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GUEST EDITORIAL

Prayer for Unity
Expresses Love

of the Week of Prayer for Christian Unity during Januar
25, 1972, is Christian love. © A new commandment I give you, that you
love one another,” Jesus told his disciples in his farewell to them at the
Last Supper (Jn. 13:34). At the same time he instituted the Eucharist as
the sacrament of unity and offered his
of his followers for all ages and in all places:

The theme

“that they all may be one.”

erative for us now to realize some of the implications of

Tt is imp
an Unity. Much of the interest and enthusiasm of

love in regard to Christi

the years following Vatic
their former positions of complacency. It is easier that way. The Council

of Churches on a local, regional, and national level is far different than a
few short years ago. We may have to hit rock bottom before we begin to
rise again and what the immediate future holds is anyone’s guess. We need
renewed dedication to the cause of unity; it is the position of the church
today. It must become active in the life style of every Christian. It must

show itself in the spirit of love.
)
Faith is demanded so that the teachings of Christ may be accepted;
hope is necessary so that the future may be fraught with promise. But mos§
of all love must be present so that the message and the mission of thd
Son of God may be lived and proclaimed to a world which needs him sg
desperately. ‘
Love demands sacrifice, concern for others, the all-out giving of self

There is much talk about love today, but some of it is unreal and untrua
not last. Love is honest and sincere, capable of rebounding

and it does
necessary.
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y 18-

prayer to the Father for the unity ]

an II has waned. People are content to return to

Pope John XXIII, who lived the command of Christ to love in a
most wonderful way, felt the imperative of love in regard to unity. “Man
misunderstandings have been smoothed over,” he observed “an('i every}-,
where vth.ere is a keen longing for brotherly relations and for ;_he fulfillment
of the wish expressed by our Saviour in his prayer to the heavenly Father
at the I._.ast. Supper. We must therefore continue to strengthen the bonds
of charity in order to prepare the way for increasing and more ardent
efforts, in expectation of God’s good time.”

. But he recognized that the path to unity is long and difficult and
‘ e-mands the very best in us. “It is a long and arduous road, demandin
faith a.nd perseverance, but we must remember all that the Lc;rd has doni
and still does for every one of us and remember too that he continues to
g)lve all the rfedet.amed, in spite of the insults and ingratitude with which
rth?tr regard his kindness. So we must never give up prdying and doing all
‘ we can to hasten the coming of that day for which he prayed, wh
all shall be one.’” PEYES, e

ot aSSuch.ls tlhe purpose of the Week o.f Prayer for Christian Unity: to
o Ia stimulus to sincere and persevering prayer throughout the entire
prr.e szocanfrl?t be limited to a short period in January; it must be an
o leadeI; to0 ove every day: a love. that “reverses thé roles” and brings

serve as a servant, the innocent to serve as the guilty, in the

‘ 1 1 . . -
;;:s tilslazt1 \lNlll b;xlr:g (p]f}:lace and unity to the world by its sacrificial quality
g ove, like Christ’s love for his own, .that does not ask ions
! - . - 3 - ueStl
’ la;)bout. worthiness but simply gives itself in humble service. Andq mut(:;i
- love is the proof of Christian discipleship.

— Titus Cranny, S.A.




MONTHLY CONFERENCE

The Greatness of Gratitude
Robert J. Waywood, O.F.M.

It was only natural that Jesus
should have miraculously multi-
plied the loaves in the desert, for
he was a supernatural Person. It
is not entirely puzzling that there-
after he should command the left-
over morsels to be collected, for he
was human like us in every feature
except sinfulness. What is a bit
astounding is that Jesus should
so manifestly pause to give thanks
for the provisions when he was
himself the provider. Here as else-
where Jesus was scrupulous in the
observance of table prayers. The
reason was, I believe, that the
Master was furnishing his disciples
with object lessons in a virtue that
could bridge the human and the
divine, that could most expedi-
tiously lead man to God: the vir-
tue of gratitude.

Twelve centuries after this mir-
acle, the scene has changed from
a grassy hill in the wilderness of
Galilee to the dusty outskirts of a
town in southern France. Saint
Francis, who was neither photo-

genic in feature nor impressive in
stature, and Brother Masseo, who
could have filled any casting-
director’s bill as the “tall, dark, and
handsome type,” had just returned
from their quotidian dquest for
pread. Francis exhibited his fistful
of crumbs, and Brother Masseo ap-
peared with several long loaves of
pread tucked under his arms. On
hearing the Saint chortle, “Brother
Masseo, we're not worthy of such
rich treasures as these,” the good-
looking friar wryly remarked, “Fa-
ther, how can you talk of treasure
when we lack just about every-
thing! We don’t have a table or
knives or plates or beverage—just
a few chunks of stale bread.” Saint
Francis jubilantly rejoined, “This
is the very reason why I consder

our meal a great treasure, because -

man has hardly had a hand in it,
but all has been bestowed by divine
Providence—as Wwe clearly see in
this bread of charity, this beautiful
table of stone, and this clear stream
of water. And so, let us beg God

Father Robert J. Waywood, O.F.M., Assistant Professor of English at Siena
College, i8 a frequent contributor to our pages.
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fciscan  gratitude.

to make us love with all our hearts
' the treasure of holy poverty.”

Thereupon Francis devoutly gave

- thanks, and both men fell to the

pread with gusto.

Obviously poverty was the lead-
ing virtue, not to say idée fixe, of
the man nicknamed “the Poverel-
lo.” Most of his other moral ex-
cellencies are easily reducible to
poverty. His remarkable humility
—his sincerely low esteem of him-
self—was due to a sort of poverty
of mind. His legendary obedience
in regard to ecclesiastical author-
ities, religious superiors, and his
own holy Rule may be construed
as a certain poverty of will. Actu-
ally, his poverty might itself be
further reduced to, and explained
by, his habitual attitude of grati-
tude. It was precisely this grateful
frame of mind, which lay at the
root of his poverty, that distin-
guished Francis from a hundred
and one ordinary beggars of Assisi
and from the elite religious fanat-
ics, such as the Albigenses, of the
thirteenth century. Necessary pov-
erty without gratitude is chill pen-
ury or greedy destitution; volun-
tary poverty without gratitude is
gaunt and grumbling asceticism.

But poverty with and because of
‘ gratitude is Holy Poverty—perfect
E JOy, in the eyes of Saint Francis.

If there was one man who could

L understand and articulate the out-
L look and uplook of the grateful beg-

gar of Assisi, it was his biographer

| Gilbert Keith Chesterton. In sev-

eral essays touching upon the
8aint, Chesterton explained Fran-
It might be

likened to that giddy and grate-
ful surprise Robinson Crusoe ex-
perienced upon salvaging a small
but valuable miscellany from the
recent wreck. Each precious item—
the axe, the fowling-piece, the roll
of lead, the sodden gunpowder—
was affectionately gathered and
thoughtfully catalogued at the
water’s brink. So too, Saint Francis
regarded all the creatures under
the sun with fierce endearment
and spontaneous appreciation as if
rescued by Jesus Christ from the
cosmic shipwreck that was Origin-
al Sin.

Chesterton further elaborated
the Franciscan mentality when he
posed the question in his Auto-
biography, “Who am I that I should
deserve a dandelion?” The query
plainly re-echoed the Poverello’s
ecstatic interrogation, “Lord, who
am I but a miserable little worm?”
Elsewhere Chesterton reasoned
that, if children thank their par-
ents on Christmas morning for
filling their stockings with sweet-
meats, parents ought to thank God
every morning for filling their
children’s stockings with...legs—
the latter being no less gratuitous
than the former. Such was the
sentiment of Saint Francis when
he regarded Sister Water, who was
usually taken for granted instead
of taken with gratitude: “Be
praised, my Lord, for Sister Water,
rolling or running or in a whirl— /
To Thee, a chaste, devoted daugh-
ter; to man, a humble servant girl”
(Canticle of the Sun). Chesterton,
following suit, suggested that we -
compose and offer a grace before
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opera and a grace before work to
complement our grace before meals.
His secretary of many years,
Dorothy Thompson, testifies that
Chesterton used to make a sign
of the Cross with his cigar before
lighting up. Francis had gone even
further with his gratitude and re-
cited a grace before being cauter-
ized with a hot iron.
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With such a weight of testimony
to recommend it, this virtue of
gratitude bears looking into more
closely. Thanksgiving has always
been reckoned as one of the aims
of the believer’s prayer to God;
but the philosopher, I think, would
do well to study the phenomenon
of gratitude as an argument in it-
self for belief in God. The argu-
ment no doubt can be analyzed
as being merely an application of
the proof of God’s existence from
causality. But its appeals trans-
cends the purely notional and pen-
etrates to the visceral level. Oscar
Wilde once quipped that people do
not really appreciate a beautiful
sunset because they cannot pay for
it. Chesterton had a ready answer
to that cynical stance: he said that
people could pay for that satisfy-
ing sight by not being other Oscar
Wwildes, that is, by not being as
cynical and amoral as the deca-
dent poet. But a more immediate
reaction to, and recompense for,
the view of a gorgeous sunset is
simply to enjoy it in grateful awe.
Whether gratitude be experienced
as a sentiment or a sensation, like
love, it is meaningless when looked
upon absolutely—as occuring in a
vacuum—and without relationship
to another person. To give thamks
or even to feel like giving thanks
implies a person to receive the
thanks. And when the gratuity be-
stowed obviously has no human
referent, as would be the case with
a thrilling vista of the Grand
Canyon or a startling panorama
of the stars, the terminus of the
thanks must be another Person—

capital P. The most ridiculous sight
in the world has to be an atheist
atop the Matterhorn gaping at the
inspiring spectacle below.

Like the philosopher, the psy-
chologist will discover in the exer-
cise of gratitude something ele-
mentary and advantageous. There
is something radically therapeutic,
for the sick mind and the tortured
will, in a spontaneous act of
thanksgiving. Gratitude puts things
in accurate perspective: as when a
man measures his shoddy footwear
against the amputee’s indigence.
And, as a smile (physiologists say)
relaxes and refreshes the facial
muscles with negligible effort, so
a grateful sigh gratuitously un-
strings the harried or scruple-
ridden heart. Many a counselor
has bidden his client count his
little blessings—like indoor plumb-
ing and gainful employment—to
invite repose. Awareness of larger,
if less obvious, gifts such as the
preath of life or the memory of
a mother, can make him bolt from
his early morning bed and dash to
his duties. The grateful neurotic
is well on the road to recovery. He
is miles ahead of the somber soul
who decrees with fearful effron-
tery, “Blessed are those who ex-
pect nothing, for they shall not be
disappointed.”

The serious student of asceticism
will find in gratitude a virtue
worthy of close consideration and
unqualified cultivation. On the one
hand, the exercise of thinksgiving
can never hecome excessive. Hope
pushed too far can turn into pre-

sumption; faith can be contorted
into superstition; prudence in ex-
cess can beget paralysis; fortitude
in the extreme becomes reckless-
ness; even temperance and justice
have their outer limits. But grati-
tude, like the charity Saint Paul
describes in the thirteenth chapter
of his first Letter to the Corinth-
ians, cannot be overdone. On the
other hand, the practice of the
virtue of gratitude is safely within
the reach of everyone, whatever
his spiritual stature or ethical
propensities. Very few can emulate
the flaming faith, the iron forti-
tude, or the excruciating poverty
of a Saint Francis of Assisi. But no
one has to shrink from or strain
after the example of gratitude left
us by the Poverello. Even the moral
back-slider can be Christ-like to
the extent of mumbling his table
prayers into his beer.

As a follower of Saint Francis
who has—thank God—an ear for
music, I have often mused what
might make a good theme song for
the Franciscan Order. Some titles
immediately came to mind: “I've
Got Plenty of Nothing,” for ex-
ample, or “The Best Things in Life
Are Free.” On further considera-
tion, however, it occurred to me
that probably the most appropriate
number was the Chant Preface in
the Missal. The start of that song,
I think, makes a fitting close for
this explanation of the greatness
of gratitude. It goes: “Father, all-
powerful and ever-living God, we
do well always and everywhere to
give you thanks...”




Bonaventure: Reverence and Relevance

Marigwen‘ Schumacher

The sub-title of this two-part
discussion is stated as “Reverence
and Relevance” because I tend to
favor alliteration in titles, as well
as because it thus easily, obviously

breaks the discussion into two
parts: (1) Reverence and (2) Rele-
vance—and there is, I do believe,
a connection between them which
will formulate the conclusion.

l. Reverence

The first part, on Reverence,
could well be called “Windows.”
For I propose—literally and figu-
ratively—to take “window glimpses”
into Bonaventure's life and writ-
ings. This is not meant to be a
chronological biography, nor an
account of early Franciscan activi-
ties and problems, nor a theologic-
al-philosophical discursus. There
are excellent sources available for
detailed study in each of these
topics. My concern is with the
person who is Bonaventure. I want
to share with you some of what
my research has revealed of the
fabric and fiber of Bonaventure’s
world—but only in the manner of
kaleidoscopic light which, as it re-
volves, brings into play varying
tones, colors, and emotions without
for all that presenting a complete
or systematic analysis.

The “windows” I am using are
those in the magnificent {friary

chapel at St. Bonaventure Uni-
versity. Each of the six windows
portrays an incident in Bonaven-
ture’s life and centers it around
one of his writings.

The first one represents the
saving of Bonaventure’s life, as a
young boy, through the prayers of
his mother to Saint Francis; and
the text is the Legenda S. Fran-
cisei, written in 1261. This, then,
is the frame for our window-view
of Bonaventure’s early life. Bona-
venture was born, probably about
1217—nine years before Francis’
death—at Bagnorea in Italy: a re-
gion near Viterbo—Orvieto—some-
what north of Rome and south-
west of Assisi. His father was a
physician, evidently moderately
wealthy. The whole area of medi-
cine must have interested Bona-
venture, for he uses medical terms
and analogies frequently in his
later writings. This may also be

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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part of the reason for his great
interest in living things and his
abundant metaphors of life and
growth, be it leaves, flowers, or
souls.

Bonaventure himself refers to
childhood healing:

Numerous blessings from God rich-
ly flow through him in various
parts of the world. Just as I my-
self, from my own experience, give
witness. Prayers for my recovery
were dimming when, sent by my
mother (this happened while I was
still a small child), I was snatched
from the very jaws of death
through him and brought back to
strength and health (Legenda Mi-
nor, lect, viii; ed. Quaracchi, vol.
8, p. 579).

It is to this encounter that his
name is attributed: i.e., O Bona
Ventura!—and also his acceptance
of the commission to write, in 1260,
the “official life” of Francis:

Knowing myself unworthy and in-
adequate to write the biography of
this outstanding man, nevertheless,
even if the friars in Chapter had
not fervently urged me to do this,
I would have been compelled to at-
tempt the task because—I remem-
ber as though it were yesterday—
it was through calling upon his
merits that, as a child, I was
snatched from the jaws of death...
I realize that the life of my body
and of my soul was preserved for
me by God through him and I have
experienced his strength in myself
(Legenda Maior, prol.,, §3; vol. 8,
p. 505).

The second window shows Bona-
venture as a teacher at the Uni-
versity of Paris. The text is his
monumental Commentarii in Lib-
ros Sententiarum (1250-1256). Bona-
venture came to Paris about 1234
to study at the University. He prob-

ably (although the exact date is
still somewhat disputed) entered
the Order of Friars Minor in Paris
in 1243—at the age, then, of 26. He
pursued the rigorous required pro-
gram of the highly structured
medieval university system and,
after receiving his degrees, “gave
a series of lectures on the Gospel
of Luke which were beautifully
and skillfully done and wrote four
books on the Sentences... which
still today are useful and brilliant.”
(De Vita S. Bonaventurae; vol. 10,
p. 42) ‘

There is dispute (and note I am
avoiding all “disputed questions”)
as to when he obtained “magisteri-
al status” at the University. Cer-
tainly he held it at the College of
Friars at the age of 35. There was
considerable tension during these
years between the secular profes-
sors and the newly introduced
Dominican and Franciscan teach-
ers. Eventually both he and Thom-
as were granted full university
rights. Whatever the exact date,
we can visualize Bonaventure in
the years from 1250 to 1257 lectur-
ing and preaching at the Univer-
sity, to the Friars, and generally
in and around Paris. Many of his
Sermones which date from these
years have been preserved. Paris
was also the setting for his famous
series of lectutes: the Collationes
de VII donis Spiritus Sancti; Col-
lationes de decem praeceptis; and
the unfinished Collationes in Hex-
aemeron.

In the third window, Bonaven-
ture is revealing the secret of his
wisdom to Thomas Aquinas. The
text, appropriately, is the Lignum
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Vitae, written in 1260. The friend-
ship between Bonaventure and
Thomas is, perhaps, best illustrated
by quoting and extending Bona-
venture’s own words:

No one is ready for the Gospel
teaching unless he has shouldered
the yoke of obedience, [Bonaven-
ture observes in a sermon on Mt.
11:29 for the Feast of Saint Domi-
nic] and for this two oxen are
more suitable than one. Thus, in
these last times, two Orders have
been established; and just as the
Lord joincd Paul to Peter in carry-
ing the yoke, so too Bernard to
Benedict, and Francis to Dominic
(De $. Dominico, vol. 9, p. 565).

and, I add, “Bonaventure to Thom-
as.” Similarly we read in the An-
nales Minorum of Wadding:

Thomas Aquinas blazed with the
same virtue and learning as did
Bonaventure. They were joined in
bonds of deepest love... It is a
great testimony of a great man
that Thomas called his friend,
while he [Bonaventure] was still
alive, “Saint” (ad an. 1260; vol. 18,
p. 155).

The incident dramatized in this
window is preserved for us in Wad-
ding’s account:

Here we are giving another anec-
dote between Bonaventure and
Thomas. From this seems to have
originated the tradition about the
Cross at the feet of which Bona-
venture drank in all wisdom. One
time, at Paris, Thomas was re-
marking that Bonaventure spent
himself more on the Passion of
Christ than on his assignments.
Then Thomas saw, above the head
of Bonaventure, Christ and from
His wounds... flowing into the
mouth of Bonaventure; thereafter
Thomas did not dare to criticize
him (Cited in Vita; vol. 10, p. 54,
n, 2).
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It seems fitting to add, here, two
stanzas from the Hymn of the
poet-mystic, Bonaventure, to the
Cross:

Keep it close, with Christ for leader,
Till you live in light so brilliant
That all doubt is cast away;
Weary not and slacken never,
That your heart be set afire
With a flame as bright as day.
Let the Cross’s inner flavor

Through the heart and through the
[senses

Spread its sweetness utterly;
Let the Cross direct your body,
Know its presence all-enclosing

In your human entity.

(stanzas 2 and 5; tr. José de Vinck).

The “prince of mystics”—to use
the phrase of Leo XIII—is also a
very real person understanding of
human needs: “Because visual aids
assist understanding,” he says in
the prologue of the Lignum Vitae,
“I have gathered into a sort of
visual tree and arranged it so that
the lowest branches describe the
birth and life of our Lord, the
middle ones his Passion and death,
and the topmost branches his
Glory.” (Vol. 8, p. 68).

The fourth window shows Bona-
venture presiding at the Chapter
of Narbonne, and the text is, of
course, the Constitutiones Genera-
les Narbonnenses. In 1256, when
Bonaventure was still lecturing at
Paris— a man in his mid-thirties
—he was elected Minister General.
The Quaracchi vita captures, in
- simplicity, some of the color:

When those upon whom the duty
of election had fallen asked John
of Parma [the retiring Minister
General] : “Father, you have visited
throughout the Order and have
come to know the mores and life-
style of the friars. Nominate, for

us, one friar who is suitable and
whom we can put in charge of this
task and succeed you.” John of
Parma immediately nominated Fri-
ar Bonaventure of Bagnorea and
said that in the Order he had not
come to know a better man than
him. At once all agreed and Bona-
venture was elected... and was in
charge for eighteen years and ac-
complished many good things.

It appalls and impresses me that
Bonaventure guided the rapidly
mushrooming Order for all those
years—longer as Minister General
than anyone else! This was a period
of strife and struggle within the
Order and within the Church: Jo-
achim de Fiore, John of Parma,
heresles, trials, condemnations, in-
dignation, splinter groups, factions,
tensions... There is far too much
complexity even to attempt, here,
a simplistic explanation. Reams
have been written, after all, in the
effort to unsnarl, to unravel the
tangled skein. But Bonaventure
must in many ways have been a
veritable “bridge over troubled
waters.” His first official act as
Minister General was to send a let-
ter to all Provincials and Guard-
ians. This letter is a witness to his
clear-headed and warm-hearted
appraisal of the situation within
the Order. In 1260 he summoned
the first general chapter meeting
at Narbonne in France where, in
the words of his secretary Bernard
de Bessa, he gave “structure and
shape to the Constitutions.”

In the following years, Bonaven-
ture was busy teaching, preaching,
guiding the Order. All of this in-
volved much travel—from Paris to
Rome and throughout Italy and
France—and the pace of life must

have been hectic. Take a look at
the intinerary worked out by Fr.
Bougerol, and recall that these
were days before jet flights!

One incident (out of so many)
that I should like to include be-
cause it is so familiar to us, a part
of our everyday lives, and yet is a
contact with Bonaventure too—is
his insistence at the Pisa Chapter
(1263) that “at Compline, the bells
peal so that they might greet the
Virgin Mary in every town.” It is
generally agreed that from this
began our Angelus.

In the fifth window we see Bona-
venture presiding at the Council of
Lyons in May of 1274. The text is
the Breviloquium, written about
1257 on his colleagues’ request that
he set forth a summary of theology.
It perhaps most clearly presents
his own synthesis of knowledge
and Christian faith.

Although Bonaventure had been
successful in his earnest pleading,
in 1265, that Clement IV release
him from appointment as Arch-
bishop of York, he could not, in
1273, avoid nor alter Gregory X'’s
insistence that he become Cardinal
Bishop of Albano. From November
of 1273 therefore, until May of
1274, he added to his duties as
Minister General and to the chal-
lenging task of summoning a
Chapter to elect his successor, close
collaboration with the Pope in pre-
paring the Second Council of Lyons.

The Pope had ordered that Bona-
venture come without delay. A fa-
mous ancedote (which I have come
to believe is “just like Bonaven-
ture!) preserved in Wadding and
elsewhere, recounts the “universal
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iradition” that Bonaventure, who
had started from Paris on his way
to the Pope, had arrived at the
friary near Florence. While he was
drying the supper dishes, the pon-
tifical legates arrived, bringing him
the Cardinal’s red hat. Bonaven-
ture did not wish them to approach
until he had finished the dishes;
and so they hung the hat on a
pranch of the tree as he suggested.
Finally, when he had finished, he
offered by way of explanation the
observation: “After we have fin-
ished these tasks for the Friars
Minor, let us attempt those heavier
ones. These have been steady and
healthful, believe me, Friars;, but
those... heavy and dangerous
tasks of high honor.” (Vita; vol.

12

10, pp. 64-65) He told the iegates
to approach, then, and, with honor
and ceremony, accepted and wore
the red hat.

Official reports accord to Bona-
venture great credit for the success
of the Council of Lyons: “...pre-
siding at the Council of Lyons, and

directing everything towards the -

praise of God, he settled many dif-
ficult disagreements and was of
great use and prestige to the
Church.” The Council had been
summoned especially to consider
the prospect for reunion with the
Greeks, and in this ecumenical
venture Bonaventure was involved,
eloquent, successful. The accounts
tell us that the reunion in gques-
tion was accomplished: “On 29
June, the Pope celebrated a Sol-
emn Mass in which the Epistle,
Gospel, and Creed were sung both
in Latin and in Greek; Bonaven-
ture preached the homily.” On July
6 the reunion was again verified,
and the Te Deum was sung in re-
joicing.

The final window—the sixth—is

a representation of the glorious re-

ception of Bonaventure—Saint and
Doctor—by the Holy Trinity in the
court of heaven. The text is his
treatise De mysterio Sanctissimae
Trinitatis, written at Paris in 1253.
In the midst of the sessions of the
Council of Lyons, Bonaventure died
suddenly. The exact cause is un-
known. He was 57 years old at the
time of his death on 14 July 1274.
All were grief-stricken. The fol-
lowing report is found in the doc-
uments of the Council:

On the morning of 14 July, Friar
Bonaventure, Cardinal Bishop of

Albano, died. He was a man of
outstanding knowledge and elo-
quence; a man, moreover, of un-
usual holiness, endowed with com-
passion and other remarkable qual-
ities, kind, gracious, thoughtful
and loving, filled with virtues, be-
loved of God and men. He was
puried the same day in the Friars’
church at Lyons. The Pope assisted
at the funeral along with all the
Council Fathers and the Curia...
There was much tearful grief and
lamentation, for the Lord had given
him this grace, that whoever saw
him, loved him with a deep, heart-
felt love (Vita; vol. 10, p. 67).

In 1434, 160 years after his death,
his bodily remains were moved to
the new church of Saint Francis
at Lyons. On this occasion num-
erous reports testify that his head,
hair, tongue, and teeth were still
whole and uncorrupted. At this
time too several reliquaries were
made and given, e.g., to the church
at Bagnoregio, to Charles VIII of
France, and others. Bonaventure
was canonized on 14 April 1482 by
Pope Sixtus IV, and his merits ex-
tolled in the Bull Superna coelestis
patria.

In May of 1562, during the bloody
strife between Huguenot and Cath-
olic, the friary at Lyons was in-
vaded, devastated, profaned. The
main ‘reliquary of Bonaventure
was torn from its hiding place,
added to the fire of sacred treas-
ures in the square in front of the
church, and its ashes later thrown
into the river. The other reliquary
was saved at this time and, along
with his crucifix and chalice, re-
stored to the church. A century
later, however, in another wave of
destruction, the church, the friary,

and presumably also the reliquary
were lost.

Pope Sixtus 'V. promulgated a
Bull, Triumphanti§ Ierusalem, on
14 March 1588, in which Bonaven-
ture was especially recognized as
the sixth Doctor of the Church,
under the title “Doctor Seraphicus.”
(Thomas Aquinas had been estab-
lished as the fifth.) To quote a
small excerpt from the Trium-
phantis Terusalem:

There was in Saint Bonaventure |
that unusual and special gift: he
had an outstanding perception in
discussion, a fluency in teaching,
a keenness in explaining, In addi-
tion he had that rare power of a-
rousing 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 de-
votion.

The magnum mysterium of the
Trinity is frequently taught, ex-
plained, marvelled at by Bonaven-
ture, in treatises of deep theolog-
ical insight, complex philosophical
rationale, lucid, inspiring, clarify-
ing, evocative phrase. It would be
folly for me, here, to attempt an
adequate presentation; but a small
glimmer from his homily on the
Trinity may be appropriate. On the
text, “There are three who give
witness in heaven,” he says, in
part:

Let us see, _thereforé, the repre-

sentation of the Blessed Trinity in

the sky [n.b. coelum and its mean-
ings] as though in a footprint

[vestigium]: This is done in a tri-

ple manner... The Lord wishes

that his faithful look at the sky
in order to see there the glowing

_splendor of the Creator—i.e., of the
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Blessed Trinity—and this in three
ways: consistency, influence, and
efficacy. Consistentia attests to
the Father, influentia to the Son,
and efficacia to the Holy Spirit;
and yet in each one the whole
Trinity is depicted. In consistentia
are three «qualities: magnitude
which is the Father, beauty which

is the Son, and lavish diffusion
which is the Holy Spirit. For the
magnitude of the sky attests to the
power of the Father; its beauty
attests to the wisdom of the Son;
and its lavish diffusion attests to
the goodness of the Holy Spirit
who distributes an abundance of
charismatic graces...

Il. Relevance

Just as there were six windows
lending themselves to our medita-
tion on Bonaventure’s life, so we
shall now consider six aspects of
his relevance now—in 1972. It is
hardly necessary, incidentally, to
point out the symbolism involved
in this parallelism of numbers.

Again, just as the windows of
the friary chapel provided the solid
frame for our considerations, with
reverence, of various episodes of
Bonaventure’s life, so Bonaven-
ture’s own words, taken mostly
from his homilies and letters (as
this is my own special interest),
provide here the solid basis for an
appreciation of his relevance.

The window illustrations gave
the main thrust, and the text fur-
nished in each case a leit-motif.
So here the documents of the Sec-
ond Vatican Council will supply a
leit-motif for the main thrust of
Bonaventure’s text. I propose to
consider briefly each of these top-
ics: (1) the nature of the church,
(2) the nature of preaching, (3)
the nature of the individual call
to holiness, (4) the nature of the
Order of Friars Minor, (5) the na-
ture of ecumenism, and (6) the
nature of the universal dimension.
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My method will be to juxtapose
quotations—with little or no com-
ment—so that the reader may
draw his own conclusions as to the
relevance of Bonaventure to these
present-day concerns of ours. I
suppose I am somewhat “stacking
the deck” because I have chosen
the quotations and arranged the
juxtaposition; but I am not claim-
ing, nor mandating, nor delimiting
your response.

The Church

In the opening conference of his
series of Collationes in Hexaeme-
ron, the lectures which are un-
finished because of his election as
Cardinal, Bonaventure defines the
nature of the Christian communi-
ty:

The “church” is the calling to-

gether of thinking persons... It is

the union of thinking persons liw-
ing together in harmony and unity
through a harmonious and united
observance of divine law, through
the harmonious and united singing
together of divine praise. These
follow in this order because praise
is not possible where there is not
peace; and peace is not possible
where there is not an observance
of divine law... The ‘church” is
called “column and foundation” (1
Tim. 3:15) because it illumines the

mind and stabilizes courage. Those
who come are illumined through
faith and stabilized through the
steadfastness of virtue. To observ-
ers of divine law, lovers of divine
peace, singers of divine praise,
then, and not to others, this lec-
ture is directed... for these are
“church-men.”

And in one of his homilies on the
Ascension, Bonaventure speaks of
the church as a “bundle” because
it is gathered from many faithful,
some of whom fall out and others
remain—just as in the case of a
pundle of branches, some fall out
and others stay.”

According to Lumen Gentium,
the conciliar document on the
church:

By her relationship with Christ,
the church is a kind of sacrament
or sign of intimate union with God,
and of the unity of all men. She is
also an instrument for the achieve-
ment of such unity and union...
thus through the common sharing
of gifts and through the common
effort to attain fullness in unity,
the whole and each of the parts
receive increase... All men are
called to be part of this catholic
unity of the People of God, a unity
which is harbinger of the universal
peace it promotes.

Preaching

Bonaventure frequently refers to,
explains, capsulizes the “duty of

Preaching.” He says, for instance,
i that there are three qualities that
f “ought to be part of the duty of
i breaching: 1) holiness of deed, 2)
itruth of faith, and 3) authority of

office .. .”

“It is important,” he says else-
vhere, “to measure out prudently

the ‘verbum divinum’ according to
the capacity of those listening in
order not to speak too fully nor
too briefly, too etuditely nor too
colloquially.” And since “we give
witness in our preaching to the
truth of eternal salvation... let us
confirm what we say through
Sacred Scripture.”

Expanding on Sirach 51:31 Bona-
venture takes the invitation “Come
close to me, you uninstructed, take
your place in my school” as ad-
dressed to the laity who are “un-
instructed” because they have not
been instructed in divine words.
They “come close” when they offer
the hearing of their ears and the
understanding of their hearts to
the words of the preacher... Thus
there ought to be in preachers 1)
authority of office, 2) truth of the
gospel, and 3) listening from the
people.

Bonaventure, in his exegesis of
the homily text, moves always
through metaphor and image from
the “abstract” to the ‘“concrete
circumstances of life.” On the text
“Be renewed in spirit” (Eph. 4:23),
e.g., he says in part:

Consider that we ought to be re-
newed in four ways: as a serpent
through the shedding of his skin—
our carnal desire; as a deer through
the shedding of his horns-—our
pride; as an eagle through the
shedding of his feathers—our van-
ity; and as a phoenix through his
own destruction—our own selfish-
ness.

According to the Decree on the
Liturgy, Sacrosanctum Concilium,
it is “by means of the homily [that]
the mysteries of the faith and the
guiding principles of the Christian
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life are expounded from the sacred
text”’ By a homily, the Council
Fathers understand “an explana-
tion of some aspects of the read-
ings from Holy Scripture ... taking
into account the mystery which is
being celebrated and the particular
needs of the hearers.”

And in the Decree on Priestly
Ministry, Presby_terorum Ordinis,
we read that

priests... have as their primary
duty the proclamation of the Gos-
pel of God to all... Towards all
men, therefore, priests have the
duty of sharing the gospel truth
in which they themselves rejoice
in the Lord... No doubt priestly
preaching is often very difficult
in the circumstances of the mod-
ern world. If it is to influence the
mind of the listener more fruit-
fully, such preaching must not
present God’s Word in a general
and abstract fashion only, but it
must apply the perennial truth of
the gospel to the concrete circum-
stances of life (§4).

The Call 1o Holiness

The Constitution on the Church
has this to say about the individ-
ual’s call to holiness: “...it is evi-
dent to everyone that all the faith-
ful of Christ of whatever rank or
status are called to the fullness of
the Christian life and to the per-
fection of charity ...” The parallel
document on “The Church Today,”
Gaudium et Spes, explains that

The people of God believes that it
is led by the Spirit of the Lord
who fills the earth. Motivated by
this faith, it labors to decipher
authentic signs of God’s presence
and purpose in the happenings,
needs, and desires in which this
people has a part...
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And Pope Paul VI observes, in an
address delivered 28 August, 1969,

that

...today there is greater need
than ever to cultivate the spirit
and practice of personal prayer,
because of conditions in our exist-
ence, so much absorbed by the at-
traction of exterior things and so
greatly disturbed by profound and
rapid changes going on. We can-
not remain Christians unless we
have our own deep, continual, in-
ward life of prayer, of faith, of
charity. .. we cannot give evidence
of that Christian authenticity
about which we hear so much, we
cannot think, breathe, act, suffer,
and fully hope with the living pil-
grim church. We must pray! for
this is the fountain of joy and
hope of which we have need in our
pilgrimage here on earth.

Bonaventure says, in a homily on
Luke 19:46, “My house will be a
house of prayer,” that

The house of God has such an ex-
ceptional quality that God does
not accept there any action other
than that of prayer. Then again,
prayer is so exceptional that for
it especially and particularly the
divine dwelling has been made
ready. .. No one faithfully remains
in the house of God unless he con-
centrates on prayer. Likewise
everyone who earnestly and per-
severingly devotes himself to
prayer stays in the house of God,
and this is proper because he alone
is ready for salvation, Therefore
the whole effort of our salvation
stresses the fitting and consistent
practice of prayer. In this regard,
there are three things necessary
for prayer to be pleasing and wel-
come to God. They are (1) a
“making ready” [which] must
lead the way to prayer, (2) an
“attentiveness” [which] must ac-
company prayer, and (3) a “pas-
sionate joy” [which] must follow
close after prayer...

And elsewhere he dialogues:

But how shall I gain strength in
virtues? Surely, through medita-
tion on the cross of Christ! Do you
want the Holy Spirit to give you
his help? Be in prayer! The Holy
Spirit comes upon those in prayer.
Those who reflect. and pray have
that “gold and silver” which is
evidenced in their activity... It
is not possible for anyone to have
that “gold” except through a con-
tinuance of good activity... If I
should show you where to find
actual veins of gold and silver,
you would listen to me gladly...
for you are looking for the gold
of the earth but you are not look-
ing for that gold from which vir-
tues are minded—and yet that is
the kind that should be considered!

The Friars Minor

From Paris on 23 April, 1257, just
after his election as Minister Gen-
eral, Bonaventure sent a letter to
all the Ministers Provincial and
Guardians of the Order. I quote
from part of it:

As I search out the reasons why
the shine of our Order is some-
what dimmed, the following expla-
natijons come to me: Many jobs
are greedily being sought and ac-
cepted for money—which is, above
all else, enemy to the poverty of
our Order. Some friars have noth-
ing to do—and this is the worst
vice! Many are half asleep, living
an incredible existence between
“contemplative” and “active”!
Many are wandering about and,
for their own personal physical
comfort, making demands from
those among whom they travel.
They leave behind them an ex-
ample, not of life, but of scandal!
Incessant begging has made all
travellers through the lands hate
the arrival of the friars and fear
them like pirates! There is much
costly and involved construction of

.

buildings which unsettles the fri-
ars’ peace and burdens their friends
and exposes us to the angry judg-
ments of men! Theré is too-hasty
appointment to office, so that fri-
ars not yet fully proven nor fully
mature, nor strengthened in the
Spirit are burdened with positions
which they can barely handle.
There are frequent and expensive
changes of location. This creates
a certain violence and unrest in
the lands, shows obvious instabi-
lity, and is not consistent with
prudent poverty. The high cost of
expenses—because the friars are
not willing to be content with lit-
tle—has made us burdensome to
everyone and we will'become more
so unless a remedy is quickly ap-
plied. ..

There is of course no passage in
the conciliar documents addressed
exclusively and specifically to the
Friars Minor. In place of such a
text, however, I think it is legiti-
mate to cite the Spiritual Docu-
ment which resulted from meet-
ings held in 1966 to “seek to pre-
sent a contemporary statement on
Franciscan-Gospel life in today’s
church and world.” The translation
is by Father David Flood, O.F.M.:

We have bound ourselves to a life
rooted in the gospel. We know,
however, how imperfectly we sat-
isfy this obligation, both as a com-
munity and as individuals. For
that reason, in accord with the
council’s command, we want to
hear the call to renewal sounding
in the church, in the world, and
in the midst of our fraternity...
to think anew how to live today
as true friars minor...

We never find our gospel life once
and for all. We must always seek
it anew by reading the gospel
within the ever-deepening intelli-
gence the church turns on it. Con-
sequently, our gospel life produces
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a healthy uneasiness and a force
for renewal...

Our gospel way of living, con-
firmed as Order by the church,
has us live as brothers and not as
individuals, We do not only live
side by side, striving towards the
same goal and helping each other
to get there; we go forward with
love for each other...

Our fraternity must not live shut
up in itself. The dynamic force of
true love reaches out to all things.
It wants to meet in friendship and
dialogue all factual persons it con-
tacts. More precisely, our gospel
life should not lead us to betray
our fellowmen, for we are friars
not for ourselves alone but for
them as well... The gospel dedi-
cates us to meeting men; turned
in on ourselves, we rot; sent out
towards men, we save...

We should be peacemeakers, po-
lite, joyful, devoid of pretension...
Poverty is our share, and with it
the kingdom of God and the land
of the living. This poverty is in-
extricably interior and sociologic-
al, For that reason, the new struc-
tures of the world... require that
we re-discover our attitude of
poor men. .. To be poor men means
to get loose from ourselves and
open to all God gives... Our way
of living is to be a sign of this
attitude of poverty. It should ex-
press it and help us to deepen it.
This attitude will make it impos-
sible for us to be satisfied with a
purely spiritual poverty...

Ecumenism

Because of the pressure of pre-
parations and the heavy burdens
of the Council itself—which may,

of his success in the re-uniting of
Greeks and Romans, however; from
the fact that he was chosen to
preach the homily on the occasion
(incidentally, he chose the text
«Arise, Jerusalem, stand on the
heights and turn your eyes to the
east; see your sons reassembled
from west and east at the com-
mand of the Holy One, jubilant
that God remembered them!”
(Baruch 5:51)—from these facts we
should be able to build in our
minds and hearts some under-
standing of his activity, achieve-

kings to worship and adore Christ.
This event is celebrated with spir-
itual solemnity in both the Latin
and the Greek church. Those
Eastern kings were both the
earliest of Christians and as it
were the foundation of Christian
belief. They were the “beginners”
of the church of all peoples of the
Christian religion. Moreover, the
universal church celebrates this
present feast to commemorate
their faith and to urge us to be
imitators of the Magi...

The Universal Dimension

towards God, there occurred to
me, among other things, that mir-
acle which in this place had hap-
pened to blessed Francis—the vi-
sion he received of the winged
seraph in the form of the Cruci-
fied. As I reflected on this marvel,
it immediately seemed to me that
this vision suggested the uplifting
of Saint Francis in contemplation
and that it pointed out the way
by which that state of contempla-
tion can be reached...

As we know, this vision resulted in °
his Ifinerarium Mentis in Deum,

ment, and ardor in this mission.

The Second Vatican Council’s

Decree on the Eastern Catholic
Churches begins as follows:

The Catholic Church holds in high
esteem the institutions of the
Eastern Churches, their liturgical
rites, ecclesiastical traditions, and
Christian way of life. For, distin-
guished as they are by their ven-
erable antiquity, they are bright
with that tradition which was
handed down from the apostles
through the Fathers, and which
forms part of the divinely revealed
and undivided heritage of the uni-
versal church.

This sacred and ecumenical syn-
od, therefore, in its concern for
the Eastern Churches which bear
living witness to this tradition,
and in its desire that they may
flourish and execute with new
apostolic vigor the task entrusted
to them, has determined to lay
down a number of principles be-
yond those which relate to the
universal church...

