symbols convey themes re-
lating to his doctrine of the Tri-
nity, creation, Christology, and
spiritual growth. As my analysis
proceeds, I will make the claim
that this group of symbols and
the corresponding themes can be
coherently understood from the
perspective of the mandala, as
it has been explored in the re-
search of C. G. Jung, Mircea
Eliade, and Giuseppe Tucci’ To
view Bonaventure’s work from the
perspective of the mandala can
bring to light a deep level of
dynamic unity not only in his sym-
bols, but in his thought as a
whole. Furthermore, new clarifica-
tion can thus be given to certain
problems. that have arisen in the
interpretation of his theology.

I will concentrate on three in-
stances of this group of symbols
in Bonaventure’s text: the circle,
the centre, and the cross in the
first of the Collationes in Hexae-
meron, where he develops the
theme of Christ the centre;é the
six-winged Seraph in the form of
the Crucified, on which he medi-
tates as a symbol of the mind’s
journey into God in the Itinera-

4Cf. the study of Bonaventure’s symbolism by Sister Lillian Turney,
C.D.P., “The Symbolism of the Temple in St. Bonaventure’s Itinerarium Mentis
in Deum,” unpublished doctoral dissertation (Fordham University, 1968).

5 C, G. Jung, Psychology and Alchemy, vol. XII of The Collected Works

Dr. Ewert Cousins, Assistant Professor of Theology at Fordham University
and moted Bonaventurist, is a member of the commission planning for the
seventh centenary of the Seraphic Doctor in 1974. This article, which appeared
first in the University of Toronto Quarterly 40:3 (Spring, 1971), is here re-
printed with permission.
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of C. G. Jung, trans. R.F. C. Hull (New York: Pantheon Books, 1953), 91-213;
Mircea Eliade, Images and Symbols, trans. Philip Mairet (New York: Sheed
& Ward, 1961), 51-56; Yoga, Immortality and Freedom, trans. Willard R. Trask
(New York: Pantheon Books, 1958), 219ff.; Giuseppe Tucci, The Theory and
Practice of the Mandala, trans. Alan Houghton Brodrick (London: Rider, 1967 ).
6 Bonaventure, In Hexaémeron, coll. 1 (V, 329-35).
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rium Mentis in Deum;” and the
symbol of the tabernacle, in the
latter part of the Itinerarium,
where he leads the reader into
the various sacred zones, as a sym-
bol of the inner way, until he
encounters Christ at the centre of
the Holy of Holies.® After analyz-
ing the structure and function of
these symbols in their literary con-
text, I will view them as instances
of mandala symbols and draw cer-
tain conclusions relative to the
interpretation of Bonaventure’s
theology.

The image of the circle or
sphere appears throughout Bona-
venture’s writing, often with a
reference to the centre. For ex-
ample, borrowing from Alanus de
Insulis, he refers to God as an
“intelligible sphere, whose centre
is everywhere and whose circum-
ference is nowhere.” He also
speaks of the “circle of eternity,”
in which the temporal process
terminates.l® He sees the life of
the Trinity as a circular process
and describes the emanation of
creation and its return as par-
ticipating in this great circular
dynamism. For example, he says
that rational creatures return to

their source in the Trinity “by

way of an intelligible circle”:
Hence this alone is eternal life:
that the rational spirit, which
flows from the most blessed
Trinity and is an image of the
Trinity, return by way of an in-
telligible circle by memory, un-
derstanding and will, through
divine likeness of glory to the
most blessed Trinity.11

Bonaventure is here referring to
the great circle of emanation and
return that forms the foundation
of mediaeval theological syntheses.
All things emanate from God and
all return to God. He links the
emanation and return of creatures
with the inner life of the Trinity.
Hence the great circle begins with
the Father in the Trinity—with
the generation of the Son and the
completion of the Trinity in the
Spirit. This circular movement is
the basis of the emanation of
creatures ad extra and the return
of rational creatures “by way of
intelligible circle” to their trini-
tarian source.l2 In this circular
process, Christ is the centre. As
eternal Logos, Christ is the me-
dium of the emanation of crea-
tures; and as incarnate Logos, he
is the medium of their return.

7 Bonaventure, Itinerarium, prol. (V, 295-96).

8 Ibid., cc. 3-6 (V, 303-12).

9 Ibid., c. 5, n. 8 (V, 310); Alanus de Insulis,Theologicae Regulae, 7 (PL
210, 627 A-C). Cf. also Bonaventure, | Sent., d. 37, p. 1, a. 1, 4. 1, ad 3 (I, 639);
Quaestiones Disputatae de Mysterio Trinitatis, q. 5, a. 1, ad 7-8 (V, 91); Sermo
IV in Vigilia Nativitatis Domini (IV, 94).

10 Bonaventure, Breviloquium, p. VI, c. 3 (V, 267).

11 Bonaventure, Quaestiones Disputatae de Mysterio Trinitatis, q. 8, ad 7

(V, 115); unless otherwise indicated, the English translations of Bonaventure
are my own. Cf. also Breviloquium, p. V, ¢. 1 (V, 253); De Reductione Artium
ad Theologiam, n. 7 (V, 322).

12 Bonaventure, Quaestiones Disputatae de Mysterio Trinitatis, q. 8, ad 7
(V, 115).
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Perhaps more than any other
mediaeval theologian, Bonaventure
emphasizes the fact that Christ is
the centre, or medium, of this cir-
cular process.

The theme of Christ the centre
is developed by Bonaventure with
striking vividness in the first of
the Collationes in Hexaemeron.
Bonaventure calls Christ the me-
dium or centre of all the sclences.
For Bonaventure, Christ is the
medium metaphysicum, physicum,
mathematicum, logicum, ethicum,
politicum, theologicum.2 Christ is
the centre of the divine life, the
centre of creation, and the centre
of man’s return to God. First, as
eternal Word, he is the centre of
the trinitarian life, the media per-
sona of the Trinity.l4 As expres-
sive Word, he is the dynamic centre
of creation; for he is the medium
through which creation takes
place.l5 As incarnate Word, he is
the centre of the universe; like
the sun in the heavens and the
heart in the body, Christ is the
centre of radiating energy.1¢ Final-
ly, he is the centre of man’s re-
turn to God: in the suffering of
the cross, Christ locates man’s lost
centre; and through his resurrec-
tion and ascension, he leads man
back to the unity of the Father.17

This latter point is graphically
depicted in the ecollatio through
the geometrical figure of the cir-
cle whose centre is found by two
lines intersecting in the form. of

a cross.!8 Bonaventure claims that

13 Bonaventure, In Hexa&meron, coll. 1, nn. 11-39 (V, 331-35),
14 Ibid., nn. 12-14 (V, 331-32).

15 1bid., nn, 12-17. 18 Ibid., nn. 18-20,

17 Ibid., nn. 21-39. 18 tbld., n. 24.
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Christ is the mathematical centre
in his crucifixion. By his cross
he was able to locate man’s lost
centre and restore. the structure
of order that was lost through
pride and sin. Bonaventure says:
“When the centre of a circle has
been. lost, it can be found only
by two lines intersecting at right
angles.”1® Bonaventure sees the
cross leading to resurrection, death
to life, sin to redemption, humi-
lity to glory. Thus in Christ and
in his cross the opposites are re-
conciled.

This collatio is more than an
isolated statement of Bonaven-
ture’s ideas. Rather it presents in
concentrated and graphic fashion
the essential lines of his theological
vision. It is not only a microcosm
of the entire series of collationes
of which it is the introduction,
but it is the full flowering of the
vision that had taken shape in
his youth and whose major lines
had clarified and deepened through
the years. In this context the sym-
bols of the circle, the cross, and,
above all, the centre take on
added significance.

A second example of Bonaven-
ture’s symbolism is the six-winged
Seraph in the form of the Cruci-
fied, the major structural symbol
of the Itinerarium Mentis in De-
um. This image is derived from
the vision Francis of Assisi had on

19 1bid.

Mount Alverno in 1224 at the
time he received the stigmata. In
the Legenda Major, Bonaventure
describes the vision as follows:

On a certain morning about the
feast of the Exaltation of the
Holy Cross, while he [Francis]
was praying on the mountain
side, he saw a Seraph, with
six wings that were fiery and
shining, descend from the height
of heaven. And when in swift
flight the Seraph had reached a
spot in the air near the man of
God, there appeared between the
wings the figure of a man cruci-
fied, with his hands and feet ex-
tended in the form of a cross
and fixed to a cross. Two wings
were lifted above his head, two
were extended in flight and two
covered his entire body.20

Thirty-five years after Francis’
vision, Bonaventure retired for a
period of time to the same moun-
tain, as he tells us, in order to
seek peace2! While he meditated
there on the vision, the thought
occurred to him that the six-
winged Seraph indicated the height
of contemplation Francis had at-
tained and at the same time sym-
bolized the stages by which this
goal could 'be reached. “The figure
of the six wings of the Seraph,”
Bonaventure  writes, “therefore
brings to mind the six steps of
llumination which begin with
creatures and lead up to God,
whom no one rightly enters save
through the Crucified.”22 The en-

20 Bonaventure, Legenda Major, c. 13, n. 3 (VIII, 542-43); cf. also Legenda

Minor (VIIL, 575). Cf. Isaias 6:2.

21 Bonaventure, Itinerarium, prol., n. 2 (V, 295).
. 22 Ibid., n. 3; English translations from the Itinerarium are by Philotheus
Béhner, O.F.M., St. Bonaventure’s Itinerarium Mentis in Deum (St. Bonaven-

ture, N.Y.: Franciscan Institute, 1956).
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tire structure of the Ifinerarium
is based on Bonaventure’s inter-
pretation of the wings of the
Seraph. The six stages symbolized
by the six wings are the subject
matt¥r of the six chapters of the
Itinerarium, leading to the seventh
and final chapter, which deals
with “‘mystical ecstasy. The first
two stages deal with the material
world, the next two with the
soul of man, and the last two
with the contemplation of God.
Bonaventure believes that by con-
templating the material universe
as a vestige of God, by gazing
within the soul as image of God,
and by meditating on God as Be-
ing and the Good, man rises
through progressive stages toward
the height of contemplation Fran-
cis reached at the climax of his
life. By the fact that the Seraph
has at its centre the figure of the
crucified man, Bonaventure sees
that Christ and his cross are at
the centre of the passage into God.
Thus from the standpoint of the
literary structure of the Itinera-
rium, the Seraph is the master
symbol providing the skeletal pat-
tern of the whole, From the stand-
point of a cosmic vision, the
Seraph symbolizes the structure of
the cosmos, which as vestige and
image reflects God and provides
man with an ascending path into
the divine. From the standpoint
of the soul’s journey along this
path, the Seraph symbolizes the
progressive stages, the passage by
way of the cross, and the goal of
the ascent.

23 Exodus 25-26.

The six-winged Seraph leads to
the third symbol under considera-
tion, that of the tabernacle in the
latter half of the Itinerarium.
When Bonaventure reaches the
third stage of the mind’s journey,
he introduces the symbol of the
tabernacle to depict the entrance
of the soul into its own depths.
The symbol is drawn from Exodus,
where a detailed description is
given of the tabernacle or tent ,
that Moses prescribed to be built
to house the ark of the cove-
nant.23 As described in Exodus, the
tabernacle had an outer court; an
inner area or sanctuary, in which
a golden candelabra was placed;
and finally, a most sacred inmost
chamber, the Holy of Holies, in
which the ark was housed. Upon
the ark between two golden Cheru-
bim was placed the propitiatory
or mercy seat, from which God was
to communicate to men. All these
elements enter into Bonaventure’s
symbol. After contemplating the
material world as a vestige of God,
he bids the reader to enter into
himself, Leaving the outer court
of the external world, we now en-
ter into the sanctuary of the
tabernacle, that is into our own
souls, where “the light of Truth,
as from a candelabra, will shine
upon the face of our mind, in
which the image of the most
Blessed Trinity appears in splen-
dor.”2¢ After contemplating this
reflection of God, we move deeper
into ourselves, into the Holy of
Holies, that 1is, into the con-
templation of God himself. The

24 Bonaventure, Itinerarium, c. 3, n. 1 (V, 303).
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Cherubim symbolize two different
modes of contemplating God: as
Being and as the Good. In each
case Bonaventure contemplates
God as a coincidentia oppositorum.
Finally, he turns his gaze to the
mercy seat, which he appropriate-
ly sees as a symbol of Christ, If
we wondered at the union of op-
posites in the divinity itself, we
will be amazed at Christ, the God-
man, who embodies the most ex-
traordinary coincidentia opposito-
rum. Contemplating Christ as
“the first and the last, the high-
est and the lowest, the circum-
ference and the centre, the Alpha
and the Omega, the caused and
the cause, the Creator and the
creature,”28 the mind passes over
into the mystical silence of the
seventh stage.

Like the Seraph, the tabernacle
provides a symbolic matrix for the
stages of the mind’s journey into
God and hence for the literary
structure of the Itinerarium. In
most respects the symbols of the
Seraph and the tabernacle are
related as opposites. The seraph
is an exterior image; the taber-
nacle symbolizes the interior of the
soul. The Seraph suggests height
and ascent, for the Seraph is a
heavenly messenger appearing on
a mountain top. The tabernacle
suggests depth, for we enter into
the inner chambers and into the

25 Ibid., c. 6, n. T (V, 312). On the

depths of our souls. Yet they have
a common centre in Christ. In the
wings of the Seraph is the form
of the Crucified; and at the centre
of the Holy of Holies is the mercy
seat, which is Christ. As centre
of each symbol, Christ is the way
to union with God.

Although we can explore these
symbols by analysing their func-
tion in their literary context, we
can understand them on a deeper
level in the light of contemporary
research on the mandala. The term
mandala is a Sanscrit word which
is translated as “circle” or
“centre” or “that which sur-
rounds.”2¢ It denotes ‘“the ritual
or magic circle used in Lamaism
and also in Tantric yoga as a
yantra or aid to contemplation.”??
By meditating on the mandala
symbol or by participating in a
mandala ritual, the Oriental seeks
to effect an inner transformation
and to advance towards the goal
of the spiritual journey. In his
book The Theory and Practice of
the Mandala, Giuseppe Tuccli ob-
serves that “the theories of the
mandala took their origin in India
and then penetrated into Tibet
and these theories, expressed in
symbols, allegories and connota-
tions, have, as it were, the colour
of the spiritual world in which
they developed.”28 Tuccl does not
believe, however, that the man-

&

coincidentia oppositorum in Bonaven-

ture’s thought, see my studies, “The Coincidence of Opposites in the Christol-
ogy of Saint Bonaventure,” Franciscan Studies 18 (1968), 27-45; and “La
‘Coincidentia oppositorum’ dans la théologie de Bonaventure,” Etudes fran-

ciscaines 18 (Supplément annuel, 1968),

26 Eliade, Images and Symbols, 52.
27 Jung, 91.
28 Tucci, viii.
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dala is confined to the Orient or
that its meaning is limited to an
external design or ritual pattern.
Rather the mandala symbol re-
flects a basic dynamic structure—
or archetype—of the human
psyche. Tucci observes that his
study of the Oriental mandala will
reveal “some striking analogies
with comparable ideas expressed by
currents of thought in other
countries and in other ages.”2®
Jung has explored the mandala in
terms of the structure and dyna-
mics of the psyche, He believes
that mandala symbols ‘signify
nothing less than a psychic centre
of the personality not to be iden-
tified with the ego.”30This psychic
centre Jung calls the “self,” which
he describes as “not only the
centre but also the whole cir-
cumference which embraces both
conscious and unconscious; it is
the centre of this totality, just as
the ego is the centre of the con-
scious mind.”3! In the process of
psychic growth, the self is both
the beginning and the end, the
source and the goal. The process
of growth—or in Jung’s term, the
process of individuation—consists
in a differentiation and integra-
tion of psychic forces leading to
the realization of one’s full po-
tential, or a realization of the self.
From a dynamic point of view,
the self is the alpha and the
omega of the spiritual journey;
from a structural point of view,

29 |bid., vii.
31 |bid., 41.

30 Jung, 94.

it is both the centre of the psyche
and its organized totality.

If the nature of the self be
granted, its symbol—the mandala
—contains a focus on the centre,
an encompassing circle, an or-
dered pattern of four, and an in-
terrelation of elements forming a
coincidentia oppositorum. Jung’s
follower Julande Jacobi describes
the structure of the mandala sym-
bol as follows: ‘

The mandalas all show the same
typical arrangement and sym-
metry of the pictorial elements.
Their basic design is a circle or
square (most often a square) sym-
bolizing “wholeness,” and in all
of them the relation to a centre
is accentuated. Many have the form
of a flower, a cross, or a wheel,
and there ig a distinct inclina-
tion toward the number four.32

Since from Jung’s point of view
the mandala is the symbol of a
universal psychic archetype, it is
to be expected that mandalas
should have a wide diffusion.
Hence they are found not only in
Hinduism and Buddhism, but in
Western religions as well. They are
not confined to religious settings,
but appear in works of art and
literature and in the dreams and
fantasies of individuals. Granted
differences due to diverse cultures,
the basic pattern of the mandala
is found throughout the world and
across history since prehistoric
times in both primitive peoples and
advanced cultures.3s

32 Jolande Jacobi, The Psychology of C. G. Jung, trans. Ralph Manheim
(New Haven: Yale University Press, 1964), 132.

33 |bid., 131-32.
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The mandala plays an important
part in primitive rituals, in the ar-
chitecture of temples and churches
and even in the development of a
cosmological vision. Mircea Eliade
has studied the mandala in the
context of extensive research on the
symbolism of the centre.3¢ Since
primitive times man has sought
a centre around which to organize
his universe and through which
to enter into the divine sphere.
He has located this centre in a
sacred mountain, a sanctuary, a
temple, a palace, a city. He has
expressed the significance of this
centre through the symbol of the
Centre of the World: the point
where the three cosmic zones—
heaven, earth, and the underworld
— are put in communication. This
communication is effected through
the universal pillar, the axis mun-
di, which appears at times as a
ladder, a mountain, a vine, or the
Cosmic Tree with roots in hell and
branches in heaven. Here, Eliade
notes, “we have a sequence of reli-
gious conceptions and cosmological
images that are inseparably con-
nected and form a system that
may be called the “system of the
world” prevalent in traditional so-
cieties.”35 Basic to this system is
the organization of a cosmos a-
round a centre, the integration of
opposites through the centre, and
access through the centre into the
divine sphere. Thus the same
forces that shape the mandala
symbol in Lamaism and Tantric

yoga are at work in shaping a
cosmological vision. :
If we view Bonaventure’s sym-
bols in the light of contemporary
research into the mandala, we can
discern that the three examples
of symbols we have studied are,
in fact, three different types of
mandalas. The first of the Col-
lationes in Hexaemeron presents
a cosmic mandala. By depicting
Christ as the centre, Bonaventure
has developed a vision of the
universe according to the man-
dala structure, a vision closely as-
sociated with the research of
Eliade into the symbolism of the
centre and its relation to the con-
struction of a cosmological scheme.
In the collatio Bonaventure con-
structs his cosmic vision around
Christ. As eternal Logos, Christ
is the source of order and form
within the cosmos; as incarnate
Logos, he performs the function
of the axis mundi linking the zones
of the universe; through his cross
he restores the lost centre of the
circle; and through his passage to
the Father he is the gateway of
man’s return to the Trinity.
Bonaventure develops his theme
by seeing Christ as the centre of
all the sciences that study the
various aspects of the universe. As
metaphysical centre Christ is the
source of the exemplaristic struc-
ture of the world; as physical
centre he is a source of radiating
energy in the cosmos; as mathe-
matical centre he functions as the

34 Eliade, Images and Symbols, 27-56; cf. also Eliade, The Sacred and the
Profane, trans, Willard R. Trask (New York: Harcourt, Brace, 1959), 20-65.

35 Eliade, The Sacred and the Profane, 37.
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axis mundi, for he links the cos-
mic extremes: heaven, earth, and
the underworld. Bonaventure says
of Christ: “In taking up our clay,
he came not only to the surface
of our earth, but to the depths
of its centre.... For after his
crucifixion his soul descended into
hell and restored the heavenly
dwellings.”3¢ As logical centre
Christ overcame Satan and sin
and re-established cosmic order.
As ethical, political, and theolog-
ical centre, Christ leads mankind
to the Father. At the midpoint of
this presentation, Bonaventure in-
troduces the geometrical figure of
the circle whose centre is redis-
covered by lines intersecting in a
cross. This figure, which has the
elements of the classical geomet-
rical mandala, reflects the manda-
la structure of Bonaventure’s cos-
mic vision as a whole: Christ is
the centre of the world, the axis
mundi, the coincidentia opposito-
rum, the centre of the great cos-
mic circle of emanation and re-
turn. From this perspective, the
mandala is a key not only to un-
lock the meaning of particular
symbols in Bonaventure’s writing,
but to reveal the structure of his
entire cosmic vision.

While the first collatio presents
a. cosmic mandala, the Itinerarium
contains two mandalas relating to
the spiritual journey. Both the
six-winged Seraph and the taber-

nacle symbolize the progressive
movement of the soul towards God.
Although both reflect a cosmic
structure, their chief function is
to direct the soul on its spiritual
path. The six-winged Seraph gives
evidence of being a mandala from
a variety of perspectives. In terms
of its geometrical structure, there
is a cross, a centre, and the num-
ber four—all contained in the
figure of the Crucified. Whether
the symbol also contains a circle
is not clear, since Bonaventure’s
description glves no indication.
The six wings may be arranged in
the form of a circle, as is the
case in certain representations of
the vision in mediaeval art. Oth-
er representations show a circle
formed by rays of light or a glow-
ing aureole around the Seraph.3?
Such a conception may be sug-
gested by Bonaventure’s account
of the vision in the Legenda Ma-
jor, which speaks of the “Seraph,
with six wings that were fiery and
shining.”38 Other representations
give no suggestion of a circle, but
depict the wings in different con-
figurations and without a circle
of light. On the other hand, the
six wings themselves may sym-
bolize a circle, for Jung indicates
that the numbers twelve and six
are known to constitute symbolic
circles and hence may be found
in mandalas3?® Whether or not a
circle is present does not seem to

36 Bonaventure, In Hexa&meron, coll. 1, n. 22 (V, 833).

37 For numerous reproductions of the Seraph in art throughou:c _the cen-
turies, see Vittorino Facchinetti, Le Stimmate di S. Francesco d’A§S|sn nel VII
Centenario del Grande Miracolo (1224-1924) (Milan: Casa Editrice S. Lega

Rucaristica, 1924).
38 Cf. note 20, above.

39 Jung, 184, n. 122,
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be crucial here since the other
geometrical elements combine with
the function of the symbol to in-
dicate its mandala character.

The six-winged Seraph functions
as a symbol of organized totality.
First, it is a symbol unifying the
entire literary piece. Secondly, it
is a microcosm of the universe,
since the three pairs of wings re-
flect the material world, man, and
God. It is also a symbol of the
soul, since it reflects the succes-
sive stages of the soul’s journey
to God. The six wings, then, sym-
bolize the organized totality of the
universe and of man’s inner world
and his spiritual progress. It is

this total organization of the in-
ner world according to a cosmic
scheme as depicted in a symbol
or image that is characteristic of
the mandala. It is interesting to
note, further, that in Bonaven-
ture’s meditation, the Seraph plays
a role similar to that played by
the Oriental yantra, or geomet-
rical aid to contemplation. In the
prologue to the Ifinerarium, Bo-
naventure describes how he had
retired to Mount Alverno and
meditated on “that miracle which
in this very place had happened
to the blessed Francis—the vi-
sion he received of the winged
Seraph in the form of the Cruci-
fied.”4#0 In a flash Bonaventure
grasped how the Seraph sym-
bolized both the goal of the spir-
itual journey and the stages of
the process. Thus the personal vi-
sion of Francis is seen as a uni-
versal symbol of the stages of the
spiritual ascent, which also reflects
the organized cosmos. It was pre-
cisely Bonaventure’s reading of the
geometrical configuration of the
six wings that was the key to ren-
dering the personal vision of Fran-
cis a universal psychic and cos-
mic symbol. The remainder of the
Itinerarium can be seen as a con-
tinuation of this meditation on the
Seraph as a mandala, leading ul-
timately to penetration into the
divine realm in the seventh chap-
ter.

On reaching the third stage of
the journey, Bonaventure intro-
duces the tabernacle, another man-
dala, symbol. Not only does the

40 Bonaventure, Itinerarium, prol, n. 2 (V, 295).
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tabernacle have a different con-
figuration from the Seraph, but
it belongs to a different class: that
of the architectural - ritualistic
mandalas. The Seraph functioned
as an image for contemplation,
like the Oriental yantra. In the
description of the tabernacle, how-
ever, the reader is 'bid to enter
a sacred structure and to move
from zone to zone in a type of
ritual of penetration. In terms
of geometrical structure, the tab-
ernacle follows the mandala pat-
tern, since it consists of a square
or rectangle, with various sacred
zones leading to a centre, namely
Christ symbolized by the mercy
seat. From a functional point of
view, the tabernacle symbol is a
mandala since it leads to a cent-
ring of the self on Christ and a
passage into the divine sphere.
The contemplation of Christ as the
coincidentia oppesitorum suggests
the integration of opposites around
the centre of the mandala.
Bonaventure’s use of the taber-
nacle as a mandala recapitulates
a long history of architecture and
ritual. Since primitive times, as
Eliade’s research has shown, man
has sought a centre for contact
with the divine. These centres have
been natural objects such as
stones, mountains, springs, trees.
Man has also established a centre,
however, in his buildings—especial-
ly in temples and churches. Since
ancient times temples were built
according to a mandala pattern.
In addition to the basic centre

point, the walls and chambers
were designed as a labyrinth or
in successive stages to allow for
gradual entrance into the sacred
centre. This architectural pattern
provided the context for a ritual
of entrance that would lead by
successive stages to the point of
contact with the divine sphere.t
In the tabernacle in the Itinera-
rium, Bonaventure has used a man-
dala design from temple archi-
tecture as a symbol of the struc-
ture of the psyche; and he has
employed the ritualistic entrance
as a symbol of the inner way.

Seen in interrelationship, the
three. types of mandalas we have
studied—the cosmic, the yantra,
and the architectural-ritualistic—
represent three diverse forms of
the mandala structure. Every man-
dala is simultaneously a picture
of the cosmos, of the inner world,
and of the spiritual journey. Each
of these forms is related to the
other by way of microcosm-mac-
rocosm. The soul reflects the cos-
mic structure, and the spiritual
journey follows the pattern of
both the cosmos and the soul.
Each form, then, contains the
other according to the specific
coincidentia oppositorum that 1Iis
realized in the microcosm-macro-
cosm relationship. The single point
through which the opposites pass
and unite is the centre. In each
of Bonaventure’s three mandalas,
the centre is Christ. It Is Christ
who unifies the cosmos, the soul,
and the journey. In studying the

41 Hliade, Images and Symbols, 21-56; The Sacred and the Profane, 21-65;
Patterns in Comparative Religion, trans. Rosemary Sheed (New York: Sheed

& Ward, 1958), 216-38; 367-87.
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three types of mandalas in Bona-
venture, we are viewing three dif-
ferent :facets - of the intricate
structure of his thought—each
facet itself restructured according
to- the mandala design and each
focusing on the single centre:
Christ.

To study Bonaventure’s work
from the standpoint of the man-
dala throws light on many aspects
of his thought. First, the man-
dala, as a symbol of total integra-
tion, reflects the distinetive quali-
ty of Bonaventure’s theological
synthesis. Even in an age of syn-
thesis, Bonaventure stands out for
the synthetic nature of his vision.
For he integrates Aristotelianism
and Platonism, mysticism and
scholasticism, affectivity and ab-
straction, the simplicity of Fran-
cis ‘and the subtlety of the schools.
Perhaps more than any other
thirteenth-century - writer, Bona-
venture represents the differentia-
tion and integration of major
strainds of mediaeval culture, Giv-
en this integral quality of his
thought and the prominence of
mandala symbolism therein, it is
not surprising that his integrated
cosmic vision should take the pat-
tern of the mandala.

Furthermore, the mandala pro-
vides a perspective for clarifying
elements within Bonaventure’s syn-
thesis. Basic to his vision is the
role of Christ as medium or centre.
In the three examples studied,
Christ is the centre of the cos-
mos, the centre of the self, and
the goal and path of the spiritual
journey. From a hermenecutical
point of view, it is difficult to give
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a philosophical and theological
account of his notion of Christ
as centre. He is clearly assigning
to Christ a pre-eminent signifi-
cance in creation, redemption, and
spiritual growth; but the precise
nature of this significance has to
be spelled out. The theologian
needs a set of hermeneutical cate-
gories that will clarify this sig-
nificance and account for the
power .of Christ in the synthesis.
The mandala provides such a set
of categories. When we scan the
history of man’s religious experi-
ence and observe—with Jung, Eli-
ade, and Tuccl—the significance of
the *“centre” as an organizing
point for the psyche and the cos-
mos; and if we see the power of
the “centre” to integrate opposites
and lead to union with the divine,
we can glimpse some of the power
of Christ in forming the centre
of Bonaventure’s Christian man-
dala.

In the light of this, we can ap-
preciate Bonaventure’s opposition
to Aristotle, Each generation of
scholars attempts to re-interpret
the great controversy of the thir-
teenth century and specifically
Bonaventure’s role as spokesman
of the opposition to the new Aris-
totelianism at the University of
Paris. Research into the mandala
can throw new light on this con-
troversy. In view of this research,
Bonaventure’s objection could be
epitomized in the following way:
Because the Aristotelians do not
know Christ its centre, they have
shattered the Christian mandala.
Without Christ as centre, the
divinity is separated from the

R > e

universe, the world is eternal, and
history has no direction. For with-
out Christ as eternal Logos, there
is no exemplarism, and the world
ceases to be an expression of the
divinity.#2 The world is thus up-
rooted from its ground in the
divine life and stands apart, sep-
arated from the divinity by an
infinite abyss. Without the incar-
nate Christ, history has no centre,
and time is merely the endless
repetition of events without mean-
ingful direction. Hence there is no
circle of emanation and return.
Another important point is that
Bonaventure integrates history in-
to his mandala. This may show a
major difference between Chris-
tian mandalas and those of the
Orient. The circle of Bonaventure’s
mandala is not merely the “intel-
ligible sphere” of Alanus de Insu-
lis that symbolizes the fact that
God is eternal and without lim-
its.43 Bonaventure’s is a dynamic
circle, because his doctrine of God
is dynamic.4¢ His mandala circle
symbolizes the dynamic life of the
Trinitarlan processions. This Tri-
nitarian dynamism stands behind
the circle of emanation and re-
turn in the universe. It is here
that Bonaventure finds his meta-

physical grounding for his notion
of history. For him, history has
a positive value, since it is involved
in the emanation and return of
creatures from the fecundity of
the Trinity. Bonaventure’s notion
of centre makes possible the em-
anation and return, and this no-
tion likewise gives history meaning.
In a study of his theology of his-
tory, Joseph Ratzinger indicates
how Bonaventure’s notion of Christ
as centre emerges to shape his
notion of history:

It is precisely the figure of Je-
sus Christ, the middle person in
the Trinity as well as the media-
tor and middle between God and
man, who gradually becomes the
synthesis of everything that is
expressed for Bonaventure in the
concept of center. Christ be-
comes the center. And as a con-
sequence of this general interpre-
tation of Christ from the notion
of center, He becomes also the
‘“center of time.”’45

Ratzinger shows how Bonaven-
ture’s notion of time differs radi-
cally from the Aristotelian notion.
“For Aristotle and Thomas, time
was the neutral measure of dura-
tion, ‘an accident of movement.’ ’’46
But for Bonaventure it was much
more. He considered time a posi-

42 Cf. especially Bonaventure’s criticism of Aristotle in In Hexameron,

coll. VI, nn. 1-5 (V, 360-61).