The ‘“universal dimension”: this
is perhaps where relevance merges
with reverence, and both point to
a conclusion which is not an end-
ing but a beginning. In the friary
chapel at St. Bonaventure Univer-
sity, behind and surrounding (al-
most  symbolically “embracing”)
the main altar, there is a huge,
30-foot by 80-foot almost six-ton
polychrome terra cotta reredos.
This structure represents to us, on
the left side, Francis at the mo-
ment of anguished glory on Mount
Alverna, when he received the stig-
mata. The words inscribed are his
frequent exclamation, “Deus meus

et omnia”—ie., “My God and my
alll”

‘ On the right side Bonaventure
Is depicted in a scene dating from
1259. It was October, two years
after his election as Minister Gen-
eral. As he himself tells us,

about the time of Francis’ passing,

his description of the Mind’s Jour-
ney into God. The text which
Bonaventure is here quoting is
the first Collatio in Hexaemeron:
“O Lord, I have come forth from
you, Most High, and I am coming
towards you, Most High, and
through you, O Most High!”

The center section of the reredos
is a magnificent Christ, depicted
as a six-winged Seraph by Whom,
towards Whom, through Whom
Francis and Bonaventure—and so
too, each and every one of us—is
attracted, drawn, enraptured.

Scripture assures us of the es-
chatological significance of the
“dreaming of dreams” and the
“seeing of visions” and the never-
ending song of Holy, Holy, Holy...
which Francis sang in his beauti-
ful Canticle and which Bonaven-
venture constantly re-articulates
throughout his writings. As a con-

indeed, have precipitated his sud- Compare this passage with a short
den death-—Bonaventure has left excerpt from Bonaventure’s homily
us no writings as Cardinal involved on the Feast of the Epiphany:

in the ecumenical affairs of the ...the basis of the present solem-
Council of Lyons. From the reports nity is the arrival of the Eastern

g;z‘\:f(:obi{ f: divine impulse, I with- clusion I should like to present
- Alvernia as to a place some references made by Bonaven-

of quiet, there to satisf
uiet, y the i
ear 2 of soul for Deace ture in his sermons to the senti-

While I abode there, pondering on ments expressed by Francis in his
certaln spiritual “reachings up” Canticle:
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Most High, Almighty, good Lord,
yours are the praise, the glory and
the honor and all blessings. To you
alone, most High, do they belong
and no man is worthy to nmame
you.

Be praised, my Lord, with all your
creatures, especially Sir brother
Sun, who rises, and you give light
to us through him. And he is fair
and radiant with great brightness:
of you, most High, he gives indi-
cation.

Be praised, my Lord, for sister
Moon and Stars: in heaven you
have formed them bright and
precious and lovely.

Be praised, my Lord, for brother
Wind, and for the Air and cloudy,
clear, and every kind of Weather,
through whom you give sustenance
to all your creatures.

Be praised, my Lord, for gister
Water, who is so helpful and hum-
ble and precious and pure.
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Let us, then, praise the Lord, our
God! Why have we heen given
understanding and tongue unless
it be that God may be praised and
greatly honored? In no way is a
man more blessed than in blessing
the Lord... but no blessing is
complete unless it comes from the
whole man.

As you see, that material sun il-
lumines the whole world material-
1y: so does this true Sun of Justice
illumine spiritually the whole heart
of man and woman through grace
whenever he enters in, And just as
the sun, or the light of the sun
when it enters through a clean
window of colored glass, then the
light is lovely and wonderful; but
when it enters through a dirty
glass window, the light is not so
lovely though it is still sunlight,
so it is with the Word of God...

The moon is called the sister of
the sun because it is a body most
ready to receive the sun's light:
it is not strange, then, if a pure
soul is called the sister of Christ
because that soul is most ready to
receive the Light of Him who is
the True Sun.

Let us be grace-ful clouds through
His grace flowing into us: let us
not be storm clouds flashing forth
bolts of anger and rumblings of
impatience, And just as in the
rainbow there is a multitude of
colors, so in the spirit of Christ
is a multitude of wisdom.

By the phrase “living waters” is
understood the Holy Spirit becauses
of threefold qualities of living
waters, which continually flow and
make those places through which
they flow fruitful and fertile. If
we desire to be irrigated with
these living waters, we must be-
lieve ... Whoever wishes to drink
from these living waters must
necessarily, with much joy, give
thanks and praise to divine Good-
ness for the benefits of the In-
carnation.

Be praised, my Lord, for brother
Fire, and he is fair and gay and
robust and strong.

Be praised, my Lord, for our sister
myther Earth, who sustains and
directs wus, and yields wvarious
fruits with colored flowers and
grass.

Be P’raised, my Lord, for our sister
bodily Death, from whom no living
man can escape. Woe to those who
die in mortal sin! Blessed are they
whom ghe shall find in your most
holy love, for the second death
will do them no evil.

Be praised, my Lord, for those
who forgive for love of you and
support sickness and tribulation.
_Blessed are they who support this
n peace, for by you, most High,
they shall be crowned. Praise and
bless my Lord, and thenk and
serve Him in deep humility.

“Grace” is rightiy called “fire” if
the properties of this fire are con-
sidered: Fire is bright in appear-
ance, warm in action, and quick
in movement. In this manner, grace
shines through awareness, warms
through love, and enkindles in
quick movement through commit-
ment. Just as pottery, when fired
in the kiln, is strengthened rather
than destroyed, so it is with good
spiritual vessels.

Flowers are the first signs of the
seasons growing again into new
life, and they witness to our new
bgg‘innings in Christ’s resurrection
giving life through the newness of
glory.

Four things are needed for the
material tree to produce good
fruit: warmth from above, good
grou.nd, careful pruning, abundant
irrigation. So too four things are
Peeded for spiritual fruitfulness:
inflowing of grace, right intention,
asceticism, and prayer.

Death itself, in so far as it is de
se, is punishment for sin and must
be endured; in so far as it is de
ratione of Justice and divine Grace,
it is the entrance to life and there-
fore must be sought by good
men... They know that death is
worthy of seeking because, laying
aside the labors of activity, the
difficulties of tensions, and prob-
lems, it leads to life and joy ever-
lasting those who are reborn in
Christ.

O most sweet, good Lord! Look
with compassion on those who
humbly trust in you and truly
know that without you we can do
{mthi.ng_ You who gave yourself
in payment for us, give us—al-
though we are not worthy of it—
to be so totally merged into your
perfect grace that we are re-made,
through your Presence, into the -
image of your divinity. Amen.
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Thoughts on Poverty in an Age of Reform
Cyprian J. Lynch, O.F. M.

One who registers shock at the
strange facts he uncovers as he re-
views the history of the Pilgrim
Church has not grasped the true
nature and mystery of the Incar-
nation of which the Church is the
extension in time and space. It is
admittedly a depressing experience
to come to the realization that
Christians—even truly dedicated
Christians—have repeated over and
over through the centuries the
same senseless mistakes. And yet,
2 moment’s humble reflection dis-
covers the same gloomy process
operating in one’s own life ex-
perience.

The Church is more than the
supernatural reality through which
man is incorporated into God
through the mediation of Christ.
It is also the whole mass of lowly
human beings for whom Christ
shed his blood. That is why its
history reveals such a disconcerting
contradiction between the grandeur
of its ideal and the weakness of
its members; between the dignity
of Christianity and the unworthi-
ness of Christians. Faith alone en-
ables the mature Christian to ac-

cept this inescapable paradox.

Though the human lump has a
regrettable tendency to fall flat,
Christianity carries within itself
an indestructible leavening ele-
ment: the charism of reform. The
Holy Spirit never fails to raise up
men who fearlessly and fiercely
set themselves against the evils
which disgrace the Spouse of Christ
in their age. These men possess an
acuteness of spiritual vision which
enables them to detect the pres-
ence and diagnose the causes of
deformation within the Mystical
Body. Prayer and penance render
their souls sensitive to divine in-
spirations which suggest to them
the Gospel remedies apt for stimu-
lating the process of reformation.
At the cost of heroic effort they
apply these remedies to themselves
and inspire others to follow their
example, in the process never
yielding to pride or exceeding the
bounds of charity.

Inordinate preoccupation with
mammon has always been a factor
in deformation. In the early Mid-
dle Ages feudal secularization was
the deformity which disfigured the

Father Cyprian J. Lynch, O.F.M., presently a member of the ‘ritiro’ commu-

nity at Lafayette, N.J., delivered this talk al a Symposium on Mendicancy

at Holy Name College, Washington.
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Body of Christ. The Church allowed
itself to become a fixture in the
establishment. It became so much
a, part of contemporary society that
it was at the mercy of the pre-
dominant economic and social
forces. It adapted to the point of
conformity. It lost its freedom be-
cause it ceased to transcend the
world. The most obvious symptoms
of this deformity were simony, av-
arice, worldliness, and a dulling of
the Christian social conscience.
Monasteries became wage-paying
corporations directed by lay ab-
bots whose principal concerns were
the exploitation of serfs and the
collection of feudal revenues. Of
course, all this happened gradually
and went unnoticed by the major-
ity of monks, because each step of
the decline could be rationalized
on the grounds of common-sense
utility or justified on the grounds
of apostolic necessity.

During the tenth and eleventh
centuries the reforming leaven be-
came active, and there emerged
from the midst of God’s People
new apostles, men poor in spirit,
who had the courage to put their
sole trust in their Heavenly Father.
Chief among these reformers were
the great abbots of Cluny and Ci-
teaux. These sponsors of renewed
monasticism fervently embraced
strict poverty, manual labor, aus-
tere living, and apostolic service.
All over Europe new monastic
units arose like islands of peace
in a sea of feudal anarchy, and
monasticism once again became an
independent spiritual power.

human lump had not been per-
manently exorcised. The Benedic-
tine reforms eventually fell victim
to success. Almost in spite of them-
selves, the monks were drawn back
into the feudal whirlpool. Wealth
and lands were literally forced
upon them, always for good rea-
sons, by good people, with good
intentions. Slowly commercial zeal
replaced enthusiasm for worship,
work, and service. Once again it
was proved that true followers of
Christ cannot serve both God and
mammon.

The thirteenth century was a
time of radical transformation. An
atmosphere of general unrest per-
vaded every level of society. Feu-
dalism was on the decline and na-
tional monarchies were in the pro-
cess of formation. <Commercial
capitalism was beginning to replace
a stagnating manorial economy. A
host of new goods, customs, and
ideas were being introduced by
returning Crusaders. The pace of
trade and business was rapidly ac-
celerating, a development which
was accompanied by the reintro-
duction of money as the common
medium of exchange, and the re-
vival of urban society. And a new
social class, whose members were
neither serfs nor lords nor vassals,
was clamoring for recognition and
a voice in determijning its destiny.

Over all this feverish activity
the Church reigned supreme—or so
it seemed. It was the wealthiest,
most powerful institution in Chris-
tendom. But many perceptive
Christians had misgivings., It

But the inherent inertia of th.“’ seemed to them that churchmen’s
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¢oncern for matters political and
financial too often took precedence
over their spiritual mission. That
the Church had become over-
involved in material things, was
confirmed by the oft voiced yearn-
ing for a religion which would
re-present the charity, poverty and
humility of the Gospel. The People
of God longed to behold in living
Christians the freshness and spon-
taneity of the evangelical ideal.
The same old mistake had been
once again repeated. It was time
for the leavening charism of re-
form to re-emerge. The stage was
set for the entrance of Francis
of Assisi.

It is unlikely that Saint Francis
studied Church history, or that he
ever deliberately undertook the
task of isolating and analyzing the
causes of ecclesiastical deforma-
tion. He had neither the talent nor
the inclination for such an under-
taking. His ideal of mendicancy,
which became such a potent in-
strument of reform in the Church,
was not the product of conscious
mental effort; it was not a care-
fully developed legal construct; it
was not a philosophical projection
evolved by a theorist. Francis
thought instinctively and expressed
his thoughts in concrete, personal,
Gospel terms. Ideas appeared to
him as images, and the natural
medium for him to employ in con-
veying these ideas was the parable
and the symbol. Such a manner of
speaking surely contributes to the
Saint’s charm, but it also adds to
the difficulty persons less pneu-
matically endowed experience whei.
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they attempt to discover the exact
meaning of his words. The task of
defining Franciscan poverty and of
assigning to it a precise position
and function in the totum of Fran-
ciscan spirituality is therefore not
an easy one. This difficulty is com-
pounded by the many and serious
problems connected with the criti-
cal evaluation of the sources for
the life of Saint Francis and the
early history of his Order. There-
fore, nothing more will be at-
tempted here than a listing of the
characteristics of Franciscan Dov-
erty as they are revealed in the
writings of our holy Father.

For Francis poverty was first and
foremost an act of worship of the
heavenly Father who holds abso-
lute proprietorship over all things
by right of creation. The renunci-
ation of earthly goods was an act
of adoration by which one ac-
knowledged the dominion of God
and admitted one’s dependence on
him. The object of poverty was to
submit one’s self completely to
God. To be free to render this act
of total worship one must divest
himself of earthly goods. The pos-

session of property too easily .

caused men to forget God’s ab-
solute dominion and their tota}
dependence. Francis wished to give
graphic witness to his fervent be-
lief and total trust in God’s pa-
ternal dominion by an almost reck-
less declaration of dependence up-
on Him. “My God and my all” is
the prayerful exclamation by which
Francis so frequently gave expres-
sion to the impulse of this latreutic
' poverty.

For Francis the poor life was
also the most perfect manner of
imitating Christ, who became poor
for us in the Incarnation, in the
Eucharist, in the Mystical Body.
Francis proposed for his followers
a poverty which was as close an
approximation to that of Christ
as he could discover and apply.
The friars’ poverty was to consist
of an act of renunciation which
would imitate the self-surrender of
the God-Man. Fellowship with the
poor Christ could become a reality
only if the friars made themselves
sharers in His total renunciation,
and incarnated in their daily lives
the selflessness of His earthly
pilgrimage. Poverty was both the
starting point and the consumma-
tion of the Gospel life. Poverty was
necessary both to grasp the Gos-
pel’s secrets and to carry out its
commission.

Saint Francis was gifted with a
strong eschatological sense. At the
very beginning of his conversion
he announced himself as “the
Herald of the Great King.” The
imminence of the King’s coming,
to each man in death and to all
men in judgment, was a reality
ever-present to his consciousness.
The special mission of his friars
was to announce the advent of the
Lord to an imperiled world. But
the call to peace, repentance, and
reconciliation would be neither

heard nor heeded unless announced
by men whose principal concern
. Was for the world to come. Only
: Poverty could identify the preach-
er of penance as a citizen of the
kingdom yet to be. It was by the

Institute

renunciation of the goods of this
world that the friars would anti-
cipate, prepare for, and make
others aware of that other world
yet to come, but already in the
process of realization.

The Friars Minor were to be the
servants of all men. But they owed
service first of all to the poor, who
most resembled Christ and were
most dependent on the heavenly
Father’s benevolence. Only poverty
could free the friars to serve the
poor as Christ served them. Unless
they themselves were poor how
could the friars with honesty and
conviction announce to poor per-
sons the dignity of the lowly sta-
tion they shared with Christ? To
fulfill this mission the friars had
to be on terms of equality with the
poorest of the poor. How else could
they exemplify the spirit of evan-
gelical brotherhood which God had:
commissioned them to announce
to the world?

In Francis’ scheme of things
poverty also had an ascetic func-
tion. It was the principal means
by which obstacles to intimate
union with God could be removed.
Only when emptied of every selfish
affection and despoiled of all at-
tachments to material things could
the soul surrender itself to the
embrace of divine love. Renuncia-
tion was the necessary preparation
for mystical union, because it alone
had the power to dissipate the con-
fused longings and complexities
which frustrate the soul’s efforts
to attain communion with divinity.
To taste the sweetness of the Lord,
one must approach the common
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table of Providence in an attitude
of total dependence.

Loving obedience to the hier-
archical Church is the final char-
acteristic of evangelical poverty as
conceived by the Poor Man of As-
sisi. He was never scandalized by
the human shortcomings he ob-
served within the institutional
Church, for to him that Church
was above al else the projection in
time of the poor Christ. Humble
submission to the will of the
Church, its officials, and its insti-
tutional procedures was to be an
identifying mark of the Friars
Minor; for Catholicity was both
the symbol and the guarantee of
their Gospel life of poverty.

Towards the end of his life, ten-
sion developed between Francis’
personal conception of poverty and
the practice of poverty as con-
strued by the hierarchical Church.
The Saint resolved this crisis of
poverty by an heroic act of pov-
erty. He demonstrated that total
renunciation includes even one’s
most cherished ideals. By so doing
he gave highest possible expression
to his unshakable belief in poverty
and his absolute trust in the poor
Christ living in the visible Church.
He was certain that this Church
alone could guarantee the vitality
and durability of the Order of
Lesser Brothers. This Church would
always support and protect his
friars, because the unique poverty
they professed was an essential
part of the Good News the Church
was commissioned to preach to all
nations.

Saint Francis never explicitely
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defined his ideal of poverty. To do
so never occurred to him. He sim-
ply assumed that his followers
would grasp the ideal as instinc-
tively as he did. The experience
of the early brotherhood seemed
to justify such an assumption. The
first companions came to an under-
standing of the ideal by hearing
Francis eulogize it in inspiring
Gospel language and by seeing him
exemplify it in dramatic Gospel
action.

The ideal itself, then, is the first
element which stimulates develop-
ment. We are accustomed to be-
wail the fact that Francis did not
leave us a precise exposition of his
ideal with a list of minute regula-
tions attached to guarantee its ob-
servance. He did not attempt to do
this in his admonitions to the
friars, because Christ did not at-
tempt to do it in the Gospel. Like
his Master, Francis wanted to al-
low his followers the largest meas-
ure of personal freedom, initiative,
and responsibility compatible with
honest striving for the ideal. Divine
Providence would reveal in what
manner and to what extent that
freedom would have to be expand-
ed or restricted as the Order grew
through the centuries.

The Franciscan way of life hag
retained a significant degree of
the knightly freedom which char-
acterized the early brotherhood.
The wonderful diversity of person-
ality observable in the Order’s
saints and the variant forms taken
by its numerous branches demon-
strate this fact. Francis certainly
would not consider as betrayals of

his ideal the constitutions evolved
by his friars in later centuries. Al-
though such legislation might lend
to the life of his friars a more
prosaic tone, its true purpose was
to promote and protect Gospel
fredom.

His deep humility prevented
Francis from fully appreciating
his remarkable power to inspire
those with whom he came in con-
tact. But as he grew in grace and
experience that same humility did
enable him to recognize his limi-
tations. The ability to inspire a
small circle of intimates to heroic
action by the sheer force of per-
sonal contact did not necessarily
include the ability to direct large
numbers of men who could be con-
tacted only by the written word.
The realization of his shortcomings
as an executive and legislator was
certainly one of the factors which
influenced Francis to resign the
government of the Order into the
hands of a vicar, and to seek coun-
sel and advice in putting the Rule
into its final form.

The remarkable growth of the
Order must have amazed Francis,
and the complexity of the prob-
lems created by that growth must
have frightened a soul as simple
as his. But he overcame that fear
by faith—faith in the poor Christ
still living in the visible Church.
Being human, he certainly experi-
enced some misgivings. Neverthe-
less, he deliberately chose to en-
trust his Order to the Successor of
Peter in imitation of his Master
who entrusted his very Body to a
Galilean fisherman.

The Church, then, is the second
force which stimulates develop-
ment of the Franeiscan ideal of
Gospel poverty. Francis was con-
vinced that its magisterial power
would compensate for his limita-
tions as a legislator. He knew that
the freedom allowed his friars
would give rise to disputes on ques-
tions to which he himself had no
answers. In his last years he was
saddened by the formation of par-
ties, whose members took firm
stands on these disputed questions.
When, after his death, factional
strife became a scandal among his
brothers, those friars who under-
stood Francis best turned to the
Church for a solution.

It is significant that in the very
first papal pronouncement on the
Rule, Gregory IX, Francis’ friend
and confidant, stated that his de-
claration was necessitated by the
fact that the Rule contained “many
things doubtful and obscure, and
certain things difficult to under-
stand.” Francis would not have
challenged that assertion. Those
who brand this and subsequent
papal declarations as legalistic
mitigations, overlook the fact that
many of these documents contain
sharp condemnations of abuses
and moving summonses to renewal.
They also overlook the sad chap-
ters of Franciscan history which
record the story of those intransi-
gent primitivists who equated all
adaptation with betrayal.

The third development factor is
the experience of the friars in ac-

tually living the ideal. Saint Fran- °

cis did not conceive of the Gospel
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as a static entity. Its growth and
development began during his life-
time. Up to a point he was able
to adapt the ideal to changing
circumstances. This is illustrated
by his fluid attitude towards the
use of property and buildings.

He and his first companions
dwelt in caves, abandoned churches,
and leper hospitals on a transient
pbasis. This arrangement was well
suited to their way of life and their
form of apostolate at the time.
When the number of his followers
increased Francis moved them to
the shed at Rivo Torto, which was
occupied on a more regular basis
with the permission of the owner.
After his band began to grow into
something resembling an order, he
moved to the Portiuncula which he
made the permanent center of his
infant organization. Here he be-
came a tenant of the Benedictines
to whom he paid an annual rent of
a basket of fish. Later still he ac-
cepted from Count Orlando, by a
verbal agreement, some vague
property‘rights over the hermitage
at Mount Alverna. But about the
year 1220 he ordered the friars to
evacuate a newly constructed house
at Bologna. When he was informed
that the house belonged to Cardi-
nal Hugolino who was merely al-
lowing the friars to use it, Francis
allowed them to return. Ie was
confused by the distinction be-
tween ownership and use, but evi-
dently he did not think the ar-
rangement completely destroyed
the friars’ status of dependent pil-
grims. Here Francis came very
close to the doctrine enunciated in
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Gregory’s IX’s bull Quo Elongati
alluded to above, which in turn
closely resembled the doctrine of
absolute poverty later elaborated
in scholastic terms by Saint Bona-
venture. While the friars could
possess nothing, either individually
or collectively, they could use the
things truly necessary for their
day-to-day life of prayer and apos-
tolic activity. This poverty was no
legal fiction. It was keenly felt by
those who professed it. It was a
meaningful sign to all who beheld

it. Tts development was the fruit

of the experience of zealous, sin-

cere, and dedicated mendicants— |

simple, honest men with whom

Saint Francis would have felt at
home.

Today we occasionally hear it
said that the mendicant orders
are a medieval anachronism and
that the friars are totally irrele-
vant in today’s world. In the face
of such assertions, it is imperative
that we reaffirm our conviction
that the mendicant ideal has the
capacity to grow, develop, adapt,
and renew itself in every age, and
that it has already begun to do so
in our own. The factors which
have stimulated growth and re-
newal in past ages are still present

and operative. The Gospel ideal it-
self has the power to inspire to
heroic action men 'who come to
know it in prayer. The Church of
the poor Christ is still capable of
interpreting, protecting, and per-
petuating that ideal. The contem-
plative and apostolic experience of
dedicated friars is already dis-
covering the means whereby that
ideal can best be exemplified in the
historical context of our times.
Brothers, let us be certain of one
thing: “We have promised great

things, still greater are promised
to us.”

A Fragile Faith

My faith was so fragile,
| lost it over dinner,

like losing a filling

from a wisdom tooth

and scanning faces

around the table,

hoping no one saw me squirming. ..

And rushing home
to ask of God

.

it He's upset when I'm unsure about Him.

Sister Mary Jo Schulte, O.S.F.




Priestly Celibacy: Recurrent Battle
and Lasting Values. By Albert J.
Hebert, S.M. Houston, Tex.: Lumen
Christi Press, 1971. Pp. 198. Cloth,
$6.00.

Reviewed by Father Don Bosco Du-
quette, O.F.M.Cap., Novice Master
for the New York-New E"r}gland
Province of Capuchin Franciscans.

In these uncertain times, it is a
delight to read a positive and enthu-
siastic defense of celibacy. This one
has its faults: it is repetitious, gram-
matically awkward in places, unduly
opinionated at times, and short on
serious scholarship. But it is emi-
nently inspiring and practical, a good
meditation book for the clerical silent
majority whose convictions on the
value of celibacy could use some
shoring up in the heat of battle. The
author has been around in the priest-
ly ministry, has tasted the fruits of
a celibate life in the service of the
Lord and His people, and writes from
the heart.

His emotionalism will convince no
one on the other side of the question.
Nor will his cause be served by his
failure to confront the defects in the
structure and life-style of the priest-
hood which have contributed so much
to the firing up of the debate. One
would have hoped that Father Heb-
ert might offer some help here from
his own background as a religious—
e.g., the value of living in community
as a support for celibacy, or the value
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of choosing superiors for a limited
term of office as a means of foster-
ing professional fulfillment in the
priesthood.

Nevertheless, there is much of real

value here, particularly in the chap-
ter on “The Celibate Priest and
Christ,” where the author zeros in
on the heart of the matter. “The real
problem for the priest is not in find-
ing the identity of himself simply as
man—e.g., in marriage—but as a
man who is a priest.”” “The priest
does not identify himself with just
the human nature of Christ, perfect
and incorruptible as it is. The priest
identifies himself simply with Christ
the Son of God...” “The priest above
all must be one with his Master,
taken up with Christ, lost in Him,
having the same spirit, living the
same life” (pp. 154ff). After all the
practical advantages of a celibate
life in the service of God’s people
have been enumerated and extolled,
it is still the literal imitation of
Christ that forms the foundation and
the inspiration for the law of -celi-
bacy.
“Father Hebert quotes Pope Paul VI
to the effect that “it would be much
better to promote serious studies in
defense of the spiritual meaning and
the moral value of virginity and celi-
bacy” (p. 85). Whether this work
qualifies as a ‘“serious study”’ is de-
batable, but in view of the bishops’
consensus on celibacy at the 197F
Synod, it deserves a wide circula-
tion. An inspirational book such as
this helps one to “think with the
Church.” For those who prefer a
more theological brand of thinking,
I would suggest the article ¢“Priestly
Celibacy” by John Sheets, S8.J., in
the October 1971 issue of Worship.
It is probably the most profound,
logical, and readable treatment of
the subject that has appeared in re-
cent years.

The S$Survival of Dogma. By Avery
Dulles, S.J. Garden City, N.Y.:
Doubleday, 1971. Pp. 240. Cloth,
$5.95. 7

Reviewed by Father Alban A. Ma-
guire, O.F.M., S.T.D., Definitor and
Director of Franciscan Life and
Formation for Holy Name Province.

This work was compiled from a
collection of lectures delivered be-
tween 1968 and 1970. The author is
Professor of Systematic Theology at
Woodstock College in New York City.
Because of his position and well
known competence, he is frequently
asked to address himself to questions
which are agitating the intellectual
climate of our time, Since these es-
says were adapted from lectures
where he was attempting to respond
to the concerns of his audiences,
they are particularly relevant.

The world has long viewed the
Catholic Church as an unchangeable
monolith. To Catholics who have ac-
cepted this view, even the title may
come as a shock. However, it must
be said that this book was not writ-
ten to shock but to help the educated
Catholic understand what is going on
in the Church. Every topic presented
?s concerned with a really critical
issue,

Change is the problem. Where be-
fore people had looked for stability
they now find a kind of change they
seem unable to cope with, Yet any-
one who is acquainted with the his-
tory of the Church realizes that
change is very much a part of this
history. Dulles bewails the lack of
historical sense which is responsible
for the short-sighted view that what
is now going on is unique. He feels
that a great deal of personal difficul-
ty arises from ignorance of what has
taken place in the past.

We accept it as a truism today
that Christianity and the Catholic
Church does not exist in a vacuum
but is embedded in a particular cul-
ture. When in the past culture itself
Passed into a new phase the Chris-

tian reality likewise made a ‘“quan-
tum leap.” Keeping this firmly in
mind will help us to understand what
is taking place now. To be sure we
can get an understanding of the
present from these great social and
cultural upheavals that took place in
the past; nevertheless, I wonder
whether this is enough to explain
what is going on today. Changes that
took place in the past took place in
what was basically the same world
in which men were not asked to re-
vise too radically their world view.
Now we seem to have passed into a
new cosmos which demands an even
more revolutionary change in self-
understanding.

This observation does not detract
from Dulles’ main thesis. He reminds
us that the knowledge of history will
help us to understand that radical
change has not been confined to the
present generation and to the modern
Church. He concentrates on set prin-
ciples and basic ideas which are in-
volved in the revision of our under-
standing. He asks us to consider that
unless we change we may be dis-
torting Christian reality. Doctrines
expressed according to formulas orig-
inating within a particular cultural.
context may be distorted if inter-
preted within another cultural con-
text. The distortion may not be con-
fined to the understanding of the
terms but also reach to the concepts
which lie behind the terms.

Dulles’ approach to the thesis of
this book is that of a moderate. The
notions that he struggles with are
faith, teaching, authority, and dog-
ma. His treatment of faith considers
the development of the notion of faith
before God revealing himself. From
this he argues that the modern no-
tion of faith has to be more than
the acceptance of propositions pre-
sented by the Church for our belief.
While maintaining that authority is
necessary he tries to understand it in
terms of personal initiative and plu-
ralism. Similarly in struggling with-
the question of the revision of dogma
in its present context he considers .
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the possibility of doubt as well as
the problems arising from ecumenism
and reformulation.

Everyone can read this book to his
own benefit. Some may be looking
for a book of this kind to enable
them to appreciate what is going on.
At the same time it will probably
upset conservatives and fail to satis-
fy liberals. The conservatives will be
disturbed by the defense of not only
the possibility but also the desirabili-
ty of change. Liberals on the other
hand will feel that the author does
not go far enough. Nevertheless, this
book will enable us to take an ob-
jective look at the questions raised
and will provide us with a basis of
a new type of stability.

God Is More Present than You Think:
Experiments for Closing the Gap
in Prayer. By Robert Ochs, S.J.
New York: Paulist Press, 1971. Pp.
63. Paper, $0.75.

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

Good things, apparently, still come
in small packages. Here is an unpre-
tentious and virtually irresistible in-
vitation to have a hard look at some
deep-seated facets of our attitude to-
ward prayer (not to mention our at-
titude toward God). The author makes
a good case for his diagnosis that
most of us are afflicted with a deism
making personal relationships with
God all but impossible.

Because of this underlying deism,
we fail to peceive God as present in
precisely those key areas where we
ought most to find him, We regard
the divine Will, e.g., simply as mani-
fested to us in a series of commands.
We fail to see the commands as only
an instance of the more general
personal self-giving embodied in re-
quests.

Similarly, we fail to see our own
thoughts as the necessary medium
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for divine communications; and we
don’t take seriously the fact that we
—God and our own self—are in real
personal encounter during prayer.
That is, we keep looking to some
ideal, objective portrayal of God, on
the one hand; and, on the other, to
an equally ideal and consummated,
perfect self which will one day be
able to meet this projected God.
Through all this devious dodging we
manage to blot out what is really
taking place as we try concretely
here and now, to get to know the
God who does meet us and try to
give himself to us as we are.

Erudite theological and phenom-

enological analysis along these lines
would doubtless prove helpful and
perhaps even edifying. But Father
Ochs gives us something infinitely
better than purely theoretical and
abstract analysis, His little booklet
rings throughout with the living con-
viction (which cannot help commu-
nicating itself) born of experience, of
enthusiastic fidelity and apostolic
zeal. Best of all, though, is the au-
thor's way of suggesting specific,
concrete “experiments” which have a
way of catching one up short and, if
unchecked by cynical sophistication,
of working a real revolution in one’s
life. Try conceiving God, for example,
not as ‘loving” you, but as “liking”
you...
If this valuable booklet has any
real drawback, it is that care was
not taken prior to its wider distribu-
tion, to obviate the provincialism evi-
dent in the constant references to
Saint Ignatius (which references
made eminent sense, of course, fof
the original Jesuit audience). It would
be unreasonable to object to a couple
of references, but in this case one
gets the impression that Ignatius and
his method are the absolutely neces-
sary framework outside of which
there is no Christianity or religion
at all, Father Och’s message is too
vital, too important to be obscured
by this trivial stylistic defect. One
hopes it will be corrected in future
editions.
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A REVIEW EDITORIAL

Process Theology

A good deal of recent Christian theology has been “existential” in
nature. This means, for onc thing, that theologians have been more con-
cerned to explain our relationship to God in terms of personal immediacy,
rather than in the perspective of a larger cosmic context. Such a shift in
emphasis may be scen as providential, in the sense that it made it un-
necessary to belabor the defective, outmoded cosmological categories which
were once thought to form an integral part of the Christian thcological
vision. b

Now, however, we seem to have reached a new juncture. The time
has come for us to return from the extreme iridividualism characteristic of
existentialist theology, and to restore to the Christian perspective its needed
cosmological framework. Needless to say, we are not advocating a rcturn
tothe past. On the contrary; what is here envisaged is o new that it is
unrcalistic to clamor naively for its immediate accomplishment.

What is envisaged is a Christian process theology which will be at
least as compelling and .consistent as its Augustinian and scholastic pre-
decessors. Each of those venerable syntheses represents the fruit of long,
carnest, and at times painful interaction between revealed Truth and hu-
man insight. In the same way, a really consistent and viable process theol-
ogy will be neither casy nor cheap in the attainment.

[t is a matter of common knowledge that, although “process thought”
in a broader sense can be traced as far back as one likes (depending on
the breadth of one’s definition), and certainly back to Hegel, still the
towering giants in the field, whose - categories hold greatest promise of
fruitful synthesis with divine revelation, are Alfred North Whitehead and
Pierre Teilhard de Chardin.

It is therefore a distinet pleasure to publicize the appearance of a
book of readings devoted to these two seminal thinkers and their disciples.!
Only Dr. Cousins’ preface and introduction were written for this volumne ;

I Process Theology: Basic Writings by the Key Thinkers of é Major Mod-
ern Movement. Edited by Ewert Cousins. Glen Rock, N.J.; Paulist Press, 1971,
Fp. vii-376. Cloth, $8.95; paper. $4.95.
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all the other selections were chosen for the anthology frem the vast periedi-
cal literature and wide array of monographs published .in recent decades.

No purpose would be served, surely, by a mere listing of the contents.
Suffice it to say that the two process traditions (if one may use the term
for something so relatively new) are represented by Teilhard’s Mon univers
and, among his followers, Wildiers, Crespy, Mooncy, Barbour, Dobzhansky
and de Lubac; by Whitehead’s “God and the World” (Process and Reality,
Part V) and among his followers, Meland, Cobb, Williams, and Loomer.
Somewhat less easily categorized are Hartshorne and Pittenger, each of
whom brings his customary lucidity to the points at issue. '

Dr. Cousins has chosen his materials exceptionally well. I regretted
the absence of Eulalio Baltazar’s work, but presume the omission has some
unavoidable difficulty as its explanation. The book is ideal for a serious
investigation of process thought and its possibilities for Christian thcology:
for a formal course of study no less than for individual perusal.

7 Witul 5 ek, fe

—

Argument from Causality

You two hundred men, who have come aside awhile
To rest, you plumbers and dentists, you rank and file,
Forsaking nets, you have come to barter bunks
For beds and live three wordless days like monks:
One has seen the evidence of invisible graces
In your caged but patient gait, your love-sick faces.
No stealthy revels, no smuggled drafts of wine
Have looped your lips or shot your cheeks with shine;
No novel gospel or frantic ranting has whipped
Your souls to too great zeal: a priest, soft-lipped,
But told again God’s blessings and behests,
While Christ in the Host consoled his three-day guests.

Your brave retreat, your Tabor-time has flown.

So wonder not, in weeks, that fervid faith has blown
Away. Oh! wonder what, despite time’s mists,

You proved one idle weekend: God exists!

Robert J. Waywood, O.F.M.
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Some Notes on the Collegio San Bonaventura,
International Franciscan Research Centre

THAT SACRED DUTY

Romano Stephen

In 1870, on July 2nd to be pre-
cise, Father Bernardino Dal Vago
a Portogruaro (then Minister Gen-
eral of our Fraternity) wrote a let-
ter to Father Fedele Maddalena da
Fanna, a young friar-scholar of the
Venetian Province.! For reasons
still unknown, this letter was not
given to Father Fedele until 1872.2
When he finally did receive it,
Father Fedele found that the Gen-
eral’s letter both approved and
confirmed his life’'s dream and
work: a critical edition of Saint
Bonaventure’s writings. Father
Fedele was given full authority to
travel throughout Europe, visit
libraries and seek out manuscripts,
codices, rare editions and (in a
- word) any information on Saint
Bonaventure’'s life and literary
corpus. And all this so that, in the
words of Father Bernardino, the
critical edition of Bonaventure’s
writings “riesca, il pii che sia
possible, perfetta.”:

Almagno, O. F. M.

For the next seven years, Father
Fedele and his collaborators (like-
minded friar-scholars from Ger-
many, Ireland, and Italy) visited
the major libraries of Europe,
searching and noting everything
that they (literally)~ uncovered in
the area of Bonaventurian litera-
ture. But most of the work was
done—as we shall see—by Father
Fedele himself.

Some years later, in 1877, a di-
lapidated old country house (once
belonging to the Ruccellai family)
was purchased; and the friar-
scholars came to “Quaracchi.”*
Quaracchi—more so in the 1800’s
but even now-—is a small town on
the outskirts of Florence. It became
internationally famous by the
presence and work of Father Fedele
da Fanna, his collaborators, and
those who continue their work. The
words “Quaracchi” and “Quaracchi
edition” are now household terms
in the world of medieval and Fran-

Father Romuno Stephen Almagno, O F.M., is a Research Scholar and Li-

brarvian at the é‘u[[t'yio San Bonaventura, Grottaferrata, and a member of
the Provinee of the Imomaculate Conception, New York City.
! Saturnino Mencherini, O.F.M., 1l Collegio di Quaracchi—memorie e docu-

menti (Firenze: Vallecchi Editore, 1929), p. 38.

* Ibid.
 Ibid., p. 39.

' Acta Capituli Generalis O.F.M. 1957 (Roma: Tipografia Fax et Bonum.

1957). p. 261.
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ciscan  scholarship. And in these
last hundred years, not a few
scholars (of every and no religious
persuasion) have travelled thou-
sands of miles to “Quaracchi” and
the Collegio Internazionale San
Bonaventura, with its library and
resident friar-scholars.s

When the first friar-scholars
came to Quaracchi in 1877, their
immediate task was, of course, the
critical edition of Saint Bonaven-
ture’s writings. For the next five
years, the friar-scholars (first un-
der the direction of Father Fedele
da Fanna, and then at his death in
1881 under the guidance of Father
Ignaz Jeiler) engaged in the con-
suming work of reading manu-
scripts and preparing the critical
text for the edition of the Opera
Omnia Sancti Bonaventurae. Dur-
ing this period too, in 1881, they
set up a printing press which was
in use until the Florence Flood of
1966, and which A. Baldini rightly
called “the grandmother of all
printing-presses in Italy.”s From

These Notes on the Collegio S:
Bonaventura are dedicated to
Father Ignatius Brady, O.F.M.,
Pater et Magister. R.S.A.

this old press, operated with sk?ll
by friar-printers from all over the
world, there came forth a steady
stream of critical editions (e.g., the
Opera Omnia of Bonaventure, Al-
exander of Hales, Bernardine, and
scme minor medieval Franciscan
authors) and other scholarly works.
And this literary production has
ecarned for Quaracchi and its friar-
scholars the title of “coenaculum
scientiae et sanctitatis.”

One hunderd years have passed
since Father Bernardino’s letter,
and it seems that a century is just
abeut right for looking back to the |
past with fondness and towards
the future with hope—all the while,
of course, viewing the present mo-
ment with understanding.

Althcugh, as stated, the main
reascn for the erection of the Col-
legio Internazionale San Bonaven-
tura was the preparation of the
critical edition of Saint Bonaven-
ture’s writings (an enterprise
which started before 1877 and
lasted until 1902), it was not long

% Our guest book contains, over the years, some of the following names:
Anselm Strittmatter, 0.S.B., May 30, 1953

Kristen Skysgaard, April 14, 1955

+John R. H. Moorman, May 3-6, 1957
Dr. Ewert Cousins, September 1, 1970.

% Cf. Giacomo Sabatclli, O F.M.,

“College of Saint Bonaventure from

Quaracchi to the Alban Hills.” L’Osservatore Romano, May 13, 1971.
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before the friar-scholars extended
the goal of their interests and
labours. For in 1885 while the in-
tensive work of the critical edition
of the Opera Omnia Sancti Bo-
naventurae (11 volumes) was in
‘full progress, the friar-scholars
launched the publication of the
Analecta Franciscana (11 volumes
to date) which, as its subtitle
reads, was/is intended to be “‘give
Chronica aliaque varia Documenta
ad historiam = Fratrum Minorum
spectantia.”? Later, in 1803 and
1904 (respectively) the Patiri Bdf-
tori di Quaracchi initiated the
series, Bibliotheca Franciscana
Scholastica Medii Aevi (26 volumes
to date) wherein is published criti-
cal texts of, and important intro-
ductions to, medieval Franciscan
theologians and philosophers; and
the Bibliotheca Franciscana Asce-
_tica Medii Aevi (10 volumes to date)
containing critical texts and stud-
ies on ascetical and mystical writ-
ings composed by Franciscan au-
thors during the Middle #Ages.