48 Cf. the interpretation of this image by Alanus de Insulis in Theologicae

Regulae, 7 (PL 210, 627 A-C).

44 Cf. Bonaventure, Itinerarium, c. 6, n. 2 (V, 310-11); 1 Sent., dist. 27,

p-1,a.un, q.2, ad 3 (I, 470-72).

45 Joseph Ratzinger, Die Geschichtstheologie des Heiligen Bonaventura
(Munich: Schnell & Steiner, 1959), 112-13. English translations of Ratzinger
are taken from The Theology of History in St. Bonaventure, trans. Zachary,
Hayes, O.F.M. (Chicago: Franciscan Herald Press, 1971); only galleys were
available to me at the time of this writing.

46 |bid., 142,

337



tive reality involved in the emana-
tion and return of things from
the creative power of God. “It is
integrated right from the start
into the great _Bona.venturian vi-
sion of the world, for whenever
we speak of egressio, we affirm
a regressio together with it.”47 In
such a context the thought of an
infinite duration of time is non-
sensical.

In addition to clarifying theo-
logical issues, the mandala can
throw light on the life of Fran-
cis and Bonaventure. Does the vi-
sion of the Seraph function as a
mandala in the life of Francis?
There is much reason to think
that it does. It comes at the
climax of life, as an extraordinary
spiritua] gift, as the sum and ex-
pression of his entire spiritual past.
Yet it lifts him to a new level
of incorporation into Christ, for
he bears in his body the sign of
Christ crucified. It would be of
special interest to explore the stig-
mata as an incorporated mandala,
that is, a mandala realized within
the body. One of the forms of
the mandala studied by Tucci is
that of the mandala in the human
body.4#8 From this perspective, the
mandala revealed by the vision
of the Seraph was so incorporated
into Francis’ person that his body
expressed the identity through the
wounds of Christ crucified. It may
be that the highest stage of in-
carnating the Christian mandala
within the body is precisely in the
stigmata which Francis received.

47 1bid., 143.
48 Tucci, 108-33.
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Does the Seraph also function
as a mandala in the life of Bona-
venture? At times of crisis or
transition in one’s life, the arche-
type of the self—and its symbol
of mandala—may emerge to bring
apout an integration of psychic
forces and to give a new direction
to one’s life. Such seems to have
been the case for Bonaventure.
Whereas the Seraph functioned as
a goal-mandala for Francis, it
seems to have brought Bonaven-
ture to a new level of integra-
tion at a stage along the journey.
The period of the composition of
the Itinerarium was a troubled
time both for Bonaventure and
for the Franciscan Order. The
year was 1259, just two and a half
years after he had ‘been chosen
Minister General of the Friars.
The young general had inherited
a host of problems. The Order was
torn by dissension with the Spir-
ituals, who were armed with the
ideology of Joachim of Flora. In
this controversy, two years later,
Bonaventure would have to pre-
stde over the trial of John of Par-
ma, his predecessor as general and
his personal friend. Throughout
the years Bonaventure had to deal
with the tension between the
Franciscan ideal of poverty and
the demands of practical life,
pbetween the simplicity of the ear-
ly Friars and the learning of the
universities, between the sponta-
neity of Francis’s spirit and the
need for institutional structures
in an expanding order. It was in

this context that Bonaventure
withdrew to Mount Alverno to
seek peace. He describes his mood
as follows:
It happened that, thirty-three
years after the death of the
death of the Saint [Francis],
about the time of his passing,
moved by a divine impulse, I
withdrew to Mount Alverno as to
a place of quiet, there to satisfy
the yearning of my soul for
peace.49

Bonaventure sought this peace,
he tells us, “with yearning soul.”s¢
He had come to his spiritual
source: to the holy mountain
where Francis had received his
greatest spiritual gift. In this set-
ting, while meditating on the vi-
sion of the stigmata, Bonaventure
saw in a sudden insight its sym-
bolic meaning: “the uplifting of
Saint Francis in contemplation”
and “the way by which that state
of contemplation can be reached.”51
The six wings symbolize the six
stages of the journey and the form
of the Crucified suggests that the
road “is through nothing else than
a most ardent love of the Cruci-
fied.”52 This love so absorbed Fran-
cis that “his spirit shone through
his flesh the last two years of his
life when he bore the most holy
marks of the Passion in his
body.”s8

The setting, Bonaventure’s de-

scription of his psychological
mood, his meditation on the im-
age, the insight, its immediate
yielding of meaning, and its elab-
orate unfolding in the text of the
Itinerarium all indicate that the
image of the Seraph functioned as
a mandala in Bonaventure’s per-
sonal life. The Itinerarium shows
a new integration of Franciscan
elements and his own cosmic
vision.5¢

From the standpoint of the man-
dala, this would not mean some-
thing radically new in Bonaven-
ture’s life. Rather it would in-
dicate a new level of integration
of elements that had operated
from his early years. From this
point onward the scholasticism of
the University of Paris is more in-
tegrated with his Christocentric
and PFrancis-centred vision. This
trend can be traced in a growing
fashion into the Collationes in
Hexaemeron. Thus we can observe
that hot only does Christ become
ever more sharply focused as the
centre of Bonaventure’s cosmic
mandala, but Francis becomes
more clearly centred with Christ.
For Bonaventure, the Franciscan
general and architect of the de-
veloping Order, this meant that
both he and the Friars would en-
ter the Christian mandala through
the personality of Francis.

49 Bonaventure, Itinerarium, prol., n. 2 (V, 2985).

50 Ibid.

51 1bid.

52 1bid., n. 3.

58 lbid.

54 Ratzinger, 6.
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Francis' Dilemma

Lord, | have a problem:
You have drawn me to this mount.
| wish to remain here with you—
To let my life be a song of praise
Until the dawn, when my weak canticle
Will be united with the eternal choir
To praise and bless you forever.

But Lord, | can't forget
Your brethren, my brethren:
The needy, the sick, the hungry—
You have drawn me to love them too.
To serve them | must leave this mount;
To minister to them | may forget you. ..
What is your will, my Lord?

Francis, | am the Lord:
| have drawn you, | am in you.
Take me to my brethren, your brethren;
Leave this mount but take me with you.
Your song will grow into a symphony
Which will fill the earth and continue
lts harmony in our home forever.

Sister Barbara Marie, O.S.F.

MONTHLY CONFERENCE

Four Cheers for Cheerfulness
Robert J. Waywood, O.F. M.

Every son and daughter of Saint
Francis has four solid reasons for
floating on Cloud Number Nine,
that is, for being perpetually cheer-
ful. Before we get to those reasons,
I had better apologize briefly for
even broaching the subject of
cheerfulness. For to devote a whole
conference, and just at this time,
to cheerfulness well may strike
you as whimsical and inopportune.
The virtue hardly seems central
to Christian ethics or asceties.
You will look for it in vain among
the three theological virtues, the
four cardinal virtues, the six pre-
cepts of the Church, the seven
Gifts of the Holy Spirit, the eight
Beatitudes, or the Ten Command-
ments. And the imagery generated
by today’s headlines—napalm, bo-
tulism, rubber bullets, skyjacking,
environmental pollution, and cler-
ical defection—leaves little room
in your head for visions of sugar-
plums. Nevertheless, the virtue of
cheerfulness is both paramount
and relevant.

In the sixth chapter of Ephe-
sians, Saint Paul makes the terri-
fying revelation that we stumb-

ling sons of Adam are actually
caught up in a cosmic conflict,
that “our wrestling is not against
flesh and blood,... but against
the spiritual forces of wickedness
on high.” Then he lists the Chris-
tian’s arsenal for waging that
war: truth, justice, faith, the
Word of God. These, indeed, are
the weapons and armor for the
spiritual combat that is life. But
with the advent of mass media
and international awareness, the
tactics of that age-old battle, 1
think, have taken a new turn and
call for updated defenses. Nowa-
days we understand the critical
importance of morale and, the in-
sidious effectiveness of psycho-
logical warfare. And nowadays
every morning newspaper or eve-
ning news telecast—droning an
endless drama of outrageous
crimes, lurid atrocities, natural
calamities, and horrendous mis-
takes—may be construed as propa-
ganda leaflets strewn by the Ene-
my. If discouragement is in the
air, and if that mood is the
prelude to despair, and if despair
Is the ultimate sin, then certainly

Father Robert J. Waywood, O.F.M., a member of the English department of
Siena College, is a frequent contributor to our pages. ’
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you can see the unprecedented im-
portance of maintaining good spir-
its, of cultivating cheerfulness.
Cheerfulness is the most powerful
static we have to cope with Axis
Charley’s wily warfare.

Granting, then, that the topic
is timely and significant, let us
consider what grounds we have to
remain securely steeped in good
cheer. We hold four separate titles
to the right to be merry: as be-
lievers in God, as disciples of
Christ, as associates of the Saints,
and as followers of Saint Fran-
cis.

If we say that we believe in
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God, we have said a mouthful
For to assent to the existence of
a. Supreme Being is to assert un-
conditionally that a whole spect-
rum of divine attributes is oper-
ative, much to the believer’s con-
solation. If we fail to appreciate
fully this source of encouragement,
namely, the consideration of God’s
attributes, it is probably because
we let our imagination get in the
way or play tricks on us, thus
anthropomorphizing his immuta-
bility, omniscience, or omnipotence.
For example, all of us have had
at least one rapturous moment in
our lives, maybe standing beneath

- the stars, surprised by the gran-

deur of nature, or sitting in a
cozy chair after closing a thrill-
ing novel, a lucid interval, when
we instinctively, wordlessly, prais-
ed the First Cause and mused on
his serene benignity—and the de-
ductions of theodicy would fully
substantiate our intuition of the
moment. But later, in a more
pedestrian hour, soured by a dose
of Weltschmerz or groping our way
through the vagaries of Salvation
History, we envisioned God as a
grim-faced monitor of the world
scene or a petulant, if ultimately
patient, taskmaster of the Chosen
People. Mercurial mortals that we
are, we have forgotten for the
nonce what philosophy and Scrip-
ture aver about the Deity, “with
whom there is no change, nor
shadow of alteration” (James 1:
17). Again, we are intellectually
convinced that God is all-know-
ing, familiarity with genetic codes
and giant computers only butt-
ressing that conviction; yet our
Imagination staggers over the
knowledge explosion, the Sunday
New York Times, the hopelessly
involved Pentagon Papers, and con-
ditions us to regard the All-seeing
Eye with a somewhat arched eye-
brow. We palpably doubt some-
times that God can really be on
top of the situation. And although
we notionally concede that God
is all-powerful, our panic and
paralysis in the face of the on-
going human tragedy argue to the
fact that we have practically re-
verted to Zoroastrianism, with its

belief in equiposed good and evil
deities.

If we allow our imagination to
dwindle these attributes of God,
we are selling short a chief cause
for cheerfulness. For do what we
may, feel how we will, God is
supremely, immutably, uncondi-
tionally happy. And the saga of
disappointments mankind has pre-
sented him has not made the
slightest diminution of his good
spirits. God, who could be defined
as the only person who never has
to eat his words, still looks upon
all that he has made and opines
that it is “very good.” Every new-
born baby is evidence that God
has not swept aside the whole
scheme as a bad experiment. A-
mong mortals good spirits are for-
tunately as contagious as depres-
sion. Remember how in Robert
Browning’s poem “Pippa Passes” a
little factory girl on vacation up-
lifted the gloomy and anxious
hearts of those who overheard her
simple song: “The morning’s at
seven, the hillside’s dew-pearled,
God’s in his Heaven, all’s right
with the world.” If we set our-
selves to seriously contemplating
God’s celestial levity, some of it
is bound to rub off.

As disciples of Jesus Christ we
should be cheerful. Now, consider-
ing that the Master appears as a
decidedly grave man in all four
Gospels, perhaps this conclusion
is not immediately evident. But
you must bear in mind that the
Evangelists were bent upon writing
a selective interpretation, not a
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facsimile account, of the life of
Jesus. (In fact, not until Bos-
well’s life of Samuel Johnson ap-
peared in the eighteenth century
was there any such thing as an
all-round, realistic biography to be
read.) The words and deeds of
Jesus before his Resurrection were
all, understandably, colored by the
shadow of the Cross. But even
there, solemn as our Lord appears,
his life still radiated a quiet kind
of joy, and he did encourage
cheerfulness in his disciples up to
the very night of his Passion. Al-
most every time he returned to
his Apostles after having left
their midst for a while, he could
be heard to exhort: “Do not be
afraid,” or “Be of good cheer.” If
we may believe a scholar like Fa-
ther Sloyan, Jesus was not above
making and playing jokes (like so
many entertainers of Jewish de-
scent). He dubbed James and John
“sons of Thunder” probably be-
cause their father Zebedee let rip
a few curses when the Master had
coaxed them away from their boat
and nets to make them fishers of
men. Speaking of Herod the Less,
Jesus called him a fox and bade
him (in the Aramaic equivalent)
to go “whistle ‘Dixie.’” As for play-
ing tricks on his followers, re-
member how Jesus asked baited
questions like, “Who touched me?”
when a crowd had thronged
around him close as sardines; or,
“where will we buy bread?” when
they were out in the boondocks.
The playful good cheer bubbles up
more evidently after the Resur-
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rection, for example, when Jesus
«strung along” the two disciples
for the duration of a five-mile
walk to Emmaus. Although Jesus
could aptly be identified as the
Man of Sorrows, his sermons,
especially those on the Mount,
were certainly calculated to rout
human anxiety and gloom for all
times. If the Master never relaxed
into a full grin while on earth,
maybe, as Chesterton has suggest~
ed, he is saving that heart-warm-
ing sight for the citizens of the
New Jerusalem.

If Jesus himself was not notice-
ably ebullient, at least he urged
his followers to be so. At the Last
Supper, having assured the Apos-
tles that in the world they would
have affliction, he quickly added,
“But take courage, I have over-
come the world” (Jn. 16:33). And
then, at the peak of his priestly
prayer, he confessed: “These things
I speak in the world, in order that
they may have my joy made full
in themselves” (Jn. 17:13). And
the invitation to Christian cheer-
fulness was not wasted on that
alter Christus, Saint Paul. After a
lifetime of harrowing adventures
and human disappointments, im-
prisoned and awaiting execution,
the Apostle to the Nations prac-
tically lapsed into ecstasy when
he wrote to the Philippians what
amounts to a manifesto of Chris-
tian optimism and humanism: “Re-
joice in the Lord always; again I
say, rejoice... have no anxiety. ..
and may the peace of God which
surpasses all understanding guard

your hearts and your minds” (Phil.
4:4-T7). Yes, as followers of Christ,
like Saint Paul, we have a right—
no, a duty—to be cheerful.