What (or better, who) lay be-
hind this widening of scholarly
horizons was, of course, Father
Fedele da Fanna (although in
1885 when the first volume of the
Analecta Franciscana, entitled
Chronica Minora, appeared, he was
already dead). While wandering
through the libraries of France,
Germany, and Spain (libraries,

then, still for the most part un-
catalogued) searching for materials
by/on Saint Bonaventure, Father
Fedele came across hundreds of
Franciscan texts. Many of these
were still in manuscript form, or
in old, inaccurate and even (al-
ready then!) rare editions. Father
Fedele noted all he uncovered, and,
today, the Collegio’s library treas-
ures the twenty-one notebooks
(written in his almost illegible
script) wherein he noted and de-
scribed almost 50,000 codices writ-
ten by or attributed to more than
918 authors.

Father Fedele also purchased
whatever books he could for the
library of the Collegio San Bona-
ventura—thus contributing towards
making it the veritable treasure-
house that it is today. We still
possess the four Taecuino di P.
Fedele, small notebooks, wherein
he listed his travelling expenses
and book purchases. And one can,
still today, with the ald of these
four notebooks, follow him in his
travels and marvel at his inde-
fatigable efforts for the Collegio
San Bonaventura and the critical
edition of Saint Bonaventure’s
writings. A page from Taccuino II
serves as a fine example.® Father
Fedele notes his expenses in Paris
from 27 August to 8 September
1874. Page 64 of Taecuino II ré-
cords the following items:

7 Catalogus 1971. Collegii S. Bonaventurae.

> Taccuino di P. Fedele, ‘11, p. 64, It is uncertain whether F‘afher Fedele

quotes the prices in francs or lira.
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Transportation 1.50

Vichy Water 5.00
Stamps 1.50
Menologium 22.00
Tobacco 1.00

I cannot think of his journeys
and purchases for our library with-
out recalling Gissing’s words, words
which (I feel) so aptly describe Fa-
ther Fedele’s activities. Gissing re-
calls standing

before a stall, or a bookseller's

window, torn by conflict of intel-

lectual desire and bodily need. At
the very hour of dinner, when my

stomach clamoured for food, I

have been stopped by sight of a

volume £o long coveted, and

marked at so advantageous a

price, that I could not let it go;

yet to buy it meant pangs of
famine.#

Father Fedele died on 12 August
1881, at the age of 43, just one year
before the fimgt volume of Bona-
venture’s Opera Omnia was pub-
lished. At his death, Father Ignaz
Jeiler took over the direction of
the College and its labours. Today,
Father Fedele’s picture is promi-
nently displayed in the library of
the Collegio San Bonaventura and
his memory is revered by the friar-
scholars of this Centre. His twenty-
one notebooks, preserved in the li-
brary of the Theological Section,
are still, as before, cften a revela-
tien and a point of departure for

new studies, critical texts and edi-
tions. And the four small note-
Looks are a constant reminder of
what it means to be totally con-
sumed by the desire for growth in
holiness and learning.

Father Fedele’s example and
that of his first collaborators,
coupled with a deeply personal and
sincere desire on the part of each
friar to live “in sanctitate et doc-
trina” have made Quaracchi what
it is today. Despite a litany of dif-
ficulties (not the least among them
being two world wars, poor living
conditions, and the Florence Flood)
the friar-scholars have carried on
with ‘their work. In -1908, the Ar-
chivum Franciscanum Historicum
—the College’s scholarly periodical
—was founded. Essentially docu-
mentary in nature and concerning
itself with any and every aspect
(period) of Franciscan history (e-
specially that of the Middle Ages),
the Archivum Franciscanum His-
toricum is published regularly year
in and year out and is purchased
by or exchanged with leading
scholars and universities through-
out the world.!®

The most-recent publication of
the College (volume 4 of the Spici-
legium Bonaventurianum) is the
third -critical edition of Lombard’s
Sentences. A short history of the
vicissitudes of this, our latest pub-
lication, will furnish the reader

» Beatrice White, Philobiblon: The Love of Books'in Life and in Literature.
Arundell Esdaile Memorial Lecture 1966 (London: The Library Association;

1957, p. 19.

" Presently, thc Archivum Franciscanum Historicum is under the expert

dircction of Clément Schmitt, O.F.M.



with a better understanding and
(hopefully) greater appreciation of
the work done here at the Collegio
Internazionale San Bonaventura.

In October 1959, Father Augus-
tine Sépinski (then Minister Gen-
eral) decided that the Padri Editori
should undertake a new edition of
the Libri IV Sententiarum Petri
Lombardi, and this task was en-
trusted to the Theological Section
of the Centre. :

The first critical edition of Lom-
bard’s Sentences had been done
betwéén 1882 and 1889, and this in
conjunction with the critical edi-
tion of Saint Bonaventure’s Opera
Omnia, In 1916 a new, thoroughly
revised edition (that had been
started during World War I) was
published; but this second edition,
by modern standards of -critical
scholarship, left much to be de-
sired. And so it was that the third
edition -was necessary. This new,
third edition was to take into ac-
count the immense scholarship of
the last fifty years with regard to
Peter Lombard and his Sentences.
Father Victorin Boucet (119 March,
1961), Prefect of the Theological
Section, undertook the immense
labour of preparing the text. And
four friar-scholars, collaborators in
the Theological Section: Ignatius
Brady, Celestino Piana, Gedeon
Gal, and Aquilinus Emmen, were
entrusted with examining the four
books of the Sentences in order to
re-verify patristic citations and
€xamine more closely the sources
used by Lombard.

10

When Victotin Doucet died the
work had been going on for only
two years—but he himself had read
and collated some five manuscripts
and prepared a quasi-definitive
text, as well as having incorporated
the notes and findings of his ‘col-
laborators. But work was suspend-
ed until a new Prefect was ap-
pointed. Father Ignatius Brady
was then appointed Prefect of the
Theological Section and the work
on the Sentences was resumed in
October of 1961. Four more codices
were read and incorporated into
the variants, and further manu-
scripts were discovered as a result
of investigations in Paris during
February 1962. Finally in Febru-
ary of 1965 all the manuscripts
had been read by Ignatius Brady
and his collaborators: Celestino
Piana, Gedeon G4l, Aquilinus Em-
men, and a new member of the
Theological Section, Pedro Alcan-
tara Martinez.

Ignatius Brady now got to work
on various Lombard “problems.”
He re-studied Lombard’s life and
works and devoted special atten-
tion to manuscripts containing the
primary version of Lombard’s
“glossae” on Saint Paul’s Epistle
to the Romans. In_the meantime,
Father Brady also worked on an
editio. minor of Bonaventure’s
writings: viz., volume 5 of the S.
Bonaventurae Opera Theologica
Selecta, Editio minor: Tria Opus-
cula; Sermones Theologici (1964,
pPp. 28*-454). And then he worked
with Gerard F. Etzkorn on volume
26 of the Bibliotheca Franciscana

i R R -

Scholastica Medii Aevi, being thé
critical edition of Marston’s Quod-
libeta Quatuor (1968, pp. 86*-550).
Finally, the long interval and in-
terruption in all scholarly work
caused by the 1966 Florence Flood,
as well as-its damage to the Tipo-
grafia and the text of books 1 and
2, caused the publication of Lom-
bard’s Sentences to be long de-
layed. This week (ending 12/4/71)
the Assisi printers have completed
Liber I and II with the prolegome-
na and index to Lombard’s Sen-
tences—and, in fact, as I write
these lines on this Saturday after-
noon, we are all awaiting (at any
minute) the arrival of these first
volumes from Assisi and the Tipo-
grafia della Porziuncola where our
studies are now printed.!t Father
Ignatius’ work is, however, not
over; for Liber III and IV of the
Sentences are listed in our cata-
logue as “in preparatione.”

: When, in an earlier section of
this article, I listed some of the
difficulties that the Collegio Inter-
nazionale S. Bonaventura has en-
countered throughout the years, I
was. careful to note that of poor
living conditions. Quaracchi was
known, throughout the Fraternity,
as a poor plaece in which to live;
and this not only because the fri-

ary itself dated back to the 15th
century, tut also because of the
climate in that low, marshy, misty
section of Florence.!? The question
of transferring Quaracchi to an-
other location had often been
voiced and was considered in full
detail during the 1957 General
Chapter.13

Since many in the Fraternity
were reluctant to see Quaracchi
transferred from the Florence
area,l4 efforts were made to pro-
vide better living conditions for the
friar-scholars. During the period
from 1965 to 1966 two new wings
were added to the Collegio (one
with a new chapel and library, and
the other for the printery and
bookstore).!s Not long after the
work had been completed came the
1966 Florence Flood. The waters
flowed over and down from the
Arno and Bisenzio Rivers and
reached an 8% foot level on the
first floor of the entire College
area. The library was, Deo gratias,
spared, since it was located on the
second floor of the new wing, just
above the chapel. But there was a
frightening amount of damage to
the chapel, printery and bookstore

and storage area. Literally, tens of

thousands of volumes were soaked
by the flood waters— which took

11 For informafion as to the reasons why the Collegio abandoned its own
printing press, please see Cyprian Berens, O.F.M., “The Friars Leave Quaracchi
for Grottaferrata,” Provincial Chronicle, St. John Baptist Province, Cincinnati,

Ohio, pp. 303-05.

12 Cf. “Rationes quae translationem sedis Collegii S. Bonaventurae ad
Claras Aquas in alium locum videntur,” Acta Capituli Generalis O.F.M. 1957,
(Roma: Tipografia Pax et Bonum, 1957), pp. 264-65.

13 Ibid., pp. 290ff.

14 1bid. 15 Cf. C. Berens, art. cit., pp. 301-07.
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more than three days to recede.
When they had receded, the friar-
scholars themselves undertook . the
long and arduous task of cleaning
up, salvaging and restoring what-
ever possible. Gradually things got
hack to normal and the friar-
scholars were able to resume their
vork, not without having lost pre-
cious - months on their projects.
Although, as stated, the 1957
General Chapter of our Fraternity
had rendered a decision on the

“Quaracchi Question,” still- the

16 1bid,

12

matter was not closed, for thé
friar-scholars themselves continued
to voice their feelings regarding a
transfer. In 1969, the 40-year old
Istituto Internazionale Pedagogico
Francescano (a training school for
directors of formation within the
Fraternity) moved from Grottafer-
rata to the City of Rome. It was
then that Father Constantine Ko-
ser, Minister General, came._ to
Quaracchi and asked the friars to

consider the feasibility of moving.

from Florence to Rome. Each friar

. was asked to submit his option’ in

writing to the General Definitori-

‘um which, again, was to consider

the “Quaracchi Question.” The ma-
Jority - of 'the friar-scholars ex-
pressed their desire and willingness

‘to move. from Florence to Grotta-

terrata, citing as their reasons not
only .the poor climate of the Qua-
racchi area, but also the advan-

. tages of being closer to the Rome
-libraries (espeécially the Vaticana)
"and of being able to be in closer

communication = with their col-
leagues. And so, in the summer of

1970 (while the friar-scholars were

away on- summer Tresearch . or

"teaching projects and vacation) 3

group . of . seminarians from the
Provinces of Milan' and Florence
started packing the books in the
book-storage area. When the friar-
scholars returned:in late Septem-’
ber, they too helped with the work

" of packing ‘the library books, per-

sonal belongings, furniture, etc. In
the meantime, . the property was
sold to-the University of Florencelé

and in February 1971 the first

group. of friar-scholars moved from

%
#

nKai

Quaracchi and took up residence
in Grottaferrata. On March 15,
1971, the University: of Florence
took possession of Quaracchi, and
an era was closed in the history
of the Collegio Internazionale San
Bonaventura.

Since Father Cyprian Berens had
completed his term as President
of the Collegio, a new President
was appointed, offices re-confirmed
and/or assigned, new members
added to the fraternity; and the
friar-scholars (after the work of
unpacking and getting settled into
new, spacious ‘and - comfortable
quarters) got back to work.!?” Since
in a very real way, the Collegio
Internazionale San Bonaventura

. was now starting a new perjed in

its history, Father General thought
ip opportune to ask the friar-schol-
ars to re-examine the very pur-

‘pose_and nature of this, the Fra-

ternity’s Research Centre. A Sche-
ma Ordinationum = was given to

each member of the fraternity, and

we were asked to work on it.

_This, of course, sounds easier
than it is. = Scholars, especially

medievalists, are notorious: for be-
ing set in their ways and for re-
sisting change, even if they them-
selves (through their discoveries,
work, and publications) are often
the very cause of change. Father
General had, however, already set
the tone for this re-examination of
the purpose of the Collegio when
in his Encyclical Letter of 8 De-
cember 1970 he reminded the en-
tire Fraternity that when dis-
cussing the Fraternity and its
works,
The actual condition of the Order
should be taken into account rath-
er than useless glorification of an
ideal that has not been realized.
Greater attention should be given
to. the present reality and to in-
volvement in it than to too much
adherence to tradition. The future
should be kept in view more than
we remain with the past. The goal
to be sought should he human-
Christian -religious. . unity more
than uniformity in observing stat-
utes. There should be more em-
phasis of unity in tne midst of
multiformity than on uniformity.1»

What, really, the friar-scholars
were being asked to do was te re-
think the whole question of re-

7 Father Cherubino Martini was appointed President of the Collegio and
Father Ignatius Brady, Vicar. The following is a list of the present members

" of the Fraternity and their work. Theology Section: Ignatius Brady (prefect),

Egidio Caggiano, Pedro Alcantara Martinez, Giacomo Sabatelli Romano
Stephen Almagno. Historical Sectien and Staff for Archivum Franciscanum
Historicum: Clément Schmitt (prefect), Pierre Peano, Jerome Poulenc, Mari-
ano Acebal. Section for the Critical Edition of Francis’ Writings' Englebert
Grau (prefect), Kajetan Esser, Remy Oliger, David Flood. Spicilegium: Cele-

stino Plana, -Cesare. Cenci.

Other friars.in the service of the Collegio are Giuseppe Vivi (economo),
Silvie Riva (Professor and Dean at the Lateran), Monulfus Versteeg and Jules
Gratton (cooks), Cirillo Fetré (sacristan and porter), Ludger Winnemoller and .
Joachim Duarte (maintenance), Stanislao Ersilio (bookstore), and Basilio

Murseu (assistant to the librarian).

18 Constantine Koser, O.F.M., Encyclical Letter, 8 December 1970, Eng.

trans., p. 8.
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search, its value and function in
our Fraternity during this period
in the history of the Pilgrim
Church. At the present moment,
. the friar-scholars of this Research
- Centre are still working on the
document they will present to Fa-
ther General and his Definitorium
towards the end of January 1972.
I would, however, like to share
with the reader some of my
thoughts on this matter.

In our modern day and age, re-
search has attained a position of
cardinal importance. Research is
no longer considered a superfluous
or private enterprise, or even the
activity of a dreamer or visionary.
Rather, research is bound up with
man’s passion for a better life (re-
search in economics, medicine,
science, technology, and sociology),
with man’s passion for more-being
(as the philosopher would say),
and with man’s very involvement
in the creative process (as some
theologians, very correctly, teach).

Job opportunities in the area of
research are extremely lucrative
and this in any/every area of life
(whether it be for better tooth-
paste or cleaner air). Research is
the serious, central, and vital oc-
cupation of evolving 20th-century
man. And while nations still dis-
cuss and fumble over the possibili-
ties of unification (the Common
Market, United Europe, etc.) re-
search has already established a

and women come together and
study the same problems, their
common interests often create an
atmosphere of intimacy, sympathy,
unity, and love. And today one of

kind of world unity. For as men:

the basic notes of modern research
and the modern research-scholar
is that of unity: unity of effort
and co-operation. Unity of effort
in a common approach to common
problems. There are, after all, to-
day no isolated scholars. And unity
of co-operation in the exchange of
data. There are, today, no more
individual inventions which are
independent of all and everyone
else. The world of research has
furnished us with so much (in the
material and in the ' spiritual
realms) that its value cannot be
denied, in my opinion, by any
thinking person:

Our Fraternity is fortunate e--

nough to have an entire complex
and full staff of friar-scholars
completely deveted to research
work. And when Father Koser pre-
sented the friar-scholars with the

"Schema Ordinationum he was ask-

ing them to rethink the function;
nature, and worth of this Centre.
What must it be? What does the
world, Church, and Fraternity have
every right to expect from .it?
These are vital questions; and the
answers given them will, to a very
great extent, determine the future
of this Centre as well as the future
of research work within the Fra-
ternity.

But in a very real way, these
questions are also addressed to all
the brothers of the Fraternity. For
much depends on what they think
of the work done at the Collegio
Internazionale San Bonaventura.
And so we—both members of the
Research Centre and all members
of the Fraternity—have to ask our-
selves: What is the value of re-
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search in and for the Fratefnity
today?

If research is, as Teilhard de
Chardin said, “a sacred duty”’—
and of this I am wholeheartedly
convinced—then we have no other
choice but to engage in it.'* God
wills it! God expects it as our full,
proper and total response to the
whole task of the on-going crea-
tion and Inearnation.

‘The members of the Fraternity,
as well as those of this Centre,
must be. convinced- that like the
rest of mankind —especially the
Christian-—we are a pilgrim peo-
ple.20 And as such we spend ouf
days journeying, as Cardinal New-
man put it, “ex umbris et imagini=
bus in veritatem.”2! This simply
means that we do not know every-
thing. It means that there is al-
ways something new to ‘uncovef

.and discover. It means that we &§

a -Fraternity have to be. open-
minded. It means that we cannot,

.as Teilhard said, fear or repudiate

the progress of the world:

Men of little faith, why then de
you fear or repudiate the progress
aof the world? Why foolishly multi-
ply your warnings and your pro-
hibitions? ‘Don’t venture... Don’t
try ... everything is known; the
earth is empty and o!d; there is
nothing more to be discovered.’ We
must try everything for Christ.
Mihil intentatum. That, on the
contrary, is the true Chrizstian at-
titude. To divinise does not mean
to destroy, but to sur-create, We
shall never know all that the

Incarnation still expects of the
world’s potentialities. We shall
never put enough hope in the
growing unity of mankind.22

To this writer, the mental attitude
of open-mindedness is the key to
an understanding of the value
(better, the absolute necessity) of
research centres and scholars with-
in the Fraternity. The existence of
these centres and these men, and
the interpretation we give their
efforts, can be a matter of con-
tinual growth or of fossilization
for the Fraternity.

The Fraternity, then—and espe-
cially the friar-scholars—should be
looking back to the past. There is
so much yet to be known, un-
covered, and (yes) discovered, seen
and learned as if for the very first
time. Let me furnish the reader
with one example. For many years
an English translation of Chapter
V of our Rule read: “...and not
destroy the spirit of prayer and
devotion to which all other things
must be subservient.” The Latin
verb “deservire” was always ren-
dered as “be subservient to,” and
whole generations of friars were
given a theology of Franciscan
Work based on that understanding.
A scholar of the acumen of Igna-
tius Brady has now, however, trans-
lated the word as ‘“‘positively con-
tribute.” Thus the passage of the
Rule reads “...not destroy there-
by the spirit of holy prayer and

19 Pierre Teilhard de Chardin, The Divine Milieu (London: Collins Fon-

tana Books, 1965), p. 70.

20 Eucharistic Prayer III, Roman Missal.
21 Inscription carved on the Cardinal's grave at Rednal.
22 Teilhard de Chardin, op. cit., p. 154.



devotedness. For to this inner spir-
it all other things of life must

positively contribute.”2* What &

treniendous difference of meaning
-—and what implications for our
theology! When I asked Ignatius
Brady how he came to this trans«
lation he explained that “deser-
vire” was, after all, an active verb;
and the phrase “cui debent cetera
temporalia...” has to be interpret-
ed in that lght. Thus work and
“all other things of life must posi~
tively . contribute to this inner
spirit.” _ )

But the friar-scholars and the
Fraternity itself cannot be content
" to remain in the past. If we do
stay there, we run the risk of be~
coming arid and useless. Labora-
tory theology is important, for as
W.H. Auden rightly remarked  in
his Foreword to Dag Hammar-
skjold’s Markmgs

dogmatlc theology may, like
grammar, seem a tiresome  sub-
ject, except to specialists, but like

the rules of grammar, it is'a ne-
cessity .2+

But it is in se only a part of the-
ology—and it must be taken out
of laboratory and texts and mold-
ed into a modus agendi and viven-
di. One cannot, in this regard, for-
get the challenging words of ‘Péte
Congar:

I am sixty-six years old; the basis
of my ideas and my convictions
dates from before World War II.

The Council sought to envisage a
situation which has substantially
evolved in the post-conciliar pe-
riod. Formerly éur world was in
one way or another molded by
Christianity. Today’s culture is a
totally secular one, Its leaders are
for the most part atheists. My
generation -has to make a great
effort to grasp the novelty of con-
temporary problems. In ‘my case
the result of this effort has been
mediocre. I see the drama of the
Pontificate 6¢f Paul VI in the same
terms. -The magisterium of " the
Church is not infrequently short-
sighted. Before -this totally new
situation I have personally decided
to live with that movement of the
Holy Spirit which carries on the
work of Jesus. I would bé much
more comfortable in the world of
classical Catholic culture, perhaps
‘even in the world of the Middle
Ages. But I have no right to en-
sconce myself in this way. I have
done enough of laboratory theol-
ogy. 1 have. decided to make an
effort towards change in the sense
marked out by this Congress which

is a step in the line of post-con--

ciliar progress.25

Thus; in the Schema Ordinationum, :

Father General has suggested to
the friar-scholars not only greater
contact with their colleagues, but
further, that the Collegio Inter-
nazionale San Bonaventura, while
concerning itself with medieval or
Franciscan studies, also welcome
into its fra.termty -and onto its
staff - ‘any serious friar-scholar in-
terested in and intent on doing
work. in any area of importance,

=4 Ignatius Brady, O.F.M. (tr. and ed.), The Marrow of the Gospel: A
Study of the Rule of Saint Francis of Assisi by the Franciscans of Germany
(Chicago: Franciscan Herald Press, 1958), p. 247.

** W. H. Auden, “Foreword,” to Dag Hammarskjbld, Markings (New York:

Alfred A. Knopf, 1969), p. xxii.

2+ The Tablet, 26 September 1970, p. 922,
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Angd so the Collegio Intenazionale
San Bonaventura now moves into
its second century—in a new loca-

-tion and (as befits the times) with

a new attitude. What is hoped,
however, is not only that the friar-
scholars may make important con-
tributions to the world, Church,
and Fraternity; but that through

~ their lives, work and efforts we all

may come to believe in research.

For, as Teilhard wrote (and he wa:
correct in this as in so much else):

. we must do more than interest
ourselves and occupy ourselves in
research. We must believe in it,
because research (undertaken
‘with faith’) is the very ground on
which there may well be worked
out the only humano-Christian

mysticism that tomorrow can
bring about the unanimity of
man.26

26 Pierre Teilhard de Chardin, “The Religious Value of Research,” Science
and Christ (New York: Harper and Row, 1968), p. 205.

- and the Memorare,

of the prayer cards.

Wauld ‘Y‘:ou Like Some?

Oracoes - Cotidianas, Modlitwy Rodzinne, La Preghiera
in Famiglia, Carte de Prieres Familiales, Oraciones par la
Familia, Gebetskarte fiir die Familie, Uramthe an Teaglaigh,
Family Prayer Card. Would you 11ke some?

Just send an 8 cents stamp with your name and address
to Rev. Benjamin Kuhn, O.F.M., 8§t Bernardine of Siena
Friary, Loudonville, N.Y. 12211 and he will send five free
copies of the prayer ecard in any combination of the following
- languages you wish—English, Gaelic, Italian, French, Ger-
man, Spanish, Polish, Portuguese or Hungarlan. Your name
will not be used for any other piirpose,

Among the prayers on the card are: morning and night
prayers, the Apostles Creed, the Angelus, prayers for the
Souls in Purgatory, to St. Franc1s of reparation. It also con-
tains the mysteries of the Rosary, a Consecration to the Im-
maculate Heart of Mary, Acts of Faith, Hope and Charlty

Father Ben, who has been conductlng a family prayer
apostolate for many years, has circulated almost 2,000,000

47



MONTHLY CONFERENCE

The Wonderful World of Work

Robert J. Waywood, O.F. M.

What started me thinking about
the more-than-workaday signifi-
cance of work was an old book I
spied gathering dust on a remote
shelf of our seminary library. The
burden of the book and the au-
thor’s name escape me now, but
the gilded title shines in my mem-
ory: The Eighth Sacrament: Work,
Meditation on the topic since then
has convinced me that Father Ig-
notus was not exaggerating. What
engages half of our waking hours
in this global hive really is replete
with wonderful megning. I can just
begin te suggest the sacred signif-
icance of work by serving up a few
points for your reflection. Upon
analysis, work may be regarded as
3 penance, a preventative, a prayer,
a performance, and a profit.

Only at rare intervals, while
basking in the satisfaction of a
job well done, or in retrospective
retirement, when memory blurs
the hard edges of reality, only
then will we deny that our work
is, all things considered, a pain in

the neck. The onerous quality of
employment was borne in on -me
early in life, when as a youngster
I would lie awake weekday morn-
ings (before my mother would
rouse us for the second breakfast

shift) and hear my father coughing.

in the astringent winter air as he
cranked his gelid Essex to life.
Several years later catechism class
and basic Latin taught me the
connection between the “pain” of
painstaking labor and the “penal-
ty” called down on our first par-
ents.

Tending the Garden of Eden
must have been “duck soup” before
the Fall, but cultivating clods was
decidedly “tough turkey” after-
wards: “When Adam delved and
Eve she spun / Who was then the
gentleman?” Despite curious ex-
ceptions like gentlemen of leisure
and knights of the road, the gen-
erality of mankind have verified
the effectiveness of that primail
curse, “By the sweat of your brow,
you will eat your bread.” Few of

F‘glher Robert J. Waywood, O.F.M., an Assistant Professor of English at
Siena College, is on the Executive Committee of the New York Stabe Speech,

Teachers Association.
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the world’s workforce will disclaim
that their job ultimately demands
all the patience of a Job. It doesn't
seem to matter what the nature of
the job is. Even minding the store
entails mental effort. Maybe there’s
no business like show business, but
actresses who mean business like
Barbara Stanwyck are always con-
fiding to Sunday-supplement hacks
that {t's no bed of roses. Program-
mers may not slave like pilece-
workers, but they also serve who
only stand and wailt for printouts.
And progress appears simply to
have metamorphosed man’s exer-
tions or telescoped his toil. In

‘Future Shock utopias silicosis and

housemaid’s knee are replaced by
jet-lag and traffic-thrombosis. Even
if the breadwinner of the twenty-
fitth century has to don his white
collar just one day a week, I feel
sure that obnoxious decision-mak-
ing and hypodermic head-scratch-
ing will make the dawning of that
day unwelcome.

Yet it lies within man to rec-
ognize his travail as a punishment
and to transmute it into a salutary
‘penance for his and soclety’s of-
fenses against the Creator. Thus to
gecept and ‘even embrace the irk-
some circumstances of labor is
more than making the best of a
bad situation: it is making the
most of it. Regarding our work as
a penalty attendant on Original
Sin and as a penance for actual
sin can make all our efforts con-
structive efforts, that is, re-con-
structive. When He was asked
about the guilt of eighteen random
citizens of Jerusalem erushed by
the tower of Siloe, Jesus answered,

“Unless you repent, you will all
perish in the same manner” (LK.
13:5). The summons is universal,
for all have sinned. Without delv-
ing into all the implications of re-
pentance, we can concede that it
involves expiating forbidden satis-
faction, redressing disobedience,
and curbing excesses of the ego.
Ideally, a penance should be ap-
propriate, ready-made, and fool-
proof. What better penance, then,
than the services of the vocation
of our choice which simultaneous-
ly demand hardship, obligation,
and self-effacement? No wonder
the early Church actually assigned
servile tasks as public penance, or
that Pope John XXIII awarded a
plenary indulgence for simply do-
ing one’s job for a month. Thank-
fully, the scripture that bids us
work out our salvation is literally
true; and this valley of tears is
really the vestibule of Purgatory.
An ounce of prevention is worth
a pound of cure. So work should be
even more estimable because it
helps us to avert sin as well as to
atone for it. The adage about what
constitutes the devil's workshop
might be traceable to some parsi-
monious Puritan, but the sentiment
behind it was the rule-of-thumb
asceticism of the prodigal Poverel-
ijo. On the subject of work, Saint
Francis of Assisi spoke with all the
emphasis of a broken record. In
his two Rules and in various dicta.
he exhorted the brethren “to toii
and exert themselves, lest, givinu
way to idleness, they stray ini.
forbidden paths”; and he urued
them “always to be doing «ou:r
profitable work so that thé "



might find them busy.” I realiy
believe that, on the great Come-
And-Get-It Day, all flesh will see
that billions of man-hours shall
have done more to keep the bulk
of humanity on the straight and
narrow than centuries of sermons.

As a sin-preventative, work de-
serves some further analysis. Even
if idleness were not the proverbial
open invitation to temptation, it
would still be a passport to sins of
omission. This sprawling category
of culpability has always had a
tendency to remain subliminal in
the human conscience. Thanks to
the revised liturgy—that is, to the
new form of the Confiteor, which
gestures to “what we have failed
to do,” Catholics should be more
aware of the invisible violence oneé
can wreak just by Kkilling time,
Perhaps Horace Mann’s entry in
the imaginary Lost-Found column
rings a little less eorny to our ears
now: “Lost, somewhere between
sunrise and sunset, two golden
hours, each set with sixty diamond
minutes. No reward is offered, for
they are gone forever.”

But, let’s face it, only two items
in  the Decalogue are expressed
positively; so we are conditioned
to think of transgressions as acts,
not as non-acts. And usually what
pricks our conscienees is not some
nebulous malaise over missed op-
portunities to do good, but crystal-
clear instances of sins of commis-
sion. Speaking for myself, I con-
fess that most of my regretful
hours lie somewhere in the calen-
dar of my off-hours. The mech-
anics of our mortal sins are not
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hard to fathom. For idleness is
not a neutral state of affairs, alas.
Boredom or frustration is its in-
evitable concomitant. The bored
man craves for a few kicks in life,
and these often issue in the form
of kicking over the traces. The
frustrated man, even if he is a
sage and a greybeard, can stoop
momentarily to becoming a juve-
nile delinquent.

Feckless superstars become pe-
destrian playboys off the playing
field. Virtuoso moviestars become
common - vandals when they step
out of the klieglights into a night-
club. Accountants turn philander-
ers at weekend “wingdings,” and
burly bricklayers drink themselves
to oblivion on their Friday pay-
check. Obviously, professional pres-
sures bear some causal relationship
to these moral lapses. But I hard-
ly think that a shrunken work-
week or universal unemployment
is the sine qua mon of the sinless
society. Even the jaded anti-cleric-
al Voltaire admitted that work was
prophylactic: he has disillusioned
Candide voice the last words of
wisdom: “Shut up, and cultivate
your garden!” Putting your shoul-
der to the wheel, keeping your nose
to the grindstone, 'and gluing your
eyes on your work may be rough
on the physique; but it does won-
ders for the soul’s shape. Yes, by
and large, the best buffer for
temptation will always be work. ..
and sleep.

So far this eulogy for useful em-
ployment may sound to you as if
I'm reaching, trying desperately to
make a virtue of a necessary evil.
Well, let’s consider work in a rosler

light. Speaking positively, work is
—Or can be—a prayer. It is the
only form of prayer that enables
us to fulfill our Lord’s injunction
to “pray always and not lose heart.”
How work can be construed as
prayer should be no more mysteri=

ous than the familiar phenomenon .

of, let’s say, a draftsman dedicating
his absorption with a blueprint to
the wife and children smiling on
his labors from the framed photo-
graph on his desk. If, as Saint Paul
has it, “God chose us in him {Jesus]
before tHe foundation of the world,
that we_‘shoul'd be holy and with-
out blemish ih his sight and love”
(Eph. 1:4), . then we should under-
starnd thdt- each of us really is
working. on “speeial assignment.”
Accepting and fulfilling that com-
fnission  from our Chief Executive
is communicating with God by in-
tentional prayer.. Good ascetical
theology teaches us that actions
which stem from and implement
meditation constitute prayer,
though certainly not the most in-
tense degree of spiritual communi-
cation. Frankly, I’ve always thought
that the catechism definition of
prayer stood in need of revision.
“Prayer is the uplifting”—1I can see
my mother menacing an uppercut
to my brother as she rehearsed

his lessons—“the uplifting of the
mind and heart to God.” It would
be more accurate (and encourag-
ing) to say that prayer is the up-
lifting of the mind and/or heart
to God: sometimes the mind can’t
make it. Saint Paul is certainly
commending the commonest sort
of prayer when he tells us: “What-
soever you do in word or in work,
do all in the name of the Lord.”
Doing anything “in the name of
the Lord” is pointing the heart,
the affections, the intentions at
God. Jesus .didn’t chase Martha
out of the kitchen for her lack of
deVotion; "he. merely scolded her
from the parlour for belittling
Mary’s more rapt attention to her
Master. v

To transmute the dross of toil
to the gold of prayer, needless to
say, requires some kind of delib-
erate consecration—candles are not
necessary—of one’s labors to the
Lord and an occasional re-dedi-
cation. Similarly, that draftsman
has to declare his love to the fam-
ily and shoot a passing glance to
the photo at work, or run the risk
of having his priorities somersault
and losing his family along with
himself in his work. It would be
scrupulous or superstitious to drive
ourselves to distraction by mum-
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bling ejaculations every quarter
hour; but it would be perverse and
unfeeling of us to be habitually
forgetful of Whom we are working
for. )

Most people are normally a good
deal more aware of whom they are
working for than what they are
working at. Whenever anyone asked
my father, for instance, what he
did for a living, Dad instinctively
identified his employment with his
management: “I'm with the M.D.C,
Chestnut Hill Pumping Station.”
Except for the rarities who sign in
on What'’s My Line, most of the
gainfully employed think of them-
selves as agents rather than arti-
sans. Just how much importance
people place on their occupational
connections can be overheard at
introductory get-togethers. Miss
So-and-so is a ghost-writer for
Governor Rockefella—though she
works -part-time and hasn’t eaten
a square meal in a month. Profes-
sor What’s-his-name functions at
the Harvard School of Business—
his subject is speed-typing. Mr.
Whatchacallem is associated with
Walt Disney Studios—he sketches
in the four-fingered hands of
Mickey and his gang. If we can
thus sublimate our work naturally,
why not supernaturally? It will
divinely glamorize our efforts, im-
prove our efficiency, and sweeten
our toil to realize and avow that
we are, at base, agents for the Al-
mighty. Every time we formulate
the morning offering we are punch-
ing our eternal time-clock, there-
by making the daily grind turn in-
to a prayer wheel that really works.
I do believe that the road to heaven
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is paved, in this sense, with good
intentions.

Work betrays more glorious po-
tential when we look at it as per-
formance. Interestingly, I found
the word “performance,” a per-
fectly good synonym for work,
lodged in Roget’s in a list that in-
cluded “fulfillment, accomplish-

" ment, achievement, flowering” (a

narrower sense of the word situ-
ates it among music and drama
terms). Before we see how well-
performed work fulfills man, we
should pause to remember how the
lack of work can dehumanize a
man. According to Victor Frankl,
who knew whereof he spoke, the
cruelest deprivation inflicted upon
the inmates of German concentra-
tion camps was the absence of even
penal chores. Without tasks where-
by to orient their days, the prison-
ers who had been blue-~collar work-
ers and unused to mental gym-
nastics, virtually fell apart. Less
lurid examples of this degeneracy
lie closer to home in the form of
a notorious welfare system, which
turns able-bodied men into assort-
ed creatures such as barflies and
lounge-lizards, or in the shape of
early retirement enforcement that
transforms mature minds into TV
vegetables and checker automatons.
“I have seen the cedars of Lebanon
fall,” I mused to myself the day I
heard my father—who had sailed
the seven seas as a chief petty of-
ficer and worked hand in glove
with Admiral King on torpedo war-
heads—give detailed biographies of
every character blowing in and out
of Secret Storm.

Work is so essential to the man-

-

ness of man that everj man-jack
of us denominates himsélf by the
job he plies. If you ask me who I
am, off the top of my head, I re-
ply, “A priest who teaches English.”
Just as I would not know who God
wis unless he had performed the

‘works of creation, so I would be

much in the dark as to my ego-
identity without being able to re-
fer to persoﬁal achievements in the
realm of work.

.. ..Grant tne a man that has care-

fully selected his life’s vocation and
made the skills of his trade or pro-
fession second nature; set him &
challenging task and let him go
to town. You will see man in his
finest hour—whether making order

out of a chaos of notes or conjur-

ing up a radio from a heap of
‘transistors. It was a thrill to see

.my father, a master machinist, in

his prime: the monkey-wrench
worked like an extension of his
arm; his eyes were as accurate as

_calipers. That work galvanizes and
" potentiates human nature seems to

be the central theme of the popu-
lar movie, A Day in the Life of
Ivan Denisovich, itself a cinematic
masterpiece for the glory of man

.antd God. What but the challenge

of work kept Shaw’s tongue fluent,
.Toscanini’s ear keen, Rubinstein’s

- fingers nimble, and Einstein’s im-

agination active? In his famous,
spirited essay, “Aes Triplex,” Rob-
ert Louis Stevenson, no shirker
himself, claims that the Greeks
had productive old age in mind as
well as effervescent youth when
they coined their proverb, “Those
whom gods love die young.” Little
wonder that work can often prove

to be the apothéosis of man; for
the Son of Man divulged: “My
Father works even until now, and
I work” (Jn. 5:16).

The real apotheosis of man, of
course, will come in the afterlife.
So let us, finally, address our at-
tention to work as something
supernaturally profitable. Certain-
ly this is no place to review the
theology of merit, the nature and
conditions of heavenly reward—
though I would like some time to
give a piece of my mind on the
subject to unrealistic Christians
who preach earthly impotence and
celestial equality, to idealistié
Catholics who claim to be less ul-
teriorly motivated than the saints,
and to simplistic Communists who
can concelve of the summum bo-
num only as a baker’s treat. Suf-
fice it to say, Jesus assures us that
there is a way to store up moth-
repellant, rust-resistant, burglar-
proof wealth in the next world.
This side of the grave, eye has not
seen nor ear heard the quality or
quantity of that reward. As to how
we go about amassing these eternal
earnings, our Lord is far from
vague: we are to love God and our
neighbor; we are to keep the Com-
mandments; we are to practice the
works of mercy. Everyone knows
that the two great Commandments
are a resolution of the Ten Com-
mandments, but the works of
mercy may seem a bit exotic and
extraordinary—to be coterminous
with the Decalogue and utterly un-
related to the work that consumes
the half of one’s waking hours. But
properly understood, that catalogue
by which our eternal destiny will
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be determined is intimately con-
nected with our ethies and our
work. I can illustrate the point
more succinctly than I can explain
it, )

The story goes that a pastor had
carefully banked the collection for
decades to finance the building of
a sorely needed new church build-
ing. Most of the details of the edi-
fice, he had wisely left in the
hands of the architect. But he had
penned instructions as to what the
six nave windows were to depict,
their theme being the works of
mercy. Actually, he died before
ground was broken, and the win-
dows eventually featured garish
portraits of popular saints. So you
will look in vain for these stained-
glass tributes to the works of mercy.

'According to the padre’s instrues
tions, th_e first window was to show
a little, old lady stowing cans o¢f

Campbell's soup in a wire cart.
The second was to display a be-
grimed plumber half-way out of a
manhole. The third was to feature
a nurse adjusting a blanket ih an
incubator ward. The fourth (as you
genuflect and move to the epistle
side) was to highlight a young
housewife stuffing laundry intoe &
Westinghouse washer. The fifth
was to enshrine a dentist plying
a drill in a teenager’s mouth. And
the sixth was to portray two police-
men in a patrol car parked beside
a traffic light. :
The old pastor was right. For
our terrestrial tedium more' than
any other endeavor qualifies us for
life everlasting and is, in fact, holy
work. What begins as a penance
ends as a premium. The ancient
proverb is, eschatologically speak-
ing, the stark and startling truth:
Per aspera ad astra, through hard-

ships to the stars!