Even a brief look at hagiography
down through the checkered his-
tory of the Church should con-
vince us that as companions of
the Saints we have grounds to be
cheerful. Just to cull a few ex-
amples, there is Blessed Julian,
recluse of Norwich, according to
whose Revelations Jesus reproach-
ed her in a lugubrious moment
from the Crucifix, saying, “My
daughter, you have every right to
be merry as any great lady in the
world.” The doughty Teresa of
Avila used to chide, “God deliver
us from sour-faced saints!” A
spirit of holy nonchalance per-
vades Saint Francis of Sales’s de-
lightful Introduction to the De-
vout Life. Saint Philip of Neri is
reputed to have scanned joke books
as part of his preparation for
Mass—to bring his ecstatic spirits
back to reality. Don Bosco’s avowed
mission was “to spread abroad the
smile of religion.” But perhaps the
cheeriest Saint we have on record
is statesman-martyr Thomas More.
Always a wit, Saint Thomas jest-
ed all the way to execution. Well
acquainted with the guard of Lon-
don Tower, Thomas chided the
man, “If I complain about my ac-
commodations here, don’t hesitate
to show me out.” Mounting the
scaffold, he bade the executioner
to “give me a hand going up:
coming down, I'll shift for my-
self.” And just before the axe fell,

he admonished the axeman to pull
his beard out of the way of the
blade, for “that, at least, had not
offended the King.” If you wish to
pursue this merry side of the
Saints, you may read short but
scintillating biographies of forty
of them in Sheed and Ward’s pub-
lication, Saints Who Were Not Sad.

But probably the most imme-
diate title we hold to cheerfulness
stems from our association with
Saint Francis of Assisi. After the
foggy pensiveness that preceded
his conversion had passed, the Pov-
erello’s life proved to be filled with
almost uninterrupted good cheer,
whether he was fiddling an imag-
inary violin in the woods, chort-
ling the latest stanza of his Can-
ticle of the Sun, or bantering with
his favorite follower: that clown,
Brother Juniper. His manifest op-
timism was neither shallow nor
evanescent; for it sprang from a
rooted conviction that God was
his Pather, Jesus was his liege
Lord, and creatures were his broth-
ers. Perfect joy for him, as Broth-
er Leo discovered, depended very
little upon human comfort, securi-
ty, or accomplishment. So he could
jest when the glowing iron cau-
terized his eyes and graciously
nibble Brother Jacoba’s almond
cakes on his death-bed. Saint
Prancis knew, too, the strategic
importance of abiding cheerful-
ness. Some of his strongest words
recommend that virtue to his
disciples. We would do well to re-.
peat them here, lengthy though
they are: :
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It is for the Devil to be sad,
but for us always to be cheer-
ful and happy in the Lord.

If the servant of God studies
to have and keep, within and
without, that spiritual cheerful-
ness that proceeds from a clean
heart and is acquired by devo-
tion to prayer, the evil spirits
cannot harm him.

The Devil exults most when he
can steal a man’s joy of spirit
from him. But when spiritual
joy fills our hearts, the Serpent
pours out his deadly poison in
vain.

The demons cannot hurt a
servant of Christ when they see
him filled with holy mirth.

Why do you show your sorrow
and sadness for your sins ex-
teriorly? Keep such  sadness
between yourself and God, and
pray that in his mercy he may
pardon you and give you back
the gladness of his salvation. But
before me and the rest try always

to have a cheerful air: it does
not become a servant of God to
appear before his brother or any-
body else with sadness and a
troubled countenance.l

Thank Heavens, most of the fol-
lowers of Saint Francis have been
chips off the old block, have been
noticeably chipper souls.

From four points of view, then,
we sons and daughters of Saint
PFrancis are entitled to live our
lives in relative good cheer, until
we arrive where every tear shall
be wiped away.... With a little
stretch of the imagination, we
might update that metaphor of
the Big Book and think of our
lives as being recorded on celestial
video tape. Have you got the pic-
ture? Smile—you are on Candid
Camera.

1 The Words of St. Francis, ed. by James Meyer, O.F.M. (Chicago: Fran-

ciscan Herald Press, 1952), pp. 125-26.

GOOD SPIRIT

When I am in doubt, and conflicting thoughts
arise;

when I cannot judge the way that I should go,

—Good Spirit, counsel me.

When someone has done me wrong, and T am
angered ;

and I cry for justice,

—Good Spirit, counsel me.

In the day when friends come to me,
and seek encouragement,
~—Good Spirit, counsel me.

When I am tempted to do what is not right,
and have not charity,
—Good Spirit, counsel me.

In my reading and in my studying,
—Good Spirit, counsel me.

Good Spirit, guide me in my journey through
life, that I may accomplish that which I was

created for: to love, to know, and to serve.
Amen.

Anthony Savasta, O.S.F.
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Arguments for the Existence of God.
By John Hick. New York: Her-
der and Herder, 1971, Pp. xiii-148.
Cloth, $6.95.

Reviewed by Father Michael D. Mei-
lach, O.F.M., Ph.D. (Philosophy, Ford-
ham), Assistant Professor of Philos-
ophy at Siena College, Loudonville,
N.Y., and Editor of this Review.

The probability of God’s existence
is a question both perennially con-
troverted and, with the passage of
time, increasingly complex. Few au-
thors in our time have wrestled so
long and so passionately with this
question as John Hick.

Hick is a good writer and, in
general, a clear-minded, competent
philosopher. His Evil and the God
of Love, e. g., must remain a clas-
sic exposition of theodicy. But he is
incorrigibly hung up on his fanci-
ful theory of ‘eschatological verifi-
cation”—the notion invoked in the
final pages of this book, as in so
many of Hick’s earlier writings, to
salvage theism despite the demolition
of all the proofs offered for God’s
existence. The idea is, as the words
indicate, that even if we cannot
demonstrate God’s existence in this
life, still—in the world to come—
it will become apparent to all and
hence will be “verified” in a strange
sort of empirical way, that God ex-
ists.
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Also of interest in the final chap-
ter is the author’s discussion of
various attitudes adopted by theolo-
gians (as opposed to philosophers)
toward the theistic proofs. Theolo-
glans too reject the proofs in our
day, but for reasons less compelling
than those professed by the philoso-
phers.

Still, the main point of the book
is its discussion of the proofs them-
selves — and it is a first-rate dis-
cussion indeed. The teleological, cos-
mological, and ontological proofs are
presented each in its turn, complete
with salient features in the his-
torical development of each proof
and a critical discussion that is
generally beyond cavil. One point
well made, in connection with the
teleological argument, is that the ap-
peal to “probability”’ is literally non-
sense in the case of an allegedly
unique Existent.

The verdict in each case is, as
mentioned parenthetically above, that
the proof is invalid. There is no air-
tight way of proving God’s existence,
nor even of showing by abstract
reason that it is ‘“probable.”” I am
convinced that Hick is correct here,
as also in his appeal to religious
experience as the viable alternative
to logical proof.

Intrinsically, therefore, the book
appears not merely acceptable, but
highly useful: a superb presentation

and evaluation of the theistic proofs.
But from the practical, extrinsic
viewpoint, I have grave misgivings.
Handy as this compendium is, the
scholar has, strictly speaking, no
need of it. Again, it is far too ab-
stract and technical a discussion for
the general reader. It would seem
addressed, therefore, to the student
of philosophy and/or theology. I
for one would like very much to use
it as part of a philosophy course.
I would never do so, however, be-
cause the publisher has priced the
book clear out of the student’s mar-
ket. I might be induced to do so
if any effort at all had been made
to produce an attractive item. But
the printing is an abomination, for
reasons, which the publisher certain-
ly must know, and for which an
apology seems in order to the au-
thor as well as the reader.

The Decline and Fall of Radical
Catholicism. By James Hitchcock.
New York: Herder and Herder,
1971. Pp. 228. Cloth, $6.50.

Reviewed by Father Raymond J. Bu-
cher, O.F.M., Ph.D. (Philosophy,
Fordham), a member of the philos-
ophy department at the University of
California at Berkeley, and Assistant
Novice-Master for the Province of
Santa Barbara.

In the Spring of 71 the new San
Francisco cathedral was dedicated.
A handfu]l of friars paraded on its
periphery in protest while an equal
number of friars paraded within to
participate in the festive rites. The
confrontation between these dis-
sident groups of friars which took
place at the cathedral’s portals con-
sisted in a smile. I suspect that
James Hitchcock, author of The De-
cline and Fall of Radical Catholi-
cism, would have a difficult time ac-
counting for this smile. His book is
often tedious, occasionally pretentious,
and generally premature. However,
it is a work that cannot be ig-

nored. Like hot pants, it is some-
thing quite unsubstantial which, I
fear, will capture the laity’s fancy.
And let’s face it: the cycle of con-
servative critiques was overdue; its
inauguration, if not raising hopes,
should at least not raise any eye-
brows.

Faithfully (yet often playfully),
Mr. Hitchcock catalogs the failures
and foibles that have plagued the
post-conciliar Church. His thesis is
direct: culpability for waning reform
lies principally with the reformers
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themselves. He professes to offer
this criticism from within; he claims
the credentials of a progressive (p.
9). But the pages that follow that
prefatory remark render the claim
increasingly incredible.

With no apparent architectonic,
Hitchcock stitches together seven
chapters in which theologians like
Gregory Baum, sociologists like Eu-
gene Schallert, and pundits like
Daniel Callahan are taken to task
for appropriating the kind of au-
thority for which they have so lavish-
ly chastised the pre-conciliar Church.
Sprinkled throughout the book are
the following allegations: the sub-
versive character of current cate-
chetics; the emergence of an ec-
clesial elite which de facto possesses
its own brand of infallibility; a cler-
ical corps sans an interiorized faith;
a reluctance to admit that the Cath-
olic rank and file ig conservative;
the almost inevitable tendency among
progressives to misunderstand the
secular world; and the contemporary
inability to sustain a living sense of
God. The reform has been political:
the remedy, Hitchcock insists, must
be spiritual. .

Let me list three areas of dissatis-
faction. I dislike a -book that is a
mere collection of essays. I felt no
build-up as I pressed on. I prefer
a final chapter that summarizes and
synthesizes the book’s central ar-
guments, Secondly, I find Hitch-
cock’s admittedly excellent journalese
an inadequate vehicle for the theo-
logical themes which he seeks to en-
gage. I found him most disappoint-
ing in his simplistic handling of the
very real problems of theological un-
certainty, divine transcendence, and
Christian secularism. These are is-
sues over which good men are
agonizing; Hitchcock’s allegations
fail to recognize and respect that
anguish. Thirdly, a consistent flaw
is the author’s equivocal use of the
term radical. His definition of ra-
dicalism as ‘“the ostensible reaching
out for total freedom” (p. 126) is
card-stacking par excellence. With

350

singular ease he interchanges radical,
progressive, and liberal; my under-
standing of these terms allows no
such facile exchange.

Yes, Mr. Hitchcock, many mistakes
have been made in the Church’s at-
tempt at post-conciliar renewal, but
breakthroughs have also ensued.
These you have elected to ignore—
as well as the good will and good
work of the ‘non-radical” progres-
sive. You have done an injustice to
him, and ultimately to the Church
which he seeks to serve.

The Holy Spirit and Our Spiritual
Life. By Joseph Aubry, S.D.B.
Trans. Paul J. Oligny, O.F.M.
Pulaski, Wis.: Franciscan Pub-
lishers, 1971. Pp. 64. Paper, $0.50.

Reviewed by Father Michael D. Mei-
lach, O.F.M., editor of this review.

“It is extremely urgent that Cath-
olics learn that there is a Holy
Spirit and who He is” (p. 18). This
exhortation, taken out of its con-
text, may appear naively alarmist
and exaggerated. I don’t think it is
either, however. If devotion to the
Spirit was never what it ought to
have been before the recent up-
heaval, then surely we lack words
even to describe the current sad
state of affairs. I sincerely hope
that this little unpretentious yet
solid and pregnant booklet will re-
ceive widespread attention and ex-
ercise an influence far exceeding its
humble proportions.

Father Aubry casts his alluring
message in three sections. The first
is in a sense introductory, contain-
ing a description of the present state
of devotion to the Spirit and also
a presentation of the Spirit's role
according to the fundamental frame-
work of the Christian faith. The
second major section develops the
first, specifying the Spirit’s role in
greater detail as Unifier and Sancti-
fier. The third describes the Chris-

tian’s life as transformed by the
Spirit.

There are, of course, flaws in this
generally fine work. The use of em-
phasis exceeds all reasonable bounds,
for one thing; and (to me, at least)
there is an occasional flight behind
scholastic concepts and terms which
seems unwarranted. But on the
other hand, what is in itself a
basically inspiring message has been
enhanced by the translator's addi-
tion of strikingly confirmatory pas-
sages from the Documents of Vati-
can II. The printing of these pas-
sages as footnotes is perhaps un-
fortunate—they could, to much bet-
ter advantage, have been worked in-
to the text or at least given more
prominence than they have been giv-
en. The booklet is, at any rate, one
that ought not to be missed.

S8t. Francis of Assisi: Patron of the
Environment. By Warren G. Han-
sen, Ph. D. Chicago: Franciscan
Herald Press, 1971. Pp. 73. Cloth,
$4.95.

Reviewed by Father Capistran J.
Hanlon, O.F.M., Ph.D. (Sociology, U.
of Colorado), Assistant Professor of
Sociology at Siena College and, like
the author, familiar with the beauties
of God's handiwork—having spent the
past six years travelling around the
Indian reservations from Montana to
Arizona.

Scripture and Tradition contain a
twofold theme regarding man’s re-
lationship to the rest of creation.
Most people are familiar with “man
as the master of creation”—the
theme expressed so clearly in Gen-
esig (1:28-31). This theme hasg been
used as the moral justification for
the discovery of the New World,
the conquering of space, and prac-
tically every other step of so-called
human progress even though it has
entailed the suppression and annihi-
lation of countless nations and the

ruthless exploitation of natural re-
sources.

The Western Church has been
severely criticized for fostering and
even causing the current ecological
crisis because she has taught and
emphasized this theme. Dr. Hansen’s
book is a plea for the greater recog-
nition of the equally valid second
theme: man’s brotherhood with all
God’s creatures.

This second theme is just as well
founded in Scripture and Tradition
as the first. One need only glance
through the Book of Proverbs (8:
22-23), the Book of Psalms (104,
148), the Book of Job (39:26-29),
and the Book of Sirach (43:13-18),
to discover the elogquence of this
theme. Dr. Hansen is also deeply
impressed by the life and writings
of Francis of Assisi as a herald of
man’s brotherhood not only with God
and his fellow man, but especially
with his fellow creatures. The wri-
tings of Francis, and the relating of
the animal] stories which have al-
ready endeared Francis to animal-
lovers the world over, compose most
of chapter four.

In discussing Francis’ relationship
to all creatures as God’s communi-
ty of which man is a part, Dr.Han-
sen concludes: ‘“man has overful-
filled his role in the community of
God’'s creatures. In pursuit of his
own self-centered ends he has, as
we have seen, caused immense de-
struction to the community and now
threatens his own habitat with sim-
ilar disaster. Man's appropriate role
in the community of creatures is
clearly indicated by the relationship
which Saint rfrancis enjoyed with
them—a kind of pastoral relation-
ship “achieved by living the life-style
of Saint Francis, that is, the spir-
ituality of Saint Francis” (p. 56).

The author proposes that the key
to living as Francis lived is the ac-
ceptance of Christ as the Savior of
the world. Francis as Patron of the
Environment would recall to the
Church a ‘“forgotten insight of its
mission”: it ought to add to its work
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of bringing about reconciliation be-
tween man and God, and between
man and man, ‘the work of bring-
ing about reconciliation between man
and nature, of restoring man to his
rightful place in the brotherhood of
creatures, of restoring peace through-
out the entire created order” (p. 52).

While no one would deny the lofti-
ness of the author’s proposal, or
even deny Francis of Assisi a new
title, one can only come away from
reading this book with a feeling of
disappointment. Disappointment in
ideas that were not thoroughly pur-
sued, ideas plucked from other
sources almost at random as we are
led through a churchyard full of
elegies to the Passenger Pigeon, the
Trumpeter Swan, and the Redwood
to a cataloging of pollutants. Then
we are presented with part of the
criticisms of McHarg and White of
the Church as the cause of the pres-
ent ecological crisis and the Indus-
trial Revolution. In the concluding
pages we are hurriedly taken from
the life of Saint Francis to the theol-
ogy of Saint Paul to the idols of
modern civilization and then onward
to the Eucharist and our union with
God through Christ, then to a prac-
tical guide of choices which we will
be called upon to make: returnable
glass bottles versus non-biodegradable
plastic containers!