Bonaventure and World Religions

This is a unique moment in the
history of religion. As our .com-
munication network encircles the
earth, men are being drawn ever
closer together—across the barriers
of space, time, and culture. In this
process of convergence, the reli-
gions of the world are meeting
each other in a new way. Within
Christianity "the ecumenical at«
mosphere has spread over the last
fifty years: first within Protestant-
itm, then to Orthodoxy and after
Vatican II, in a striking fashion,
to Catholicism. Now a more com-
plex phenomenon is emerging on
the horizon. The great religions of
the world—of the East and the
West —are coming together in a
way unprecedented in the history
of mankind. They are meeting ‘in
an atmosphere not of conquest,
imperialism, or syncretism, but of
mutual respect, responsive listening
and sharing. What. will the future
of ecumenism be?.We cannot pre-

“dict. But we ¢an direct our efforts

to make the most of the present
moment. This is a time of oppor-

Ewert Cousins

tunity and challenge. The theolo-
gian must have at his disposal the
full resources of his tradition; he
must ke sensitive to the religious
experience of other men; and he
must have the imagination to de-
velop new perspectives ‘and new
speculative structures in order to
contact philosophies and theologies
that seem radically alien to his
own. In searching for a ground of
unity among religions, he must re-
spect the unique and absolute
claims of each tradition.

What can Bonaventure contrib-
ute to the dialogue of world reli-
gions? I believe that he provides
special resources both from an
historical and a contemyporary per-
spective. He can help us under-
stand our own tradition in its rich-
ness and at a decisive period in
the shaping of Western culture.
Because of his awareness of the
depth and nuances of religious ex-

‘perience, he can make us sensitive

to the dimensions of religious ex-
perience in other traditions. Be-
cause of the complexity of his

Dr. Ewert Cousins, Associate Professor of Theology at Fordham University
and noted Bonaventurist, is a member of the commission planning for the
seventh centenary of the Sevaphic Doctor in 1974. This article, still scheduled
for publication. in Etudes frarciscaines at our press time, is here reprinted

with permission.



thought—his blending of philos-
ophy, theology, and mysticism—he
can provide resources for under-
standing other traditions and for
formulating the uniqueness of the
Christian claim. And he can offer
speculative material for building
bridges between Christianity and
even the most diverse traditions.
From an historical perspective,
Bonaventure and his time deserve
special study in the light of the
convergence of world religions,
The thirteenth century witnessed
an extraordinary confluerice of
major strands of Western religion
and philosophy. Christianity, Juda-
ism, and Islam were caught not
only in tension among tHemselyes,
but in a common struggle with
Greek philosophy and ‘science.
Bonaventure’s thought represents
one of the major attempts to .deal
with these tensions. In his -syn-
thesis he blended themes from -the
Greek Fathers with distinctive
qualities of the Latin West; and as
a cardinal, he ended his days at
the Council of Lyons, which at-
tempted to heal the schism be-
tween the Christian East and West.
Through Bonaventure and the
struggles of his day, we can observe
a major formative period in the
history of world religions. A re-
examination, then, of the thirteenth
century in the light of the history
of world religions would be enorm-
ously fruitful at the present time.
From another standpoint, Bona-
venture’s thought can be an ideo-
logical resource at the present time.
His vision is distinctively Chris-

6

tlan; for hé mot only treats the
mysteries of thé Trinity and Christ
extensively and systematically, but
he makes them the central and
architectonic elefrients of his syn-
thesis. The result is a world view
that is unmistakably Christian. Yet

at the same time, his thought has

a universal quality that opens to
a broad ecumenism., It is this
twofold aspect of Bonaventure's
thought which I believe is its most
valuable quality at the present
time and whiech I would like to ex-
plore in the present study. I will

take up three points, indicating

how contemporary writers have
used Bonaventure's thought either

explicitly or implicitly in their ap--

proach to world religions: (1),
Bonaventure’s broad notion of
revelation, as employed by Robley

Whitson; (2) Bonaventure’s doc-

trine of the Trinity as a way into
Buddhism and Hinduism, as sug-
gested by the approach of Ray-
mond Panikkar; and (3) my own
study of Bonaventure’s Christology
as a point of contact with the
Tantric traditions of Hinduism and
Buddhism,

Our first area of study is Bona-
venture’s doctrine of revelation, It
is precisely here that we find the
basis of his broad ecumenism.
Bonaventure grounds his dpctrine
of revelation in the Trinity itself:
in the Father’s self-diffusive ex-
pression of the Son, This Trinita-
rian expressionism is the basis for
the doctrine of exemplarism, since
in expressing himself in the Son,
the Father produces in the Sonall

that he Jan make. Thus the Son
is the exemplar of creation; as the
Son. expresses the Father, so the

world expresses the Son.! Con-

sequently, theophany is fundamen-
‘tal to the structure of the uni-
verse; it is coextensive with crea-
tion and human experience and
constitutes the deepest metaphys-
ical and theological dimension of
reality. Thus God is manifested
throughout the cosmos, and in the
multiple dimensions of human ex-
perience. Therefore Bonaventure
can find the reflection of the Trin-
ity in the material universe, in the
human psyche and in man’s pro-
ductive activity.2 It is this aspect
6f Bonaventure's vision that Rob-
ley Whitson has taken up in his
recent book The Coming Con-
vergence of World Religions. In
his chapter entitled “The Revela-
tional in Religion,” he cites Bona-
venture explicitly. In fact, he

- takes -Bonaventure as ‘his major

idedlogical source, both ‘as an his-
torical witness to a bread ecumeni-
cal attitude within Christianity
and as '3 resource for a contem-
porafy theologian to establish eon-
nections with the great traditions
of the world.#

‘One of the problems of linking
Christlanjty with Oriental religions

is the concept of revelation. Juda-

‘ismi, Christianity, and Islam elaim
to have recelved a revelatiéh from
God which is embodied in their
sacred books: the Bible and the
Koran. On the basis of this revela-
tion they distinguish themselves
from other religions, and on this
basis scholars of comparative reli-
gion have distinguished between
revelational and non-revelational’
religions. By drawing from Bona-
venture, Whitson re-examines this
issue. Although Bonaventure gives
a special place to the book of
Scripture, he does not isolate {t
from the book of creation or the
book of life. The book of Scripture
is to be read in the larger context
of the theophanic universe. The
entire universe and human experi-
ence are basically revelational;
hence the book of Scripture is or-
ganically related to the book of
creation. Whitson cites texts from
Bonaventure’s Quaestiones Dispu-
tatae de Mysterio Trinitatis, indi-
cating the theophanic nature of
the universe through the metaphor
of the book. Through the book of
creation, the book of Scripture and
the book of life, the Trinity is re~
vealed:

...the foundation of the whole
Christian Faith... has a triple
testimony ... considered from the
standpoint of three books: the
book of creation, the book of scrip-

1 St. Bonaventure, Collationes in Hexagémeron, Coll. 1, §§12-17 (V, 331-32);
De Reductione Artium ad Theologiam, §12 (V, 322-23); De Mysterio Trinitatis,

q. 8, ad 7 (V, 115).

2 St. Bonaventure, Itinerarium, cc. 1-3 (V, 206-306); De Reductione. . ..

(V, 319-25).

“Robley Whitson, The Coming Convergence of World Religions (New
York: Newman Press, 1971), pp. 147-65. ’
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ture and the book of life.... The
hook of creation ... first shown to
our senses gives a two-fold testi-
mony ... For every creature is
cither a vestige only, ef God such

| N

as are corporeal natures, or also
an image of God as are intellectu-
al creatures.t

Although this double testimony
of the book of creation was ade-
quate for man in his state prior
to sin, the book of creation has
become obscured and the eye of
man has been clouded by sin. So
divine providence has given the
testimony of a second hook, the
book of Scripture. In addition to
the hook of creation and the book
of Scripture, Bonaventure calls at-
tention to the testimony of the
book of life:

But since “not all obey the Gos-
pel,” and this truth [that is, the
doctrine of the Trinity) is above
reason, therefore Divine Wisdom
provided an eternal testimony,
which indeed is the book of life.
Now this book of life through it-
self and in itself explicitly and ex-
pressly gives irresistible testimony
... to those who with face unveiled
see God in the homeland [that is,
at the completion of man’s journey
of return to God]), but on the way
it gives testimony according to
the influence of the light which
the soul is capable of in the way-
farer's state... It enlightens in
two ways, namely, through an in-
nate light, and through an infused
light. . .5

Whitson takes Bonaventure’s no-
tion of the book of life and applies
it to human experience. For Whit-
son, the book of life refers not
directly to the Son in the Trinity,
but to human experience as it re-
flects God. Although this is a non-

4 8t. Bonaventure. De Mysterio Trinitatis, q. 1, a. 2, concl. (V, 54): Whit-

son, p. 152,
7 Ibid., p. 55; Whitson, p. 153.

technical use of the Bona¥enturian
term, I believe that it is quite com-
patible with Bonaventure’s visionj
for it expresses the theophanic
nature of human experience. In
the light of an expanded notion of
revelation derived from Bonaven-
ture, Whitson examines Buddha’s
enlightenment experience and texts
from Confucianism and reads them
as revelational. In this way he is
able to see as revelational two
religious traditions which are usu-
ally placed at the opposite pole
from the .revelational religions of
Judaism, Christianity, and Islam.
Whitson’s use of Bonaventure sug-
gests that the latter's thought can
provide a large ideological frame-

~work for two positions current

among Christian theologians: that
non-Christians are saved not in
spite of but through their reli-
gions; and that Christianity will
not understand fully its own reve-
lation until it sees it in the light
of the, religious experience of all
men. '

While Whitson sees human ex-
perienge as revelational, Raymond
Panikkar believes that one must
distinguish various forms of reli-
gious experience. In his book The
Trinity and World Religions,% he
examines three types of religious
experience which correspond to
three aspects of the divinity. Found
throughout the world, these three
types of religious experience can
be understood in the light of the
Christian doctrine of the Trinity.

By ‘using this Trinitdrian approach
td world religions, Panikkar is able
to relate Christianity to Buddhism
and Hinduism at points where
these traditions differ most widely
from Christianity.

Stated very briefly, Panikkar's
position focuses on silence, speech,
and unity. The deep religious ex-
perience of silence he relates to
the Father in the Trinity and to
the Buddhist experience of nir-
vana. Speech is related to the Son,
for the Son is the expression, the
Word and the Image of the Father.
In this perspective, Judaism, Chris-
tianity, and Islam can be seen as
religions of the word; for it is in
and through the word that God
communicates to man. While these
religions reach their goal in and
through the word of God, the Bud-
dhist moves to the depth of silence
by negating the way of the word,
of thought, of loges. This is seen
very graphically in the techniques
of Zen Buddhism. While the Bud-
dhist negates the word to achieve
silence and the Christian moves
through the Word to the Father,
the advaitan Hindu experiences
the unity of himself and the Ab-
solute. This experience of undif-
ferentiated unity is the third ele-
ment in Panikkar’s Trinitarian
approach. This experience of unity
or immanence, Panikkar relates to
the Spirit in the Trinity, for the
Spirit is the union of the Father
and the Son. Thus in Panikkar’s
perspective, Buddhism can Dbe

t Raymond Panikkar, The Trinity and Worid Religions (Madras: The
Christian Literature Society, 1970); cf. also Raymond Panikkar, “Towards an
Ecumenical Theandric Spirituality,” Journal of Ecumenical Studies 5 (1968),

507-34.
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called the religion of the Father:
Judaism, Christianity, and Islam
the religion of the Son; and ad-
vaitan Hinduism the religion of
the Spirit.

Panikkar’s approach through the
Trinity provides a model for dia-
logue which allows for pluralism
while affirming unity, The Chris-
tian can relate to the Buddhist as
one who has contacted the silence
of the Father and to the advaitan
Hindu as one who has experienced
the mystery of the unifying Spirit.
In this way the Christian can re-
spond positively to the other tra-
ditions without having to reduce
them to his own; rather he can
accept difference in unity aceord-
ing to a Trinitarian model.

Although Panikkar does not
mention Bonaventure in his anal-
ysis, I believe that his approach
reflects the Bonaventurian tradi-
tion and extends it to a new level.
In an article on Panikkar’s posi-
tion,” I have argued that his Trini-
tarian approach harmonizes with
the classical vestige tradition and
brings this tradition into the realm
of universal religious experience.
Following Augustine, Bonaventure
saw the reflection of the Trinity
in the material world and in the
bsyche.* Christian theologians have
also seen this reflection in the
Old Testament and in the triads
of Greek philosophy. It is not sur-
prising, then, that a contemporary
theologian like Panikkar—at a time

when the religions of the world
—_—

are converging—should find a re-
flection of the Trinity in the di-
vergent strands of man’s religious
experience as these have developed
in their highest forms. To grasp
the significance of Panikkar’s ap-
proach, I believe one should situ-
ate it within the tradition of Trin-
itarian theology, of which Bona-
venture is one of the foremost
spokesmen. Hence Bonaventure of-
fers rich resources here, not only
to support Panikkar’s approach
from the Christian tradition, but
also to provide technical clarifica-
tion for his distinctive mode of
theological thinking.

Panikkar’s thought calls for a
radical re-examination of the
Christian doctrine of the Trinity,
since his ecumenical vestige doc-
trine includes elements that have
not been formally thematized by
the Christian tradition. For ex-
ample, he describes the Father as

silence rather than power. The.

question arises: Is Panikkar’s po-
sition contrary to the Christian
tradition? Or is the convergence
of religions bringing to light a di-
mension of the Trinitarian mys-
tery that has been latent in the
past? Bonaventure’s thought can
be of great assistance here. In ad-
dition to his explicit vestige doc-
trine, Bonaventure has a systemat-
ic treatment of the Father. In both
cases, the Father is conceived as
power: in the power, wisdom, and
goodness of creation, the Father is
reflected in power; in the Trinity

VEwert Cousins. “The Trinity and World Religions,” Journal of Ecu-

menical Studies 7 (1970), 476-98.
< Ibid., 192-98.
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Bonaventure describes thé -Father
as ‘fountain-fulness,” the fecund
source of the generation of the Son.
Is there in Bonaventure a hint of
the silence of the Father? I believe
@Heré is. Bonaventure acknowledges
that innascibility and paternity
both apply to the Father, and he
¢laims that innascibility is the
toot of paternity.? If we make ex-
plicit the logic of the coincidencé
of opposites which permeates Bona-
venture’s system and apply this
logic to the Father, then we can
see that the element of power in
paternity is balanced by silence;
hence we can interpret innaseibil-
ity as silence.!0

This leads us to re-examine the

.seventh chapter of the Itinerarium.

Does the seventh chapter express
a type of apophatism in which all
finite modes of thought are trans-
¢ended in the mystical experience?
Certainly this is the case. But does
it also suggest a second level of
apophatism, in whiech one enters
into that aspect of the divinity
which Pgnikkar describes as the
silence of the Father? I believe
that there is evidence for this in=

terpretation, which we can only
briefly summarize here.!! Note that
the seventh chapter comes imme-
diately after Bonaventure's treat-
ment of the Trinity, which focuses
on the Father as the source of the
self-diffusiveness of the good in
the Trinitarian processions.'? In
the light of the logic of the co~
incidence of opposites and the in-
terpretation of paternity. and in- '
nascibility given above, it would
not be an exaggeration to read
Bonaventure’s quotations from the
Pseudo-Dionysius, with their im-
ages of darkness and silence, as
referring to the silence of the
Father.!3 In view of this, Bona-
venture’s concluding statement is
especially suggestive:

Let us die, then, and enter into
darkness. Let us silence our cares,
our desires, and our imaginings.
With Christ crucified, let us pass
from this world to the Father, so
that, when the Father is shown to
us, we may say with Philip: It is
enough for us [Jn. 13:1; 14:8}.. .14

The Christian, then, can ap-
proach world religions, as Whitson
does, through Bonaventure’s no-
tion of cosmic revelation; and with

¥ Bonaventure, | Sent., d. 27, p. 1, a. un,, q. 2, ad 3 (I, 470-72); cf. Luc
Mathieu, O.F.M., “La Trinité créatrice d'aprés saint Bonaventure,” unpub-
lished doctoral dissertation (Faculté de théologie de I'Institut Catholique de

Paris, 1960), pp. 29-36.

v Ewert Cousins, “La ‘Coincidentia Oppositorum’ dans la théologie de
Bonaventure,” Actes du Colloque Saint Bonaventure, Etudes franciscaines 18
(Supplément annuel, 1968), 15-31; “The Coincidence of Opposites in the Chris-
tology of Saint Bonaventure,” Franciscan Studies 28 (1968), 27-45; “The

Trinity and World Religions,” 496-98.

11T have developed this interpretation at greater length in a paper de-
livered at the Sixth Conference on Medieval Studies, sponsored by The Me-
dieval Institute, Western Michigan University, Kalamazoo, Michigan, May 18-

19, 1971.

12 St. Bonaventure, ltinerarium, c. 6, n. 2 (V, 310-11).
14 1bid., ¢. 7, n. 5 (V, 313); Dionysius, De Mystica Theologia, I, 1.

"4 1bid., c. 7, n. 6 (V, 313).



Panikkar he can establish rapport
with diverse traditions in the light
of the Trinity. But there still re-
mains the problem of Christ. While
revelation and the Trinity are
modes of universalizing the Chris-
tian perspective, the doctrine of
Christ particularizes and differen-
tiates. Ultimately it is Ohtist who
separates Christianity from other
religions. This is undoubtedly the
most complex problehi facing the
Christian in the dialogue of world
religions. Both Whitson and Pan-
ikkar acknowledge this problem
and explore it. Bonaventure offers
assistance here in two ways. First,
he is quintessentially Christian;
for him Christ is the center of the
universe, of history, of human ex-
istence, of revelation. His Christol-
ogy is both universalized and par-
ticularized. He blends the univer-
salizing Logos Christology of the
Greek Fathers with the particular-
izing incarnational Christology of
the West. Hence, one can turn to
Bonaventure for a richly articu-
lated doctrine of Christ which is
distinctively Christian to the core.

Paradoxically it is Bonaventure’s
notion of Christ the center that
can open new ecumenical possibil-
ities for Christology. If the notion
of Christ the center is examined
in the context of Mircea Eliade’s
research into primitive religions,
of Carl Jung’s research into the

human psyche and Giuseppe Tuc-
ci’'s research into the mandala in
Hinduism and Buddhism, then we
may be able to view incarnational
Christology in a more ecumenical
perspective.’s According to Eliade,
the category of the center is wide-
spread in primitive belief and ritu-
al; according to Jung, the center
can symbolize the Self, which is
the root, organizing principle and
religious core of the psyche. Ac-
cepting the general lines of Jung’s
position, Tutci explores the mean-
ing of the center in the use of the
mandala in Oriental religions. The

mandala is a design, with a circle.

or square and prominent center,
used in the Tantric traditions of
Hinduism and Buddhism for medi-
tation and ritual. In an article en-
titled “Mandala Symbolism in' the
Theology of Bonaventure,”t6 I have
argued that Bonaventure’s vision
follows the pattern of a mandala,
with Christ as its center. I have
claimed that the mandala, espea
cially the notion of the center, is
the proper category for under-
standing Bonaventure’s Christology
and his entire theology. The fact
that the category of the center is
found throughout the world and
throughout human history indi-
cates a basis for ecumenism, even
through jncarnational Christology.
Many complex problems remain.
How is Christ related to the center

5 Mircea Eliade, Traité d’histoire des religions (Paris: Payot, 1964); C.
G. Jung, Psychology and Alchemy, vol. 12 The Collected Works of C. G. Jung,
trans. R.F.C. Hull (New York: Pantheon Books, 1953), pp. 91-213; Giuseppe
Tucci, Teoria e practica del mandata (Rome, 1949).

15Ewert Cousins, “Mandala Symbolism in the Theology of Bonaventure,”
University of Torontd Quarterly 40 (1971), 185-201.
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of the Buddhist and Hindu man-
dalas and to the archetype of the
Self as studied by Jung? If this is
a fruitful area of investigation—as
several fields of research have
suggested —then among  Christian
theologians Bonaventure offers
one of the richest sources for ex-
ploring Christocentricity.

In conclusion, we see that in
three major areas Bonaventure’s
thought is a rich resource for ad-
vancing the dialogue of world re-
ligions: in the doctrine of revela-
tion, of the Trinity, and Christo-
logy. In each area, however, the

encounter with world religions can
enhance our understanding of
Bonaventure by enlarging our
horizon, by forcing us to go deeper
into his thought, and by leading
us to make explicit what was only
explicit. This deeper understanding
of Bonaventure can, in turn, shed
new light on the Christian tradi-
tion not only in its past and pres-
ent, but also in its future possibili-'
ties. As mankind moves forward
toward the convergence of world
religions, the journey can be clari-
fied in many ways by the itinera-
rium which Bonaventure provides.

The Byzantine-Slav Liturgy of St.
John Chrysostom: Its Origin and
Evolution. By Casimir Kucharek.
Allendale, N.J.: Alleluia Press,
1971. Pp. 836. Cloth, $11.75.

Reviewed by Father Richard J. Mu-
cowski, O.F.M.,M.A. (Theology, Au-
gustinian College, Washington, D.C.),
Instructor at Bishop Timon High
School, Buffalo, New York. Father
Mucowski is a Bi-Ritual friar who
regularly works in St. Stephen’s Byz-
antine Catholic Church, Amherst,
New York.

Finally, we have a work on the
Liturgy of St. John Chrysostom that
is koth comprehensive and unified in

its approach to the theology and
mentality of the Eastern Rite Catholic
of the Byzantine-Slavonic Rite. The
author has been blessed with the re-
markable talent of & multi-lingual
background, which he has applied to
his research on the Liturgy. As the
jacket reports, “What Jungmann had
done for the Roman Mass, Kucharek
has done for the Byzantine.”

Kucharek writes for a mixed audi-
ence. Clergy, seminarians, and the
educated layman can gain a great
deal from this masterpiece of litur-
gical research. There may be some
problem with the technical language
of Part I; but the author writes clear-
ly and tries to explain the Eucharistic
developments and their relationship
to earlier Jewish prayer forms with
a broad reading public in mind.

In any encyclopedic effort like this
one, weaknesses will appear—which
is not to say that any of those found
in The Byzantine-Slav Liturgy are
serious. The presentation is in two
parts: (1) Ancient Liturgies and the
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Origins of Rites. and (2) The Divine
Liturgy in Detail.

Part I is, for the most part, well
researched; yet the citation of the
Nelson Catholic Commentary on Holy
Scripture (1953), which was out-
moded in scholarly circles before it
was printed, may give the reader
pause about the quality of source
material. This reviewer is happy to
note that throughout the remainder
of the book the author's sources were
in order. In the space allotted for
Part I, at any rate, Kucharek pro-
vides a vast amount of background
material on the development of the
liturgy—material which proves very
useful in the book’s second part. He
traces the Eucharistic Rite through
its origin in the Apostolic Liturgy
right to its development in the East
and West Syrian derivations. From
here he jumps into the chapter en-
titled “The . Oriental Rites. Today,” a
section which seems better conceived
as an appendix to the book. This
chapter seems only to dampen the
natural progress of the author's
thought, and it reads like an historico-
statistical appendix to Kenedy’s Cath-
olic Directory. ’

Part Two is entitled ‘“The Divine
Liturgy in Detail,” and it embodies
six sections of explanation spanning
the Divine Liturgy from the priest’s
preparatory prayers to the final
blessing. It is certainly the most com-
plete and best researched explanatory
commentary that this reviewer has
seen to date, unsurpassed even by
Nicholas Cabasilas’ Commentary on
the Divine Liturgy. Where Cabasilas’
work was both an allegorical inter-

pretation of the Liturgy of John
Chrysostom and somewhat. polemical-
ly anti-Catholic, this work remains
true to its author’s purpose: deline-
ating the Liturgy’s historical develop-
ment. Yet in all candor it must be
admitted that the author’'s own Cath-
olic bias occasionally appears as, e.g..
where he says that *the primacy of
the Bishop of Rome was recognized
as a primacy not merely of honor
but also of jurisdiction” (p. 82, italics
in original). It seems the Orthodox
brethren would contest this statement
even though it could be bolstered by
patriotic citations.

Another admittedly minor flaw
which ought nonetheless to be pointed
out is the author's tendency to refer
to the Byzantine Liturgy as “the
Mass.” The Byzantines use the term
Liturgy for the Eucharistic celebra-
tion, and Kucharek should have fol-
lowed this usage consistently.

The book contains an excellent
bibliography and two indices listing
sources and names and topics. Also
included are three appendices: (A)
the Anaphora of St. Basil; (B)
sources of the Syro-Antiochene An-
aphoras; and (C) printed Greek Lei-
turgika and Slav Sluzhebniki.

In summary; this book is excellent
and well worth purchasing for any-
one who is interested in the Byzan-
tine Rite. It is excellent in terms of
scholarship, depth of theological and
liturgical insight, and the full spirit-
uality it uncovers to its reader. It
fills the gaps which have existed in
the Byzantine-Slavic tradition since
Cabasilas’ Commentary, and it sur-
passes that work.

61

4,

BOOKS RECEIVED

Dupré, Louls, The'Other Dimension: A Search for th§= Meaning of Religious
. Attitudes. Garden City, N.Y.: Doubleday, 1972. Pp. 585. Cloth.‘ $10.00.

4

Fitzgerald, George R., Communes: Their Goalﬂ, Hopes, Problems. Paramixs,

N.J.: Paulist Deus quks, 1871. Pp. v-214. Paper, $1.95. _

Francis de Sales, St., Introduction to the Devout Life. Tr. & ed. by John K.
Ryan; Garden City, N.Y.: Doubleday Image Books, 1972. Pp. 315. Paper,

$1.75.

Greeley, Andrew M., The Jesus Myth.. Garden City, N.Y.: Doubleday,‘lmi.
Pp. 215, Cloth, $5.95. ) i ~ ;

Hein, Hilde 8., On the Nature and Origin of Life. New YSrk:f»McGraer'Jlll
Book Co., 1971. Pp. 180. Cloth, $5.95. ‘ ~ » .

Joyce, Alfred R., and E. Mark Stern, eds.; Haliness: and Meéntal Health: A
Guidebook for Pastoral Counseling. Paramus, N.J.: Pgulist Deus Books,
1972. Pp. 135. Paper, $1.25. ' e ’

Kennedy, ‘Eugene C., A Time for Love. Garden City, N.Y.:-Doubleday Imaée"
Books, 1972. Pp. 159. Paper, $1.25. [Cf. THE CORD 21 (1971), p. ¢0.]

Milhaven, John Giles, Toward a New Catholic. Morality. Garden City, N.Y.
Doubleday Image Books, 1972, Pp, 238. Paper, $1.45. ' o

Quoist, Michel, Christ Is Alive. Tr. by J. F. Bernard; Garden City, NY.:
. Doubleday Image Books, 1972. Pp. 158. Paper, $1.25. [Cf. THE CORD
<21 (1971), pp. 222-23.] \ - v

Rice, Edward, The Man In theISycamorevTree: The Good Times and Hard Life
of Thomas Merton. Garden City, N.Y.: Doubletiay Image Books; 1972. Pp:
188. Paper, $1.95. [Cf. THE CORD 21 (1971), pp. 83931 ‘

Teresa of Avila, St., The Interior Castle. Tr. & ed. by E. Ailison Peers; Gardei
City, N.Y. Douybleday Image Books, 1972, Pp, 235. Paper, $1.45. ‘



COVER AND ILLUSTRATION CREDITS

The cover and illustrations for the March issue of THE CORD
were drawn by Sister Mary Regina, P.C.P.A., a contemplative
nun at Sancta Clara Monastery, Canton, Ohio, whose art has
graced such periodicals as the Franciscan Herald and the Queen
of All Hearts.

che CORD

March, 1972 Vol XXII, No. 3
CONTENTS
IMAGES OF COMMUNITY eeeeeeneeeen et 66
Editorial
THE CALL TO FRANCISCAN LIFE ..o I 69

Lawrence Landini, O.F. M.

PUTTING FAITH INTO FOCUS oo 80
Robert J. Waywood, O. F. M.

Mother Mary Francis, P.C.C.

BOOK REVIEWS IO -

)z

The CORD is a monthly review devoted to Franciscan mnwa.uty and
published by the Franciscan Institute of St. Benaventure Unlvenlty Editorial
Offices: Siemna College Friary, Loudonville, N.Y. 12211 Editor: Michael D.

‘Meilach, O.F.M.; Assqciate Editor: Jullan A. Davies, O.F.M.. Business and

Circulation Oftl.ce The Franciscan Institute, St. Bonaventure, N.Y. 14778,
Busineas Manager: Mrs. Joseph Cucchiaro. Second ciass postage paid at St.
Bonaveature, N.¥. 14778, and at additional mailing pffices. Subscription rates:
§3.00 a yepr; 30 cents a copy.



EDITORIAL

Grace and Truth

It is of the essence of religious life to be a shared following of the
evangelical counsels, an attempt with others to draw closer to God. Forma-
tion to community—even if at times it has been overdormation—has ever
been the concern of followers of Francis as well as of all religious groups.
. The predominant model or image used to explain the cemmunal idea has
been that of a family, a warm, ce-operative group of persens directed by
an exemplary father or mother. Post-formation experience made many a
religious aware of a gap between that ideal and reality, a gap that pre-
Vatican II religious could live with, if orly painfully.

Since that Council, the family model of religious life has been ques-
tioned, particularly with regard to the notion of religious superior as fa-
ther or mother, and religious as children. While the old paternalism has
certainly gone, the hue and cry for “leadership” strikes me as a plea for
the direction and inspiration that *the head of the family” should supply.
The realization that a religious community is a voluntary association of
adults, a fraternity, a brotherhood, is nonetheless sheer gain; for a family
is after all something one grows out of, whereas a fraternity is something
you grow into.

Some critics of the family model challenge the qualifiers more than the
model itself. The religious community, in their approach, would still be
seen as a family, but a “new-fashioned” one, as it were: one where com-
mon meals are a rarity, where common tasks do not exist, where common
prayer is an impossibility (because of the generation gap), where common
recreation is uncommon. Proponents of this view forget that this new.style
“family” is rocked by profound problems of alienation, of disunity—pro-
blems which may well be generated by the precise style envisaged as
normative.
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ﬁegar(iless of where it is in family life, in religious iife it is evident
that abandonment of community prayers, meals, work, recreation (more
and more religious seek it outside the community) is not at all bringing

“persons together for God. On the contrary, the altered model of the reli-

gious “family” is slowly turning religious houses into boarding houses—even
empty boarding houses.

The substitution of the *“team” for the “family” model is not an
afiswer to thé confiision about community. The Rotion of *“team” expresses
one feature of religious life: that people work together toward a common
goal. But rellglous have to be for one another in a way far more real
thaii members of a team have to, And religious service has to be rendered
in a way that looks beyond immediaté rewards and punishments. In this
way it differs quite radically from teamwork.

Even the notion of “fraternity” has its shortcomings. The outstanding
fault of this model is that a fraternity is something you join for what you
can get, rather than for what you can contribute. Your needs measure the
limit of your association with a fraternity, not its needs; and hence your
membership may be ephemeral—tenuous. The fact that many religious to-
day are inclined to view their commitment to the community in these terms
is no justification of such a perspective. Quite the opposite; we may at
least ask whether the bitter fruit is not revealing the nature cf the tree
which has borne it.

In my judgment the religious community is a unique reality, and one
not understood adequately if portrayed as limited by any one model or
image. What is vital to religious life is a shared life of prayer, work, play,
meals, life-style. Community is built by free responses of persons to and
with other persons in these areas. The argument, “I dog’t get anything out
of community prayers (meals, etc.),” is irrelevant. Others do benefit from
such an individual’s presence, whether or not he is aware of the fact—or
such, at any rate, has been my experience, And others have a right to ex-
pect that presence, for they did not come to a secular institute, much less
to a corporation, but to a religious order or congregation which guaranteed
them support in their scarch for God by their following of the gospel
counsels.
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A note of caution may be in order. The notion of “shared life” has
to be different in larger communities (of, say, more than fifteen members)
than in the more intimate groups. The commitment of every individual
to every aspect of community life: work, prayer, meals, recreation, is im-
possible in the larger communities, and this is no cause for alarm. The
size of such communities makes possible degrees of involvement and allows
those whose perception of “sharing” differs from others’ to grow. (Praying
together once a day is regarded by many as generous, by some as minimal,
by others as insignificant.) But the occasion for growth may also be an
occasion for stagnation, and what has to be guarded against both on the
part of individuals and on that of their overseers, is a patterning which
eliminates over a length of time any sharing of prayer, work, play, or meals.
If brotherhood means loving one another, and love means wanting to be
present to each other, then brotherhoods that want to survive had better

bé together often.
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I would like to do three things
in this article. First, I want to say
something about the meaning of
vocation in general and Franciscan
vocation in particular. Second, I
shall present some of the theolog-
ical underpinnings of vocation
promotion. And finally, I intend to
discuss the means of fostering vo-
cations to Franciscan life on the
basis of the responses coming from
the vocation offices of the English
Speaking provinces and custodies.

The Meaning of Vocation

K. Rahner and H. Vorgrimler
offer a definition of a vocation in
their theological dictionary; “The
recognition by an individual that a
particular careef (modé of life)
corresponds to Gdd’s permissive or
jussive will for him and i3 the life’s
work in which he can gain his e-
ternal salvation.”1 This generic de-
scription of the word “vocation”
could cover Christian life itself- as
well as any particular mode of 1iv-
ing out one’s baptismal commit-

The Call to Franciscan Life

Lawrence Landini, O.F. M.

ment or unique way of serving the

Christian community. Whether we -
consider vocation in this generic

way to apply to Christian life it-

self or to a particular style of life,

we can distinguish some important

aspects common to the notion of

vocation itself.

There is, first of all, human
judgment involved. A man or wom-
an opts for the Christian life or
any distinct way of living it, for
example, as a celibate, a religious,
a priest, a married person. The
human judgment here touches on
the believer's deepest hope, thét
the way he chooses to live out the
rhythm of dying and rising with
Christ corresponds to _the will of
the Fathef for hihi. Each of us
hopes that we are led by the Spirit
to live out our baptismal commit-
ment in the particular mode, state
of l\ife, and/or career we have
chosen.

The huméan judgment that is

made, hopefully under divihe in-
spiration, is, of course, subject to

1 K. Rahner & H. Vorgrimler, Theological Dictionary (New York, 1985),

p. 483.

Father Lawrence Landini, O.F.M., « member of the Province of S¢. John the
Baptist, is Chairman of the English Speaking Prefects of Formaqtion. This
paper was presented at the Provincials’ Meeting on vocation and formation at
Oak Brook, Ill., in May of last year.
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the critical eye of the Christian
community. One of the prinecipal
purposes of the catechumenate in
the early Church was to provide a
context in which the personal con-
version experience of a catechumen
could be brought into focus and
into public scrutiny. Only aftér
the person exhibited signs of in-
ner conversion, only after theré
was sufficient evidence that this
person had mastered the faith
activitles of the Christian com-
munity and thus had already died
with Christ, was he judged ready
to celébrate baptism and his resur-
rection with Christ. The time of
the catechumenate was abeve all
a time of proving a vocation to the
" Christian life.

Implicit in our discussion of a
Christian vocation is the role of
the Spirit on which I have briefly
touched. Theé call to inner conver-
slon, the call to Christian voeation,
. is predieated above all else on the
role of the Spirit of Jesus who
. alone draws a man to the Father.
The seriptures abound with refer-
ences to the truth that it is God
who chooses, God who elects, God
who invites: “Follow me” (Mk. 1:
17). “You have not chosen me, but
I have chosen you” (Jn. 15:16).

Becauge of the human judgment
invelved in discerning whether or
not I or another man is called by
the Spirit, the Christian commu-
nity is involved. The charism of a
Christian vocation itself is to be
tested. There are some other im-
bortant aspects of a Christian vo-
cation that we need mention so as

to shed light on the meaning of a
Franciscan vocation; for indeed, a
Franciscan life must ‘be seen with-
in the context of the vocation to
Christian discipieship.

Karl Hermann Schelkle, in his
book Discipleship and Priésthood,
A Biblical Interpretation, offers
the following earmarks of Chris-
tlan discipleship;2

1. The call to discipleship de-
pends completely on the .yocation
by God. The decisive element in
the vocation and in the following
is not the performance of the dis-
ciple, but God’s preceding act of
electing and creating.

2. To follow Jesus Is to take on
the fortunes and life of the master.
Following Christ means following
him in his suffering and t¢ his
cross. Whosoever declares himself
for the Messiah ought to know
that he is risking his lfe.

3. Jesus’ followers aré prophets,
le, spokesmen for another, God
himself. As Jesus himself based his
authority only on the Father whom
he revealed, so also his disciples
renounce any objective establish-
ment of thelr own authority. What
is Involved, moreover, is not a com-

mitment to an outstanding plat-'

form but commitment to a person.
The disciple always remains a dis-
ciple, as Jesus says, *“for my sake”
(Mt. 10:39).

4. Closely related to this last
point is the characteristic of the
true disciple whieh reflects the
kenotic attitude of Christ Jesus. It
is the attitude of not having any

- thought for one’s own honor or

2 Karl Hermann Schelkle, Discipleship and Priesthood: A Biblical Inter-

pretation (New York, 1965), pp. 9-32.
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one’s own good, but emptying one-
self, as Christ did when he sacri-
ficed himself, becoming obedient
unto death. So important is this
kenotic characteristic of Jesus and
those who follow him that deep
thinkers and scholars, llke Ray-
mond E. Brown, reflect upon the
present Identity problem among
priests today in terms of it. Father
Brown writes:
I mentioned that some of the
“identity crisis’”’ among priests to-
day may be related to different
conceptions of priestly actlvity;
but on a deeper level I would think
that the only identity crisis truly
worthy of the name eccurs when,
amidst the legitimate differences
in priestly work, the priest begins
to forget that it is Jesus Christ
to whom he is bearing witness.3

In other words, the kenotic atti-
tude demands of the Christian
disciple, whether he be priest, lay-
man, or religlous, that he always
know that he Is someone else’s am-
bassador (2 Cor. 5:20), that he is
a steward and minister of mys-
terles that are God’s (1 Cor. 4:1).

There i3 at least one other as-
pect of Christlan vocation that
Schelkle draws from his New Tes-
tament studies: permanency of
commitment.t Christlan vocation
is irrevocable: “No man putting his
hand to the plough and looking
back 1s fit for the kingdom of God”
(Lk. 9:62). The disciple who follows
Jesus leaves everything behind
(Mk. 10:28). Following Jesus means

a radical decision that does away -

with all other circumstances of a

mian’s life. The “foliowing” no
longer even allows one to go off to
bury a dead father (LK. 9:59-62).

Process is also involved in voca-
tion. As a dynamic process, one’s
Christian vocation may be seen as
a lifelong progressive developmen-
tal process in ‘which a human be-
ing strives to integrate into the
needs and demands of his every-
day life the ideals of the gospel
incarnated in Christ Jesus. In this
process, he is helped with his vo-
cation by other committed men.
Together they respond to the de-
mands of the changing space-time
continuum in the light of the

3 Raymond E. Brown, Priest and Bishop: Biblical Reflections (New York,

1970), p. 45.
1 Schelkle, pp. 18ff.
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gospel and thus, together, maintain
their identity, their unity, their
continuity with the Christ who is
yesterday, today, and forever.

Christian discipleship is integral
to the Franciscan vocation. And
this is only to be expected, since
Franciscan life is a radical, literal
following of the kenotic, obedient,
and celibate Christ of the gospels;
much of what has been said about
Christian vocation therefore ap-
plies to Franciscan vocation. What
remains to be seen, very briefly, is
that Francis saw the connection
and insisted upon these aspects of
Christian vocation for his way of
life. Rather than take each aspect
of Christian vocation or disciple-
ship, however, I would like to limit
myself to two aspects: the call of
the Spirit, and the permanenéy of
commitment.

One of the overriding convictions
of PFrancis’ life was that no one
showed him how to live “but the
Most High Himself made it clear
...[to] live the life of the Gospel.”s
We learn from Celano that Francis
was prepared to go the way of
gospel life all alone after he heard
the scriptures about how the dis-
ciples of the Lord went about with-
out staff and cloak and preached
the gospel from town to town.s

But, Celano adds, the Lord had -

mercy on Francis and sent him

Bernard, because Francis needed a
faithful friend.” Here and else-
where, Francis frequently recalled
that it was the Lord who sent him
brothers.

The coming of many brothers
into the new order is described in

" Celano as the work of the Spirit

creating grea¥ Wwonder and joy

among the people of God:
There was indeed at that time a
great rejoicing and a singular joy
among St. Francis and his broth-
ers whenever one of the faithful,
no matter who he might be or of
what quality, rich or poor, noble
or ignotle, despised or valued,
prudent or simple, cleric or un-
lettered or lay, led on by the spirit
of God, came to put on the habit
of holy religion.8

The legendae, too, clte instances of
Francis basing his acceptance or
non-acceptance 6f men into the
order on whether or not they were
led by the Spirit of the Lord.? The
importance of stressing the role of
the Spirit in a Franciscan vocation
should be obvious. It is the Spirit
who gathers men into our brother-
hood-—not gimmicks or promotion-
al techniques.