No doubt Dr. Hansen’s intentions
were laudable, but I cannot say the
results can be classified in the same
category.

The Assault on Authority: Dialogue
or Dilemma? By William Meiss-
ner. Maryknoll, N.Y.: Orbis Books,
1971. Pp. 320. Cloth, $7.95.

Reviewed by Father Julian A. Davies,
O.F.M., Ph.D. (Fordham, Philosophy),
Assistant Professor of Philosophy at
Siena College, Loudonville, N.Y., and
Associate Editor of this Review.
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Just as risky as judging a book
by its cover, I have learned, is
judging a book by its title, Willlam
Meissner is not largely concerned
with contemporary assaults on au-
thority, nor with the problemg it
raises, particularly in the Church.
Rather he has offered a text in so-
cial psychology, with particular ap-
plication to authority structures in
the Church. Though much of what
he says may be common coin in his
trade, he offers real enlightenment
to the non-specialist. Particularly in-
formative to me were his analyses
of the “mythic” attitude with which
subjects and superiors perceive one
another, the carry-over from early
years of attitudes of exercising as
well as of submitting to authority,
and his descriptions of the various
types of pathological personalities in
relation to obedience.

The author’s treatment of the prin-
ciple of subsidiarity is careful and,
I judge, on target. His analysis of
the role of a subject, with its stress
on personal, responsible, and initi-
ative-taking obedience, is well done.
Dr. Meissner’s experimental bases
are quite impressive and lend cre-
dence to his theoretical accounts. His
view of matters ecclesiastical is left
of center, but fairly unobtrusively
so, I did take exception to his de-
scribing Vatican II's view of authori-
ty as a “reversal” of the post-Tri-
dentine stance, thinking ‘modifica-
tion” the better description of the
reality. I also feel that he took the
generation gap too seriously, and was
whipping a dead horse in hig as-
sault on blind obedience.

Dr. Meissner’s scholarship is im-
pressive, and his modesty captivat-
ing. He has written a book which is
of value to both those in and those
under authority, a book which while
focusing on the informal relation-
ships which affect obedience. does
not by a long stretch eliminate that
important vow and virtue.
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EDITORIAL

Grace and Truth

“Grace and truth came through Jesus Christ” (Jn. 1:17). The per-
sonal presence of God among us which we celebrate especially this month
was a beginning of Divine Largesse—not the end of it. In coming among
us, God did not come empty-handed. He left us something to keep Him
in mind: truth and grace—gifts not only handed down from generation
to generation, but re-given through his Church and through his Sacra-
ments. Our own day’s profound awareness of the Person of Jesus, that he
is the Truth, that he is Gracejought not blur the fact that “truth” and
“grace” do designate real gifts other than Jesus—gifts we need to live by.

The communications explosion which allows every different idea to
get not only a fair but more often than not an undue hearing, has, I think,
shaken the confidence of far too many men and women of God. “How
can anyone tell what is Catholic?” is a question one hears too often. It is
not the same question, I submit, as “Who is Catholic?”’ This latter ques-
tion bears on the sincerity, the attitudes, and the claims of persons; the
former, on what it is that Jesus taught us about himself—about ourselves,
and about what we should do. Vatican II has changed neither the Creed,
the Code, nor the Cult of Catholicism, even if it is true that a certain
historically conditioned style of presentation has been abandoned. Check
the articles in an annual like the National Catholic Almanac over the past
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fifteen years, or even the past thirty, and you will find you can discern just
what the Church teaches without much difficulty. That a lot of people
who want to be Catholics don’t agree with all that he Church says affects
in no way the truth of the matter. An articulate and devout lady I know
regards taking of interest on money as wrong; a famous editor (whose
identity as a Catholic is well known) disagreed with much of Mater et
Magistra; and some Catholic pacifists regard any violence (even self-
defense) as wrong. Their views (whether they are shared by others, col-
lared or mitred as the case may be) are not Catholic, not what the Church
believes, and our love, our respect, even our admiration for their sincerity,
loyalty, and courage, should in no way make us weak in our own faith
commitment or in proposing to others the faith—the truth—that Christ
has given to his Church.

The second gift of Christ is grace: a new order of life and power.
It is my feeling that many Catholic counselors, under the aegis of a non-
directive approach to helping people, are overlooking the dimension of
divine grace as a personal resource that the counselee can draw upon to
work out his problems. One counselor described his role to me as helping
people clarify what it was they really wanted to do. He wasn’t at all dis-
turbed that such a decision might run counter to what the Church teaches,
or counter to the person’s own faith commitment. I grant that in helping
someone pick a job, or a college, a great deal less of directivity than may
generally be manifested by authority figures like priests, sisters, and teach-
ers, is called for. But when it comes to a decision involving a clear moral
issue, like abandonment of a spouse or a vocation, or an assault on innocent
life, then such counseling is irresponsible. It manifests a neglect of the .
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counselor’s duty to witness to the belief of the Church and to respect the
individual’s faith commitment as part of the data out of which a solution
must be built. The priest’s, the sister’s, the teacher’s role is to brace the
tottering knees, to strengthen a weak faith commitment, to pray and do
penance that the power of God may touch the heart of the counselee to
walk a way he really feels he should walk in place of a way he, at the same
time, feels he wants to walk. We have to trust God’s power to help those
who do, if only with a velleity, want to help themselves, and we have to
trust in God’s wisdom and Providence to see that decisions we have in-
fluenced will work out for the best. The fear that the person may regret a
tough decision we helped him to make ought not stop us from helping to
make it. Even when we are approached as persons, as many like to ap-
proach us today, it would be a betrayal of our faith commitment and of
the role we have chosen, to opt for a non-directive approach which would
bypass the data of faith—which would ignore the fact that God does not
tempt anyone beyond his strength, or the fact that God does give strength
to overcome temptation.

Perhaps the kind of non-directive attitude I see in the air, is at bot-
tom a result of insecurity about truth, as well as lack of trust in grace;
it is sometimes verbalized that way. The psalmist tells us that the truth and
graciousriess of the Lord endure forever. Our faith tells us that His truths,
like Him who is the Truth and the Way and the Life, are the same yester-

day, and today and forever.
b Sl Lo fr
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The Franciscan Charism Today

There is a story recounted in
the Fioretti which presents Fran-
cis asking Brother Rufino to go
and preach before the people of
Assisi. Rufino hesitated, proclaim-
ing his unworthiness. Whereupon
Francis rebuked him for his fail-
ure to obey promptly and com-
manded him to go naked to preach
before the people of Assisi. I feel
a little like Brother Rufino must
have felt, as I attempt to lay bare
my thoughts on Francis and Fran-
ciscanism to my fellow friars on
the Feast of Saint Francis.

It is of Francis and Francis-
canism that I think we must
speak today. The recent letter of
our Minister Provincial sets forth
this very theme: this very reaffir-
mation of the value of Francis-
canism for the world of today.
“Our Franciscan spirituality a-
bounds in solutions for life with
God in the present world,” he as-
serts. We should believe in what
we are and make every effort to
present what we are to the people
of today. “...inspired by the
words and deeds of Saint Fran-
cis himself, we should make our

Mathias F. Doyle, O.F. M.

leap into this world which God
has entrusted to us.”

It is especially with this reaf-
firmation and renewal of our
Franciscan vocation that we
should be concerned. To me, this
means the awareness of our special
charism and of the personality or
spirit in which we are called to live
this charism as Franciscans. (By
charism I mean the personal gift
of the Spirit we receive by our
vocation to be used for the good
of the Church. It is a Franciscan
charism to the extent that it 1Is
lived according to the internal
spirit of the institute itself, in-
spired by the life and spirit of
Francis.)

Our charism is, quite simply, to
«“gvangelize the world without pos-
sessions.” We do this by preach-
ing, by serving while living to-
gether in a loving community. Cer-
tainly Franciscanism cannot be
defined by any particular apos-
tolate or work. It is geared more
to what we are becoming than
what we are doing. It has been
remarked that Franciscanism
tends to assume the face of the

This I!.omily was delivered in the Siena College Friary chapel on the Feast
of Saz:nt Francis, 1971. Father Mathias F. Doyle is Assistant Director of

g'ralncwcan Students and Assistant Professor of Political Science at Siena
ollege.
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one who possesses it. The tre-
mendous variety of Franciscans to-
day eloquently attests to this in-
sight. And such Franciscanism is
proved, not in the multitude of
our numbers nor in the magnitude
of our works, but in the documen-
tation of our lives well lived. With
Saint Paul we can say, “What does
count is that one be created
anew.”

I am reminded of another story
about Saint Francis and his view
of what would be perfect joy.
Francis was returning to St. Mary
of the Angels with Brother Leo
when he began to ask Leo what
would be perfect joy. Not the wis-
dom to know men’s hearts, he in-
sisted, nor to foretell the future,
nor to be able to heal all men’s
ills. Rather, says Francis, it would
be perfect joy if when they reach-
ed home in the rain and cold they
found themselves locked out and
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rebuked and sent away when they
tried to enter. Then, says Fran-
cis, if they could accept this with
patience and courage, that would
indeed be perfect joy! I think
Francis parallels here in a very
practical and down-to-earth way
the great discourse of Paul on the
virtue of Charity. For, he would
remind us, it is only when men
are capable of accepting suffering
and pain with patient courage
that they are capable of loving.
All their other talents or works
are but the gifts of God working
through them. None of these can
man really account to his own do-
ing. But when he can accept the
pain of life with patient courage
he has become capable of loving
both God and his fellow man. This
for Francis, is indeed perfect joy.

If this be our charism, it be-
comes truly Franciscan when it
is lived after the manner of Fran-
cis himself. It is hard to imagine
a Franciscan who is not tinged
with the spirit and personality of
Francis. Francis himself saw his
Order, according to Celano, as a
“very large society, which is like
a world-wide convention joining
together in a single life style.” It
is our style of life, then, that gives
shape and character to our iden-
tity as friars. And it is our style
of life which must somehow re-
flect the manner and style of the
life of Francis. There are at least
three things in Franeis’s life which
seem to mirror his spirit and chal-

lenge us to imitation. He was a
non-judgmental and flexible per-
son. Not one to judge others, he
was open to suggestions from both
God and those around him. And
he was willing and able to change
with the times. He learned to be
trusting of others and thus could
be responsive to the needs of
others. Thus he trusted both God
and His Providence; and he at least
assumed the good will of his fel-
low man. He could accept the com-~
mitment to a continuing struggle
because he was self-confident
enough to take risks and to tol-
erate frustrations. Refraining from
hasty judgments, and flexible,
trusting and self confident, he
was able optimistically to serve
God and his people through the

Church with a special concern for
the poor and the disadvantaged.
This is the personality or spirit
of Francis’ charism which we are
all called by our vocation to share.

We can best celebrate the joy of
Francis and of being Franciscan
by reaffirming our commitment to
the spirit of Francls, and by con-
tinuing our effort in common to
live by his charism today. We con-
tinue the work of evangelizing the
world without possessions. We
preach, not only by word but
especially by our style of life, and
we seek to serve while living to-
gether in community. The world of
today is the world God has en-
trusted to us, that we may en-
liven and enlighten it with our
Franciscan charism.’
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I Am of David's Line

Bonaventure: Christmas Day—Paris,
(coram rege et familia tota in capella regali)

These are words of the Word Incarnate about His own birth into
flesh. In these words He commends himself by the prestige of his
royal family and the unique fullness of his wisdom. The first is
indicated by “I am of David’s line, the root of David” and the
second by ‘“the bright star of the morning.” CHRIST was born
as a STAR most radiant to enlighten a blind world:

“like the morning star among the clouds
like the moon at the full”
as a blazing FIREBRAND to enkindle a lukewarm world:
“I have come to bring fire to the earth
and how I wish it were blazing already!”
as a ROSE most fragrant to re-vivify an anguished world:
“I am the rose of Sharon
the lily of the valleys.”
as a PEARL most precious to strengthen a weakened world:
“A golden ring, a gleaming pearl,
is a wise rebuke to an attentive ear.”
as Wisdom most refreshing to feed a famished world:
“I am Wisdom who came forth from the mouth
of the Most High.
Approach me, you who desire me,
and take your fill of my fruits.”
as a straight MEASURING-ROD to direct a world off-course:
“Rabbi, you are the Son of God,
you are the King of Israel.”
Rabbi, we know you are a teacher
who comes from God.”
as LIFE unending to uplift a dead world:
“I have come so that they may have life
and have it to the full.
I am the Way, the Truth, and the Life.”

(Apoc.22:16; Eccl. 50:6; Lk.12:49; Cant.2:1;
Prov. 25:12; Eccl.24:5,26; Jn.1:49;3:2;14:6)

Translation by Marigwen Schumacher, The
Emma Willerd School, Troy, N.Y.
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To some people the wail of a
newborn baby is a heart-rend-
ing sound. To others it is only
head-splitting. But late one calm
night in Judea, an infant let out
a birthday cry that split all time
in two. But then, Mary’s First-
born was no ordinary baby.
Wrapped in that bundle of bunt-
ing was something old, something
new, and something eternal. The
Baby’s body was centuries old,
having descended ultimately from
the seed of Adam. The Baby’s soul
was new, freshly created only nine
months before. But the Baby's
personality was eternal, for he was
the second Person of the Blessed
Trinity. “In the beginning wag the
Word, and the Word was God, and
the Word was made flesh and
dwelt among us.” When the eter-
nal Word of God emitted his first
human cry in the chill stable air,
he sundered the centuries.

The Christmas narrative is an
old story for us. Saint Luke has
made the story short and sweet. It
is a perfect narrative, for all its
brevity. It has a beginning, a mid-
dle, and an end. The story be-
gins in the last hours B. C.: “A
decree went out from Caesar Au-

<.

Who Can Resist a Baby?
Robert J. Waywooé.:_ O.F.M.

gustus that a census should be
taken, and all were going each to i
his own town to register. And
Joseph also went from Galilee, out
of the town of Nazareth into
Judea tg the town of David, which
is called Bethlehem, because he
was of /the house and family of
David, to register, together with
Mary his espoused wife, who was
with child.” The middle and cli-
max of the story come while the
Holy Couple are at Bethlehem,
when the time for Mary’s delivery
was at hand: “And she brought
forth her Firstborn Son and
wrapped him in swaddling clothes
and laid him in a manger because
there was no room for them in
the inn.” The happy ending of the
story comes when, later that night,
an angel flutters down to some
shepherds in the region and tells
them that a Savior has been
born who is lying in a manger, a
Savior who will bring peace to men
of good will. “So they went with
haste, anll they found Mary, and
Joseph and the babe lying in a
manger. And when they had seen,
they understood what had been
told them concerning this child,
and all who heard marvelled at

Father Robert J. Waywood, O.F.M., a frequent contributor to our pages, i8 °
Assistant Professor of English at Siena College, Loudonville, New York.
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the things told them by the
shepherds.” So ends the old story
of the Nativity.

Perhaps the old story has grown
too familiar to us. Peérhaps we no
longer see the unfathomable sim-
plicity and divine humanness of it
all, Just to recapture those in-
sights, let us retell the story in
a new guise.

Joseph, a General Electric em-
ployee, has been laid off. It is im-
perative that he find a new job
because his wife Mary is expect-
ing. So the two of them ‘board a
Greyhound bus going to Joseph’s
home town where he may locate
a new position. Since the one
hotel in the town is full of guests,
Joseph and his wife take a long
walk to the outskirts where there
is a boarding house run by an old
acquaintance of Joseph’s. The land-
lady recognizes Joseph, but she is
sorry to inform him that all the
rooms are occupied. It is nightfall
already as the couple turn to leave
the house. But wait. The lady has
an idea. There is a room in the
attic of the garage. It is only a
storage place, but the brass bed
there could be set up and the lady
does have an oil heater and plenty
of clean blankets. Mary decides
they’ll take it.

Later that night Joseph is sitting
beside the ancient sbrass bed on
which Mary is resting. He has al-
ready lit the stove, heated some
water, and lined an old flower-box
with soft blankets, It has been a
long day. His head droops as he
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listens to the winter wind whistl-
ing through the window sash. And
then, the next sound he hears is
the cackle of a baby. He looks up
almost incredulously to see resting
in Mary’s slender arms a pink
bundle of humanity. The Son of
God has been born.

Are they the only mortals to
realize the momentous event of
this night? No. For nearby at a
roadstand, a group of truck driv-
ers have just come out after their
midnight coffee break and are
heading toward their vans, when
a luminescent angel appears, perch-
ed on the traller of one of the
vans. The angel tells them what
has happened and  sends them

scurrying to the garage attic near-
by. Crowding into that chamber,
each burly figure kneels before the
divine Baby now sleeping in the
flower box and holds his cap
respectfully in hand. Later they
drive off into the night, spreading
the good news wherever they go.
Such would be the new story of
Christmas.

We have reviewed the old story
of Christmas; we have sketched
a newer version. Now we must look
deeper into the narrative of the
nativity to see its eternal mean-
ing and message. The Message
rolled in swaddling bands is divine
Love. God so loved the world that
he gave his only-begotten Son that
those who believe in him may not
perish but have everlasting life.
Shortly after God had created
mankind, he realized that men
were hopelessly sinful and that the
thought of their heart was bent on
evil at all times. But God, though
he hated sin, loved sinners. He
loved them because he knew that
he had made them straight and
that they could be converted. His
love compelled him, then, to be-
come man even as it had com-
pelled him to create man. He
wanted to become a man for two
reasons: first, to be close to the
world he loved; and second, to cap-
ture men’s hearts in love for him-
self. Because Christ came so near
to men as to become a man, we
do not have a high priest who
cannot have compassion on our in-
firmities but one tried as we are
in all things except sin. Because

man finds it hard, moreover, to
love and obey a distant, -invisible
divinity, Christ was born as a win-
some infant whom man could see
with his eyes and fondle with his
hands. A baby somehow has com-
plete sway over the human heart.
The hardest arms soften when
they support the frame of a baby.
This divine Baby was the King of
hearts. Just before his death, Jesus
explained the purpose of his birth.
I am a King. This is why I was
born and why I have come into
the world. This infant King from
the throne of his manger-crib
longs to rule our hearts, longs to
convert them from earthbound
desires and selfish whims. This
coming Christmas season, he will
stretch his omnipotent infant arms
to offer us eternal love. Who can
resist a baby? Let us therefore
draw near with confidence to the
throne of grace, that we may ob-
tain mercy and find favor to help
in time of need.

We have heard the old, the new,
and the eternal story of Christ-
mas. We have seen how the
eternal God, in the newness of
flesh, regenerated the old world.
Triumphing over barriers of time,
that everlasting Infant comes to
us each year full of love and in-
vitation. He comes in the host of
wheat, his new counterpart to the
old manger of straw. Let us ap-
proach him anxiously in Christmas
Communion just as the shepherds
went over to Bethlehem. For he is
the same yesterday and today,
yes, and forever. ’
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AN EXCLUSIVE INTERVIEW

From the Pilot's Seat

For many years, the late and never-to-be-forgotten Cyprian Truss, an
English Capuchin, working in the United States and living on Blackstone
Boulevard in Providence, R.I., instructed and charmed his audience with a
weekly ‘radio broadcast called “From the Pilot’s Seat.”” Father Cyprian’s
popularity as preacher, writer, and broadcaster rested on the sense of mis-
sion and seriousness that was, in him, immediately obvious. He was a man,
a man of God, who had served in the R.AF. and knew an awful lot about
life .and about men. He was, therefore, keenly aware of how much we need
God; and so he set about his own life-long mission of bringing God to men
and men to God. He did this in the spirit of Francis, using to the nth de-
gree his abilities with the written and spoken word. And as a real friar he
accomplished so much in a rather matter-of-fact way, with much charm
and a lot of joy.

Father Jacques Guy Bougerol, the subject of this Interview and the
author of the accompanying article on the Bonaventurian Centenary, has
never ceased to remind me of Father Cyprian. He was born in Paris in
1908, entered the Franciscan Fraternity in 1928 and took orders in 1935.
After ordination, Father Bougerol fulfilled the apostolate of preaching and
of youth work. In 1939, with the advent of World War II, he entered the
French Air Force, first as an officer and then as military chaplain. From
1959 to 1968 he was General Chaplain of the French Air Force.

Father Bougerol, as the Interview brings out, has for a long time been
intensely interested in the life and writings of Saint Bonaventure. This in-
terest, encouraged. by the late Father Ephrem Longpré, led Father Bougerol
to obtain a Master’s Degree in Philosophy (1957) and a doctorate in the-
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ology (1961), all this while carrying.on his normal and daily pastoral
activities. From 1966 to 1969 he was professor of theology at the theologate
of the Parish Province in Orsay, and since 1969 he has been the coordin-
ator of the Fraternity at Vézelay, France. _

Father Bougerol is President of the Commissio Internationalis Bona-
venturiana, and his work often brings him to the Collegio san ‘Bonaventura,
the Order’s International Research Centre in Rome. To read a man’s
writings, to hear about him, is one thing. To live with him is another. Like
Father Cyprian Truss, Pére Bougerol is a man with a mission. That mission
is to revitalize, develop, and further Bonaventurian studies in the world. He
is convinced that Bonaventure has something very special to say to our day
and age; and his enthusiasm is catching. We who have lived with him
soon found ourselves working with (or for) him! o

Again, as with Father Cyprian, Pére Bougerol is 2 man of great charm,
many talents, and a geat capacity for work. Perhaps his most characteristic
quality is his unaffected simplicity, which makes him absolutely unpreten-
tious. In manner he is sometimes quick, sometimes quizzical, and sometimes
stubborn as only a French theologian can be. He spends his days in pas-
toral work, Bonaventurian studies, conferences, lectures, and writing. Al-
ways, of course, with his pipe and this filled with Dunhill tobacco for
which he has a strong predeliction. '

Father Bougerol is a man who has much to tell us about Bonaventure
and his importance to our evolution as friars. He is—like Father Cyprian
Truss—an old Air Force man and knows the pilot’s seat. Now, as President
of the Commission, he is again there in the pilot’s seat. .. and we all know
that it affords a grand view.



Father Jacques Guy Bougerol, O.F.M.

At the very outset, Father Bougerol,
would you please say a few words on
the genesis of your interest in Bona-
venturian studies?

My interest in Bonaventurian
studies started back in 1930 when,
as a young friar, I was studying
philosophy at Amiens, France. It
was then that I discovered Bona-
venture, became interested in his
life and thought, and wanted to
learn more about both, But then
the war came, in 1939. and (of
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course) during the war years it
was well nigh impossible to do any
serious study on Bonaventure, Af-
ter the war and while carrying on
my normal pastoral dutles, I re-
sumed studying Bonaventure and
went on for graduate studies. I
earned, first, a master’s degree In
philosophy, writing my thesis on
Saint Francis; and a while after,
I obtained a doctorate in theology
ifrom Strasbourg). Saint Bona-
venture was the subject of my

doctoral dissertation. But Bona-
venture is of more than academic
interest for me; and this, because
his thought has been a great help
in the proper understanding and
determination of my vocation as
a friar-priest.

Your book, Introduction to the Works
of Saint Bonaventure, is dedicated to
the late Pére Ephrem Longpré.
What was your relationship to Pére
Longpré, and what was his influence
upon your own life and work?

Shortly after the war, I met
Pére Longpré at our friary on rue
Marie-Rose in Paris. Almost im-
mediately we became close and
fast friends—friendship that was
to grow, mature, and last until
Pére Longpré’s death in 1965. I
can state, quite frankly and simp-
ly, that Pére Longpré was and is
my spiritual mentor! On his death-
bed, he begged me at two different
times to continue fostering Bona-
venturian studies. And he also
asked that this be done, primari-
ly, in my own personal life and
through my work. I can honestly
say that I have sincerely tried to
be true to Pére Longpré’s example
and to his last wish.

You are the President of the Com-
missio Internationalis Bonaventuria-
na. Would you, then, comment on
this Commission: how it started,
what it is doing and intends to do?

In 1964, I founded a French
commission to further Bonaven-

turian studies and to publish a
new collection (Bibliothéque bona-

venturienne) for Les éditions fran-
ciscaines, my Province’s publish-
ing house. The idea of the com-
mission was to gather together
various scholars (theologians and
translators) from among the re-
ligious (Franciscan, Dominican,
Jesuit) and secular clergy to help
with the publication of these vol-
umes. Bonaventure’s Breviloguium
was our first publication. Each
year the commission would meet
at Orsay, near Paris, and it was
during one of these annual meet-
ings that it was decided to widen
the scope and purpose of our
group. And so, in 1969 a meeting
was held at Quaracchi (Florence),
then the residence of the Collegio
San Bonaventura, the Order’s In-
ternational Research Centre. Fa-
ther Constantine Koser, our Min
ister General, was present at thi-
meeting and it was decided, with
his warm approval, that our Com-
mission be officially designated to
organize and prepare the forth-
coming Seventh Centenary of
Saint Bonaventure’s death.

Since 1970, the Commissio In-
ternationalis Bonaventuriana, com-
posed of Father Cherubino Bigi
(Italy), Father Ignatius Brady
(Collegio Internazionale San Bona-
ventura, Grottaferrata-Roma), Fa-
ther Joaquim Cerqueira Goncalves
(Portugal), Dr. Ewert Cousins
(United States), Father Theodore
Crowley (Ireland), Father Samuel
Olivieri (Italy), Father Louis Pru-
niéres (France), Father Pio Sagues
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(Spain), Father Hermann Scha-
lIuck (Germany) and myself as
President, is working on two im-
portant projects. The first is the
preparation of the Festschrift, of
centenary volume, and this for
1974. This volume will contain the
contributions of more than one
hundred scholars on the historic-

. al, philosophical, theological, spir-

itual, and Franciscan aspects of
Bonaventurian thought. The sec-
ond task of the international
commission is to sponsor, in as
many nations as possible, com-
memorative ceremonies and aca-
demic gatherings for the Seventh
Centenary of Saint Bonaventure’s
death.

Can wou furnish more details regard-
ing the Centenary commemorations?

Well, first, the Festschrift (of
which I have just spoken) is one
of the main tasks on, shall we
say, the intellectual, scholarly, and
academic level. Then, an Inter-
national Congress will be held in
Cologne, Germany, in 1974, This
Congress will discuss the thought
of Thomas Aquinas, Bonaventure,
Albert the Great, and Duns Sco-
tus and will (no doubt) attract
scholars from all over the world.
On the local, or better the na-
tional, level, there will be com-
memorative ceremonies of both an
academic and a religious nature.
These national commemorative af-
fairs will be arranged and taken
care of by members of the inter-
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national commission residing in
the various countries concerned.

What of the commemorative ceremo-
nies in the United States?

From what I understand quite a
few colleges and universities in
the United States are preparing
celebrations of an academic na-
ture for the Centenary. Then,
hopefully, there will be commemo-
rative ceremonies of a religious
nature in our own friaries, as well
as in other religious communities
and in the dioceses in the United
States. At this date there is mno
specific program. But during this
year and in 1972, the Commission
will develop and organize a spe-
cific plan and program in this re-
gard. Dr. Ewert Cousins of Ford-
ham University will—to a great
extent—be in charge of the various
commemorations there in the
United States.

From your work it is obvious that
you consider Bomaventure’s thought
important to our day and age. Would
you elaborate on that?

Well, I certainly would not de-
vote so many days, hours, and
such intense study to the history,
writings, and sources of Bonaven-
ture’s thought were I not con-
vinced that Bonaventure is a man
for our times. Simply, and in a
few words, I feel that Bonaventure
is a man whose thought is well
founded in Scripture and Tradi-
tion. For him, Christ is the very

Centre of all things. Bonaventure
states very clearly that Jesus
Christ is the very definition of
creation and the Mediator of the
universe. And it is only through
Christ, Bonaventure insists, that
we can understand our unique re-
lationship to God. And only
through him can we discover what
it really means to be a man and
what it really means to be a son
of God. Herein lies the importance
of Bonaventurian thought—and
this needs to be stressed and
further developed, especially today.

What particular importance do you
feel that Bonaventurian studies have
for young friars?

For young friars? Ah, yes, the
young friars! I feel that they
hunger after authentic Francis-
canism and that they seriously
want to be true followers of Christ
in the spirit of Francis. But how
are they to accomplish this in
their lives? Saint Bonaventure—
through his life and writings—
offers an insight and a response.
Our young friars, Bonaventure
woud say, should first and fore-
most study Jesus Christ in the
Sacred Scriptures. And then, like
our Father and Brother, Francis,
they should try to live the life of
Christ with all the love and all
the strength they possess. Further-
more, a friar who is really trying
to be a friar, must ever be con-
sciously aware" that he is to;bring

the Gospel Message to today’s
world. With modern science and
technology, with our many prob-
lems and deep anxieties... a great-
er study of Bonaventure’s writ-
ings can only be to their benefit
for their spiritual growth in
Christ, and their pastoral ef-
fectiveness. .

Where, in the great mass of Bona-
venture’s writings and Bonaventurian
literature, would you suggest that a
young friar could or should start
reading?

May I suggest—in all Franciscan
candor—that a good starting point,
a good introduction for our young
friars, would be my own book: In-
troduction to the Works of Bona-
venture, translated from the French
by José de Vinck and published by
the St. Anthony Guild Press in 1963.
Afterwards they might read the
Breviloguium and the Itinerarium,
both published in the same St.
Anthony Guild Collection.

Also of great interest and im-
portance, is the fact that Dr.
Cousins of Fordham University
is preparing a very good book,
with an introduction and the best
texts from Bonaventure’s writ-
ings. This book (somewhat of an
anthology) will furnish the in-
terested reader with the essential
core of Bonaventure’s thought, in
a language and style easily under-
standable to the modern reader.
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THE BONAVENTURIAN CENTENARY:

An Invitation and a Challenge

Saint Bonaventure died at Lyon,
France, on July 15, 1274, Born at
Bagnoreggio, Italy, in 1217, he had
come to Paris in 1235 as a young
layman and enrolled in the Faculty
of Arts at the University. Five
years later, in 1243, with the de-
gree of Master of Arts, Bonaven-
ture entered the Franciscan Or-
der and was the student of Alex-
ander of Hales, Jean de la Ro-
chelle, William of Middleton, and
Eudes Rigaud. In 1254 he became
Master-regent of the School of
Theology for the Friars Minor in
the Great Friary at Paris. Three
years later, on February 2, 1257,
he was elected Minister General of
the Order which he served and
governed for the next seventeen
years. Pope Gregory X elevated
Bonaventure to the order and
rank of Cardinal Bishop of Alba-
no in 1273 and entrusted him with
the organization and preparation
of the Second Council of Lyon.
It was during this Council, con-
voked in 1274, that Bonaventure
died at the age of 57. In 1482 he
was canonized and in 1588 he
was proclaimed a Doctor of the
Church and given the title Doctor
Seraphicus—the Seraphic Doctor.

The corpus of Bonaventure’s

writings is, indeed, massive. It can
be divided into four general areas:
academic, spiritual, Franciscan,
and homiletic. His academic or
university writings include the
Commentaries on the Sentences,
Commentaries on Sacred Scripture,
Quaestiones Disputatae, the Brevi-
loquium (a compendium of theolo-
gy), the De Reductione Artium ad
Theologiam (an introduction to
theology), the Collationes de De-
cem Praeceptis (lectures on the
Ten Commandments), the Colla-
tiones de Septem Donis (on the
Gifts of the Holy Spirit) and the
Collationes in Hexaemeron. His
spiritual writings include the Itine-
rarium (man’s road to God), the
De Triplici Via, Lignum Vitae,
and De Perfectione Vitae ad Soro-
res. His Apologia Pauperum and
Life of Saint Francis are among
the works written specifically for
the Order. Then, in the area of
homiletics, there is the collection
of more than 400 sermons, bplus
50 sermons for the Sundays of
the year, 24 on the Blessed Virgin,
and five on Saint Francis.