In the second chapter of our Rule
we read, “It is absolutely forbidden
to leave the Order, as his holiness
the Pope has lajd down. For the
Gospel tells us, ‘No one, having put
his hand to the plough and look-

3 Saint Francis, Testament, in Placid Hermann & Benen Fahy, eds., The
Writings of St. Francis (Chicago, 1964), p. 68.

81 Celano 22.
71 Celano 24.
8 1 Celano 31.

9 For example, R. Brooke, ed. & tr., The Writings of Leo, Rufino, and
Angelo, Companions of St. Francis (Oxford, 1970), n. 28, pp. 138ff.
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ing back, is fit for the kingdom of
God’” (Lk. 9:62).10 This irrevocable
decision to live the gospel life in
obedience, without property and in
chastity was concretized in medje~
val soclety by Francis' insistence
that' those who came after him
would have to divest themselves of
all things. According to the holy
gospel, “‘they shall go dnd sell all
that belongs to them and endeavor
to give it to the poor’” (Mt. 19:
21).11 Again, in the Legend of the
Three Companions, we hear ¥Fran-
cis telling Brother John:

If you want to be of our company,
it is necessary that you divest
yourself of all belongings of yours
that you can claim without scandal
and give them to the poor... ac-
cording to the Holy Gospel and be-
cause that is what brothers of
mine, who were able, have done.12

In the light of these two consid-
erations: the call of the Spirit and
permanency of commitment, Fran~
ciscan vocation is seen to be, like
Christian vocation, a life-long pro-
cess of progressive development in
which a man constantly responds
to the call of God. “Brothers,”
Francis would say, “let us begin ta

do good, for up to now we have

done little.” What a man tries to
do under divine insipiration is eon-
tinually to integrate into the needs
and demands of his particular life
situation the ideals, the values of
Franciscan life. Hopefully, the
ideals are incarnated in the frater-
nity where other men may be
found striving to integraic Fran-

ciscan values or ideals into their-
personal lives, so that together the
friars may have a sénse of their
identity, unity and continuity and
an ever-decpening relationship
with God.

Such a dynamic understanding
of vocation presumes that there
are core values or ideals possessed
within the Franciscan fraternity
which a friar can, with the help of
the Spirit, integrate into his per-
sonal life with all its complexities.
I submit that our order is in pos~
session of such values and ideals.
Among them are these:

1. The following of Christ and
the gospel in joy and simplicity
of heart.

2. A growing knowledge and
deepening love of the gospel close-
ly related to the ever-deepening
understanding the Church gains of
herself (a mystery) and of her
mission to the world.

3. A commitment primarily teo a
way of life rather than to any
particular work or apostolate—a
gospel way of life lived in frater-
nity which is powered by faith,
hope and charity and manifests it-
self by a permanent cominitment
to celibate love, a sharing of goods
and an ordered fraternal coopera~
tion.

4, A gspirit of minority which
manifests itself by seeking a lowly
place in God’s Church, preaching
the gospel to the poor, acecepting
duties that are distasteful, and .

10 Saint Francis, Rule of 1223, Hermann & Fahy, p. 58.

11 Ibid.
12 Brooke, p. 121.
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striving not for security but rather
glorying in the insecurity that will
bind us to the lord and our
brothers.

Fidelity to this Franciscan voca-
tion, this process of integrating
such ideals into our concrete lives,
under the influence of the Spirit,
is quite relative to the question of
vocation promotion. It is quite rel-
ative to the maintenance of our
own identity, unity and continuity
in a rapidly changing world. Our
awareness of this is reflected in
the responses received from many
provinces which said in so many
words that the problem with vocaw
tions today is our lack of identity
or the presence of many inauthen-
tic friars in our brotherhood.

Vocation Prometion

At thijs point I would like to take
up the question of Vocation Pro-
motion, rather than deal with the
identity problem and the break-
down of continual metanoia in the
lives of our brothers. This is some-
thing for each one of us to con-
sider ourselves; let us be sure of
our ideals and values; let us be
sure of our effort, with God’s help,
to integrate these values into our
contemporary situation in a way
that enables us to maintain conti-
nuity with our past, unity in the
present, and a sense of continuity
as we go forward into the un-
known,

To come to grips with the mean-
ing of vocation promotion we would

13 Gregory Baum, Man Becoming
1970), pp. 19-20.
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have to take our cues once more
from the gospel. What the gospel
seefris to tell us is this: Values and
ideals are not imposed; men are
invited to accept them.

Frequently the Gospels mention
that Jestis spoke with authority.
The authority with which he spoke
is distinet from coercive power. His
authority would be more like ex-
hortation, the wisdom emanating
from the bald and grey-haired
senator of Rome during the clas-
sical period, rather than the fiery
threats of a despotic emperor. Men
are invited to accept the gospel:
the good news; ‘they are not con-
strained t6 follow Christ. The in-
ner beauty of the ideal, of the
value, especially as they are in-
carnated in the person proclaiming
them, is meant to move, modity,

.direct, constrain and influence

other men.

This approach is reflected in the
New Apologetic described by Greg-
ory Baum in his book, Man Becom-
ing. Rather ‘than an approach
which says, “Listen, this is the
message of the Gospel and here is
the proof that it is of divine ori-
gin,” we hear: “Listen, this is the
message of the Gospel. It tells you
the woridertiyl things that have
happened in your life.”18 In con-
trast to the older or what Blondel
called the apologetics of the
threshold which implieitly threat-
ens those who do net believe, we
have in the newer apologetic an
invitation to come and see... see
if something doesn’t ring true in

: God in Secular Language (New York,

yout owri.life and in the lives of
other ¢ofimitted people.

If by vocational promotion one
understands such promotion to be
invitatiohal, I doubt if anyone can
have, difficulty accepting the con-
cept-of promotion. If such an in-
vitation may go forth from the
Churéh to the world, why can it
not go forth from a family within
the Church? The problem is, how-
ever, whether or not we friars
minor can utter a convincing in-
vitation to the contemporary world.

If by, Yocational promotion, one
understands an invitation which
runs an honest competition to the
-valtes of the world (in the Johan-
nine sense), I doubt if anyone can
have difficulty accepting t;}e con-
cept of promotjon. Even an invi-
tation which competes with the
beauty of Christian married life,
as for example the beauty of celi-
bate love in community, a love
which reaches out to many, can-
not be questioned. The real pro-
blem is, Can we utter a persuasive

- invitation to the life of the Priars

Minor in the Modern World?
The persuasiveness of such an

Invitation depends, no ‘doiibt; on

the cd’t‘respondegce between what
is offered and what -is possessed,
‘We can give of ourselves only to
the extent that we ourselves pos-
sess ourselves. :We cannot share

*this life with others unless there is

something beautiful in our  lives
which people see worth sharing
with us.

Perhaps the invitation to join ciir
way of life would be more con-,
vincing, more persuasive, if the
values and ideals incarnated i
the lives of friars were in sharp
contrast to the pheny values of.
modern society.. Youth today, in
increasing numbers, finds . itself
rebelling against a debased value .
system In a bankrupt society.,
Theodore Roszak, in his book, The
Making of a Counter Culturé; has
drawn attention to Toynbee’s in-
sight that Christianity has proved
itself most virile in its long history
when it has been more concefned
with absurdity rather than with’
relevancy; that is to say, when it
has stood in sharp contrast to the
corrupt soclety in which. it found
itself.14

At this point, I would not want
to make the mistake,6f projecting
vocational promotion..problems on
the whole Church:. a tactic which
gets us off the hook.a bit too easi~
ly. There is certainly room for each
one of us, each province, each fri-
ary in our order, to face the kind
of questions which should put
Franciscans in sharp contradiction
to the society in which they find
themselves. Are we collapsing under
the weight of our own affluence?
The spft -life? The mediocre stand
on racism;” 'war? Are we perhaps
ourselves violent men who can
hate because of the color of an-
other man’s skin or the cut of his
hair? Do the kinds of weaknesses
we have individually and ¢ollec-
tively raise the question as to

14 Theodore Roszak, The Making of a Counter Cuiture: Reflectlons'on
the Technocratic Seciety and Its Youthful Opposition (Garden City, N.Y,,

1968), pp. 42ff.
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whether or not we should be bap-
tized, let alone be in religious pro-
fession?

Perhaps our renewal thus far
has been more organizational than
personal. Perhaps we have been too
concerned with blg business tech-
niques, management designs, bet-
ter organization and structures to
keep things running smoothly.
Vatican II reminds us that
“changes made on behalf of con-
temporary needs will fail of their
purpose unless a renewal of spirit
gives life to them.”'> 'We need not,
of course, subject that question to
endless debate; nor need we en-
gage in prolonged breast-beating;
for now is always the acceptable
time to begin if, up to now, we
have done little.

Fostering Vocations

For the most part, I would gen-
erally indicate the present situa-
ion of vocation recruitment in the
English Speaking Provinces. Then
I would point out some of the dif-
ficulties éncountered in vocation
promotion. Finally, I would ralse
some questions about the future
of fostering vocations to Francis-
can life.

-Five of six American provinces
are operating a high school or
minor seminary..The other prov-
ince malintains something like a
minor seminary. The English and
Irish provinces do not have minor
seminaries. This indicates, together
with the other data submitted by
the provinces, that a good bit of
time, money, and manpower is
spent on the recruitment of gram-
mar-school boys for our way of
life, particularly for the priest-
hood. Talks in schools, advertising,
personal contacts by provincial and
local vocation directors are the
usual means of reaching these
young men.

Nearly all the provinces indicated
that they are actively pursuing
candidates from the high school
(13-18 years) and college (18-22)
levels, But again, the de facto com-
mitment to recruitment of young
men at these levels in terms of
manpower, money and time falls
far short of the theoretical com-
mitment to reach out for young
men during their late teens and
early twenties. In other words,
while there is an increasing desire

15 Vatican Council II, Perfectae Caritatis, §2e (ed. Abbott-Gallagher, p.

469).
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among the American provinces to
reach out to older young men which
corresponds to an increasing skep-
ticism with regard to the minor
seminary, very little is being done
to reach college-age men.

Nearly -all the provinces, and es-
pecially those with highly devel-
oped provinecial offices for voca-
tion promotion, spoke of the need
of involving friars from the grass
roots in vocation promotion. I
suspect, however, that the prob-
lems of vocatlon promotion and the
means of fostering vocations go
much deeper than personnel,
whether - at local or provinclal

levels, designated to recruit. Here -

are someé of the deeper problems
that surfaced quite often in the
provincial responses to the ques-
tionnaire on vocation recruitment:

1. Identity and role problems
with regard to Franciscan life and
priestly ministry.

2. Lack of deep love and com-
mitment: of many friars for their
way of life.

3. Growing skepticism with re-
gard to the feasibility of continu-
ing a high school or minor semi-
nary. ‘

4. Lack of confidence in the. for-
mation programs of the provinee
on the part of men in the field.

5 General confusion, anomle,
and ennui among the professed
friars; internal dissensjon and dis-
safisfaction. These problems are
related to those mentioned first
above: identity and role problems
with regard to life and apostolate,
the loss of identity, sense of com-
munity, and continuity with the
past. ‘

A common denominator here
seems to be the individual friar
himself, rather than external fea-
tures which might be remedied by
some gimmick or promotion tech-
nique.

In my opinion, the future of
fostering vocations to Franciscan
life is contingent upon our grap-
pling with some fundamental
questions about ourselves and. our
way of life In the time of renewal.
Some examples follow.

1. Are we, perhaps, the victims
of our own virtues? In other words,
In our quest for adaptation to the
modern world, our desire for rele-
vancy, our desire for authenticity
or the correspondence of ideal and
reality lacking & sober realism?
Have we lost a sense of balance
between doing nothing, copping
out, freaking out, selling out,
washing out-—and, the other ex-
treme, frantically trying to pull off
the kingdom of God ourselves? Can
we even talk about, laugh about
ourselves caught somewhere be-

- tween these two extremes?

2. How much plurality can we
sustain before we lose our com-
munal identity, unity, and sense
of econtinulty? What are the core
values, ideals, “givens” in our way
of life which must be presupposed
if we ever hope to bring about an
integration of something or other
in our lives? Are we discriminating
about such wvalues? Perhaps our
values stem from a kind of clas-
sical ratienalism which presumes
a division between the world of
reality and some higher order of
the “really real.” Or perhaps we
have ditched all our values for
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pérsonal preference, the needs,
feelings of now. Perhaps our values
have been reduced to actual lik-
ings and enjoyments, with any-
thing that here and now affords
satisfaction.16

3. What kinds of new institutions.
are needed to free us for the task
of affirming our core values and
ideals and helping us in the pro-
cess of integrating our ideals into
the particilar needs of our life?
What these new institiitions eould
do is provide us with a process to
engble each of us t6 do the kind
of integration that is called for. I
think wé need structures or means
other than General Constitutions,
encyclical letters of Father Gen-
eral, however helpful these things
might be, to provide us with a
model of how to go about the pro-
cess of integrating our values and
ideals into the contemporary situ-
ation of ‘the English Speaking
world.

It would be difficult, in this con-
text, to overestimate the impor-
tance of communication. At this
point in history, at least humanly
speaking, there does not seem to
be any other road leading to a full,
human, Christian and Franeciscan
life than the way of active, on-
going participation in a genuinely
shared enterprise.!” Such a pro-
cess of communication is needed
within our provinces and among
our provinces.

4. Perhaps what is needed is a
common meeting ground to deal

with our vocation probiems, our
Franciscan life problems. Every
province, for example, has experi-
enced much anguish over the
maintenance of seminaries. And
yet it is in these seminaries and
other formadtion centers that Fran-
ciscan ideals are kept alive and
that the attempt to integrate these
ideals into modern life goes on. At
present, many of us are confused
and uncertain. Isn't there some
merlt in closing ranks, in strength
of number, in pooling together the
resources we friars of the English
Speaking provinces possess? I sug-
gest earnestly that we think of
pulling together, in terms of our
bulldings and manpower, at a time
when there is much criticism (es-
pecially in Amerlca) of the large
bulldings, many of them half
emtpy, that we still. possess.

5. Finally, I would ask the very
delicate question: To what age

group should most of our time and.

talents be directed in the recruit-
ment of vocations; and for what
are we recruiting?

At present, in my province, a

projected five to eight percent of
all grammar school boys entering
the minor seminary will reach
ordination to the priesthood. At
the same time, the number of post
high scheol young men seeking
our way of life as Brothers ine.

creases. This fact has forced us to~

give equal time to the recruitment
of young men te the Franciscan
way of life as Brothers.

16 Robert O. Johann, “Law, Order, and the Self-Renewing Community,"

Continuum 6:3 (1968), pp. 374-88.
17 thid.
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The recruitment of young boys
from grammar schools as well as of
older men not yet through with
college has meant for many prov-
inces the maintenance of schools
for educational and technical-skill

purposes. ¥ery often the mingling

of Franciscan and priestly forma-
tion properly so called and such
academie or technical education
has meant much cost and heart-
ache.

The presence of high school and
college age young men in our if-
ternal schools raises the question:
Are such internal schools them-
selves good means of fostering vo-
cations to the Franeiscan life? In
other words, are we at all capable
of providing such young men with
an ambience in which they can
achleve a sense of responsibility
and a level of psycho-social de-

velopment demanded for today’s
world? Do we have the will to pro-
vide for such a development in
these young men and make the
sacrifices in time, cost, and man-
poWer that such a commitment
calls for today? And if so, shouldn’t
we be engaging in such a formi-
dablé venture with greater col-
laboration, at least at the college,
novitiate, and post-novitiate lavels?

The questions of vocation pro-
motion and means of fostering
vocations are very complex and in-
volve nothing less than our own
commitment to a way of life that
possesses some sense of identity,
cohesion, and continuity. If any-
thing, the grappling with these
problems demands a greater col-
laboration on the part of the
English Speaking provinces.
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Putting Faith into Focus
Robert J. Waywood, O.F.M.

Throughout Christianity’s histery
many an individual has survived
or succumbed to a personal crisis
of faith. But today the erisis looks
epidemic, and the institiition seems
to be shaken to its foundations.
When times are critical, it is time
for a critique. When issues grow
crucial, we should get down to the
crux of the matter. If wise men
head for the cellar in a tornado,
we religious must return to the
basics of belief during today’s theo-
logical turbulence. In this month’s
conference I propose to uncover
and underscore what I consider
the elemental facets of our faith.

The result of my efforts will be a
rough, skeleton outline, if you will,.

of what a Christian’s creed is all

about. Like all rough things my

analysis will probably be ragged,
but I hope it proves rugged as well.
And if my approach to orthodoxy
seems a bit unorthodox and, like a
skeleton, weird, I can only counter
that a little dose of the fantastic
is the best remedy for that famil-
farity which breeds oblivion as
well as contempt. A fresh and
fundamental look at the subject
reveals three paradoxical features

MONTHLY CONFERENCE

of Christian faith: faith is an en-
counter but one that exacts sur-
render; it implies confidence - but
along with precaution; and it seeks
out the transcendent but only in
the ordinary. (These headings
hardly sound exciting or even en-
lightening, but they are the most
accurate generalizations I could
come up with.) Let us explore these
paradoxes In an attempt to -put
our faith into focus and kLtatten
down our belief.

If some anthropoid from the Dog
Star constellation were fo collar a
Christian and ask him . what he
believed, he would be barking up
the wrong tree. It might be ap-
propriate to ask a theosophist to
air his airy tenets or to have a

Hindu disclose his labyrinth- of -

doctrines or to prod a Moham-
medan into confessing the sirﬁple
and healthy creed embodied in his
Koran. But the only telling ques-
tion to pose to a Christian is not
“What?” but “Whom .do,ypu be-
lieve?”

Obviously, Jesus reiterated divine

* truths from the Old Testament and

revealed new data about the super-
natural. But real faith.is more

thher Robert J. Waywood, O.F.M., an Assistant Professor of English at
Siena College, is on the Exccutive Committee of the New York State Specch

Teachers Association.
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than acknowledging and assenting
to these truths; it is first and fore-
most meeting and receiving the
person called Jesus. For Jesus was
more of ‘a toucher than & teacher,
more of a redeemer than a reform-
er: “The Son of Man has come to
serve,’and to give his life as a ran-
som for many” (MKk.10:45). If Jesus
were essentially just a prophet de-
livering doctrines, his words are
disappointingly brief: you could
copy out his utterances from a red-
letter edition of St. Mark’s Gospel
onto about ten sheets of notebook
paper. Explicit revelations con-
cerning the spiritual universe and
the afterlife are few and figurative,
most of them merely refinements
of Old Testament theology. If Jesus
were principally a reformer, his
ethical exhortations, though richly
suggestive, are exasperatingly mea-
ger in detail, espeéia.lly in the light
of what were ultimately to become
burning moral issues such as rac-
ism, war, marital discord, birth
control, usury, erime and punish-
ment, drug abuse, clerical celibacy,
and environmental pollution. The
primary concern of his three pub-
lic years and his three empassioned
hours was to show us that he was
a divine, person who loved human=
ity to death, After they had under-
gone their freshman year in the
Apostolie College, the final exam
question Jesus posed to the Twelve
was not, “How is Original Sin
transmitted?” or even “Which is
the greatest of the Command-
ments?” but, “Who do you say that
I am?” The Samaritan woman did
not run into town shouting doc-
trines about efficacious grace or

counsels on where to worship: she
did spread the faith, though, by
yelling, “Come and see a man who
has told me all that I have ever
dorie” (Jn. 4:29). Even wher Jesus
was professedly engaged in teach-
ing, as when he commented upon
the Scriptures in the synagogue,
what really inade the congregation
sit up and take notice, evidently,
was not his sublimation of the Law
and the Prophets but his personal’
projection: “He taught them as
one who has authority, and not as
a scribe” (Mk. 1:22). The Master
once and for all laid to rest the
idea that faith is simply an intel-
lectual nod to a theological notion
when he raised Lazarus from the
dead. His short but sweet debate
with Martha before her brother
was resurrected (Jn. 11:21-27) of-
fers a marvelous insight inte the
uniquely personal character of
Christian faith. Like a well trained
Sabbath-School student, Martha
had recited—and with conviction—
an important tenet of her Jewish
faith: “I know that he will rise at
the resurrection, on the last day.”
But Jesus hastened to correct her:
“I am the resurrection and the life;
he who believes in me, even if he
die, shall live; and whoever lives
and believes in me shall never die.
Do you believe this?” Instantly
Martha became aware of this deep-
er dimension of faith; for instead
of answering, “Yes, I'll assent to
this new flourish to our eschatolog-
ical doctrine,” she blurted out, “Yes,
Lord, I believe that you are the
Christ, the Son of God, who has
come into the world.”

To concede that what Jesus de-
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clared about the things of God is
true is important, but only second-
arily; and to do so, supernaturally
speaking, Is possible only after one
discovers that Jesus is the truth:
“I am the way and the truth and
the life” (Jn. 14:6). Now, some may
object that all this talk about faith
being an encounter with the person
of Jesus Is understandable as ap-
plied to his éonteinporaries but
that we who are removed thou-
sands of miles and years from the
historical Christ have small occa-
sion to bump inte the objeét of our
profession. Yet is it not possible,
even on a natural level, to know
someone well from afar? Most héro-
worshippers would protest that
they are intimately acquainted
with their favorite though an ac=
tual encounter with him might
give them heart-failure. One need
not read many of the recorded
words and deeds of the Savior to
catch the core of his character.
Furthermore, if you look closely at
the definition of faith seulptured
by the Fathers of the First Vatican
Council—a definition that is not
so cold and impersonal in the final
analysis—you will see that anyone
can come into a certain ontologic-
al contact with Jesus. They taught
that faith is “a supernatural vir
tue whereby, with Geod inspiring
and grace helping, we give assent

to truths revealed by him... whg-

can neither deceive nor be de-
ceived.” Jesus is alive and well, and
sends his love in the form of il-
luminating and enlivening graces

through the Holy Spirit: “But when -

the Advocate has come, the Spirit
of truth who proceeds from the
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Father, he will bear witness con-
cerning me... And when he, the
Spirit of truth, has come, he will
teach you all the truth... he will
glorify me because he wiil receive
of what is mine and declare it to
you” (Jn. 15:26; 16:13-14).

Through the agency of the Holy
Spirit, the twentieth-century be-
liever can advance from encounter
to acquaintance to fast friendship
with Jesus by the inner dialogue
of prayer and meditation. So what
does it matter if another authentice
Gospel (like certain Epistles of St.
Paul’s) had been written but was
lost? What does it matter if the
Master’s words were scanty, cum-
bered with Aramaic idioms, or con-
ditioned by long-ago events in an
inconsequential oriental country?
To the believer Jesus is “the same
yesterday, today, yes, and forever”:
a God-man whom prayer and grace
render closer than one’s spouse or
alter ego. If I have dwelt long on
this first facet of faith, it is be-
cause it is the most central, the
most crucial, especially in these
days of doctrinal crisis. '

“Encounter” is a good word to
designate this primary facet of
faith since its first dictionary
meaning is “to meet unexpectedly”;
but since nobody can meéet Jesus

in faith and remain 'unchanged, -

“encounter” is just the right word,
for its seéond dictionary meaning
is “to "meet in battle.” To know
Jesus, as opposed to knowing about
him, is to fall beneath his spell, to
be enthralled by him and made
his vassal. Jesus demands nothing
less than surrender. To put it more

graphically, the Lord does mnot
simply ask of you, as would any

mere moralist or reformer, that -

you run your life more on the
straight and narrow; he bids you
to put him in the driver’s seat.

If you were to flip through thé

pages of the Synoptics, you would
receive the distinct impression that
Jesus “flipped” over just one situ-
atlon—that is, that over this ong
situation his heartbeat quickened,
his face flushed with joy, his life
seemed worthwhile. And that was
encounterlngr a person at his wits’
end, a desperate soul who seemed
to have gravitated to the Master
as a last resort. Think of the man
whose epileptic youngster kept
throwing himself into the fireplace
every time his parents turned their
back; the sinful woman who slinked
into Simon's supper and gave Jesus’
feet a rub-down with her lovely
tresses; the blind men on the way
to Jericho who practically burst
their lungs shouting for the itiner-
ant preacher to touch them; the
Centurion, Jairus, the hemorrhag-
ing woman, the importunate Sa-
maritan lady. Their number Iis
legion: the whole crowd of first-
generation converts to Christianity,
it would seem, were people in dire
need, people with problems, people
who were desperate. Jesus rejoiced
to meet such-as these because they
were disposed to surrender them-
selves to his all-pervasive influence.
And throughout the annals of
Christendom the seed of faith has
taken fastest root amid the debris
of personal failure and watered
with the tears of a crying need.
Francis Thompson, for example,

remembering the days when as 4
penniless drug-addict he slept un-
der newspapers in Hyde Park, po-
eticdlly recorded the formula for
faith:
But when so sad, thou canst
~mot saddér,
Cry, and upon thy so-sore loss,
Shall shine the traffic of
Jacob’s ladder _
Pitched betwirtHeaven and
Charing Cross.

Yea, in the night, my soul,
my daughter,

Cry, clinging Heaven by the
hems.

And lo! Christ walking on the
water,

Not of Gennesareth but Thames.

Many who admire Jesus but have
not come to him with their own
resources for coping with life ex-
hausted have never gone “all the
way” and have thus far only signed
a truce with Christ the King. One
of three obstacles may be blocking
the way to the surrender implicit
in genuine faith. The first and
commonest is the fear that they
will get hurt. Their reserved faith
is like that of the Prince of Wales
in the following epjsode. Back at
the turn of the century, when
George V of England was the
Prince of Wales, he paid a visit to
Canada while a famous French
aerialist was performing there.
When the Prince heard the high-
wire artist claim that he could
push a wheelbarrow across the
Canadian Falls, he registered dis-
belief. But true to his boast, the
Frenchman succeeded in inching
the conveyance to the farther
bank, where the Prinice looked on
in amazement. “Now do you believe
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me?” queried the performer.
“Quite!” replied the dignitary.
“Then get into the wheelbarrow,
and I'll push you back to the other
side,” challenged the aerialist. “But
I don’t believe you that much!”
was the Prince’s reply. So say many
of the “faithful” to Jesus who
would direct their lives.

Others “of little faith” feel
squeamish about depending on an-=
other person so thoroughly. Ims=
bued with the Western, particular-
ly the Emersonjan-American, atti-
tude of self-reliance, they consider
such wholehearted commitment as
servile and pusillanimous or as
foolish as infatuation. Their motto
is, “I'd rather do it myself!” They
do not yet understand the Serip-
tures which say, “My ways are not
your ways.” Still others with waver-
ing faith regard themselves as too
unworthy to invite the Lord all the
way into their life and are more
inclined to echo the response of
the sweaty, swearing, swaggering
trawler, “Sir, depart from me, for
I am a sinful man.” These forget
that one trysts with Jesus on a
come-as-you-are basis. As the Jes-
uit spirjtual writer Fr. Bernard
Basset demonstrates with copious
quotes, the Lord constantly, almost
embarrassingly, addressed the
“heart” of his hearers and virtual-
ly closed every public sermon with
the words, “Son, give me your
heart.” And the “heart” is the per-
son at his core, not the ideal ego,
not the public image one projects,
not even the shifting construct of
what one thinks he is, for better
or for worse—but the pock-marked,
piebald, gap-toothed soul that each
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of us really is. This is what Jesus
wants, what he can work with. It
is this hecart-of-heart tenement
(with its basement and attic, slop-
closets and suites) that Jesus de-
sires to inhabit. Jesus, remember,
grew really excited when he .came
across a seH:tonfessed moral
“slob”; for he fértAwith laid hold
of Peter! “Come follow me, and I
will make you a fisher o6f men.”
These three obstacles—fear, self-
reliance, and self-disgust—once re-
moved, the encounter of faith can
become a surrender for life. -

The second feature of genuine
faith, I say, is confidence and cau-
tion, but not in the sense of the
words you probably assume I in-
tend. For I do not mean to imply
that the Christian’s hope and op-
timism are qualified, conditional,
or hedged. No, there ate no confer
footnctes in the Book called Good
or retractions appendjxed to the
biography entitled The Good News.
I will explain just what I mean by
“caution” shortly, after enlarging
on the categorical confidence that
faith entalls. . :

If our anthropoid from the Dog
Star constellation were to scan the
Gospels for the first time, he would
probably react to them like a typi-
cal earthling, like, say, a Pharisee:
“This Good News is too good to be
true.” Such a reaction would be
entirely human, reasonable, and
realistic—but wrong. The Gospels
not only promise but applaud great
expectations on the part of be-
lievers, individually and corporate-
ly. And even if you were not a
believer but simply a philosopher
who had reasoned to God’s exist-

ence and labeled him “The Other,”
as philosophers have, might you
not conclude that God’s manage-
ment of the future, your own and
the world’s, would unspeakably
transcend human hopes? In the
face of successive acts of the hu-
man tragedy that is history, in the
knowledge of innutefdble act§ o6f
self-disappointment, it the world-
wide atmosphere of “blisiness as
usual,” in the cold light of worldly
wisdom that counsels survival of
the fittest and the quid-pro-quo
mentality, it is all but impossible
to take & person like Jesus, with a
pocketful of miracles, at his word.
It is much easier to subscribe to
the beatitude the Master did not
coin “Blessed are those who expect
nothing, for they shall not be dis-
appointed.” Before advancing in
faith, we must all recognize and
vigorously shake off this earth-
bound attitude. Perhaps the man
of the following anecdote is a cari-
cature; even so, there is a bit of
him in each of us.

A fellow was out driving one
Sunday evening, when his rear tire
blew put. He reached into the glove
compartment for his flashlight but
mused, “Oh, I forgot—Johnny took
it on his eamping trip.” After lift-
ing the spare tire from his trunk,
he felt around for his-auto-jack—
but to no avail. “Son of a gun,” he
thought, “I lent it to Jones Satur-
day morning.” It seemed to him he
was in the middle of nowhere, but
as.he strolled a short way up the
hill, he spied a farmhouse nearby.
“Dollars to doughnuts, they don’t
own a jack,” he mumbled under
his breath. But catching a glimpse

of a fender on the further side of
the house, he reasoned, “They’ll
probably charge this city-slicker a
five-spot to rent the thing.” By
the time he reached the entrance
walk, the house lights went out.
“They’ll be dead to the world in
seconds,” he thought. Finding no
bell, he rapped on the door, little
hoping to rouse the occupants from
their second-storey bedrooms. A’
night-capped oldster leaned out
from a second-floor window and
called down, “Who is it?” “You can
keep your galdarned jack!” shouted
our hero, and he stomped off in
disgust.
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His outlook on life painfully
lacked the uplook Jesus took great
pains to inculecate. Permit me to
paraphrase here Luke 11:11-13, to
bring home the point. Jesus very
likely was addressing dock-workers
and fishermen near Lake Gennes-
areth and said to them: “If your
kids ask you for a bun, do you givé
them a boulder? If they beg you
for an egg, what do you do, hand
them a scorpion? When they reach
for a sardine, do you pass them a
snake? Of course you don’t. And if
you, who are really nothing biit &
bunch of bozos, at least know how
to give your kids a treat, don't you
think that yeur Father in Hedven
is going to give you the best gift
you ever got in your life, the Good
Spirit?” Just listen to the promises:
rewards in good measure, shaken
down (unlike a bag of potate
chips), and brimming over; phe-
nomenal growth that starts as
small as a mustard seed which &
sparrow- could gobble up a dozen
at a time and issues in a bush big
enough for a flock to nest in; a
new life not only injtiated but also
nurtured to abundant perfection
by the Almighty’s hand; all other
things than God that you need—
suits, hamburg, fuel--thrown into
the bargain; dreams and visjons
whispered into your mind by the
Holy Spirit who never speaks in
jest; an indwelling voice of God
that prays to God in your every

good intention with unutterable -

groanings; bodies that will event-
ually shine like stars; citizenship
in a bejeweled metropolis where
every tear will be dried and every
sigh assuaged; good things, in
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short, that no mortal eye has ever
beheld or human ear has ever
heard.

The point though is, do we, in
spite of temporal appearances,
belleve it all? D¢ weé habitually
behave as if we were heirs to a
fortune, winners of a sweepstake,
recipients of a windfall—children
of God? Saint Franecis of Assisi did.
It is reported that his fellow friars
could send him into an ecstasy al-
most at will just by whispering the
word “Heaven” to the man. Pre-
scinding from congenital sad dis-
positions or transitory bouts with
the blues, and occasional moral
aberrations, there is something
radically amiss with the faith of
that Christian who regards life
pessimistically, glumly, negatively,
cynically, skeptically, éven realis-
tically; for such an attitude belies
the Good News.

Genuine faith is unconditionally
confident, is sure; but it is not
cocksure. It comes with no strings
attached, but it is not all sewed
up. A twofold preeaution is called
for: openness of soul so that God
can work his will in us, and open-
mindedness so that we can ac-

knowledge his work in the souls °

of others.

A bird’s eye view of Old Testa-
ment ‘history revealsia‘cettain- dig-
lectic of God’s dealings with his
Chosen People. At times he had to
bring. in his sheep lest they. jump
the fence and land amid the en-
circling polytheism. At others he
was obliged fo scatter the sheep
inasmuch as they had turned tail
to the Shepherd and gazed fixedly

at one another in catatonic com-
/

placency. The constant threat to
monotheism was simple and dis-
cernible: the periodic peril of in-

stitutionalism was subtle and in- -

sidious. The former may have mis.
led the Israelites into worshipping
strange gods; the latter certainly
tended to replace worship with
patriotism and the divinity with
ritual. Whenever the Chosen Peo-
ple grew satisfled that they had
adequately placated Yahweh and
¢ould get on with more serious
matters, Yahweh pulled the rug
from beneath them, usually in the
form of a degrading exile. The in-
stitutional Christian faces a similar
hazard. He can hide behind his
neat creed, code, and cult from the
living God and can rationalize a~-
way the intrusive promptings of
the Holy Spirit. He can contribute
to St. Peter’s Pence and ignore a
sick aunt. He can come to fisti-
cuffs in defense of the Mass and
secularize his Sunday. He can re-
cite the Lord’s Prayer daily and
throw a fit over his wife’s car ac-
cident. But the man of faith is
more imaginative and more flexs
ible than that. He scrutinizes all
misfortunes, from a corgnary
thrombosis to a pimple on the nose,
and asks, “What is it God megnsg
by this visitation of his Provi-
dence?” He prays over his financial
predicaments. Like Tobias he fore-
goes his supper occasionally to bury
the dead—or a grudge. He cracks
the family Bible with regularity,
knowing that “all Seripture is in-
spired by God and useful for teach-
ing, for reproving, for correcting,
for instructing in justice” (2 Tim.
3:16). He is not greatly upset when

his plans are upset. He moves on
to another vocation if prayer and
Prgvidence so dictate as expeditely
as Saint Paul or Saint Francis
shook the dust from their feet out~
side of fruitless mission fields. He
makes a vigil, a retreat, a donation
when some problems persistently
bedevils him. He is alert to see the
Lord’s lesser brethren in drunks
and drop-outs, in the helpless and
the hopeless. In brief, he is, as far
as his sanity will foreseeably allow,
available to the Master. And his
watchword is, “Speak, Lord, your
servant hears.” If God is to work
miracles in our lives, we must not
bind his hands or deny the on-
going dynamics of his providence
and inspiration.

We must also cultivate open-
mindedness in regard to the spirit-
uality, though not the creed, of
those outside the Church. Jesus
and Saint Paul not only tolerated
people of other persuasions, they
also toasted every evidence of the
Holy Spirit in them. When John
boasted to Jesus that he had tried
to stifle a non-Christian who was
exoreising in the neighborhood,
Jesus put down the “beloved” dis-
ciple thus: “Do not forbid him...

- for he who is not against you is for

you.” Jesus also reminded his fol-
lowers that the “other sheep” not
of the fold are, nevertheless, “his
sheep.” Saint Paul’'s finger-point-
ing apology for the Jews in Romans
11 and powerful appeal for for-
bearance towards these with par-
tial faith in Romans 14 are too
lengthy to analyze here; but these
passages are a sure cure for tri-
umphalism. In this conection, I
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cannot help mentioning Saint
Paul’s tfreatment of the Athenians.
To savor the episode fully, we must
realize that Paul was anything but
a flaming liberal or addle-headed
relativist about the faith and that
the then-present populace of Ath-
ens were philosophical dilettantes
and notorlously unspiritual. Paul
started his sermon with a joke
about their scrupulous polytheism
which, if it was no complinient to
their religious sensitivity, was one
to their sense of humor. Then he
condescended to quote a Greek
poet of their acquaintance and
went so far as to concede to them
—many of them dirty, old men—
that God was not far off from any
one of them. Surely, then, the
faithful must be alert not to break
the reed of another’s crooked faith
or to blow out the smoldering
spark of spirituality in those out~
side the Church.

The third paradoxical feature of
faith is that it seeks out the trans-
cendental but only in the ordinary.
It may be belaboring the obvious
(as one tends to do in emphasizing
basics), but the object of faith is
invisible reality, that is, God and
his grace, the soul and its immortal
destiny: “Our hearts, O Lord, were
made for thee and shall not rest
until they rest in thee,” Saint Au-
gustine put it. Essentially, faith
has nothing to do with many other
noble values and constructive en-
terprises that terminate in man
and on earth, such as public wel-
fare, mental and physical health,
or art and science. But, oddly e-
nough, these uplifting endeavors,
if they are not easily substituted
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for the supernatural, are often
made the measuring stick for the
relevancy of religion. And so to
put the believer at his ease on this
score, I want to shed some scrip-
tural light on these temporal mat-

-
A

N

-

If Jesus Christ were the super-
star of the indigent masses, he
certainly passed up golden oppor-
tunities to shine in their eyes.
Precisely when the poor and hun-
gry thought they had found a
likely candidate for a king who
would dole out bread and sermons,
Jesus slipped behind the curtains.
He repeatedly cautioned the popu-
lace about the snare of brimming
barns, sumptuous feasts, and soft
garments. He spoke of galining a

world and losing a soul. He cured
the sick, but not all of them, nor
at one, fell swoop. His miracles
were chaste and economical: all
were calculated primarily to win
faith in. his divinity and entry to
the soul. He deftly evaded political
commentary by telling the Roman
soldiers merely to refrain fromt
plundering, making false accusa-
tion, and grumbling over their pay
and by counselling the citizentry
simply to pay their taxes and do
their civic duty. He was little im-
pressed with pagentry, found
theological hair-splitting otlose,
and exposed the arrogance and
hypocrisy behind ceremonial de-
corum and upper-class etiquette.
His Interests, in short, were in the
world but not of it.

Saint Paul, too, was not exactly
afire to clear the slums, recom-
mend diets, demolish depression,
write plays, or further philosophy.
His digression on charity in the
first Epistle to the Corinthians
should be studied for more than
its eloquence. For in it he makes
an unsettling revelation which for-
ever distinguishes supernatural
concern from even the most sacri-
ficial ajtruism: “Ana if I distribute
all my goods to feed the poor, and
if I deliver my body to be burned,
yet do not have. charity, it profits.
me nothing” (1 Cor. 13:3). The
teritmaker from Tarsus was hardly
a hermit or Puritan in regard to
the civilized' world; but still he
knew in his bones that the Cruci-
fied Christ he preached would al-
ways be a scandal to the political-
ly ambitious and a stumbling block
to sophisticates.

Health, welfare, and culture are
not inconsecquential affairs; but
they are in the world and of it.
This is not to say that they do not
impirge upon religion. We live in
an age of unprecedented problems,
many of which we have a serious

‘morzl duty to address. The obli-

gation rises variously: from the
dictates of justice and charity to
the demands of talents and des-
tiny. Our society is neurotic and
by turns Paranoid and schizo-
phrenic: hence the need for thera-
peutic personalism. Racial, eco-
nomic, and environmental imbal-
ances call for active involvement.

“Knowledge explosions and culture-

shocks call for scientists and poets
to harness and harmonize. How-
ever, none of these endeavors
should be allowed to overshadow
or encroach upon the pursuit of
the supernatural, much less replace
it. Not on bread or brotherhood,
books or beauty alone does man
live.