The Franciscan Order sees Bona-
venture as its first and most im-
portant theologian, and, indeed, as
the leader of the Pranciscan

2

Translated from the French by Romano S. Almagno, O.F.M., research scholar
and Uibrarian, Collegio internazionale s. Bonaventura, Grottaferrata, Rome.
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School. He is, equally, a vivifying
spirit in the fraternity to which
(during his lifetime) he tried to
bring unity of spirit, life, and ac-
tion. He realized that these quali-
ties were indispensable to the
fraternity’s further growth and
evolution. Today he remains, af-
ter Francis, that source from
which we can rediscover the au-
thenticity of our vocation and the
manner in which this vocation
can and must be converted into
action in order to be a real wit-
ness and leaven in the world.

In remembering the Seventh
Centenary of Saint Bonaventure’s
death, it is not at all our inten-
tion of restating his greatness and
fostering our own. Rather we hope
to arouse an authentic return to
the sources! To re-study the writ-
ings of Bonaventure—not simply
to repeat the marvelous pages of
the Itinerarium, Breviloquium, or
the Collationes ih Hexaemeron—
but rather to use them as the
springboard and point of depar-
ture for a revitalization of that
which is basic to the Franciscan
vision and as a continual nourish-
ment for our life, our thought,
and our action: this is our aim.

Saint Bonaventure insists that
we study the Scriptures, the very
word of God. But, he warns, we
should do this, not in order to
become scholars as much as lovers
and followers of Jesus Christ.
Bonaventure presents Christ with-
in the context of a total vision.
He sees Christ as the universal
Mediator and the eternal, un-
created and incarnate Word. Jesus

Christ is the exemplar par excel-
lence of God’s creative project. As
the incarnate Word, Jesus Christ
comes into this world in the hum-
blest way and even undergoes
death. Christ, the Word of God,
reveals to the believer (through
the action of the Holy Spirit) the
way in which the world can re-
turn to the Father. And so, the
Jesus Christ whom the stigmatiz-
ed Francis so perfectly loved and,
followed is the very Christ preach-
ed by Bonaventure through his
words, writings, and example as a
friar-priest.

My Brothers of the First Order!
Sisters of the Second Order!
Brothers and Sisters of the Third
Order! This Seventh Centenary of
Bonaventure’s death is both an in-
vitation and a challenge. We are
invited and challenged to renew
our fidelity, as Franciscans, to
Christ Jesus. And we are invited
and challenged to celebrate this
Centenary with all our hearts.

On the intellectual or academic
level—the Commissio Internatio-
nalis Bonaventuriana will orga-
nize and prepare for publication
a Festschrift. This commemorative
volume will contain the contribu-
tions of more than a hundred
scholars and present the fruit of
their research and reflection. It
will be published in 1974, at Easter-
time—an event which will in due
time be given the widest possible
publicity throughout the academic
world. In each nation, moreover,
there will be scholarly congresses
and religious commemorations for
the Seventh Centenary of the
death of Saint Bonaventure.
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In the noon time of my poverty,
when heat turned the brook water tepid,
and the sands to burning,

I smiled to think I had no knapsack
to weigh me down.

Along my path stood one weary with his load.
He was old.

I was young.

I stopped to share my song

and learned to partake of pain.

We could never part again.

I took my comrade’s pack

upon my back,

his weight upon my arm.

Together we journeyd on.

The road grew steeper now

but still shy flowers bloomed

sweetly at my feet )

and a sudden breeze wduld lift
damp locks from my brow.

The deep blue vault of heaven,
where my Father lived

Song of a Poor One

Sister Mary Seraphim, P.C.P.A.

In the morning of my poverty,

I wrapped the sun about me

as a warm and shimmering cloak.
I wandered on the dew,

handling each fresh flower

with heart-singing wonder.

The green-leaved boughs

of all the trees

swept my blue sky clean of lingering fear. seemed more distant
My hands, which held nothing, as I traveled with less speed
were lifted high in reverence. but greater caring.

I knew I could travel

the highways of the world

without raising dust.

For beauty, which had become my friend,
glossed the earth with glory.

I was happy then, in the morning of my poverty,
happy to travel so light and free,
rejoicing that the day was innocent

of greed,

of mine and thine.

My Father was in heaven,

which was not so very far,

only a few swift miles

for my white and unshod feet.

Sister Mary Seraphim, P.C.P.A., a contributor to many religious and spiritual
periodicals, is a contemplative at Sancta Clara Monastery, Canton, Ohio.
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In the evening of my poverty

purple shadows threw themselves
across my road.

I thanked them for their grace

of coolness,

for their fair warning

of night to come.

My friends and 1

(for we were many now)

trudged silently along

until my song burst its bonds

and we traveled more easily

to its melody.

Many were the burdens that I carried,
though none of them were mine
—at first, that is.

For each pain and cry had etched

its image upon my sunny heart.

Deep were the caverns that ‘were carved
in that darkly-blooded member.
Kind the shadows that so gently filled
the voids and valleys

of my brothers’ miseries.

My Father who had called me

will have to wait awhile.

We stumble as we travel

this last and longest mile.

In the night time of my poverty
darkness mercifully covered me.

I praised it for its kindness,

for my emptiness now haunted me.
I thought of how once I had joyed
to bring so many treasures

home to my father

—his sunlight, sparkling water

and my song—

but now all but one were gone.
The song had left my lips

with the setting sun.

Only the cold rain

sluiced down my ragged tunic

and washed my dirty feet

white again.

Though in weariness I slipped

on the uphill grade,

I found my friends were there

to offer me a helping hand.
Wonder bloomed anew

ts I knew I had nothing left to give
but only a capacity to receive.
The song rekindled in my soul
and swelled upon my lips.

We lifted up our hands

and there upon the mountain peak
stood the Day Star ... beckoning.
We were almost home!
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Mission Theology Today. By John
Power, S.M.A. Maryknoll, N. Y.:
Orbis Books, 1971, Pp. x-216. Pa-
per, $3.95

Reviewed by Father Conall O’Leary,
O.F.M., Administrator of St.Joseph’s
Church, Bainbridge, Ga. Father
Conall worked for over twenty years
in the Braziliaon missions where he
founded am order of catechists. He is
translator of The Franciscan’s Climb
to God.

Reading this book has left me
with the unshakably optimistic im-
pression that the winter of our mod-
ern Catholic discontent is passing,
and the springtime of a new, solid
Catholic maturity arriving.

Less than ten years ago one of
Europe’s most prominent theologians
shocked Catholic missionaries when
he proposed that Catholic missions
to the non-Christian world were un-
necessary. Since God wills the sal-
vation of all men, the reasoning
went, God himself will supply the
necessary means of salvation to
everyone. Along similar lines, cer-
tain Bishops of the “Third World”
declared that they no longer want-
ed foreign priests and religious to
work in their priest-starved dioceses
because they felt that such outside
help was an unnecessary apostolic
crutch—a crutch that they should
be able to get along without, by
training and using their own laity.

To help dissipate the crisis of con-
fidence that was beginning to un-
dermine the Church’s missionary
calling and task, an international
meeting to discuss the missions was
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proposed by the union of mission
institutes in Rome (SEDOS). After
two years of planning, this meeting
took place in Rome, in: March of
1969. It consisted of discussions by
a selected group of internationally
known theologians on the theological
missionary questions that were up-
permost in the minds of missionaries
after Vatican II: viz., the precise
value of non-Christian religions as
roads to salvation, and the respon-
sibility of the missionary in regard
to aiding his people in egonomic,
social and cultural development.

Father Power says that his book
was originally inspired by the above
symposium, that it grew directly out
of it and used most of the mate-
rial pregented there; and yet it is
not the full text of those lectures,
its aim being more modest and its
range more limited. “It is an at-
tempt to put into simple words the
conclusions reached by the theolo-
gians, some of their arguments and
some of their suggestions.” He con-
siders his book “the unpretentious
meditation of a missionary on the
subject of missions and why we
must continue to devote every ener-
gy to our missionary task.” The au-
thor does not take up the question
of applied practical problems of
apostolic methods or priorities.

The book ‘is directed exclusively
to busy missionaries” who are out
of the limelight in today’s Church.
‘Bewildered but tenacious, they cling
to Matthew’s final verses and Paul's
insistent theme, but do so in spite
of, rather than because of theolo-
gical experts, from whom they re-
ceive little attention and no encour-
agement. For them, the real preach-
ers of the Gospel in our complicat-
ed day, this little book has been
written-in sympathy and tribute.”

The first of the book’s two main
partg considers the theological rea-

sons for missions to non-Christians.
Each of four basic themeg is treat-
ed in a separate chapter: (1) the
new vision of the Church given us
by Vatican II, (2) the nature of the
Church ag essentially missionary, (3)
the missionary ideals expressed in
the Old Testament, and (4) the mis-
sionary mandate of the New Tes-
tament

The Second Vatican Council re-
emphasized the missionary nature of
the whole Church and the respective
missionary obligations of each mem-
ber of the Church: in particular of
the Bishops, of religious Superiors
and religious institutes. The mis-
sionary activity of local dioceses
and their cooperation with mission
institutes is something that has yet
to be worked out and developed on
a large scale.

The second part considers some of
the specific problems which present-
ly seem to threaten the traditional
missionary urgency and dynamism.
The first of these and the most cru-
cial is that of salvation outside the
Church, or the salvific value of non-
Christian religions. Father Power
gives a balanced view of this knot-
ty problem: “...affirming first,
without hesitation, that the normal
and indispensable means of salva-
tion is the Church, in its divine
origin and its historical unfolding.
At the same time, God’s universal
plan for man’s salvation is both old-
er and wider than the Church. And
obviously the Church cannot, and
does not wish to, either limit God’'s
saving presence or exhaust God’s
saving grace” (p. 107).

Regarding non-Christian religions
he writes: ‘“Missionary tradition has
been quite correct in recognizing, in
pagan religions, both stepping-stones
and stumbling blocks. Thus it would
be far too optimistic to consider non-
Christian religions purely and simp-

ly as the ordinary means of salva-
tion for those who do not know
Christ. They are marked by sin,
as is everything in man not purified
and guided by Christ. It would be
a grave practical error to conclude
that the members of these religions
are in such a relationship to salva-
tion that our missionary obligations
toward them are less urgent than
our predecessors believed. But our
approach to them must be based on
a soundly Christian combination of
deep respect and healthy realism”
(p. 109).

The second problem is the mis-
sionary’s need to combine his duty
of evangelizing others with that of
respecting each individual’'s freedom
of conscience. Here again the au-
thor shows fine balance and relies
extensively on the documents of Va-
tican II that treat of this problem.
A quotation from the document on
Religious Freedom, in fact, well sum-
marizes this chapter: “He [Christ]
bore witnesg to the truth, but he
refused to impose the truth by force
on those who spoke against it. Not
by force of blows does hig rule as-
sert its claims. Rather it ig es-
tablished by witnessing to the truth
and by hearing the truth, and it
extends its dominion by the love
whereby Christ, lifted up on the
cross, draws all men to himself” (p.
134).

The third problem considered has
to do with promoting social, eco-
nomic and cultural development.
Schools, clinics and hospitals have
always been considered just as in-
tegral and necessary a part of mis-
sion work ag churches and mission
houses. The author explains that the
modern idea of ‘development” is
much wider and more organized on
a nationa] and international scale
than the older missionary system.
This chapter treats of the precise
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meaning of development and its
proper place in missionary activity.

Next there is a treatment of the
primacy of evangelization: the over-
‘riding duty to preach the Gospel of
Christ to those who have never
heard it. Evangelization is not mere-
ly solving pressing social problems,
although it may be necessary to do
this in order to be able to preach
the Good News of the Christian mes-
sage. :

In Chapter 10 the author considers
“three broad areas of activity that
will certainly have a considerable
influence on the future growth of
the missionary Church, and for which
some opportunities exist everywhere.”
First, there is the sharing of avail-
able information, especially knowl-
edge of the social and religious cus-
toms of the people among whom the
missionary works, and a knowledge
of what ig happening elsewhere in
the spheres of liturgy, theology, pas-
toral practise, and experimental adap-
tations. Second, the need to develop
Christian theology in local terms.
Vatican II “issued an invitation to
the young churches to bring their
particular viewpoints and gifts to
bear on both the institutional struc-
ture and the doctrinal progress of
the Church, in other words, to give
as well as to receive” (p. 177). And
finally there is the need to coop-
erate with other Christian Churches.
Ecumenism, as the Second Vatican
Council insisted, “is not just a pas-
sive and semi-reluctant coming to-
gether; it is an active and deliber-
ate working together towards a real
and visible unity of the Church” (p.
180).

The last chapter deals with the
missionary’s attitude—the  ideals
which should sustain him inwardly
in his work, and those principles
which should guide him in his apos-
tolate. The author sayg that every
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missionary needs clear, unequivocal
answers to three fundamental ques-
tions: (1) Whose representative is
he: Christ’s, or that of a possibly
outdated missionary institute? (2)
Is his daily apostolic activity really
what he should be doing, what
Christ wants him to do, or is it
merely a fading echo of ancestral
ideas? (3) Is there a compelling
motive that will sustain him in
tolerating all disappointments and in
devoting his life and energy to the
task of evangelization?

Besides summarizing in this con-
text reasons he has already given
for missionary activity, the author
adds some practical advice for ac-
tual problem areas: the need to de-
pend on the Holy Spirit, respect for
man’s freedom, the need for dialogue,
striking a correct balance between
evangelization and socio-economic as-
gistance, handing administration of
certain institutes over to the laity,
working out a fraternal relationship
with the native clergy, re-appraisal
of missionary institutes, what can
and cannot be expected from episco-
pal collegiality, and, finally and
most” necessary: the spiritual for-
mation of the missionary, who must
be a man of faith, of prayer, of
charity, of hope—a patient and
humble man who trusts absolutely
in his divine Master.

If the Church is to fulfill the mis-
sionary hopeg of Vatican II, there
will have to be a new missionary
vision on the part of all, a new
spirit of missionary cooperation on
the part of the dioceses and reli-
gious institutes and between the
clergy and the laity. Thig has yet
to be worked out on a large scale
and demands great generosity of
spirit and broad vision.

In a world which offers greater
difficulties as well as more glorious
opportunities than ever for mission

work, the individual missionary Iis
still (like the infantryman in to-
day’s modernized armies) the most
important factor in mission work;
and no matter how many alterations
are made in methodg and approaches,
the man remains more important
than the methods. Only a man of
Christ, Father Power concludes, can
make an effective missionary.

There are two appendices: one
with the official text of the conclu-
sions reached at the Symposium men-
tioned at the beginning of this re-
view, and the other with a list of
the theologiang who participated in
it. Not only the reader of this book,
but those participants too, ought to
be grateful to Father Power for
what he has done to make their im-
portant ideas so widely accessible.

The God Experience: Essays in Hope.
Edited by Joseph P. Whelan, S.J.
New York: Newman Press, 1971.
Pp. vi-263. Cloth, $6.95; paper, $4.95

Reviewed by Father Michael D. Mei-
lach, O.F.M., Ph.D. (Fordham, Phi-
losophy), Editor of this Review and
Assistant Professor of Philosophy at
Siena College, Loudonville, New York.