Though faith tells us to find the
transcendent God, it also directs us
to find him in our own backyard.
In his day Jesus moved between
roughly two religlous factions—the
Pharisees and the Sadducees. The
former were traditionalists who
divinized the past; the latter, lib-
erals who either toyed with the
latest spiritual fad or anticipated
a new and shining Zion.. For both
camps his words must have fallen
like a bombshell: “The Kingdom
of God is in your midst.” This is
to say, the will of God and our
sanctification lie net in the mir-
acle-studded past or spectacular
future, but under our nose. By his
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évery parable and prayer, his every
sacrament and statute, Jesus a-
potheosized the near and the now,
the common and the commonplace.
His prophecies may have been
couched in typically cosmic lan-
guage, but his ascetics at all levels
might be aptly labelled “Holiness
in the Humdrum.” Proximity to
God, he measured In terms of a
cup of cold water, a closeted
prayer, a widow’s mite, a visit to
the sick, a lent cloak, a beggar’s
dole, a grace at table, an edified
child, a leper's gratitude, a daily
cross, and a memorial supper. Not
only to the woman at the well, but
to every believer and wherever he
is “at,” Jesus whispers: “If thou
didst know the gift of God...”
To quest for God and the will of
God elsewhere than under one’s
nose is to follow, at best, a disap-
pointing and, at worst, a pernicious
wili-0’-the-wisp. Dabbling in the
occult, the bizarre, the novel, and
the sensational may be a harmless
pastime. But all too many soph-
isticated and independent spirits
have squandered heart and mind
and body in the serious but futile
hope of experiencing God in the
extraordinary. They have pinned
their faith on exotic trinities like
LSD or ESP or UFO. They look for
epiphanies in Zen, astrology, yoga,
necromancy. They reach for pre-
ternatural powers in witcheraft,

demon-worship, psychocybernetics.
To all of these anxious searchers;
God shouts, “Be still, and know
that I am God.” But I .would ad-
dress a word of warning, too, to
my fellow faithful who habitually
hanker after the sensational and
experimental in religion—with their
soup-kitchens and soap-boxes, their
sensitivity retreats and leavened
Mass~bread, their chain novenas
and bleeding statues: “Thou art
busy about many things; one thing
is necessary.”

This, then, concludes my efforts
at putting faith into focus. It
should be obvious by now that I
in no way attempted to outline or

explain the articles of the Creed.

My objective was simply to clearﬁ
the air in regard to the general

atmosphere of Christian faith,

since I thought it did need clear-

ing. Faith is the important virtue,
and all nature conspires to teach
its primacy. As Father John Ban-

nister Tabb reflected during one
night of insomnia while awaiting
the dawn:

In every seed, to breathe
the flower,
In every drop of dew—
To reverence the cloistered star
Within the distant blue;

To await the promise of the bow.
Despite the cloud between—

Is faith, the fervid evidence

Of loveliness unseen.
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Compline: Responsory

*Faith is for the morning

When all things wait to be revealed.
Love is the name of noontide
Striking fullness of the day.

But hope belongs to nightfall

When everything is done.

Lord, let me venture on the day

With faith that waits for sure delight
Somehow, some moment to appear
And make Deific gense of all that is.

*Faith is for the morning
[Vhen all things wait to be revealed.

Break me Your strength to sweat at noon
When love's a fire I will not flee

For cooler places and remote

That never knew a spendthrift’s glee.

**Love is the name of noontide
Striking fullness of the day.

But at the nightfall when the dark
Exclaims i stars that light is far
Past reach of realness, make blindfold
Upon my heart my dearest thing.

**%But hope belongs to nightfall
When everything is done.

*Faith is for the morning

When all things wait to be revealed
And Glory be to Father is the tune.
Lowve i3 the name of noontide
Striking fullness of the Day

With Glery be to Son in victory.
But hope belongs to nightfall

When everything is done

And only Glory be to Spirit is.
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New Dimensions in Religious Experi-
ence. Edited by George Devine.
New York: Alba House, 1971. Pp.
xii-317, Paper, $3.95.

Reviewed by Sister M. Jane Kopas,
O0.S.F., a doctoral student in philo-
sophical theology at the Graduate
Theological Union in Berkeley, Calif.,
formerly engaged in formation work
at St. Elizabeth Mothérhioiise, Alle-
gany, N.Y.

The total appeal 6f a collection of
articles, like a préduct of culinary
skill, depends upon a number of fac-
tors: the work of the editor, the in-
gredients at hand, and the needs and
tastes of the readers. So it is with
this velume which comprises the pro-
ceedings of the College Theology
Society for 1970,

The first section offers considera-
tions on religious experience in rela-
tion to society, the Church, revela-
tion, and theology. The second sec-
tion presents articles on the religious
dimensions of experience in eastern
religions, Judaism, Christianity, and
atheism. Together they provide an
adequate presentation of the discip-
lines and religions through which one
may view this topic. Because of this
presentation and the consequent lack
of philosophica] emphasis, one senses
the need for further dialogue between
philosophy and theology. Whether
articulated or not, a philosephical at-
titude or world-view is implied in
any discipline. Attention to underly-
ing attitudes can shed light on pro-
blems stemming from dualistic in-
heritances and can help to assess
better the possibilities for an ade-
quate metaphysics. Nevertheless, from
the standpoint of viewing experience
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in a variety of contexts, this volume
covers much useful ground.

The last half, particularly the
third section, weakens the book. The
need for a radical examination of the
“Catholic” experience through ‘a
grasp of the presént situation is not
met by the two articles on infallibility
and three on Newman. Here lie pos-
sibilities £6F studies ifl liturgical ex-
perience and pentecostalism, to men-
tion just twd aréas. Thé fourth sec-
tion, unéven in its assessment of the
student’s experience, closes with' a
polemic requiring theology of all in
the Catholic university or college, a
stance that falls short of responding
to students’ present interest in the
study of religion.

Reviewing a collection of articles
such as this often involves venturing
another cook’s suggestion. It seems
to this réviewer that fuller attention
to philosophical considerations would
have served to focus attention on
more certral problems pf religious
experience. But this is nét ‘tHe major
shortcoming of the book. Failure to
come to terms with the meaning of
self-experience in the Catholic com-
munity of faith accents an aspect of
Christian life that has been neglected

for some time, The book does the,

Christian community a service by
challenging theologians to apply the
gkill demonstrated in analytic articles
toward the further nourishment .of.
those for whom. they labor, through
understanding and practical concern.

Aspects of the Thaught of ‘Tejlhard
de Chardin. By Francis J. Klauder,
S.D.B. North Quincy, Mass.: The
Christopher Publishing House, 1971.
Pp. 151. Cloth, $4.95.

Reviewed by Father Richard Weber,
'0.C.8.0., professed monk of the Ab-
bey of Gethesemani, principal collab-
orator for the Bulletin de spiritualité
monastique, and contributor to num-
erous periodicals, including Thought,
Review for Religious, and Collectanea
Cisterciensia.

This interesting” volume of essays
on -various aspects of the thought of
Teilhard de Chardin had its origin in
a series of seminars ¢onducted by
the author. A few of these have al-
ready appeared as articles in schol-
arly journals, but for the most part
the material in this beok is new and
deals - with' Teilhard’s nine major
works. Arranged in no particular
chronological order, each essay is a
unit in itself.

The .author has some interesting
things to say about Teilhard’s method
in connection with that employed by
Thomas Aquinas. He points out that
the two are similar in over-all meth-
od, in approach, and in goal, This. is
not to suggest a coincidence of con-
tent between the writings of the two
thinkers; and yet cértain basic themes
in Teilhard are closely allied with
Thomistic thought. The outlook; of
both Aquinas and Teilhard simul-
taneously combine certainties derived
from science, -philosophy, and faith.

Klauder then develops the idea of
a “world in evolut{én.” Thig great in-
sight of Teilhard builds upon the
claim of Saint Thomas “that the
world, though real (or “being”), is
not pure being but changing being,
which he explains through act and
potency. Reality not only is; but it
is active: it becomes, The mare we
come to know its-capacity (pétency)
for change, the better we will under-
stand it” (pp. 20-21).

In the chapter on “The Method of
Teilhard,” the author sums up his
previous chapters on Teilhard’s
thought as it resembles the Thom-
istic school, the Franciscan school,
and the modern schools of thought.
It would seem that such a combina-
tion is possible, and springs from a
method which has its roots in the
well known Anselmian formula: fides
quaerens intellectum (faith seeking
understanding). Teilhard knew by
faith that Christ is the Alpha and
Omega, the very center of the uni-
verse, in whom all things hold to-
gether. Teilhard, moreover, accepted

a world in evolution—a universe
moving forward. Cosmogenesis was
the first phase 'of evolution. The sec-
ond phase or critical point of evolu-
tion was biogenesis. The next critical
point was the greatest of all. Out of
the quiet labyrinth of time came a
self-reflecting being. To facilitate a
better understanding of Teilhard's
method, Klauder has woven g fine
selection of citations from Teilhard’s
major works amid his own explana-
tions and commentary.

For those who might be discon-
certed by the special Teilhardian
‘vocabulary, a “Glossary of Interre-
lated Terms” has been included (pp.
133-50), which presents some basic
‘concepts of Teilhard in relation to
other thinkers, especially Saint Tho-
mas, and compares Teilhard’s terms
and views on solving basic philosoph-
ical problems with those of other
thinkers. Disciples and admirers of
Teilhard will find that Klauder has
written a book comparable in value
to de Lubac’s and has provided a
major source for a better under-
standing of the renowned Jesuit's
thought.

New Trends in Moral Theology. By
George M. Regan, C.M. New York:
Newman Press, 1971, Pp. 213.
Cloth, $6.50; paper, $3.75.

Reviewed by Father Michael O’Cal-
laghan, O.F.M., a former. member of
the faculty of Siema College, now
serving as an assistant pastor at St.
Francis Church, New York City,

This is a textbook for a course in
the fundamental principles of moral
theology which the author offers at
the Seminary of Our Lady of the
Angels near Albany, New York.

Many years ago when I was a stu-
dent in a similar course the professor-
discussed the folowing topics: Human .
Acts, Conscience, Law, Sin, and Vir-
tue. While Father Regan’s conclu-
sions do not seem to be all that
radical, it is certainly a radical book
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he has written in its approach, be-
cause it places Jesus and His law of
love in the first place as the root and
source of everything else, This was
our Lord’s approach too, but we often
treated love as one more item among
many that we talk about in moral
theology. In this treatment it is piv-
otal. New Trends in Moral Theology
makes an excellent effort to give
good reasons for the faith that is
ours,

Since the older manuals were writ-
ten for men who were to be confes-
sors, it was natural that they would
set the minimum standards a con-
fessor could demand of a penitent.
These manuals were not such that
you would recommend them t6 the
laity who might be interested in the
moral life. Casuistry, necessary as it
was for the confessor, was hardly
healthy as an approach to one’s own
spiritual life.

“Moral theology studies in a scien-
tific and organized fashion God's
revelation of himself to man in Christ
as an invitation which demands man’s
response by his free behavior” (p.4),
With such a definition of his pur-
pose, it is clear the author is not
going to be content with setting out
minimum standards. He is embarked,
evidently, on a much more positive
endeavor to characterize the moral
or spiritual life,

After an introductory study of the
nature of moral theology there fol-
lows an historical survey of the field.
The central chapters are those three
entitled ‘“‘Sons in the Son” (about fol-

lowing and imitating Christ), “God °

Calls—Man Responds” (on God’s cov-
enant with us), and “Free to Love.”
The other topics have more trad:tion-
al names: “Virtues, Norms and the
Great Commandment,” “Natural Law
iIn the Christian Life,” “Christian
Conscience,” and “Christian Respon-
sibility.”

My own contemporaries have seri-
ous doubts about reducing everything
in moral theology to love. In chapter
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seven this very problem is analyzed
at some length, and four different
positions are presented illustrating
the state of the argument at present.
There is (1) pure act agapism, (2)
modified act agapism, (3) pure rule
agapism, and (4) a combination of
act agapism and rule agapism, Regan
writes, “Past tendénciés in Sathélie
moral theology have led to an over-
extension of such general rules...
Current efféets [éff6rts?] to update
moral theology, however, show re-
active tendencies inh the opposite di-
rection, that is, toward pure act-
agapism or summary rule-agapism.
In this situation, a balanced approach
is needed, but difficult to mainfain”
(p. 111),

I wish he had gone into more de-
tail, given more examples possibly,
to illustrate his teaching on the non-
infallible teachings of the ‘Church,
“This second position envisions more
readily than the obedience-centered
approach the possibility of respon-
sible dissent from official teachings
of the papal or episcopal magisterium.
Serious evidence evaluated by many
honest and competent Christians may,
by way of exception, found a con-
trary view. An obligation to follow
one’s personal conscience on the issue
involved, rather than follow the of-
ficial teaching, may obtain” (p.141),
The illustrative example for this is
usually contraception. But does it ap-
ply if, eg., in South Africa, many
honest and competent Christians do
not believe in civil rights for blacks?
Who {s competent? While the author
does not discuss the outdated or de-
funct systems -of probabilism, the
question from that time still applies:
who is cempetent? Does one Have fq
study the question as much as the
pope or a theologian to be competent
.. or does it mean many laymen are
competent ? This is new to many of
us and I would have enjoyed seeing
its application to some other moral
issues.

Confessors should ponder weél] a
statement: “The twinge of a guilty

conscience which men sometimes ex-
perience from supposedly sinful con-
duct actually stems at times from a
pre-human level of instinct” (p.148).
Scrupuldus people often seem to be
certain of sinning because they say
they knéw whit they were doing and
they Kiéw {t wlS wrong and went
ahead and did it n8netheless. I think
this statement 6f Father Regan will
suggest to the conféssdr that daspife
what they think, they are not guilty
of sin. .

The bibliography is especially help-
ful. At the end of each chapter there
is a listing of bo6KE but éven mare
helpful is the shorter list with specific
page references, inciuded right in thie
text itself. I found that following up
these references was a great additién
to the understanding of the book.

New Trends in Moral Theology re-
quires some philosophical and biblical
training to be read with profit. It was
written for seminarians who have
such a background, and I think it
would be disastrous to use it as &
text for high school or, possibly, &
college course in theology. For priests,
wanting to renew themselves, it will
make profitable but possibly difficult
reading. The three central chapters
on Jesus and the Law of Love will
change your thinking, your cdnfes-
slonal work, and your preaching.
They ought to be studied by every
priest.

Christianity and Evolution..By Plérre
Teilhard de Chardin, S.J. Fore-
word by N. M. Wildiers; trans. by
René Hague. New York: Harceurt
Brace Joyanovich, 1971, Pp, 255.
Cloth, $5.95.

Reviewed by Father Robert Hale,
0.S.B.Cam., Associate Editor of Vita
Monastica, and a Doctoral Candidate
in Theology at Fordham University.

For the student of Teilhard, each
new publication of his works in
English translation is an occasion for
joy. But this latest volume should

also attract the attention of every
serious theologian, for it gathers to-
gether nineteen of Teilhard’s essays
on specifically theological topics,
eighteen of which have not appeared
before. The essdys, dating from 1920
to 1953, treat 6f a wide range of
theological issues, including particu-
larly original sin, Christology, sot-
erfology, and Christian cosmology.

Throughout these essays Teilhard
is wrestling with key issues which
very much confront Ghristian theol-
ogians today: how te construct mod-
els for Christology, for theological
anthropology and cosmology, which
fully respect the modern, evolutionary
perspective of creation and yet which
vindicate God’s active presence in
the world, Christ’s central place to it.
Teilhard argues, of course, for a
universe that is organically unified,
dynamically convergent; and this uni-
verse, he ihsists, is created in Christ,
shaped for Christ. The parallels be-
tween Teilhard’s vision and the great
Franciscan, Scotist perspectives are
very much in’ evidence in these es-
says.

Of eolirse Teilhard’s essays carry
many implications not only for tech-
nical theology but alse for Christian
spirituality in general. And the faith-
ful who are seeking insight into the
ways of Christ’s presence in a mod-
ern, technological world will find
much to nourish the spiritual life in
these pages.

Christianity and Evolution includes
a thoughtful introductory essay by
the Dutch theologian, N. M. Wildiers,
who relates Teilhard’s thought to the
contemporary secularity discussions;
Wildiers notes the very significant
impact Teilhard: hps had on recent
theology and lists the more important
theological studies of his thought.
The book is well translated by René
Hague (although one should go to
the French for more serious study of
these essays) and includes a helpful
index. It is certainly an indispensable
volume for the theologian interested
in " Christolegy or Christian cosmol-
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, ogy, as well as for the Christian who
finds Teilhard’'s vision a support for
contemporary spiritual life.

The Dreamer Not the Dream. By
Sebastian Moore & Kevin Maguire.
New York: Newman Press, 1971.
Pp. 159. Cloth, $4.95.

Reviewed by Father Julian A. Davies,
OC.F.M., Associate Editor of this Re»
view.

This short, profound, and puzzling
book is composed of twenty brief
prose chapters by Father Mborg,
thirty-one numbered sentences and
fitve “illustrations” (four poetic forms
and one allegory) by Father Maguire.
I see a thesis like this in the first
section: changes in man’s awareness
of himself, particularly his discovery
of the unconscious, together with the
crumbling of structures in soclety
which nourished the unconscious life
and feelings of medieval man, make
it necessary to embrace the concept
of a bi-polar Church, a Church with
visible and invisible elements, struc-
tured and unstructured reality. Vati-
can II is not to be looked on as
making a demand, that the Church
do a better job than the post-Triden-
tine Church did, but demanding some-
thing entjrely different. In the con-
crete, the demand comes down te ac-
cepting as Church mest of what I
style avant-garde theological (sic!)
theyght, e.g., that the non-celibate
counselor is priest, that Confession is
more a matter of attitudes than of
accqunts of deviations from norms,
that personal prayer is recognizing
feelings and letting the unconsciqus
work out a problem. Not that the
auther calls for the jettisoning of
anything; he just feels that the new
developments are the Spirit spepking,
and that the uni-pelar Church of
yesterday is no lenger a real possibil-
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ity (or a real necessity) since the
cultural reinforcements of faith have
long since crumbled, and the “global
village” in which we live is pluriform.

Father Moore states the thesis in
his seventh sentence: “The Church is
not an institution but a happening.
It is not two things—sign and reality
—but the flow of energy between
these two poles” (p. 115). This flow
of energy somehow unites conscious
and unconscious in a man, and church
and humanity, even church and uni-
verse, on & widey level. What this
“flow of ehérgy’ is, isn't spelled out
any more. I could hazard the guess
that it is the Holy Spirit.

Thé Dreamer Not the Dream is a
puzzling bodk. For a book about the
Church it says precious little about
Jesus; in fact It seems to suggest
that the Church is just doing the
same job that all teligions are doing.
The obvious canonization of the un-
conscious seems to neglect the wound
of sin as the description of sin as an
attempt at growth seems to deny the
reality of personal sin, One might
even get the impression that loyalty
to the Eucharist is merely a personal
option of the author rather than an
essential of the Chuyrch. (In a
“Church” embracing all churches,
that stance is a logical one.)

I leave to the poetically inclined
the evaluation of Father Maguire's
poetry and the prose fable “Helio-
phant,” which I feel may be saylng
something against what T love dearly
as a gift of Christ, his visible Church
(but I may be very wrong).

Mechanically, the bogk is we}ll set
and presentable. Although a variety
of topics were covered, the brief
chapters seemed underdeveloped. If I
have read it right, The Dreamer Not
the Dream is net only a pipe dream,
but another instance of the perni-
cious reductienism of our day which
makes theology identical with an-~
thropology or psychology.
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GUEST EDITORIAL

. L What Was Will Be Again

E:iltrher last year, Oxford University Press announced that. in October
tiona,,l wlc])uld'pubhsh the Compact Edition of the Oxford ’English D[c:
y—a thirteen volumes and all 16400 pages—in a ial mi
’graph_lcally Teproduced edition comprising two volumes . surprise and
i:;);) ;;t}iv l\\t/}}lnct}}ll th;s announcement was received (by those of us who, while
GoPpy with e h.orter Oxford English Dictionary, nevertheless ’alwa s

ed about having all thirteen volumes of the O.E.D.. but kn .
we could never afford it) together with subsequent‘ S&;] S ity
sign that aspirations toward a better knowledge, appr a
the Engli.sh language “ain’t” a thing of the past, Searly
grammatical chamber of horrors nothwithstan(ii'
course, very heartening.

1971

The surprise and

, is certainly a
tion and use of
. yearly additions to the
ng. And all this is, of

A . oL 9 . .
recent review Of our I latemlty S new Ge1’le7al Constltutlons 1967 2
] .] . f ] 1 ] f
( )

th

o ::zn:;s a;l .Hc?ly Name College, Washington, D.C,, this past January has

(ehall (iv t ml;ng alfong the same lines. I mean, I have been thinking about
we call 1t, for want of a better title?) “Franci '

And this especially regarding fraternity. ) “Franciscan Vocabulary.

w . .

- mar}llen Frfan.u.s was first joined by men who were desirous of imitatin

o co‘n?er od ll{wlng the Gospel, he called them “Friars Minor” (cf thg
- Irmed Rule, ch. 26). And as Kaj i .

. 1 e, Jetan Esser has especiall

‘ gl.many' of his writings, but especially in Love’s Reply ptl(:ese :
riar Minor, more than any others sum up the inner nat,u

and the whole vocation of our Fraternity.

sharing on Franciscan

remarked
two words,
re, the very spirit

Romano Stephen Almagno, O.F.M.

Collegio S. Bonaventura, , 18 Research Scholar and Librarian at the

International Franciscan Research Centre, Rome

98

Francis meant us to be “Frati,”
“Friars,” that is “Brothers.” And
we were to be ¢“Brothers” who
lived our life in a “Forma Minori,”
a “Lesser Manner” or “Humble
Way.” We were and are to be Fri-
ars Minor.

In direct contrast to the medie-
val (and contemporary) conscious-
ness and desire for rank and order
and power, Francis proclaimed that
his followers (or, more exactly,
Christ’s followers) had a common
Father in God and that they were
all Brothers. They were to spend
their days in the light of this fact
and therefore be humble (i.e.,
truthful) about the origin and
nature of their witness.

Again, Kajetan Esser has stated
(and he repeated it just the other
evening at recreation) that at least
until the Reformation, the Friars
Minor always used the word “Friar”
as their only title. Or better as a
reminder of what they were in fact.
Then, with the Reformation and
in imitation of newer religious con-
gregations and societies, the fra-
ternity started to use the words
“Father,” “Lay-brother,” “Superior”
and all the rest of the words which
have little place in a Franciscan
vocabulary. The adoption of these
terms and their common usage
was another step in the further
clericalization of our fraternity;
and, I am convinced, a loss of some-

" thing very special and precious in

our very individual witness to the
world and the Church.

Francis called all those who came
to him “Brothers.” And, in fact, he
regarded every man as his brother.
There were in the fraternitly no
«pathers,” no “Lay-brothers,” and
no “Superiors.” When Francis does
use the word “praelatus,” he means
it in a very different sense from
that which we currently give to
the word. As Francis uses and un-
derstands it, in fact, it is very dif-
ficult to find an adequate English
translation for the word. For by
“praelatus” Francis does not mean
“prelate” in the sense of a superior.
Rather, he means someone who is
lifted up from among the friars
to shoulder the burdens of the fra-
ternity... to tend to the needs
(both material and spiritual) of all
the friars. And so, this “praelatus”
is (for a time) lifted up from the
rest of the brothers to serve them
in their every need.

Today we are fortunate enough
to have a mass of literature which
can help us in gaining a better
understanding into the origins of
our fraternity and the very inten-
tions of Francis. Our new General
Constitutions, also, allow that elas-
ticity and freedom needed for ex-
perimentation. Consider, for ex-
ample, article 47, which reads as
follows:
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Al members of the Order are in
fact and in name, brothers. This,
however, does not exclude (in ac-
cord with the diversity of lan-
guages and customs) using words
whereby is distinguished the work
and/or office [of a friar]. And all
this i3 as already established by
the Rule and custom.

Obviously, then, we can continue
with the use of words like “cleric,”
“lay brother,” “superior,” and so

“Jorth. Or, mindful of the fact that
we are all brothers and therefore
all equal, we can do away with
these titles and distinctions. To be
sure, one needs clear and unequiv-
ocal appelations for official docu-
ments and records. For such pur-
Poses, perhaps we might consider
newer forms for the express sake
of casting aside the honorific ele-
ment so prized in an earlier age.
Instead of “Father John Doe,
O.F.M.,” eg., one might use “John
Doe, friar-priest.” But more im-
portant here is our day-to-day life
where, at least in our own conver-
sations, correspondence, and gen-
eral dealings with one another we
might once for all consider drop-
ping all titles. In reality, member-
ship in the Fraternity means that
we are all friars, some of whom
happen to be priests, and some of
whom happen to be for a time
“lifted up” for service of the others.

This concept is usually rather
difficult to get across, for most of
us entered the Fraternity because
we wanted to be priests. We came
from parishes or attended schools
where there were friar-priests and
when we felt called to the priest-
hood we entered the Fraternity. In
reality—and this is the source of
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some of our identity-crisis—we
should enter the Fraternity first
with the desire of being friars and

assume the added office and duties.

of the priesthood within the larger
context of our fundamental identi-
ty as friars.

Some may object that the drop-
ping of certain titles and the a-
doption of others will not really

change anything; for after all, a.

rose by any other name is still a
rose. This writer feels that conten-
tion to be untrue. First, the appli-
cation of the term “friar”.to all
members of the Fraternity will
serve to remind us again and again.
of our special vocation and wit-
ness. It will lead us to the point,
slowly but surely, where we will
think no longer in terms of “the
clerics,” or “the brothers,” or “the
priests,” but rather simply of “the
friars,” some of whom happen to
be priests, or college presidents, or
pastors, teachers, guardians, mis-
sionaries, provincials, or even Min-
isters General. It is interesting to
note in this context that when
the present Minister General of
our Fraternity had cards printed
in remembrance of his election
they read “Fra Constantino Koser”
—Friar Constantine Koser.

In the second place, as has been
mentioned above, we would have
no titles at all in private conver-
sation and friary life. That is as it
should be. The use of titles, even
that of “friar” itself, for official
registers, publications etc., may be
seen as merely a concession to the
fact that we need continually to
remind ourselves and the world

- that we are brothers and that all

men are—that every man is—my -
brother. The titles will drop auto-

matically and happily on that day

when we no longer need to be re-

minded that we are brothers in

fact as well as in name.

All this, somehow, brings me
back to the O.E.D. The O.E.D is
important not simply because with
it one can easily check again (for
the thousandth time) whether to
spell Virgil with one or two i’s and
whether receive is to be spelled
with an ei or an ie—but rather, the
Oxford English Dictionary helps us
to attain a deeper knowledge, ap-
preciation, and use of our language.

So it is with Franciscan literature
and in particular with the Rule
and Constitutions. These are not
simply reference books—against
which to check our lives. Oh, yes,
they are that too—but they are far
more than that. Rather the Rule,
the Constitutions, the writings of
Francis and his first followers, and
the mass of high-quality Francis-
can literature that is readily avail-

able should help us to attain a
deeper knowledge and appreciation
of our life. A knowledge which,
quite in line with our Franciscan

soft,

traditions in theology and philos-
ophy, will be carried into action.

We don’t need titles, for we are
brothers. And maybe more than
anything else we necd to tell our-
selves and the world something
about brotherhood. As American
friars we can do something in this
regard, especially in view of our
special democratic heritage and
especially in the light of that
which still is the American Dream.

This author likes to think that
soon this deeper insight into our
life as friars will become a common
understanding and all of us will
simply be called “brothers.” So it
was in Francis’ day and so it should
be today. For as we read in Cohe-
leth: “What was will be again;
what has been done will be done
again; and there is nothing new
under the sun.”

e
.Q_‘_/]. Crm Zath

kRefreshment

gentle breezes

cooling this clay, moistening
reminding me

of Him

who when fashioning you
thought of forming me!

Sister Joyce, O.S.C.
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Discovering Someone. . .

Discovering Everyone

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

Marvelous are the discoveries of
our technological age! Glorious are
the revelations science daily offers
us! Most wonderful of all, however,
is the at-last disclosed wonder
that we are all persons, each and
everyone of us! Who would have
thought of it! God did, of course,
way back in the beginning, but we
have done a grand job of glossing
over the original scheme of things
until we came to believe that we
were merely rational animals
(which seldom displayed their ra-
tionality).

Consequent on this “it” mental-
ity was the reduction of personal
religion to ritual. Happily Vatican
II reminded us of our dignity and
destiny, stressing at the same time
that Christianity is not a thing
but a Person. One of the most elo-
quent instruments the Church has
chosen to train us up in our new
awareness of personhood in reli-
gion is the renewed liturgical cele-
brations. Gone are the days when
we were “present” at Mass, “made”
50 many Holy Communions, “went”
to Confession once a month. Now
we are urged to celebrate the Lit-
urgy of Worship, share in the

Sacred Meal of Love and seek re-

conciliation with the People of

God. Although the language has:

changed, one wonders a bit sadly
whether attitudes have really been
affected at all. We witness more
dissaffection with the revisions:
than renewed affection in too-
many instances.

Discouraging as this may be we
are bound to continue the struggle-
(begun in the synagogue of Caph-
arnaum) of somehow bringing peo--
ple t0 a realization of the stagger-
ing realities we celebrate daily in
the Church’s liturgy. We must try
to instruct the dismayed and
doubtful, while curbing the icono-
clasts who would push genuine

theological principles to ridiculous: -

extremes. Do you realize that the
middle of the road is a favorite
place for four-footed animals but.
seldom favored by the rational
ones? The purpose of this paper-
discussion is to explore the riches:
to be mined in a deep and genuine
Eucharistic piety. These reflections
are based in practice on the com-
munity experience of a vital Eu-
charistic life, as our Order dedi-
cated to Perpetual Adoration has
discovered it to be.

S:iste'r Mary .Se'ra_,phim, P.C.P.A., whose perceptive discussions of religious
life and. spirituality have appeared in various Catholic periodicals, is a con-
templative nun at Sancta Clare Monastery, Canton, Ohio.
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Discovering ""Him"

Discovering that the Blessed Sac-
rament is a “him” and not an “it”
forms the ground from which all
future Eucharistic devotion can
spring. Living waters do not flow
from a dead sea, nor does living
love gush up from a static “thing.”
If Catholics are to escape the ac-
cusation of idolatry or stupidity,
they must demonstrate that the
center around which their religious
life revolves is dynamic, is alive
with love, is a Person transcending
all limitations of time and space,
yet marvelously inserted. into the
finite dimensions of here and now.
We poor creatures have only the
preésent fleeting moments in which
to act and be alive. We can only
personally meet someone who shares
this same dimension with us in
some real way. Therefore worship
of the Transcendant Godhead must
have some tangible share in our
world, must actually take up room
in our world so that we may be
cognizant of its reality. This does
not mean that the mystery of the
Deity is to be boxed into the frame-
work of finite space but only that
it be here among us in a suffi-
ciently touchable way that we can
satisfy our sensible nature to some
extent.’

The Blessed Sacrament consti-
tutes the most touchable and at
the same time the most inexpli-
cable answer to our needs. Only a
God could have devised it! Through-
out the history of the Church, piety
has oscillated between knee-
shaking awe and over-sweet pity

for the “Prisoner of the Taber-.
nacle.” Although the officiai teach- .

ings of the Church have ever clear-
ly set forth the genuine attitude
that her . children should foster
with regard to the Holy Eucharist,
we rarely witness the achievement
of a long-lasting balance. between
reverence and familiarity. We seem
to be’ no closer today to attaining
this happy state than we were
during the Middle Ages when the
Communion table was lamentably
empty. We seem to have corrected
to some extent the excess of awe
which dominated the piety of those
times—only to run an open risk,
now, of complete desacralization.

Many well-meaning teachers and
preachers on this - mystery have
pounced on Saint Thomas Aquinas’
exposition of the purpose of the
Blessed Sacrament as being con-
fected in order “to be received” to
minimize or completely discourage
any sacramental plety outside of
Mass time. They argue that Christ
is present among us, not to dwell
in a Tabernacle but to be received
into human hearts. So he is. But
is it justifiable to draw from this
truth the conclusion that his sac-
ramental Presence outside of Mass
is irrelevant to Christian piety and
so should be ignored?

If we actualize our belief that
the Blessed Sacrament is a Person
and not an “it,” we may arrive at
the thought that Jesus may be “re-
ceived” in more than one manner.
We are said to receive a person by
welcoming him into our home and
into our lives. This reception is not
just a spatial one. It involves the
openness of our minds and hearts
to this person who knocks at our
door. In fact, we could scarcely be
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said to receive the person at all if
the most we did were to give him
a key to a room in the house and
ignore any other manifestation of
his presence. The application of
this consideration to the Holy Eu-
charist is easily seen.

The physical reception of the
Sacrament is only one dimension
of the reality of Christ’s communi-
cating Presence. It is a fleeting one
and one that is directed towards a
more lasting reality. We receive the
Sacramental Body of the Lord as a
fresh spark of the divine fire which
should enkindle still more the per-
petual flame of love which lights
o_ur days and nights. We can also
simply walk into the abiding sac-
ramental Presence with a heart
open to receive the spiritual com-
munications of the Person who is
there. This form of “reception” of
the Sacrament in entirely valid
and highly efficacious in forming
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a well developed Christian piety.
The unfathomable riches of love
which the Holy Eucharist contains
surpass all the limitations our fi-
nitg intelligence imposes on it. It

is a “many-splendored thing™

which continually displays new
facets alive with light and fire.

In a community which centers
its life around the abiding sacra-
mental Presence of the Lord, it is
absolutely vital to maintain a cor-
rect attitude towards the Blessed
Sacrament. We may not forget that
the purpose of Chtist’s presence:
among us under the apperances of
bread and wine is that he may be
consumed. Yet we may not over-
look the truth that, as a Person,
he is always spiritually communi-
cating himself to us through the
radiant center of the Sacrament
in order to live and abide with us.

This living of Christ in our per-
sons is not an end in itself but
reaches out to a higher and more
ultimate fulfillment, that of the
glory of the Father. Christ rejoices
in the additional humanities
through which he can extend him-
self and his influence into the
world of men. Through these con-
joined personalities he offers a
homage to the Father which he
could not offer in his single hu-
manity, sinless and perfect as it
was. In us Jesus can offer the
Father the weaknesses of sin and
selfishness, the waverings of faith
and hope and love which afflict us
on our pilgrimage through the
valley. He can also extend a human
voice deep with compassion to the
erring ones and a human face a-

~ light with love to the discouraged.

The cultivation of his own atti-
tudes of mind and heart within us
is a work which Christ carries on,
not only during the moments of
his physical presence in our bodies
but through all the times we open
our minds and wills to his personal
communications offered in the
Spirit.

Discovering ""Them"

In discovering the Someone pres-
ent in the consecrated Species, we
discover everyone. We meet and
communicate with every other
member of Christ, especially with
those who have gathered with us
at this particular liturgical assem-
bly. Genuine Christian fellowship
derives from a shared sacramental
celebration. Friendship within the
community of the People of God
acquires a different coloration
from that which is formed on a
purely natural basis. Reverence
and unreserved acceptance of the
other as a unique and precious
individual distinguish this sacra-
mental friendship.

The present preoccupation to es-
tablish an atmosphere in which
this Christian fellowship can be
expressed and flourished has need
of some restricting influences. We
may not think of the liturgical
celebration on the same level as
a convention or a party. In our
eagerness to allow full human ex-
pression to our joy in the Lord, we
have sometimes forgotten that the
Mass is essentially a transcendent
mystery which requires intense
concentration as well as joyous
affirmation. Let us beware that

we do not make void the Sacrifice

" through the usevof gimmicks more

appropriate to a purely secular
celebration.

For a few moments let us leave
the surface level of the liturgical
event and plunge deply into the
heart_ of the sacramental mystery.
Only when each participant in the
Mass brings a wealth of personal
knowledge of the Lord to the altar,
will the finest effects of the Sac-
rifice be realized among us. We
must recognize that we are cre-
ated to know the Lord. This su-
preme knowledge is a gift vouch-
safed to us only if we have humbly
sought to prepare ourselves for it.
It is a gift which touches the deep-
est recesses of our consciousness
and cannot be acquired at will. One
of the purposes of Christ’s abiding
sacramental Presence is to render
the reception of this knowledge
more easy. .

One cannot remain long before
the Tabernacle where our faith
tells us that the Person of Christ
is, without beginning to fathom to
what lengths God’s love for us has
gone. The thoughts which are gen-
erated spontaneously in these faith-
filled moments constitute the be-
ginning of a more than rhetorical
appreciation of the Person and
mystery of Christ. Automatically
one recognizes the need for silence
in the face of this unspeakable
mystery. Into the very heart of
Christ one is plunged until every
thought and movement of one’s
own heart comes into contact with
those of his. With terrible clarity
‘'we perceive how different our love
is from that of the Lord’s In him
we find such overwhelming com-
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passion and understanding for our

failings that we are crushed by it. -

Never again can we consciously
stand in judgment on our fellows
whom Christ, our Brother, refuses
to judge, even as he has refused
to condemn us.

Genuine sacramental piety tends
outwards towards others. We come
to associate ourselves with Christ
in the privacy of our own hearts
and discover that he is ever going
out from himself into others all
around us. The individua] recep-
tion of the Sacrament exalts our
personal dignity but at the same
time reminds us that every other
person at the Banquet Table has
been similarly gifted. We discover
not only plenitude but also a multi-
tude within the Sacramental Mys-
tery. And for this multitude we
conceive an inexpressible reverence
and companionship which reaches
far deeper than the level of words
or gestures. It lies at the basis of
the community gathered around
the altar like a gentle upgraded
plain which lifts us, individually
and collectively, into a higher at-
mosphere of Christian love and
friendship.

When we plan liturgical cele-
brations we should keep this ne-
cessity for intense spiritual per-
ception in mind. The hymns, ges-
tures and arrangements of the
Sacrificial setting should be such
that they do not so distract our
sSense from the real meaning of the
celebration that it is impossible to
Penetrate beyond the surface ap-
pearances. Saint Paul, in his first
Epistle to the Corinthians, de-
clared that he deliberately re-
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frained from employing _rhetorical
arts in his presentation of the
Gospel message so as not to ob-
scure the divine power of the
Cross. He recognized that the
“Word” has a power of its own
which renders our human devices.
unnecessary except to the extent
that they serve as an unnoticeable
vehicle drawing the “Word” into
closer contact, with the faithful.

Discovering Christianity

Exploring the relationships which.
exist in a group where the “Word”
is operative reveals that they can.
differ markedly from the type of
friendships engendered by an a-
nalogous situation in the secular
sphere. When a group of persons
gather for a festive occasion each
one is intent on his own enjoy-
ment, and only secondarily, on
sharing that joy with others pres—
ent. In the Christian assembly,.
where Christ is the Center Figure
sharing his entire Person with
each member of the group, men-
talities are inversed. Each one
bresent is intent on sharing the
joy of His giving and only retro-
actively in procuring his own
measure of private pleasure.

Friendships spring into being
among the most diverse individuals
who, under ordinary circumstances,
would find that they had nothing
in common to share. But within
the sacramental context the riches
which they possess together unites
them far more deeply than the
differences can separate. A strange
and wondrous phenomenon is born.
We call it “love” although it dif-

fers radically from the usual un-
derstanding of the term. Love f)r- :
dinarily connotes strong affection
or liking for another. thhin the
Christian ambit it means such
utter reverence and care for 1.:he
other that complete self-donation
to the joy and well-being of the
friend springs up spont}aneously.
Be the friend likable or not, he is
recognized as wholly lovable. We
would never consider using the
other for our own self-aggrandize-
ment, not even to the extent (:f
seeking self-satisfaction in one’s
total dedication to the welfare of
the other. An attitude of such love
is beyond us, humanly speaking.
We can never do it even in our
desires. Only the Word of God,
operative in our midst in Sacra-
ment and Sacrifice, can begin to
accomplish this complete re-
orientation of our normal patterns
of thought and behavior.

Such a revamping of our funda-
mental attitudes demands a real
death. This death is made possible
by the renewal of the death of
Christ in our midst. Glorious though
he is at this moment, Christ really
and truly makes his passage
through death actyal in our midst
at Mass. To obscure this mystery
is to rob the Christian people of
the possibility of sharing in the
joy of the Resurrection. How can
we expect to be overflowing with
the Easter light if our inner dark-

ness has not been pierced through
and irradiated by the salvific death
of the Saviour? Love, love, love. We
sing of it constantly; but where
can we find the power to accom-
plish it within us if not on Cal-
vary? Christ made of weakness
the Subreme moment of his tri-
umph, the triumph of his love for
the Father and for all men in the
Father’s way.

The Someone we discover in the
Eucharistic celebration is a cruci-
fied Lord—to the Jews indeed a
stumbling-block and to the Gen-
tiles foolishness, but to those who
are called, both Jews and Greeks,
Christ, the power of God and the
wisdom of God” (1 Cor. 1:24). The
«gyeryone” we discover is the com-
munity of the redeemed who come
to wash their robes in the blood
of the Lamb and to present their
bodies as a living sacrifice, holy
and acceptable to God. Full and
actual participation in the Sacra-
ment demands that with greater
and greater freedom we put our
self-centered tendencies behind us
and strive to put on the Heart of
Christ—a heart of mercy, kindness,
compassion, and ever-caring love.
We shall one day discover that we
have not only found that great
One around whom the universe re-

volves, but have become one with

him to the extent that we have
become one with all those who are

. in him,
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A Time

A time—
Sometime there is a time
When Someone’s soul has grown too big
To stay within the bounded cell
Of bone and Flesh
And spills upon the world
To burn and eat
But to retreat and then
to smoulder and to glow.

A time—
Sometime there is a time

When Someone’s Life becomes a Cross
That bears upon its wooden shaft
and bark

The burdens of all earth
And bends and creaks
And then lays down to rest
—and wait.

A time—
Sometime there is a time
When Someone’s Hand will stop the gun
And one by one
The cold steel will lie
Upon the ground
Guns do not fight alone
Nor weapons beat their wrath
When hands of man no longer
grasp the killer’s tool
When hand clasps hand in peace!

A time—
Sometime there is a time
When Someone’s Love will light the way
And hearts of men will warm again
And bone and flesh
And wooden shaft
will grow and grow
And will expand
And will contain
The tempered souls
of men!

Sister Mary Thaddine, O.S.F.

MONTHLY CONFERENCE

Amazing Communication

Robert J. Waywood, O.F.M.

Our subject for this month’s con-
ference is a real bag of worms. But
worms are indispensable for culti-
vation—even of the seeds of faith.
Yes, from every angle, prayer is
paradoxical. As fragile and pre-
carious as a calla lily, prayer is
universally conceded to be the bed-
rock of the spiritual life. It is con-
stantly recommended and general-
ly avoided. What is delightful and
attractive to begin with proves
repulsive and excruciating to per-
severe in. And for the spiritual
writer, prayer poses an unavoid-
able but almost elusive topic of
analysis and exhortation. In any
age it would be difficult but neces-
sary to fathom prayer or advocate
its practice. To do so nowadays is
especially urgent and at the same
time uniquely problematic. Before
directly grappling . with the sub-
ject, I would like to touch upon
three peculiar attitudes that mili-
tate against understanding or ap-
preciating prayer in the twentieth
century: disenchantment, insensi-
bility, and self-consciousness.

Glancing over my jottings, I con-
fess that I could fill a whole book
documenting today’s disenchant-

ment. Our society is notoriously
bankrupt in mystery, miracle, and
majesty. Ellis (Albert) and Reu-
bens have plucked Cupid’s wings;
Masters and Johnson have steri-
lized his arrow. Disneyland makes
Fatima look bourgeois. Moonwalks
have grown pedestrian. Jesus Christ
now appears at best a befuddled
radical, at worst the product of an
LSD bummer. Lincoln seems to
have been some admen’s mosaic,
not another Moses. Hollywood
technicians can reproduce and
divide a Red Sea, given a good lo- -
cation and a limitless budget. Lit-
tle girls thwack electronic dolls.
Little boys manhandle exquisite
walkie-talkies. Drive-ins provide a
production-line smorgasbord of ex-
otic viands. Religious services here
and there have taken on the look
of fun and games. Elaborate hap-
penings are mounted for the titil-
lation of the well-to-do. Sports
events and Broadway musicals are
systematically manufactured, pack-
aged, and sold like sausages for
the less well-to-do. The old men’s
dreams are probably dirty dreams,
and the young men’s visions could

. easily be video-taped. Every person

Father Robert J. Waywood, O.F.M., is Assistant Professor of English at
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has a price; every product has a
price-tag. We have grown mellow
toward marvels; we wolf down
wonders. The yawn and belch have
replaced the gasp and sigh. This
ennui, I contend, is not without its
baneful effects on our understand-
ing and evaluation of prayer. For
prayer is a mysterious, miraculous
form of communication with a
Person of unspeakable majesty. If
the telephone presents no cause for
astonishment and admiration,
putting in a direct call to God,
which is what prayer essentially is,
cannot be adequately estimated or
properly esteemed. In due time,
then, I will try to highlight the
wonderful nature of prayer so as
to countervail the disenchantment
of the day.

0Oddly enough, contemporaneous
with this ho-hum attitude is a
ceaseless hub-bub that drives us to
distraction ... and, ultimately, to
insensibility. Subjected long enough
to communication overkill in the
shape, say, of aid-appeals, con-
frontation - politics, and assault-
advertising, our ears begin to snap,
crackle, and pop; and subliminally
conditioned, we scream, “Will some-
body turn off the bubble machine!”
We grow sick of hearing about
sickle-cells. Sibilant slogans in be-
half of muscular dystrophy and
systic fibrosis victims hiss through
our dreams. Multi-colored hands
of Biafrans and Bengalis, of Flor-
entines and Peruvians, outstretch
and engulf us like an octopus. Save
a child. Hire the handicapped. Give
a damn. Girl Scout Cookies. Peter’s
Pence. Fair Share. Have a heart.
From our own hearts we eventually
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cry out, “Get off my back!” Then
there are the spotlight-grabbers
who in uninterrupted procession
interrupt our lives: the yapping
Yippies, the growling Panthers, the
bellowing Birchites, the ad-libbing
Women’s Libbers, the palavering
Playboys—and the whole boisterous.
of Neo-Nazi, Flower Children, Jesus
Freaks, Serra Club, PYE, SNIC,
SNAC, MOBE, GROPE, FLAB,
FERN ... kerplop!

But the grossest drubbing in-
flicted upon our sensibility has to
come from the advertisement in-
dustry. They have turned our brains
to jelly with an endless spate of
nonsense words, like fixitives, addi-
tives, calniatives, whiteners, bright-
eners, free optionals, and beef by-
products. They have reduced us to
quivering hypochondriacs caution-
ing us about halitosis, houseitosis,
pyorrhea, diarrhea, seborrhea, staph
infection, and dental plaque. They
have made soft drinks like Coke
and Pepsi sound as important as
sanctifying grace and pain-killers
like Bayer’s and Anacin as consol-
ing as a good conscience. The up-
shot of all such communijcation
overkill is that we are subtly con-
ditioned to turn off exterior reality
for sheer psychological survival.
And this schizophrenic response to
communication, I am sure, spills
over into the communication called
prayer. Our mental antennas be-
come bent and corroded; we are
rendered poor listeners for the
Holy Spirit and impatient petition-
ers of the Divine Bounty. The very
vocabulary, oral or mental, of our
prayers is insidiously sapped of
meaning and honesty. When words

are a glut on the market, inflation
sets in even in the realm of super-
natural commerce. Hence I intend
to spell out the prerequisite condi-
tions and the details of the process
whereby we pray, for these involve
tuning out and turning up.

The third prevailing attitude
that vitiates our appreciation of
prayer is self-consciousness, that
is, contemporary man’s preoccupa-
tion with man and the things of
man. Naturally, we are all men
and, in the words of Plautus, noth-
ing human should be alien to us.
But today even religion is shot
through with anthropocentricity.
The so-called horizontal approach
to the Divine has all but ousted
the traditional vertical access to
God. As an oft-quoted adage of the

day has it: “I sought my soul; my-

soul I could not see. I sought my
God; my God eluded me. I sought
my neighbor, and I found all three.”
So far, so good: the times are out
of joint, and perhaps the ABC’s of
communication must be conscious-
ly mastered before we can commu-
nicate with God. But my question
is, Where do we go from there,
after we have “found all three”?
Do we still squander time and en-
ergy that should be spent seques-
tering ourselves with God on T-
groups, sensitivity sessions, and
parapsychology communes? Do we
go on substituting group discussion
for meditation? Not on bread or
brotherhood alone does man live.
Rollo May is not an adequate sub-
stitute for Saint Paul. The I Ching
is not the inspired Word of God.
And losing yourself, not finding
yourself, is the ultimate gcal of

Christian asceticism. Many hori-
zontal Christians would virtually
have us reversé the order of the
two Great Commandments. As long
as self-knowledge and inter-per-
sonal experiments hold top priority
in one’s life, prayer will remain an
irrelevant oddity of ambiguous
value. Therefore I will have to
stress, in the third part of the
body of this conference, the unique
importance of the transcendent
communication that is prayer.

To recapitulate and project, I
maintain that three present-day
conditions prejudice our under-
standing and appreciation of
prayer: namely, disenchantment,
insensitivity, and self-conscious-
ness. Furthermore, I believe that a
careful consideration of the what,
the how, and the why of prayer
can dissipate these prejudices and
contribute to our grasp and esteem
of prayer. In my concludnig para-
graphs, I hope to delineate the
milestones and obstacles in the life
of prayer—to outline not only the
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introduction to, but the plot and -

denouement of, the devout life.

To explain the wonderful nature
of prayer, I would first illustrate
and analyze communication in
general and then spiritual commu-
nication in particular. Almost every
form of communication is mysteri-
ous and miraculous when you stop
to think about it. The point is, you
must wonder about it a while to
see how wonderful it is. Some years
ago I witnessed a television show
on which Dunninger, perhaps the
most famous mind-reader of re-
cent memory, from a studio in New
York had Senator Taft, a man of
probity if ever there was one, with-
draw a book from an enormous
bookshelf, turn to a random page,
and mentally scan any paragraph.
Dunninger immediately recited, al-
most verbatim, the passage Taft
had chosen. The Senator stood in
a studio located in Washington,
D.C.! But is it any the less mar-
velous that the thoughts and words
the Senator meditated had been
mentally telegraphed to him across
the Atlantic Ocean and four cen-
turies from the mind of Sir Francis
Bacon through the medium of the
printed page? Even in 1972 it would,
doubtless, evoke more than a whis-
tle of admiration to behold a forty-
year-old corpse sit up and start
crooning “0O sole mio.” But is it
much less awesome to resurrect
just (!) the voice of Enrico Caruso
by means of the phonograph? In
the environs of every large city a
Babel of disembodied voices di-
vulge all the major events of the

~world not rarely, as in a seance,
but every hour on the hour. To
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divine these radio newscasts some-
times requires no more parapher-
nalia than a filled tooth.

Essentially, the process of com-
munication consists of three ele-
ments: a sender, a medium, and a
receiver. (There are other factors,
obviously: for example, the mes-
sage, that which is communicated,
whether a verbalized fact, coded
prognostication, gestured command,
or indicated emotion.) The func-
tions of the sender and receiver
are self-evident; the medium ren-
ders the former present to the
latter.

If you can perceive that the na-
tural communication which brings
General Hospital into a million
particular parlors is astonishing,
then you may be prepared to grant
that any instance of supernatural
communication is stupifylng. Prayer
struck me as being a stark prodigy
one humdrum day when I was in
my first year of Theology. The
time was a wee, small hour in a
lazy spring afternoon; the place,
a dismal church attached to our
monastery - parish - kindergarten
complex in the dreary town of But-
ler, New Jersey. Some odd errand
had brought me to the sacristy,
whence I overheard the inconceiv-
able communication. There in the
unlit church knelt forty assorted
kindergarten children piping the
Our Father with one unfaltering
voice, and I knew by faith that
the Lord God of Hosts was captive
in the playpen of the sanctuary.
I saw in a flash that every pious
ejaculation was a celestial post-
card, every meditation was an au-
dience with the Almighty, every

sl

holy ambition was a coded cable
to the Creator, every Rosary was a
hot-line to Heaven.

Under analysis prayer proves to
be one kind of communication that
uses no medium, whether the mes-
sage be the gesture of a good deed,
the murmur of a formula, a cry
of the heart, or a resolution of the
mind. For God is ubiquitous; and
if he is present to all of us at all
times, then we are similarly pres-
ent to him: “Woman, believe me,
the hour is coming when neither
on this mountain nor in Jerusalem
will you worship the Father... God
is spirit and they who worship him
must worship in spirit and in truth”
(Jn. 4:21,24). To send God a mes-
sage, we need only advert to him,
only switch on our awareness of
his proximity. So let us move on to
consider the sender and receiver in
supernatural communication.

The sender, of course, is a hu-
man being—or, as the yokel has it,
a human bean. In the grand scheme
of things, the yokel’s designation
seems the more accurate descrip-
tion. For any conglomerate of in-
dividuals doesn’t amount to a hill
of beans. Man is but a flyspeck on
a city map, an atom in the cosmos.
The most important of the species
are just a few syllables in history’s
Who’s Who, some milliseconds -on
a carbon-clock. Man is a fluctu-
ating five-dollars’ worth of chemi-
cals, a sixteenth-note on a flute
in a symphony concert, a little
stir in the mud. And so the Psal-
mist asked, “What is man that
thou art mindful of him, the son
of man that thou visitest him?”

Still, he is made to the image and .

likeness of the Creator. The hairs
on his head are divinely calculated;
the contents within it constitute
an inimitable galaxy of memories.
His finger- and voice-prints are
nonpareil. He is somebody’s baby.
And so Hamlet exclaimed, “What
a piece of work is man! how noble
in reason! how infinite in fac-
ulties!” X

In prayer this “paragon of ani-
mals” makes contact with the Pure
Spirit that puffed him to life. Un-
fortunately, the anthropomorphisms
of the Iron Age and the electronic
images of the Cybernetic Era have
conditioned us to envision the re-
ceiver of our prayer as some fuss-
budgety old man or a chrome-
covered computer purring away
out there. Hence the ooh and the
ah have disappeared from our de-
votions. But a careful rereading of
the yellowed Testaments can gal-
vanize our conception of the Divine
Majesty. The voice in the whirl-
wind confided to Job that the
Leviathan was God’s rubber ducky.
In a vision Isaiah winced before a
terrible Wizard of Oz. For the
Psalmist the glob was God’s foot-
stool. And Christ is the King Kong
of the Apocalypse. It is no small
thing, then, to pray and thus bend
the ear of God to earth. A few
weeks ago I read an interview in
the- New York Times Sunday Sup-
plement granted by exiled Ezra
Pound. One would think that the
writer had been given an audience
by Shakespeare reincarnated, so
agog was he over and after the
interview. Is it any less awe-in-
spiring to visit God in his study
by the prayer of faith? Pound him-
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self conceded that his communica-
tions were so much baby’s babble;
but even God‘s throat-clearing car-
ries the sound of many waters.
Both within and outside the hour
of prayer, the wonderful receiver
of our communication may turn
sender. We communicate with God
by prayer; he communicates with
us by inspiration, that is, by actual
graces. Never have I met a person
who would deny that he has ex-

" perienced interiorly some uncanny

lucid interval or been surprised by
some sudden surge of resolution to
behave better. As torrents in sum-
mer; half dried in their courses,
suddenly rise, so the illumination
of old spiritual truths and the
energizing of latent good inten-
tions strike us, as it were, from
out of the blue. This is God, the
Holy Spirit, reciprocating our
prayer.
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Cultural Forces and Franciscan Life Today

Emile Durkheim, the father of
sociology, has given social science
jts basic premise that man con-
structs his world. Durkheim spoke
of the social facts of which our
world is composed. Culture is de-
fined as the social traditions, cus-
toms and institutions expressing
the ideas, beliefs, values, and senti-
ments of groups. Sociology, partic-
ularly the sociology of knowledge,
today emphasizes the causal role of
man in projecting and constructing
his culture, his social world. Tho-
mas Luckmann, Peter Berger, and
other sociologists of knowledge
note that man alone of living crea-
tures has to construct his own
world of meaning. He does not
have innate programming as do
other living creatures. Man projects
a world that makes sense to him,
that satisfies his needs. He devel-
ops a system of economy and vari-
ous social forms by which he can
live and find fulfillment, and a
system of meaning. These are based
on the conditions in which man
finds himself and his awareness of
the circumstances surrounding his
life. Even if his model comes from
revelation, it is man who is the
actuator. Thus he builds a world
much as a Shakespeare would de-

Louis A. Vitale, O.F. M.

velop a play, with setting, roles,
and meaning. Some of the circum-
stances of man’s life and his aware-
nesses will change, and thus his
ideas, beliefs, values, and institu-
tions change. Others are more
fixed by the created conditions of
his life. Thus we find relativity of
culture—culture changing as con-
ditions—e.g., economic conditions—
change, and other aspects that
seem consistent to every time and
experience of human living.

Berger, particularly, has high-
lighted the peculiar behavior of
man whereby once he has project-
ed his social world, he forgets that
he is the creator. He then lives in
what Sartre called “bad faith” and
feels constrained and controlled by
his own creation. Even though con-
ditions may change, he feels power-
less to make any changes in his
world.

If man is aware of his role—as
Berger calls upon man to be—then
he can adjust his world as condi-
tions and his awareness demand.
Conditions will change. We may
not accept the total determinism
implied in the classic theory of
Marx; but certainly thers is great
insight in his portrayal of the
many social changes resulting from

Father Louis A. Vitale, O.F.M., « member of the Santa Barbara Province
serving at the Franciscan Center in Las Vegas, presented this paper, origi-
nally, at the Oak Brook Conference on vocations last year.
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change in economic conditions.
Hopefully man will be aware e-
nough to initiate the changes in
social forms, ideas, values, and sen-
timents that are necessary. If he
is not, the changed conditions will
force some adjustment, but most
of all will leave him confused,
powerless, anomic—that is, lost to
a sense of meaning in his life.

These considerations are ex-
tremely meaningful to our con-
temporary situation. Technology,
particularly, has drastically changed
the conditions of man’s existence.
Man’s awareness and resulting
initiative in making adaptations in
his social world have lagged ter-
ribly. The incredible rate of change
alone would make it extremely dif-
ficult for man to “keep up.” But
this coupled with a lack of aware-
ness of his vital role and ability to
update his world leaves man ter-
ribly alienated from the very world
that is his own product. Just to
show a graphic case, man caught
himself in a form called war—to
address himself to the scarcity of
goods and space; he thus set him-
self on a course that has resulted
in the possibility of a nuclear holo-
eaust that will destroy his own
existence. And he seems to know
no way out. He has become a
frightened slave to his own crea-
tion.

All areas of man’s life are af-
fected by this social-making pro-
cess; every area of his life will
therefore need constant revising
and revitalizing. Peter Berger, Rob-
ert Bellah and other sociologists of
religion have ‘emphasized the pro-
jective role of man even in the
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area of man’s search for ultimate
meaning, which is the sociologist’s
conception of religion. Again reve-
lation may be the guiding light,
but man incarnates it in his con-
striiction of his social world. There-
fore, as his insights change through
new experiences and new, or re-
newed, revelation, even his religi-
ous ideas and behavior will change.
Theology and forms of worship
have to adjust. What might have
been the forms and emphases of
Christianity in an agrarian cul-
ture no longer fit in a highly in-
dustrialized society. We note the
new emphasis on community in
both worship and even our reading
of scripture that respond to the
alienation of man today. The in-
ductive and experiential mode in-
troduced by science has its counter-
part in the anthropomorphic start-
ing point that Rahner and other
contemporary theologians base their
theologies on today. Even our own
efforts to weed out customs from
a monastic culture in our Francis-
can life-style and forms of prayer
testify to this process of cultural
updating.

The process of updating a culture
is a dialectic. Man runs a dialog
between his traditional insights—
the wisdom of the ages, long ex-
periences, and revelation—and con-
temporary conditions. We shall
consider drastic changes in man’s
living conditions, and realize that
perhaps never before has man
been as severely challenged to
enter this dialog between his tradi-
tional life and the world in which
he finds himself, and openly and
fearlessly to revive and revitalize

the ideas, beliefs, values, and insti-

tutions—in a word, the culture— -

of his society.

Dr. Robert Oppenheimer has
characterized our times thus: “The
world alters as we walk in it, so
that the years of man’s life meas-
ure not some small growth or re-
arrangement or moderation of
what was learned in childhood, but
a great upheaval”l Sociologist
Warren Bennis notes that “the
only constant is change” has be-
come cliché and considers change
the “godhead” term for our age as
it has been for no other.2 The In-
dustrial Age, or the Age of Tech-
nology has been the dominant cul-
ture of our times. Man’s ingenuity
in inventing and producing has
been the basic value of this culture.
But man’s success at development
has turned into a whirlwind for
him. The pace of change has been
catastrophic, and now we are be-
ginning to see that both this rate
of change and much of the pro-
duct are devastating. Alvin Toffler
has struck a most responsive chord
in American lives with his best-
seller Future Shock.3 He points to
such “progress” as the fact that
our cities double every 10 or 15
years, and we can’t even plan for
what already exists; in the past
few years we have developed the
ability to travel 18,000 m.p.h.
through space, the distance and
speed we see in astronaut travels
seem to symbolize the whirling we

feel inside our heads. Not only is

man inventing much ‘' faster than
ever before, but the new inventions
are diffused through society at a
startling rate—it took a century
for the harvester to be in wide-
spread use, but only three years
for the transistor to take over.
Knowledge also increases at a
staggering rate, over a thousand
new book titles appear throughout
the world each day, scientific lit-
erature expands at the rate of six-
ty million pages a year. Last night’s
certainties become today’s Iludi-
crous nonsense. Less than a hun-
dred years ago the British Parlia-
ment considered closing the Royal
Patent Office as it seemed that
everything had already been in-
vented, and then... Is it any won-
der that people feel “future shock”?
Our whole socliety feels a sort of
vertigo, a loss of equilibrium in a
maelstrom of change. Modern man
is always in motion: eating on the
run, rushing to and from work or
school or appointments, grabbing a
phone to carry on the “art” of
communication—and the whirl of
the world is constantly before his
eyes in a maze of newspapers, mag-
azines, and TV. Modern man has
to make more decisions per day
than ever in the history of man-
kind. Obviously this has a psychic
toll. Contemporary man cannot
seem fo cope with this overload.
To do so he might try to “block it
out,” act as if there is no change.

1J. R. Oppenheimer, “Prospects in the Arts and Sciences,” Perspectives,

U.S.A,, 1965, pp. 10-11.

2 Warren G. Bennis and Philip Slater, The Temporary Society (New York:

Harper & Row, 1968), p. 99.

3 New York: Random House, 1970.
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‘Or he tends to lose himself in his
own special field or hobby. Some
try to revert to old patterns that
worked once. But nothing can get
man through this cataclysmic
pressure except to face the ques-
tion of change squarely. To make
matters even more difficult not
only must man adjust to the
change, but he has to initiate some
additional change to correct for
change, such as the crisis in the
cities, highways, atmosphere.

In addition to the whirlwind
pace, there are some values of the

4 Boston: Beacon Press, 1970.
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technological culture that need to
be considered. Since product is the
goal, materialism is the god. We
live in a basically consumptive so-
ciety, and some of the best minds
of the day are busy attempting to
increase in man a sense of need
for new products. No longer is in-
dustry designed to meet felt needs,
but to create needs. Accompanying
materialism is a sentiment of
searcity. Man acts as if his needs
are scarce and he must fight, even
kill, in order to fulfill them. This
leads to violence and war, the
never-ending spectre lurking over
our lives.

In his recent work, The Pursuit
of Loneliness,* the noted sociologist
Philip Slater contends that this
myth of scarcity accounts for most
of the evils of American life today
—the violence, myopic nationalism,
destruction of community, and
stifling of human growth.

Secularism is the guiding philos-
ophy of the scientific-technological
age. Man believes he has the po-
tential to solve all his problems,
and he organizes to do so. Max
Weber developed the brilliant the-

sis that every advance in human =

history has come through a char-
ismatic intervention, but that this
charisma becomes routinized or
bureaucratized, stifling that initi-
ating spirit. The bureaucratization
that accompanies our life today
stifles human spirit, the creative
ideas that have led to human and
spiritual growth and development.
Everyone has his assigned role to
play and outlined procedures

through which to play it. He senses
he is in a role-prison. He feels
powerless to make any changes.
He is alienated from his work,
often not even knowing or wanting
what he is creating, while feeling
himself oppressed by the system of
which he is a part. The “new in-
dustrial state” described by John
Kenneth Galbraith seems to con-
trol everyone.5 All feel powerless.
Some feel oppressed because they
do not receive a real share of the
product, living in poverty under
the promise of affluence. But all
feel that they are really incapable
of making change. There is a sense
of a loss of transcendence. Man
cannot even transcend the ma-
chine, let alone this world. And so
the feeling of being a product, a
robot or an IBM card leads to
spiritual death. The Church His-
torian Martin Marty reflects the
attitude of his University of Chi-
cago students—and so many others
today—when he observes that “the
world is intolerable, many rebel in
search of human existence.”s

Youth particularly are searching
for new values—for a new culture.
As Charles Reich in his popular
The Greening of America points
out,” the push towards change is
the product of two interacting
forces: the promise of life made to
young Americans by affluence, -

" technology, education, and ideals;

and the threat to that promise by
everything from neon ugliness and
boring jobs to the Vietnam war
and the threat of nuclear holo-
caust. The popularity of Reich’s
somewhat unsophisticated book as
it appeared in the New Yorker and
the $8.00 hardback indicates that
he is correct in assuming that
many older Americans also feel the
pinch of modern society and are
anxious for a more human world.

What are these advocates of
change looking for? “Life Affirma-
tion,” they say. A new set of values
that places man over the machine
and human values over material
ones. There is no scarcity of the
real human needs. Alienated, peo-
ple desperately reach out for in-
terpersonal relationships, brother-
hood, love, fellowship with their
fellow man whatever his color or
national origin. As Thomas O’Dea
notes, social change and social dis-
organization result in a loss of cul-
tural consensus and group solidar-
ity, and set men upon a “quest for
community,” that is, for new val-
ues to which they can adhere and
new groups to which they can be-
long.8 They want to explore and
come to understand their own per-
sonalities. Creativilty has become
the new asceticism. They call for
liberation, the freedom to choose

5 John Kenneth Galbraith, The New Industrial State (Boston: Houghton

Mifflin, 1967).

6 Martin Marty, “The City of the Future,” lecture given at Canon City,

Colo., September, 1968.

7 Charles A. Reich, The Greening of America (New York: Random House,

1970), p. 218.

8 Thomas O’Dea, Sociology of Religion (Englewood Cliffs, N.J.: Prentice

Hall, 1966), p. 60.
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their own life-style, values, and to
be able to celebrate. Theirs is a
quest for naturalness in life in op-
position to the artificiality they
find in their culture. They want to
identify with and enjoy nature,
themselves, and one another. They
want autonomy, self-whirling, and
a break from the binding forces of
artificial tradition and of dogma-
tisms imposed in authoritarian
fashion. They seek meaningful
work and involvement in the issues
that concern them. They yearn to
transcend the material culture,
and perhaps one of the strongest
contemporary waves is the urge to
transcend the world. They seek
mysticism, ecstasy, spiritual aware-
ness (two days in a row, recently,
I was given the writings of spiritu-
al writers to read from young men
I met casually in an unrelated
context). And they are beginning
to believe that such transcendence
is possible. They see the “soul” of
the blacks and the free ways of
some of their peers. Much of their
search, it must be admitted, is
hedonistic, but perhaps it says
something about a loss of pleasure
in living. Much is “ego-tripping,”
an almost narcissistic concern
with self and a tendency to see the
individual as absolute. Much of it
reflects a search for a genuine hu-
man existence, however; and cer-
tainly this concern with human
issues, whether for fulfilling lives
for themselves or for improved

conditions for disadvantaged per- -

sons, is commendable.

" Paul Goodman, in an excellent

article entitled “The New Reforma-
tion,” points out much of the my-
opic vision and narcissism of to-
day’s youth.? But the noted edu-
catér and social critic contends
that their disturbance may be a
turning point in history. He does
not find great fruit in their un-
sophisticated politics, crude philos-
ophy, morality, or vaunted common
sense (as he once contended), but.
he does see great strength in the
religious significance of this move—
ment. He likens it to the Reforma-
tion. Everywhere there is protest,
revolution, and attack upon the
Establishment. The thrust is to-
ward purging, humanizing, and.
changing the priorities of the sci-
entific, technological, and civil in-
stitutions. Goodman claims that.
the young have finally made this
protest religious, for they feel
threatened by meaninglessness in
their lives. He notes that this is
resulting in a new proliferation of
sects (and his article was written
before the rise of the “Jesus freaks’
and the surge of the Pentecostal
movement). He points out that the
young are “hotly metaphysical.” He

notes that even college chaplains”

of traditional churches find these
new waves, but points to their
tendency to relate the movement.
with social and secular concerns
and their reticence to explore the
new dimensions where God may be
found very much alive. The noted.
sociologist Robert Bellah concurs
that religion is not being replaced

9 Paul Goodman, “The New Reformation,” The New York Times Maga-

zine, September 19, 1969, 1969, p. 58.
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but is moving to the center of -

man’s life.10 He particularly notes
this in his students at Berkeley,
some of the leaders of the “new
generation.” '

Surely there is ferment in to-
day’s world. There is much ripe
seed. Man may stand on the
threshold of self-destruction, but
perhaps never before have fields
been so ripe for the harvest. There
is much chaff, but the human and
spiritual strivings felt in today’s
society provide much grain for hu-
man growth.

How does one, or a society, meet
this new wave? Charismatic move-
ment is one of the classical forms
of social change. Max Weber wrote
that charisma rises when “hard-
ened institutional fabrics disin-
tegrate and routine forms of life
prove insufficient for maintaining
a growing state of tension, stress
or suffering.”11 There is much of
charisma in the contemporary
movements: youth, peace, welfare
recipients, women’s lib, and in the
search of blacks, Chicanos, and
Indians for self-identity and self-
determination. The Church, too,
from the spirit of John, is strain-
ing to revive its charismatic origin.
The frantic change and the grow-
ing movements pound against bu-
reaucratic walls. Those of us in-
terested in progress toward a more
deeply human, spiritual society

must join this motion. Naturally, -

not all change is good; we should
avoid faddism, but we must avoid
all the more the paralyzing effect
of a rigid, frozen response to
change. We hesitate, for we do not
know where to go. We do not want
to lose what we have. We know
that there is much in our tradi-
tions that is of value. 8till, the
call seems to be to openness: we
must enter this vital dialog between
traditional culture and contempo-
rary conditions and movements.

The Church is in a double cul-

“ture-lag. It was barely straining to

catch up with the industrial-tech-
nological society (note the call to
the “secular city” on the part of
the “new breed” of a few years
ago), when it is now called to
meet the post-industrial age. And
many other institutions of our
society share this plight. Alfred
North Whitehead wrote: “The art
of the free society consists first in
the maintaining of the symbolic
code and secondly in the fearless-
ness of revision. Those societies
which cannot combine reverence to
their symbols with 'freedom of re-
vision must decay.”12

Warren Bennis and Philip Slater
highlight the importance of the
democratic spirit for the survival of
modern society.l3 Overwhelming
change in the environment creates
an experiential gap between gen-
erations and between groups. Full
openness of communication, gen-

10 Robert Bellah, Beyond Belief: Essays on Religion in a Post-lndustrlal
World (New York: Harper & Row, 1970), p. 246. :
11 Hans Gerth and C. W. Mills, From Max_ Weber (New York: Oxford

University Press—Galaxy Books, 1958).

12 Alfred North Whitehead, quoted in Bennis- and Slater, op. cit., p. 70

18 1bid., ch. I.
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uine collaboration, a willingness to
deal with conflict and tensions, a
leader that is a coordinator (Ben-
nis calls for an “agricultural model
of leadership,” one that cultivates
growth), and a striving toward
genuine consensus is necessary.
Each group or organization must
allow for the full array of initiative
and imagination of its members,
drawing on their perceptive con-
tact with aspects of the evolving
culture. At the same time a search
must go on to revitalize the group’s
traditional sense of identity. This
double process—reaffirming tradi-
tional symbols, and revitalizing
through full openness to contem-
porary motion—must be fused to-
gether through real collaboration
for genuine renewal. This is per-
haps an organization’s greatest
challenge, to integrate individual
needs and insights with organiza-
tional goals. The group must then
with a self-conscious collective
sense of identity move to plan its
own evolution, or it will not meet
its potential.

‘To achieve this, members of the
group (and the group itself) must
learn how to learn. They must
learn to process the data present-
ed and analyze feedback. Learn to
act on contingent matters. Build a
tolerance for ambiguity. Above all,
individuals and groups must learn
to take responsibility for their own
destinies, to self-direct their lives,
accept the futuristic concept of
“self-whirl.” A greater amount of
autonomy of the individual is ne-
cessary to be creative—to respond
to one’s insights, to the Spirit. But
the individual cannot go out total-
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ly alone. Collective action is called
for. Furthermore the individual
must have a base. Bennis and
Slater have stressed the need for
fidglity to someone or something,
a group, family, church. All agree
that there must be solidarity in
the individual’s life, the more so if
he is to be self-initiating in the
world. Man has a need for depend-
ence. Contemporary man s a mar-
ginal man, caught between two
cultures. He feels all the discon-
tinuity, rootlessness, and insecurity
of the classic marginal people.
Therefore he desperately needs
the security of significant others.

The group, organization, or in-
stitution, that will be relevant to
a changing world will have this
double-aspect character—a solid
base built around a sense of iden-
tity rooted in its common values
(and it may have to search its tra-
dition to have clear consensus on
its revitalized identity), and a free-
dom for its individuals to be re-
sponsive to the world as they en-
counter it. In this manner they
can be genuinely creative in pro-
viding new vision, new alternatives
for a dated and decadent society.

The relevance of all this to Fran-
ciscan life is obvious. We too are
an organization caught in the
maelstrom of change. We are go-
ing to be affected by that change.
Those we recruit are products of
the technological age. They were,
for the most part, “born under the
bomb.” They suffer the effect of
the forces described in the pre-
ceding pages. And we ourselves feel
the effects of cataclysmic change

- and the stultification of our tech-

nological culture. Furthermore, we
are meant to lead. We cannot be
content simply to adjust sufficient-
1y to survive, but we must be part
of the charismatic leadership that
works towards man’s temporal and
eternal salvation. We must provide
a vision and models for the new
society.

Fortunately, we have a model
most appropriate for our time.
Martin Marty has noted that young
people—potential world-builders—
search the past for heroes and
creatively use them as models, for
models are essential for building.14
One hero of the past with partic-
ular appeal to the new generation
is Francis of Assisi. Francis had in
a genuine sense so many of the
qualities sought by the “now gen-
eration.” He was fully human: a
unique individual, uninhibited,
freely expressive, creative even in
his very life-style. He was “authen-
tic,” genuine and honest in his re-
lationship to the entire creation.
Francis was egalitarian: no one
was excluded from his concern be
he far-away heathen or close-at-
hand oddity. Francis lived the sim-
ple life. His eye was on the poor—
those left-outs who arouse much
concern today. Francis gave him-
self totally; his was a full involve-
ment, engagement, commitment.
The little brother was a model of
non-violence, the patron of peace,
the leader of one of the few really
pacifistic movements. His biogra-
pher Celano tells us that “peace
was so loved by Francis and his

brethren that his order might be .

14 Martin Marty, loc. cit.
15 I Celano 23-24.

- called a delegation of peace.’18

Francis was the charismatic man.
Above all—and perhaps this is the
basic source of his appeal—he
transcended the world in which he
lfved, he was a mystic. Francis was
the new man of .a new age. He
camé at a turning point in culture,
the end of Feudalism, often point-
ed to as the last time there was as
significant a cultural transforma-
tion as we are experiencing today).
Francis responded to this transi-
tion. He moved the Church from
the monastery to the new urban
society. In doing so he opened the
gates of the Church, and thus of
society, to a whole new class—the
merchants of the day. What a
model for a society that has a new
underclass hammering at its door!
An interesting account of the ap-
peal of Francis was given to me
recently by a college teacher of
medieval philosophy. She said that
she, an ex-nun, maybe atheist or
agnostic, was floored by the desire
of her young students to become
Franciscans after studying Francis
in class. They implored her to teach
them more and to pray and medi-
tate with them.

In our presentation earlier of an
organizational model relevant to a
changing society we noted that
there must first be a revitalization
of that society’s tradition. Certain-
ly we must get in touch with the
charism of Francis. That charism
is so vital today. It is perhaps a
sad commentary that while Fran-
cis is held up so often by contem- .
porary writers as an ideal they fail
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to see his charism in the organi-

zation that survived him. Max
Weber would explain the inevita-
bility of that for any organization
that continues after its founder,
but he would be quick to hope for
a breakthrough anew of that un-
derlying charisma. Once we can
renew our roots, bring to life
through study, meditation and re-
flection the spirit of the Poverello,
then we must be fearless in our
' openness to revision. We must car-
Ty on open dialog between our tra-
‘dition and cultural trends, and
jmuch of this will mean listening to
rour youth who are part and prod-
| uct of the changing society. We will
‘have to tolerate a great deal of
autonomy, of individual initiative,
‘encouraging diversity of response
to the many challenges and in-
Isights of the day. We must en-
'courage our people to be creative,
reaching out to the movement rip-
pling through our society. But to
enable our members to reach out
we must provide solidarity at home.
We must strengthen the base that
gives an individual security as he
ventures forth into a whirlpool of
change. Francis gave us a model
for that “home” that meets, almost
incredibly, our highly mobile so-
ciety. He said that the home of
the friar must be the love of the
brothers. We need to pull together.
We must, as any movement, de-
velop our esprit de corps—that
feeling of close association based
on common values and symbolized
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ithrough ceremony—and our collec- -

tive morale, the belief in the
sacredness of our mission and its
promise of success.

We have a special call to serve.
Our participation in the struggles
of men, particularly those who are
disadvantaged and poor and in the
struggle for peace must lead us
even beyond the sense of concern
in the present culture if we are to
be true to our founding charism.
There is an even greater obligation
for us to revitalize ourselves and to
involve ourselves in the societal
effort.

Above all if we are to be relevant
to a world that is trying to trans-
cend its technology, we must be
men of the spirit, attuned to the
transcendent. Perhaps if anything
is needed today it is a new Fran-
ciscan spirituality, a new mysti-
cism. Men are anxious to soar.

‘The prophets had a vision of the
way God meant the world to be
and went all out to bring this vi-
sion to reality. The world today is
in search of vision. Our heritage,
the gospel values and the spirit
handed to us by Francis is, I sug-
gest, a vision most saleable to con-
temporary seekers. Francis again
needs to be a live man of the “new
age.”

I would conclude with an obser-
vation made by the Fathers of the
Second Vatican Council: “We can
justly consider that the future of
humanity lies in the hands of
those who are strong enough to
provide coming generations with
reasons for living and hoping.”’16

18 Vatican IT, Constitution on The Church in the Modern Worlid, 132.

Psychological Dynamics in Religious
Living. By Charles A. Curran. New
York: Herder and Herder, 1971.
Pp. 228, Cloth, $6.95.

Reviewed by Father Maury Smith,
O.F.M.,D. Min., Program Director at
Alverna Retreat House, Indianapolis.

Charles Curran writes in his intro-
duction that the aim of his book is
“to set forth the basic conditions that
would seem necessary for man to re-
deem himself in some measure from
his alienated state” (pp. 9-10). From
his book I would gather that the
conditions are creative community,
authentic communication, convalida-
ting community, creative listeners,
prayer, faith in oneself and others
and God, and being a friend to one-
self.

There are several themes in the
book which I think are very im-
portant, and so I am very happy
that Curran discusses them. His em-
phasis throughout is on person, com-
munity, communication, and valuing
oneself. One constant theme is that
Christian community and friendship
are where we have the opportunity
to convalidate one another. That is
to say, it is in community that we
are supported, encouraged, and given
the acceptance that helps us to grow.
A very important basic condition is
the creative listener. Most today have
some familiarity with Carl Rogers,
so that they already understand the
importance of listening. Another
theme I thought well developed was
that of “loving first,” to which the
author devotes two sections. The re-
‘demptive community is to love first.

The person of faith is called to love
others and God first. Finally, the
constant theme of valuing oneself
and seeing one’s worth is very im-
portant for many people, who come
out of a background of being taught
to mistrust themselves.

I personally found the book to be
a mixture of Saint Thomas, Freud,
and Carl Rogers, I usually ask my-
self two questions when reviewing a
book: “What does the book do for
me?” and “How can I use the book ?”
In this case, I feel that I have found
a colleague who has many thoughts
and beliefs the same as mine. But
even more interesting, he has many
thoughts and beliefs that I have not
reflected on. His constant reference
to the death-instinet, for example,
seemed to me to be overemphasized.
I think that I would énjoy a dialogue
with Charles Curran. As I thought
about what use I might make of this
boolk, I thought primarily of those
of us who were brought up in the
pre-Vatican II days. Curran has in
many ways, in this book, closed the
gap between older and modern spir-
itual theology—between Freud and
Rogers—by choosing the best in both.
Some liberals may frown on the book
because of the many references to
Saint Thomas and to Freud. I find
more in the book that I like than
that I dislike, and would recommend
it to your reading.

In the Spirit, in the Flesh, By Eugene
C. Kennedy. Garden City, N.Y.:
Doubleday, 1971. Pp. 168. Cloth,
$4.95.

Reviewed by Father Julian A. Davies,
O.F.M., Assistant Professor of Phi-
losophy at Siena College, and Asso-
ciate Editor of this Review.