This volume is really two collec-
tions of essays published together:
viz., the Cardinal Bea Lectures of
1968 on man’s awareness of trans-
cendence, and those of 1969-70 on
modern man’s hope, religious as well
as secular. Bach series comprises six
lectures, and the publisher is right:
the roster of contributors does indeed
“read like a Who's Who of contem-
porary intellectual religioug think-
ers.”

In the first series Michael Novak
and Eric Mascall deal, in their dif-
ferent ways, with the contemporary
unawareness of transcendence so
largely attributable to the dulling

effect of technology. Novak’'s ap-
proach is redolent of the transcen-
dental method used by Rahner, Lo-
nergan and Metz. Like Peter Ber-
ger he makes fruitful use of certain
privileged moments in human life
that he sees as pointers to trans-
cendence. Mascall's method is more
traditional—he is perhaps the ablest
exponent today of classical scholas-
tic theology. He analyzes ‘“reasoned,” -
“willed,” and “assumed” atheism, con-
cluding that the last of these ig the
most prevalent today, and recom-
mends a frankly unsecularized, reli-
gious Christianity as the antidote for
this atheistic assumption not direct-
ly attributable to technology, but
seen rather ag an outcome of tech-
nology’s psychological effects.

Gabriel Vahanian’s essay on the
need to assent to God's existence
in order to make sense of Jesus,
is certainly intelligible and ac-
ceptable. Yet by comparison with the
other superb contributions in this
book, I found it rather unrewarding.
In addition, Vahanian consistently
misreads Bonhoffer by taking him
out of context; he is quite mistaken
in his claim that for classical Chris-
tianity the idea of God was innate
(p. 61), and his writing seems just
too  cryptic and epigrammatic
throughout most of this essay.

Julian N, Hartt enters an eloquent
plea for recognition of the Spirit's
role as God the Interpreter who ef-
fects recognition both of Himself and
of our own selves. Hartt’s dlalectic
seems to operate between raw exper-
ience and inference; I found quite
fascinating his explanation of in-
ference as ‘“that concrete process by
which such potentialities [i. e., the
potential consequences of religious
faith] are tracked down” in the con-
text of moral decision (p. 56). I only
wish he had had the chance in this
brief context to explain this process
at greater length.
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Gregory Baum appears, in his Lec-
ture on transcendence, to better ad-
vantage than I have ever seen him
appear before. This essay really is
superb in both its balance and its
clarity. Baum does not deny the pos-
sibility of an ontology (something
which I seem to recall his having
done somewhere else), but he does,
and perhaps rightly, insist that elab-
orating an ontology may be a luxury
in an age such as ours in burning
quest of the ontic. He is most cer-
tainly right, at any rate, in main-
taining that God cannot be con-
ceived as a Being (subject or ob-
ject), and he has a nice, economical
discussion of transcendence as judg-
ment, as the presence of the irre-
ducibly new, and as orientation.

High honorg in this double series,
however, ought to go to Raymond
Panikkar for his engaging and lu-
cid exposition of Buddhism’s negative
theology. That theology is operative,
of course, in a good deal of the
Western tradition of Christianity, not
to mention the Eastern or such re-
cent theologies as that of Dewart
or Baum. But perhaps it is because
negative theology has never attained
in Christianity (at least until very
recently) the uncompromising purity
and absoluteness that it enjoyed from
the first in Buddhism, that such out-
standing Christian scholars as the
late Thomas Merton have been led
to assuage their mystical thirst at
that Oriental font. Panikkar’s dis-
cussion is, at any rate, a first-rate
piece of writing which ought not to
be missed.

The second series of Lectures has
to do, ag already mentioned, with
the theology of hope. Piet Fransen
opens the series with a discussion
of Christian community as pro-
phetic precisely in this sense, that
it is charged with proclaiming the
Christian message of hope in a world
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beset with despondency and funda-
mental incertitudes.

Daniel Day Williams brings to his
investigation of the dialectic between
knowing and hoping, the same deli-
cate aesthetic quality that charac-
terizes all his writing. The poles are
Christian revelation, on the one hand;
and, on the other, a group of ‘Tre-
volutionary philosophers,” including
Hegel, Marx, and Marcuse. His Lec-
ture is a beautiful vindication, as
subtle ag it is confident, of the
Christian’s basic trust that, to par-
aphrase Marcuse, “men can die with-
out anxiety [because]... they know
that what they love is protected
from misery and oblivion.”

David Stanley achieves his usual
high level of insightful biblical ex-
position as he explores the NT con-
cepts of the future (only indirect-
ly, therefore, of hope). The theolo-
gians of hope like to focus on Paul,
he explains, precisely because of that
Apostle’s preoccupation with hope—
a concept which appears rarely else-
where despite the optimistic nature
of the Christian message itself. For
the Joannine school too, nevertheless,
it was true that God’s penetration
into history invested human life
with hope.

Louis Dupré draws an effective
contrast between Promethean, pre-
sumptuous self-reliance that mas-
querades as hope, and the Christian
virtue rooted In the divine initiative.
Once the distinction has been drawn
however, Dupré himself clearly shows
how it tends to blur itself; and the
same is true of God’s relationship
to the cosmic process: as soon as one
has decided that He must be within
the process, He appears as clearly
outside it, and vice versa. Dupré’s
remarks here are brief but extreme-
ly well thought out and expressed;
and by the same token hig critique
of some leading theologians of hope
is superb.

George Lindbeck attempts to fore-
see where, in the long rum, the
various sectarian, ecumenical, and
catholic tendencies are leading the
Church. Hig prognosis is for a Chris-
tianity internally unified (by no
means in monolithic fashion, but
nonetheless united in its diversity)
but itself constituting a minor “sect”
(Rahner’s “diaspora’”) vis-&-vis the
larger society. This is the ideal; yet
Lindbeck is somewhat sceptical of
its attainment; he fears, for one
thing, that the larger churches will
not contribute the needed effort for
ecumenism to triumph over narrower
sectarianism. And, appropriately, he
is willing to hope.

Avery Dulles concludes the series
with an interesting suggestion that
“Apologetics” be so structured as to
address more directly and effectively
man’s natural and “irrepressible”
tendency to hope. Carefully avoid-
ing some of the extreme positions
adopted by the ‘hope theologians,”
Dulles rightly maintaing that the re-
cent re-emphasis of hope not merely
in Apologetics, but in theology as
a whole is a legitimate and per-
manent restoration rather than a
mere ephemeral fancy.

The Bea Lectures were inaugurat-
ed as a means for fostering under-
standing of contemporary atheism by
Christians who might thus be better
able to address their message of hope
to a world which has never been in
greater need of that message. The
two series made available in this
handsome and well edited volume
bear eloquent testimony to the Bea
Institute’s fulfilment of that promise.

The Making of Man: Essays in the
Christian Spirit. By Christopher F.
Mooney, S. J. New York: Paulist
Press, 1971, Pp. 181. Paper, $2.95.

Reviewed by Father Julian A. Da-
vies, O.F.M., Ph.D. (Fordham, Phi-
losophy), Associate Editor of this
Review and Assistant Professor of
Philosophy at Siena College, Loudon-
ville, N.Y.

Father Mooney has written nine
quite generally clear and careful es-
says centered around the impact on
Catholic theology and life of Teil-
hard de Chardin, the theology explo-
sion during and after Vatican II,
and the secularist and immanentist
Zeitgeist of today. A Teilhardian of
repute, he is at his best in expound-
ing the master’'s thought and de-
fending it against the charges of
denying transcendence and individ-
uality and of failing to distinguish
matter and spirit. Writing from the
college campus, he offers some val-
uable suggestions about theology on
such a campus: viz, that it be re-
quired to the extent that other
humanities such as literature and
language are required; that it first
of all consist in a course in the
philosophy of religion which would
show the viability of all religion;
and that this course be followed by
a wide choice of electives in theolo-
gy, including courses in non-Chris-
tian religions. In looking to a theolo-
gy of the future, Father Mooney
pointg out the danger of the ex-
clusivity of a theology of hope along
the lines of Moltmann and Pannen-
berg.

Though all of the essays have
something to say, those on prayer
and Ignatian spirituality seemed the
flattest, the former because it didn't
grapple with the problem of prayer
today, and the latter because it
seemed forced. The account of wom-
en’s role in the Church offered a
number of clarifications, but Father
Mooney’s strong position on deacon- °
esses seemed disproportionate, Doc-
trinally, I disagreed with the -au-
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thor’s view of theology after Vatican
II: that the fragmentation of theolo-
gy is a blessing and that a pluralism
which regards equally peripheral
theology and centralist theology is
called for. I regard fragmentation
and the consequent confusion and
polarization ag a disaster, which of
course can (like all disasters) be
turned to good.

To conclude, I didn't see quite the
anthropological thrust in his work
that Father Mooney did, but it is
clear that his sympathies lie in the
direction of a world where man
meets rather than loses God. For
those to whom this sympathy is not
a recommendation, let the clarity of
an insightful, articulate and fairly
moderate thinker be an inducement
to check this book out.

Stay with Us: Prayers for Worship
and Contemplation. By Frangois
Chagneau.. New York: Newman
Press, 1971. Pp. xii-104. Paper,
$1.75.

Reviewed by Brother Kenneth Himes,
O.F.M., a mnovice member of Holy
Name Province.

Frangoig Chagneau is a lay mem-
ber of the Goquen Abbey in France.
He has written this book of prayers
for the purpose of contributing to
the prayer life of his abbey and
therein lie the strengths and weak-
nesses of his book.

Thig compendium of prayers is
divided into six sections: (1) Pray-
ers and Reflections, (2) Psalms,
(3) Prayers of Thanksgiving, (4)
Short Prayers, (5) Prayers for the
Eucharistic Banquet, and (6) A
Sample Office. Some of these divi-
sions are unnecessary. There is real-
ly nothing dinstinguishable between
the first three sectors of the book
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and these could have been joined
together. This is not to say that
what is written is not good, for in
fact some of the prayers contained
are excellent and most are in-
sightful and well written.

The fourth section of the book is
a grouping of thirty-nine short,
four-line prayers, each conveying a
single thought. These prayers would
be ideal for Prayers of the Assembly
or Postcommunion prayers during
Mass. The fifth section contains two
experimental canons for the Liturgy.
Both are well written, clear and
simple in theological content and
composed along the guidelines of the
four authorized canons used today.
The sixth section is the weakest
and really has little to recommend it.
To call it a sample office is to
belittle the prayer of the church. It
consists of four short scripture read-
ings from the first Johannine epistle,
followed by a short versicle and an
even briefer response.

Thig book was not written for
individual use. It contains few pray-
ers of a deeply personal nature such
as some of Quoist’s, Merton’s, or
Rahner’s. The book hag a limited
use, morover, and would be of value
only to a liturgist or to the religious
who lives in a house where there
is a rather consistent and active
communal prayer life. Even in such
a house the use of Chagneau's book
would be further restricted to those
communities which favor some adap-
tation and flexibility rather than a
rigid following of the officially ap-
proved communal prayer practices.

The book is cheaply priced and
in paperback—facts which make it
worth consideration by those people
whose situation would preclude a
sizable investment for the many
copies needed for community use.
Stay with Us has a limited appeal,
practically speaking, but it is a good

book for those of us fortunate
enough to be in the sort of audience
for which it was written.

Thomas Merton on Peace. Edited
and with an introduction by Gord-
don Zahn. New York: The McCall
Publishing Company, 1971. Pp.
269. Cloth, $7.95.

Reviewed by Father Vianney M. Dev-
lin, O.F.M., Ph.D. (English, Univer-
sity of London), Assistant Professor
of English at Siena College, Loudon-
ville, N.Y.

When he entered the Trappist
monastery at Gethsemane in 1941
it wag reasonable to assume that
the world would never again hear
from Thomasg Merton. A life pattern
that had begun in Prades, France,
and had proceeded to Bermuda to
Cambridge to Rome to New York
to Cuba to St. Bonaventure and
finally to “the Cistercian Abbey of
the poor men who labor in Gethse-
mane’” had apparently been com-
pleted in that solitude where Merton
sought to be “lost to all created
things, to die to them and to the
knowledge of them” because they re-
minded him of how distant he was
from God. But that was not to be.
During hig monastic life Merton be-
came a towering figure of conscience
to men of different faiths and dif-
ferent walks of life. Although phys-
icaly removed from the world until
his untimely death in Thailand in
December, 1968, Merton was none-
theless ‘involved” in the aching
problems which face Christiang in
the twentieth century. There poured
forth from Gethsemane magnificent
essays in which this monk exposed
and denounced racism, injustice, war
and violence: essays which excoriated
an insensitive people for its indif-
ference to the pain and misery of

others. As a monk, as a contem-
plative, he was absorbed with the
nature of the Christian mission and
witness in the twentieth century. He
could not long remain as the “guilty
bystander” but felt compelled to
break silence in order to bring his
message to the world.

Gordon Zahn, educator, sociologist
currently teaching at the University
of Massachusetts, has performed an
admirable service to the Christian
community by gathering together
these essays on war and peace writ-
ten at different times by Merton for
various magazines and newspapers.
Zahn divides the book into three
sections: Principles of Peace; The
Non-Violent Alternative; and Inci-
dental Writings. “Readers of this
volume are to be warned that they
are in danger, that many who were
exposed to these writings on war,
peace, and non-violence... have not
found it possible since to be entirely
comfortable in a world... in which
ordered injustice and violence are
taken for granted.” Like the pro-
phets of the Old Testament, Merton
challenges our most comfortable as-
sumptions and shatters our smug
complaisance. In “Toward a Theology
of Resistance”” he states: “A theolo-
gy of love cannot afford to be sen-
timental. It cannot afford to preach
edifying generalities about charity,
while identifying ‘peace’ with mere
established power and legalized vio-
lence against the oppressed. A theo-
logy of love cannot be allowed mere-
ly to serve the interests of the rich
and powerful, justifying their wars,
their violence, and their bombs, while
exhorting the poor and under-
privileged to practice patience,
meekness and long-suffering and to
solve their problems, if at all non-
violently” (p. 199). And in his “A
Devout Meditation in Memory of
Adolph Eichmann” he writes, ...
what is the meaning of a concept
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of sanity that excludeg love, con-
siders it irrelevant, and destroys our
capacity to love other human be-
ings? ... The ‘sanity’ of modern
man is about as useful to him as
the huge bulk and muscles of the
dinosaur’’ (p. 161).

Like the prophets of the Old Tes-
tament, Merton was unpopular. Very
often he was ignored, frequently he
was misunderstood. What Gordon
Zahn attempts to do in his brilliant
introduction is to get some proper
focus upon this outspoken monk of
our times. “Strong and consistent
though his stress on protest may
have been [Merton] did not encour-
age free improvisation or open-ended
resistance. Several of his letters

criticize such actions as the burning
of draft cards or, in a more face-
tious vein, swimming out to Polaris
submarineg with a banner between
one’s teeth... he held rather firm
convictions as to the crucial im-
portance of the communication as-
pect of dissent and civil disobedience
and counseled against protests that
were too ambiguoug or too threat-
ening” (p. xiv). Merton’s ideas con-
cerning war and peace and non-
violence sprung from deeply rooted
convictions nourished by contempla-
tion at the waters of Siloe. There
was an intimate connection between
the man of prayer and the man of
protest. He firmly believed that
“the supreme obligation of every
Christian taking precedence over ab-
solutely everything else’ is to work
for the abolition of war and thereby
do his bit to preserve humanity from
the threat of total annihilation” (p.
xii). That conviction transcended
mere political ideologies and party-
line rhetoric.

These writings on peace and war,
together with the introduction by
Gordon Zahn, are bound together by
a tireless concern for nonviolent solu-
tiong to war, racism, and exploita-
tion of every kind. The book de-
serves to be read along with our
studies on prayer and the contem-
plative life; along with our expla-
nations of the new theology and the
insights of Vatican ILI. The essays
in this book ought to remind us
that, perhaps like Shakespeare’s King
Lear, we have ‘“ta’en/Too little care
of this.”
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