Eugene Kennedy, priest, psychol-
ogy professor, and author, sees the
real import of the Gospels in an ac-
ceptance of the Incarnational prin-
ciple. Human growth, growth in
Christ, comes about through the ex-
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periencing of the life, death, and re-
surrection of Christ in one’s own
personal experience, in relating to
oneself and to others. Internalized
faith—as opposed to external faith
which merely conforms to rules and
beliefs—is authentic humanness. The
crumbling of ecclesiastical structures
such as celibacy and Mass attendance
reveals the birth pangs of the Spirit
opening the way for a fully human
Church. Too long has the Church
separated divine and human, and
viewed the human as “merely hu-
man” and apart from the divine.
Where God is at, where Jesus is at,
is in the depths of man.

We get to the divine in the human
by loving and forgiving, by being
faithful, genuine, open, unafraid of
our humanity. And none of this is
easy. Loving is far from a moment
of feeling at a week-end sensitivity
session, forgiving means forgetting,
and genuiness and openness are not
the pathological honesty and sick ag-
gressiveness of the humans who have
just found out that they have feel-
ings. Pain and suffering are essential
to growth and it is illusory to think
growth will happen without them.

I have mixed thoughts (and feel-
ings too) about this excellently writ-
ten book. I think most of what the
author says about man is true, but
most of what he says about the
Church is nonsense, When he writes
about the Church as losing an under-
standing of her acceptance of man as
man (only to rediscover it in the
early 1960’s!) or-the Church letting
g0 of man for him to be himself, he
sounds like a panegyrist of the pres-
ent. His central thesis appears to be
an original extending of psychologi-
cal theory to the Gospels analogous
to the efforts of Bishop Robinson and
the Harvey Cox of The Secular City;
but his extension suffers from the
same failure to acknowledge trans-
cendence, to perceive the peculiar
modality of Christian experience:
that through faith one is able to
enter into a deeply personal relation-
ship with Jesus Christ.
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In my own experience—an experi-
ence of whose psychological dimen-
sions Father Kennedy is well aware
—the really key issue is the suste-
nance and growth of personal com-
mitment to, and awareness of, the
Person of Jesus. I don’'t think that
I—or any aspiring Christian—need.
to be so reflective, to beat through.
so much psychological underbrush to
get to Christ. Rather I think and feel
it is only through the experience of’
Jesus that I can get anything like
an honest appraisal of myself and
my relations to others.

The Church and the Secular Order im
Reformation Thought. By John
Tonkin, New York: Columbia Uni-
versity Press, 1971. Pp. 219. Cloth,
$8.00.

Reviewed by Peter F. Macaluso, As—
gistant Professor of History at Mont-
clair State College and Adjunct Pro-
fessor of History, St. Peter’s College,
Jersey City.

John Tonkin has made a contribu-
tive study on one of the most critical
issues in Reformation controversy:
the doctrine of the Church or eccle-
siology. This work has analogous
significance for our own time of crisis
theology in which institutional reli-
gion is subjected to searching and
radical criticism.

The author’s thesis is that this Re-
formation problem was a struggle
between two opposing understandings
of the Church. The dialectic was be-
tween Augustine’s “eschatological”
definition of the Church which be-
came the common inheritance of the
Protestant Reformers, and an “im-
manental” understanding of the
Church which was the heart of the
central tradition of medieval eccle-
siology.

The medieval Papacy regarded it-
self and its institutional structures
as the immanent embodiment and
perfect earthly image of a superna-

tural reality, This tendency to ab- °

solutize the institution was supported
by Thomas Agquinas who based his
understanding of the Church on Aris-
totelian ontological categories—the
timeless and fixed essentialism of
corporeality and structure.

The Reformers, however (and Ton-
kin examines and compares the ec-
clesiology of Luther, Calvin, and
Menno Simons), rejected medieval
ecclesiology, not so much by a step
forward as by a large stride back-
ward with a reappropriation of Pau-
line and Augustinian ecclesiology.

Rather than the essentialistic mode
of thought of the Church as visible
and complete, something which is,
the eschatological perspective of the
Reformers clearly marked. the exis-
tentialistic nature of the invisible, in-
complete, and transcendent Church
as something which is coming to be
as the pattern of history unfolds.

Tonkin examines five dominant
themes and tendencies in the Refor-
mation heritage: (1) Personal: no
longer is the Church understood
primarily as an impersonal organi-
zation, an hierarchical structure
dispensing divine substance to man
through the sacramental system,
but it is seen rather as a personal
community. (2) Historical: the Church
is not the perfect, earthly image of
a heavenly reality, but is seen in-
stead as an historical reality within
the realm of ambiguity and imperfec-
tion. (3) Secular: while not espousing
secularism the work of the Reform-
ers implied a new and positive under-
standing of the secular order that
broke sharply with the medieval sac-
ral conception of the world. In their
acknowledgment of the transcendence
of God, the Reformers freed secular
life from an immanental framework
and .at the same time from naked
secularism. (4) Iconoclastic: the Re-
formers took an iconotlastic posture
the equivalent of what the author
calls “radical monétheism” in which
there was opposition to all diviniza-
tion of symbolic events and institu-
tions as well as of man himself. (5)

Transcendent: in contrast to the
medieval position that the holy was
immanent in the visible institution
as a possession, the Reformers held
that the holy is not a possession but
a transcendent norm over against the
institution, holding it up to judg-
ment. Tonkin suggests that the theme
of transcendence was seen not as
preoccupation with the world beyond
or encountering man as an abstrac-
tion but as an understanding in his-
torical terms of an event and rela-
tionship in which man found himself.

Al of this is expounded by the
author in a very lucid style. He mis-
takenly ranks Luther as an icono-
clast, however; and he unfortunately
misuses the word idolatry to mean
any immanent reference, including
even the Protestant use of the Bible.
This work suffers from a remark-
able oversimplification of the devel-
opment of ecclesiology, the anteced-
ent influences on Protestant ecclesi-
ology, and the very nature of escha-
tology itself.

First, Tonkin does not explain that
ecclesiology as a formal theological
discipline was born in the sixteenth
century as a direct result of the Re-
formation, though all the tracts had
the common defect of being polemi-
cal. The Fathers of the Church may
have written on the idea of the
Church and supplied insights, but they
never presented a systematic or for-
mal ecclesiology. Surprisingly neither
d'd Aquinas, who did not include a
treatise on the Church in his classic-
al division of theology and dealt with
the Church only briefly in his Sum-
ma Theologica as an appendage to
his Christology. Clearly, ecclesiology
itself was and is in the making.

Secondly, the author’s presentation
of medieval ecclesiology is so sparse
that it provides little in the way of
causal antecedents for the Reforma-
tion development. The fact is that
medieval ecclesiology drew its strength
from an wunderlying metaphysical
premise and priority of the One over
the Many. Moreover, the general be-
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lief that the ultimate unity, the Ganz-
heit of the universe was informed by
the divine contemplation and the ex-
emplars or patterns which God fol-
lowed was also held by Augustine
(De ldeis, 2).

From the metaphysic of Ideas the
objectivist medieval mentality made
the Church the one- metaphysical
bond necessarily linking man to God.
Papacy and episcopacy were the main
structural elements of authenticity.
Tonkin does not mention that epis-
copacy was acceptable to Luther,
Calvin, and even John Knox—there
were historical, not doctrinal, rea-
sons that accounted for its absence
with the early Reformers.

The challenge to this metaphysical
premise behind medieval ecclesiology
came from the voluntarist-nominalist
thought of William of Ockham and
Gabriel Biel. (Tonkin mentions Ock-
ham but once on conciliarism, and
Biel not at all).

It was the nominalist-voluntarist
school which undercut the idea that
creation was informed with a meta-
physical unity and bond between
things which was deduced a priori.
To vindicate and protect the free-
dom and omnipotence of God, this
school denied the Aristotelian identi-
fication of reality, intelligibility and
necessity, not only in things, but first
and above all in God. If the Scholas-
tic rationalism restricted —-God to
metaphysical necessitarianism and
the Church to a timeless ideality, the
free and omnipotent God of Ockham
now confronted the world without
any necessary intermediaries, his
creation being a multiplicity of sin-
gular exsistents isolated in the ab-
soluteness of their existence. In ban-
ishing the metaphysic of essences,
the nominalists set God in somber
contradistinction to his creatures,
and they stripped the world of its
ultimate intelligibility.

This theoretical development had
a corresponding influence on the way
in which men conceived of the Church.
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With the restoration of God to his
transcendent role, the sacrality of
the institutional Church’s. immanent
and participatory role in salvation is

de-emphasized and secularized by the .

Reformers. It was the denial of onto-
logical essentlalism and the affirma-
tion of empirical existentialism which
cleared the way for a relativistic and
pluralistic conception of the Church.

In no way questioning the immense
importance of the consequence of Re-
formation thought, I do not think it
unreasonable to suggest that Tonkin
have viewed the ecclesiological up-
heaval of the Reformers a little more
in terms of late medieval antecedents.
Even beyond this theoretical premise,
the author does not suggest Refor-
mation ecclesiology as a practical
necessity since all the religious
groups now failed to command a
universal allegiance,

Lastly, Tonkin fails to explain that
Paul's and Augustine’s eschatological
understanding of the Church was due
to their historical perspective within
which the parousia was imminent.
Contrariwise, the conception of the
Church as complete did not have to
await scholastic rationalism which
Tonkin treats as an aberration. For
both Origen and Eusebius viewed the
Incarnation as a nodal point in his-
tory wtihin the Greek idea of per-
fection. Eusebius combined this with
his historical view that the unifica-
tion of the world was already a-
chieved, the pax romana being identi-
fied with the pax messianica.

Tonkin’s deductions are relevant
because few today identify Church
history as the history of salvation,
and an eschatological ecclesiology
fits nicely into existential and evolu-
tionary perspectives. The very great
depths inherent in eschatological
thought escape the author, however,
for the mystery of the eschaton is
that it is both initiated and realized,
existential and yet complete. In this
sense the preaching of the Church
has always been eschatological.
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EDITORIAL

Why the Habit?

Rumor has it that in the hands of our religious superiors and bishops
(as we go to press toward the end of March) is a Roman document de-
manding that religious wear the approved habit of their order or congre-
gation. Whether the promulgation of this decree will provoke a Humanae
vitae reaction, or just fall on deaf ears, remains to be seen. We hope we
can open a few minds to the eminently valuable demand that religious
wear a distinct religious garb.

The religious habit (and the same goes, mutatis mutandis, for clerical
dress) is a sign to the world of the presence of God, of one’s own personal
dedication to God, and of membership in a brotherhood. In these days
when the importance of symbol is receiving so much attention, it is ironic
that the sign value of a special kind of clothing has been decréasingly
valued. The atmosphere of secularity and atheism in which Christians have
to live offers precious little by way of pointers to Transcendence (to use
Peter Berger’s evocative image), and religious garb is just such a “pointer”
—it reminds the faithful to whom they owe their all, and it offers non-
believers a chance to ask themselves about their unbelief. That a warm,
honest, and generous heart is the most excellent sign of the reality of God
for all, does not mean that a physical sign like clothing (or crucifixes, or
billboards, or church buildings) is not a good sign. Let us learn from our
enemies: persecutors have always gone first after the externals.

Our religious habit is a sign of our personal dedication to God, a
dedication which is unique and different from the profession made by
Christians at baptism, for it is based on a free promise—something coun-
seled rather than enjoined by Christ. To recognize the real difference in
oneself by wearing a habit is not arrogantly to claim to be better than any-
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one else; but it is merely to incarnate something real which has and is
happening to you. The increasing use of rings with -tht.a seal of t-he ort:ler
by Franciscan men (often, ironically enough, accompanied by laying aside
the habit) confirms and expresses the need we all have to show what we
are and hope to be. .

The religious habit is, let us not forget, a sign for all of our memF)er-
ship in a brotherhood. Pins, jackets, ensigns, unifox?ns, are um.versal signs
of belonging to a group; and to opt out on the question of' wearing clothing
identifying you with your group is, it seems to us, a .mamfestanon of some
deep-seated urge to opt out of the human race. While the bonds of 'ur.uty
forged by love are incomparably superior to a bond fostered b?' similar
outerwear, moreover, the fact remains that the common .clothmg does
connote and give witness to the more profound, internal unity.

The religious habit is an important sign of one’s acces'sibililty to others,
and (if the experience of wearers is to count equally with that of non-
wearers) an effective sign. The real confidence, trust, afld respect we have
all experienced more than compensate for the few nuisances we have to
put up with. If we religious want to be for others, 1-.t woul'd. seem only
natural that we want this resolve, this stance, known in a visible way, a
way that signals the warmth and openness of religion even when we are
preoccupied with our own thoughts or don’t feel like smiling.

Two more things remain to be said about the religious hab.i-t. First, it
does assert unequivocally one’s unavailability (either tem}?ora.r.lly or per-
manently) as a sexual partner. In our society this assertion is not only
necessary to prevent useless embarrassment or even harm,.bu-t is alsc.> re-
quired out of fairness to those among whom we move. Obv1'ously the inner
—the fundamental, the real—unavailability because of convinced co'nsecra-
tion is essential; but how can anyone maintain logically on that basis, that
the visible expression of one’s consecration is undesirable?
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Secondly, Saint Francis did write into his Rule the provision for a.
habit, and before he had his order, he did mark a Tau on his hermit’s
garb to indicate to the whole world his special consecration to God and his.
separation from the world’s finery that he was to forbid his followers to
condemn in others. The common habit he prescribed for his brethren, we
can add, did not and never has stopped the friars from expressing their
own unique selves.

We welcome, then, a call for return to the religious habit. Whatever
caused the overreaction to the summons to aggiornamento (what nostalgic
optimism John's termm now evokes!)—whether the blame is to be laid at
the feet of misguided apostolic verve, of confusion about the finality of
commitment, of ill understood and much exaggerated personalism, or what
have you—the effect has clearly been one more symptom of a rather gen-
eral breakdown in the common life so essential to religious life. (Note that
the sensitivity of religious themselves to the wound to common life which
secular dress can inflict, may eliminate that life-style more quickly than
Roman decrees or editorials in THE CORD!).

A return to the common habit may, perhaps, be the harbinger of the
renewed community life which we need to persevere, and which our as-
pirants need to see in order to entrust themselves to us.
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A Close-up on Long Distance

If prayer may be regarded as a
sort of direct line to God (“Hello,
Central, give me Heaven.”), then I
believe the telephone regulations
that occasionally preface the Di-
rectory can shed some light on the
prerequisites of prayer. If memory
serves me, one set of rules for tele-
phone etiquette went like this. “The
caller will please speak to the other
party promptly and listen atten-
tively for the duration of the call.
He will please address the other
party in moderate tones and polite
terms. He will take the other party
seriously and not regard the com-
munication as a joke. He will put
through calls only as often and as
long as they are necessary.” These
are not bad directives for dialing
the Divinity.

When we talk vocally or mental-

ly to God we should be sincere,”

not disguising our voice and mak-
ing out we are Winston Churchill
nor pretending it is an emergency
when we are just killing time. If
we are half-hearted in devotion
and doubtful in our declaration, at
least we can be decisive and forth-
right in confessing this fact to God.
The other Party expects neither
formalized posturing nor self-in-
duced feverishness. Don’t play the
phoney when you telephone God.

Robert J. Waywood, O.F.M.

Fear ye not, and let it all hang out.
To quote an old pun, you can’t
tell-a-phone from a street-car. To
be attentive In prayer, we must go
“aside and rest awhile.” If we find
difficulty conversing with God,
nine times out of ten it is due to
the strident voices, street noises,
and kaleidoscopic chaos surround-
ing us. Just as it is easier to get a
clear connection on a long-distance
line in the cool, cool, cool of the
evening, so we can make contact
with God in prayer only after we
have withdrawn from the madding
crowd, forgotten wordly concerns,
and calmed our harried souls. Even
to entertain the conviction of God’s
existence necessitates creeping in-
to our heart of hearts: “Be still,
and know that I am God.” It was
simplistic of me, I know, to heed
the Gospel summons literally when
I was a teenager and to actually
crouch in my clothes closet to pray;
but I am inclined to believe that
my communication with God at
that point in my life was a lot less
distracted than ever after.

If a telephone call calls for cer-
tain civilities, prayer no less de-
mands a proper politness. And the
only polite stance for us human
beans is one of humility. God, we

. are told, resists the proud and gives

Father Robert J. Waywood, O.F.M., is an Assistant Professor of English at

Siena College, Loudonville, N.Y.
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grace to the humble. Hardly ever
did Jesus fail to reward an admis-
sion of unworthiness with & word
of praise, an ihstant miracle, or a
spiritual boon. Thus he apostolized
Peter upon a confession of sinful-
ness; he cured from afar the
daughter of the Canaanite woman
who reckoned herself a dog; and
he lauded the paradigm Publican
at the back of the Temple. But our
prayer must also be bold and con-
fident, even as we are generally not
deceived in trusting that the other
party on our local line is there and
Iistening sympathetically. The clev-
er quip echoed by many a preacher
contradicts the Gospel: “God an-
swers every prayer; sometimes the
answer is No.” Jesus’ version has
no such quibble:“Whatsoever you
ask in prayer, believing, you shall
receive.” God will not yawn or
cover the ear-piece. So ring him up
anytime and order anything: ask,
knock, seek; and it will be given
pressed down and overflowing. The
only string attached is that we
must be prepared to live with what
we have procured in prayer.

The final condition for spiritual
communication is frequency. The
typical paterfamilias, if he can af-
ford it, is forced to provide his little
princess with a princess telephone
because she practically has the
family line in shreds. College dor-
mers, despite the generation gap,
do more than their share to raise
the value of AT&T stock by calling
home every week. So, if God is our
Father and we were made to know,
love, and serve him, the proverb
Out of sight is out of mind should
not obtain in our prayer life. Rath-
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‘ er, it should be a case of absence

making the heart grow fonder: ‘and
we should ring him up at least once
a day. Sometimes a real gab session
is in order. Remember, even in
prayer the overtime rates go down;
and at any rate, God picks up the
charges. The Bell System must take
a back seat to the celestial system,
too, inasmuch as your call will
never keep another party waiting
nor ever be impeded because “the
lion is busy.”

As to the question of why we
must pray, there is a simple and a.
subtle answer. Let us begin with
the more obvious motives. In all
honesty it would seem that a per-
son need not communicate with
God if... If he has never fallen
short of the glory of God, if he
has never sinned. But if he has
faltered and does falter, he must
pray: for love means having to say
“I'm sorry” (Sorry about that, Eric
Segal). If he stands in need of
nothing, he can avoid God. But if
he has crying needs and unfulfilled
dreams, if he is “blessed” like
Daniel the “man of desires” (Dan.
10:11), he must pray: for to take
one giant step forward very often
God stipulates that we say, “May
I?” If he is conscious of no gratu-
itous endowments like good health
or literacy, he can hold his peace.
Otrcrwise, he must pray: for no
fr=_her gum-drops will be dropped
into his lap without his simple
“Thank you.” If he is blind to
God’s grandeur in the seasons or
unimpressed with his innocence as
revealed in his saints, he may be
spiritually mum. Otherwise, he
must pray: for prayer or worship

(A.S. “worth-ship”) is but the ’

heart instinctively crying out “Holy
Mackerel!”

Of course, the most compelling
reason for praying is a subtle one.
It defies articulation not because
it is vague and flimsy like a cob-
web, but because it is many-faceted
and impenetrable like a diamond.
Not even Shakespeare could pin-
point the attraction of prayer, for
some moments of spiritual com-
munication offer a foretaste of
what eye has not seen or ear heard.
For those who have never experi-
enced this visitation, no explana-
tion is possible; for those who have
experienced it, no explanation is
necessary: “Taste and see that the
Lord is sweet” (Ps. 33:9). But the
most worldly of us, before we have
advanced far in life, can come to
the realization that “the eye is not
filled with seeing and the ear is
not filled with hearing” (Coh. 1:8).
It is but a short step from there
to learn that “our hearts, O Lord,
were made for thee.” We were
made to see God face fto face in
Heaven. Is it surprising that the
soul should thrill to glimpse his
face here below as through a lat-
tice in a moment of meditation?
Much of the activity and endeavor
connected with church and reli-
gion is necessary work, but it is
mere busy-work in comparison to
searching for God in prayer; find-
ing him, and this alone, validates
all the rest of our hustling homage.
Without renewed communication
with the Lord, we will soon find
ourselves only going through the
motions of devotions. But the
temptation to observe every religi-

ous obligation except prayer can
grow irresistibly strong. This even-
tuality usually arises when we
have been spiritually weaned in
meditation and induced to seek the
God of consolations instead of the
consolations of God. And so the
discussion of the ultimate motive
for prayer takes us to the final
consideration of this conference—
the spiritual odyssey that is the
life of prayer.

Actually, we have been consider-
ing prayer as an act. It is quite
another and far more difficult
thing to explain the life of prayer,
for it is almost as complex, varie-
gated, and persorialized as a life
itself. What I shall say here is
based partly on many spirituality
books I have read since my noviti-
ate and partly upon personal ex-
perience with prayer. It is impos-
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sible for me to trace more precisely
than this the sources of my obser-
vations on the life of prayer.

Usually one begins the devout
life by getting absorbed in and
drawing unction from vocal prayers
and church services. He starts to
prolong his private “devotions” and
likes to “drop into” a church at an
odd moment as well as to arrange
“quiet times” for himself in the
privacy of his room. Next, with the
help of spiritual literature or a
sensitive confessor, he proposes
and pursues some form of regular
meditation period. After an initial
term of difficulty—the trouble im-
plicit in overcoming the inertia
hindering the formation of any
good habit—meditation becomes
consistently profitable and satisfy-
ing, though not always gratifying.
Then anywhere between six months
and two years after one has be-
come proficient in meditation,
something snaps. Quite abruptly
God seems to “pull a Houdini” on
the suppliant who means business.
He not only seems to disappear, but
he also sees to it that the moments
of discursive prayer become unac-
countably and unnaturally pain-
ful. At this juncture, if a person
has sufficient pretext—in the form
of a welter of other obvious obli-
gations, such as study or service—
he will leave off meditating with
great relief. If he is of an heroic
bent and unshakably convinced of
the absolute value of mental prayer,
he will apply himself to his spir-
itual reading and meditation hour
with spartan determination. But
both devout souls, the weakling
and the hero, will probably find
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themselves drawn or impelled to
make random, satisfying contact
with the Almighty at various in-
tervals for the next fifteen or
twenty years. In the meantime
they may resort to all sorts of de-
votions, long or short, frequently
or by fits and starts, such as Ro-
saries, Stations, ejaculations, up-
lifting literature, shared-prayers,
Bible vigils, five-minute reflections,
chapel visits, or conference-writing
——all this in an attempt to substi-
tute for mental prayer, now a long-
lost art. During the next and last
phase of the devout life (after
twenty years, it is said), even all
forms of spiritual busy-work grow
distasteful; and the one-time friend
of God seriously considers himself
an outcast from the Lord. Jesus
seems like a dim wraith from the
past; his first sweet summons to
the devout life all but rings like a
heckle through the corridors of
memory. Let it be said, however,
that all through this prayer-life-
time and apart from exceptional
lapses that may occur here and
there, the person is careful to a-
void deliberately offending God, is
seriously devoted to the duties of
his state in life, frequents the sac-
raments, and has a vague but all-
pervasive dissatisfaction with crea-
tures (not excluding his confreres
and community, if his is a pro-
fecred relirious). Many prayer a-
dept: are at this juncture called to
meet their Maker—and this with-
out much delay, since they have
spent their Purgatory on earth. A
few are visited with exceptional
lights and consolations in rare
moments of infused contemplation,

which is an indescribable direct
experiencing of God. But both the

‘ordinary and the extraordinary
" perseverer in prayer may be char-

acterized in this final phase of
their prayer-life as suffering an
enduring heartache for God.
Actually, and wonderful to tell,
the several roadblocks in the course
of prayer—whatever their precise
Iabel, aridity, or night of the senses,
desolation or night of the spirit—
constitute milestones and are to be
secretly relished, not lamented. To
change the metaphor for a minute,
if the prayer-life were likened to a
canoe ride up the river, one might
make strenuous efforts to paddle
against the current and make no
headway, the scenery on the banks
remaining monotonously the same.
But the mere fact that the en-
vironment does not alter argues to
the fact that the praying oarsman
is performing manfully. And God,
at his own sweet time and in his
own incalculable way, can wonder-
fully transform the scenery on the
banks in the twinkling of an eye.
Obviously and admittedly, I can-
not vouch for every item in the
itinerarium of the soul to God, but
I do have a few simple convictions
on the subject of prayer-life; and
with them I shall conclude this
rather long and serpentine sermon.
I do believe that prayer is the whole
ball of wax in the spiritual life and
that often it proves as jejune and
sticky and pliant as.a ball of wax.
Of prayer, I say what Hamlet said:
“The readiness is all”’; that is, one
must be disposed to pray even if

the disposition of things make con-
scious prayer seemingly and hu-
manly speaking impossible. In the
last analysis, to want to pray, to
sincerely wish to pray, is prayer—
perhaps the subtlest, sinewiest,
most unsatisfying. (but most satis-
factory) kind of prayer. Underly-
ing our every spasmodic and spor-
adic effort to contact God, the es-
sential virtue of Hope is operative,
and the Holy Spirit “pleads within
us with unutterable groanings”
(Rom. 8:26). The one roadblock
that does indeed block the journey
of the soul to God through prayer
is despair. To put it another way,
prayer is not the lifting up of the
mind and heart to God, as the old
catechism would have it; prayer is
the lifting up of the mind and/or
heart to God. The only obstacle to
this rarified sursum corda is gen-
uine discouragement. So, in what-
ever way, at whatever times, with
whatever apparent effect, let us
not cease to atempt to maintain
contact with God in spiritual com-
munication.

The most miraculous feature of
prayer, finally, is that, to this day,
it is the only form of communica-
tion that is simultaneously a form
of transportation: the direct line
to God is also an elevator cable. Or
so Saint Paul would lead us to be-
lieve: “Mind the things that are
above, not the things that are on
earth. For you have died and your
life is hidden with Christ in God.
When Christ, your life, shall ap-
pear, then you will appear with
him in glory” (Col. 3:3-4).
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Faith as -Life, Light, and Power
' in the Service of the Word
Alexander A. Dilella, O.F. M.

The need for faith in the life of
the Christian needs no proof. With-
out faith, Christian life would be
meaningless. I would like to ex-
plore the implications of faith as
a source of life, light, and power in
our service of the Word of God
made flesh and made language in
Scripture.

Faith in God and in our Lord
Jesus Christ involves accepting the
reality of God in one’s life and
committing oneself with confidence
and trust to God and to his reve-
lation of himself through his Son.
Such faith embraces one’s entire
personality—mind and will, affec-
tions angd intentions. Hope and love
are essentials of faith, because
without them faith would be de-
void of ultimate meaning. This
concept of faith is best exemplified
in the life of Abraham who is called
by Saint Paul the father of all who
have faith (Rom. 4:11). You recall
his response in faith to God’s com-
mand to leave his homeland for
the land which God would show
him (Gen. 12). You also remember
his outstanding faith in trusting
God when he was commanded to
sacrifice his son Isaac as a holo-
caust (Gen. 22). Faith requires one
ta hope against hope as Abraham

did, and to stop calculating whether
or not God’s demands follow hu-
man logic. They don’t.

In John’s Gospel we find many
sayings to the effect that the one:
who has faith in Jesus has life,.
everlasting life, and has passed
from death to life (5:24), and will
not be judged (3:18). Jn. 5:24 is
typical: “I solemnly assure you, the
man who hears my word and has
faith in him who sent me possesses
eternal life. He does not come un-
der condemnation, but has passed
from death to life.” It is interesting:
to note that in John the result or
effect of faith is not righteousness
Sikaloo0vn,  as it is in St. Paul,
but rather life: Zwfi . John insists
on this point because what the:
world calls life is not really life
at all, but only an appearance of
life. The world then as now wanted
instant salvation and Ilife, and
without personal response and re-
formation. The Jews in Saint
John’s Gospel represent the world
or that segment of society which
is not receptive to the activity of
God. The Jews would accept Jesus
as the Son of God if only he would
demonstrate dramatically that he
is credible. Jn. 6:30: “So that we
can put faith in you, what sign

Fath?r Algza’ndcr A DiLella, O.F.M., SS.L., Ph.D., a member of Holy Name
Province, is Associate Professor of Semitic Languages at the Catholic Uni-

versity of America.
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are you going to perform for us to
see?” The world would believe in
Jesus if only he would speak in a
way that it could understand, i.e.,
if only Jesus would accept its
standard of what is true. Jn. 10:24:
“The Jews gathered around [Jesus]
and said, ‘How long are you going
to keep us in suspense? If you really
are the Messiah, tell us so in plain
words.” What Jesus says is for the
world a riddle; it is clear speech
only for those who believe (16:25,
29). He cannot put his teaching in
a way the world would understand;
for if he did, it would be something
different.

In Jn. 5:39-40, Jesus says to the
Jews: “Search the Scriptures in
which you think you have eternal
life—they also testify on my be-
half. Yet you are unwilling to
come to me to possess that life.”
Thus the world does not know
what salvation or true life really
js. The world needs to turn from
falsehood to truth; it needs to set
aside all its previous standards and
judgments. Renunciation of the
world and of reliance on oneself
and ones resources is the primary
meaning of faith. Faith is man’s
self-surrender, his turning to the
invisible, the transcendent, the
sovereign.

Men cannot believe because as
Jesus says to the Jews: “How can
people like you believe, when you
accept praise from one another yet
do not seek the glory that comes

from the One God?” Men seek .

security and salvation and life by
consensus, by mutual acceptance
of one another’s values rather than
God’s. Such unbelief is legitimated
by the life-style and conversation
of other unbelievers.

The greatest scandal to the Jews
is that God’s Son became man.
The Jews thought they knew this
man Jesus as well as his parents
and background (Jn.6:42; 7:27,41).
Trouble is, Jesus does not corre-
spond at all to what messianic ex-
pectations require (Jn. 7:27, 41).
He breaks the Mosaic Law when
the higher rights of God are at
issue; he claims to be equal to God
(Jn. 5:17-19). He will build a new
temple in three days (Jn. 2:20). He
says he is greater than Abraham
(Jn. 8:58), and that his word pre-
serves one from death and confers
eternal life. He eats and drinks
with sinners like the hated tax-
collector Zacchaeus. Who does this
Jesus think he is, anyhow (Jn. 8:
53)?

Jesus was fully aware of the
feelings and thoughts of the Jews,
and yet he refused to give any real
empirical or convincing proof of
his claims. In effect, Jesus said to
them exactly what the Gospel pro-
claims to us today: viz, that the
truth of the Word of God made
flesh can be known only in faith.
Even the signs that Jesus worked
are not unequivocal proof that can
be tested sclentifically or philo-
sophically. In fact, Jesus’ signs are
for the most part misunderstood
or else cause offense and finally
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brings him to an unceremonious
end on a Cross.

Faith, therefore, like unbelief, is
a decision. And as Karl Rahner
astutely remarks,

I do not consider non-Christians
to be people with less wit or less
good will than I have. But were I
to subside into hollow, cowardly
skepticism because there are many
different views of the world, would
I stand a better chance of reach-
ing the truth than if I remained
a Christian? No, for skepticism
and agnosticism are themselves
only opinions among other opin-
ions, and the hollowest and most
cowardly of opinions at that. This
is no escape from the multitude of
world views. Even refraining from
any decision about them is a de-
S:Ision—the worst decision.1

The decision to believe is a free
act. Jesus absolutely refuses to co-
erce our will to accept him. True,
Faith is a gift of God; but it is a
gift that must be accepted only in
full awareness and freedom. Jesus
works no signs or wonders to force
us to believe. Faith in him requires
of us the high price of total dedi-
cation; hence, faith must be a
matter of dellberate and clear
choice. For if we did not accept
Christ of our own free will, our
commitment would be less than
complete. Half-hearted commit-
ment to the Faith is nauseating to
Christ our Lord, as is clear from
the words addressed to Laodicea in
Rev. 3:15-16: “I know your deeds;
I know you are neither hot nor
cold. How I wish you were one or
the other—hot or cold! But because
you are lukewarm, neither hot nor

"cold, I will spew you out of .my

mouth!”

Even before the Incarnation,
Christ our Lord was, as the Pro-
logue to John’s Gospel reminds us,
“life for the light of men” (1:4).
The life and light of Christ, how-
ever, can be experienced by us only
in faith. 1 Jn. puts it this way:

This is what we proclaim to you:
what was from the beginning,
what we have heard, what we have:
seen with our eyes, what we have
looked upon and our hands have
touched—we speak of the word of
life. This life became visible; we
have seen and bear witness to it,
and we proclaim to you the eter-
nal life that was present to the
Father and became visible to us.
What we have seen and heard we
proclaim in turn to you so that
you may share life with us. This
fellowship of ours is with the
Father and with his Son, Jesus
Christ. Indeed, our purpose in
writing you this is that our joy
may be complete” (1:1-4).

As believers we already have life.
John says (3:36): “Whoever be-
lieves in the Son has life eternal.
Whoever disobeys the Son will not
see life, but must endure the wrath
of God.” And Jn. 6:40: “This is the
will of my Father, that everyone
who looks upon the Son and be-
lieves in him shall have eternal
life. Him I will raise up on the
last day.”

The life we experience through
faith in Christ is not something
that happens only at the resurrec-
tion on the last day, although to be
sure, the fullness of life becomes
ours only then; but rather is some-

1Karl Rahner, S.J., Do You Believe in God, cited in Guide, 12/70, p. 6.
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thing we possess right now. It is
real, pulsating, and dynamic life
too, not just a shadow or a sham.
Often you may be tempted to feel
that real life is to be found in
swinging with the jet set or en-
joying a lost weekend with that
cute girl you met at the last CCD
meeting. Not, of course, that the
religious is in a position to con-
sider such activities as an immedi-
diate, direct possibility—what Wil-
liam James would call a genuine
(living, forced, momentous) option.
But it would be the worst sort of
unrealism—a disastrous mistake—
to consider oneself immune from
the allure involved. Even you, the
religious, will at any rate meet
jet-set swingers or weekend forni-
cators soon enough, if you have
not already done so, in the course
of your work. You'll find out that
what these people are looking for
in their swinging and titillating of
one another’s glands is genuine
life and meaning which can’t be
found where they're looking.
What we experience once we
have accepted Christ our Lord in
total faith is the power to live
fully and authentically, humanly
and humanely, freely and respon-

sibly; the power to live with a clear

sense of purpose and dedication, of
meaning and fulfillment; the pow-
er to accept ourselves as we really
are and not as we wish we were,
because in faith we know for sure
that God loves us precisely as we
are with our strengths and our

weaknesses, our assets and our li-
abilities, our virtues and our vices, °

our charm and obnoxiousness. If

God loves us and cares as Scripture .

teaches, then we are indeed lov-
able, no matter who we are or what
our past biography has been. There
are many voices today that tell us
we are no good. The Gospel shouts
back that we are good, and even
lovable, because God cares. Accept-
ing Christ our Lord in total faith
doesn’t give us all the answers, but
it does give us a positive sense.of
direction so that we know what we
are doing and why. Such a way of _
life in Christ is truly liberating

and exhilarating and eminently

worth “living and sharing. This is

what the Good News we call the

Gospel is all about. Trouble is, we

seldom accept the Gospel as Good
or as News. It’s almost too good
to be frue. But it is true, for Jesus

who is today very much alive and

well and sends his love, says to us

as he said to the Jews: “I am the

light of the world. No follower of

mine shall ever walk in darkness;

no, he shall possess the light of

life” (Jn. 8:14). “While you have

the light, keep faith in the light;

thus you will become sons of light”
(Jn. 12:36).. “I have come to the

world as its light, to keep anyone
who believes in me from remaining
in the dark” (Jn. 12:46).

Thus Christian faith is what en-
ables us to become fully human
and alive, so that we may realize
however, we hear this statement
our full potential as men. Often,
the other way around: viz., that
one must be fully human in order
to be truly Christian. But the New .

“Testament insists emphatically

that acceptance of Christ in faith
is the precondition of true and real
life as a human being. Jn. 10:10: “I
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came thaf they might have life
and have it to the full.”

For an understanding of faith as
an experience of the power of God
in our life and ministry, we turn to
Saint Paul, who lived the apostolic
life to the fullest. In 2 Cor. 13:4,
Paul writes: “It is true [Jesus] was
crucified out of weakness, but he
lives by the power of God. We too
are weak in him, but we live with
him by God’s power in us.” The
ignominious death of Christ our
Lord on the cross seemed to be a
triumph for Satan and the powers
of darkness; it seemed to imply
total defeat and utter impotence.
When Jesus rose from the dead,
however, the power of God was
triumphantly manifested. Rom. 1:4
puts it this way: “[Jesus Christ
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our Lord]l was declared Son of God
in power according to the spirit of
holiness, by his resurrection from
the dead.” The power of God is
concealed under the flesh in weak-
ness and mortality, but in time the
power of God makes itself known.
This is the principle Saint Paul
refers to when he says, “God’s folly
is wiser than men, and his weak-
ness more powerful than men” (1
Cor. 1:25).

Paul lived out his life in the light
of this Christian principle. Phil.
4:13: “In him who is the source
of my strength I have strength for
everything.” He suffered severe
physical afflictions and human lim-
itations which greatly hindered
him in his apostolic work. He
begged God to deliver him from
them. God’s answer is most signif-
icant because it is an unambiguous

restatement of this Christian prin-

ciple of strength in weakness. 1
Cor. 12:9-10:

[The Lord] said to me, ‘My grace
is enough for you, for in weakness,
power reaches perfection.’ And so
I willingly boast of my weaknesses
instead, that the power of Christ
may rest upon me. Therefore I am
content with weakness, with mis-
treatment, with distress, with per-
secutions and difficulties for the
sake of Christ; for when I am
powerless, it is then that I am
strong.

Like Saint Paul, we today must
recognize this law in our apostolate.
2 Cor. 4:6-7: “For God, who said,
‘Let light shine out of darkness,
has shone in our hearts, that we in
turn might make known the glory
of God shining on the face of
Christ. This treasure we possess in
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earthen vessels to make it clear
that its surpassing power comes
from God and not from us.” Like
Paul, we must experience the fact
that the weakness of human ex-
jstence and the limitations of our
personal talents are the necessary
presuppositions for the operation
of God’s power which is made per-
fect and manifest precisely in this
weakness and these limitations of
ours. When we are weak, Christ
the Lord is present with his power.
Our weakness gives us the absolute
assurance of the presence of Christ’s
power at work in us. Hence, like
Paul, we can boast of our weak-
ness. It is in weakness that we can
find the necessary freedom from
self and total reliance on Christ
which must be the hallmarks of the

man of faith who is apostle and
minister of the Word. 2 Cor. 6:4-10:

In all that we do we strive to pre-
sent ourselves as ministers of God,
acting with patient endurance a-
mid trials, difficulties, distresses,
beatings, imprisonments, and riots;
as men familiar with hard work,
sleepless nights, and fastings; con-
ducting ourselves with innocence,
knowledge, and patience, in the
Holy Spirit, in sincere love as mén
with the message of truth and the
power of God; wielding the weap-
ons of righteousness with right
hand and left, whether honored or
dishonored, spoken of well or ill
We are called imposters, yet we
are truthful; nobodies who in fact
are well known; dead, yet here we
are alive; punished, but not put to
death; sorrowful, though we are
always rejoicing; poor, yet we en-
rich many. We seem to have noth-
ing, yet everything is ours!

Courses this summer include

the Registrar.

THE COLLEGE OF SAINT TERESA
Winona, Minnesota 55987

announces a post-baccalaureate program in religious studies:
“A FOUNDATIONAL PROGRAM IN THEOLOGY.”

Bernard Lonergan “Foundations” in Theology
Foundations of Theology in Contemporary Culture
The Gospel According to John
Sacramental Theology
Pastoral Ministry

.Courses begin June 19, and Workshops on June 26. The program
concludes this summer on July 28. It is open to men and women.
Applications should be mailed on or before May 22 to the Office of
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The Professional Training of Friars
Brendan Sullivan, O.F. M.

To set out the content and the
intent of this presentation will help
to keep it within modest limits.
The content, as the title suggests,
looks to the present professional
training of our friars in formation.
The intent of this presentation is
to cull from the various reports
submifted by the different prov-
inces and custodies, the data rela-
“tive to this important aspect of the
young friar’s life. This information
will, hopefully, be of help to all
readers directly involved in forma-
tion work as well as other readers
-—most religious being vitally con-
cerned with the direction taken by
religious life as it moves into the
future.

The major areas discussed in the
following pages are these: (1) th=
kinds of professional schools now
being maintained by the provinces
and custodies for friars in forma-
tion, (2) the professional opportu-
nities open to these young men, (3)
the relationship between these op-
portunities and the existing aposto-
lates in the provinces, (4) long-
range provincial planning and its
effect on formation and vocation
promotion, and (5) problems e-
merging from formation -centers

where professional training takes
place together with Franciscan
formation.

The main direction in the re-
ports made available to the par-
ticip